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Abstract 

Today, chanoyu (tea culture) is predominantly practised by women and is 

associated with femininity. However, women's tea practice is said to be a relatively 

recent development within tea history, dating back only to the beginnings of 

modernization during the Meiji period (1868-1912). This thesis argues that women's 

tea practice has a much longer history. It examines a wide range of sources, including 

popular literature, guides for women's edification, and records of tea gatherings, to 

show the various ways in which women were involved in the practice and production 

of Japanese tea culture during the Edo period ( 1600-1868). In particular, it shows that 

there was a well-established discourse on women's tea in this period, which laid the 

foundations for its subsequent growth. This thesis therefore contributes to a new 

understanding of tea history, and beyond that, it also adds to the growing body of 

literature which suggests that the early modem period was not the nadir for Japanese 

women. Rather, it was a period when women were actively involved in cultural 

practices and production. 
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Note 

Japanese names follow the Japanese order of surname first, unless it is an 

author who largely publishes in English. At their first appearance Japanese characters 

are provided in parentheses. A glossary of names can be found at the back of the 

thesis. 

Japanese place names and words commonly used in English, such as Kyoto 

and shogun, are not italicized and a macron is not used for long vowels. Japanese 

words not commonly used in English are italicized. At their first appearance Japanese 

characters and an English translation are provided in parentheses. Thereafter, the 

English translation is used where possible. A glossary of all Japanese terms is 

provided at the back of the thesis for quick reference. 

Dates prior to the first year of the Meiji period ( 1868) have been converted to 

their approximate year by the Western calendar, following the reference list created 

by Michael Geoffrey Watson at Meiji Gakuin University, which can be found at: 

http ://wv. w.meijigakuin.ac.jp/-watson/ref/dates 1600.html 

When discussed in the text, days and months have not been converted to the Western 

calendar. So a Japanese date of )'(if;{( 8 ~ 1 2 .}3 1 3 S is written as the thirteenth 

day of the twelfth month, 1825. In the footnotes and appendices, for simplicity, dates 

are written as year/month/day. ln this example, the date is written as 1825/ 12/13. 

Unless otherwise noted, all translations in the thesis are by the author. 
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Introduction 

Figure 1: Illustration of chanoyu (~O)¥D10)~ chanoyu no zu). 
Tsutsumi T6rin Ill . Kansei period (1789-1 801). 
Hanging scroll, colour on silk, 95.4 x 42.2 em. I 

1 Image source: Kobayashi Tadashi (ed), Nikuhitsuuikyo-e raikan, 2: Tokyo Kokurirsu Hakubutsukan (Tokyo: 
Kodansha, 1994), plate 32. p. 148. 

10 



11 

Gengensai !eleventh generation head of the Urasenke school of tea] ... was 
the first, also, to open the doors of tea to women. Together with the 
martial arts, chado !The Way of Tea] up until the Edo period was 
considered a skill which samurai warriors and people in that sphere 
mastered. Involvement in chado also provided such men with a place and 
opportunity to socialize. Women were not permitted to take part in 
forma) tea gatherings.2 

How are we to reconcile the Illustration of chanoyu by Tsutsumi T6rin (Figure 

1) with the above quote, from the recently retired fifteenth generation head of the 

Urasenke school of tea, H6unsai Sen S6shitsu )(V (Ill~~ r*~ 1 5{-\'; 1923-)? If 

the world of tea was closed to women during the Edo period ( 1600-1868)3
, why 

would an artist of that time choose to depict a woman alongside tea utensils to 

represent tea culture? Was this merely an artistic device, with a woman portrayed as 

part of the vogue for bijin (9:/;.A beautiful women) paintings? Or, does it point to a 

connection between women, indeed between femininity, and tea culture that had 

meaning for the artist and resonance for his audience? 

These are among the questions that this thesis aims to answer, by examining 

the history of women's participation in tea culture during the early modem period 

(here broadly defined as the late sixteenth through nineteenth centuries). We will find 

that not only did women participate in tea culture well before the time of Gengensai ( 

2,: k m 181 0-1877), including in formal tea gatherings, they were encouraged to do 

so. In some circumstances, women were also producers of tea culture. Thus, we find 

that there were various motivations for women to study tea, and various types of 

female tea practitioner. By the end of the Edo period, tea had become particularly 

associated with genteel femininity, paving the way for the growth of women's tea in 

the Meiji period (1868-1912) and beyond. 

Japanese Tea Culture 

This thesis deals with a particular aspect of Japanese tea culture known 

variously as chanoyu (~0)~ hot water for tea) or sad6/chad64 (~ill The Way of 

2 Sen Soshitsu XV ( 1993), 'Autobiographical Essay-3: The Diffusion of the Way of Tea', Chanoyu Quarterly 73 
( 1993), p. 6. 
3 The fam•ly name of the ruling shoguns, Tokugawa, could also be used to describe this period, however, as Edo 
period is the more commonly employed tcnn in cultural history this will be used throughout the thesis. 
4 The older and more common reading is sad6, however, in the post World War Two period the Urasenke school 
began using chad6 because they feel it is easier for foreigners, to whom they have been vigorously promoting the 
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Tea). During the early modern period, which is our concern here, chanoyu was the 

most commonly used term to refer to the practice, with sad6/chad6 being a later term 

coined to evoke connotations of a spiritual path. In English, 'tea ceremony' has been 

the most widely used translation of chanoyu. However, scholars have recently begun 

to move away from using this term, preferring instead to speak of tea culture to 

capture the breadth of chanoyu as a culture and practice which includes more than just 

preparing and drinking tea, such as art connoisseurship, food preparation, and 

architecture; a breadth which is not encompassed by the term 'tea ceremony'.5 Whilst 

chanoyu and sad6/chad6 are the formal terms used to describe tea culture, in every 

day life, in both the early modern and modern periods, when most practitioners speak 

of or write about the practice they simply refer to it as ocha (:to~ tea). 'Tea', then, is 

a beverage, but is also the practice itself; tea is something one does. 

Tea culture in the early modern period was not limited to chanoyu. Sencha ( 

n1£~ Chinese style steeped tea drinking) was also an important cultural practice, 

which rivaled chanoyu for the affections of the literati in the latter part of the period. 6 

The example of the Buddhist nun Otagaki Rengetsu ( )( m .J;fi lU! fj 1791-1875), 

discussed in Chapter Two, a woman who was active in both forms of tea culture, 

suggests that an examination of women's participation in sencha may also be fruitful. 

Here, though, the focus is limited to chanoyu, for a discussion of women in the 

histories of both chanoyu and sencha would be far too large an undertaking for one 

thesis. Likewise, other arts in which women also participated, such as flower 

arrangement (1:.1'E ikebana) and incense appreciation (Will k6d6) are not explored. 

These arts were often treated in the same sections as tea in guides for women's 

edification, discussed in Chapter Four. Yet, incense appreciation plays only a small 

role in contemporary Japanese culture, unlike tea and flower arrangement which are 

thriving arts both in Japan and abroad. Both arts are also, in the contemporary period, 

practised mostly by women and associated with femininity and thus an examination 

of the historical roots of this association is of relevance to understanding 

practice, to deal with as in virtually every other instance the reading of the character~ is cha, for example, 
chawan, (~~tea bowl) chashaku (~r:J tea scoop) etc. 
s For example see Morgan Pitelka (ed), Japanese Tea Culture: Art, History and Practice (London: Routledge, 
2003). 
6 See Patricia Graham, Tea of the Sages: The Art ofSencha (Honolulu: University of Hawaii Press, 1998). 
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contemporary culture.7 However, tea is uniquely positioned to provide us with insight 

into the body and bodily discipline. More so than flower arrangement, or other arts, 

tea focuses on comportment. Examining tea, particularly those who studied it and 

why, can thus help us to extend our understanding of status, which was explicitly 

connected to appearance, in early modem Japan. 

The beverage that we speak of when discussing chanoyu is a bowl of 

powdered green tea (1":*~ matcha), which has been mixed with hot water and 

whisked, either to a thin consistency (¥i~ usucha), or to a thick, viscous, consistency 

(in~ koicha). The practice of drinking tea in this way came to Japan from China in 

the hands of Buddhist monks, who used it as an aid to meditation, in the lleian period 

(784-1185). Jt became popular when it was re-introduced by the monk Eisai in the 

Kamakura period ( 1185-1 392). As tea drinking spread from the priesthood to the 

nobility in the Muromachi period (1392-1573), it became a form of leisure involving 

gambling and games in which different types of tea were classified and compared. 

During the later part of this period, and the subseqeunt Azuchi-Momoyama period 

(1573-1603), tea culture became codified into the form we know today as chanOJ'll. 

The three key figures credited with the development of tea culture in this period are 

Murata Shuko/Juko (f-tfUJ~Yt 1423-1502), Takeno Joo (fi:t:!llf*B~ 1502-1555), and 

Sen no Rikyu CffiJ{;tc 1521 -1591 ). These men were merchants who adapted the 

culture of tea that had been popular among the court aristocracy and elite warriors to 

suit their own lifestyles, which were humbler by comparison. They forged a style of 

tea practice known as wabi-cha (;tf;~ austere style of tea), incorporating rustic and 

rough Japanese wares into their tea practice, rather than the more opulent Chinese 

wares which had previously been in vogue, and building small tea rooms sometimes 

no bigger than one tatami mat, for example.8 They also advised and collaborated with 

the political rulers of the day, such as Oda Nobunaga (~f1Jf8* 1534-1582) and 

Toyotomi Hideyoshi ("~g!,~clf 1537-1598). By the start of the Edo period, art 

objects, architecture, and garden design had all become inextricably linked to tea 

culture. It was practised by wealthy merchants and political rulers alike. Tea had 

7 For a history of ikebana which focuses on women's participation see Kobayashi Yoshiho, Hana no seiritsu to 
tenkai (Tokyo: l7umi Shoten, 2007). 
8 On the early history of tea see Sen Soshitsu XV, The Japanese Way of Tea: From its origins in China to Sen 
Rikyzi, translated by Y. Dixon Morris, (Honolulu: University of Hawaii Press, 2000); Kumakura !sao, Chanoyu no 
rekishi: Sen no RiJ..yzi made (Tokyo: Asahi Shinbunsha, 1990); and Ishida Masahiko, Chanoyu zenshi no kenJ..)'rl: 
Sodai hencha bunko kansei kara Nihan chanoy u e (Tokyo: Yuzankaku, 2003). 
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thus become a necessary cultural accomplishment for those aspiring to political power 

and elite status. 

Following the death ofRikyU, who was forced to commit suicide on the orders 

of Hideyoshi, the Sen estate was eventually inherited by his grandson Sen Sotan (=f 

* .§. 1578-1658). 9 He then divided the estate among his three sons, thereby 

establishing the three Sen ( - =f* san Sen-ke) branches and tea schools: Omotesenke 

(.3~'fr*), Urasenke and Mushanokojisenke (lEt-if ,j,~ r~~(). 10 These three schools 

remain the most influential schools of tea in modem Japan. J Iowever, over the course 

of the early modem period many other schools of tea were also important, and often 

more dominant within the world of tea than the Sen schools. These include the 

SekishG (:ti?·l•l), Enshu (ii~~i), Oribe (~$), llorinouchi (~ZIAJ) and Yabunouchi ( 

1J. Z r.kJ) schools, many of which were founded by daimyo tea masters. The 

differences between their style of tea and that of the Sen schools has led to the term 

daimyo-cha (.k~ ~ warrior style of tea) being used to describe a style which was 

more ostentatious and therefore suited to the lifestyles of the military and political 

leaders of the Edo period. 11 It is particularly associated with schools such as Sekishu 

and Oribe. This, then, is the institutional framework of tea culture in the early 

modem period, with which we are concerned. 

No matter what the school, the practice of tea is centred around the procedures 

for making tea (,~M temae). Slight differences between schools in manners, ways of 

moving and handling utensils exist. However, these are not of significance to this 

study. The most salient feature of tea culture for us are the procedures for making tea, 

9 There are numerous anecdotes about the events leading to Rikyii's death but for academic studies which deal 
with it see Beatrice M. Bodart, 'Tea and Counsel: The Political Role of Sen R1kyii'. Monumenta Nipponica 32 
( 1977), pp. 49-74; and Gregory P. A. Levine, Daitokuji: The Visual Cultures of a Zen Mona.stery (Seattle: 
University of Washington Press, 2005), pp. 83-143. 
10 On Sen S6tan and his sons see Morgan Pitelka, 'Sen Koshin Sosa ( 1613-1672): Writing Tea History', in Pitelka 
(ed), Japanese Tea Culture, pp. 86-1 09; and Paul E. Demura-Devore, 'The Political Institutionalization of Tea 
Specialists in Seventeenth Century Tokugawa Japan: The Case of Sen Sotan and Sons' (PhD. Dissertation, The 
University of Hawaii, 2005). 
11 For a more lengthy discussion of the term ' daimy6 cha' see Julia Nakano-llolmes, 'Furuta Oribe: Iconoclastic 
Guardian of Chanoyu Tradition' (PhD disscrt:uion, University of Hawaii, 1995), pp. 48-52. llowever, some 
scholars question this division, regarding it as too simplistic. See Kumakura I sao, Kan 'ei bunko no kenkyij (Tokyo: 
Yoshikawa Kobunkan, 1988), pp. 161-162, 198 and 240; and Tanihata Akio, ' Daimyo chado no tcnkai to shohan 
no sadoyaku ', Tanka 50 (1996): £do daimyoto chanoyu, p. 36. Paul E. Demura-Devore, following Sato Toyoz6, 
has suggested the term 'the tea of daimyo houses' as a more inclusive phrase which allows for variations between 
daimy6 and within each daimy6's own tea practice. See Paul. E Demura-Devore, 'The Political 
Institutionalization of Tea Specialists in Seventeenth Century Tokugawa Japan: The Case of Sen Sotan and Sons' 
(PhD Dissertation, The University of Hawa1i , 2005), p. 2; and Sat6 Toyozo, 'Owari Tokugawa-ke no chanoyu 
dogu', in Tokugawa Bijutsukan (ed), Chanoyu no bi: Tokugawa Bijut.sukan no meihin kara (Gifu: Gifu-shi Rekishi 
Hakubutsukan, 1990), p. 97. 
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of which there are countless varieties, depending on the season and types of utensils 

used. The two main categories of tea procedure are usucha and koicha, with those of 

the first category being less complex and formal than those of the latter category. We 

will see that for women's tea practice this was an important distinction. Temae are 

learnt by a student in class, and they form the basis of any tea gathering (~~ 

chakai), which involves a host and several guests (during the Edo period usuaJJy no 

more than five). Whilst the order of a tea gathering changes according to time of day 

and season, the basic elements are that the host lays charcoal, serves a meal (ij.;p· 

kaiseki), and prepares a bowl of thick tea, shared by all of the guests, and a bowl of 

thin tea for each guest. The guests' movements and interactions with the host and 

other guests are also governed by rules and set patterns. Thus, both the host and 

guests must be knowledgeable in tea culture for a gathering to function smoothly. 

Temae, then, form the basis of tea culture. It is the central act of a tea 

gathering but can also be performed outside of this formal space: in class, in private, 

or among friends in a less structured environment than a tea gathering. This may 

seem obvious, yet, as Etsuko Kato has discussed, there has been a lack of a clear 

definition of what exactly chanoyu is in the scholarly and tea school literature, with 

abstract definitions, such as an 'aesthetics of hospitality', being favoured over concrete 

ones. 12 The issue is important, for Kato's study of women and tea in contemporary 

Japan, as it is for this study, because in researching women's tea practice we need to 

have a working definition of what tea is, and by extension what defines a tea 

practitioner. As will become apparent in the literature review below, many scholars 

have discounted early modem women's tea practice, because, they argue, women did 

not participate in official settings of tea culture, such as tea gatherings. Similarly, 

modem women's tea practice has also been sidelined by scholars for such reasons. 

However, Kato argues that what defines a tea practitioner is mastery of temae. In 

searching for 'the necessary and sufficient conditions for one's activity to be called 

'the tea ceremony' , she says that 

As far as I can observe, formalization and control of body movements is what 
every tea practitioner I have met does. In reverse, one cannot identify oneself 
as a tea ceremony practitioner unless one has learned the specific body 
movements required for makjng tea. 13 

12 Kato Etsuko, The Tea Ceremony and Women 's Empowerment in Modern Japan: Bodies Re-Presenting the Past, 
(London: Routledge Curzon, 2004}, p. 25. 
13 Ibid, pp. 25-26. 
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It is these body movements which constitute temae, therefore, knowing how to 

do ternae should be the criteria against which we judge if one is a tea practitioner or 

not, rather than participation in official settings. 1t is the least restrictive definition, as 

it includes beginners and lay practitioners as well as experienced students and 

teachers. As Kato uses it, it includes those who never, or very rarely, participate in 

formal , structured tea gatherings but who may attend regular classes. Furthermore, in 

the context of a tea gathering, those performing the temae are not the only ones who 

need to have knowledge of tea. The role of guest is also important in tea, be it the 

first guest who is the most important, due to their level of interaction with the host, or 

the other guests. Therefore, our definition must also extend to include guests at tea 

gatherings, for knowledge of the tea making procedures is part of the guests' role, 

even though they do not perfom1 the temae themselves. Having enough knowledge to 

be a guest, but not necessarily a host, was, we will see, important for women's tea in 

the Edo period. Thus, having knowledge of temae, rather than ability to perform 

tenwe or participation in official settings, will be the definition of a tea practitioner 

that will be used in this thesis. When we look at women's tea practice in early 

modem Japan from this perspective, it becomes clear that there were many more 

female tea practitioners than the current literature would suggest. 

State of the Field: Women in Tea History 

One issue which arises from the research presented in this thesis is why 

women have been left out of the history of tea in early modem Japan if, as will be 

shown, there were women engaged in the practice and production of tea culture 

throughout that period? There are several reasons for this neglect of women in tea 

history. These are related to both the modem historiography of tea and of women in 

early modem Japan. 

Early modem women's tea practice is either ignored or, when it is discussed, it 

follows what feminist scholars have called the 'compensatory' and 'contributory' 

model. ln this model 'exceptional' women are held up as examples to compensate for 

the lack of women in previous historical accounts. 14 Such scholarship examines 

14 Gayle Greene and Coppclia Kahn, 'Feminist scholarship and the social construction of woman', in Gayle 
Greene and Coppclia Kahn (cd), Maki11g a Difference: Feminist Literary Cnticism (London and New York: 
Methuen, 1985), p. 13. Citing Gerda Lerner, 'Placing Women in History: Defimtions and Challenges', in Lerner 
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women's contributions and achievements 'according to the standards of the male, 

public world, and, appending women to history as it has been defined, left 

unchallenged the existing paradigm'. 15 The only book dealing specifically with 

women in tea history, Kagotani Machika's Josei to chanoyu ( 1985), is an example of 

such ' compensatory' and 'contributory' scholarship. The book presents biographical 

information about a number of famous female tea practitioners, from both the early 

modem and modem periods. There is no attempt made to analyse their tea practice 

outside of the paradigms established by male-centred tea scholarship, or to explore the 

context of their tea practice to draw conclusions about women's tea practice more 

broadly. Rather, these women are held up as 'exceptional' and as having been able to 

practise tea due to their high status, as wives of emperors or shoguns, for example. 

Aside from Kagotani's study, women are either ignored or only mentioned in 

passing in the majority of works on tea history. In both academic and official tea 

school texts, it is commonly stated that women did not begin to practice tea until after 

the Meiji Restoration. Whilst the focus here will be on academic texts which present 

this view, this is also the popular view accepted among tea practitioners today. The 

anthropologist Etsuko Kato records that when she asked a contemporary female tea 

practitioner in her fifties if she thought women practiced tea in the Edo period, the 

woman replied, 'Women started it after the Meiji Restoration. Before that only 

landlord warriors did it'. 16 Practitioners hold this view because that it what is 

presented to them by the tea schools, in textbooks and other materials, such as the 

quote above - which stated that women did not participate in tea culture until 

Gengensai 'opened the doors' to them in the Meiji period - from the autobiography of 

the then head of the Urasenke school Sen Soshitsu XV, that was serialised in the 

English language journal Chanoyu Quarterly. 

It is very rarely stated outright that women did not practice tea at all in the Edo 

period. Rather, it is suggested that they did not participate in tea culture in any 

official way, such as attending tea gatherings or being enrolled in a school. For 

example, the above statement that 'women were not permitted to take part in formal 

tea gatherings' indicates nothing about other forms of practice in which women may 

have participated, such as classes or informal gatherings. Such vague statements have 

(ed) The Majori~l' Finds its Past: Placing Women in History (London: Oxford University Press, 1979), pp. 145-
159. 
15 Greene, 'Feminist scholarship and the social construction of woman' , p. 13. 
16 Kato, The Tea Ceremony and Women's Empowerment, p. 148. 
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contributed to the widespread lack of understanding about women and tea culture in 

the Edo period. Historian Paul Varley presents a similar view to that of Sen Soshitsu 

XV in his statement about the recovery of tea after its decline immediately following 

the Meiji Restoration: 

The most important step taken in this recovery, which was led by Urasenke, 
was the adding of chanoyu to the instructional curricula of public schools, 
especially women's schools. Before, chanoyu had been almost entirely a male 
pursuit. Viewed from this time as an essential means for training young ladies 
in proper etiquette, bearing, and aesthetic taste, it became mainly an activity 
for women. 17 

If 'chanoyu had been almost entirely a male pursuit ' prior to Gengensai's 1894 

decision to introduce tea into women's education, then clearly this implies that there 

were women who studied tea before the Meiji period. Yet, we are told nothing about 

these women. 

It is also often implied, and sometimes explicitly stated, that women's practice 

was not authentic due to a lack of seriousness or spiritual motivation, or that there was 

so little female involvement in tea at this time as to make it unworthy of scholarly 

attention. Tani Akira, for example, has looked at records of tea gatherings from the 

early modern period which include women. While it is significant that such records 

have been examined and women 's occasional participation in tea gatherings as far 

back as 1595 is acknowledged, he concludes that, on the basis of their minimal 

presence in extant records of tea gatherings, women constituted, at most, one percent 

of all tea practitioners during the early modern period, and therefore sees their 

practice and participation as largely insignificant. 18 This consideration is quite 

interesting in the light of the minimal research on women and tea in modem Japan, 

for, if women's tea practice in early modem Japan is dismissed on the basis of 

women's minimal participation, then surely the fact that the majority of tea 

practitioners in modem Japan are women (women are thought to comprise something 

in the order of 90% of all tea practitioners) 19 would generate scholarly interest in their 

17 Paul Varley, Foreword to S6shitsu, Sen XV( 1998), The Japanese Way aJTea: From its Origins in China to Sen 
Rikyri, (tr. V. Dixon Morris), University of Hawaii Press, Honolulu, p. x. 
18 Tani Akira, 'chakai-ki ni okeru josei gunz6', Nagomi, December 1999, pp. 93-95. 
19 This figure is only an estimate because as the tea schools do not release data about their practitioners it is 
impossible to accurately gauge the exact number or gender of tea practitioners. 
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practice. Yet, as Kato has discussed, scholars remain disinterested at best, and at 

worst are dismissive or even scathing of such work being conducted. 20 

In the Japanese language literature the representative view is that of historian 

Kumakura I sao, author and editor of numerous works on tea history (see Bibliography 

for details), who says that it was after the Meiji Restoration that women's 

participation in tea began, and tbat the most significant period in the history of 

women's tea were the years from Taisho to Showa (ie: the 191 Os and interwar 

period).21 Yet, there has recently been greater discussion of women's tea practice in 

the Edo period. Tanihata Akio has written most extensively about early modern 

women's tea practice, discussing the eighteenth century tea text for women, Toji no 

tamolo and tea practice among women of the Imperial family in his work on early 

modern tea history, Kinsei chad6 shi ( 1988) and more recently in Kuge chad6 no 

kenkyii (2005). Elsewhere, he has discussed the records of the daimyo li Naosuke's ( 

) f:{f!-Lhf~W) 18 I 5-1860) tea gatherings which included women. Despite this, Tanihata 

still seems to be of the view that there is little to be said about women's tea practice in 

the Edo period on a broader level. This could be done by making connections 

between the various sources which relate to women's tea practice. Instead, he treats 

the women of the Imperial family as exceptions to the norm, describing Shinanomiya 

as one of the few concrete examples of a female tea practitioner from the Edo 

period.22 Whilst in a more recent article on Toji no tamoto for the Urasenke affiliated 

journal Tanka, he does suggest that from at least the mid-Edo period there were many 

women of samurai and merchant families who enjoyed tea, he does not elaborate on 

his findings to any significant degree.23 Yokota Yaemi, also in a Tanka article, briefly 

mentions Toji no tamoto and the possibility that women of both samurai and 

commoner status were participating in tea culture during the latter part of the Edo 

period, before going on to focus on the Meiji period introduction of tea into the 

curriculum of girls' schools.24 In recent studies ofli Naosuke's tea practice, the fact 

that women of his household participated in his tea gatherings is mentioned. 

2° Kato, The Tea Ceremony and Women's Empowerment in Modern Japan, pp. 11-13 
21 For example, see Kumakura !sao (1985), 'Josci to chanoyu', in Kumakura !sao (cd) Chado shokin 6: Kindai no 
chanoyu, Tokyo, Shogakukan, p. 246. 
22 Tanihata Akio, Kinsei chado shi (Kyoto: Tankosha, 1988), pp. 245-247. 
23 Tanihata Akio 'Toji no tamoto ni miru JOSei to chanoyu ', Tanka: Josei to chao megutte, 57:3 (2003), p. 18. 
24 Yokota Yaemi 'Josci to chad6 kyoiku', Tonka: Chanoyu kono hyakunen, 55: I (2001 ), pp. 84-85. 
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However, this is analysed only within the context of Naosuke's tea practice and 

philosophy and not in the context of women's tea practice.25 

Such research, limited in scope and analysis as it is, has yet to make a 

significant impact on the broader field of tea history, with most discussions of early 

modem women's tea practice still limited to a few paragraphs, giving the impression 

that women either did not participate in tea at all, or that their practice was so 

negligible as to not warrant any significant discussion. In those cases where early 

modem women's participation in tea is discussed, there is no attempt made to situate 

the evidence within a broader context. That is, each body of evidence, or each 

example of an individual female tea practitioner is treated in isolation, thus preventing 

the emergence of a big picture of early modem women 's tea practice. This is because 

of the approach to tea history taken by many scholars, which can be described as 

focusing more on tea than history.26 That is, individuals, their styles and lineages of 

tea are examined largely without reference to social, political, or economic contexts. 

Possibly for this reason, such work has failed to generate any change in the master 

narrative of tea history, which still largely ignores women 's participation prior to the 

Meiji period. 

The argument that there was little or no female participation in tea until after 

the Meiji Restoration extends to the few studies which focus specifically on women 

and tea culture in the contemporary period. Barbara Mori, who has written several 

articles on women and tea in contemporary Japan and l Iawaii, says of women's 

participation in tea during the Edo period: 

During these early periods, participation by women was limited. Court 
women were taught chad6 by some of these masters, and the wives of the 
grand masters helped their husbands to practice chad6 in their homes in 
supporting roles in preparation, cooking and cleaning. Women did not have 
access to all of the ceremonies ... and were not allowed to perform publicly or 
teach what they learned until the nineteenth century except possibly inside the 
family, and certainly not as a means of earning a living.27 

Elsewhere she says that 

25 li Hiroko 'Okujochu no chanoyu', in Kumakura lsao (ed), li Noo.wke no chanoyu, (Tokyo: Kokushokankokai, 
2007), pp. 20 1-227; Tanimura Reiko, 'Tea of the Warrior in the late Tokugawa period' in Pitclka (ed), Japanese 
Teo Culture, pp. 137-150; and Tanimura Reiko, /i Nao.wke: shiiy6 toshite no chano)'ll, (Tokyo: Sobunsha, 200 I). 
26 Dcmura-Devore, 'The Political Institutionalization of Tea Specialists', p. 22. 
27 Barbara Lynne Rowland Mori 'The Tea Ceremony: A Transformed Japanese Ritual ', Gender and Society, 5: I 
(1991), p. 87. 
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Chado was an art form reserved for men of the upper classes for most of its 
history. Although in the west, it is identified as a women's activity, large 
scale participation by women did not begin until 1894 when women were 
granted the right to acquire teaching certificates by the major Sen schools of 
tea?8 

Mori takes the Sen schools' 1894 decision to incorporate women formally into their 

school structure, by allowing them to teach and perform publicly, as the beginning of 

women's participation in tea. She identifies the right to teach and perform in public 

as key indicators of whether women practiced tea, rather than knowledge of ternae as 

argued above should be the definition of a tea practitioner. Though Mori does 

acknowledge the participation of women in tea during the Edo period, she sees it as 

insignificant, even in terms of understanding the history of women and tea in modern 

Japan. Her ready acceptance of the orthodox position on tea history is likely due to 

her position as a guest of the Urasenke school whilst conducting research in Japan. 

Indeed, the close relationship that many researchers, including foreigners, have had 

with the schools of tea has been an ongoing issue for studies of tea culture, as 

objectivity cannot always be maintained?9 

Another anthropologist who has researched the participation of women in tea 

culture is Etsuko Kato. Iler monograph The Tea Ceremony and Women's 

Empowerment in Modern Japan: Bodies Re-Presenting the Past (2004) focuses on 

female tea practitioners in post World War II Japan. As can be seen in the di scussion 

of what defines a tea practitioner above, Kato's work has had a significant influence 

on this thesis. As the only work in any language which has dealt critically with the 

relationship between women and tea culture, as opposed to Kagotani's work which 

merely described the lives of exemplary female tea practitioners, her work has added 

considerably to both the fields of Japanese women's studies and studies on tea culture. 

Kato, like Mori and others, acknowledges that some women did participate in 

tea during the Edo period. 

In the late Edo period, however, some upper-middle class young women 
studied the tea ceremony with private tutors, or at temples, many of which 
served as schools for commoners. Often taught by female teachers, the tea 
ceremony by and for women began to develop as a genre. Although women's 
tea ceremony had no such official discourse equivalent to men's (no texts 

28 Barbara Mori,'Women in a Traditional Art: the Japanese Tea Ceremony in Hawaii', Midll'est Feminist Papers, 6 
( 1986), p. 69. 
29 See the discuss1on in Pitelka, ' Introduction to Japanese tea culture', 1n Pitelka (ed), Japanese Tea Culture, pp. 8-
10. 
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survive), one can assume that it was opened to young women to teach them 
the manners associated with femininity and domesticity, in line with a 
woman's role as a compliant wife and daughter-in-law for her husband and 
parents .... In the feudal era, opportunities for women to participate in the tea 
ceremony were severely limited. The scarcity of archival findings on tea 
ceremony practice by women before 1868 suggests, along with the marginality 
of the topic in studies of the tea ceremony, that women rarely participated in 
the tea ceremony in official settings.30 

Yet, Kato seems to regard this as insignificant, even in terms of understanding 

women's tea practice in modem Japan, dismissing the evidence for early modern 

women's tea practice as scarce. 

There is in fact significant evidence for women's tea practice during the Edo 

period, along with texts that constitute a discourse on women's tea, such as Toji no 

tamoto, which will be discussed in Chapter Three. The fact that this topic has not 

been well researched and is not represented in conventional histories of tea, may well 

have more to do with the dominance of official discourse blinding historians to the 

existence of alternative sources than the Jack of evidence for female participation in 

tea. For example, both Kato and Yarlel1 cite the same evidence that the tea-master 

Sugiki Fusai ( {~#~'$~ 1628-1706) forbade women from participating in tea, yet 

they do not mention the tea-masters who did allow, even encourage, women's 

participation.32 This suggests that they have unquestioningly accepted Urasenke 

official discourse and not made any further investigation of the subject of women's 

participation. Marginality of the topic is not necessarily due to a lack of relevant 

sources. However, we cannot expect anthropologists of contemporary culture, like 

Mori and Kato, to do the work of historians. The problem lies in the fact that 

historians of tea have ignored and dismissed the participation of women in tea culture. 

That those working on the relationship between women and tea culture in the 

contemporary period have no work on the historical background to use makes it all 

the more necessary for such research to be done. 

Foreign scholars whose work challenges the dominant narrative of tea history, 

with its focus on the 'founder' of chanoyu Sen no Rikyfi, have had a significant impact 

3° Kato, The Tea Ceremony and Women:r Empowerment in Modern Japan, p. 62. 
31 Paul Varley has significant connections to Urasenkc through his position as Sen Soshitsu XV Professor of 
Japanese Cultural IIi story at the Umversity of Hawaii. 
32 Kato, The Tea Ceremony and Women:r Empowerment in Modern Japan, p. 62; and Paul Varley, 'Chanoyufrom 
Genroku to Modem Times', in Paul Varley and Kumakura I sao (eds), Tea in Japan: Essays on the History of 
Chanoyu (Honolulu: University of Hawaii Press, 1989), p. 189. 
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on the field of late. Of particular note is the volume Japanese Tea Culture: Art, 

History and Practice (2003), edited by Morgan Pitelka, and his monograph 

Handmade Culture: Raku Pollers, Patrons, and Tea Practitioners in Japan (2005). 

Japanese Tea Culture was the first work to discuss openly some of the difficult issues 

faced by scholars researching tea culture, and the essays presented a view of tea 

culture as a diverse practice, which has been constructed and re-constructed numerous 

times throughout its history. In Handmade Culture Pitelka explored the relationship 

between Raku pottery and tea culture, moving beyond the common mythohistory that 

focuses on certain individuals to discuss the various producers and consumers of 

Raku pottery throughout the early modem period. As in this thesis, the focus was as 

much on the 'ordinary' participants in this process of cultural production as on the 

famous masters who so often dominate such studies. Earlier works which also broke 

new ground in the study of tea culture include Louise Cort's Shigaraki Poller's Valley 

( 1979), Christine Guth's Art, Tea and lndust1y: Masuda Takas hi and the Mitsui Circle 

and Patricia Graham's work on sencha, Tea of the Sages: The Art of Sencha ( 1998). 

There have also been numerous dissertations on tea culture in English, which 

have further contributed to the emergence of a more complex picture of tea history 

and culture. Those which focus on history include Robert Kramer's critical and 

insightful examination of tea history, 'The Tea Cult in History' (The University of 

Chicago, 1985); Julia Nakano-llolmes' work on the warrior tea master Furuta Oribe ( 

r:!JEBkl$ 1543-1615), 'Furuta Oribe: Iconoclastic Guardian of Chanoyu Tradition' 

(The University ofHawaii, 1995) and Paul E. Demura Devore's work on seventeenth 

century tea specialists, 'The Political Institutionalization of Tea Specialists in 

Seventeenth Century Tokugawa Japan: the Case of Sen Satan and Sons' (The 

University of Hawaii, 2005). Dissertations on tea culture in other disciplines include 

those in anthropology, speech communication, and ethnomusicology.33 The number 

and breadth of studies indicates the importance of tea culture in our understanding of 

33 See Jennifer Anderson, 'Chanoyu: An Anthropological Approach to Tea' (PhD Dissertation, Stanford 
University, 1985); James Henry llolland II, 'Allusion, Performance, and Status: The Social and Aesthetic World 
of Elite Prac111ioncrs o f the Japanese Tea Ceremony' (Ph.D Dissertation, Cornell University, 1997), ELSuko Kato, 
'Bodies re-presenting the past: Japanese women and the tea ceremony afler World War II' (PhD Dissertation, The 
University of Toronto, 2001 ); Melissa Marie Kane, 'Communicating Tea: An Ethnography of Social Interaction 
and Relationship Construction in the Japanese Tea Ritual' (PhD Dissertation, the University of Washington, 
1998); Jane Elkinton, 'Cha-inffhe Sound of Tea: The Sounds of the Japanese Tea Ceremony and Their Relation to 
Traditional Japanese Music (PhD Dissertation, The University of Maryland, 1995); and Brenda Murphy, 'Japanese 
Artist Aesthetics in a Non-Japanese Mode: Chanoyu mto Western Music' (PhD Dissertation, New York 
University. 1993). 
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Japanese history and culture, as well as the successful expansion of chanoyu 

worldwide, particularly due to the efforts of the Urasenke school. 

In some recent English language studies, there have been hints that women 

were more involved in early modern tea culture than generally thought. In an essay in 

Japanese Tea Culture, Tanimura Reiko mentions that Ji Naosuke included 

instructions on the appropriate clothing for samurai women to wear when attending a 

tea gathering.34 In Handmade Culture, Pitelka cites the examples of amayaki (ft:JJt 

nun ware), made by the wives of Raku potters afier their husband's passing, and the 

production of tea bowls by Rengetsu. He suggests that 'these are only glimpses of 

what must have been a complex dynamic of status, class, and gender, but it is a vision 

that is significantly more informative than the myth of individual male potters 

operating in isolation'.35 More recently, in an essay on Rengetsu for the exhibition 

catalogue Black Robe White Mist: Art of the Japanese Buddhist Nun Rengetsu (2007), 

Graham, citing both Tanimura's discussion of Naosuke's instructions for female tea 

practitioners and the work of Rengetsu and amayaki, comments that 'their production 

suggests a long tradition of private participation in chanoyu by samurai women, 

which persisted into Rengetsu 's day'. 36 There is thus growing recognition of 

women's involvement in both the practice and production of tea culture in early 

modem Japan, which only increases the need for a detailed study of the subject, as is 

undertaken in this thesis. 

Particular features of the historiography of tea in modem Japan have 

contributed to this neglect of women in tea history. In the modem period the Sen 

schools of tea, and Urasenke in particular, have been dominant in the world of tea 

culture. 37 This dominance is the result of their successful negotiation of the 

tumultuous years of the early Meiji period, as described in Chapter Six. Since the 

launch of Konnichian Gepp6 (It f-1 ~}j ¥a Konnichian Monthly Bulletin), the first 

monthly periodical to publish tea related information, in 1907, Urasenke has used the 

medium of publishing to exert control and influence over the way in which tea culture 

34 Tammura Reiko. 'Tea of the warrior in the late Tokugawa Period', in Morgan Pitelka (ed), Japanese Tea 
Culture, Art, History and Practice (London: Routledge Curzon, 2003), p. 146. 
35 Morgan P1telka, Handmade Culture: Raku Potters. Patrons and Tea Practitioners in Japan (Honolulu: 
University of llawaii Press, 2005), p. 127. 
36 Patricia Graham, 'Otagaki Rengetsu and the Japanese Tea Ceremony', in Melanie Eastburn et. al (ed), Black 
Robe White Mist: Art of the Japanese Buddhist Nun Rengetsu (Canberra: National Gallery of Austrah~ 2007), p. 
64. 
37 On modem tea history see Kumakura lsao. Kindai chad6-shi no ken/..yzl , (Tokyo: Hoso Shuppankai, 1980). 
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and its history is perceived by both tea practitioners and scholars, in Japan and 

abroad. As Morgan Pitelka has discussed, the influence of the tea schools on research 

has been considerable, given that they control many of the primary sources, who has 

access to them, and how and when they are published. They also have influence over 

the publishing of tea related scholarship, through tea school affiliated publishing 

houses such as Tankosha (affiliated to the Urasenke school), and because most tea 

scholars are students of a tea school, and are therefore less likely to criticise or 

challenge the orthodox position on a given subject than an unaffiliated scholar. 

Though the situation has begun to change since the 1990s, the Sen schools still exert a 

major influence over tea scholarship.38 

One result of the influence of the Sen tea schools on modern tea 

historiography has been the neglect of women as a subject. In one sense, we can see 

that what has happened in the post-war period, is that the dominance of Urasenke in 

contemporary tea culture has been projected back into the past. Their history has 

become tea history. Thus, if women did not participate in Urasenke tea during the 

early modern period, then women did not participate in tea during the early modern 

period. Sources which relate to other tea schools, or to no particular tea school , but 

which clearly evidence women's participation in tea, have therefore been overlooked. 

It is also clear that in many accounts of the history of women's tea practice, there has 

been a desire to emphasise, one could say even construct, the role of the Urasenke 

iemolo (~:lc head of the school and family) Gengensai in 'opening up the doors of 

tea to women'. Within a modern context that values the ideals of gender equality, 

presenting Gengensai in such a way gives the Urasenke school a positive image. 

They become the liberators of women within tea culture. Atsuko Sasaki has 

suggested that ' it appears that women's literature from the Tokugawa period has been 

conveniently forgotten in order to invent the notion of women's liberation in modem 

Japan ' .39 We may suggest that there has been a similar occurrence with regards to 

women's tea practice in the Edo period. Furthermore, the limited availability of 

official sources that include women, many of which remain unpublished and are 

available only to those scholars specially selected by the tea schools, has meant that it 

is easy for their view of history to remain largely unchalJenged. Likewise, the narrow 

38 Pitclka, ' Introduction to Japanese tea culture ' , pp. 8- 10. 
39 Atsuko Sasaki, ' Sliding Doors: Women in the Heterosocial Literary Field of Early Modem Japan ', U.S.-Japan 
Women's Journal, 17 ( 1999), p. 4. 
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selection of sources used for mainstream tea scholarship, which has overlooked 

popular sources of the kind used in this thesis, has also contributed to the neglect of 

women as a subject. 

In addition, the lack of interest in the subject of women's participation in tea 

culture by scholars cannot be discounted. This is the case for both women's tea in 

contemporary Japan and historically. In regards to the contemporary situation, Etsuko 

Kato has noted that Japanese scholars tend to have a very negative view of women's 

tea. Indeed, some go so far as to suggest that women's participation has diluted the 

traditions of tea.40 Yamamura, for example, comments that 'disappearance of Zen 

spirit was a necessary consequence of [sic) feminization of the tea ceremony'.41 Kato 

also notes that this attitude to women's practice is not unique to tea but ' parallels what 

Talbot finds in the history of studies of language and gender: "One fairly consistent 

feature has been that, whatever women's contribution to language change is purported 

to be, it has not been viewed positively [sic)".42 It may be that the lack of interest 

shown by historians in early modem women's tea practice results from their negative 

view of women's tea practice in the contemporary period. 

Furthermore, the popular and social aspects of tea in early modern Japan, in 

which women participated, have been viewed by some influential scholars as a 

degradation of tea's true spirit and authentic traditions. Thus, the popularization of 

tea from the late seventeenth century has often been characterized as a negative 

phenomenon. Kumakura lsao, for example, states that, 

As the entertainments of people during the Edo period there are aspects of the 
so-called 'genteel pastimes (yiigei) which rightly deserve praise. However, 
with the waning of the Edo period these pursuits were vulgarized, and 
degenerated into self-righteous decadence. Chanoyu was no exception, and 
from the mid-Edo period onward the illiteracy and bufoonery of chanoyu 
practioners was of such an extent that it was even reviled with derisive 
laughter in published materials.43 

Similarly Paul Varley describes the situation as such: 

By it very intensity, the demand for training and participation in the elegant 
pastimes threatened to transform them into casual amusements for the masses. 

4° Kato, The Tea Ceremony and Women's Empowerment in Modern Japan, pp. 11-13. 
41 Yamamura, Yoshiaki, Cha no k6z6 (Kanagawa: Seori-shobo, 1996), p. 268. Cited in Kato, The Tea Ceremony 
and Women's Empowermem in Modern Japan, p. 12. 
42 Mary Talbot, Language and Gender: An introduction, (Ox ford: Polity Press, 1998), p. 36. Cited in Kato, The 
Tea Ceremony and Women's £mpowermentm Modern Japan, p. 12. 
43 Kumakura !sao, 'The Htstory ofChanoyu m Early-Modem Japan', trans Zane Ferry, ChanOJ11 Quaterly 75 
(1994),p.8 
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One reaction to this danger in chanoyu was the rise of a movement to reaffirm, 
if not restore, its essential traditions, especially those associated with Sen no 
R'k ~ 44 1 yu. 

The language is very strong - widespread participation was a 'threat', which posed a 

great 'danger' to tea. Women were one group who participated in this popularisation. 

They were among the consumers for the new texts on tea, which eroded the tradition 

of oral transmission from master to student. Historians have tended to ignore these 

more popular aspects of tea in early modem Japan. Instead, they have focused their 

attention on the 'Rikyii revival', in the late seventeenth century, and the strengthening 

of the Sen-ke, in the eighteenth century, through the establishment of the iemoto 

system (described in Chapter Two). Women tend to fall between the cracks of such 

an institutionally focused history. In an academic environment which views both 

contemporary women's tea practice and the popularization of tea culture in the late 

Edo period negatively, understanding the history of women's tea practice has not been 

a priority. 

State of the Field: Women and Culture in the Edo Period 

The Edo period is widely perceived to have been the nadir for Japanese 

women. As Yabuta Yutaka discussed in a paper for the Reischauer Institute of 

Japanese Studies entitled 'Rediscovering Women in Tokugawa Japan ' (2000), even a 

cursory glance at Japanese history textbooks reveals a distinct lack of women from 

this period. The lleian period (794-1185), by contrast, is regarded as having been a 

relatively high point for Japanese women's status and learning, as represented by the 

literary achievements of women such as Murasaki Shikibu (~~'lm; 978-c.1 025), 

author of Genji monogatari (Wit.LC~~ The Tale of Genji c. l008-1021) and Sei 

Shonagon (rtiYk:lli ;3 c.966- J 0 17), author of Makura no soshi (tt f.t -T The Pillow 

Book c.l 002). Other aspects of Heian court society, such as uxorilocal, neolocal and 

duolocal marriage practices, have also contributed to the impression that women's 

status was higher at this time than in the following medieval and early modem periods, 

when virilocal marriage, generally associated with patriarchy, became the norm.45 

44 Varley, 'ChanO)IU from Genroku to Modem Times', p. 165. 
45 See for example, Takamura ltsue, Bokeisei no kenkyli ( 1938). Reprinted in full in Takemura /t.w e =enshii, 
volume I (Tokyo: Rironsha. 1974-1975). On Heian marriage practices in particular, see William H. McCullough, 
' Japanese Marriage Institutions in the lleian Period', Han•ard Journal of Asiatic Studies, 27 ( 1967), pp. I 03- 167. 
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As such, the idea that women's status gradually decreased in Japan, reaching a 

low point in the Edo period, only to be elevated as a result of the influence of western 

feminism during the Meiji and then post-World War Two periods, still has wide 

spread currency. In a survey of Japanese women's historiography, and again in a 

recent book on modem Japanese women's history, Hiroko Tomida, for example, 

states that 'Indeed, during the Edo period (1603-1868) Japanese women's social 

status was at a low ebb. Women (especially those from the warrior class) were 

constrained by the ie system and neo-Confucian theories reflected in the teachings of 

Kaibara Ekken. They were completely deprived of various legal , economic, political 

and marital rights' .46 For Tom ida , it was not until the American-led reforms of the 

post-war period that women's status began to change for the better. 

Much of the misunderstanding around women's status in Edo society seems to 

stem from literal readings of one particular text, Onna daigaku [:5c::k~ The Greater 

Learning for Women, early 18'h century], often mistakenly attributed to the scholar 

Kaibara Ekken (f!J.h(tltllf 1630-1714).47 As several scholars have pointed out, Onna 

daigaku was originally published as Onna daigaku takarabako (R:k~~~ Treasure 

Box of the Greater Learning for Women), and consisted of several sections, which 

covered topics such as illustrated children's stories, childrearing, housework, 

literature and the arts, as well as the section which has now been singled out as the 

main text of Onna Daigaku.48 Analysed as a whole, Onna daigaku takarabako can be 

thought of as a textbook for reading and writing, as much as a guide to morals.49 

Furthermore, with regard to the rules for conduct in the well-known section, which 

advises a woman to 'always be attentive, discreet and well-behaved' and to ' never 

neglect weaving, sewing, and spinning' nor 'drink much tea or sake', a distinction 

46 Hiroko Tom ida, 'The evolution of Japanese Women 's Historiography', Japan Fomm, 8:2 (1996), pp. I 9 I; and 
Hiroko Tom ida and Gordon Dame Is, 'Introduction' to Hiroko Tom ida and Gordon Daniels (ed), Japanese Women: 
Emerging from Subservience, 1868-1945 (Kent: Global Oriental, 2005), p. I. 
47 Many scholars now agree that Kaibara Ekken was not the author of Onna daigaku, however, attributions to him 
still persist, as seen in the quote from Tom ida above. II is not known who authored Onna daigaku or how the false 
attribution to Kaibara came about. though, as Yabuta suggests, we can imagme that a Jesser known scholar or the 
publisher may have attached Kaibara 's name to the text in a quest to sell more copies. In fact , several of Ekken's 
works evidence his encouragement ofwomcn's education. See Ishikawa Sh6tar6 (ed), Onna daigaku shu (Tokyo: 
Hctbonsha, 1977); Tocco, 'Norms and Texts for Women 's Education ', pp. I 95-196; and Yabuta, 'Rediscovering 
Women in Tokugawa Japan ', pp. 6-16. 
48 Yabuta, 'Rediscovering Women in Tokugawa Japan', p. 6; and Yokota, 'Imagining Working Women in Early 
Modem Japan ', p. 155. 
49 Tocco, 'Norms and Texts for Women's Education', p. 200. 
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needs to be made between ideology and practice.50 A text may prescribe one thing, 

but those who read it may have been doing so for reading practice, or copying it for 

handwriting practice, and paid little attention to its content. Women would also have 

interpreted the content in their own way. Onna daigaku may be an early and popular 

example of a book that combined information for women into a sort of encyclopaedic 

or guidebook format, but it was followed by many others, such as the guides for 

women's edification discussed in Chapter Four. It should thus not be taken as the 

sole source for understanding the roles and responsibilities of women in early modem 

Japan. 

Recently, scholars in various fields have been working to redress the gap in 

our understanding of early modem women's lives, leading us to rethink the 

designation of the Edo period as the worst of times for Japanese women. Many of 

the areas in which women were supposedly 'completely deprived of ... rights', have 

been the subjects of such revisionist scholarship. This is the case for the topic of 

divorce, for example. Onna daigaku lists seven reasons why a man can divorce his 

wife, then states that divorce brings 'great disgrace to a woman who has left her own 

home to be married' .51 This has given rise to the popular notion that a man could 

divorce his wife for even the most minor reason, with a simple three-line note, and 

that women who had been divorced were left in a vulnerable position. This sort of 

view was held by the influential Meiji intellectual Fukuzawa Yukichi, who said in his 

critique of Onna daigaku that, 'the ultimate purpose of every rule is clearly to restrict 

women's rights and their activities so as to allow men the liberty to abandon their 

wives'.52 However, as several scholars have shown, while laws may only have 

allowed for men to initiate divorce, in practice, divorce could be initiated by either 

party. Women could initiate divorce by taking refuge in 'divorce temples' such as 

Mantokuji, or at the homes of officials in certain domains. Their families could also 

petition for divorce on their behalf. Furthermore, there was no particular social 

stigma attached to being divorced, with both women and men being able to remarry.53 

50 Onna daigaku, translated in Sakai Atsuhara, • Kaibara Ekken and 'Onna daigaku" Cultural Nippon 7:4 ( 1939), 

fP· 53-54. 
1 Onna daigaku, translated in Sakai, 'Kaibara Ekken and 'Onna daigaku", p. 52. 

52 Fukuzawa Yukichi, 'Onna Daigaku Hyoron', Jijishimp6, (April 1- July 23, 1899),. Reprinted in Fukuzawa 
Yukichi zenslui (Tokyo: lwanami Shoten, 1958-1971 ), pp. 467-503. Translated by Eiichi Kiyoka, as 'Critique of 
the Greater Learning for Women', in Eiichi Fuku;:awa YuJ..ichi on Japanese Women, p. 183. 
53 See Takag1 Tadashi, Mikudari han to enrikidera: £do no rikon o yominaosu (Tokyo: Hcibonsha 1987); 
Mikudari han to enkiridera. £do no rikon o yominaosu (Tokyo: KOdansha, 1992); and Diana E. Wright, 'Severing 
the Karm1c Ties t.hat Bind: the "divorce temple" Mantokuji', Monument a Nipponica, 52:3 ( 1997), pp. 357-380. 
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Too often the emphasis has been placed on literal interpretations of Tokugawa laws, 

and texts such as Onna daigaku, without research on whether they were put into 

practice in reality. In the case of divorce, the reality was quite different to what laws 

and didactic texts prescribed. 

In the last two decades, there has been a significant increase in the number of 

studies relating to, or including a discussion of, women in early modern Japan in both 

English and Japanese. Yet, in regards to cultural history there is still a noticeable gap. 

In 2000, in a review of 'The Study of Women in Early Modern Japan', Anne 

Walthall, who has written several pioneering and influential studies on women m 

early modern Japan (see Bibliography for details), wrote that 'as a field, the English

language study of women in Japanese history is barely ten years old' .54 The edited 

volume Recreating Japanese Women, 1600-1945 (1991) was one of the works which 

signalled a rise in the study of Japanese women's history in the 1990s. In their choice 

of theme, 'the creation of female gender', and with their focus on the family and the 

home, the authors treated femininity as something which was socially constructed and 

constantly changing, according to social norms and political contexts. In giving equal 

weight to the early modem and modern periods they also broke new ground in the 

study of Japanese women's history, which had tended to focus on the history of the 

Japanese women's movement in the post Meiji restoration era. As Gail Lee Bernstein 

stated in the introduction, 'since most of the published material in English on 

Japanese women has treated the women's movement, focusing on what women tried 

to change, we have tended to lose sight of what women could already do' .55 Two 

other multi-author volumes which dealt with Japanese women's history over a longer 

time frame were published in 1999, Gender and Japanese History and Women and 

Class in Japanese History. These works made available in English the work of many 

Japanese scholars for the first time, and they can be taken together as representative of 

the state of Japanese women's studies at the end of the twentieth century. Of 

significance here, is that we find no research on the participation of women in early 

modem culture in either of these representative works. Indeed, even within the 

relatively small field of Japanese women's history, studies of the Edo period, and of 

culture and the arts in particular, have been scarce. 

S4 Anne Walthall, 'The Study ofWomen in Early Modem Japan: An Introduction with Bibliography', Early 
Modern Japan 8: I (2000), p. 2. 
ss Gail Lee Bernstein. 'Introduction' to Gail Lee Bernstein (ed), Recreating Japanese Women, 1600-1945, 
(Berkeley: University of California Press, 1991), p. 14. 
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It is not just in regards to tea culture, then, that women's participation has been 

overlooked. This dearth of women in the scholarly literature is based on the 

erroneous assumption that women in this period were severely restricted in their 

ability to participate in social and public activities due to the influence of 

Confucianism. We thus fmd limited discussion of women in histories of early 

modem culture, the notable exception being courtesans who are regarded as having 

been at the center of popular culture and fashion. Aside from the women of the 

pleasure quarters, there is the impression that women played very little role in the 

culture of the period, both the high culture of the court aristocracy and samurai, and 

the flourishing and vibrant popular culture of urban commoners. The arts in general, 

which can be subsumed under the term yugei (iff~ arts of play), are regarded as 

having been a male domain. For example, in Moriya Takeshi's work on Genroku 

culture, Genroku bunka: yugei, akusho, shibai ( 1987) and his article in English 'Yiigei 

and Chanin Society in the Edo Period' (1977), there is scant mention of women as 

practitioners of any of the popular art forms discussed. Rather, he says that almost all 

yugei enthusiasts were men, because these arts performed a social function and 

society belonged to men. Even though a small number of daughters from wealthy 

families also learnt arts, it was not until later, in the eighteenth century, that women 

really began participating in the arts of play. 56 Yet, as will be shown in Chapter One, 

many of the same sources Moriya used, such as fiction by Ihara Saikaku, as well as 

tea school records discussed in Chapter Two, indicate that women too played a role in 

the artistic and cultural milieu of the sixteenth and seventeenth centuries. 

The renowned scholar of early modem culture Nishiyama Matsunosuke also 

saw the world of yugei as closed to women. 

[In early modem times,] Japanese women, after the long, inhumane practice of 
ethics represented by Onna-daigaku in the Edo period, did not even have the 
mindset to long for a compensatory world for their lack of freedom as 
citizens ... Only in this period [after World War II], women were given the 
freedom to act on their own will. Yet, of course, Japan was not completely 
renewed. Housewives were surrounded by double and triple difficulties in 
realizing that theoretical or legal freedom. Their situation is extremely close 
to that of common men in the Edo period, who established themselves, were 
ready to get freedom, but could not get it and compensated for their lack of 
freedom in the world of amusement (yiigei). 57 

56 Moriya Takeshi, Genroku bunko: yrigei, akusho. shiboi, (Tokyo: Kobundo, 1987), pp. 41-42. 
57 Nishiyama Matsunosukc, Jemoto no kenk}'li, (Tokyo: Koso-shob6. 1959), pp. 146-147. Translated in Kato, The 
Tea Ceremony and Women's Empowerment, p. I 03. 
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Thus, women were not participants in the popularisation of arts among commoners 

during the Edo period, according to Nishiyama. Similarly, Conrad Totman, in Early 

Modern Japan ( 1993), speaks of 'the rise of a gentlemanly ideal that enabled cultural 

norms to transcend the ruler-ruled distinction ', and says that during the seventeenth 

century ' this ideal of the broadly cultured samurai evolved into an ideal, identified by 

the term yugei, that embraced commoners as well as samurai'.58 Elsewhere in the 

book he states that by the eighteenth century, 'cultural attributes that had once 

signified elite status thus became more common property' .59 However, women, either 

samurai or commoner, are not included in this analysis; the world of culture is seen as 

a male domain. 

Recent research, though, indicates that we need to re-evaluate women' s 

participation in and contribution to early modem culture. Of particular note is 

Patricia Fister's work on female artists, in Japanese Women Artists, 1600-1900 ( 1988) 

and more recently Art by Buddhist Nuns: Treasures from the Imperial Convents of 

Japan (2003). Research on diaries, travel, literacy and education further suggests that 

areas which women were once considered to have been excluded from were not the 

sole preserve of men after all: examples include research by Shiba Keiko, in Kinsei 

anna tabi nikki (1997) and Kinsei no anna tabi nikki jietn (2005); Laura Nenzi , in 

Excursions in Identity: Travel and the Intersection of Place, Gender, and Status in 

Edo Japan; Richard Rubinger, in Popular Literacy in Early Modern Japan (2007); 

and Martha Tocco in 'Norms and Texts for Women's Education in Tokugawa Japan ' 

(2003) and 'Made in Japan: Meiji Women's Education' (2005). 

This revisionist scholarship has yet to make an impression in regards to 

women in tea history, though. The neglect of women in tea history can be partially 

attributed to the fact that women 's position in the Edo period has generally been 

thought to have been low, and the influence of nco-Confucian patriarchal ideology 

strong. This created an environment in which the notion that women did not 

participate in tea culture at this time has been readily accepted. 

58 Conrad Totman, Early Modern Japan, (Berkeley: University of California Press, 1993), pp. 184-185. 
~9 Totman, Early Modern Japan, p. 380. 
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Methodology 

In focusing on women, this thesis follows in the tradition of feminist 

scholarship which has sought to put women back into history. Yet, simply adding 

women to history for the sake of it, along the lines of the 'compensatory' and 

'contributory' model, is not the aim of this thesis. As the pioneering women's 

h1stonan Joan Scott said, in adding women to history, we get something in return: 

Women are both added to history and they occasion its rewriting; they provide 
somethmg extra and they are necessary for its completion, they are 
superfluous and indispensable.60 

In recovermg the history of women in early modem tea culture, we gain a fresh 

perspective and a greater understanding of tea history and early modem women's 

history. Furthermore. we can then reinterpret, clarify, and extend our understanding 

of how status, class and gender functioned in the Edo period. 

The insights of feminist scholarship on gender as a performative act are also 

crucial to this thesis . Gender is regarded as something which is learned, acquired and 

performed. As the feminist theorist Judith Butler puts it, 

... gender IS in no way a stable identity of locus of agency from which various 
acts proceed; rather, it is an identity tenuously constituted in time an identity 
instituted through a stylized repetition of acts. Further, gender is instituted 
through the stylization of the body and, hence, must be understood as the 
mundane way in which bodily gestures, movements, and enactments of 
various kinds constitute the illusion of an abiding gendered self.61 

Here, our concern is with the ways in which a feminine identity was instituted through 

the stylized body movements learnt in tea. 

In addition to women's history and feminist theory, the theory of history from 

below has also influenced the direction of this thesis. Whilst th1s theory has had a 

major impact on all fields of history worldwide for some time, scholarship on tea 

culture has remained decidedly ehte in its focus. Much work still falls under the 

umbrella of a grand narrative, which privileges the role of a few select- always male 

· tea masters, the likes of Sen no RikyU, Ii Naosuke, and Gengensai. Thus, the main 

emphasis is on sources such as the writings of tea masters, their diaries, and records of 

tea gatherings. These are selected because the primary focus of tea historians has 

60 Joan Scott, 'Women's HiMory'. in Pelcr Burke (ed), New Perspec:tii'C~S on Historical Writing, (Pollly Press, 
1991). p. 49 
61 Jud11h Buller, 'Pcrformallve Acls and Gender Conslitullon: An EsSlly in Phenomenology and Fcminisl Theory'. 
m CaroleR. McCann and Scung-Kyung K1m (ed), Feminist Theory Reader Local and Global Penpectil•es (New 
York and London : Roulledge, 2003). p. 415. 
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been to examine the history of the tea schools and lineages, particularly the lives of 

tea masters, and the philosophical history of tea, for example tracing the development 

of concepts like wabi/sabi (f~VIiflX lf rustic simplicity). Previous scholarship on 

women in tea history also conforms to an elite view of tea history, by focusing on 

elite women and on the tea masters who were involved with their practice. There has 

been no attempt made to discuss the participation of commoner women in tea culture, 

for example. 

In an attempt to broaden the scope of inquiry there have recently been 

attempts made by Western scholars to incorporate a wider range of sources in 

studying the history of tea.62 This thesis follows in that tradition, using sources which 

have previously been ignored by tea scholars due to their popular nature, such as the 

guides for women's edification and sugoroku, in Chapters Four, Five, and Six and 

popular literature, in Chapter One. These allow us to include commoner women in 

our discussion and to write a history of tea as a popular activity: popular in both the 

sense of having wide appeal and as an activity of ordinary people. Rather than being 

an institutional history of tea, or biographies of individual practitioners, this thesis is a 

popular history of tea culture, which focuses on women as practitioners and producers 

of that culture. At the same time, the writings of tea masters and records of tea 

gatherings are also used in this thesis. The intention is to combine the use of such 

elite sources with popular sources in order to capture the variety and breadth of 

women ' s tea practice in early modem Japan. This reveals a picture of tea history 

markedly different from that suggested by traditional tea histories based solely on 

official sources. 

Finally, this thesis makes use of the theories put forward by European scholars 

of culture, Pierre Bourdieu and Norbert Elias. Bourdieu's concepts of economic, 

cultural, and symbolic capital help us to understand why a cultural practice such as tea 

holds significance for those who study it. Symbolic capital is 'the capital of honour 

and prestige'.63 Cultural capital, which is gained through education, be it formal or 

from within the family, allows one to understand cultural relations and products, such 

62 For example Louise A IIi son Cort, Shigaraki Potier 's Valley, Tokyo, Kodansha, 1979, in which she uses material 
culture to examine the relationship between ceramicists in a rural community and tea practitioners. See also Louise 
Allison Con, 'Shopping for Pots in Momoyuma Japan' , in Pitelka (ed), Japanese Tea Culture, pp. 61-85. 
63 Pierre Bourdieu, The Logic of Practice, trans. Richard Nice (Cambridge: Polity Press, 1990), p. I 18. 
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as art.64 Both of these forms of capital can be exchanged for economic capital, but 

more importantly for our purposes, they can demonstrate the accumulation of 

economic capital by oneself or other family members in situations where it was 

economic capital that made the accumulation of symbolic and cultural capital 

possible. Furthermore, economic capital in modem societies is often the most 

important form of capital accumulation, yet this was not the case in early modem 

Japan. In such a context, Bourdieu suggests, symbolic capital becomes particularly 

important.65 

Bourdieu ' s theories have been used previously by Etsuko Kato to analyse 

women 's participation in tea culture. She argues that women in post-war Japan have 

used the symbolic-cultural capital accrued through their study of tea 'as a means of 

equilibrating themselves with, and at once defying, the economic and cultural (

educational) capital unequally distributed to men - especially to their male family 

members' .66 Ilere, though, it is argued that women in early modem Japan used the 

symbolic-cultural capital acquired through their study of tea to either reinforce their 

elite status, or to take on the appearance of higher status. There was, however, no 

gender dimension to this capital accumulation strategy such as Kato argues for in the 

modem context. 

Also of relevance to this thesis is the work of Norbert Elias on the 'civilizing 

process '. Elias showed how manners and etiquette relating to quotidian actions such 

as eating and blowing one's nose developed in medieval and early modem Europe, 

gradually expanding in scale to be the standard, not just for the elite, but for the 

military class of knights and, eventually, the lower classes as well. What had once 

been considered normal behaviour became uncouth, and even the minutest of actions 

became governed by a 'civilized' standard. In this way, a common culture of civility 

emerged. 67 

Elias's insights, as well as Bourdieu 's concepts of social and cultural capital, 

have been applied to early modem Japan by Eiko lk.egami. She showed that a similar 

civilising process occurred which spread from the court aristocracy and elite samurai, 

64 Pierre Bourdieu, Di.ftinuion A Social Crit1que aft he Judgement ofTaste, trans. Richard Nice (London: 
Routledge, 1984), pp. 1-3. 
65 Bourdicu, The Logic of Practice, p. 118. 
66 Kato, The Tea Ceremony and Women 's Empowerment in Modem Japan, p. 5. 
67 Norbert Ehas. The Ciwliz.mg Process· The History of Manners and Stole Formation and Civilization, trans. 
Edmund Jephcott, (Oxford: Blackwell, 1994). 
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to the broader samurai community, and then commoners.68 Whilst she included some 

discussion of tea in her analysis, her main focus was on other yiigei, particularly 

haikai poetry composition. Women were also only a secondary focus for lkegami, yet 

she makes the important observation that 'women generally increased their presence 

in these aesthetic networks in the later Tokugawa period' and notes that the practice 

of sending one's daughter into service at an elite household became popular among 

lower ranking samurai and wealthy commoner families, further leading to increased 

participation in the arts by women.69 These developments, specifically as they relate 

to tea, will be expanded upon in this thesis, particularly in Chapters Four and Five. 

Chapter Structure 

The chapters are organised thematically with chronological considerations in 

mind. Beginning with an examination of various types of female tea practitioners as 

represented in popular culture in Chapter One, we then move to a discussion of 

evidence which clearly shows that women were active participants in early modem 

tea culture and, in some cases, producers of that culture in Chapter Two. The next 

two chapters focus on written discourses on women's tea, moving from an elite 

discourse written by a tea master for samurai women in Chapter Three, to a popular 

discourse aimed at commoner women in Chapter Four. Chapter Five, the last chapter 

dealing with the Edo period, expands on a theme which is touched upon in both 

Chapters Two and Four, namely tea practice among female attendants in elite 

households. Finally, the thesis concludes with a chapter on the Meiji period, which 

explores the continuities and differences in the discourse on women's tea with the 

preceding Edo period, and considers reasons for the growth of women's tea practice 

in modem Japan. 

Chapter One examines literary and theatrical representations of female tea 

practitioners in the Edo period. Through these sources, we see how different ideals of 

femininity, from the courtesan to the respectable wife, were associated with tea 

culture. Though the women considered in this chapter were fictional, it is shown that 

the accounts of them were based in reality and would have had resonance for the early 

modem audience, which included women. lt is thus argued that such representations 

68 See Eiko lkegami, Bonds ofCiviliry Aesthelic Ne1work.s and 1he Polilical Origins of Japanese Culwre 
(Cambridge: Cambridge University Press, 2005), pp. 140-170. 
69 Jkegami, Bonds of Civility, p. 155. 
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of female tea practitioners in print and on the stage can be read as evidence for early 

modern women's tea practice, and, moreover, that female tea practitioners were part 

of the popular culture of the time, recognised and celebrated by prominent authors, 

playwrights and artists. This chapter serves as an introduction to the world of female 

tea practice in early modern Japan, describing the different types of women who 

practised tea in different ways. 

In Chapter Two we encounter real women who were tea practitioners, as well 

as producers of tea culture in some instances, throughout the Edo period. Reviewing 

evidence from records of tea gatherings, diaries, and records of students in tea 

schools, it is shown that women were active participants in tea culture and the 

contexts in which they participated are considered. Also considered is the role that 

some women, particularly women of the Imperial family and Buddhist nuns, played in 

utensil connoisseurship and production. We find several different motivations for 

women to study tea; it may have been part of their upbringing and education within an 

elite family involved in tea culture, or they may have been motivated by artistic 

inclinations. Moreover, there was never a widespread ban on women's tea practice, 

but that individual circumstances, particularly family background - or lack of familial 

ties in the case of nuns - and status governed whether women participated in tea 

culture. 

After having established that women were participants in tea culture during 

the Edo period, both in reality and in the realm of fiction, our attention is turned to 

how women's tea practice was conceived of and how information on tea was 

presented to women. The Edo period written discourse on women's tea practice 

further evidences that women were studying tea prior to the Meiji period, but more 

importantly it shows that this was sanctioned, even promoted, in writing. Moreover, 

in examining this discourse we learn the reasons why women studied tea, or at least 

why they were told they should study tea. This discussion spans two chapters. 

Chapter Three looks at the emergence of a written discourse on women's tea practice 

in the eighteenth century. A handbook for women's tea penned by a tea master of the 

Sekishfi school will be examined. This text stands alone as a single work specifically 

devoted to the subject of women's tea practice from the Edo period. It is little 

discussed in the Japanese literature on tea history and has not yet featured in any 
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English work on tea history.70 This text reveals how women's tea practice was 

conceived of and also addresses potential criticisms of women's tea practice. A 

discourse on women's tea, focusing on morality and modesty was thus established. 

Aimed at women of samurai status, we also see how standards of 'appropriate' or 

'correct' manners, tastes, and behaviour were disseminated through such a text. In 

the next chapter, we find that this discourse expanded to include commoner women 

too. 

Chapter Four shifts focus from this elite discourse to the popular discourse on 

women's tea practice, which developed from the mid eighteenth century. In guides 

for women's edification, tea was presented as essential knowledge for women, 

including those of commoner status, 71 not just because it was a popular activity, but 

also because it taught women how to be graceful. We find that accumulation of 

symbolic and cultural capital was a significant motivating factor behind commoner 

women's tea practice. This popular discourse on women's tea evidences the 

breakdown of status boundaries, with the spread of elite culture to commoners. As 

these guides were not produced by the tea schools, we also see the popularisation of 

tea culture to a broader segment of society occurring outside of their control. 

Chapter Five examines another reason why women, especially those of lower 

samurai and commoner status, studied tea in the Edo period; learning tea was 

considered good preparation for going into service at an elite (that is, court 

aristocratic or samurai) household. In the latter half of the Edo period this became an 

increasingly common form of marriage preparation and education for women. lt is 

suggested that there may have been a correlation between the rise of this practice and 

the increasing popularity of tea among women at this time. We see further evidence 

of the role that women played in bridging and eroding status boundaries, through 

learning arts such as tea, and entering into service. This chapter concludes with an 

examination of the tea practice among women of the Ii household in the mid 

nineteenth century. This example evidences several features of early modem 

women's tea practice, as described in this and the preceding chapters. 

70 In Japanese sec Tanihata Akio, Kinsei chado shi (Kyoto: Tankosha, 1988), pp. 247-252; and 'Toji no tamoto ni 
miru josei to chanoyu', Tanka: Josei to chao meg1me, March 2003, pp. 18-26. 
71 Following David Howell I usc the term 'commoner' to denote a single status group comprising peasants, 
anisans and merchants rather than treating them as separate status groups. Commoners comprised approximately 
ninety percent of the population of early modem Japan. See David Howell , Geographies of Identity in Nineteenth
Century Japan (Berkeley: University of California Press, 2005), pp. 24-25. 

~ 
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In Chapter Six our attention is turned to the Meiji period, long considered the 

beginning of women's tea practice. As the previous chapters show, though, women's 

participation in tea culture was already well established by this time, in both practice 

and in discourse. This chapter again focuses on the discourse on women's tea, to 

examine the ways in which it both carried on, and differed from, its Edo period 

counterpart. It is argued that many aspects of the modern, feminine, image of tea had 

their origins in the Edo period and were carried through into the Meiji period. At the 

same time, the discourse on women's tea was taking pace in an entirely new social 

and cultural context by late Meiji, and this is reflected in the changing terminology 

and reasons used to promote tea to women. In particular, we find that tea became not 

only associated with femininity but also with national identity. It is argued that 

studying tea thus took on a new importance for women; tea was no longer just a way 

to cultivate gender and status identity, it now became a way to cultivate national 

identity too. 

Conclusion 

As Barbara Sato has said the of the moga (-=£- jJ modern girl) in interwar 

Japan, her significance does not rest with her substantive existence, it is rather her 

image and her place in the popular imagination that require our attention.72 Likewise, 

we cannot make quantitative assumptions about the number of female tea 

practitioners in early modern Japan from the extant sources, nor should we want to. 

Instead, we are concerned with the contexts in which women practiced tea, the 

discourse/son women's tea, and the spread of these ideas and ideals. We do know of 

some specific women who practiced tea and they will, of course, be discussed, but 

there are doubtless many more women of whom we know nothing. More importantly, 

this thesis shows that the image of the female tea practitioner was very present in the 

Edo period. She was part of the popular imagination, represented in fiction and on the 

stage. She was addressed by tea masters in writing. Commoner women were 

encouraged to be like her by authors of guides for women's edification. She even, 

occasionally, appears in official tea records: registers of students and records of tea 

gatherings. 

72 Barbara Sa to, The New Japanese Woman. Modernity, Media and Women in Interwar Japan, (Durham: Duke 
University Press, 2003). 
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This thesis adds women to the history of tea, and thereby occasions the 

rewriting of that history. In so doing, we will gain a more complete understanding of 

tea history. In particular, we see the popularisation of tea among an ever expanding 

group of practitioners which, by the late Edo period, included women of court 

aristocratic, samurai and commoner status, and the development of a discourse which 

laid the foundations for the growth of women's tea in modem Japan. At the same 

time, adding women to the picture also occasions the rewriting of Japanese women's 

history, particularly as it relates to women's status and their participation in early 

modem culture. We find that the Edo period was not the nadir for women. Rather, 

women played significant roles in the practice and production of culture - in this case 

specifically tea culture - and through this, they were active participants in the gradual 

disintegration of the status system. 
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Popular Literature and Theatre 
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This chapter discusses four literary and theatrical representations of female tea 

practitioners which serve as an introduction to the world of female tea practice in the Edo 

period. Each of the examples was chosen because it offers an archetypal representation 

of an early modem female tea practitioner. Tn each representation a different ideal of 

female tea practice is revealed: the flamboyant and extravagant style of tea practiced by a 

courtesan; the respectable wife's demure and charming manner of preparing tea; the 

capability and knowledge possessed by the wife of a tea master; and the noble and 

dignified demeanour of a female attendant in a samurai household, displayed through her 

knowledge of tea ritual. Significantly, we see that women were represented as tea 

practitioners in the popular literature and theatre of the day, not as a figment of the 

imagination but as a reflection of social reality. 

Popular Literature and Early Modern Japanese Society 

The use of literature as an historical source has gained acceptance within the field 

of history for its ability to reveal aspects of the past that more traditional historical 

sources, such as government documents, cannot reveal. In using literary sources some 

methodological issues must be considered. Clearly in a work of fiction , such as a novel 

or a play, certain aspects of reality are distorted or exaggerated for artistic effect. 

However, this does not diminish their usefulness as historical sources when we consider 

that all sources have some bias which affects their representation of reality. Indeed, 

several features of popular literature make it an ideal historical source: information on 

some of the more mundane aspects of daily life can often only be found in fiction , for 

example.73 In particular, in order for a work of popular fiction or theatre to be successful 

and appeal to its audience, it must renect reality to a certain extent in order to generate 

empathy. There is, of course, the possibility that characters and situations are entirely the 

73 See Keith Thomas, History and Literature, The Ernest llughes Memorial Lecture, (Swansea: University College of 
Swansea, 1998). See also the essays in John M. Wallace (ed), The Golden and the Bra;;en World: Papers in Literature 
and /-lis tory. 1650-1800 (Berkeley: University of California Press, 1985) which illustrate the various uses of literature 
in writing history. 
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product of an authors' imagination and have no basis in reality. However, in the case of 

early modem Japan many popular novels and plays were based around actual events or 

persons . This is the case with several of the sources discussed in this chapter. As Donald 

Keene puts it, theatre, and we can say literature too, was 'a mirror of society, but it may 

magnify, diminish or hopelessly distort', yet, 'the one thing we can say with certainty is 

that as long as something appears in the mirror, no matter how crooked or warped, it still 

exists in society and has compelled the attention of the makers of the mirror'.74 It is 

because of their realistic representations of contemporary society, that historians of early 

modem Japanese popular culture have made extensive use of such sources.75 

Two stories from lhara Saikaku's (Ji-JjjU.§"~ 1642-1693) acclaimed book 

Koshoku ichidai otoko (~f-@.- {i:.95 The Life of an Amorous Man 1682) will be 

discussed below. Saikaku's works are particularly relevant for understanding the life of 

urban commoners and the women of the pleasure quarters . He himself was an urban 

commoner (lifT A ch6nin) and unlike other authors before him, 'Saikaku was concerned 

solely with life among the common people ' .76 The settings in which his characters lived 

and loved was the ' floating world', a term which denoted the transience of life and the 

celebration of 'those fleeting moments which were devoted to utterly sensual 

pleasures'.77 In particular, The L!fe of an Amorous Man is highly regarded for ' the 

superb character sketches of the women he [the protagonist Yonosuke] dallies with. It 

was Saikaku who immortalized the famed tayij ( :t :X top-ranking courtesans) m 

entertainment houses'.78 It is two of these tayu, Takahashi and Yoshino, who will be 

discussed below. Saikaku's 'realism', 'vivid treatment of contemporary themes' and 

'minute, true-to-life delineation of characters, customs, and events of his day' have led to 

74 Donald Keene, 'Confucianism in Tokugawa Literature', in Peter Nosco (ed), Confucianism and Tokugawa Cul111re, 
ITrinceton: Princeton University Press, 1984), p. 137. 
5 Sec for example Moriya, Genrolru bunko: yiigei, akusho, shibai; 'Yiigei and ChOnin Society in the Edo Period', Acta 

Asiatica, 33 ( 1977), pp. 32-54; and Teruoka Yasutaka,'Thc Pleasure Quarters and Tokugawa Culture', trans. C. 
Andrew Gerstle, in C. Andrew Gcrstle ( ed), IB'h Century Japan.· Cu/111re and Society, (Sydney: Allen & Unwin, 1989), 

~fK:-~~-IIamada, 'Introduction' to Thara Saikaku ( 1682), The Life of an Amorous Man (K6shoku ichido atoka), trans. 
Kenji llamada, (Rutland: Charles E. Tuttle Co., 1964), p. 5. 
77 Peter Nosco, 'Introduction' to lhara Saikaku ( 1689), Some Final Words of Advice (Saikalcu Oritome), trans. Peter 
Nosco, (Rutland: Charles E. Tuttle, Co., 1980), p. 12. 
78 Hamada, 'Introduction', p. 7. 
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his reputation as 'the first truly popular writer of Japanese fiction' .79 As we will see in 

the stories of Takahashi and Yoshino, the basis of Saikaku's characters lay in reality, 

even if he exaggerated and distorted certain elements for dramatic effect. 

Another source for understanding the world of popular culture and urban 

commoners is theatre. Two popular forms of theatre that had commoners as their 

primary audience emerged during the early modem period: kabuki(~~~) and bunraku 

or joruri (Jt~/ i"P. :fflf~ puppet theatre). These stood in contrast to the traditional and 

elite forms of theatre, no (fig) and kyogen (fEN), which were mostly patronised by 

samurai.80 Despite the association with commoner culture, many samurai also enjoyed 

these popular forms of theatre, though they tried to do so inconspicuously.81 Here, both a 

bunraku and a kabuki play will be used to examine theatrical representations of female 

tea practitioners. As was often the case, their subject was the samurai and samurai 

culture, even ifthe1r primary audience was not. 

One of these plays is by the renowned playwright Chikamatsu Monzacmon (ilif~ 

P~.ti:wrP~ 1653-1725). His works for the bzmraJ...'11 theatre are valued for their realistzc 

depiction of the society of early eighteenth century Japan and the interpersonal 

relationships of ordinary people.82 Donald Keene has said ofChikamatsu's sewamono (tit 

~~ plays dealing with the lives of ordinary people) that 

The rod stick by which they [the audience] measured the excellence of a 
sewamono was its exactness in portraying reality; they wanted to see their close 
neighbours, if not themselves, faithfully depicted. In practice this meant that the 
audience insisted on a true-seeming play rather than on the truth itself.83 

The distinction between 'true-seeming' and 'truth itself is what allows for 

dramatic licence on the part of an author. Popular literature and theatre reflect the 

popular conception of reality, the way people saw themselves and expected themselves to 

79 Nosco, 'Introduction', p. 21 : and llamada, 'Introduction', p .. 5. 
10 Haruo Sh1rane (ed), Early Modern Japanese l.iterarun: An Anthology. 1600-1900. (New York: Columbia University 
Press, 2002), p. 234. 
81 On the historical development of bunraku and kobuki theatre see Donald II. Shively, 'Popular culture', in John 
Wh1mey II all (ed), 7ne Cambridge History of Japan. volume 4 Early Modem Japan, (Cambridge· Cambridge 
Univer.;ity Press, 1991). pp. 749-761. 
12 Shunne, Early Modern Japane.fe Literature, pp 259-260. 
83 Donald Keene, World Within Walls: Japanest Literature of the Pre-Modern Era. 1600-1867, (London: Seeker and 
\Varburg, 1976).p.255 
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be reflected back in print and the theatre. Early modem Japanese society saw reflections 

of contemporary culture and events on its stages and in the pages of its best-selling 

fiction books. For each of the stories discussed in this chapter, additional evidence will 

be used to support the conclusion that the characters and events depicted were plausible 

and can be read as representations of early modem Japanese society. 

The popular literature of the Edo period was produced in a context of economic 

and cultural vitality. During the Genroku period in the late seventeenth and early 

eighteenth centuries,84 a flourishing urban culture developed in the cities of Edo, Osaka 

and Kyoto, and at the heart of this were the commoners. A commercial publishing 

industry had also developed by the late seventeenth century and fictional prose works 

constituted a major segment of the market, complemented by poetry, playbooks and other 

types of fiction, in addition to a wide variety of non-fiction works.85 More will be said on 

the development of the publishing industry and on reading practices in later chapters. 

Here the focus is not so much on the production and consumption of the texts themselves, 

which were after all not explicitly concerned with tea culture, as what they reveal about 

popular images and ideals of women's tea practice. It is worth noting here, though , that 

recent research on literacy in the Edo period strongly suggests that women of both elite 

and commoner classes formed part of the reading public who consumed popular 

literature.86 

So too, were women part of the audience for the theatre. Shikitei Sanba published 

a 'Critique of Audiences' in 181 J which 'humorously delineates all types of lively fans

from patrons, through connoisseurs, actor worshipers, young ladies, loud-mouthed 

ruffians, boorish samurai, and country folk, to tough old ladies. ' 87 Much of the audience 

for kabuki and bunraku may even have been made up of people who did not actually 

84 Although Genroku is the era name for the years 1688-1704 it is generally applied to a broader period in reference to 
cultural developments. 
85 For examples of such literature see Shirane, Early Modern Japanese Li1era1ure. For a d1scussion of the commerc1al 
publishing industry and its audience sec Peter Komicki, The Book in Japan: A Cullural His lory from 1he Beginnings /o 
1he Nineleenlh Cenfllry (Leiden: Brill, 1998), pp. 136-143 and pp. 169-269; and Mary Elizabeth Berry, Japan in Prim: 
lnformalion and Nalion in 1he Early Modern Period (Berkeley: University of California Press, 2006). 
86 See, for example, Richard Rubinger, Popular Lileracy in Early Modern Japan, (Honolulu: University ofHawai1 
Press, 2007); and Peter Komicki, 'Unsuitable Books for Women? Genji Monog01ari and lse Monoga1ari in Late 
Seventeenth-Century Japan', Monumenla Nipponica, 60: 2 (2005), pp. 147-193 . The issue of women's literacy will be 
discussed further in Chapters Three and Four. 
87 C. Andrew Gerstle, 'Flowers of Edo: Eighteenth-Century Kabuki and Its Patrons', Asian Thea1re Journal, 4: I 
( 1987), p . 66. 
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attend the theatre, but who were nevertheless consumers of its stories through the 

purchasing of playbills, critiques, actor prints, and other visual and literary texts 

associated with the theatre.88 The commercialisation of the publishing industry and the 

widespread popularity of prose fiction and kabuki and bunraku theatre meant that the 

representations found therein were widely disseminated and consumed. 

The Courtesan 

Tea did not exist in isolation from the rest of early modem popular culture. It 

should thus not be surprising that we find a relationship between tea culture and the 

pleasure quarters depicted in popular literature and art. The three I icensed pleasure 

quarters of the major cities were centres of cultural innovation and featured heavily in the 

literature and theatre of the day: the Yoshiwara ( 6 }Jj{) in Edo; the Shimabara (&bJJTl) in 

Kyoto; and the Shinmachi (~IIIJ) in Osaka.89 The pleasure quarters and the women who 

inhabited them provided much of the inspiration for the artists and writers of the time and 

they were the location for a range of cultural activities. These connections make it all the 

more necessary to incorporate a study of all these areas into the history of tea, rather than 

attempting to isolate it from contemporaneous forms of popular culture as many histories 

do. 

In Ihara Saikaku's novel The Life of an Amorous Man there is an incident 

involving the protagonist, Yonosuke, and the famous tayzi Takahashi that exemplifies the 

style of tea practised by the courtesans of the pleasure quarters. 

Takahashi, eager to beak the seal of a jar containing the first tea of the year, 
decided suddenly to have a tea ceremony, with Yonosuke as the chief guest and 
some of the tayu from the Kanbayashi as other guests. Enclosing with screens a 
part of the upstairs room of the house of Kiemon, she set up a tearoom and, 
apparently with something in mind, hung blank paper mounted on a scroll. The 
tea cakes were offered on doll-festival ware. The tea bowl and some other 
containers bore Takahashi's family crest of mandarin orange. Using new tea-

88 Gerstle, 'Flowers of Edo', p. 53; and Donald Shively, 'The Social Environment ofTokugawa Kabuki' , in James 
Brandon (et.al), Studies in Kabuki · Its Acting, Music and Historical Context (Honolulu: University ofllawaii Press, 
1979), pp. 23-29 and pp. 45-50. 
89 See Cecilia Segawa Seigle, Yoshiwara The Glillering World of the Japanese Courtesan, (Honolulu · University of 
Hawaii Press, 1993); Yasutaka Teruoka, 'Kaku to kinsei bunka', Engekigaku (1984) 25, pp. 1-19, trnnslated as 'The 
Pleasure Quarters and Tokugawa Culture' by C. Andrew Gerstle, in Gerstle, C. Andrew (ed), IB'h Century Japan: 
Culture and Society, (Sydney: Allen & Unwin, 1989), pp. 3-32; and Shively, 'The Social Environment of Tokugawa 
Kabuki', pp. 3-10,50-53. 



46 

ceremony utensils bought to be thrown away after one use can be amusing if it is 
done in the right way. After a while, an attendant came in from the kitchen, 
saying, "Kyujir6 has come back from Uji" and they seemed to be filtering the 
water. This meant, everyone thought to himself happily, that Takahashi had 
specially sent for water dipped from between the second and third pier of the Uji 
bridge. When all the guests sat down, she began to grind ink on her ink stone and 
asked them to improvise a haikai (linked verse) sequence together, saying, "It 
would be a pity if you viewed this snow without even a verse". Each of the five 
people in the party picked up a writing brush and wrote down the first to fifth link 
alternately on the blank scroll she had hung, displaying considerable talent. After 
the intermission, Takahashi played the Deer Dance tune on the shamisen as the 
signal for the next session. Everyone went back to the enclosure, feeling happy 
and light-hearted. It was strange that there were no flowers in the bamboo vase 
hung on the pillar. Could the reason for this be to remind the guests that today's 
was a gathering of tayii, the highest rank of courtesans, and that no flower could 
excel these beauties? Takahashi was dressed for the occasion in a plum-pink 
inner kimono, a white satin kimono with the dancing figure of Sambas6 
embroided over it, a grass-green light silk wrap tied with red tassels, and another 
one with long-tailed fowls painted here and there. She looked so appealing that 
one could have called her a younger sister of the Heavenly Maiden. Her 
performance of the tea ceremony, too, was so appealing that she could have been 
the reincarnation of Sen no Riky{!, the patron saint of the tea ceremony.90 

This excerpt from the story suggests several interesting things about the practice 

of tea among courtesans. Firstly, courtesans within the 'floating world' used tea as a 

means of entertaining guests. Not only is Takahashi proficient in the art of hosting a tea 

gathering, but four other tayii are also present as guests, a position which requires 

substantial knowledge of tea procedures. Moreover, Takahashi is clearly an adept tea 

practitioner. Her use of water from Uji (considered the most desirable place to draw 

water from for use in tea), the ability to plan a gathering at a minute's notice and her 

possession of utensils bearing her family crest, all demonstrate that she has a thorough 

knowledge of not just how to do temae, but that she is familiar with a whole myriad of 

skills associated with the elite tea practitioner and is deeply involved in tea culture. We 

can also say that Takahashi's style of tea is flamboyant, shown by the fact that she sends 

90 lhara Saikoku, K6shoku ichidai atoka, ( 1682), translated in Kazuc Edamatsu Campbell • A Portrait of a New Woman
In a Cage', in Elizabeth de Saboto Swinton (ed), The Women of the Pleasure Quarter- Japanese Paintings and Prints 
of the Floating World, (New York: Hudson Hills Press, 1995), pp. 135-136. Campbell's translation of this section of 
The Life of an Amorous Man is quite different to the standard English translation of the entire novel, by Kcnji Hamada, 
which Campbell says she found unsatisfactory. The main difference IS that Hamada's version of the story is condensed, 
and the comparison between Takahashi and Sen no Rikyii is entirely missing. Comparing the English translations to the 
Japanese version reprinted in Matsuda Osamu (ed), Shinch6 Nihon koten shlisei (Tokyo: Shinchosha, 1982), 
Campbell's is the more accurate translation. 
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a servant all the way to Uji to draw water and that she is using utensils which will be 

thrown away after one use. This is in keeping with the lifestyle and image of a courtesan 

and the 'live for the moment' philosophy of the floating world. 

Finally, and most significantly, is the way in which Takahashi breaks two rules, or 

conventions, in her tearoom. One is the use of a blank hanging scroll to be decorated by 

the guests; the other is the absence of flowers. However, it is made perfectly clear that 

Takahashi did not break the rules by accident. Rather, these are shown to be innovations 

by a highly skilled and innovative tea practitioner, hence the reference to Sen no Rikyii, 

another innovator who often re-wrote the rules or flouted convention and surprised his 

guests.91 Within the world of tea, which is highly governed by rules, only when you have 

reached a certain level of proficiency can you begin to innovate and break the rules in the 

daring way that Takahashi does. That Yonosuke is impressed by her improvisations 

shows that Takahashi had reached this level. If she had simply made a mistake or did not 

understand the usual conventions, then her guest would have been shocked, or even 

offended, rather than impressed and delighted. 

Though Takahashi may be a literary invention, who's who books of the pleasure 

quarters ( ~ R. saiken) indicate that Saikaku's description of Takahashi as an 

accomplished tea practitioner is not pure invention. Indeed, from the earliest years of the 

Yoshiwara tea was one of the courtesans' means of entertaining her patron/s. 

During the Keicho and Genna eras (I 596- I 624), men of the most distinguished 
families invited intimates, telling them that a certain tayii, engaged for several 
days, would make tea at a certain person's house.92 

Throughout the history of the pleasure quarters, from Kyoto to Edo, tea was recorded as 

an accomplishment of elite courtesans. The tayit Yoshino II, who also features in The 

Life of an Amorous Man and will be discussed below, is, according to Yasutaka Teruoka, 

91 Of the numerous anecdotes surrounding 1he legendary lea master the 'morning-glory tea party' best exemplifies his 
willingness to go against convention in order 10 surprise his guest . According to most versions oflhe slory on lhis 
occasion the generalllideyoshi had been invilcd to a tea ga1hering and was anlicipating a garden full of rare morning
glory flowers bul instead found alllhe flowers had been cut. To llideyoshi's inilial displeasure bul subsequenl delighl 
upon enlering lhe tearoom, RikyU had placed one smgle, perfecl, flower in a vase in 1he tea-room's alcove. Thereby 
going againslthe convention that flowers are usually displayed at a later stage, with a scroll being displayed first, as 
well as surprising his guest who had expected to see a garden full of flowers. For typical versions of this story see 
Asako Fujikawa, Cha-no-yu and I fideyoshi, (Tokyo: I Jokusetdo Press, 1957), pp. 43-44; and llerbert Plutschow, 
Rediscovering Rikyu and the Beginnings of the Japanese Tea-Ceremony (Folkcstone: Global Oriental, 2003), p. 139. 
92 Quoted in Shively, 'Popular culture', p. 743. 



48 

known to have been accomplished in chanoyu.93 Another tayil famous in the early years 

of the Shimabara, Yachiyo of the Okumura House, was also renowned for her high level 

of artistic accomplishment, particularly calligraphy, but also tea.94 One of the most 

celebrated courtesans of the Yoshiwara in the mid-eighteenth century was Segawa ll1 of 

the Matsubaya. She was discussed in texts such as Yoshiwara hyoban kotai han-eiki 

(Yoshiwara's Record of Successive Prosperity, 1754).95 Her virtues and accomplishments 

were also noted by contemporary authors, such as Baba Bunko. In Buya Zokudan ( ift~ 

{n~ Secular Tales in the Martial Field, 1757), he notes that after being adopted into the 

Matsubaya household at a young age, Segawa Ill became proficient at arts such as 

shamisen, tea, haikai (~~~~ linked verse style of poetry using seventeen syllables), go(~ 

board game of capturing territory, similar in strategy to chess), sugoroku (J)U~ board 

game of moving between squares to reach a goal, similar in layout and strategy to snakes 

and ladders), kemari (ii~ kickball), and so forth.96 Other celebrated courtesans whom 

Cecilia Segawa Seigle notes as having been known for their skill at tea, include Hanaogi 

II and Hanaogi JJI, great beauties of the Ogiya, and Yoso'oi of the Matsubaya Hanz6.97 

It was a mark of a great courtesan to be accomplished in many arts. This was 

what set her apart from the lower ranking women of the pleasure quarters, and prostitutes 

working outside the officially licensed districts. In a list of courtesans and their particular 

talents, which included Meizan of the Chojiya who was noted for her skill at tea, it was 

noted that ' such accomplishments ofthe Yoshiwara are something that illegal prostitutes 

elsewhere could never compete with'.98 As such, courtesans were depicted performing 

temae in prints and paintings of the floating world (Figure I). They formed a genre 

known as 'bijin temae', that is pictures of beautiful women (tf;; A bijin) making tea. In 

Figure 2, for example, the courtesan, accompanied by her young attendant (3'E kamuro), 

is folding the silk wiping cloth Cffl*'Y fukusa) in the process of making tea. 

93 Yasutaka, ' Kaku to kinsei bunka' , p. 6. 
94 Ibid, p. 7. 
95 Yoshiwara hyoban kota1 han 'e1ki, 3 volumes, (1754). Discussed in Cecilia Segawa Seigle, Yoshiwara: The Gliuering 
World of the Japanese Courtesan, (llonolulu: University ofllawaii Press, 1993), pp. 121-125. 
96 Baba Bunko, Buya zokudan, ( 1757), (Tokyo: YiihOdo, 1932), p. 382; and Seigle, Yoshiwara, p. 123. 
97 Seigle, Yoshiwara, p. 138 and p. 158. 
98 Tamizu Kingyo, Keiseikai shinanjo, ( 1778). Cited with translation in Seigle, Yoshiwara. p. 202. 
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Figure 2: Scenes of the Twelve Months: Opening of the Hearth in the Tenth Month 

( + = 'r Yl (}) 1*1 + Yl 0 ? {.} ~ ~ Ji'inikagetsu no nai jiigatsu ro hiraki). 
Kcisai Eisen. l91

h Century. 
6-ban size, Nishiki-e wood-block print. 
Ota Memorial Museum of Art, Tokyo.99 

99 Image source: Akai Tash1ro (ed), Chanoyu koiga shiryo shusei (Tokyo: Heibonsha, 1992), plate 112, p. 197. 
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Figure 3: Picture of a Beauty Doing Tea (~<7)tli~.A~ Chanoyu bijin zu). 
Yamazaki Rylijo. 181

h Century. Painting on silk. 70.5 x 29.9 em. 
Tokyo National Museum. 100 

In Figure 3, the courtesan Ainare of the Kadoebi-ya prepares tea in the 

extravagant style in which only courtesans like her, or Saikaku's Takahashi, could 

100 Image source Kobaya~h1 Tadashi (ed), Nikuhitsu ukivo-e taikan, 2. Tokyo Kokuritsu Hakubutsukan (Tokyo: 
Kodansha, 1994), plate 25. 
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indulge. The tea bowl placed on the floor in front of her, for example, is crystal and she 

herself is dressed in several layers of sumptuous kimono. Such depictions served to 

demonstrate the courtesans' high level of accomplishment and the beautiful style of tea 

they practised. They also contributed to an emerging association of tea with femininity. 

From the mid-eighteenth century the position of oiran (:ftli) took over from tayu 

as the top rank in the Yoshiwara. 101 At the same time, rituals and annual events took on 

greater significance as symbols of the quarters' prestige and cultural sophistication.102 

One such event was the debut of a new oiran. As part of the festivities, a trousseau was 

prepared, much the same as for a wedding ceremony. 103 The contents of the oiran's 

trousseau often included 'bedding, chests of drawers, cabinets, tea ceremony 

paraphernalia, musical instruments, game sets, bookshelves, makeup kit, mirror stand, 

and so on '. 104 The inclusion of tea utensils reflects the fact that tea was an 

accomplishment that a top ranking courtesan was expected to master. 

The bridal trousseaus (:tliHLifi:JJ. konrei dogu), and their miniature representations 

in the fonn of dolls furniture cmErrJt. hina dogu), of elite women included many of the 

same items as those of a courtesan, with the notable exception of bedding.105 One 

category of items commonly included was tea utensils. Items which are commonly found 

in bridal trousseaus include tea bowls; particularly of the formal tenmoku ()( E:l a tea 

bowl with a short foot which is placed on a stand) variety (Figure 4); tea caddies, 

braziers, kettles, waste water baskets, and fresh water jars. Of particular importance for 

women's tea practice, as will be discussed further in the next chapters, were the utensil 

stands (ir+ daisu) onto which these other utensils were placed (Figure 5). In the case of 

elite women's bridal trousseaus, typically the utensil stand and other utensils constituted 

a matching set all decorated with the family crest (Figures 4, 5 and 6). The stands were 

usually lacquer-ware and the other utensils were often made of bronze, or in some cases, 

gold. 

101 Seigle, Yoshiwara, pp. 125- 128. 
102 Ibid, p. 184. 
103 On the similarities and dttTerences in the ntual and sexual values for counesans and wives, including those 
surrounding the debut of a counesan and weddings, see William R. Lindsey, Fertility and Pleasure: Ritual and Sexual 
Values in To!.:ugawa Japan {llonolulu: University of llawaii Press, 2007), especially pp. 49-96. 
IG4 Seigle, Yoshiwara, p. 185. 
105 Lindsey, Fertility and Pleasure, p. 88. 
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Figure 4: Tenmoku tea bowl (;R §I ~$ii Tenmoku chawan) with pattern of 
chrysanthemums and hollyhock. From a bridal trousseau of the Hitotsubashi family. 106 

Figure 5: Gold lacquer-ware utensil stand (iFf daisu). 
Gold lacquer-ware. l81h-l91h Century. 

Thought to be part of a bridal trousseau from the Uesugi family. 
Sendai City Museum. 107 

106 Image source: lbaraki Kcnristu Rekishikan (ed), Tokugawa (l..}'iJ Hitotsubashi) ke denrai ningy6: amagatsu, hook, 
hina, hina dogu, gosho nmgyo, kamo ning;·o, (Mito: lbaraki Kenristu Rekish1kan, 1983), plate 115, p. 40. 
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Figure 6: Black lacquer-ware utensil stand and tea utensils with pattern of 
chrysanthemums and hollyhocks. From a bridal trousseau of the Hitotsubashi family. 108 

A particularly beautiful example of tea utensils as part of a bridal trousseau comes 

from the Hatsune collection, created for the wedding ofChiyohime (=f{-lt9li), daughter of 

the third Tokugawa shogun, Iemitsu (~)II * * 1623-1651 ), when she married 

Tokugawa Mitsumoto (~) 117E:7C 1625-1700), second lord of Owari, in 1639 (Figures 7, 

8 and 9)!09 

107 Image source: Senda1-~h1 Hakubutsukan, Daimyo-ke no konrei Ohime-sama no yomeiri dogu, (Senda1: Sendai City 
Museum, 2000), plate 76. p. 67. 
1011 lmage source: lbarak1 Kennstu Rekish1knn (ed), Tokugawa (Ayit Hilotsubashi) ke denrai ningyo, plate 129, p. 42. 
109 Sec Tokugawa Bijutsukan, Hatsune no ch6do, Tokugawa Bijutsukan ;;ohin sho, volume 3, (Nagoya: Tokugawa Art 
Museum, 1985); and Richard L. Wlison, 'The Chiyohime Dowry' m The Tokugawa Collection. the Japan of the 
Shoguns, (Montreal: Montreal Museum of Fine Arts, 1989), pp. 134-137. 
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Figure 7: Stand with tea utensils. 
Gold. Design of Shok.k6 pattern with hollyhock crests . 17th Century. 

Part of the bridal trousseau ofChilohime. 
Tokugawa Art Museum.11 

110 Image source: Tokugawa Bijutsukan, Ha1sune no c·hOdo, Tokugawa Bijursukan ;:6hin sh6, volume 3, (Nagoya: 
Tokugawa An Museum, 1985), plate 85, p. I 06. 



Figure 8: Brazier (J!\.1? Jura) and kettle(~ kama). 
Gold. 24.6 x 34.5cm and 18.6 x 23cm. 17th Century. 

Part of the bridal trousseau of Cbiyobime. 
Tokugawa Art Museum. 111 

55 

111 Image source: Richard L Whson, 'The Chiyoh1me Dowry' in The Tokugawa Collection- the Japan of the Shoguns, 
(Montreal: Montreal Museum of Fine ArtS, 1989), plate 91-92, p.l35. 
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Figure 9: Tea caddy (m natsume). 
Gold. Design of Shokko pattern with hollyhock crests. l7'h Century. 

Part of the bridal trousseau of Chilohime. 
Tokugawa Art Museum. 11 

112 Image source: Tokugawa Btjustukan, Hatusne no chodo, plate 86, p. I 06. 
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The similarities between the bridal trousseaus of elite women and those of an 

oiran reflect that the high-ranking women of the pleasure quarters were expected to be as 

cultivated and refined as the high-ranking women outside the quarters, that is court 

aristocratic and samurai women. 113 As will be shown in subsequent chapters, elite 

women were also expected to be well versed in the art of tea. For the courtesans of early 

modem Japan, tea was an essential skill which they deployed extravagantly and 

flamboyantly to entertain their customers, as represented by Ihara Saikaku's Takashi. 

The courtesan's style of tea practice represents a feminine style of tea which is, in some 

ways, markedly different from that of the respectable wife, yet which has striking 

similarities at the same time. 

The Accomplished Wife 

The story of Yoshino, which takes several forms, encompasses the two 

contrasting feminine ideals of tea found in early modem Japan: that of the flamboyant 

and risque courtesan, and the demure and respectable wife. The story concerns the tayz~ 

Yoshino I (Ef!l!f 1606-1643) and while the story may be an 'urban myth', Yoshino 

herself was an historical figure. Born in 1606, indentured into the pleasure quarters at 

age six and so accomplished that by age fourteen she gained the highest rank, Yoshino 

was one of seven celebrated tayz~ in the Shimabara quarter of Kyoto. 114 According to 

one version of the story, when entertaining at a gathering of a Kyoto literary circle, she 

met a merchant's son, J6eki (sometimes Sh6eki) Haiya, who was an accomplished tea 

practitioner. They fell in love and J6eki bought out Yoshino's contract so that he could 

marry her. Jlis father disowned him for bringing 'the family into disrepute', so the 

couple moved 'to a humble house on the outskirts of Kyoto' and 'J6eki began to sell off 

his much-loved collection of tea ceremony utensils to support them '. 115 Then, so the 

story goes, 

113 The standards of behaviour for a tayii to follow as set outm the Shikid6 6kagami (The Great Mirror of Sex, 1678) 
are similar to those required of an aristocratic or elite samurat woman, for example never to laugh out loud or open 
your mouth without covering it with your sleeve. See. Shtvcly, 'Popular culture', pp. 745-747. 
114 See Yusa Tsunckuni, 'Yoshino den', in Iwamoto Katt6~hi (cd), Ensekijisshu, 6 volumes. (approximately 1830), 
(Tokyo: Chfio Koronsha, 1979- 1980), volume 6, pp. 303-312; and Yasutaka, 'Kaku to kinsei bunka', p. 6. 
tiS Lesley Downer, Women of the Pleasure Quarter: 111e Secret History of the Geisha, (New York: Broadway Books, 
2001), p. 46. 
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One day Joeki's father, far from home, was caught in a rain-storm and sought 
shelter under the eaves of an unprepossessing house. Through the window he 
heard a gentle, refined voice inviting him to rest inside. He walked across the 
stepping stones of a humble but perfectly arranged garden and into a house where 
everything, though poor, was of the most exquisite taste. On a wall was a single 
piece of calligraphy by the most famous master of the day. 
The lady of the house appeared, dressed in a plain, humble kimono which could 
only enhance her radiant beauty. Dignified and gracious, she knelt and performed 
a tea ceremony for him, whipping up a bowl of foaming green tea. On returning 
home he recounted the tale of his adventure to friends and discovered that this 
vision was none other than Yoshino. He summoned his son immediately, was 
reconciled with him, and took the couple back into his family. 116 

This story does not feature in every account of Yoshino's life, though it is widely said 

that Joeki was an accomplished tea practitioner and that he and Yoshino married. 117 The 

historical accuracy of this story is thus unclear, though there is a similar version of this 

story that is certainly fictional. 

This version of the Yoshino story appears as one of the adventures of the playboy 

Yonosuke in Saikaku's Life of an Amorous Man. The events recounted mirror the above 

version of the Yoshino story, except that Yoshino is married to Yonosuke, Saikaku's 

protagonist, rather than her historical husband Joeki. Once again the family has rejected 

her because of her fom1er status as a courtesan. On Yoshino's instructions, Yonosuke 

invites the women of his clan over to reconcile, after he has told them he is sending 

Yoshino away. The story continues: 

After they had sake for a while, Yoshino appeared with a tray of dried sliced 
abalone, wearing a simple blue cotton kimono with the customary red apron of a 
waitress, her hair covered with cotton cloth like a maid. Seated in front of the 
elder of the womenfolk, Yoshino bowed deeply and said: "1 am Yoshino who 
once lived at Misujimachi, and I know I am unworthy of appearing in such fine 
company. I was given my master's permission to leave this household, but before 
that to serve you for this last time." Then she sang Shizuka's [Minamoto 
Yoshitsune's concubine's] song so beautifully that the women were enraptured. 
She played the koto, composed a poem, performed the tea ceremony gracefully, 
rearranged the flowers, adjusted the clock, combed and set the hair of the younger 
members of the party, played go with everyone, amused them with a classical 
flute, and entertained them, with conversation on wide topics ranging from the 
uncertainty of life to town gossip. 

116 Downer, Women of the Pleas11re Qr~orter, p. 47. 
117 For example, sec Seigle, Yoshiwara, p. 37. 
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Whenever she went to the kitchen, the ladies immediately called her back. In her 
charming presence, they quite forgot to leave. Finally, close to dawn, the women 
returned home and said to their husbands: "For whatever reason, Yonosuke must 
not divorce Yoshino. Her charm is boundless even to us women; her goodness 
and intelligence would qualify her as the wife of the finest gentleman. Of the 
thirty-five or thirty-six women in the clan, none can be her equal. Please forgive 
her and restore her as Yonosuke's wife." Thus they interceded and soon the 
formal wedding took place.118 

There are many parallels between the two accounts of Yoshino as courtesan 

turned wife: both emphasize her demure and humble appearance, and both focus on her 

display of polite accomplishments to her husband's family. It is more than likely that this 

story was something akin to an urban myth, which Saikaku incorporated into his novel, 

simply switching Yonosuke for J6eki. According to Haruo Shirane, Saikaku's version is 

an 'imaginative reworking of the story' which appeared in Fujimoto Kizan's Shikido 

okagami (Great Mirror ofthe Way of Love 1678), in which Yoshino is 'forced to leave 

the Misujimachi quarter in Kyoto' for breaking the rule against meeting a man of low 

status. 119 

Whatever its origins, the story of Yoshino gaining acceptance back into her 

husband's family through her feminine skills and charms is likely to have been 

exaggerated and re-worked numerous times. However, this does not diminish the story's 

importance as a reflection of Edo period society and popular ideals. As Cecilia Seigle 

says ofSaikaku's version, 'his Yoshino episode is clearly fiction, but read with caution it 

provides a valuable glimpse of the historical Yoshino, as well as an ideal woman 

perceived by a perceptive chronicler of his time' . 120 That is, we can regard the fictional 

or mythologised Yoshino and the stories that surround her as reflections of the ideal 

characteristics of a 'proper' wife, which included knowledge of tea. In both versions of 

the story it is Yoshino's ability to practice tea - among other skills in the Saikaku version 

- and her modest appearance and manner, which it is implied are connected with her 

118 lhara Saikaku, K6shoku khidai Otako, ( 1682), translated in Seigle, Yoshiwara, pp. 38-39. Seigle's translation is 
preferred over the standard English version of the novel because on comparison with the Japanese version repnnted in 
Matsuda Osamu (ed), Shinchci N1hon karen shusei, (Tokyo, Shinchosha, 1982) pp. 142-146, Seigle's is the more 
accurate English translation. For another translation of the same passage see Shirane, Early Modern Japanese 
Literature, pp. 54-55. 
119 Shirane, Early Modern Japanese Literature, p. 46. 
120 Seigle, Yoshiworo, p. 38. 
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accomplishment in tea, that allow her and her husband back into the family and social 

respectability. Though tea was a skill that Yoshino learnt as a courtesan, she puts it to 

use in cementing her new role as respectable wife. 

The story of Yoshino further evidences the similarities between the seemingly 

disparate feminine ideals of courtesan and respectable wife. Indeed, as Peter Kornicki 

has said, 'it may simply be the case that we exaggerate the distinctions between 

courtesans and respectable women' .121 Whilst there were different ritual and sexual 

values conceived of for courtesans and respectable daughters and wives, there were also 

activities and values which they shared in common. 122 Tea was one activity which 

courtesans and respectable women alike practised. The historical, mythologised, and 

fictionalised Yoshino embodied the qualities of both courtesan and respectable wife. She 

displayed these qualities through her temae. 

The Tea Master's Wife 

The wife of a tea master was another type of Edo period female tea practitioner. 

She shared much in common with the respectable wife, as represented by Yoshino, but as 

a tea master' s wife she had greater responsibility in regards to tea culture. We see just 

such a woman depicted in the play Gonza the Lancer (roz .fti: ~:m~ 7- Yari no Gonza 

Kasane Katabira) by Chikamatsu Monzaemon. 123 The play premiered in I 7 I 7 and was 

based on actual events which had occurred in Osaka that same year. 124 Though this is a 

literary source, it is not entirely fictional. Even more so than the stories of Takahashi and 

Yoshino, though they were also based in reality, we can regard it as a reflection of actual 

historical conditions. 

The story concerns a typical Chikamatsu theme of a double suicide by star

crossed lovers, in this case a samurai, Gonza, and Osai, the wife of another samurai, 

lchinoshin, a tea-master of whom Gonza is a student. At the start of the play Ichinoshin 

is away in Edo and Osai has responsibility for managing her husband ' s affairs, including 

121 Komicki, 'UnsUitable Books for Women' , p. 176. 
122 See Lindsey, Fertility and Pleasure. 
123 Chikamatsu Monzaemon, Yari no Gon:::o Kosane Karabira (1717). Reprinted in fullm Torigoe Bunzo et.al (cd), 
Nihon karen bungaku zensMi. volume 44: Chikamarsu Mom:aemon shfi, (Tokyo: Shogakkan, 1975), pp. 309-362. 
Translated in Donald Keene, 'Gonza the Lancer' in Major Plays ofChikamarsu, (New York and London: Columbia 
University Press, 1961 ), pp. 270-312. 
124 Keene, Major Plays ofChikamarsu, p. 270. 
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those to do with tea. Her position, and responsibilities, as the wife of a tea master are 

outlined in the following section of the play. 

Osai watches over Asaka Ichinoshin's house during his absence. Elegant and gay, 
as a tea master's wife should be, her slender and delicate build gives her a grace 
and chann that belie her thirty-seven years, though she is the mother of three 
children. She sweeps and dusts the tea room, never letting a maid inside, so 
devoted to tidiness that her broom never leaves her hand. Today she scatters pine 
needles along the path of stepping-stones to the teahouse. 125 

In addition to having charge of the maintenance of the teahouse and gardens, Osai 

also has responsibility for the upbringing of the children. Thus she instructs her ten year 

old son, 

Now, while you're still young, you should learn how to hold the tea ladle and how 
to fold the napkins. 1' 11 get a terrible reputation if people start saying that you 
children are being brought up badly while your father's away in Edo. I'll be 
mortified. 126 

It is implied that Osai will be the one to instruct her son in the basics of tea. Though the 

young son has not yet gained any skill in tea, the eldest daughter, Okiku, has. The 

narrator tells us that 

Okiku is exactly as an eldest daughter should be [and suggesting her mother 
should rest a while] ... She offers powdered tea in a cup of Otowa ware ('kaka 
sama ikai o sewa, chito o yasumi to sashi idasu. ' Usucha chawan no otowa 
yama). Osai notices how grown up her manner has become. 127 

The most interesting part of the story, for our purposes, concerns the preparations 

for the performance of the shin no daisu temae C~ (J) # 1-.~ M a method of preparing tea 

using the fonnal shelf unit [daisu] for holding and displaying utensils which is lacquered 

in the shin nuri style and has four posts) at the celebrations for the marriage of the local 

daimyo's son. As lchinoshin is away in Edo, one of his students must perfonn the 

serv1ce. However, the shin no daisu is one of the secret procedures which is only 

transmitted orally from father to son. The service has not been transmitted to any of 

lchinoshin's students, nor have any of them received certification to perfonn it publicly. 

125 Ibid, p. 278. 
126 Ibid, p. 279. 
127 Ibid, p. 279; and Torigoe, Chikomatsu Mon:aemon shit, p. 322. 
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Gonza and another student, Bannojo, both desire to perform the temae. The first 

approach to Gonza asking him to perform the procedure is made by lchinoshin's father

in-law lwaki . After Gonza agrees, lwaki hands over responsibility for making the 

decision to his daughter, Osai. 

It's nothing I can decide myself. My daughter, as you know, is lchinoshin 's wife, 
and she must be consulted. Any mistakes made about initiation into the formal 
ceremony will disgrace his lordship. 128 

Osai must have considerable knowledge of the procedures involved in order to be 

able to make the important decision as to whether Gonza can perform the procedure or 

not, for as lwaki says, this decision has ramifications for the reputations of several 

people. Gonza then goes to see Osai and asks her to show him the scroll, and in doing so, 

'he bows his head to the matting with all the courtesy expected of a disciple' (hitai o 

tatami ni oshisagete, shitei no reigi miekereba). 129 Indicating that Osai has taken over the 

position of lchinoshin in his absence, with all the respect accorded to him shown to her 

by Gonza. She responds by saying, 

I admire your zeal and your unusual devotion. As you know, however, the secret 
teachings are transmitted within a family, and may be revealed only by the master 
to his son. In unavoidable cases a pupil may be shown the scroll, but only after a 
contract of marriage has been arranged with the master's daughter. 130 

Here, Osai speaks to Gonza of the protocol involved in transmission with considerable 

authority. She does not appear to be merely a caretaker but someone with real knowledge 

who is up to the task of managing the affairs of a tea master. Osai then offers Gonza her 

daughter Okiku in marriage. Once this issue is resolved, Gonza, as the future son-in-law 

oflchinoshin, is able to be shown the scrolls by Osai in a secret night time meeting. 

The authority which Osai has in such an important matter is also reflected in the 

instructions of her father, once he has learned of Gonza and Osai 's meeting. 

Remember, if he performs the ceremony badly, it will be blamed on Ichinoshin, 
and reflect unfortunately on his lordship. Let him learn all of the secret traditions. 

128 Keene, Major Pla1•s ofChikamatsu, p. 277 
129 Ibid, p. 283; and Torigoe, Chikamatsu Mon:aemon shu, p. 326. 
13° Keene, Major Plays ofChikamatsu, p. 283. 
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But you must not breathe a word of this even to the servants---r10t that they'd 
understand-it's much too important for our family. 131 

Clearly Osai is being entrusted with an extremely important matter, for the local daimyo 

and her whole family. Even though her father has had some involvement in the 

preparations, most of the important work is being left to her. Her competence in hand I ing 

this matter is shown when she hands over the scrolls to Gonza and explains them to him. 

This is the illustrated scroll. Here, you see the tables used at weddings, manhood 
ceremonies, and departures for the front. This is a picture of a tea ceremony 
behind a screen of state. And this is the True Table ceremony [shin no daisu 
temae], performed on the occasion of an imperial visit. The three hanging scrolls, 
the three utensils, the placing of the decorative tea caddies-everything is explained 
in these scrolls of authorization. Once you've read them you won't need any oral 
instruction. Please compose yourself and read carefully. 132 

Once again, Osai is taking on the role of tea master with confidence and authority, even 

though she does not give any oral instruction as her husband would have. 

What the story of Osai shows above all else is that, in the position of a tea 

master's wife, a woman could have considerable knowledge of tea. Though she may not 

have been licensed to teach or perform in public, Osai is familiar with tea procedures. 

Her daughter Okiku is also proficient in tea, and it appears that it is Osai who has, if not 

sole, then major responsibility for instructing both Okiku and her younger brother in tea. 

Moreover, even though Osai is not officially a teacher, she does, when it is appropriate 

and necessary, take on the role of tea master, and she is accorded due respect by her 

husband's pupil. Osai's knowledge of tea and ability to take over the role of tea master 

are an integral part of the story and must have had some resonance with the intended 

audience for the play. 

Evidence suggests that the events depicted in this play, of a tea master's wife 

having substantial knowledge of tea, was not unheard of. Records, which will be 

discussed in the next chapter, exist of tea master's wives attending tea gatherings, at 

which even to be a guest one must have basic knowledge of tea procedures and etiquette. 

In Chapter Five we will encounter a wife of a tea master who was not just a tea 

131 Ibid, p. 287. 
132 /hid, p. 289. 
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practitioner but who also taught tea herself, Katagiri Sotetsu. The story of Yoshida Ito 

will be discussed in Chapter Four. Suffice to say here that as a young girl she studied tea 

from the wife of a local priest. Thus, female tea teachers were not unknown in the Edo 

period. The likelihood that wives of tea masters would themselves have been tea 

practitioners is very high. Internal transmission of the art within the household, 

particularly to other women and young children, may well have been carried out by 

WIVeS. 

Furthermore, there is evidence that it was not uncommon for a wife to take over 

the headship of the family when the husband was absent. In a 1705 record of residents in 

the castle town of Kasama, out of thirty-seven female household heads registered, in 

twenty-two cases the woman was temporarily serving as family head whilst her samurai 

husband was away on official duties. 133 In other cases, women are known to have taken 

over the running of the family business upon the death of a husband. In a discussion of 

Raku potters Morgan Pitelka notes that the term amayaki developed in reference 'to the 

practice of a wife in the Raku household taking Buddhist vows after her husband's death 

and making ceramics' ! 34 As he suggests, we can assume that these women had prior 

knowledge of both pottery and tea, but they could not be 'publicly acknowledged as a 

Raku potter' until there was no 'husband to "front" the occupation'.135 Joyce Lebra has 

also discussed the circumstances under which women could succeed to the family 

headship of Osaka merchant houses during the Edo period.136 She particularly focuses on 

the case of Tatsu'uma Kiyo who after learning about sake brewing as a child, ran the 

family business from 1842-1897 with great success, though never formally becoming the 

family head. 137 

These examples can be thought of in terms of the 'wife-as-deputy' phenomenon 

described by Gerda Lerner. In such situations, the 'wife-as-deputy' has real influence in 

shaping events and power over both the men and women below them, yet they derive this 

133 Kasama machikata kenbetsu kakiage ( 1705). Cited in Gary Leupp, 'Population Registers and Household Records 
as Sources for the Study of Urban Women in Tokugawa Japan', Gest Library Journal 5:2 (1992), p. 70. 
J:\

4 Morgan Pitelka, llandmade Cul/1/re: Raku Pollers, Patrons and Tea Practitioners in Japan (I lonolulu: University 
of Hawaii Press, 2005), p 127 
m Pitelka, Handmade Culture. p. 127. 
116 Joyce Lebra, 'Women in an all-male industry: the case of the sake brewer Tatsu-uma Kiyo', in Gail Lee. Bernstein 
(ed). Re-creating Japanese Women. 1600-1945 (Berkeley, University of California Press, 1991), pp.136-137. 
131 Lebra, ·women in an all-male industry', pp. 140-148. 
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power from 'the male on whom they depend' .138 In the case of Osai in Gonzo the 

Lancer, she took over her husband's role whilst he was absent in Edo. Her power was 

derived both from lchinoshin and her father, who entrusted her with making decisions 

about the performance of the tea procedure. Osai exerted influence and power over the 

events and over Gonza, forcing him to acquiesce to her wish that he marry her daughter, 

for example. The extraordinary circumstances of the high-level procedure needing to be 

performed and the family's reputation being at stake warranted such action. Had 

everything gone as Osai planned, after Ichinoshin's return from Edo, things no doubt 

would have returned to normal. However, in a Chikamatsu play life is never quite so 

simple, and Osai was killed by her husband after being accused of adultery with Gonza. 

The Noble Samurai Woman 

A different theatrical depiction of a woman in a samurai household who had 

knowledge of tea ritual is found in the kabuki play Meibaku Sendai Hagi <~-*fl.lJ ti;f..J< 

The Precious Incense and Autumn Flowers of Sendai). The play was originally 

performed in 1777 and has evolved considerably since then, with the current version of 

the play having taken form in the mid-nineteenth century.139 It has achieved great 

popularity, with at least one performance being held every year since its premiere. The 

plot is based on the 1660 attempted coup by retainers of the Date military household in 

the Sendai region of Japan. The lead female role of Masaoka, nursemaid to the young 

lord of the Ashikaga household, has become widely regarded as the 'greatest and most 

difficult of all kabuki roles for a female-role specialist (fr. JT~ onnagata)'. 140 The 

character is regarded as such because in performing her duty to protect the young lord, 

Masaoka sacrifices the life of her son, stoically watching his murder at the hands of the 

court lady Yashio. 

The scene which concerns us here is Goten no Ba (1i~J~O)~ The Mansion), the 

beginning of which features Masaoka preparing a meal of rice for her son, Senmatsu, and 

138 Gerda l emer, The Creation of Patriarchy (New York: Oxford University Press, 1986), p. 74. 
139 See the introduction to the translation of Meiboku Sendai lfagi, ( 1777) by Matthew Johnson, in James R. Brandon 
and Samuel L. Leiter (eds), Kabuki Plays on Stage. volume 2: Villa my and Vengeance, 1773-1799, (llonolulu: 
University of Hawaii Press, 2002), pp. 50-52. 
140 Johnson, Meiboku Sendoi Hogi, p. 51. 
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the young lord, Ashikaga Tsuruchiyo. However, this is no ordinary meal as Masaoka is 

concerned about the possibility of poison and so forces the two hungry boys to wait 

patiently as she prepares the rice in the manner of a temae, according to the sixty-six 

steps of the Oribe school of tea. She thus prepares each utensil by ritually cleansing it as 

in temae, for example wiping the brazier with a feather before laying charcoal. The scene 

is visually striking, as the audience feels Masaoka's pain throughout her focused and 

intricate preparation of the rice. 

We see that a female attendant of high rank within a samurai household would be 

familiar with tea ritual. The choice of the Oribe school of tea's style of tea reflects the 

household's status; 'the famous Senke schools are thought to be too "popular" for a high

ranking household ' .141 Though there was differentiation among schools of tea according 

to status, this did not apply to gender. Women followed whatever style of tea was 

appropriate to their family or household. In this case, a woman serving in a samurai 

household followed a style of tea popular among those of samurai status. 

The nobility and dignity with which Masaoka is often described stems in part 

from her intricate performance of the steps involved in the preparation of rice in the style 

of temae while under extreme stress, as well as her heroic sacrifice of her son. There is 

thus an association made in this characterisation between the attributes of a female 

attendant in a samurai household - nobility, dignity and loyalty - and knowledge and 

performance of tea. Produced during the spring season, this play was designed to appeal 

to court ladies and female attendants in samurai households, who took their vacations at 

that time and would go to the theatre. 142 They expected to see characters and plots with 

which they could empathize. As will be discussed in Chapter Five, girls often had 

training in tea prior to going into service in an elite household and they may have 

continued their tea practice whilst in service. The case of the li household, where some 

female attendants studied and practised tea on a regular basis, will be discussed in detail. 

The playwrights and producers assumed there was, likewise, some familiarity with tea 

procedures among the women who went to see this play. The connection between 

Masaoka's performance of temae and her noble character would have had resonance with 

141 Ibid, p. 51. 
142 James R. Brandon and Samuel L. Leiter 'Introduction', in Brandon and Leiter (eds), Kabuki Plays on Stage, volume 
2, p . 9; and Shively, 'The Social Environment ofTokugawa Kabuki', p. 29. 
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the court ladies and female attendants in samurai households of the Edo period. Indeed, 

her performance may well have been something they wished to emulate. 

As women were banned from performing on the stage during this period, the role 

of Masaoka was performed by a male actor. These female role specialists were, by the 

mid-eighteenth century, not just actors who imitated women on the stage. They were 

widely regarded as models of femininity, themselves the object of emulation by women, 

including courtesans, who had previously been held up as the epitome of femininity. 143 

As mentioned above, the role of Masaoka was considered to be one of the greatest roles a 

female role specialist could take on. For a male actor to embody femininity by 

performing temae on stage, or in a print (Figure I 0), further evidences how 

accomplishment in tea was representative of femininity in early modem Japan. 

143 Maki Morinaga, ' The Gender of Onnagata As the Imitating Imitated: lts llistoricity, Performativity, and 
Involvement in the Circulation ofFeminimty' , Positions, 10:2, pp. 245-284; and Gerstle, 'Flowers ofEdo', pp. 61 -63. 
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Figure 10: Tea and Flowers: The Actors Yamashita Matatarol and Nakamura Tomijuro I 
as Watanabe Kiyou Takiguchi and the Courtesan Hatsuhana (~O)m c :ft.: 1JJ{~UJr~ 

:tf1B0)7llillftti t:1 c fJJ{-tcp;ft~+MO)ft}{~fJJ:ffi). 
Kiyohiro Torii. 18'h Century. 

6-ban size, benizuri-e wood-block print. 
Riccar Art Museum, Tokyo.144 

144 Image source: Akai, Chanoyu kaiga shiry•o shrisei, plate I 09, p. 196. The image can also be found in Muneshige 
Narazaki (ed), Ukiyo-e Masterpieces in European Collections, volume 2: The British Museum, (Tokyo: KOdansha, 
1998-1990), monochrome plate 18, p. 163 
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Conclusion 

Early modem Japanese women were recognised and represented as tea 

practitioners by some of the most acclaimed authors and playwrights of their time. The 

respect and recognition accorded to such characters by authors and playwrights shows the 

extent to which female tea practitioners had become participants in early modem culture. 

These fictional characters were sometimes figments of the author's imagination and 

sometimes fictionalised accounts of real women. In either case their stories had 

resonance with the audience because they were grounded in reality. Significantly, 

women formed part of the audience for these works. They saw examples of skilful 

female tea practitioners depicted in novels and on the stage, which may have contributed 

to the growth in women's tea practice as women saw characters whom they wished to 

emulate. 

The female tea practitioners depicted in popular literature and theatre were 

characteristic of the various styles of women's tea practice in early modem Japan. We 

see that women could employ tea to various ends. They could entertain their customers 

in the pleasure quarters, they could teach their children and assist their husbands in 

instructing pupils, and women could demonstrate the strength of their character and 

suitability to be part of a respectable household through their proficiency at tea. There 

were thus multiple images of the female tea practitioner and multiple styles of female tea 

practice portrayed in literature and theatre: from the tea of samurai and wealthy 

commoner women, focused on etiquette and manners, to the tea of the pleasure quarters, 

focused on entertainment. Just as there was no single, all-encompassing concept of 

femininity in early modem Japan, so too there was not one, but many styles of female tea 

practice. However, as the next chapters will show, it was one type of femininity in 

particular that became most closely associated with women's tea practice - genteel 

femininity. 
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Chapter Two: Women as Practitioners and Producers of Tea 

Culture 

In this chapter, we will see that women were not just tea practitioners in fiction 

and on the stage; women were practitioners and producers of early modem tea culture 

in reality too. Sources such as records of students, records of tea gatherings, diaries 

and tea utensils, evidence this. These sources will be analysed with reference to the 

concept of cultural networks, to suggest how, even from limited evidence, we can 

make some meaningful conclusions about early modem women's tea practice. In these 

networks, participants came together to enjoy a common cultural or artistic interest, 

regardless of status differences. Women's participation in these networks suggests that 

gender distinctions could also be put to one side for the purpose of mutual enjoyment 

of the arts. There were, though, limits to women's participation. In regards to tea 

culture, we find that women usually participated in networks within a family or 

household context. Further, women were not generally equal participants in the 

network; they rarely hosted tea gatherings or took on the role of first guest. However, 

this was not always the case. In the examples of women of the imperial family and 

Buddhist nuns, we find exceptions to the norm. They evidence the extent to which 

women could be involved in tea culture, not just as practitioners but also as producers. 

The evidence presented in this chapter suggests that status, rather than gender, 

was the most significant factor in determining the degree of women's participation in 

tea culture. We also find that status boundaries were being blurred and broken down 

by women's participation in these cultural networks. This was particularly the case 

with the tea practice of female attendants in elite households. This is important to keep 

in mind when we come to examine the expansion of women's tea practice in 

subsequent chapters. 

Records of Women's Participation in Tea Culture 

One of the most problematic issues in examining early modem women's tea 

practice concerns women's inclusion, or lack of inclusion, in official tea school records 

of students. As discussed in the Introduction, official recognition is not necessary to 

qualify a person as a tea practitioner. Rather, knowledge of the most basic and 

fundamental aspect of tea culture in the form of temae should be what defines one as a 
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tea practitioner. However, because the focus of scholars has so often been on the lack 

of official participation in tea culture by women, it is necessary to examine the 

evidence and consider what conclusions can be drawn about women's tea practice 

from this. We find that small numbers of women, from elite backgrounds, were 

official participants in tea culture. Women were recorded as students in two tea 

schools, and they attended formal tea gatherings along with prominent male tea 

practitioners in various schools. 

Official records of students are kept by the tea schools in the form of a register 

(F~A~ monjinroku) indicating when a new student's details were sent to the iemolo 

by their teacher. Generally, the student would have been studying tea for some time 

with the teacher already prior to being registered. Being entered into the school's 

register was thus official recognition of their status as a student, not just of the teacher 

but, more importantly, of the iemoto. lt is probable that the use of such registers 

emerged at the same time as the 'iemolo system' (* :::rcf!JU)Jr iemolo seido) in the 

eighteenth century, a pyramid like system which sought to give the tea school iemoto 

greater control over increasing numbers of students. 145 At the same time, it is highly 

likely that such records are not on their own accurate representations of the tea 

population in the Edo period. There may well have been many more students studying 

tea than were registered with an iemoto, because of the potential costs involved in 

doing so, for example, or because they studied in an informal environment. 

Though all of the tea schools have such records, they are generally kept private. 

Only one tea school to date has published their official register of students, the 

Horinouchi (:ifJLZ 1*1) school, which is a branch school of Omotesenke. The record 

starts in 1816 and lists the name of each student next to the date on which they were 

registered. Sometimes it was indicated that a student was a woman below their name 

by the character k (anna woman), which suggests that they were an exception thought 

to be of note. The women were not, however, segregated in a different section of the 

records. They were listed alongside male students according to the date on which they 

were registered. Information about a student's family and place of residence was also 

occasionally provided. In this register, we find the names of ten women, entered 

145 Sec Nishiyama Matsunosukc, 'lcmoto scido to ry(lha' , in Murai Yasuhiko (ed), Chad6 shukin, volume 5: 
Chanoyuno tenkai (Tokyo: Shogakkan, 1985), pp. 79-84; Hayashiya, 'Chad6 zensho no seiritsu' , pp. 383-385; and 
Pitelka, Handmade Culture, pp. 91-92. 
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between 1825 and 1851 (Appendix A). The Yabunouchi (~:ZP'J) school's records 

from the nineteenth century also include women, again often indicated by the character 

-.9: below their name. There are five women from the Edo period and three from early 

Meiji listed (Appendix B). It is thus clear that, at least in these two tea schools, it was 

possible for women to become officially registered tea practitioners in the nineteenth 

century. One pattern that emerges from the llorinouchi records, limited as they are, is 

that women of the same family were often registered together. For example, Nomura 

Sakae and Tsuru, Toyama Nui and Sue, and Konoe Jwase and Kaji. This corresponds 

with the finding, as will be discussed below in relation to records of tea gatherings, that 

female tea practitioners in the Edo period generally participated in familial networks of 

tea practice. 

Another type of record of early modem tea practice is those detailing tea 

gatherings. Chakai in the Edo period generally had no more than five guests. As 

discussed in the Introduction, both guests and host at a tea gathering need to be 

knowledgeable about tea culture. The host, of course, selects and arranges particular 

utensils to suit the occasion and performs several temae for laying and replenishing the 

charcoal and making both thick and thin tea. The guests for their part must know the 

rules for receiving and partaking of the meal and bowls of tea, and how to interact with 

the host and other guests. The first guest, in particular, plays an important role in 

guiding the other guests and asking the host questions about the utensils. In early 

modem Japan tea gatherings were an occasion for displaying the knowledge, 

refinement, and accumulation of material wealth (through the display of utensils), of 

both the host and guests. They were also occasions at which social and political ties 

could be cemented. To this end tea gatherings were a central aspect of early modem 

tea culture and participating in them confirmed one's status as a tea practitioner.146 

Records of women's participation in tea gatherings will now be outlined, to 

give some indication of the context of women's participation in tea as a social activity 

through tea gatherings. ln reading the records two things in particular become clear: 

many of the gatherings were hosted or attended by prominent male tea practitioners; 

and there was a tendency for women to participate in familial/household-based 147 

146 By contrast, in modem Japan tea gatherings generally play a lesser role in the lives of most practitioners. As 
Etsuko Kato has suggested, rather than small gatherings, tea classes, demonstrations and large-scale tea gatherings 
arc the most frequently held tea events. Sec Kato, The Tea Ceremony and Women's Empowerment, p. 33. 
147 For female attendants the network was based in their household rather than their family. 



73 

networks of tea practice. Records of tea gatherings ~~ire chakaiki) were often made 

by the host or another participant at a tea gathering. They included details such as who 

the host and guests were, and what utensils were used. These records are a commonly 

used source by tea historians as they reveal very specific details about early modem tea 

practice and the networks forged by practitioners. 148 Such records indicate that women 

were participating in tea gatherings from very early in the history of tea culture, with 

the earliest extant records of women attending gatherings dating from the late-sixteenth 

century, the period in which the culture and practices of chanoyu were being 

formalized. 

The earliest record of women participating in a tea gathering evidences a 

pattern which is to be repeated in other records: women from an elite household 

occasionally attended tea gatherings, hosted by an elite man, with a male family 

member. In this case, the records come from the diary of the head of Yoshida Shrine 

in Kyoto in the late sixteenth century, Yoshida Kanemi (r!'f[I]JR~ 1535-1610). We 

find that his wife, Seijo ( rr }A), and daughter, M ichiyo ( ~ =f { ~ ), sometimes 

accompanied him to tea gatherings. For example, on the seventh day of the ninth 

month, 1577, Kanemi, Seijo and Michiyo were guests at a tea gathering held by Sa take 

Ushii (16::1131~1·1•1), lord of Dewa province.149 Seijo also attended another gathering 

held by Satake, on the third day of the ninth month, 1579.150 Yoshida Kanemi was an 

influential figure in Kyoto, he had a successful career at court and was an associate of 

the military leaders Oda Nobunaga and Toyotomi 1Iideyoshi.151 He regularly attended 

tea gatherings, including many hosted by Satake, but Seijo and Michiyo did not 

accompany him the majority of the time, although the names of other guests are not 

always listed in his diary entries. 

The implication is that wives and daughters of men who were tea practitioners 

could also be involved in tea and the social networks forged through tea gatherings, 

148 Sec, for example, Tani Akira, Chakaiki 110 ken!..yzi, (Kyoto: Tankosha, 2001 ); Tsutsui Hiroichi, Chasho no keifu 
(Tokyo: Bun'ichi Sogo Shuppan, 1978), pp. 135-188; and Kumakura lsao, Cha11oyu 110 koten, 3: Shidai 
chakoiki (Tokyo: Sekai Bunkasha, 1984). In English see Andrew M. Watsky, 'Commerce, Politics and Tea: The 
Career of lmai Sokyil', Monumenta Nipponica 50: I (1995), pp. 47-65; and Tanimura Reiko, 'Tea of the 
Warrior in the Late Tokugawa Period', in Pitelka, Morgan (ed), Japanese Tea Culture: Art, History and 
Practice (London: Routledge Curzon, 2003 ), pp. 138-150. 

149 Yoshida Kanemi, Kanemi ky6ki, (1570-1592) (Repnntcd Tokyo: Zoku Gunsho RuijG Kanseikai, 1971 ), volume 
I, p. 124. 
150 Ibid, volume I, p. 180. 
151 He was also related through blood and mamage to Hosokawa Fujitaka (YGsai), the father of Hosokawa Sansai 
(Tadaoki) who will be discussed below. See the entry on Yoshida Kanem1 by 116 Satoshi in the online Encylopedia 
of Shinto: 
httn: icos. kokugakuin.ac.jp'modulc~ xwonkcntn·.php'1cntryiD- 583, accessed 0 I /06/07. 



74 

especially when they were conducted among family and close friends. In an another 

example of this, on the twenty-fifth day of the njnth month, 1595, a gathering was held 

by Kobayakawa Takakage {IJ ,JTl.JII~ffi: 1533-1597), a senior retainer ofHideyoshi, 

who held the title cln7nagon (~Jkfr§· an Imperial Court rank of Middle Councillor). 

Five days earlier his adopted son, Hideyoshi's nephew, Kobayakawa Hideotoshi 

(previously Ilideaki) (;J,-'i!JII~~ (~0)~-f}() 1577-1602), had held a tea gathering in 

the tearoom of the Kobayakawa castle to mark his succession as the head of the family 

domain, Najima, in Chikuzen province. The guests at the subsequent gathering held 

by Takakage were Hidetoshi's wife and five of her attendants (iifJ:/ ;j{;f.f.l'Hi-9:m* 
3L.A),152 as well as llidetoshi , and the Hakata merchant and associate of Rikyu and 

Hideyoshi, Kamiya Sotan (#l¥.~~m 1553-1635).153 Sotan was an avid chronicler of 

all tea gatherings he attended and according to his record of this occasion in his diary, 

Solan nikki ( ;-~1il't F-l ctc), after Ilidetoshi left ills seat the remaining guests enjoyed 

themselves all day long, drinking sake and listening to music (/" .Y ~I P_.l-=f 

hayashi). 154 Tani Akira suggests that the purpose of this chakai cum ail-day long 

banquet must have been to recognize the women's service to the family. 155 Whatever 

the motivation, this was clearly a social occasion and women participated in the 

proceedings as guests alongside a prominent male tea practitioner and male members 

of their family/household. 

This is a particularly early record of women's participation in a tea gathering. 

However, it was not an isolated instance of women's participation even in these early 

days of tea culture, with the records of Yoshida Kanemi cited above also being from 

the late sixteenth century. We may presume that there were other such gatherings 

which were not recorded or for which records do not survive. Certainly Sotan does not 

give any indication in his record to suggest that this was an anomalous event. 

152 The tenn 'nyobo' (~M) indicates that the women may have served at the imperial or shogun's court. However. 
as th1s tenn also meant 'wife', it is difficult to tell. The English tenn 'attendants' is used for them, and for the tcnn 
'jochti' (ktfl) which is found in other records, as the women appear to have been attendants to the wi fe of 

Takakage, who herself may have served as a lady-in-waiting at coun given her title 'tsubone' (f,lfl 'Y ;1{ -*-tR). I came 
to thi s conclusion afier personal correspondence with Anne Walthall on the 01 /09/2007 and 05/09/2007. The use of 
the Engl ish 'attendant ' as a translation for the Japanese 'joclni' will be discussed further in Chapter Five. 
153 Kamiya Satan. Satan nikki, Haga Koshirli (ed), in Sen Soshitsu (ed), Chado koten zenshu, volume 6 (Kyoto: 
Tanke) Shinsha, 1958), p. 311. Also discussed in Tani Akira, 'Chakaiki ni okeru josei gunz6', Nagomi, December 
1999, p. 93. 
154 S6tan, Satan niUi, p. 311. 
155 Tani, 'Chakaik1 ni okerujose1 gunzo', p. 93. 
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A common feature of all of the recorded instances of women's participation in 

tea gatherings during the Edo period is that there were several women of the same 

family/household as the host and one of the male guests, as seen in these two early 

examples. Other examples include gatherings at which daughters and granddaughters 

were present, in addition to wives and female attendants. On the fourteenth day of the 

fifth month, 1642 at a gathering hosted by Hosokawa Sansai (Tadaoki) (~IDJ II - * ( .~. 
J!) 1563-1646), one of Rikyu's seven disciples C*IJ-!*-t-@" Rikyu shichitetsu), a female 

grandchild is recorded as having attended. 156 As she was listed simply as 'female 

grandchild' (~fffi:tc), her exact identity is unknown. Scholars have suggested that she 

was probably either IIosokawa 's own grandchild, who would have been of a 

reasonable age as he himself was in his eighties at the time, or the daughter of another 

guest, such as his younger brother, Nagaoka Ky'(Jsai (N:fliTJ-!*itf) or his son Nagaoka 

Ky'(Jmu (~IMl-!*~). 157 Again, this is an example of a woman participating in a 

gathering which included her male family members, as well as several other prominent 

men who were invited, such as the court aristocrat Tsuchimikado Yasushige (±mr~ 

~11! 1586-1661), head of the Tsuchimikado family of court diviners, and llagiwara 

Kanezumi C*-)<JJjUfHft), the head priest ofKyoto's Yoshida shrine. 

In another example of a familial tea gathering attended by elite women, on the 

thirteenth day of the ninth month, 1713, Konoe lehiro (.ifi:f!tr*fm 1 667-1736) held a 

gathering at which the guests were his heir lehisa (~~ 1687-1737), Tokudaiji 

Kinmasa (~:~,.k~-0~ 1678-1719) and three of lehrio's daughters, one of whom was 

the wife ofTokudaiji. 158 Iehiro was the Imperial Chief Advisor from 1707-1712 and 

the son of Konoe Motohiro (lli1:lrl£~ 1648-1722) and Princess Shinanomiya Tsuneko 

( tfo '8 ~ -1- J 642-1702), whose own participation in tea culture will be discussed 

below. Whilst Tani has suggested that this was a rare example of a court aristocrat 

holding a tea gathering to which he invited his daughters and sons-in-Jaw as guests, 159 

it fits into the overall pattern of female participation in tea-gatherings, including those 

of the court aristocracy such as the gatherings attended by Shinanomiya to be 

156 Nagash1ma Fukutaro, Matsuya kaiki. Reprinted in full in Sen Soshitsu (cd), Chad6 koten zenshii. volume 9 
(Kyoto: Tankosha, 1967), p. 402. Also discussed m Tani, 'Chaka•ki ni okeru josei gunzo'. p. 93 
157 Sec note 3 in Nagashima, Matsuya /wild, p. 402; and Tani , 'Chakaiki ni okeruJOsei gunzo', p. 93. 
158 Tani, 'chakaiki ni okeru josci gunzo', p . 94. 
159 Ibid. p. 94 
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discussed below. That is, women attended gatherings at which other women to whom 

they were related were guests and a male family member was either the host or a guest. 

This is also the pattern in tea gatherings hosted by the heads of tea schools. By 

far most of the examples of women attending gatherings held by tea masters come 

from the Sekishu school in the nineteenth century, which will be discussed in Chapter 

Five. They too fit this pattern. Even within the Sen lineages, which have largely been 

responsible for promoting the idea that women did not participate in tea until after the 

Meiji Restoration, there is evidence that women occasionally participated in tea 

gatherings during the Edo period. Yugensai ltto (.X 2;: iti 1719-1771 ), the eighth 

generation head of the Urasenke school, for example, held a gathering on the tenth day 

of the eleventh month, 1758, at which the guests were his wife, Shina ($JJB), and 

daughter, Chie ("l:J ;t), as well as three nuns: Sarin (-Uitf); Sosen (ffifW), who was the 

younger sister ofRikkansai Taiso (~r~*~Sli 1694-1726, 6th generation iemoto of 

Urasenke); 160 and Soshun (.fll~). 161 This was one of the gatherings held for the one 

hundred year memorial for Sen Sotan C*Jl 6~.~,~~ Solan hyakunenki chakai). 

The relationship between nuns and tea, which will be expanded upon below, is hinted 

at by the participation of three nuns in a tea gathering held by the Urasenke iemoto on 

such a significant occasion. The involvement of women of tea families in tea culture is 

also made apparent, with the iemoto's wife and daughter participating. In the 

Omotesenke school the tenth generation iemoto, KyGkosai (9.& 7I~ 1818-1860), held a 

gathering on the thirteenth day of the third month, 1838, at which his second wife (~ 

~).the second wife of Morita(~ ru~~). and Risai (;fiJm), head of the Kamazawa ( 

~?R) family of Sen-ke affiliated (=f*~-@. sen-ke jushoku) woodworkers, were 

guests. 162 Even these two instances suggest that wives and daughters of tea masters 

may have been involved in the practice of tea and occasionally participated in 

gatherings - we may recall the discussion of Osai and Okiku in the previous chapter in 

this regard. The tea school iemoto also invited women from outside their family to be 

guests at their gathering on occasions when women of their own family were present. 

160 Tsutsui Koichi and Kumakura lsao (ed), Chonoyu: kenkyii to shiryo, I (1969), p. 94. 
161 Satan hykaunenki chakoiki. Reprinted in Chanoyu: kenf...-yti to shiryo, I (1969), pp. 71-72. Also discussed in 
Tani, 'Chaka1k1 ni okerujosci gun7o', p. 95. 
162 Kyiik6sai sosho chokaiki, pri\'ate document. Listed in the compiled records of women in records of tea 
gatherings ofTani Akira, Nomura Musucm, Kyoto, viewed 03/07/2006 and 1 1/07/2005. 
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Further evidence of both the inclusion of women in gatherings of tea masters 

and the familial nature of women's participation comes from the records of Kawakami 

Fuhaku (J II J: .::f B 1719-1807). Fuhaku was a disciple of the seventh generation 

iemoto of Omotesenke, Joshinsai Tennen (~n'L'~ 1705-1751), who went to Edo to 

promote Omotesenke style tea and founded his own school there, Edosenke. He is 

credited with increasing the popularity of Sen style tea among commoners in Edo, as 

well as daimyo, among whom the SekishG style had been dominant. 163 In the records 

of his tea gatherings women were present on four occasions. On the fourteenth day of 

the ninth month, 1782, he held a gathering at which the guests were Matsudaira 

Kuranosuke (:f'~.lfLF"l~JJ)J), his wife (~~) and three of her attendants (~J,c;E= -_}.. 

).
164 Matsudaira, his wife and her attendants also attended two other gatherings held by 

Fuhaku. later that same year on the twenty-fourth day of the eleventh month (this time 

the female attendants were listed as 1~f~:tc t:p -:.A) 165 and the following year on the 

twelfth day of the second month (on this occasion the female attendants were simply 

listed after the wife as J,cr..j:l).166 We can infer that Matsudaira, who Tani suggests may 

have been a direct shogunal retainer(~* hatamoto), 167 and his wife were students or 

otherwise close associates of Fuhaku. In any case, this eminent tea master does not 

seem to have had any prejudice against inviting women to be guests at his gatherings. 

Fuhaku also held a gathering in 1788, on the second day of the ninth month, at 

which there were four guests: the wife of Lord Nakagawa (LPJII~~7J), her female 

attendant, Hosho Shinojo (:i:1:.lm-Z7E) and Ano Yasoemon (~iiJ9lr )\ +;flttfrr~). 1 68 

Lord Nakagawa refers to Nakagawa Shuri (rpJII{1$:Im), the lord of Bungo-Takeda 

province, who was a supporter ofFuhaku. Hosho Shinojo was a no actor. The identity 

of Ano Yasuemon is unknown but Tani suggests he may have been a retainer of 

Nakagawa's. 169 Even if we assume that the wife ofNakagawa was accompanied by a 

retainer of her husband, this stands out as a rare instance of a wife attending a tea 

163 Murai Yasuhiko, •6 Edo no cha: Kawakami Fuhaku o chfishin ni', in Murai Yasuhiko (ed), Chado shiikin, 
volume 5: Chanoyu no tenkai, (Tokyo: Shogakkan, 1985), pp. 223-228. 
164 Kawakami Fuhaku RiJ..yii nihyaku koiki chakaiki. Reprinted in full in Kusama Naokata (ed), Chaki meiblllsu zui 
(Tokyo: Bunsaisha, 1976), pp. 619-618. Also discussed in Tani , 'Chakaiki ni okcru josei gunzo', p.94. 
16s Kawakami Fuhaku RiJ..-yU nihyaku kaiki chakaiki, p. 629. Also d1scussed in Tani, 'Chakaiki ni okcru josci 

fc:!n;~::.~k:~;; Fuhaku Rikyii nihyaku koiki chakaiki, p. 640. Also discussed in Tani, 'Chakaiki ni okeru josei 
~unz6', p.95. 
67 Tani, 'Chakaiki ni okerujosei gunz6', p. 95. 

168 Ibid, p. 95. 
169 Ibid, p. 95. 
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gathering without her husband. It also serves as an example of just how a tea gathering 

could operate as a space in which people from various social backgrounds came 

together- with a tea master, a provincial lord's wife, her attendant, a no actor and a 

samurai retainer all sharing tea together. 

In these recorded instances of women's participation in tea gatherings, a wife 

was often accompanied by her female attendants. As the attendants are also recorded 

as having been guests at these gatherings, we can assume that they too were well 

versed in the procedures and etiquette of tea. Thus, tea practice was not limited to 

women of elite status, but was also an accomplishment of the lower ranking samurai 

and commoner women who served them. Indeed, in the guides for women's 

edification discussed in Chapter Four, one reason given for why women should study 

tea was that it would help them gain a position in service at an elite household. The tea 

practice of women in service will be the subject of Chapter Five. However, here is 

important to note that records of tea gatherings indicate that wives who were tea 

practitioners would have expected some of their female attendants to be proficient at 

the art, so they could accompany their mistress to gatherings. In only one case do we 

actually find female attendants attending a tea gathering alone. Sumiyama Yoho ({l:iJJ 

.ti ffi), a student of Omotesenke tea under Joshinsai whose wife was accepted as a 

student by Rokurokusai (ii/kk tf 1837-191 0), eleventh generation head of Omotosenke 

-
170 held a gathering on the sixteenth day of the twelfth month, 1848 at which the 

guests included three female attendants of the Dainagon (..kkfi d- Imperial Court rank 

of Major Councilor of State). 171 

At most of the gatherings just described individual women did not attend alone. 

Rather, there were usually two or more women in attendance together, usually of the 

same family/household, such as a wife and her attendants, or daughters and 

granddaughters. Whether women participated in tea gatherings thus depended on their 

family, or the household in which they were serving, rather than there having been any 

general social taboo against women attending tea gatherings. 172 The fact that women, 

for the most part, participated in gatherings at which a male family member was also 

170 Ibid, p. 95. 
171 Kyuk6sai s6sh6 chakaiki, private document. Listed in the compiled records of women in records of tea 
fatherings ofTani Akira, Nomura Musucm, Kyoto, viewed 03/07/2006 and 11/07/2005. 
n This also appears to be the case with other ans and cultural networks more broadly, the author Tadano Makuzu' s 

family often hosted anistic and intellectual social gatherings at which she was present, for example. See Gramlich
Oka, Thinking Like a Man, pp. 49- 59. 
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present reflects the view we will find in guides for women's edification that women 

should not learn tea if their husband does not, and that learning tea must not come in 

the way of fulfilling their duties as a wife and daughter. 173 

Yet, this docs not necessarily mean that women were passively following in the 

footsteps of their husband or father in learning tea and participating in gatherings. The 

example of Lady Nakagawa attending a gathering without her husband suggests that 

women could be involved in tea culture as independent participants. When we 

consider the example of Konoe lehiro's daughters, it is worth remembering that his 

interest in tea may have been passed down from his mother, Princess Shinanomiya, 

who was herself a serious tea practitioner, as discussed below. It was also through his 

wife, 1ehiro's daughter, that Tokudaiji Kinmasa was involved in this gathering. 

The fact that women seemed to have participated in tea gatherings within a 

family environment may also give a clue as to why more gatherings involving women 

are not recorded. Unless a prominent guest such as Kamiya Sotan or Tsuchimikado 

Yasushige was present, then a family-based gathering was not so likely to be recorded 

or have its record survive. In addition, we find records of only women from wealthy 

and elite households having attended gatherings. While they were certainly able to 

invest the time and finances necessary for the study of tea more than commoner 

women, it is also the case that tea gatherings at which they were present were far more 

likely to be recorded. There is thus every possibility that women participated in many 

more tea gatherings than extant records indicate. Yet, if commoner women were 

participating in tea gatherings, whether they were doing so in the same context as elite 

women, that is within the family and a circle of close friends, is difficult to say without 

further evidence. 

For those commoner women who went into service at an elite household and 

participated in that household's network of tea culture this was the case. Moreover, 

they were interacting with people beyond their immediate family and status in an 

intimate environment. In Chapters Four and Five, we will find that during the 

eighteenth and nineteenth centuries, commoner women's participation in tea culture 

increased, as did the numbers of women going into service. These trends were related, 

with studying tea being a means of preparation for going into service. Once in service, 

173 Takada Seibe'e, Joyo fukujudai (Kyoto: 1785). Reprinted in full in Aikawa Jindo (cd), Edo jidai josei bunko, 
volume 33 (Tokyo: Ozorasha, 1995), p. 18; and K1mura Shigeo, Shin;;6 anna shorei ayanishiki (1841 ). Reprinted in 
full in Aikawa Jmdo (cd). Edojidaijosei bunko, volume 40 (Tokyo: Ozorasha, 1995), part 2, p. 19. 
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women may have continued their practice of tea: participating in tea gatherings within 

their household, or accompanying their mistress to tea gatherings outside of the 

household, for example. Tea gatherings were thus spaces in which women of varying 

statuses could interact with each other, and with men. 

As such, tea gatherings can be described as a form of'aesthetic socialization' in 

early modem Japan, along with activities such as poetry writing gatherings, and 

gatherings for flower arrangement and incense appreciation. 174 In what has been 

described as a 'salon culture', personal relations among people of various social 

backgrounds could be forged through mutual enjoyment of arts such as tea in these 

gatherings. 175 In this sphere of aesthetic social interaction, officially prescribed status 

identities could be left behind and artistic identities assumed, through the use of artistic 

names (~~ geimei). 176 They therefore provided sites where people of various social 

backgrounds could mingle freely for the pursuit of a common interest. Indeed, Takeshi 

Moriya has argued that aesthetic pursuits became increasingly popular during the 

seventeenth and eighteenth centuries because they provided a much needed vehicle for 

social interaction among strangers in the large urban centers. 177 Tea was one such 

vehicle for social interaction. As the author of one guide for women's edification told 

his readers, 'tea has become very popular, so if you don't know the rules you cannot 

interact with people' .178 Tea, as a group activity, was thus an important form of social 

interaction in which a woman could display her learning to others. For elite women, 

and those who served them, it was usually a familial/household context in which this 

aesthetic socialization and display occurred. 

In records of tea gatherings we only find isolated instances of women 

participating in these sites of social interaction. Nonetheless, we can draw some 

conclusions about women's participation in tea culture from this. For a male 

practitioner, hosting a tea gathering at which your own wife, daughter or 

granddaughters were present would have been a way of acknowledging their tea 

practice and displaying this to a select group of associates. Through the women's 

knowledge of tea, the family/household's accumulation of cultural and economic 

174 Jkegam• uses this tenn m Bonds ofCi~·ilily. 
17s Kumakura, ' Kan'ci Culture and Chanoyu', pp.ISS-157. 
176 Nishiyama Matsunosuke, 'Kinsei no ;nigei-ron', in Nishiyama Matsunosukc, Watanabe lchiro and Gunji 
Masakatsu (ed), Kinsei geido-ron (Tokyo: lwanami Shotcn, 1972), pp. 613-614. 
m Moriya, • Yzigei and Chon in Soc1ety in the Edo Penod ' , pp. 44- 45. 
178 Shin::o onna shorei ayanishik1, part 2, p. 18. 
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capital was thus on show for all to see. Elite women displayed not only their personal 

accumulation of capital at such occasions but that of their female attendants too, which 

served to further enhance their own prestige. I laving attendants who were proficient in 

tea was evidence of a household 's economic and social status, for only the very 

affluent could afford to employ attendants who spent their time indulging in arts rather 

than productive labour. 179 For a host, extending an invitation to a man's wife and her 

companions, rather than just him alone, would have been a way of honoring both her 

and the husband. Tea gatherings, then, could serve as sites for the conspicuous display 

of capital, as embodied by women. They could also function as important occasions 

for socializing, even if only within the family and a close circle of friends . Personal 

and familial relationships were reinforced and strengthened through such gatherings 

and women could play a role in these networks. 

A common feature of all early modern cultural networks, be they centered 

around poetry or tea, was that 'they created "publics", or spheres of socialization that 

represented intersections of various social and cognitive networks' .180 Through these 

networks not only did people of various backgrounds come into contact with each 

other, but also a common culture based on aesthetic values and common notions of 

civility developed. It is these developments which led Ikegami to the conclusion that 

'the growing popularization of aesthetic networking practices began to blur the 

outlines of the mibun [status]-based categories' .181 It did so, according to Ikegami, 

because participation in 'sites of aesthetic sociability required the temporary leaving of 

feudal official identities '. 182 The practice of adopting artistic names most clearly 

evidences how feudal identities could be transcended through participation in the arts. 

A practitioner would adopt a name which would be used for all activities associated 

with a particular art; one person could have multiple names as they adopted a new one 

for each art form. Therefore their 'real' identity in the context of the social status 

system was theoretically concealed. Much has been made of the ability for people to 

transcend their official identity through adopting artistic names, yet as Anne Walthall 

has commented, 'it is possible that even though samurai, artisan, merchant, and actor 

179 See Thorstein Veblen, The Theory of the Leisure Class (Oxford: Oxford University Press, 2007), pp. 28-48; and 
Gary Leupp, Servants, Shophondf ond Laborers in the Cities ofTokugawa Japan (Princeton: Princeton University 
Press, 1992), pp. 54-55. 
180 lkegami, Bonds of Civility, p. 158. 
181 Ibid, p. 153. 
182 /bid, p. 41. 
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checked their identity at the door, they remained aware of them nonetheless' .183 In any 

case, cultural networks created a space in which interactions could take place that 

would not generally occur within the context of a hierarchically structured status 

system, whether or not people actually remained aware of their real world identities in 

that space. 

But what of gender identity within the context of cultural networks? Could 

gender identities be transcended or 'checked at the door' as status identities could? 

Ikegami, for one, suggests that women's participation in such networks was another 

form of boundary trespassing. 184 However, this only holds true if we assume, as 

Jkegami does for the arts in general and as historians of tea do, that cultural and artistic 

practices were at one point an exclusively male domain. If this were the case, then 

women's participation would indeed have been a form of boundary trespassing. Yet, 

the evidence presented here suggests that such a boundary did not actually exist, but 

has been created by modem historians, who have ignored and dismissed women's 

participation and thereby created the impression that tea was an exclusively male 

activity. Certainly women's participation in arts such as tea did increase towards the 

end of the Edo period and there were always some male practitioners who did not 

approve of this. However, evidence shows that small numbers of women were 

participating in tea from its early days, presumably with the support and 

encouragement of those men with whom they interacted. Take the Kobayakawa 

women who participated in tea in the late sixteenth century, for example. This kind of 

evidence suggests that women always participated in tea, even if only in small numbers 

initially, and that their participation did not require or lead to them to transcend their 

gender identity. This is not to say, though, that the tea room was a gender equal 

environment, for as we have seen, women were most often guests, rather than hosts, 

and were not usually the first, or main, guest at gatherings in which they participated. 

This suggests that gender hierarchies were maintained to a large extent within tea 

culture. As will be discussed further in subsequent chapters, the growth of female 

participation in tea culture reflects the popularisation of elite culture and the break

down of status boundaries more than it does the break-down of gender boundaries. 

183 Anne Walthall, 'Networking for Pleasure and Profit", Review Article in Monument a Nipponico, 61 : I (Spring 
2006), p. I 02. 
184 Jkegami, Bonds of Civility, pp. 153-155. 
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Utensils and the Production of Tea Culture 

This chapter has thus far focused on records of women's participation in tea 

culture. Our attention will now be turned to evidence which shows that women, 

though only a very few to be sure, were also involved in the production of tea culture. 

This occurred through their hosting of tea gatherings as well as their selection, 

arrangement, and production of tea utensils; either individually, in collaboration, or 

through patronage. Tea utensils are a central component of tea culture. The tea bowls, 

caddies and tea scoops, along with every other type of utensil used in a tea gathering, 

are all carefully selected by the host to reveal something to the guests of their 

personality and taste, and the theme or desired tone of the occasion. When a 

practitioner crafts a tea utensil, or when they order a utensil from a craftsmen to their 

own taste, they are engaging in the production of more than just that object, for tea 

utensils are not just functional or decorative objects; they are symbols. Thus, 

connoisseurship, collecting, designing, and producing tea utensils are all essential 

skills of a tea practitioner. 

To give one example, which will be central to the discussion below, tea scoops 

(~f-:1 chashaku), are distinct among tea utensils in that they are often made by the 

practitioners themselves, rather than master craftsmen. Though there are professional 

craftsmen, tea practitioners enjoy crafting and naming their own scoops as an 

extension of their tea practice. This practice became popular among tea practitioners 

from the late sixteenth century, as they can be carved out of bamboo and are therefore 

a relatively simple utensil for an amateur to make. The tea practitioner can 'make 

tangible objects to suit their own tastes', which will then be viewed by other 

practitioners at tea gatherings and can be exchanged as gifts. 185 As Herbert Plutschow 

describes it, tea utensils from the sixteenth century onward 'often functioned as an 

ontic extension of the owner - that is, owners displayed these utensils as personal 

substitutes'. 186 Tea scoops are thought by tea people to reflect the practitioner's 

'character, personality, refinement and style' when they have been personally 

crafted. 187 The practice of naming tea scoops with poetic names (iU:P~ gomei) gives 

the practitioner an avenue through which to express their erudition. Names reflecting 

185 Morgan Pitelka, 'Tea Taste: Patronage and Collaboration among Tea Masters and Potters in Early Modem 
Jafan', Early Modern Japan, Fall-Winter 2004, p. 30. 
1 ~ Herbert Plutschow, The Grand Teo \.laster: A Biography of Houn.roi Soshit.ru Sen XV, (Trumbull: Weatherhill, 
2001 ), p. 62. 
187 Sen Soshitsu XV, The Spirit o_{Teo, (Kyoto: Tank6sha. 2002), p. 82. 
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the season or a Zen Buddhist concept are the most common, and poetic or literary 

allusion can be used to suggest multiple layers of meaning. A practitioner with 

knowledge of ancient court poetry can demonstrate this through a well-chosen name, 

for example. The accompanying boxes, usually a small cylindrical one and a larger, 

often rectangular one into which the smaller one fits, are also carved from bamboo. 

They provide a surface on which practitioners can display their skill at calligraphy. 

Tea scoops could thus function as a symbol of the maker's identity as an artist within 

early modern tea culture. 

Women of the Imperial Family 

Some of the most prominent female tea practitioners of the Edo period, 

particularly as represented in the literature on tea history, were women of the imperial 

family. These women were not just practitioners of tea, they were also involved in the 

production of tea utensils, through patronage and connoisseurship. The activities of 

women connected to the Emperor Gomizunoo (~ lkJ-l 1596-1680; r. 161 1-1629), in 

particular, evidence the depth of participation in tea culture by imperial women. Both 

his wife, the empress Tofukumon'in Masako (.JIHi~P9~~fn-=f 1607-1678), who was a 

daughter of the second shogun Tokugawa llidetada (1J!i.J II~ .~, 1579-1632), and his 

sixteenth daughter Shinanomiya were tea practitioners who were involved in utensil 

production. 

Tofukumon'in was a tea practitioner who was involved in networks of 

connoisseurship and patronage, which included gift exchanges with one of the most 

prominent tea men of her day. She married Gomizunoo in 1620 and was provided 

with a large endowment by the Tokugawa, which she used to establish herself as a 

'patron of the arts' .188 She was also a practitioner of the arts, including waka poetry 

composition and oshi-e, 'stiff paper cut-outs wrapped with fabric that are pasted on 

silk or paper' .189 ln addition, she is known to have studied with the tea master Sen 

So tan C=f* .§. 1578-1658) and exchanged gifts with him, which often included tea 

utensils. Satan's letters to his sons Koshin {iT~ 1613-1672) and Genshitsu (Senso) 

188 See Elizabeth Lillehoj, 'Tofukumon 'in: Empress, Patron, and Artist', Woman 's Art Journal 17: I (Spring
Summer 1996), p. 28. 
189 Ibid. p. 33. 
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(fili 5'l I 622- I 697) describe these gift exchangcs. 190 So tan , for example, gave her items 

such as flower vases (.{t..A hanaire) and tea scoops, while Tofukumon'in gave him a 

handcrafted image of the poet Ono no Komachi ('HI!f;J-.my 809-90 I), painted kai

awase shells and a rabbit-ear cold water jar (lktB' mizusashi).191 S6tan is also said to 

have designed several utensils for the empress, including a red cloth for wiping tea 

bowls (~ rjJ chakin) so that her lipstick stains would not show, and a type of utensil 

stand which is partly painted vermilion (JlUif.J-T tsumagure daisu). 192 Whether she 

had any input in the design of such utensils, though, is unclear. Nonetheless, she acted 

as muse for Sotan and through her patronage of other artists she contributed to the 

vibrant culture of tea utensil production in the seventeenth century. She collected both 

antique and contemporary tea utensils, including the works of the renowned potter of 

her day Nonomura Ninsei (!l!fk ·Hf=m 1574-1660), for example. 193 

Shinanomiya, too, was actively engaged in the production of tea culture, 

through the design and selection of utensils. Shinanomiya was a cultivated woman 

with knowledge of music, no, kyogen and calligraphy.194 Her deep involvement in tea 

culture is evidenced in her diary, Mujohoin-dono gonikki (xJ:¥~1~~~1i!IIJ gc), 

written between 1666 and 1700. The first day of the diary records a tea gathering for 

opening the new jar of tea for the year ( IJ WJ kuchi-kiri) at which the retired Emperor 

Gomizunoo, the retired Emperor Gosai (~ ~ 1637-1685; r.l654-1663 - her half 

brother to whom she was extremely close) and several imperial princesses were m 

attendance. 195 She was also a regular guest at tea gatherings held by Gosai. 196 Beyond 

attending numerous tea gatherings at the Imperial Palace and Gosai's private residence, 

Shinanomiya made preparations for such tea gatherings, including the arrangement and 

selection of utensils, a skill in tea known as toriawase (I&1fbit). In selecting 

190 Sen Sosa (ed), Gempaku Sot an monja (Chatobisha, 1971 ), p. 233-235; and Sokabc Y6k6 and Kiyose Fusa, Satan 
no tegami (Kawara Shoten, 1997), pp. 176-184. 
191 Elizabeth Lillehoj, 'Flowers of the Capital: Imperial Sponsorship of Art in Seventeenth Century Kyoto', 
Orientations 27:8 (September 1996), p. 65; and Kagotani Machiko, Josei to chanoyu (Kyoto: Tankosha, 1985), pp. 
89-90. 
192 Lillehoj, 'Flowers of the Capital', p. 65; Kagolani,Josei to chanoyu, p. 90; and Kumakura lsao, 'Kan'ei Culture 
and Chanoyu', trans. Paul Varley, in Paul Varley and Kumakura lsao (eds), Tea in Japan: Essays on the History of 
Chanoyu (Honolulu: University of Hawaii Press. 1989), p. l53. 
193 Lillehoj, 'Tofukumon'in: Empress, Patron, and Artist', p. 32; and Kagotam, Josei to chonoyu, pp. 85-98. 
194 See Cecilia Segawa Siegle, 'Shinanomiya Tsuneko: Portrait of a Court Lady', in Walthall (cd), The Human 
Tradition in Modern Japan, pp. 3-24; and by the same author in Japanese, Yoshiko Segawa, K6jo Shinanomiya na 
nichij6 seikatsu: Muj6h6in-dono gonikki o yomu, (Tokyo: I wan ami Shoten, 2001 ). 
195 Tanihata Akto, Kinsei chad6shi, (Kyoto: Tankosha, 1988), pp. 139-140; and Kuge chad6 no kenl.yu (Kyoto: 
Shibunkaku, 2005), pp. 281-282. 
196 Tanihata, Kinsei chadoshi, p. 140; and Kuge chad6 no keni.J•Ii, pp. 282-283. 
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utensils she dealt directly with craftsmen and was not content just to choose from what 

was available; she had tea utensils made according to her own taste. 197 

Tanihata Ak.io has argued that whilst Shinanomiya serves as an example of 

women's involvement in tea during the Edo period, we cannot concretely know about 

the other women of aristocratic, samurai and commoner families who may also have 

practiced tea. 198 Although Shinanomiya is certainly a unique case, due to the detailed 

accounts of her tea practice preserved in her diary, she is not the only example of an 

early modem female tea practitioner that we know of. As has been discusssed, records 

of tea gatherings show that other women were similarly involved in intimate, familial, 

networks of tea practice. We will also see that the production of tea utensils was an 

area in which women, particularly Buddhist nuns, could be active. 

It is, of course, due to their high status and connection to prominent male tea 

practitioners that information about Tofukumon 'in and Shinanomiya's tea activities is 

available to us. For this reason too, their tea practice was known to other women. 

Indeed, a motivating factor behind women's tea practice was the prestige which came 

from its association with women of the imperial family . These women served as role 

models for commoner women. In guides for women 's edification, which will be 

discussed in Chapter Four, the vermillion utensil stand designed by Sotan for 

Tofukumon'in is recommended as a suitable type for women to use in their rooms.199 

The early eighteenth century handbook for women ' s tea Toji no tamoto, to be 

discussed in Chapter Three, also mentions TOfukumon'in's tea practice. 200 The 

imperial family was perhaps not as isolated and distant from the lives of commoners as 

often depicted; they bad relevance as cultural models to be emulated. 

Tofukumon ' in and Shinanomiya were not the only imperial women involved in 

tea culture. Other imperial princesses participated in the tea gatherings held by Gosai, 

for example. The imperial family was at this time extremely large, with Gomizunoo 

having thirty-three children, and as they were reliant on the bakufu for most of their 

income it was necessary for some children to find other means of securing a livelihood. 

Many imperial princesses thus entered convents, which were established and housed 

exclusively by imperial women (!E:. P~Bi)F amamonzeki) , and received separate funding 

197 Tanahata, Kinsei chadoshi, pp. I 43-144. 
198 Ibid, p. 145. 
199 Takada, Joyo Juku ; udai. p. 19; and Shinz6 anna sharei uyamsh1k1. part 2, p.22. 
200 Oguchi Shoo, Toji no tomato (I 72 I). Reprinted in full in Nomura Zuiten, Teihon Sekishii IJ'Ii volume 2: Sekishii 
kei chajin (Tokyo: Mitsumura Suiko Shoin, 1985), p. I 90. 
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from the bakuju?01 There they devoted their lives to the study of arts as well as 

religion, living a secluded lifestyle away from both the court and society. Secluded, 

though, did not mean impoverished. Rather, Patrica Fister describes how 'imperial 

convents were beautifully decorated with finely crafted furnishings and exquisitely 

painted sliding doors and folding screens', they also had 'vast quantities of books and 

scrolls ' , thus, 'it seems clear that imperial convents functioned as mini cultural salons 

as well as sanctuaries, microcosms of court life tempered by Buddhist rituals ' .202 

One of the activities practiced by women at the imperial court, as we have seen, 

was tea, and it seems that tea may also have been part of the cultural life of aristocratic 

nuns. Recent scholarship cataloguing the contents of imperial convents has revealed 

that tea utensils are among the items housed there. In the collections of I Jokyoji (1U~ 

#) and Donkein (~ Tji~Jt), for example, we find formal and lavish tea utensils, 

befitting the status of the women who lived there (Figures I and 2). Reikanji (fM~~) 

has in its collection a large stand with utensils (Figure 3). ChGgGji ( cp ~o?," :#) has both 

Edo period tea utensils (Figures 4 and 5) and Meiji period instructional texts on tea 

procedures, including one covering the shin no daisu tea procedure using the formal 

utensil stand (Figure 6). The abbess of this convent, Jigan'in miya (~U~ r!JC 'Er 1749-

1776) had been a practitioner of both tea and flower arrangement, and these traditions 

were passed on through successive generations in the convent, to be written down in 

this text in the Meiji period?03 Without knowing the provenance of the utensils it is 

impossible to say for certain that they were used by imperial princesses at a particular 

time. However, it is highly likely that such utensils were acquired by the convents 

during the seventeenth century, when they flourished under the patronage of 

Gomizunoo and Tofukumon'in. Given the involvement of other members of the 

imperial family in tea culture at this time too, and certainly the abbess of ChugGji, it is 

probable that some of the imperial princesses who entered the convents (including 

thirteen of Gomizunoo's daughters and thirteen of his granddaughtersi04 were also tea 

practitioners. 

201 Patricia Fister, 'The Artistic Practices of Aristocratic Buddhist Nuns', in Patricia Fister (ed), Art by Buddhist 
Nuns. Treasures from the Imperial Convems of Japan (New York: Institute for Medieval Japanese Studies, 2003), 

~- 17. 
02 ibid, p. 17. 

203 Nara Kokuritsu llakubunkan (cd), Cl11igilji no bi (Nara: Ch\ig(Jji, 1988), p. 85. 
204 Fister, 'The Artistic Practices of Aristocratic Buddhist Nuns', p. 17. 



88 

Figure ll: Set of portable tea utensils (~1*JtB't~mA Go ry6y6 chad6gu), including 
tenmoku tea bowl, black raku tea bowl, silver tea caddies, whisks(~~ chasen) and 

kettle. Hokyoji convent (3r-~).205 

205 Image source: Asahi Shinbun Nagoya Honsha (ed), Kyo no miaybi kyu goshoten: mik/Jkai no amamonzeki no 
meihO o ichic/0 ni (Nagoya: Asahi Shin bun Nagoya Honsha Kikakubu, 1986), figure 77, p. 66. 
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Figure 12: Silver brazier and kettle (mJ.iiJ!I.:IP£ Ginfuro kama). 

Donkcin convent(~~~Jc).206 

206 Image source: Asahi Shinbun (ed), Kyo no miaybi kyii goshoten, figure 76, p. 69. 
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Figure 13: Tea utensils on a stand (~Jll~ c -t:;::r- Chadogu to daisu). 

Reikanji convent (~fl=il=). 207 

207 Image source: Asahi Shinbun (ed), Kyo no miaybi kyit goshoten, figure 90, p. 68. 



Figure J 4: Black raku tea bowl with a design of a sacred jewel 

(.:liZ~~~~~ Tama no e kuro raku chawan). 

Edo period. Chuguji convent (cp'g~).208 

Figure 15: Nashiji lacquer ware tea container with design of the 

Imperial chrysanthemum crest (~-1-±t!!.~~.tm Nashiji kikumon natsume). 

Edo period. Chilguji convent (cp'g~). 209 

208 Image source: Nara Kokuritsu Hakubunkan (ed), Chiigtiji no bi (Nara: Chiigilji, 1988), figure 80, p. 106. 
209 Image source: Nara Kokuritsu Hakubunkan (ed), Chiigtiji no hi, figure 83, p. 107. 
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Figure 16: Procedures for the shin no daisu style of preparing tea 

(~0)-€5'-=f-=Fm Shin no daisutetsukzuki). 

Booklet, ink on paper. 

Meiji period. Chuguji convent (cp'8~)_210 

210 Image source: Nara Kokuritsu Hakubunkan (ed), Ch1igriji no bi, figure 58, p. 85. 
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Tagami Kikusha and Otagaki Rengetsu: practitioners and producers of tea 

culture 

Though women 's participation in networks of tea culture was often limited to 

their family/household , we have seen that there were exceptions to this rule. We have 

also seen that women could be active as producers of tea culture, by hosting tea 

gatherings and producing tea utensils. Women of the imperial family, who had a 

unique status, were one group of women who had a deep involvement in tea culture. 

Another group of women who had a unique status in the Edo period were Buddhist 

nuns. Two Buddhist nuns - Tagami Kikusha (EEJ:~4r 1753- 1826) and Otagaki 

Rengetsu (;k SJ m llli~ 1791-1875) - provide us with notable examples of women's 

participation in tea culture as both practitioners and producers. These two women 

shared much in common. Both became Buddhist nuns after the death of a husband and 

both were well known poets. Kikusha worked in the haikai tradition, and Rengetsu 

composed waka. Both women were also tea practitioners who crafted their own 

utensils, including tea scoops onto which they inscribed their poetry. 

Like the women of the imperial family, who were privileged by their 

particularly high status, Rengetsu and Kikusha enjoyed an unusual position within 

society. As nuns, they could lead lives which existed independent of the gender and 

status restrictions commonly faced by other women. As Patricia Fister notes, 

becoming a nun was a socially acceptable way to relinquish the normal social roles and 

responsibilities of women, as wives, mothers and daughters.211 Women such as 

Rengetsu and Kikusha took the tonsure because as a nun they would have the freedom 

and independence to live a life devoted to the arts. For example, another nun, Chiyo, 

wrote a poem on the occasion of taking the tonsure that alluded to the fact she would 

now have the free time to pursue writing poetry.212 Similarly, there does not appear to 

have been any particularly strong religious motivation behind Rengetsu and Kikusha 's 

decisions to take the tonsure. Indeed, Kikusha seems not to have resided in a temple at 

all. In becoming a nun, they were not withdrawing from the world but choosing a path 

211 Ibid, p 17. 
212 Fumiko Y. Yamamoto, 'Ch1yo and Kikusha: Two Haiku Poets' in Fister, Japanese Women Artists, pp. 55-60. 
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that enabled them to live independently and focus their activities within a particular 

sphere of society?13 

Kikusha, Tagami Michi in her youth, was born in 1753 to samurai parents in 

Ch6fu.214 Her father was a medical practitioner who also wrote poetry in the Chinese 

style. Kikusha is believed to have received a good education as she had no other 

siblings until a brother was born when she was 16 years old, at which time she 

married. Her husband, the son of a wealthy farming family, died after eight years of 

marriage, and Kikusha returned home to her parents' house. She did not have any 

children. Choosing to devote her life to art she took the name Kikusha (~~ llut of 

Chrysanthemums) and became a nun at age 27, in the Shin sect of Pure Land 

Buddhism (Yfr .t~* Jodo shinshu). 

After taking the tonsure Kikusha led a peripatetic life, journeying to north 

western Japan in 1780 and eventually to Edo where she spent the next three years. 

During the next thirty years she travelled extensively, visiting the southern island of 

Kyushu four times and Kyoto and surrounding areas seven times, as well as making 

another long stay in Edo. As a nun, Kikusha may have been able to travel more easily 

than other women, who were restricted in their movements between domains. In the 

early Edo period female travel restrictions came about as part of the alternate 

attendance system ( ~rf1.J~1~ sankin kotai), in which daimyo were required to leave 

their wives in Edo when they returned to their domain. In order to prevent wives from 

leaving Edo, strict regulations on female travel were established? 15 Female travellers 

faced difficulty in obtaining the necessary documentation for travelling, having to go 

through different and more complicated procedures than men, and their permits had to 

list much more detailed information, including clothing and hairstyte? 16 Female nuns, 

for example, were distinguished through their hairstyle, with three categories of 

213 Sayumi Takahashi has discussed this apparent contradiction between Rengetsu 's simultaneous withdrawal from 
and cngagment in the social world. Sayumi Takahashi, '6tagaki Rengetsu's gassoku: friendship and the spirit of 
collaboration' in Melanie Eastburn et al. (cd), Black Robe White Mist: art of the Japanese Buddhist nun Rengetsu 
(Canberra: National Gallery of Australia, 2007), pp. I 05-117. 
2 14 The following biographical information on Kikusha comes from Yamamoto, 'Chiyo and Kikusha: Two Haiku 
Poets', in Fister, Japanese Women Artists, pp. 61-68; Makoto Ueda, Far Beyond the Field: haiku by Japanese 
women, (New York, Columbia University Press, 2003); Nakagawa ShinshO, Joryu haijin Tagami Kikusha: inochi a 
aruku yosashisa a mitsumeru (Kyoto: Honganji Shuppan, 2003); Oka Masako (lchijian XII) (ed), Unyfi no oma 
Tagami Kikusha, (Yamaguchi: Kikusha KenshO-kai, 2004); and Ueno Sachiko, Tagami Kikusha ;:enshu (Osaka: 
Izumi Shoin, 2000). 
215 llerbert Plutschow, A Reader in £do Period Travel, (Kent: Global Oriental, 2006), p. 22. 
216 Constantine Nomikos Vaporis, Breaking Barriers: Travel and the State in Early Modern Japan , (Cambridge, 
Massachusetts: Harvard University Press, 1994), pp. 138-159. 
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tonsured women being listed as distinct from other women who had cut their hair.217 

We know about the difficulties female travellers faced from women's travel diaries.218 

They describe how 'women could be held back for days when their passes did not 

exactly correspond with their identity or itinerary' , situations in which male travellers 

were usually allowed to pass after being questioned.219 Yet, female travel became 

more common towards the end of the Edo period, and pilgrimages to popular sites such 

as Ise were often the stated reason for such travel, presumably because travel for a 

religious purpose was more readily sanctioned than travel for leisure or other 

reasons.220 

Kikusha would likely have had greater mobility than other women, for she was 

in a religious occupation and free of familial ties to a husband or children. Her male 

counterparts, such as mountain ascetics (111-f.R: yamabushi) and itinerant monks (:A+ 

;A(ffl rokujurokubu), were, according to Herbert Plutschow, probably 'the freest of all 

travellers in the Edo-period'?21 Intellectuals and artists also found it relatively easy to 

travel, as they were supported by networks of local artists and scholars across the 

country.222 

Wherever she visited on her journeys, Kikusha frequently attended cultural 

gatherings with other poets and artists and actively sought out masters of various arts 

with whom she could study. She studied poetry with Choboen Sankyo (~::g;111J$U 

1726-1792) in Mino, who gave her the pen name Ichijian <-*J.ti). In Kyoto, she 

studied ch 'in (or shichigenkin -ttt~ a seven stringed Chinese musical instrument 

similar to a Japanese koto) with Hiramatsu Akira ('}If'~ l.!fj f.'(), who held the court rank 

of Dainagon.223 On her second trip to Kyushu she became acquainted with local 

Confucian scholars and under their influence began composing poems in the Chinese 

style?24 

211 Katsuura Noriko, 'Tonsure Fonns for Nuns: Classification of Nuns according to Hairstyle', in Barbara Ruch 
(cd), Engendering Faith: Women and Buddhism in Premodern Japan (Ann Arbor: University of Michigan, Center 
for Japanese Studies, 2002), p. 129. 
218 See Shiba Kciko, 'Tabi nikki kara mila kinsc1 josei no ichi kosatsu ', in Kinsei Joscishi Kenky11kai (ed), Edo jidai 
nojosei tachi, (Tokyo: Yoshikawa Kobunkan, 1990); Kinsei onna lobi nikkt, (Tokyo: Yoshikawa Kobunkan, 1997); 
and Kinsei no anna lobi nikkijilen (Tokyo: Tokyodo Shuppan, 2005). 
219 Plulschow, A Reader in Edo Period Travel, p. 25; and Vaporis, Breaking Barriers, pp.l55-157. 
220 Plutschow. A Reader in Edo Period Travel, p. 23; and Vaporis, Breakmg Barriers, p. 4 
221 Plutschow, A Reader in Edo Period Travel, p. 23 
222 Ibid, p. 23 
223 Sec the list of her teachers and acquaintances in Oka (ed), Unyu no ama Tagami Kikusha, pp. 19-20. 
224 Yamamoto, 'Chiyo and Kikusha', p. 65; and Oka (ed), Unyri no oma Tagomi Kikusha, p. 20. 
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Kikusha was well connected, through a network of haikai poets across Japan 

who belonged to the Shiko school, as well as through her other artistic skills. In Kyoto 

her talents at ch 'in allowed her an entree into elite court society. She attended the 

musical gatherings of a former minister of court, for example. In Nagato the daimyo 

Mori Motoyoshi (Baimon) (~fiJJc~ r,mpg 1785-1843) invited her to work on a 

poem and painting with another artist, Watarai Bunryusai, (l.!t~Jtmc~) and Baimon 

himself exchanged verses with Kikusha?25 She was able to make a modest living out 

of her art, selling the occasional painting. 

In 1784, when Kikusha left Edo after a stay of three years, she travelled along 

the T6kaid6 (..!:RtfiJi:il Eastern Coastal Road) to M ino. In Edo she had enjoyed tea as a 

hobby, along with her main artistic activity haikai.226 During her stay in Mino she 

frequently participated in artistic gatherings with other poets in the area, and it was at 

one such gathering that she seems to have met the tea master Ito Munenaga ({j}jj'j* ~ 

), whereupon she began formally studying tea under Munenaga, in the Sen-ke style?27 

In letters to her Munenaga wrote basic information about tea, the handling of tea 

utensils and the procedures for holding a chaji ( ~ $ a small, intimate tea 

gathering). 228 

With such information in hand, Kikusha continued to participate in tea after 

leaving Mino, often being invited to tea gatherings during her travels, as well as 

hosting them herself. On the 3rd day of the twelfth month, 1796, for example, Kikusha 

hosted a tea gathering whilst in Nagasaki.229 This was a noon (JE Lf shogo) gathering, 

the standard type of formal tea gathering. It included a full kaiseki meal as well as the 

laying of the charcoal (fJJ~ shoza), the thick tea service, an intermission (t:f=l \I.~ 

nakadachi) when the guests retired from the tearoom to a waiting area, rebuilding of 

the charcoal (~~ goza) and the thin tea service. Kikusha acted as the host for five 

guests. The utensils used included a black raku tea bowl made by Raku SanyG (~Li: 

}\ 1685-1739), and a black lacquer-ware tea-caddy (iff natsume) given to Kikusha in 

225 Yamamoto, 'Chiyo and K1kusha', p. 65; and Oka (ed), Unyii no ama Tagami Kikusha, p. 20. 
226 Nakagawa, Joryii haijin Tagami Kikusha, p. 57. 
227 The sources do not state which of the Sen schools she studied in. Nakagawa, Joryii haijin Tagami Kikusha, p. 
66. 
228 Yoshimura Hitomi, 'Kikusha no chakaik1 o yomu (agari)', in K1kusha Kenkyiikai (ed), Kikusha kenf..yii n6to, 2 
(2007), p. 20. 
229 The record of this gathering is reprinted and discussed in Yoshimura, 'K ikusha no chakaiki o yomu (agari)', pp. 
20-21. 
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the summer of 1794 by Nakamura Sotetsu V (9JH*t&Ji 1-t 1764-1811 ), a lacquer

ware master who worked for the Sen-ke.230 The following year, on the 4th day of the 

tenth month, Kikusha held a tea gathering for four guests in Saga.231 For this occasion, 

she displayed a koto onto which Nakamura Sotetsu had lacquered the name ryusui (me 

71< Flowing Water), which had been given to her by Minister of the Right (:ti:k~ 

Udaijin), Lord Saienji (mi~#f0). 232 In her tea gatherings Kikusha was thus 

displaying her connections to other artists and the cultured elite through her selection 

of utensils. 

Kikusha's network of associates spanned the country, from Edo, to Mino and 

Kyfishu. She was acquainted with tea people in Kyoto such as the tea master 

Kamibayashi Jorin/Doan (_bj;;t-if!Jitf), and of course Nakamura Sotetsu V, as discussed 

above.233 Though she spent much of her life travelling she did collect tea utensils, 

using them not just as functional objects but as items through which her artistic 

identity was expressed. Among her possessions we find various items, such as an 

incense container (W..g- ? k6g6) with a haikai by Kikusha on the lid of the box, and a 

tea bowl(~~ chawan) fired in Hagi with a haikai by Kikusha inscribed on it (Figure 

7)_234 

230 Ibid, p. 21. 

Figure 17: 'Shoka' (fJJbr) Hagi-fired tea 
bowl with haikai inscribed by Kikusha. 

Made in 1810. 8.5cm x 9.2cm.235 

231 The record of this gathering is reprinted and discussed in Yoshimura, 'Kikusha no chakaiki o yomu (agari)', pp. 
22-24. 
232 Ibid, p. 23. 
m Oka (ed), Unyi1 no ama Tagami Kikusha, p. 19. 
234 Items are catalogued m Ueno, Tagami Kikusha zenshu, volume I. 
m Image source, Ueno, Tagami KiJ..:usha ::enshu, volume I. 
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As well as inscribing her poetry onto tea bowls made by professional 

craftsmen, Kikusha also inscribed her poetry onto tea scoops which she crafted herself, 

such as the 'ldesoyo' tea scoop with accompanying boxes (Figure 6). On one box 

(pictured right) are written the name of the scoop 'idesoyo' (\.. \ C'-t J:) and 'ina no 

take jisaku' (It\ tt ll!tt1' 13 f'F made by myself using bamboo from Ina). On the other 

box (pictured left) is her pen name 'Ichijian' (-*.Rtf) and the following haikai poem: 

Sasanaruya 
ide soyo koko ni 

. 236 aruna yama 

As with the enduring rustling, 
I will be steadfast here 
At Mount Arima. 

Figure 18: 'Idesoyo' (lt\C'-t" J:) bamboo tea scoop 
and storage boxes. 

Made by Kikusha. 15.5cm.237 

236 Ueno, Tagami Kilmsha ::ensh1i. 
237 Image source: Ueno, Tagami Kil.:usha zensJu.i. 
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This poem alludes to a waka from the Ogura hyakunin is shu (One Hundred Poems by 

One Hundred Poets) poetry anthology, by Daini-no Sammi (Fujiwara-no Katako):238 

Arimayama 
Ina no sasahara 
Kazefukeba 

Ide soyo hi too 
Wasure ya wa suru 

As Mount Arima 
Sends its rustling winds across 
Ina's bamboo plains, 

I will be just as steadfast 
And never will forget you.239 

ln her haikai Kikusha thus borrowed three concepts from the classical waka - 'sasa', 

'idesoyo' and 'arima-yama' - in addition to using bamboo from Ina for the scoop 

itself. Kikusha did not just craft a tea scoop; she displayed her skill at composing 

haikai, her knowledge of ancient court poetry and her mastery of calligraphy. From 

this one tea scoop and its accompanying boxes, a picture emerges of a woman who 

practised tea as an art. Tea gave her an avenue through which she could express her 

identity as a poet, calligrapher and cultural connoisseur. 

Kikusha 's deep involvement in tea can be ascertained by her possession of such 

utensils, and is corroborated by a letter she received while in Kyoto in 1785 from her 

mentor, the priest Hyakuchab6 ( o~:ljj), with whom she usually stayed when in Mino. 

He begins the letter cordially, mentioning her recent attendance at a tea gathering held 

by the iemoto in Kyoto and giving his approval of the poem she wrote as a salutation. 

The fact that Kikusba was invited to attend a tea gathering with an iemoto, presumably 

of whichever of the Sen schools of tea in which she was studying, is an indication of 

her deep involvement in tea culture. Hyakuchab6, however, warns her that, while a tea 

gathering is enjoyable, one should be careful not to become too immersed in the world 

of tea, for that would be regrettable. He further admonishes her that tea is simply an 

238 I am grateful to Hiroko Kobayashi for making the connection between the two poems. 
239 Japanese and English translation from the University of Virginia Library Japanese Text initiative, Ogura 
Hyakunin lsshu (One Hundred Poems by One Hundred Poets), no. 58. 
http:._ ctext.lib.' •rg1ma .edu:]apanc~l!'hvakumn framc~rhyakuframc~.hunl, accessed 26/0412007. 
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enjoyment for oneself, whereas poetry is a path which creates harmony among 

people?40 

Even after receiving such a critical letter from her mentor, Kikusha did not 

abandon her tea practice, but continued to participate in tea gatherings as a guest and to 

organise them herself until late in I ife?41 For example, in the tenth month of 1808 

Kikusha borrowed the premises of lto Mokunoj6 (f.Jl.ili~Z.ft) and held a tea 

gathering which lasted for twenty days.242 A feature of this gathering, and indeed 

several others hosted by Kiksuha, was the display of a ch 'in or an old koto instead of 

the conventional hanging scroll (•liih jiku) in the alcove (*O)r~'~9 tokonoma), which 

Kikusha then played during the intermission.243 Kikusha's use of unique utensils for 

such tea gatherings, which expressed her personality and taste, and her continued 

involvement in tea despite the admonition of Hyakuchab6 reveal her to have been a 

committed and innovative tea practitioner. 

In 1813 Tachibana Jihei published a collection of poems by Kikusha about her 

travels under the title Taorigiku ( ~ ~ *-i Hand-Picked Chrysanthemums). 244 In 

Taorigiku Kikusha described her philosophy of life at age fifty-seven as such: 

It is said that a man less than one hundred years old has the worries of one 
thousand years. In contrast to this saying, I have the enjoyments of one 
thousand years. In my life, entertainment is my trade and I entertain myself 
alike with those I know and with those whom I do not know. I enjoy years 
spent in travelling and I also enjoy returning home. I enjoy both criticism and 
praise. I have devoted myself to enjoyment and I hardly have time to fold my 
fingers to count my age_245 

Kikusha was an independent woman, she was well travelled, and she immersed herself 

in artistic and cultural pursuits, including tea. Through her tea practice she associated 

with other practitioners and producers of tea culture, such as utensil makers, and tea 

masters, including an iemoto. Kikusha herself was a producer of tea culture, hosting 

tea gatherings which expressed her individual personality and inscribing her poems 

240 Reprinted in Nakagawa, Joryri haijin Tagami Kikusha, p. 66. 
241 Ibid, p. 66. 
242 Kikusha compiled a record of the gathering entitled ' Kugetsuan muda bukuro' to thank Ito. In Nakagawa, Joryu 
haijin Tagami Kikusha, p. 113 . 
243 She also placed an old koto in the alcove and played 11 in during the nakadachi at the gatherings on I 796/1 2/3 
and I 79711 0/4 described above. 
244 Repnnted in 2003 by the Kikusha Ken.vh6-kai (Society in Honour ofKikusha). 
245 Kikusha. Taorigiku (I 8 I 3), 10 Kasei Tenpo haikai shu, volume I 6 of Koren haibungaku taikei (Tokyo: Shileisha, 
I 971), p. 189. Translated in Fister, Japanese Women Artists, p. 65. 
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onto tea utensils, including the tea scoop she handcrafted, thereby expressing her 

identity as an artist and cultural connoisseur. 

Otagaki Rengetsu was likewise involved in the production of tea culture 

through the creation of tea utensils. As a maker and seller of utensils, she provides an 

example of a woman who could make a living through tea-related activities. Rengetsu 

was one of a number of female waka poets who studied under Kagawa Kageki (¥f) II :.ffi: 

iM 1768-1843).246 The period in which she was active as a poet, the middle of the 

nineteenth century, witnessed a rise in the number of female waka poets, due to the 

increasing number of women receiving an education and the encouragement of male 

poets such as Kagawa. Rengetsu stood out as exceptional at the time, attracting a large 

number of patrons and being listed three times in the 'Who's Who in Kyoto' ( .lJZ:ie .A 

~ 5!: He ian jinbutsu shi). To this day she has remained a recognized and celebrated 

artist, with her work being featured in exhibitions and on the art market. Her talents 

included not only poetry, but calligraphy, pottery and painting. She is most famous for 

the way in which she combined these skills, inscribing and incising her poems onto her 

pottery?47 

Rengetsu was born in 179 J and given the name Nobu. Her father is believed to 

have been a samurai in service at Ueno Castle in the domain of Iga; her mother's 

position is less clear.248 Shortly after her birth she was adopted by the 6tagaki family, 

whose family head was a samurai in service at Chion'in temple. In her youth Rengetsu 

followed a path common for women of her status, serving as an attendant for the 

Matsudaira daimy6 family at Kameoka Castle in Tanba. There she woula have spent 

much time learning the arts for which she later became famous. After returning home 

from this post at age seventeen, Rengetsu married the first of two husbands, both of 

whom were brought into her family to serve as heir after the death of her stepbrother. 

By age thirty-three Rengetsu had lost both husbands and three children. It was at this 

time that she became a Buddhist nun, moving to a residence within the Chion'in 

temple complex, and taking the name Rengetsu, (li!..R Lotus Moon). Though 

246 
The biographical infonnation on Rengetsu's life is taken from Patric1a Fisler, Japanese Women Artists, 1600-

/900 (Lawrence: Spencer Museum of Art, University of Kansas, 1988), pp. 143-159; Koresawa Kyozo et.al (cd), 
Rengetsu (Tokyo: Kodansha, 1971 ); Sugimoto Hidetar6, 6tagaki Rengetsu (Kyoto: Tank6sha, 1976); Tokuda K6cn, 
Otagaki Rengetsu (Tokyo: KOdansha, 1982); and Roger Thomas, The Way ofShikishima: Waka Theory and 
Practice in Ear~v Modern Japan (forthcommg), chapter 6 'Bakumatsu' . 
247 On her unique combination of pottery and poetry sec Sandra Scheckter, ' The ceramic art of Otagaki Rengetsu: 
where pottery meets poetry' in Melanie Eastburn et al. (cd), Black Rohe White Mist: art oft he Japanese Buddhist 
mm Rengetsu (Canberra: National Gallery of Australia, 2007), pp. 89-103. 
248 Many argue that she was a courtesan but there is no certainty. 
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Rengetsu took the tonsure in the Pure Land sect of Buddhism (Y-P-J:~~ J6do shu), she 

appears not to have exclusively adhered to this form of Buddhism, living at various 

temples throughout her life and associating with Tendai, Shingon and Zen monks. 

Upon the death of her stepfather, who had joined her in taking Buddhist vows, 

Rengetsu moved to the Okazaki area of Kyoto in 1832, known for its artistic, literary 

and intellectual atmosphere. There, from around the age of 42, she began to sell 

pottery in order to support herself and it became immensely popular. Jndeed the 

popularity of her pottery was such that Rengetsu was forced to move constantly to 

avoid publicity and frequent visitors. Although some have suggested there may have 

been more political motives behind her frequent moves, she suggested in letters to her 

friends that this was the reason. 249 She sold her work quite cheaply and lived 

modestly. The cultural skills Rengetsu had learned in her youth, such as poetry and 

calligraphy, were turned into economic capital in her adulthood, very little to be sure, 

but enough to live on. 

Rengetsu's pottery featuring her poems consisted mostly of utensils for use in 

sencha (Jffi~ Chinese style steeped tea drinking), which was popular among the literati 

at the time as an alternative form of tea culture to chanoyu.250 Less well-known is that 

she also produced utensils for use in chanoyu, which she inscribed or incised with her 

poems. Rengetsu was essentially an amateur, though her works sold well, and she 

used major professional kilns, such as those in the Awata district of Kyoto, to fire her 

works. 'A typical batch of pottery sent for glazing included 'twelve large sencha pots, 

two large sake bottles, one cooking pot, one flower vase, one 'plover', ten small sake 

bottles, fifty-three small tea-pots, two incense burners, and seven tea-bowls'. 251 

Examples of her works produced for use in tea include tea bowls (Figures 9 and I 0), 

flower vases, incense containers and cold water jars. 

249 See Thomas, The Way of Shikishima, Chapter 6: pp. 52-62. 
250 See Patricia Graham, Teo of the Sages: The Art of Sencha (Honolulu: University of Hawaii Press, 1998); and 
'Otagaki Rcngetsu and the Japanese tea ceremony', in Melanie Eastburn et al. (ed), Black Robe White Mist: art of 
the Japanese Buddhist mm Rengetsu (Canberra: National Gallery of Australia, 2007), pp. 61-73. 
251 Roger Thomas, The Way ofShikishima, Chapter 6: p. 52. 



Figure 19: 'Wakamatsu' (;g:.f'~) tea bowl. 
Made at age seventy-five. 

8.5 x 9.7cm. An example of a 
tea bowl onto which Renfetsu 

inscribed a poem. 25 

Figure 20: Red Raku (~~)tea bowl. 
Made by Raku Keinyu XI, 
poem incised by Rengetsu. 

7 x 12.1 em. 253 

m Image source: Koresawa et.al, Rengetsu, figure 2. 
253 Image source: Koresawa et.al, Rengetsu, figure 6. 
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Whilst it could be said that Rengetsu simply made such tea utensils to satisfy 

the market, this seems unlikely. At least a certain level of familiarity with tea is 

desirable for a potter crafting utensils such as tea bowls and cold water jars so that they 

understand how the objects are to be used and what attributes are required. As the red 

Rak:u tea bowl (Figure 1 0) indicates, Rengetsu also had connections with the Raku (~) 

family of ceramicists, renowned for their production of tea bowls favoured by tea 

practitioners and close associates of the Sen schools of tea. It was the eleventh 

generation head of the Raku family, KeinyG (Jlf.A 1817-1902), with whom she 

collaborated on this tea bowl.254 As Morgan Pitclka notes, such pottery by Rengetsu 

and amayaki, made by the wives of Raku potters after their husband's passing, 

indicates that these women 'must have been trained in tea as well, as making Raku 

ceramics by definition required a sensitivity to the way in which the wares would 

eventually be used in the tea gathering' .255 It is highly probable that Rengetsu, raised 

in a samurai family and having served at Kameoka Castle between the ages of eight 

and sixteen, would have studied tea at some time in her youth. 

Like Kikusha, Rengetsu also handcrafted tea scoops onto which she inscribed 

her poetry. The tea scoop pictured below was made by Rengetsu at age seventy 

(Figure 11 ). The accompanying small box (pictured left) gives the name of the scoop 

as 'kamiyama' (f.p.ij..~~* ). On the larger box lid (pictured right) the following poem 

is written: 

Okurezo to 
Kakeyo kakeyo to 
Kamiyama no 

Hototogisu sae 
Naki-watamnari256 

So as not to fall behind, 
Rushing, rushing, 
Even the cuckoo of Mount Kami 

Is urging me on 
With its song echoing over. 

254 On the practice of tea practilioncrs collaborating with the Raku workshop in the production of their own tea 
bowls, sec Pitclka. Tea Taste, pp. 31-32; and Handmade Culture, pp. 41 -68. 
zss Morgan P1te1ka, Handmade Culture, p. 127. 
256 In Koresawa et.al, Rengetsu, p. 265. 



Figure 21: 'Kamiyama' ( il".lj.~* ) bamboo tea scoop and storage boxes. 
Made by Rengetsu. 257 

Figure 22: 'Matsu' (f~) bamboo tea scoop and storage boxes. 
Made by Rengetsu. 17.7cm. 258 

257 Image source: Koresawa et.al, Rengetsu, figure 35. 
258 Image source Fister, Japanese Women Artists, p. 155. 
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Another tea scoop crafted by Rengetsu was named 'matsu' (f'~ pine), an auspicious 

symbol of longevity (Figure 12). The poem on the larger box lid also develops this 

theme, referring to the pines at Sumiyoshi: 

Hantgoto ni 
Midori sohitsuhitsu 
lku chiyo ka 

Yo ni suminoe no 
Matsu zo hishiki 

Each Spring, 
Putting forth new greenery 
For many thousand years-

In this world, Sumiyoshi 
Pines have long endured?59 

The pine motif alludes to Rengetsu's own longevity; she made these pieces at age 

seventy-seven - Patricia Fister suggests that she may have been 'marvelling at her 

ability to have withstood so many cold winters'?60 Rengetsu inscribed her own poems 

on the larger box lids, from which she also took the names of the scoops. These tea 

scoops and their accompanying boxes therefore served as objects through which 

Rengetsu 's identity as a tea practitioner, poet and calligrapher were expressed. 

Unlike commoner and samurai women, who we will find in the next chapters 

practised tea as a means of cultivating genteel femininity, for these Buddhist nuns tea 

practice held a different meaning and purpose. As Katsuura Noriko has suggested, 

when a woman took the full tonsure this 'signified a negation of or release from female 

sexuality' ?61 Rengetsu and Kikusha were women for whom tea was a form of artistic 

practice, which related to the other arts they practised, such as poetry composition, 

calligraphy and pottery. They were both participants in and producers of tea culture. 

In activities such as crafting a tea scoop they could demonstrate the breadth of cultural 

capital they had accumulated. As nuns, this was capital they held in their own right, 

not as capital bearing objects for other (male) family members. For women such as 

Rengetsu and Kikusha their artistic pursuits also provided them with a modest 

livelihood. 

259 English rranslallon in Fister, Japanese Women Artists, p. 155. 
260 Ibid, p. 155. 
261 KaL~uura, 'Tonsure Fonns for Nuns', p. 123. 
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While Rengetsu and Kikusha may have been in the minority of female tea 

practitioners, their experience is symptomatic of the overall trends of a growth in 

women's participation in culture and the arts, particularly from the eighteenth century, 

and an increase in the degree of women's participation, with women becoming 

economically independent through their art as artists and teachers.262 More specifically 

for our purposes here, they are indicative of women's involvement in tea culture. We 

have seen that women who were of particularly high or unique status, such as members 

of the Imperial family and Buddhist nuns, could play an active role in selecting and 

creating tea utensi ls, either through patronage of artists, collaboration with artists, or 

self-production. We have also seen that women were participants in tea gatherings, 

most often as guests in a familial/household context, but as the example of Kikusha 

indicates, they could host their own gatherings and participate in broader networks of 

tea practice beyond their family/household . Though Kikusha and Rengetsu should by 

no means be taken as representative, they do serve as examples of the possibilities for 

women to participate in tea culture during the Edo period, and of an alternative vision 

of women's tea practice to the dominant model of genteel femininity. There was not 

just one type of woman who practised tea in early modem Japan and not just one 

reason for them to do so. 

Conclusion 

In this chapter evidence for the participation of women in early modem tea 

culture bas been discussed. It has been shown that not only were women participating 

in tea culture throughout the Edo period, as students in tea schools, and as guests at tea 

gatherings, but that some women were also producers of tea culture through their 

involvement in the creation of tea utensils and hosting of tea gatherings. Furthermore, 

it appears that the numbers of women and the degree of their participation increased 

over the Edo period. Thus, if there was ever a gender boundary, it gradually became 

irrelevant as more and more women participated in tea culture. 

The context of women's participation in tea culture was most commonly 

family/household-based networks, though women's cultural networks could extend 

beyond this, in the case of Kikusha covering the length and breadth of Japan, or in the 

case of Lady Nakagawa and her attendant including men of various social statuses and 

262 For examples of women in other artistic and cultural practices and growth from the eighteenth century see Fister, 
Japanese Women Artists; and lkegami, Bonds of Civility, pp. 153-158 and 187-191. 
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occupations. The degree of women's participation in tea culture may thus have 

depended on their status. Buddhist nuns, for example, were involved in tea culture to a 

greater extent than women of elite families. Women of elite families, in turn, were 

more involved in tea culture than commoner women, particularly prior to the 

nineteenth century, for their families had the financial and social capacity to enable 

their tea practice. In all these cases, women who were participants in tea culture were 

also participants in cultural networks that gave them the opportunity to communicate 

with others outside of their usual sphere of social interaction. 

We have also seen that some of the most prominent male tea practitioners of 

the Edo period, such as Sen Sotan, Kamiya Sotan, Hosokawa Sansai, Kawakami 

Fuhaku and even iemoto of both Urasenke and Omotsenke, were involved with 

women's tea practice. This, along with the records of female students in the 

Ilorinouchi and Yabunouchi schools, strongly suggests that there was no general taboo 

against women's tea practice in the Edo period. Women's involvement in tea culture 

may have been limited but it was not hidden and it was certainly not forbidden 

wholesale, even if not all male tea practitioners approved. Indeed, we will see in the 

next two chapters that both an official, elitist, discourse and a popular discourse on 

women's tea practice developed in the eighteenth and nineteenth centuries, which 

served to encourage the spread of tea culture among women of the commoner class as 

well as those of samurai and court aristocratic status. As tea culture spread among 

women in the eighteenth and nineteenth centuries, status boundaries were being 

blurred and broken-down, but there was no gender boundary to be crossed - for any 

boundary that did exist had already been crossed by elite women in the sixteenth and 

seventeenth centuries. 
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We have seen that women, particularly those of high status, were practicing tea 

from the late sixteenth century. Whilst some tea masters, such as such as Sugiki Fusai ( 

~*1ffti 1628-1706), forbade women from participating in tea, women's tea practice 

was in fact already established by the seventeenth century. The focus of modem scholars 

has been on such attempts to discourage women's tea practice, with scant attention being 

paid to those tea masters who encouraged it, such as Oguchi Shoo (.k n m~ (also 

Gansui "?;"~) 1689-1764), author of Toji no tamoto (JJ tHJc A Woman's Handbook, 

1721).263 Though the readership of Toji no tamoto can be assumed to have been limited 

and it is specifically focused on women's tea practice, it nonetheless holds significance 

for understanding the history of tea culture more broadly in the late seventeenth and early 

eighteenth centuries. 

Toji no tamoto provides clear evidence of one tea master's attempt to establish a 

discourse on women's tea practice in the eighteenth century. However, Shoo was not 

writing a handbook for any woman who may have wished to studied tea. Rather, his 

handbook was meant to apply to women of aristocratic court and samurai status. 

Significantly, the text addresses the potential criticisms of those who were opposed to 

women's tea practice. We thus see both sides of the argument. We also see how one tea 

master, at least, conceived of women's tea, what he thought were the reasons why women 

should study tea, and what women must be mindful of in their tea practice. Through Toji 

no tamoto we gain an understanding of how women practised tea, for example the 

particular rules and procedures they followed , in greater detail than in any other 

document. But Toji no tamoto was more than just a guide on how to make, serve and 

drink tea in the formal manner of chanoyu. It was also a guide on morals and proper 

behaviour for samurai women which exhorted the importance of modesty above all else. 

263 See for example Kato, The Tea Ceremony and Women's Empowerment p. 62; and Paul Varley, 'Chanoyufrom 
Genroku to Modern Times', in Paul Varley and Kumakura I sao (eds), Tea in Japan: Essays on the History ofChanoyu 
(Honolulu: University of Hawaii Press, 1989), p. 189. Interestingly, Sugiki Fusai was a disciple of Sen Satan, who had 
been closely involved with the Empress Tofukumon'in's tea practice. This suggests that opposition to women's tea 
practice may have been a matter of individual choice, rather than there being any widespread, institutionalised b1as. 
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It was also part of a broader discourse on tea which had multiple strands: those 

coming from the tea schools and tea masters, and those being produced commercially by 

tea school outsiders which found an audience among wealthy commoners. During the 

seventeenth century, tea culture became popularised among wealthy male commoners 

through the publication of texts on tea, which were not always officially sanctioned by 

the tea schools. This was the first step in the popularisation of tea culture. This 

expansion of tea culture to new social groups occurred in a cascading process - first with 

commoner men emerging as an audience for written texts on tea in the seventeenth 

century, followed by elite women in the early eighteenth century, then commoner women 

from the mid-eighteenth century. 

Popularisation Among Male Commoners 

The period in which Oguchi Shoo was active, from the late seventeenth through to 

the early eighteenth century, was a time of expansion for tea culture. Wealthy 

commoners increasingly had the financial means to study tea, and knowledge of tea 

became widely disseminated through the circulation of print and manuscript texts. 

Though the Sekishu school stood somewhat outside of these developments, due to its 

unique structure and affiliation with the samurai elite rather than commoners, it is 

nonetheless important to understand the broader context of economic growth and the 

expansion oftea culture in which Toji no tamoto was produced. 

During the seventeenth century Japan experienced a period of major economic 

growth, including both agricultural and commercial expansion, resulting in population 

growth and urbanisation . Over the course of the Edo period long-term economic growth 

led to rising standards of living, particularly in the eighteenth and nineteenth centuries. 

Increases in agricultural productivity, for example, meant that farmers could accumulate 

surpluses which they could use to invest further in agriculture, particularly new 

technologies or techniques, or to engage in commerce. Whilst samurai were on fixed 

stipends, commoners derived their income from this agricultural and commercial activity 

and could thus accrue profit. ln the cities, a new stratum ofwealthy merchants emerged, 
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whilst in the countryside there was a new stratum of rural elite. 264 These new elites were 

able to invest time and money into education and leisure activities, once the preserve of 

the court aristocracy and samurai. 

Wealth and status, that is one's position in the official social hierarchy, which 

theoretically went hand in hand, thus became disconnected, as Ogyu Sorai (~~W.~ 

1666-1728) noted several times in Seidan (!&~ A Discourse on Government, c. 1726): 

The profits of merchants in the last hundred years are quite unprecedented since 
the world began ... The military class, no longer thinking highly of rice and 
valuing only money, are being deprived of their wealth. They are being sucked 
dry by the merchants and forced day by day into greater poverty.265 

The fact is, if they only have the money, even the lower classes can imitate the 
daimyo with impunity. It is very sad to notice how in today 's world those who 
are without money feel of no account and how even men of h~h rank and virtue 
are, as a matter of course, humbled and treated with contempt.2 

Exceeding the daimyo are the (shimotaya {t~ ~ ~) entrepreneurs among the 
townspeople ... From clothing to food and housing, their extravagance is equal to 
that of the daimyo ... in today's difficult situation the merchants flourish more and 
more. The result is that might and power (ken) automatically gravitate to theme 
and their supreme bliss (gokuraku) grows.267 

Whilst Sorai may have exaggerated hi s claims for rhetorical effect, given that he was 

promoting his own moral code for society, there is no doubt that over the course of the 

Edo period samurai impoverishment vis-a-vis commoners was a real and increasing 

trend. 

A new, wealthy, stratum thus emerged within the commoner status group. These 

wealthy commoners looked for ways in which they could live the lifestyle afforded by 

their wealth, a lifestyle above that which was deemed appropriate to their socio-political 

position. There was ' a dramatic change in the nature of cultural production and 

264 On economic growth see Susan B. Hanley and Kozo Yamamura, Economic and Demographic Change in 
Preindustrial Japan. 1600-1868 (Princeton: Princeton University Press, 1977); Michael Smitka (ed), The Japanese 
Economy in the Tokugall'a Era. 1600-1868 (New York: Garland Publishing, 1998); Nakai Nobuhiko and James L. 
McClain, 'Commercial change and urban growth in early modem Japan', in John Whitney Hall (cd), The Cambridge 
History of Japan, volume 4: Ear~~· Modern Japan, (Cambridge: Cambridge University Press, 1991 ), pp. 5 19-590; and 
Conrad Totman, Early Modern Japan, (Berkeley: University of California Press, 1993), pp. 140-159. 
26s Ogy\1 Sorai, Seidan (c. l 726), translated with annotations by Olof G. Lid in (Wiesbaden: llarrassowitz Verlag, 
1999), p. 140. 
266 Ibid, p. 149. 
267 Ibid, pp. 152-153 
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consumption' across all artistic and cultural pursuits?68 This change was the result of the 

commercialisation of cultural activities such as tea, brought about by population and 

economic growth. Participation was no longer limited to those who had the right status 

or connections but was open to anyone of financial means; they could purchase guides 

which detailed all aspects of elite culture, and pay for lessons and licences. Yokoyama 

Toshio suggests the term 'A:uge-fication ' to describe the growing popular interest in the 

literary and religious heritage of the court aristocracy (~~* kuge) in the nineteenth 

century, as evidenced in the reading patterns of household encyclopaedias?69 A similar 

process occurred in relation to the arts of play from the seventeenth century. 

Such attempts at overturning the status quo by commoners living above their 

station were unsurprisingly condemned by the old elite. An advisor to the Maeda domain 

said of the situation in 1835 that 

among the households of urban commoners ... are many who do not preserve their 
status ... [they) coveted [sic] the houses of those of higher status ... [and] there are 
many who no longer observe the status regulations, who spend too much money, 
who have a poor sense of social responsibility? 70 

To control such attempts of commoners to blurr or cross established social lines, the 

Tokugawa bakufu periodically issued sumptuary regulations, relating to what clothing 

members of each status group could wear and how they could decorate their houses, for 

example.271 Donald Shively and Eiko Ikegami have both noted that the bakufu's attempts 

to maintain social distinction through sumptuary regulation was symptomatic of the 

threat posed to the social and political order by the rise of wealthy commoners.272 Whilst 

commoners were, in many cases, becoming wealthier than their superiors, moving up the 

social ladder was still blocked by the official status hierarchy. A wealthy commoner 

268 Shirane, Early Modern Japanese Litera/lire, p. 2. 
169 Yokoyama Toshio, 'The Illustrated Household Encyclopedias that Once Civilized Japan', in Susanne Formanek and 
Sepp Linhart (ed), Written Texts- Visual Texts. Woodblock-printed Media in Early Modern Japan (Amsterdam· llotei 
Publishing, 2005), p. 69; and 'In Quest of Civility: Conspicuous Uses of Household Encyclopedia's m Nineteenth
Century Japan', Zinbun 34: I ( 1999), p. I 98. 
27° Kaga han shiry6 (Documents ofKaga domain), vol. 14 (1835), pp. 597-602. Quoted m Nobuhiko Nakai and James 
L. McClain, 'Commerical Change and Urban Growth in Early Modem Japan ', in Smitka (ed) The Japanese Economy, 

r· 206. 
71 See Donald H. Shively, 'Sumptuary Regulation and Status in Early Tokugawa Japan' , 1/an,ard Journal of Asiatic 

Studies, 25 (1964 - 1965), pp. 123-164. 
2n Shively, 'Sumptuary Regulation and Status in Early Tokugawa Japan', p. 124; and lkegami, Bonds ofCiviluy, p. 
258. 
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could take on the lifestyle of an aristocrat or samurai, yet they could not so easily become 

an aristocrat or samurai in official terms. The trappings of success, such as clothing, 

cultural attributes and manners, therefore became important markers of an alternative 

status hierarchy in which wealth and not socio-politi cal rank defined one's position.273 

Further, with economic growth came new and ever-increasing opportunities for 

communication across status boundaries, as commoners began to engage in the arts of 

play, for example. This made it increasingly important for commoners to learn the 

appropriate modes of communication, both verbal and non-verbal, with which to 

communicate with their social superiors. 

The world of aesthetic pastimes associated with the aristocracy and samurai was 

particularly attractive to the nouveaux riches as an area in which their wealth and cultural 

learning could be displayed, and as a means of learning elite manners and modes of 

communication. By the end of the seventeenth century wealthy commoners had come to 

embrace the arts of play as an ideal and contact across status lines was not uncommon? 74 

Saikaku described this connection between upwardly mobile commoners and the arts of 

play associated with the elite as such: 

In general, the Osaka rich were not descendants of old fami lies that had prospered 
for many generations. Most of them were the type of person who was formerly 
called "Kichiz6" or "Sansuke" [typical "redneck"names] but now they strive to 
enrich themselves. They have learned to socialize with people from "good" 
families while learning poetry-making, playing kemari [a ball game], archery, 
koto-harp, flute, or drum music, the perfume fame, or the tea-ceremony. By that 
time they have lost their countrified accents?7 

Another early modem author, Nishikawa Joken (ffl)II~D~ 1648-1724), also described 

the links between economic growth, status, and accomplishment in the polite arts. 

Now that the townspeople have piled up a lot of money, they proudly attempt to 
raise their status by aping the manners of the aristocracy and samurai. When the 
rest of the people, whether educated or not, look at these newly refined city folk, 
they are consumed with envy and push themselves to the limit in order to imitate 

273 See David Howell 's discussion of customs and ' other elements of outward appearance' and status in Geographies of 
Identity, pp. 15- 16 and pp. 25-39 
274 Conrad Totman, Early Modern Japan, p. 186; and Moriya, • Yugei and Chon in Society in the Edo Period'. 
27

$ Thara Saikaku, Nihon eitagura. Reprinted m Aso lsoji and Fuji Ak1o (cds), Ta~valru Saikaku zenshu, volume 12 
(Tokyo: Meiji Shom, 1975), p. 19. Translated w1th annotations in Tkegami, Bonds of Civility, p. 150. 
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[their arts of play). In this way, the behaviours associated with the arts of play 
became the custom of the country as a whole.276 

Nishikawa also noted that an increasing number of masters of the arts of play came from 

chonin stock.277 Thus, artistic pursuits associated with elites became popular as a way for 

upwardly mobile commoner men to increase their social standing and have contact with 

those of higher status. 

As tea gained popularity among this new social group, demand for information on 

tea led to the publication of woodblock-printed texts detailing that which had previously 

only been orally transmitted. The context for this was a commercial publishing boom 

from the seventeenth century.278 Certain features of Tokugawa publishing, such as the 

use of woodblock printing, which allowed for phonetic glossing of Chinese characters in 

the text, and extensive illustrations accompanying the text, meant that most books were 

suitable for popular consumption?79 And with approximately 10 000 books in print, 

'being sold or lent in more than seven hundred bookstores nationwide', by the Genroku 

period, popularly consumed they were.280 The numbers ofbookstores continued to grow, 

whilst lending libraries (i:(*.ffi kashihonya), sometimes consisting of a stack of books 

being carried around on a persons' back, and credit systems operating in bookshops also 

made books available to a wider market.281 

The market included a wide variety of books on different topics, from specialised 

works on tea, like those described below, and works dealing with the latest scientific and 

medical information coming from Europe, to guides to travel and the pleasure quarters, 

military 'mirrors' and rosters of the shogunate, household encyclopaedias, and of course 

216 Nishikawa Joken, Chonin buJruro (1692). Reprinted in Nakamura Yuk1hiko (ed) Kinsel chonin shts6: Nihon shiso 
taikei, volume 59 (Tokyo: Jwanami Shoten, 1975), p. 98. Translated with annotations in lkegam1, Bonds of Civility, p. 
150. 
217 Nishikawa, Chanin bukltro, cited in Moriya, 'Yligei and ChOn in Society in the Edo Period', p. 44. 
218 See Peter Kom1cki, The Book in Japan: A Cultural History from the Beginnings to the Nineteenth Century, (Lei den: 
Brill, 1998), pp. 169-207; Donald J J. Shively, 'Popular culture', in John Whitney Hall (ed), The Cambridge History of 
Japan, volume 4: Early Modern Japan, (Cambridge: Cambridge University Press, 1991 ), pp. 725-733; and Mary 
Eli7abeth Berry, Japan in Print: Information and Nation in the Early Modern Period (Berkeley: Umversity of 
California Press, 2006). 
219 Eiko lkegami, Bonds of Civility: Aesthetic Networks and the Political Origins of Japanese Culture (Cambridge: 
Cambridge University Press, 2005), pp. 291-294; Donald Keene. World Within Walls: Japanese literature of the pre
modern era, 1600-1867 (London: Seeker and Warburg, 1976), pp. 1-7; and Richard Rubinger, Papular Literacy in 
Early Modern Japan (Honolulu: University of Hawaii Press, 2007), pp. 80-85. 
280 Rubmger, Popular Literacy in Early Modern Japan, p. 83. Citing Konta Yozo, Edo no honya-san: Kinsel bunko shi 
no sokumen (Nihon lloso Shuppan Kyokai, 1977), NIIK bukkusu: 299, p. ii; and Sh1vely, 'Popular culture', p. 726. 
281 Rubinger, Popular Literacy in Early Modern Japan, pp. 83-84. 
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various genres of popular fiction? 82 The plethora of genres and seemingly insatiable 

appetite of the early modem reading public has led Mary Elizabeth Berry to describe the 

book market as a ' library of public information'.283 One part of this library consisted of 

how-to-books and guides to popular arts. Eiko lkegami suggests that ' the popularity of 

how-to books and introductory guides to the various arts indicates that the new 

Tokugawa readership was no mere collection of passive consumers but included active 

participants in cultural production' .284 

The first mass-market text dealing with tea culture was Sojinboku ( 1\t.A-* Grass, 

Person, Tree, 1626), which, in three volumes, detailed the procedures for making and 

serving tea, handling the utensils, and the layout of the tea rootn?85 At that time, most 

texts on tea culture contained the teachings of one tea master and were for a select 

readership of disciples. They were circulated through private networks in manuscript 

form . Furuta Oribe's Chado hiden (~Jli:f_g~ Transmitted Secrets of the Way of Tea, 

I 6 I 5) was one such text.286 By reading it, one gained access to the knowledge of the tea 

master himself. Thus, dissemination of such texts was purposefully limited.287 Sojinboku 

departed markedly from this tradition. 

In the late seventeenth century more commercially produced books, such as 

Chado zensho (ft~J!! ~ .!f- Complete Writings on the Way of Tea, 1693), and Chanoyu 

hyorin taisei (A Collection of Tea Commentary, 1697), entered the market.288 Chado 

zensho, carrying on from Sojinboku, represents a significant shift in the way information 

about tea culture was presented. This was an encyclopaedic text in which the author 

aimed to 'bring together the secrets of every house, including ... [Takeno] JM, Rikyfl, 

282 For examples of such texts, see Berry, Japan in Print; and Yokoyama, 'The Illustrated Household Encyclopedias 
that Once Civilized Japan', pp. 47-72; and ' In Quest ofCiv1 lity, pp. 197-222. 
283 Berry, Japan in Print, pp. 13-53. 
284 lkegami, Bonds of Civility, p. 298. 
28s llayashiya Tntsusaburo, 'Chndo zcnsho no sciritsu: lemoto seido e no michi', in llayashiya Tatsusaburo (cd), Koren 
bunko no s6z6 (Tokyo: Tokyo Daigaku Shuppan, 1964), pp. 375-376; Tsutsui, Chasho no keifu, pp. 3 1-36; and Pitelka, 
Handmade Culture, p. 113. Sojinboku is transcribed in full in Iguchi Kaisen et.al., Chad6 ;;enshfi, volume 12: Sunken 
hen, (Tokyo: Sogcnsha, 1936), pp. 226-368 
286 Pitelka, 1/andmade Culture, 114. 
287 On the transmission of secret (hiden) knowledge see Maki Morinaga, Secrecy in Japanese Arts: ··secret 
Transmission" as a Mode of Knowledge (London: Pal grave MacMillan, 2005). 
288 Chad6 ;:ensh6 ( 1693) is transcribed in Chanoyu bunko gaku 2 (March 1995), pp. 81-185. Chanoyu hy6rin taisei 
( 1697) is in the collection of the Kyoto Furitsu Shiryokan. 
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Furuta [Oribe], Kobori [Enshu), Hosokawa [Sansai], Katagiri [Sekishu), and more'.289 It 

thus exposed the secret teachings ofthese masters to an anonymous reading public. 

The publication boom was not limited to books on tea procedures. Catalogues of 

utensils, such as Wakan shodogu (;j'IJt~tilEu .!{. Diverse Domestic and Foreign Utensils, 

1694), were also popular, as they could provide information on ideal utensil types for 

those who may not have had access to the real objects, as well as acting as catalogues and 

guides for those who could travel to Kyoto and purchase the original goods?90 In 

addition, books which gave more weight to illustrations than text may have been popular 

among those with limited literacy.291 Some texts on tea utensils went beyond the scope 

of a catalogue, giving guidance to amateurs on how to make their own utensils. 

Information on Raku ceramics, popular among tea practitioners, was disseminated in this 

way_292 

Starting with Sojinboku and then Chado zensho, commercially produced texts on 

tea culture thus contributed to the popularization of cultural and artistic activities among 

a wider segment of the population and in areas well beyond the cultural centres of Kyoto 

and Edo, as they made information on these pursuits readily available. The publication of 

such texts in the late seventeenth century was a sign of the increasing desire of 

commoners to participate in tea culture. This, in tum, was a contributing factor in the 

Sen tea schools' attempts to control the spread of tea culture through the iemoto 

system.293 This system developed in the eighteenth century and allowed the head of each 

school to have absolute control over the granting of licenses to study. Under this 

pyramid-like structure, the iemoto at the top possessed absolute authority and would 

transmit complete knowledge of rituals, procedures and forms to only one disciple, the 

next iemoto. This limited the potential for new schools to be established but allowed for 

continuing growth in the student base of the school. Previously, it had been common for 

tea masters to transmit complete knowledge to several disciples, which had naturally led 

289 Chado zensho, in Chanoyu bunko gaku 2, p. 84. Trnnslated 10 Pitelka, Handmade Culture, pp. 113-114. 
290 Wakan shod6gu, volume 8 of Banp6 zenslui, is transcnbed 10 Kibutsu hen (4), Iguchi Kaisen et. at., Chado ;;enshU, 
volume 15, (Tokyo: Sogensha, 1936). 
291 On literacy see Richard Rubinger, Popular Literacy in Early Modern Japan. 
292 Pitelka, Handmade Culture, pp. 112-131 
293 Ibid, p. 92 and p. 197. 
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to the dispersal of knowledge to an even wider group of practitioners.294 The iemoto 

system enabled the tea schools to tap into the growing popularity of tea among wealthy 

male commoners by controlling the spread of tea culture on their own terms. 

Yet, wealthy male commoners were not the only new audience for information on 

tea culture. From the eighteenth century another new audience emerged for texts on tea: 

women. Initially, the written discourse on women's tea in Toji no tamoto, like the early 

texts on tea in general, took the form of a privately circulated manuscript penned by a tea 

master and it was aimed at an elite audience. We will see in the next chapter, that from 

later in the eighteenth century, it too expanded to include commercial texts aimed at 

wealthy commoners. 

An Unexpected Request 

The author of Toji no tamoto, Oguchi ShOo studied tea in Osaka under his father

in-law Onishi Kansai (}( jffi~~), a tea master in the SekishG school.295 Onishi was of 

samurai origins, as were most practitioners in this school, and is regarded as having 

adhered to a warrior mode of tea? 96 His son-in-law inherited this style of tea practice but 

is considered to have been less of an adherent to the warrior mode of tea and more in 

favour of popularisation.297 The SekishG school, founded by Katagiri SekishG (}]- -Wil...fi•)'i-1 

1605- 1673), was one of the major tea schools of the Edo period. SekishG set himself up 

in opposition to the then-head of the Sen family, RikyG 's grandson Sen Sotan, by not 

acknowledging the tradition of blood descent but instead stressing the importance of 

transmission from teacher to disciple.298 The school was popular among daimyo in 

particular, and Sekishu served the fourth shogun, Tokugawa Ietsuna (~Jil*k~ 1639-

1680), as official tea master from 1665. Because of SekishG's opposition to transmission 

through blood lineage, which was the practice in the Sen schools for example, the school 

294 Nishiyama, 'lcmoto scido to ryiiha', pp. 79-84; Hayashiya, 'Chado zcnsho no seiritsu', pp. 383-385; and Pitelka, 
1/andmade Culture, pp. 91-92. 
295 Nomura Zuiten, Teihon Sekislni ryii volume 2: Sekishri kei chajin (Tokyo: Mitsumura Suiko Shoin, 1985), p. 171 . 
~%On tea practice among the samurai sec Tanimura, 'Tea of the Warrior'; Tanihata, 'Daimyo chado no tcnkai '; and 
Dcmura-Devore, 'The Political Institutionalization of Tea Specialists' 
297 Nomura, Teihon Sekishii ryii volume 2, p. 172. 
29

K Nomura Zuucn, Sekishii ryii· rekishi to keifu (Kyoto: Kodondui Koshoin. 1984). pp. 72-99. 
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proliferated into many branches. Many daimyo adherents did not wish to submit 

themselves to the authority of a teacher and established their own lines.299 

Unlike the other schools of tea then, the Sekishu school was not controlled from 

the centre. Oguchi Shoo thus established the Oguchi school, as a branch of the Sckishu 

school. Through his writings Shoo was attempting to popularise tea by making 

information about rules and procedures more readily accessible.300 The fact that Shoo 

was able to operate independently of any hierarchical school structure which dictated 

ideology from a central authority figure, may have contributed to his willingness to 

embrace change and follow the popular mood for opening up tea culture to new social 

groups, including women. As we will see, he made his decision to promote women's tea 

practice by writing Toji no tamoto in consultation with friends but ultimately took 

individual responsibility for it. 

In addition to Toji no tamoto, Shoo wrote several other books on tea, such as 

Gyakuryu gendan (~mE:!£.~ To Tell the Truth, Contrary to Generally Accepted 

Opinions).301 In Gyakuryii gendan Shoo demonstrated his desire to share information on 

tea with a wide audience, covering topics such as the tea procedures for old, middle-aged 

and young people - instructing old and young people (under the age of fifteen) to use a 

red cloth and to place utensils such as the cold water jar a little c loser to themselves than 

normal (presumably because this would make them easier to reach).302 Much of the 

content takes the form of hints or tips on particular aspects of tea culture, such as how 

best to cut fresh nowers according to their variety - wisteria and mountain hydrangeas 

should be cut with their stems immersed in boiling water, for example or how to 

arrange the charcoal during mid summer so as to avoid making the room unduly warm.303 

Compared to Toji no tamoto, in which moral teachings and advice on modesty and good 

behaviour are interspersed throughout the instructions on tea procedures, Gyakuryu 

gendan is written in a matter-of-fact tone, providing on ly advice on tea culture. 

299 Ibid, pp. I 00-256. 
300 Nomura, Teihnn Sekishii ry·ii volume 2 : Sekishri kei chajin, p. 172. 
301 Oguchi Shoo, GyalaiiJ'ri gendan. Reprinted in full in Nomura, Teihon Sekishu ryii, pp. 172-187. 
302 Ibid. p. 173. 
303 Ibid, p. 173 and 174. 
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Toji no tamoto was written by Oguchi Shoo in 1721 in Osaka (¥a~ Nantwa) and 

is comprised of two volumes.304 The title, Sh66 explains, comes from ' toji' (JJ 13 ), a 

generaltenn for women, and 'tamoto' (1.:R) meaning something you have at hand.305 It is 

a 'handbook' for women's tea. The impetus for writing it was a request by a visitor from 

Echigo in the tenth month of 1721 that Sh66 write a book on tea for women, as there had 

not been any books written on the subject.306 In fact, Toji no tamoto is the only extant 

text devoted entirely to tea for women from the Edo period. Shoo seems not to have 

thought about the subject of women's tea practice in any detail prior to this. He describes 

how he mulled things over for a while before having a discussion about it with a close 

friend who was also a tea practitioner. The friend was not convinced, saying that 

'women should not do tea', reminding us that even though women had been participating 

in tea for some time, this was not universally accepted.307 Sh66 was more open to the 

idea. He suggested that, 'even though there were no documents by our forbears 

constituting a written tradition on the subject of tea for women', as lacquer-ware utensil 

stands (ri~k~#-T makie daisu) were 'among the items women have at hand', they must 

be doing tea, for there would be little point in them having these stands otherwise.308 

Here, Shoo is referring to the custom, discussed in the previous chapter, that women may 

have had utensil stands among the items in their bridal trousseau or set up in their room, 

particularly in the households of court aristocrats, daimy6 or the shogun. Continuing to 

lay out his reasons for writing the book, Shoo tells his friend that 'not only men have the 

sensitivity' (!¥H7i' kansei) necessary for tea, women have it too.309 There are women who 

have written poetry, for example. 'Even today', he says, 'women have this sensitivity' .310 

He gives the example of RikyD's second wife Soon, who had an interest in the oil lamps 

3040guchi Shoo, Toji no tomato ( 1721 ). Reprinted in full in Nomura Zuiten, Teihon Sekishzi ryii vol 2: Sekishzi kei 
chajin (Tokyo: Mitsumura Suiko Shoin, 1985), pp. 188-223. This transcription is based on the manuscript copy of the 
text made by Nakajima Munetaka (LjJ .Q,;j~Jlt) held at the National Diet Library, Tokyo. I have also consulted a 

microfilm edition from the National Institute of Japanese Literature, which is from a manuscript copy held at the 
lmabari City Kawano Art Museum, Ehime Prefecture. This edition is signed 'By Yokosai ofNaniwa, Oguchi Gansui' 

(~1~~-i'cr'il :kU'ci'~ i!i!). It docs not show any significant difTercnce to the version transcribed in Nomura, 
Teihon Sekishzi ryii. 
305 Oguchi, Toji no tamoto, in Nomura, Teihon Sekishri ryii, p. 223. 
306 Ibid, p. 188. 
307 Ibid, p. 188. 
308 Ibid, p. 188. 
309 Ibid, p. 188. 
310 Ibid, p. 188. 
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used in tearooms and also carved tea scoops, for example. These traditions, Shoo says, 

have been passed on to his house. 

After hearing all of these arguments, the friend agrees with Shoo that 'it is helpful 

for women to enter the Way of Tea' .311 lt is to assist women in this that Shoo then begins 

writing Toji no tamoto. He tells his readers that it is not for experts, but a handbook for 

beginners, to make sure they follow the right path. He also explains that, whilst he 

follows what has been said by tea masters like Rikyu and Furuta Oribe, he discards that 

which is wrong or not useful in what he himself has seen and heard.312 He therefore saw 

himself as continuing in the path of previous tea masters, but not following them blindly. 

Nor did he see himself as someone who was revolution ising tea culture, just helping to 

develop and spread it as necessary. 

In the introduction to the book, then, we discover the circumstances of its 

production. There was a demand for such a text, clearly indicating that a reasonable 

number of women were studying tea by this time, even in the somewhat remote region of 

Echigo. There was, however, no consensus on the appropriateness or necessity of women 

studying tea. Rather, there seem to have been multiple views, as represented by the three 

men involved in the book's conception. The visitor who requested that a book be written 

seems to have been completely accepting of women's tea practice and was wanting to 

encourage and promote it, presumably among women of their acquaintance. Shoo seems 

not to have given the subject much thought prior to receiving the request, but once he 

considered the matter came to a positive view. The friend was initially against women's 

tea practice, but was convinced by the arguments put forward by Shoo to change their 

mind. No doubt Shoo included a summary of these events to inform any readers who 

may hold similarly negative views to those of his friend why he wrote the book and, 

hopefully, to win them over to a more positive view of women's involvement in tea 

culture. 

Toji no tamoto is a hand-written, rather than woodblock printed, book and we can 

thus assume that it was not widely read nor intended to be so. Rather, manuscripts would 

311 Ibid, p. 188. 
312 /bid, p. 188. Making reference to famous masters of the past, especially Rikyil, was common in tea texts as it lent 
an air of legitimacy to the author 
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have been circulated among interested parties with people writing out their own copies ( 

~4>: shahon). The text is written in a mixture of Chinese characters and the phonetic 

furigana script, so-called kana-majiribun ({IX~ rEf:. t.: I) 71 ), in the cursive style 

(hentaigana ~{..jl:f.&~ ), without phonetic glossing for the Chinese characters. It is, of 

course, difficult to know whether women read Toji no tamoto themselves, or whether it 

was read by male (or female) teachers, who then transmitted the information to their 

female students through oral instruction. In all likelihood, both occurred. As the extant 

copies of Toji no tamoto do not provide phonetic glossing for Chinese characters, women 

who did read it must have been well educated and highly literate. However, there is also 

the possibility that phonetic glossing could have been added when transcriptions were 

made, thereby making it available to an even wider audience who were kana literate. In 

his study of popular literacy in early modem Japan, Richard Rubinger, while 

acknowledging the scarcity of concrete evidence, suggests that in the eighteenth century, 

at the time Toji no tamoto was written, rural and urban commoner women from both 

commercial and artistic families may have had functional literacy in both phonetic kana 

and Chinese characters.313 For women of samurai families and the court aristocracy, who 

appear to have been Shoo's intended audience, as indicated by several references to these 

status groups in the text, the rates of literacy would have been even higher. Of course, 

the audience of this text would also have included male tea practitioners interested in 

fostering women's tea practice. Whether read by men or women, however, one thing is 

clear - Toji no tamoto was about women's tea practice. 

Although it is difficult to say how widely Toji no tamoto was read, certainly, its 

immediate audience was limited to those within the Sekishu school who had an interest in 

women's tea practice. Nevertheless, because of the structure of the school, having many 

semi-autonomous branches rather than a powerful center, the Sekishu school spread 

throughout Japan. A text such as Toji no tamoto could thus have reached a wide 

audience. We know that there are at least three extant hand written copies of the original 

text, today held in Kyoto, Ehime and Tokyo.314 Whether Toji no tamoto made its way to 

313 Rubinger, Popular L11eracy in Early Modern Japan, pp. I 00-103. 
3 14 These are held at the Nat10nal Diet Library, Tokyo; the Jmabari City Kawano Art Museum, Ehime Prefecture; and 
the Urasenke Konnich•an Library, Kyoto. 
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these different regions of Japan in the eighteenth century, however, is unclear. The text 

certainly would have made its way from Osaka to Echigo at that time, in the hands of 

ShOo's visitor. It was also circulated throughout the next century, with a copy making it 

into the hands of li Naosuke, probably whilst he was in Edo, in the 1850s, as will be 

discussed further in Chapter Five. Naosuke then circulated an abridged, revised version 

of the text among the women at Hikone castle. It was quite common for information on 

specialised subjects, such as women's tea practice, or books on medicine written in 

Dutch, to be shared among interested parties through the circulation of manuscripts 

among a network of scholars.315 We can imagine that Toji no tamoto was circulated 

among a network of tea masters and practitioners affiliated with the Sekishu school. 

Manuscripts were also used to disseminate information that was unable to be 

commercially published due to censorship. In cases where it was desirable to keep 

knowledge secret or limited to a select audience, then manuscripts were also favoured 

over woodblock printing? 16 This may have been the case with Toji no tamoto, as tea 

masters often considered their work to be passing on secret traditions (MW; hiden) and 

did not want it to be accessed by those outside of their school. 

A Handbook for Women's Tea 

In many respects, the information presented in Toji no tamoto differs little from 

that presented in other tea texts of the time, such as Gyakwyz~ gendan, indicating that on 

the whole the actual method of preparing and serving tea as a host, and of receiving and 

drinking tea as a guest was the same for women and men. There are, however, some 

unique instructions for women to follow. It is these aspects of the text that constitute a 

discourse on women's tea practice. Thus, the focus here will be on these sections of Toji 

no tamoto. A large portion of the first volume of Toji no tamoto is devoted to explaining 

the placement of utensils in the room with accompanying diagrams (Figures 1-4). This 

volume also contains information for guests at a tea gathering. The second volume 

covers the role of the host, including serving the kaiseki meal, how to lay the charcoal, 

315 See Terrence Jackson, 'Invisible College, Visible Community: Book Circulation and Community Formation among 
Rangaku Scholars in Tokugawa Japan ', paper presented at the Association for Asian Studies Annual Meeting 2008. 
316 On manuscript culture in early modem Japan see Peter Komicki, 'Manuscript, not Print: Scribal Culture in the Edo 
Period' , Journal of Japanese Swdies, 32: I (2006), pp. 23-52. 
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how to make thick and thin tea and so forth. Most of the instructions and explanations 

given are no different from those in tea manuals for men. For example, the instructions 

on how to prepare thin tea include all of the basic information one would expect in a 

handbook for tea, such as where to place the utensils, the order in which to wipe them 

and the method for scooping tea from the tea caddy into the tea bowl, ladling hot water 

from the kettle into the tea bowl, whisking the tea and presenting it to the guests.317 
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Figure 23: Positions for placing the oil lamp, paper-enclosed oil lamp and candlestick in 
the four and a half mat tea room (ll911 '¥-~~ fy:ijf 'f.j.W rnifrz~ yoj6han tankei 

andon teshoku chish6 no zu). 
Oguchi Shoo, Toji no tamoto ( 1721 ). 318 

317 6guchi, Toji no ramoto, in Nomura, Teihon Sekishsi ryti, p. 213. 
318 Image source: Oguchi Shoo, Toji no tamoto (1721 ), lmabari City Kawano An Museum, Ehime Prefecture. These 
diagrams arc also reprinted in Nomura Zuitcn, Teihon Sekishu IJ'Ii vol 2: SekishU kei chajin (Tokyo: Mitsumura Suiko 
Shoin, 1985), p. 191 . 
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Figure 24: Placement of the fresh water jar, tea caddy and tea bowl in a four and a half 
mat room (ll9:l!t lf- ~ Afj O) fnftO)~ yojohan chamae no chiawase no zu). 

Oguchi Sh66, Toji no tamoto (I 721 ). 319 

3 19 Tmage source: Oguchi Shoo, Toji no tamoto ( 172 1 ), lmnbari City Kawano Ar1 Museum, Ehime Prefecture. This 
d iagram is also reprinted in Nomura Zuitcn, Teihon Sekishu ryri vol 2: Sekishli kei chajin (Tokyo: Mitsumura Suiko 
Shoin, 1985), p. 192. 
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Figure 25: Utensils for use in laying charcoal during the summer season 
(J!\.:J;FiERfX1llzyO)~jitro sumi chiji no zu). 
Oguchi Sh66, Toji no tamoto ( 1721 ). 320 

320 Image source: 6guchi ShOo, Toji no tamoto (I 72 I), lmabari City Kawano Art Museum, Ehime Prefecture. This 
diagram is also reprinted in Nomura Zuitcn, Teihon Sekishu ryrl vol 2: SeAishU kei chajin (Tokyo: Mitsumura Suiko 
Shoin, 1985), p. 198. 
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Figure 26: Arrangement of utensils on a stand # 1- T- M 0) ~ daisu temae no zu) . 
Oguchi Shoo, Toji no tamoto ( 1721 ). 321 

Instructions which specifically state a different or somewhat altered procedure for 

women evidence a concern for elegance and propriety. For example, when women are 

making tea, 'it is not good to stand up in the tearoom continually and carry in utensils' .322 

Rather, they should have the utensils set up on a utensil stand.323 Thus we see the 

importance of utensil stands for women's tea; using one allows them to have all of the 

utensils in place so they do not have to stand up and carry in utensils in front of the guests 

which may not be elegant. In another example, before passing a bowl to another guest, 

the lip of the bowl must be wiped clean, but 'a woman should not wipe the lip of the bowl 

32 1 Image source: Oguchi Shoo, Toji no tamoto ( 1721), Tmabari City Kawano An Museum, Ehime Prefecture. This 
diagram is also reprinted in Nomura Zuiten, Teihon Sekishzi IJIIi vol 2: Se/..islni kei chajin (Tokyo: Mitsumura Suiko 
Shoin, 1985), p. 199. 
322 Oguchi, Toji no tomato, in Nomura, Teihon SekishU ryii, p. 191 . 
m Ibid, p. 191. 
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with her hand, it is best to take out paper from your pocket and wipe it with that' .324 In 

both cases it seems to be a concern for women to appear elegant which governs the 

particular instructions and only minor adjustments to regular procedures need to be made. 

The instructions on wiping the lip of the bowl, as well those for eating, are governed by 

general rules of etiquette, rather than being specific to tea. It may be that Sh66 intended 

the text to be a general guide on morals and proper conduct for women, as well as a 

handbook on tea. We also see the articulation here, for the first time, of a specifically 

feminine discourse on tea. Tea culture was being adapted to fit with established social 

norms of feminine behaviour. 

The inclusion of instructions on eating and manners further suggest that learning 

tea was part of a broader civilizing process. As Norbert Elias has shown, manners and 

etiquette relating to eating were a particularly important part of the 'civilising process' in 

medieval and early modem Europe, for both the military class of knights and, gradually, 

the lower classes.325 Similarly, in early modem Japan the military class of the samurai 

were civilized according to the standards of the court aristocracy. These modes of 

behaviour and manners were then disseminated to commoners in the latter part of the 

period. Thus, Toji no tamoto included explanations of manners and etiquet1e for eating 

the kaiseki meal which served to disseminate the elite standards of the day to samurai 

women, particularly those at the lower end of this status group and perhaps those living in 

more remote areas (such as Echigo) who were not privy to the latest fashions at the 

imperial court or in Edo. Oguchi instructs his readers that, 

In the old days, it was good to take hot water and clean the dish completely, not 
leaving anything remaining, when you had finished eating what had been served. 
Having said this, even if there is something left it is acceptable. Rather than 
eating everything reluctantly, it is best not to pick it up with your chopsticks from 
the start. If you do not finish eating something, place the lid on the dish without 
anyone seeing; this is considerate and looks gracious. Until the time of Furuta 
Oribe, any remains were cleaned with hot water in this way. But [these days] you 
should not pour hot water into a dish which you have eaten from completely, this 
is particularly something women should refrain from doing.326 

324 Ibid, p. 208. 
32s Norbert Elias, The Civilizing Process: The History of Manners and State Formation and Civilization, trans. 
Edmund Jcphcon, (Oxford: Blackwell, 1994). 
326 Oguchi, Toji no tamoto, in Nomura, Teihon Sekishu ryrl, p. 206. 
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'Table manners' had changed over time and the current standards of politeness and 

refinement had to be taught to samurai women. Tea was a vehicle for teaching such elite 

manners. It is also of note that we find, as we do time and time again in Toji no tamoto, 

that women are cautioned to be more refined in their behaviour than men. 

Modesty is a major theme in Toji no tamoto. In an introductory discussion of 

some of the famous women of the past, like Murasaki Shikibu, Shoo recounts the story of 

how Muasaki learnt classical Chinese (~X kanbun) by overhearing her older brother's 

lessons, but still pretended she could not read Chinese in public.327 The lesson is that 

even if a woman has knowledge and talent, she should not show it off. Shoo feels that 

the women of his day did unfortunate ly show off.328 In regards to tea then, ' it is desirable 

for women's tea to seem as though it is lacking something; the impression should not be 

perfect'.329 Shoo then goes on to say that ' from looking at you people can see if you 

know tea or not' .330 This highlights the importance of learning etiquette and deportment 

through tea because it influences the way that people see you. Many of these themes and 

ideas would subsequently be promoted to commoner women in guides for women's 

edification. 

Shoo gives his readers several examples to follow, one of which is the story of 

Keikyo. An old man happened to go to her house when her husband was not home. 

Seeing that the man was very thirsty Keikyo laid charcoal and served him tea. The old 

man thought she was a wonderful woman.331 The lesson for readers to learn from this 

story, and the other similar examples given, is that a woman should know how to do tea 

but be modest about it. She should not go out into the world showing off her knowledge, 

but if the occasion arises when it would be appropriate to do tea, she should be prepared 

to do so. This story has similarities to one of the Yoshino stories presented in Chapter 

One, indicating that this was perhaps not an uncommon theme in the Edo period. 

We also get a sense of the quiet demeanour which is expected of women when 

Shoo recounts the saying that 'hen's do not cry in the morning, so if one does, then bad 

things will happen to your house' and like this, ' if a woman talks too much then bad 

327 Ibid, p. 190. 

328 Ibid, p. 190. 
329 Ibid, p. 190. 
330 Ibid, p. 191. 
331 Ibid, p. 190. 
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things will happen to your house' .332 A Lady Konoe, we are told, once said that 'she who 

does not use many words and is amiable is the best woman'.333 Women must also be 

modest in their dress. The appropriate clothing for women to wear in the tearoom, it is 

suggested, is a five layered kimono (Ji ---::> lf!tl itsutsu gasane) for women of the imperial 

palace: kaidori (iPit' c·' I) a kind of uchikake worn by lower ranking court officials and 

samurai women) for samurai women, or for those samurai women of slightly lower 

standing just an ordinary uchikake (¥ri?i0~1t a long outer robe worn over a kimono) is 

fine. 'Even young women', he says, 'should not wear fancy clothes ' , once again 

highlighting the importance of modesty.334 In confining his description of appropriate 

clothing for women to those of the imperial palace and samurai status, Shoo clearly 

indicates who his intended audience is. As the Sekishu school was predominantly 

practised by those of samurai status, this is not surprising. Yet, even within this elite 

group status distinctions are made with reference to clothing, indicating that the issue of 

status was ever present in the tearoom, and that status distinctions amongst women were 

often as important as gender distinctions between men and women. 

Sh66 cautions the inexperienced that, whilst they must prepare themselves 

properly before attending a tea gathering, when it comes to the actual event they 'should 

leave things to those who are experienced' and 'this', he says, 'women must leam ' .335 

This statement indicates that, despite his claims in the conclusion that aside from physical 

difference men and women are the same, Sh66 envisioned a subordinate role for women 

within the world of tea - it is implied that the 'experts' were men. Indeed, the notion that 

women should appear to be ignorant is found repeatedly throughout Toji no tamoto. · For 

example, when discussing the placement of the kettle, Sh66 says that you should have an 

experienced person check it and fix the positioning if it is unbalanced. 'A beginner 

should act as though they know nothing if the kettle is unbalanced. All the more so, a 

woman should appear to know nothing' .336 Thus, among male practitioners there is a 

division between those who are experienced and beginners, while for women no such 

332 Ibid, p. 204. 
333 Ibid. p. 204. 
3~ Ibid, p. 202. The instructions for men are that they should shave, do their hair, bathe and cut their nails. 
m Ibid, p. 202. 
336 /hid, p. 205. 
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division seems to exist. Women are always to appear ignorant, as though they were a 

beginner. Similarly, in the context of putting out the utensils for display, he says that 

'women should not show their intentions ' .337 That is to say, women should not act with 

great purpose or appear confident, even if they know what they are doing. 

In Toji no tamoto Shoo must deal with various issues that arise when women 

participate in tea. Some are dealt with quite easily, as in the examples discussed above of 

how women can adapt procedures so as to appear elegant. Others are a little more 

complex. On the subject of how the order of seating among guests is to be determined, 

Shoo explains that generally the most experienced people will take the positions of first 

and last guest, with beginners seated in between so that they can either follow the lead of 

the first guest or leave things to the last guest. When women are guests, the order in 

which to seat them should be 'determined by their husband ' s court rank (Jlit shaku)' (otto 

no shaku ni shitagau), as 'women have no court rank ' (jujin wa shaku nashi).338 Again, 

the reference to court ranks indicates the high status of his intended audience.339 This 

rule, Shoo says, is based on the Book of Rites. '1 f the man is of high position, or if he is 

lowly, then so too will she be, and this goes for the order of seating too' .340 Another 

consideration is the husband's age. 'If the man is of advanced age then the wife should 

be seated higher, and the wife of a younger man seated lower' .341 In the case of an 

unmarried woman, her own age is considered, with older women being seated higher. 

Or, her father's position can be considered, so that regardless of age it is possible to 

determine the seating positions of unmarried women. 342 

Gender and status are also considerations for the host when greeting guests. As a 

general rule the host should greet the guests in the garden and then open the side gate a 

little. However, 'it is generally not good for women to go out and greet guests' ifujin 

daitai wa mukaeni dent koto ashikarubeshi). Rather, 'they should send a servant to 

337 Ibid, p. 211. 
338 Ibid, p. 203. 
339 We also see that women are situated somewhat outside of the status system. This will be discussed further in the 
following chapter. 
340 Ibid, p. 203. While the notion of detennining the sealing order of guests by their soc1al status or court rank may 
seem to be at odds with the supposedly egalitanan ideals of tea, in the con1cx1 oflhe Edo period and in the Sekishii 
school in particular, popular as it was among daimyo, the maintenance of status dislinctions inside the tea room was 
importonl. There was 1hus an inherent connict between 1he ideals of tea and accommodation to socio-political realities. 
Ii Naosuke, for one, had a differcn1 opinion 10 ShOo on this maner, which will be discussed in Chaplcr Five. 
341 Ibid, p. 203. 
m Ibid, p. 203. 
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welcome them '.343 Yet, 'this also depends on the social position (tflo hin) of the host and 

guest' (teishu kyaku no hin ni yorubeshr).344 That is to say, there may be occasions when 

either the status of the guests or of the female host makes it appropriate for her to greet 

the guests herself. 

Another issue that needs attention is how to deal with the close physical proximity 

of men and women in a tearoom. This issue is first addressed in relation to the kaiseki 

meal. 'When passing a s ide dish to a woman, if the host is male then he does not have to 

hand it to her directly. 1 f the guest is male and the host female, then it is needless for her 

to pass it to him by hand '.345 The same holds for passing the tea bowl among guests, 'a 

woman must not pass a tea bowl to a man by hand, it should also be placed down [on the 

tatami]' .346 This injunction against male-female intimacy is developed further in the 

second part of the book. 'Women, both young and old, cannot invite a man on his own 

[to a tea gathering]. Men also cannot invite a woman on her own' .347 This, he says, is so 

that they avoid arousing people's suspicions. Shoo quotes the Chinese saying 'do not 

adjust your shoes in a melon field and do not tidy your hat under the plum trees ' (so as to 

avoid suspicion that you are stealing), and the saying that 'women going out at night 

should carry a torchlight' (so that they can be seen) to emphasize this point.348 General 

lessons on morality and good behaviour are thus included alongside specific rules for tea, 

which in this case are aimed at avoiding potentially inappropriate situations. 

The connection between learning tea and proper conduct is made explicit by Shoo 

in a passage that begins with two poems often used to describe the concept of wabi.349 

The first, by Fujiwara no Teika, was selected by Takeno Joo as representative ofwabi: 

Miwataseba 
Hana mo momiji mo 
Nakarikeri 
Ura no tomoya no 
A ki no yiigure. 

343 Ibid, p. 21 0. 
344 Ibid, p. 21 0. 
345 Ibid, p. 205. 
346 Ibid, p 208. 
347 Ibid, p. 2 17. 
348 Ibid, p. 217-218. 
349 For example, see Vagi lchio, 'Uta-mei: The Poetic Names of Tea Utensils', translated and adapted by lliroaki Sato, 
Chanoyu Quarterly: Tea and the Arts of Japan 83 ( 1996), p. 17- 18; and llaga Koshiro, 'The Wobi Aesthetic through 
the Ages' , translated and adapted by Martm Collcutt, in Varley and Kumakura (eds), Teo in Japan, pp. 199-200. 



Looking about 
Neither flowers 
Nor scarlet leaves, 
A bayside reed hovel 
In the autumn dusk .350 

The second poem, by Fujiwara no letaka, was selected by Rikyu: 

Hana o nomi 
Matsuran hito ni 
Yamazato no 
Yukima no kusa mo 
HanJ o misebaya. 

To those who wait 
Only for flowers, 
Show them a spring 
Of grass amid the snow 
In a mountain village.351 
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For Shoo too these poems encapsulate the essence of tea. Just as importantly, though, 

they act as a guide for correct behaviour: 

Women, in particular, will behave with modesty ifthey take these poems to heart: 
from their hair, to their clothes and manner of speaking. Those who put on a 
showy front will capture men's hearts and have the love of others for the time 
being, but will eventually loose that love and be abandoned strikingly. Women 
who put their hearts into tea even a little will not be showy [but] will possess 
natural dignity. This is ideal. Even if it is a small matter, they will not be 
doubted by others and thought badly of. Even if they are not particularly good at 
tea, they will be in line with the Way of Tea. 352 

Thus, it is in line with the wabi spirit of tea that women should be modest in all aspects of 

their appearance and demeanour. While men, of course, are also expected to behave in 

accord with the wabi spirit of tea, we detect in Toji no tamoto that women must be even 

more modest and humble in their attitude. Repeatedly, Shoo indicates that the general 

350 The original poem is included m the Shm-Kokm Shu (New Collection of Ancient and Modem Times), complied in 
1206. Cited, with English translation by Manm Collcutt, in llaga, 'The Wabi Aesthetic through the Ages', p. 199. 
351 The onginal poem IS included m the Shin-Kokin Shr'i (New Collection of Ancient and Modem Times), complied in 
1206. Cited, with English translation by Manin Collcutt. in Haga, 'The Wabi Aesthetic through the Ages', p. 200. 
352 Oguchi, Toji no tomato, in Nomura, Teihon Sekislui ryti, p. 220. 
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instructions alone are not enough for women; they must be more conscious of not 

showing their knowledge and more cautious to behave properly and be morally virtuous. 

In the conclusion Shoo returns to the theme of women's ability to follow the Way. 

In his view 'women also have the will to follow the Way of Tea to the end, and are no 

different from men' in this capacity.353 This is because 'the fundamental laws of Buddha 

are possessed by both men and women'. 354 It is just the 'physical fonn' that is 

different.355 He is thus indicating that, in his view, there was some level of equality 

between men and women. We know that not all tea masters felt this way, with Sugiki 

Fusai for one banning women from studying tea. As will be discussed in the next 

chapter, in sections on tea in guides for women's edification, which began to appear from 

the mid-eighteenth century, it was often said that women need only know the basics of 

how to make thin tea and how to be a guest for the thick tea service, which suggests that 

these authors did not think women had the same capacity as men to follow the Way, or 

the need to do so. In this light ShOo's comments stand out as unique. 

In other contexts, though, we also find arguments for what we might call 'gender 

equality'. Masuho Zanko (t\'!l.f!!!~ IJ 1665-1742), for example, said that 'in celebrating 

our harmonious union of yin and yang and the divine transformation, men and women are 

on the same level with no distinction of high and low, superior and inferior. To think of 

women as men's slaves or to expect them to follow men in all matters is a delusion based 

on Chinese manners and is a deviation from our country 's Way' .356 Generally, those who 

claimed some level of equality between men and women, Ando Shoeki was another, were 

writing in an anti-Confucian/anti-Chinese context. 

Shintoist. 357 

Zanko, for example, was a 

In Shoo's case, however, he does not appear to have been anti-Confucian. On the 

contrary, he cites Confucian texts such as The Book of Rites, refers to the sage Mencius, 

and makes some statements that do appear to adhere to Confucian thinking about women. 

JSJ Ibid, p. 223. 
354 Ibid, p. 223. 
JSS Ibid, p. 223. 
356 Masuho Zanko, Kamiji no tebikigusa. Reprinted in Taira Shigemichi (ed), Nihon shis6 taikei, 39: Kinsei shinto ron 
(Tokyo: Jwanami Shoten, 1927), p. 214. Translated in Peter Nosco, 'Masuho Zanko (1665-1742): A Shinto 
Popularizer between Nativism and National Learning', in Peter Nosco (ed), Confucianism and Tokugawa Culture 
(Princeton, New Jersey: Princeton University Press, 1984, p. 180. Nosco cites the title as Shinro no tebikigusa. 
357 Sec Nosco, 'Masuho Zanko', pp. 166-187. 
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In fact, despite his claims that men and women are essentially equal, the overall 

impression given by him is that women must be more modest than men, and there are 

hints that he did not anticipate an equal role for women in the tea world. That is, while 

women may have had the same capacity to learn tea, that did not mean they had the same 

role to play, or the same right to display their knowledge and skills as men. For Shoo, the 

Way of Tea is also related to the Way of Poetry, Shinto, and Buddhism.358 'Tea', he 

says, ' is a path of Zen enlightenment without words' .359 The seeming inconsistencies on 

the status of women in relation to men in Toji no tamoto may be a reflection of the fact 

that Shoo was influenced by multiple ideologies: Confucianism, Shinto and Zen 

Buddhism. More broadly, it reflects the complexity of gender ideology in the Edo 

period, which ranged from the conservative and patriarchal views expressed in a text like 

Onna daigaku to the more liberal views of Ando Shoeki. Many scholars and intellectuals 

fell somewhere in bet\.veen, and it was not uncommon for them to espouse ideas on 

gender that seem inconsistent by modem standards?6° Further, making reference to 

multiple ideologies, as Shoo did, does not necessarily indicate adherence to any or all of 

those ideologies. Rather, it may have been a rhetorical device, employed by the author to 

appeal to the myriad sensibilities of his audience, or to pre-emptively counteract potential 

criticisms. 

In his conclusion, Shoo returns to the issue of morality: ' If women are not 

prepared against suspicion and just enjoy tea as an amusement, they will not escape 

people's slander and the path will be very heavy with criticism of [their] indiscretions ' .361 

He is very wary of potential criticism of women's tea practice, the suggestion being that 

participating in tea may somehow lead to immoral behaviour by women. To what extent 

such attitudes were prevalent is, of course, difficult to know, but Shoo certainly felt that 

he had to address such concerns. Toji no tamoto may be seen then as a way in which one 

tea master was attempting to come to terms with the implications of women's tea 

practice. If women were already studying tea, which they certainly were when Shoo 

wrote Toji no tamolo, then it was necessary to develop a discourse which supported this 

HR 6guchi, Toji no tammo, in Nomura, Te1hon Sekishu IJ'Ii, p. 223. 
359 I bid, p. 223. 
360 Sec, for example, I he discussion on gender discourse in Bellina Gramlich-Oka, Thinking Like a Man: Tadano 
Maku:u (1763-1825) (Leiden: Brill, 2006), pp. 173-208. 
361 Oguchi, Toji no tamoto, in Nomura, Teihon Sekishu ryri, p. 223. 
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while making sure women were guided along the right path, hence the focus on morality 

and modesty. Even as he advocated women's tea practice, Shoo's keenness to ensure that 

women who studied tea maintained the highest moral standards suggests a lingering sense 

of unease about the task that had been requested of him. The final sentence of Toji no 

tamoto is particularly revealing in this regard. Shoo says that in encouraging women to 

enjoy tea thoroughly he is leaving himself open to the possibility of slander and may be 

considered a sinner, so he feels he must be cautious.362 It would appear then, that there 

was still not wholesale acceptance of women 's tea practice in the early eighteenth 

century, even though women had been practicing tea for some time. The view held by 

his friend that 'women should not do tea' was perhaps in the back of Shoo's mind as he 

wrote a text which said they should. 

Conclusion 

By focusing on moral guidance and modesty in Toji no tamoto, Oguchi Shoo 

developed a distinctively feminine discourse on tea. Significantly, this discourse 

presented a strong and clear argument in favour of women's tea practice, stating that 

women have the same capacity for following the Way as men and providing guidelines 

for women to participate in tea gatherings as both hosts and guests. As Shoo himself 

says, there were no writings on women's tea at the time he wrote Toji no tamoto. Yet, it 

is clear that he was not establishing a tradition of women practising tea, but rather, a 

tradition of writing about their practice. Women of the imperial family, such as 

T6fukumon'in and Shinanomiya, had been active in tea in the late seventeenth century. 

Records of tea gatherings also show that aristocratic and high-ranking samurai women 

were participating in tea at this time. Toji no tamoto is clearly directed at such women. 

By the early eighteenth century, tea was an established social and cultural activity among 

elite women, despite the reservations still held by some. Toji no tamoto can be seen as a 

reflection of this. It may also have led to the further spread of women's tea by 

sanctioning it, as it were. 

Thus, alongside published texts such as Chado zensho, privately produced and 

circulated manuscripts like Toji no tamoto helped to popularise tea among an even wider 

362 Ibid, p. 223. 
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audience. Whilst general tea texts were innuential in the spread of tea among a new 

status group, that is commoners, Toji no tamolo contributed to the spread of tea among a 

new group within the already dominant status group in the tea world: women of the court 

aristocracy and samurai status groups. It was not until later in the eighteenth century that 

women of the lower, commoner, status group would also become the subject and 

audience of the discourse on women's tea. This discourse was not confined merely to the 

basics of making, serving and drinking tea. It was part of a process in which the 

manners, behaviour and morals of a small elite became the standard for others to aspire 

and adhere to; a model of genteel femininity was being created and disseminated. In Toji 

no tamolo it was women of samurai status who were the target audience of this civilizing 

mission. We will see in the next chapter that commoner women - as had commoner men 

before them - later became the focus of both this discourse and civi lising process. 
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Chapter Four: A Popular Discourse on Women's Tea 

From the mid-eighteenth century the discourse on women's tea, which had begun 

earlier that century with Toji no tamoto, rapidly developed and expanded in scale. No 

longer confined to private circulation in manuscript form, the discourse was found 

instead within the pages of guides for women's edification, which were a burgeoning 

genre at this time. These guides were commercially produced texts, which had a 

potentially wide audience, mostly among those of wealthy commoner status. The 

discourse on women's tea was thus not limited exclusively to those of elite status, but 

became popularly disseminated and consumed. In the period when the tea schools were 

attempting to gain increasing control over all aspects of tea culture, including book 

production, we see in these texts evidence of the popularisation of tea outside of the 

parameters set by the schools. 

The eighteenth century saw the institutionalisation and popularisation of tea 

culture. These two developments were linked, with new training and licensing systems 

put in place by the schools allowing for even greater growth. This process, as Robert 

Kramer has discussed, has striking parallels to what Eric Hobsbawm has observed on the 

transformation of sport culture in late nineteenth century Britain: 

This institutionalisation provided a public show-case for sport ... and a mechanism 
for extending activities hitherto confined to the aristocracy and rich bourgeoisie 
able to assimilate its life-styles to a widening range of the 'middle classes' ... it 
provided a mechanism for bringing together persons of an equivalent social status 
otherwise lacking organic social or economic links, and perhaps above all for 
providing a new role for bourgeois women.363 

Kramer suggests that, 'with the exception of the "role for bourgeois women", tea culture 

was similarly transformed from an elite to popular pastime.364 

This chapter wi ll show that wealthy commoner women can a lso be included in an 

analysis of the popularisation of tea cu lture in eighteenth and nineteenth century Japan. 

However, it would appear that the spread of tea among commoner women did not occur 

directly as a result of policies put in place by the tea schools, or at their behest, unlike in 

363 Robert Kramer, 'The Tea Cult in llistory', Ph.D. dissertation, (University or Chicago, 1985), p. I 0 I. Citing Eric 
I lobsbawm, 'Mass-Producing Traditions: Europe, 1870-1914', in Eric Hobsbawm and Terrence Ranger (ed), The 
Jm·ention ofTradition (Cambridge: Cambridge University Press, 1983), pp. 298-299. 
~64 Kramer, 'The Tea Cult in History' , p. 101. 



138 

the modem period. Rather, we see that tea was promoted to women as an art with which 

they should be familiar in guides for women's edification, which had no connection to 

the tea schools. There were three main reasons given for why women should study tea in 

these guides: it was essential knowledge for those wishing to be up-to-date with the latest 

social customs; they would learn to be graceful; and it was useful preparation for going 

into service in an elite household. Wealthy commoner women thus learnt tea in the 

eighteenth and nineteenth centuries for similar reasons to women in modem Japan; 

learning tea was a way of learning manners, deportment, and etiquette. The underlying 

intention was to acquire the appearance of genteel femininity, associated with those of 

higher status. 

Tea Culture, Gender and Status 

As discussed in the previous chapter, tea had become popular among wealthy 

commoners seeking to comport themselves in the manner of the elite from the 

seventeenth century. Among the arts of play of early modem Japan, tea was particularly 

suitable to those wishing to elevate their status through appearing refined and graceful. 

ln an examination of the popular Ogasawara school of etiquette and manners, Eiko 

lkegami notes that 'the deployment of the body in acknowledging and expressing status 

differences was the most basic principle in Tokugawa manners'.365 Tea was one way of 

training the body as temae is learnt through repetition of set body movements. Students 

would learn to control their body so as to appear graceful and elegant in each action they 

undertook. Students would also learn how to deploy their body to express status 

difference through actions such as bowing. Though in the popular perception of tea it is 

thought that status distinctions have no place inside the tearoom, in the Edo period 

preserving status distinctions was very much a part of tea culture, as seen in Toji no 

lamoto. Thus, two purposes were achieved through studying tea: a student learnt to 

control the body so as to appear elegant and graceful, and to express status difference in 

interactions with others. It was therefore an appealing pastime to take up for upwardly 

mobile commoners wishing to increase their social status through their appearance. 

Indeed, tea had long been an art used by social climbers to demonstrate their new 

365 Ikegami, Bonds of Civility, p. 332. 
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standing in society. The great unifier Hideyoshi, who rose from humble origins as the 

son of a farmer to become the military ruler of Japan, famously employed tea and Sen no 

Rikyu in his quest to become cultured and 'pursue legitimacy' .366 

Tea's usefulness as a means of expressing one's status can be understood by using 

the concepts of Pierre Bourdieu, specifically by looking at tea practice as both a form of 

'symbolic capital' and as a form of 'cultural capita1'.367 Symbolic capital arises from the 

prestige which tea has as an activity of the social elite; cultural capital arises from the 

knowledge and skills acquired by a tea practitioner, which allows them to communicate 

and interact through a specific code rendered un-meaningful and un-intelligible to 

outsiders. As Bourdieu has suggested, symbolic capital becomes particularly important 

when economic capital is not rccognised.368 In early modem Japan economic capital, 

while significant, was not recognised formally or institutionally as the most important 

form of capital accumulation. Symbolic capital thus took on particular significance for 

those who wished to deny the importance of the economic capital of others. It also 

served as a form of capital accumulation for those whose economic capital went 

unrecognised. As Etsuko Kato puts it, 'temae has always been a means for nondominant 

groups to obtain symbolic-cultural capital, because temae enabled relatively 

disadvantaged but ambitious groups to acquire a type of self-discipline [of the body and 

mind] usually associated with socially superordinate groups'.369 While Kato sights 

women as one of the 'nondominant groups' who have used tea to increase their social 

standing, she sees this as a modem, and predominantly post-war, phenomenon. Evidence 

from guides for women's edification suggests that this was a phenomenon that began to 

occur from at least the mid-eighteenth century. 

366 See Paul Varley and George Elison. ' The Culture ofTea: from its origins to Sen no RikyU', in George Elison and 
Bardwell Smith (ed), Warlords, Artists and Commoners: Japan in the Sixteenth Century (llonolulu: University of 
llawa11 Press, 1981 ), pp. 212-222; George Elison, 'Hideyoshi: the bountiful minister', in George Elison and Bardwell 
Smith (ed), Warlords, Artists and Commoners: Japan in the Sixteenth Century (llonolulu: University of Hawaii Press, 
1981 ), pp. 233-241; Mary Elizabeth Berry, 1/ideyoshi, (Cambridge: Harvard University Press, 1982), particularly pp. 
189-191; and Theodore M. Ludwig, 'Chanoyu and Momoyama: Conflict and Transformation in Rikyil's Art', in Paul 
Varley and Kumakum lsao (eds), Tea in Japan.· Essays on the History ofChanoyu (Honolulu: University ofllawail 
Press, 1989), pp. 71-1 00. 
367 See Pierre Bourdieu, The Logic of Practice, trans. Richard Nice (Cambridge: Polity Press, 1990), pp. 112-120; and 
Distinction: A Social Critique of the Judgement of Taste, trans. Richard Nice (London: Routledge, 1984), pp. 1-3. 
368 Bourdieu, The Logic of Practice, p. 118. 
369 Kato, The Tea Ceremony and Women's Empowerment in Modem Japan, p. 4. 
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Despite the apparently fixed nature of the official hereditary status system (~51" 

f!ilJ mibunsei), which placed the imperial aristocracy and samurai at the top above 

commoners, upward social mobility became a distinct possibility for those commoners 

who achieved financial prosperity. This was rarely, however, upward social mobility in 

the sense of actually crossing the boundaries from one status to another. There was a 

distinction between material and social mobility, with the accumulation of material 

wealth not having the same impact on social status that it would in a society not bound by 

officially prescribed status distinctions. Rather than raising their official status, 

commoners generally heightened their standing within the group to which they already 

belonged. Thus, within the status group of commoners, a new stratum of a wealthy, 

cultured elite arose, who through the deployment of their economic capital, were able to 

acquire the sort of symbolic and cultural capital which had previously been the sole 

preserve of the court aristocracy and samurai. Whilst, in official socio-political terms, the 

old elite remained at the top of the social ladder, in some areas, the nouveaux riches 

overtook them, as arbiters of social taste and connoisseurship, for example. 

The position of women within the status system, though, was less clearly defined 

than for men. Because of the gendered nature of status, being assigned as it was to units 

of organization such as households usually headed by men, it was easier for women to 

move around within the system.370 Marriage, in particular, provided women with an 

opportunity for upward social mobility - in the true sense of moving from one status 

group to another in early modem Japan which was not so readily available to men 

(although the practice of adopting sons-in-law also provided men with this opportunity). 

Therefore, parents were willing to invest in their daughters' education in the hope that it 

may pay dividends in the form of a good marriage. Though the status of a woman's natal 

household was not directly affected by her upward rise in status through marriage, there 

were indirect benefits, such as access to goods and services and acquiring prestige within 

370 David Howell, Geographies of Identity in Nineteenth-Century Japan (Berkeley: University ofCalifomta Press, 
2005), p. 27. The gendercd nature of status is evidenced in Toji no tomato, as discussed in Chapter Three, which stated 
that 'women have no rank' and therefore the order tn which to seat them at a tea gathering should be 'detcrmmed by 
their husband's court rank' 6guchi, Toji no tomato, in Nomura, Teihon Sekishii ryii, p. 203. 
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the local community.371 We will see that the guides for women's edification were 

sources of information on elite practices and tastes for wealthy commoner women. They 

evidence a thirst for knowledge about the lifestyles of the elite among commoner women, 

and the existence of a market which catered to this by presenting upward social mobility 

as something to aspire to. 

Women as Readers and Consumers 

Before going on to discuss the presentation of tea in these guides, it is first 

necessary to discuss the role of women as readers and consumers of such texts, including 

the issue of women's literacy. Women formed part of the new readership of consumers 

and cultural producers who were targeted by commercial publishers. It is thought that 

women may even have been the main purchasers of books for the home from the mobile 

lending libraries.372 Women may also have been involved in the early modem publishing 

industry, as copyists, publishers and booksellers.373 A testament to the existence of a 

large female reading public is the proliferation of texts for women and debates among 

intellectuals on what constituted suitable reading for them.374 Indeed, a new category of 

'women's books' Ck.!} josho/nyosho) entered the booksellers' catalogues in 1670,375 'a 

development that bespeaks professional recognition of a new class of reader, if not 

purchaser, and identification of certain types of books as appropriate for women' .376 

Coinciding with the commercial publishing boom discussed in the previous 

chapter was an increase in women 's education, with women studying and teaching at 

private academies (f.L.:7i:': shijuku) and temple schools (#f-T 11?: terakoya), as well as in the 

home.377 It is estimated that during the eighteenth century there were two or three such 

371 For example, see Anne Walthall's discussion of the positive benefits for Yoshino Miehi's parents, both during her 
time in service and after her marriage to a samurai, in 'From Peasant Daughter to Samurai Wife: The letters of Yoshino 
Michi ', The Annual Report of the Institute far lmernational Swdies. Meiji Gakuin, no. 8 (December 2005), pp. 99- 102. 
372 Andrew Gerstle, Kinsei enpon shiry6 shtiSei fV: Tsukioka Sellei I Onnashimegawa oeshi-bumi (Kyoto: International 
Research Center for Japanese Studies, 2007), p. 127. 
373 Sec Komicki, The Book in Japan, pp. 178- 179. 
374 On the second issue sec Peter Komicki, 'Unsuitable Books for Women?', Genji Monogatari and lse Monogatari in 
Late Seventeenth-Century Japan', Monumenta Nipponica, 60:2 (Summer, 2005), pp. 147-193. 
m Komicki, 'Unsuitable Books for Women', p. 160. Citing Shorin Shuppan, (Edo jidai) Shorin shuppan shojoku 
mokuroku shiiSei, (Tokyo: Shido Bunko, 1962 -1964), volume I, p. I 00. 
376 Komicki, 'Unsuitable Books for Women', p. 160. 
377 Sugano Noriko, 'Terakoya to onna shishO: Edo kara mciji e', in lshizaki Shoko and Shiomi Minako (eds), Nihon 
joseishi ronshri, volume 8: Kyoikuto shis6, (Tokyo: Yoshikawa Kobunkan, 1998) pp. 140-158. 



142 

temple schools in every ward (IHT machi) in Edo, where middle and lower class 

commoner women could go to learn reading and writing. Further, about one in three of 

these schools had a female teacher, often a commoner or the wife of a master less samurai 

(~A ronin).378 Female tutors were also hired to teach young girls in the home from at 

least the late seventeenth-century.379 This growth in women's education can be linked to 

the economic growth of the period. As commoners became financially stable and even 

prosperous, families were able to invest in the education of daughters. 

In general, the rationale for women's education differed from that of men's, 

which was intellectually oriented. A woman's education was intended to provide her 

with the skills to manage her domestic and social responsibilities after marriage, and 

potentially, to raise her social status and that of her family by marrying upwards. Women 

also played important roles in the early modem political economy, often contributing 

their labour to a family-run business in the case of merchants, but possibly also by 

engaging in paid work outside the home. Texts such as Onna ChOhOki (f;:: ill~~ A 

Record of Treasures for Women, 1692) and Onna daigaku takara bako (f;::..k~jt~ A 

Treasure Chest of Greater Learning for Women, 1716), show that women were employed 

in all sorts of occupations, from prostitution, to farming, fishing, spinning, weaving and 

sewing, and working in service as attendants, wet nurses and cooks, to name but a few.380 

Education was necessary to prepare girls not just for future roles as household managers, 

but for many of the occupations women took on. Access to education was of course 

determined by geography and family circumstances. Girls in Edo, Kyoto and Osaka were 

far more likely than those in regional areas to attend school, and girls from wealthy 

families were far more likely to have a private tutor come to their home than girls from a 

poor family. 

One result of both the publishing boom and the growth in education was a rise in 

literacy levels among women. As Richard Rubinger has discussed, though, literacy could 

mean different things in the context of early modem Japan, from merely the ability to 

378 Tamiko Seki, Edo k6ki nojoseitachi (Tokyo: Aki Shobo, 1980), pp. 36-37. 
379 Scholars such as Yamaga Soko ( 1622-1685) and Nakamura Tekisai (1629-1702) referred to this practice See 
Komicki, 'Unsuitable Books for Women', pp. 157- 159. 
380 Yokota Fuyuhiko, 'lmagming Working Women m Early Modem Japan' , trans. Mariko Asano Taman01. m 
Tonomura, Walthall and Wakita {ed), Women and Class in Japanese History, (Ann Arbor: Center for Japanese Studies, 
University of Michigan, 1999), pp. 153-167. 
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write one's own name, through to the ability to read government documents and conduct 

commercial transactions written in complicated, epistolary style hybrid Sino-Japanese({~ 

X s6r6bun).381 For the purposes of reading the guides discussed below, being literate in 

the phonetic kana script would suffice, as Chinese characters were used sparingly and, 

when used, were glossed with kana. That is, functional literacy for our purposes here, 

means being kana literate. As Rubinger has suggested in regards to agricultural manuals, 

' the kana glosses made these works ideal for oral presentation, enabling the content to be 

communicated with only kana literacy to those who could not read the phonetic script 

themselves' . 382 The use of illustrations would also assist in the dissemination of 

information to those whose literacy level fell below that needed to read the text. To make 

a comparison with the agricultural manuals discussed by Rubinger again, he notes that 'in 

terms of the dissemination of agricultural information and technology, it does not matter 

much whether "ordinary farmers" actually read the books themselves or had the books 

read to them'.383 This also holds true for women and the dissemination of information 

about tea. However, it may still be useful to consider the issue of women's literacy with 

regard to the guides to be discussed below. 

Evidence, though much of it anecdotal, indicates that reasonable numbers of 

women, including those from both samurai and commoner, and urban and rural 

backgrounds, were kana literate in the eighteenth and nineteen centuries, when these 

guides were published. Indeed, many of the guides themselves feature sections on 

reading and writing.384 For example, Joyofukujudai (3;c~#i;#ii' Essential Knowledge 

for Women ' s Lives and Happiness, I 774, 1785), which will be discussed below, has a 

section on 'essential sentences for women' (:tc~x¥m:#ii' Joy6 bunsh6 Juku judai), 

and above there is an image of a young girl about to begin practising writing characters 

whilst an older girl sits opposite her with an open book on the floor in front of her (Figure 

I ).385 

381 Rubingcr, Popular Literacy in Early Modern Japan. 
382 Ibid, p. 89. 
383 Ibid, p. 90. 
384 For a sample of sections from guides for women 's edification dealing with reading and writing see Emori Ichiro 
(ed), Edo jiai josei ezu daijiten, (Tokyo: 6zorasha, 1993), volume 4, pp. 2-90. 
385 A similar scene is also found in Onna daigaku rakara bako. See Emori, Edo jiai josei ezu daijiren, volume 4, pp. 4-5 
for several difTerent versions of this image. 
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Figure 27: 'Essential Sentences for Women ' (:tz:"~::>citfm~# Joy6 bunsh6fukujudai), 
in Joy6fuku judai (:tz:~m~tl Essential Knowledge for Women 's Prosperity and 

Longevity, I 774, 1785).386 

Girls could have lessons in reading and writing in the home, either from another 

family member or from a hired tutor, if their family was wealthy enough to hire one and 

had books available for them to use. Even commoner girls could have access to books in 

the home. In 1736 the Sanda family from Kashiwara Village, Shiki County, in the 

suburbs of Osaka, had among the ir collection of 239 titles, consisting of 1054 volumes, 

3116 Image source: Takada Sc1bc'e, Joy6 juk11 j11dai (Kyoto: 1785). Reprinted in fu ll in A ikawa Jindo (ed}, Edo jidai 
josei bunko, volume 33 (Tokyo~ Ozorasha, 1995), p. 22. 
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' texts for basic writing and books for instructing girls' .387 We can assume that in these 

cases the women of the family would have been literate to some degree. Research 

conducted by Japanese scholars on early modem women's diaries, including accounts of 

travel , as well as the study of letters written by women also adds to the emerging picture 

that literate women were not out of the ordinary in the mid to late Edo period.388 

+ 
~ 
f~~~~ 

Figure 28: A Reading and Writing School for Girls (.tz:-~~1}?& Onnajitsugo kyo), in 

Onna terako chOhoki (::9:~-f~?'t:~C. Primary School Handbook for Girls, 1806).389 

387 Rubingcr, Popular Literacy in Early Modern Japan, p. 96. 
388 See Shiba Kciko, 'Tabi nikki kara mlta kinsci josei no ichi kosatsu' in Kinsei Josc1shi Kenkyiikai (ed), Edo jidai no 
jaseitachi (Tokyo: Yoshikawa Kobunkan, 1990); and Kinsei onna tabi nikki (Tokyo: Yoshikawa Kobunkan, 1997); 
Yabuta Yutaka, Otoko to onna no kinseishi (Tokyo: Aok1 Shotcn, 1998); and Amano Haruko, Joshi .vhosokugata orai 
ni kansum kenkyri (Tokyo: Kazama ShobO, 1998). Rubinger discusses one such letter in Popular Literacy in Early 
Modern Japan, pp. 159- 160. 
389 Image source: Onna terako chOhoki (1806). Reprinted in full in Nagatomo Chyoji (ed), ChOhOki shiyo shilsei 8: 
Oraimono 3: Toji senyo terako chOhoki (Kyoto: Rinsen Shoten, 2005), p. 119. 
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Aside from having access to books in the home, another way in which women 

learnt to read and write was by attending schools, where they may have used guides such 

as those discussed below in their study. In a story published in I 725 a father reflecting 

upon the different opportunities available to his children than when he was young 

comments that, 'nowadays the world has changed, and even the daughter of a humble 

household like ours [they ran a rice-cleaning shop] can have lessons in writing and 

reading'.390 In Onna terako ch6h6ki (f;c '<Y f~1:&~C. Primary School Handbook for 

Girls, I 806), the opening image shows a scene from a 'reading and writing school for 

girls (f;c~;m~ Onna jitsugo kyo) (Figure 2).391 In the foreground two girls are 

practising writing Chinese characters on large scrolls whilst a younger girl looks on and 

an older girl, standing behind them, holds the scroll with the title of the image. Tn the 

back of the picture, three girls are reading books. A woman, possibly a teacher, is 

peering around the door from the room where the girls are reading, looking in on those 

practising writing. The image represents a school for reading and writing such as the 

daughter of the rice-cleaning shop would have attended. 

The shogunal authorities encouraged the spread of literacy by these means. A 

proclamation to writing school teachers issued as part of the Tenpo reforms of the 1840s, 

stated that, 'everyone - boys and girls, high and low - should be able to read and write 

appropriate to their station ... For women Onna lmagawa [an illustrated primer for girls], 

Jokai [a Chinese Confucian reader for girls], and Onna k6ky6 [Filial piety for women) are 

recommended along with writing practice' .392 The phrase 'appropriate to their station' 

reminds us that status usually determined the type and amount of education people 

received, or were meant to receive, in the Edo period. 

While increasing numbers of women were learning to read and write, there were 

also major disparities in literacy levels among women. Indeed, Rubinger suggests that 

geography and class may have been far greater barriers to learning and literacy than 

390 'Mukashi gome mangoku tstl' ( 1725). Cited in Nagatomo Chiyoji, 'Kinset gyoshobonya, kashihanya, Dokusha: 
Med1a, Dokushoso, ba', in Kokubungaku, kaishaku to kansh6 45, no. I 0 ( 1980), p. I 04. Translated in Jkegami , Bonds 
ojCivili1y, p. 302. 
391 Onna terako ch6hoki, p. 119. 
392 Bakufu no bu: Gakusei', Monbush6 (ed), Nihon l.}'oiku shi shiry6 7 (Kyoto: Rinsen Shoten, 1980), pp. I 0-11. 
Translated in Rubinger, Popular Literacy in Early Modern Japan, p. 117. 



147 

gender.393 This is because the data he analysed suggest that, 'in merchant-dominated 

areas of big cities, women enrolled at writing schools at a far higher rate than their rural 

sisters, higher even than the rate for many rural males, and virtually on a par with the rate 

for males of the merchant class'.394 As a general rule, women's literacy rates were higher 

in areas where male rates were also high. This does not mean, though, that women in 

rural areas were necessarily at a disadvantage to their urban sisters, for they too could 

have the educational opportunities to become literate depending on their class. As Anne 

Walthall has shown in her analysis of provincial family diaries in the nineteenth-century, 

'female literacy characterized the style of life that set the rural entrepreneurs apart from 

ordinary peasants'.395 Again, we see that class and not gender was the determining factor 

in whether or not women were literate. 

With a substantial population of literate women and a thriving commercial 

publishing industry came an extensive body of literature aimed at a female audience. 

One specific type of text were guides for women's edification ( :9: Jlil /:9: 11)11 iS= 

jokzm/jokzmsho).396 These shared many similarities with other genres of texts within the 

same broad category of instructional books, guides, or manuals, such as: 'dictionaries' ( 

wm~ setsuyoshu); 'illustrated encyclopaedias' or 'illustrated lexicons for the ignorant' 

( IDII~~~ kinmo zui); 'treasuries' (lfi::lii;'C ch6h6ki); and 'primers' or 'textbooks' Ctl:* 

4tl.1 6raimono).391 They constituted a substantial part of the print market by the early 

nineteenth century.398 As Berry describes, 

3
q

1 Rubinger, Popular Literacy in Early Modem Japan, p. 136 and 169. 
394 Ibid, p. 136. 
395 Anne Walthall, 'Family Ideology of Rural Entrepreneurs in Nineteenth-Century Japan', Journal of Social History 
23: 3 (1990), pp. 471-472. 
396 Many of the texts used in this chapter are categorised in the Japanese literature as oraimono, or specifically joshi yo 
6raimono as they were largely aimed at a female audience. The term oraimono [fi.*~A] is variously translated as 
' textbook', 'primer', 'manual' or 'moral guide'. Some of the texts used here, however, could be categorised under other 
terms. such as kinmriwi or ch6h0ki. Here I have chosen to group them together as 'guides for women's edification', to 
indicate the similarities between them and their common purpose, which was to provide mformation and instructions 
on the lifestyles of elite women for the improvement, both moral, intellectual and social , of lower status women. 
Another possible tenn suggested by Lindsey is 'women's lifestyle guides' . See Lindsey, Fertility and Pleasure, p. 10. 
Peter Komicki has referred to them as 'conduct books for women'. See Komicki, 'Unsuitable Books for Women', p. 
182. For an outline of the history of the term ciraimono see Ishikawa Ken, Joshiy6 rira1mono bunmi mokuroku: Edo 
jidai ni okem joshiy6 shot6 kyokasho no hattotsu, (Tokyo: Dainihon Yubcnkai Kodansha, 1946), pp. 1-10. 
397 For definitions and descriptions of the terms see Berry, Japan in Print, p. 196; and lkcgami, Bonds of Civility, p. 
328. 
398 Komicki, The Book in Japan, p. 140. 
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Many cover a specific skill - such as letter writing, calligraphy, poetic 
composition, the conduct of the tea ceremony, healing practices, child raising, 
cooking, geomancy, or spell casting - in simple, systematic, and heavily 
illustrated style. Many others cover a variety of skills pertinent to a particular 
group - such as young men, young women, newlyweds, and housewives. Still 
others ... serve as more or Jess universal digests of more or less indispensable 
common wisdom.399 

The texts discussed here are of the type which 'cover a variety of skills pertinent 

to a particular group', namely commoner women. The numbers of this type of text 

published increased significantly from the 1750s.400 A large market was necessary to 

sustain such guides, which were remarkably similar in content. Many of the guides, 

including those discussed in this chapter, went through multiple re-printings, also 

suggesting enduring popularity and a large market. 401 It would not have been 

commercially viable for publishers to continue printing new guides and reprinting old 

guides if there had not been high demand. Indeed, guides for women's edification were 

so popular that they generated a spin-off genre of erotic parodies.402 Together, these 

guides formed what could be described as a canon of 'civilized knowledge' .403 As 

Martha Tocco argues, such texts ' provided an element of commonality to women's 

education at a time when education was not standardized'.404 Women of all classes and 

in all regions could potentially access the same information contained in these guides. 

1t has been suggested that no other texts on tea for women aside from Toji no 

tamoto existed in the early modem period. 405 However, in guides for women's 

edification published from the later half of the eighteenth-century through the first half of 

the nineteenth-century, we also find a discourse on women's tea. Tea was presented as 

an activity with which well-bred women should be familiar, along with other arts such as 

399 Berry, Japan in Print, p. 196. 
400 Ishikawa, Joshiy6 6raimono bunnli mokuroku, pp. 9-13. 
401 Unfortunately &here is no available data on print-runs and pnces for such texts to establish just how accessible they 
were. See Komicki, The Book in Japan, pp. 184-187. 
402 See Gerstle, Kinsei enpon shiry6 shiisei IV. 
403 lkegami, Bonds of Civility, p. 328. Similarly, Anne Walthall uses I he phrase 'cultural database of civilized 
knowledge', in 'Networking for Pleasure and Profit', Monumenta Nipponica 61: I (Spring 2006), p. 96. 
404 Martha C. Tocco 'Norms and Texts for Women's Educatton in Tokugawa Japan ', in Dorothy Ko, JaHyun Kim 
llaboush and Joan R. Piggot (eds), Women and Confucian Cultures in Premodern China, Korea and Japan, (Berkeley: 
University of California Press, 2003), p. 197. 
405 Ti Hiroko, 'Ok11jochU no chanoyu', in Kumakura Jsao (ed), Ji Naosuke no chano)'U (Tokyo: Kokushokankokai, 
2007), pp. 220-222. 
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flower arrangement and incense appreciation. ln some texts detailed and lengthy 

discussion of tea procedures and depictions of utensils are featured, whilst others have 

only a short general text on tea. In all cases, tea is dealt with as it applied to women, 

though the authors encouraged women's participation to differing degrees. 

Interestingly, none of the texts make reference to any particular schools of tea. 

This suggests that the tea schools were not involved in the production of these texts, for 

we must imagine that they would not have passed up the opportunity to put their name in 

print and try to attract new students should it come their way. The discourse on women's 

tea practice in the guides is therefore a popular discourse, which does not necessarily 

reflect the views on women's tea practice held by the schools and high-level tea masters. 

Rather than ignoring this discourse, as many scholars have done, its popular nature makes 

it all the more important for understanding the spread of tea culture to the broader 

population in the latter part of the Edo period. 

As early as the late seventeenth-century tea was listed among a number of arts 

which women should learn in Onna chohoki (:k!l!~~ A Woman's Treasury).406 In 

addition to arts such as tea, flower arrangement and incense appreciation, this guide also 

states that women should be able to write renga and haikai forms of poetry, and be 

familiar with historical texts such as Genji Monogatari (mR.a:~m The Tale ofGenji), lse 

Monogatari ( f)t ~ ~ iiTI- The Tales of lse) and the Manyoshu ( 75 ~ f!l!) poetry 

anthology.407 It thus sets out quite a demanding list of accomplishments for women to 

pursue. Tea was but one among a myriad of activities women studied, though it is the 

focus here. Onna chohoki set the tone for texts on women's education and though it was 

based on the education of court women, it became the model for samurai and later 

commoner women to follow.408 

406 Namura J6haku, Onna ch6h6ki ( 1692). Reprinted in full in Arima Sumiko, Wakasugi Tetsuo, Nishigaki Yoshiko 
(eds), Eiri Onna ch6hciki part I , in Josei bunko kenkyii sosho volume 3 (Tokyo: Toyoko Gakuen Joshi Tanki Daigaku, 
1989), p. II. 
407 The education set out for women is s imilar to that outlined for men in the Nan ch6h6ki (Record of accumulated 
treasures for men) ( 1693), a companion volume by the same author. Samurai boys were also advised to learn tea and 
flower arrangement as well as the vanous forms of poetry. Nomura Johaku, Nan chohoki ( 1693). Reprinted in full in 
Kinsei brmgaku shiryo miju: sa11k6 bunken hen, volumes 17- 18 (Tokyo: Benseisha, 1981). See also Shivley, 'Popular 
culture', p. 720. 
408 Lindsey, Fertility and Pleasure, uses this text in his analysis of ritual and sexual values. 
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In another guide, Onnayo kinmo zui (~ffl ~JII~~m An Illustrated Encyclopaedia 

for Women, I 687), the arts and skills of elite women were depicted visually. The reader 

is presented with illustrations of 'women's tools' (~.%15M onna kizai) such as: screens; 

shamisen; games, like sugoroku and go; implements used for hair and make-up; dishes; 

dolls and other toys; types of vehicles, such as a palanquin; types of clothing; tools used 

for spinning and weaving; and tea utensils (1i%i-CiA chanoyu no gu) (Figure 3).409 All of 

the illustrations have a simple description accompanying them, with phonetic notation 

alongside the kanji. In the case of the subheading 'women's tools' two alternative 

readings are provided for the characters ~.:?~: onna kizai and onna no utsui mono. The 

basic nature of the information makes it likely that the audience was those unfamiliar 

with the objects and with limited literacy, in other words, commoner women. In the 

pages of Onna chohOki and Onnayo kimno zui we see that, even in the first century of the 

Edo period, women's education in cultural, literary and artistic fields was flourishing and 

it was being promoted to women through published texts. These trends continued 

throughout the eighteenth and nineteenth centuries. 

409 Okuda Shohakuken, Onnay6 kinmo ;:ui (Kyoto, Osaka and Edo, 1688). Reprinted in full in Aikawa Jind6 (ed), Edo 
jidai josei bunko, volume 97 (Tokyo: Ozorasha, 1998). 
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Figure 29: Illustrations of tea utensils (~tJkA chanoyu no gu), 
including a utensil stand, tea caddies and tea bowls. 
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Onnay6 kinmozui (.kmaJII~~~ An lllustrated Encyclopaedia for Women, 1687).41 0 

Unlike Toji no ramoro then, these texts were not exclusively concerned with tea 

culture, it was just one subject among many. These guides were commercial products 

subject to the usual market forces of demand and supply. Therefore, the fact that tea was 

regularly included in them indicates that it was a subject deemed relevant to the audience 

and including it was commercially viable.411 That is, there must have been a demand for 

this information. As Peter Kornicki has suggested, 'the publication of conduct books for 

410 Image source: Okuda Shohakuken, Onnay6 kinm6 ;:ui ( 1687). Reprinted in Aikawa Jindo ( ed), Edo jidai josei 
bunko, vol. 97 (Tokyo: 6zorasha, 1998). 
411 On the commercial aspects of the early modem publishing industry sec Komicki, The Book in Japan, pp. 169-222. 
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women bespeaks the emergence of a market, if not a public, of literate women'.412 

Although Ishikawa notes that the audience for such texts may have included men as well 

as women, of more significance than who read these guides, is that they contained a 

discourse that was specifically about women's tea practice. 413 In any case, the content 

and use of phonetic glossing both suggest that the primary audience was women, 

particularly of commoner status. Jorge Arditi has said of etiquette books, they 'are not 

written for the dominant classes, for whom knowledge of the infrastructure comes 

naturally'. Rather, they are written 'by and for people who aspire to belong to and 

succeed among the dominant class' .414 Likewise, Norbert Elias comments that ' people 

living in the example-setting circle do not need books in order to know how "one" 

behaves'.415 Guides for women's edification would have been of little value for elite 

women of the court aristocracy and samurai status, who would have learnt the 

information they contained as part of their upbringing. These guides therefore evidence 

the spread of elite culture and values to those of commoner status, most likely those in 

the new and ever expanding class of wealthy commoners. The guides also represent the 

aspirations of commoners to have knowledge of, if not become part of, elite culture. One 

aspect of this culture was tea, and commoner women were encouraged to become 

familiar with it. Indeed, the guides to women's edification presented it as essential 

knowledge. 

Essential Knowledge for Women's Prosperity and Longevity 

The manual Joyo Juku judai (~~m;;)f-g- Essential Knowledge for Women 's 

Prosperity and Longevity, 1774, 1785) typifies the style and intent of the guides for 

women's edification described in this chapter. As the title suggests it was billed as a 

collection of essential knowledge for women and with a first edition in 1774 followed by 

at least one reprint in 1785, the edition used here, it had some success. The guide covers 

topics such as marriage and protocol for the wedding ceremony, along with appropriate 

412 Komicki, 'Unsuitable Books for Women', p. 182. 
413 Ishikawa, Joshiyo oraimono bunrui mokuroku, pp. 1-10. 
414 Jorge Arditi, A Genealogy of Manners: Tran.iformations of Social Relations, in France and England from the 
Fourteenth to the Eighteenth Cenlllry, (Chicago: University of Chicago Press, 1998), p. 15. 
415 Norbert Elias, The Civilizing Process: The History of Manners and Stole Formation and Civilization, trans. Edmund 
Jephcott, (Oxford: Blackwell, 1994), p. 82. 
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gifts for a wedding and how to present them. It gives advice on how to blacken your 

teeth. There is a table on yamato kotoba, giving examples of classical and elegant words 

for everyday things such as water, miso, tofu, walking, children and money. lt explains 

how to participate in a range of artistic and cultural pursuits, such as how to compose 

waka poetry, as well as several pages of explanation and illustrations on tea. 

The range of subjects clearly indicates that this was a handbook for the nouveaux 

riches. Elite women would have learnt a classical vocabulary, how to blacken their teeth 

and wedding protocol as part of their upbringing. This was a guide for women aspiring 

to be, or at least appear to be, part of the elite. They were perhaps the type of person 

whom Ogyii Sorai condemned for living above their station. 

As an example of what I mean when 1 speak of articles of high quality being 
consumed by those of inferior status, take the fact that common people in Edo 
originally lived in the country where they ate inferior grains such as barley, millet 
and barnyard grass, drank inferior sake ("dirty sake" dakushu mur~), ate no miso 
bean paste, used brushwood as fuel, wore clothes made of hemp or cotton cloth of 
their own weaving and took their rest on mats of straw. Having assembled as they 
wish in Edo, they now eat rice and miso, use wood and charcoal fire, buy clothes to 
wear, drink fine sake and furnish their houses with shoji screens, ceilings, karakami 
partitions, tatami mats and mosquito nets none of which they had in the country.416 

Women who read a guide like Joy6 Juku judai were being encouraged to be like 

the young woman depicted by Suzuki Harunobu in Beauty Playing the Koto (Figure 4). 

In this image, the koto which the young woman is playing, along with the books and tea 

utensils in the background (a brazier, kettle and cold water jar), are used to symbolise her 

level of accomplishment. 

416 Ogyii, Seidan, p. 166. 
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Figure 30: Beauty Playing the Koto. 
Suzuki Harunobu, (c. 1767-1768). Woodblock-print, 29.2 x 21.7 em. 

Honolulu Academy of Arts.417 

417 Image source: Stephen Addiss, Gerald Grocmcr and J. Thomas Rimer (cd), Tradirional Japanese Arrs and Culrure: 
An 11/usrrared Sourcebook {Honolulu: University of Hawaii Press. 2006), plate 56. 
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The section on tea in Joyo Juku judai begins with an introduction covering the 

seasons and types of tea procedures and encourages the study of tea through practice 

rather than from books alone. We get a sense of the popularity that tea had gained by the 

late eighteenth century when the author says that 'these days everyone is enjoying tea so 

it is good to learn at least how to drink it' , a statement which is echoed in later guides.418 

The text then goes on to describe briefly the manner for drinking thick tea before 

commenting that it is necessary for both host and guest to know about the procedures for 

making tea. The following pages have extensive illustrations of tea utensils, 'for the 

benefit of beginners', showing different varieties and listing the name and material each 

item is made from (Figures 5, 6 and 7).419 The upper sections of the pages have brief 

explanations of general etiquette related to tea, such as manners for washing hands, how 

to open and close the s liding doors (~ti: 1- shoji), how to drink thick tea, how to return the 

bowl to the host, incense appreciation (which can be part of a tea gathering) and letter 

writing (for invitations and letters of thanks). The reader could thus get a sense of what 

tea culture involved, before possibly going on to study it in greater depth. The 

illustrations, meanwhile, gave readers who did not have access to the actual objects used 

in tea or the means to acquire them the chance to imagine what such items looked like 

and have basic knowledge about them. Should they ever be in a position to view, use, or 

even purchase tea utensil s, this information would be of great help. 

418 Takada, Joy6fukujudai. p. 18. See the similarities with Kimura, Shinz6 onna shorei ayanishiki, part 2. p. 18 
419 Takada, Joytiji1kujudai, p. 19. 
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Figure 3 1: Illustration of how the utensils are arranged on a stand 
(#+fifli..Z.~ daisu kazari no zu). 

Joy6fukujudai (:tz:~mfl# Essential Knowledge for Women's Prosperity and 
Longevity, 1774, I 785).420 

420 
Image source: Takada, Joyo fidru judai, p. I 9. 
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Figure 32: Illustrations of tea utensils, including (from top to bottom, starting from the 
right) brazier, kettle, tripod for the kettle Cli~tff. gotoku), and implements for laying the 

charcoal and ash. 
Joyofukujudai (:i;(~mi~-6' Essential Knowledge for Women's Prosperity and 

Longevity, 1774, I 785). 421 

•
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Image source: Takada, Joyiifukujudai, p. 19 
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Figure 33: Illustrations of tea utensils, including (from top to bottom, starting from the 
right) cold water jar, ladle (WH-q hishaku), whisk, tea bowls, tea scoop, ceramic tea 

caddy, stand for the lenmoku tea bowl , water filter (A< ill L mizukoshi), linen cloth and a 
lacquer-ware tea caddy. 

Joyofukujudai (:tz:~m;~.g. Essential Knowledge for Women 's Prosperity and 
Longevity, 1774, 1785).422 

422 Image source: Takada, p. 20. 
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Once again, we see that utensil stands are front and center for women 's tea 

practice, in this case the first page of the illustrations of utensils being a diagram of how 

the utensils are arranged on a stand (ti-TftfliZ~ daisu kazari no zu) (Figure 5).423 The 

text running alongside this image instructs readers that 'if a woman is going to place a 

utensil stand in her room, there are black lacquer (shinnuri) or vermilion lacquer 

(tsumakurenai) varieties [which should be used]' . 424 This further reinforces the 

association between utensil stands and women's tea practice, as seen in Toji no tamoto, as 

do visual depictions of cultured young women with utensil stands set up in their rooms 

(Figures 8 and 9). One of the varieties of lacquer recommended in Joyo fiilat judai, 

vermilion, is the type which was designed for the Empress TOfukumon'in by the tea 

master Sen Sotan, as discussed in Chapter Two. An elite female tea practitioner like 

Tofukumon'in was being held up as a model for others to emulate, with the vermillion 

utensil stand, in particular, being associated with her. 

423 The guide Shim:6 anna shorei ayanishiki, which will be discussed below, also had a diagram of how the utens ils are 
arranged on a stand as its fi!St illustration in the section on utensils. Kimura, Shinzo anna shorei ayanishiki, pan 2, p. 
24. 
424 Ta.kada., Joy6fulrujudai, p. 19. 



Figure 34: 'Night Rain on Stand' (# 1-0)#(f:f:j Daisu no yau), 
from the series 'Eight Views of a Parlour' (J~!llic}\ .:Ire Zashiki hakkei). 

Suzuki Harunobu, 18th century. 
Chu-ban size.425 

160 

• 25 Image source: Jack lhllier, Japanese Prints and Drawings/ram the Vever Collection, volume I (New York: Riv:oli 
International 1976), plate 101. 
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Figure 35: 'Night Rain on Stand' (ii'-=f-~f:f;j Daisu no yau), 
from the series 'Eight Views of a Parlour' (~~)\.~O)P"J Zashiki hachi kei no nai). 

Torii Kiyonaga, 18th century. 
6ban size Nishiki-e wood-block print. 

Clarence Buckingham Collection, The Art Institute of Cbicago.426 

426 Image source: Aka1, Chanoyu kaiga shiry6 sh1isei, plate Ill . 
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It is clear that with the growing popularity of tea there was a desire for this kind 

of basic information to be available in printed form. By the 1840s it was commented in 

another guide, Shinz6 onna shorei ayanishiki (ffrm:tc~fftL~~ New Enlarged Edition of 

The Brocade of Women 's Manners, 1841 ),427 that, 'recently, many detailed books about 

customs, such as tea etiquette [-*:f:L charei], are being published '.428 As discussed in the 

previous chapter, both popular tea texts and private tea texts produced by tea masters, had 

been available since the seventeenth century. However, they were aimed at a different 

market than these guides for women's edification. The target audience for these sections 

on tea were women who had little or no training in tea but who desired some knowledge 

of it. Perhaps they wanted to have a sense of what was entailed before beginning formal 

study under a teacher, which as Joyo jz1ku judai suggested was really the best way to 

learn. The author of Shinz6 onna shorei ayanishiki claimed that the information it 

contained, which was very similar to that in Joy6 jz1ku judai, would be enough basic 

information for a woman who had not learnt tea.429 Readers may not have been 

interested in devoting themselves to tea practice but simply may have wanted to have a 

sufficient grasp of the procedures and utensils involved so as to be able to participate 

should they be in\ited to a tea gathering. It was also stated that this information was 

being presented ' because tea has become extremely popular' .430 

As tea became an increasingly popular activity, a basic understanding of the rules 

of conduct became part of the canon of essential knowledge for women. It also became 

essential knowledge for those wishing to be up to date with the latest social customs and 

trends. For example, in Shinzo onna shorei ayanishiki the author describes a recent 

change in the rules of serving thick tea, from the 'orthodox way of one bowl per person' 

to ' one bowl for everyone'. Though the author himself disapproves of this new way, he 

acknowledges that, 'this is the latest fashion so it is also accepted as one of the proper 

427 
This was a new enlarged edition of an earhcr guide, Kitao Tokinobu, Nichiyo chOho onna shorei ayanishik1 (Osaka, 

1772). Reprinted in full in Aikawa Jindo (ed), Edo jidai josei bunko, volume 40 (Tokyo: Ozorasha, 1995). 
428 Kimura, Shim:o anna shorei oyanishiki, part 2, p. 22. Presumably the tenn 'tea etiquette' covered the basic manners 
and rules followed m tea practice. 
429 Ibid, part 2, p. 18. 
430 Ibid, part 2, p. 19. 
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ways' .431 Such explanations of new developments in tea procedures would be useful for 

the novice and more experienced practitioner alike. 

Tea, as an art of interaction among people, requires the participant to possess 

'cultural competence' in order to derive meaning from the experience. According to 

Bourdieu, 

A work of art has meaning and interest only for someone who possesses the 
cultural competence, that is, the code, into which it is encoded ... A beholder who 
lacks the specific code feels lost in a chaos of sounds and rhythms, colours and 
lines, without rhyme or reason.432 

Similarly, in tea, the participant who does not have this competence, in other words who 

does not know the rules or the 'code', will 'feel lost' and will therefore be unable to 

interact with the other participants in a meaningful way. According to Toji no tamoto, a 

lack of experience in tea may lead to an uncomfortable situation if one were invited to a 

tea gathering at which experienced practitioners were also to be guests, in such cases 

people may actually pretend to be sick because they feel embarrassed.433 By the mid

nineteenth century the situation was such that the author of Shinzo onna shorei ayanishiki 

stated, ' tea has become very popular, so if you don't know the rules you cannot interact 

with people' (cha no michi amaneku ryiikoshite charei wo wakimaezareha hito ni 

majiwari mo dekigatakiteinareba [sic]).434 Tea was a vehicle for social interaction, and 

women were being warned not to let an opportunity pass them by due to lack of 

appropriate knowledge. 

Eiko Jkegami has said of the broad category of ' how-to books and manuals ' that, 

'their tone of repetitive conventionalism ... suggests the emergence of standardized 

accounts that represented the common cultural "database" of the literate population of 

Tokugawa Japan'.435 The sections on tea in guides for women's edification certainly 

exhibit these features of 'repetitive conventionalism'. Knowledge of tea had become part 

of ' the common cultural "database"' of the general population, including women. 

Having a basic understanding of tea culture was necessary for participating in social life, 

431 Ibid, pan 2, p. 20. 
432 Bourdteu, Distinction, p. 2. 
433 Oguchi, Toji no tamoto, in Nomura, Teihon Sekishft ryii , p. 202. 
434 Kimura, Shinzo anna shorei ayanishiki, pan 2 , p. 18. 
435 Jkegami, Bonds ofCivilitv, p. 329. 
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and the guides provided precisely this. Of course, when what was once a socially 

exclusive practice becomes ubiquitous, and open to all classes and genders, it looses 

some of its appeal.436 A member of the village elite knew this only too well when he 

turned his back on haikai poetry in favour of the more aristocratic waka form, once it 

became so popular that 'even women, children and lowlifes' became involved.437 Opting 

out for a less popular pastime may have been an option for those who were firmly 

entrenched in the elite and familiar with the activity in question. However, for those 

aspiring to become part of the elite, it was not a matter of choice. Once something 

becomes so popular that 'everyone' is doing it, those who do not become conspicuous by 

their absence. This was likely the case with tea culture in the latter part of the Edo 

period, hence, its popularity continued to grow. whilst at the same time it lost some of its 

aura of exclusivity. By the late eighteenth century, knowledge of tea culture had become 

indispensable for any woman wanting to present herself as cultured, well-bred and up-to

date. 

Knowledge of tea was essential not just because it taught one how to prepare, 

receive and drink tea in the formal style of chanoyu. As stated in the previous chapter, 

tea was also a vehicle for learning manners and etiquette in general, because tea culture 

encompasses far more than just drinking a beverage. Commoner women were being 

swept up in the civilizing process, with guides for women's edification and tea providing 

them with the tools to conduct themselves in a 'civilized' manner. Thus, Shinzo anna 

shorei ayanishiki explains how to use a fan , how to bow when sitting, and how to open 

and close the sliding doors and screens (~~ fusuma). 438 On this last subject Joyo Juku 

judai explains that, 'the manner for opening and closing the sliding doors' is: 'putting 

your left knee on the floor, with your right knee raised up, place your hands on the wood 

at the base of the door and slide'.439 

Civilised standards for eating were also outlined in these guides, as they had been 

in Toji no tamoto. Shinzo anna shorei ayanishiki, for example, explains how to drink the 

hot water served during the kaiseki meal: 'holding the chopsticks in your right hand, 

436 Elias, The Civilizing Process, p. 82. 
437 Jkegami, Bonds of Civility, p.ISI. 
438 Kimura, Shin::o anna shorei ayanishiki, pan 2, pp. 13 14 
439 Ibid, pan 2, p. 19. 
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place that hand on your knee, then drink' .440 The reader also learns the correct way for 

eating rice softened with hot water (t£i~ yuzuke) and rice gruel (:to)fsJ okayu): ' first drink 

your soup, it is best not to pour the soup over the rice gruel. You should not leave o f any 

of this unfinished'.441 Joyofukujudai explains manners for washing your hands, how to 

ask for seconds of soup, how to cut fi sh and how to serve steamed buns with filling<* lv 

l:~<P ? manju) to children: 'put some paper down, cut it into three pieces, give them one 

piece, then a second, and leave the last piece as it is' .442 Actions like opening and closing 

a door, washing one's hands and eating can be done without reading how to do so, yet 

there is a correct way, and an e legant way to perform these quotidian actions which 

marks one as refi ned and genteel. This is what the guides presented to commoner 

women, and what studying tea could teach them. 

Knowledge of, and familiarity with, tea culture was not, of course, essential only 

for women but also men in the early modem period. As Joyo Juku judai put it, ' both men 

and women should have knowledge of tea ' (mollomo danjo tomo ni chado o shirawnba 

ambekarazu).443 We do find, however, that in the discourse on women's tea in these 

guides, there were specific reasons given for why women should study tea. These were 

outlined in the section on 'women's arts' (:t;crpi!ff~Z~Jjochzi yugei no zu) in Onna roei 

kyokunka (:t;cW.J,i;]<rti~JiiP.fX Poetry Recitation for Women's Learning, 1753).444 

440 Ibid, pan 2, p. 17. 
441 Ibid, part 2, p. 17. 
442 Takadu, Joy6 Juku judai, pp. 18 - 19. 
443 I bid, p. I 8. 
444 Though in the original text the hiragana ? t:.. is written alongside the character ::1); in most reference books, such as 
the Kokusho s6mokuroku, itts written as 11'. 
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Figure 36: Tea, one of the 'women 's arts' (3ctp .iaf~£~jochu yiigei no zu) in Onna 
roei kyokunka (-tz:-~J];t;k~l'VIIW\ Poetry Recitationfor Women's Learning, 1753).445 

The text above an image of a woman making tea for two female guests (Figure I 0) states 

that 

There are many schools of tea and it seems to be difficult but women should learn 
at least how to do the procedures for making thin tea. They should also 
understand the greetings and method for the thick tea service. Even so-called 
'Jowliest of the low' women [shita-jita joshi to iu lomo] who may enter into 
service [in an elite household] should study tea; if you have some knowledge of 
tea your movements will become graceful (cha no kokoro sukoshi areba lachi 

fi . I . k . h . ) 446 untmm s utoya a m s zte . 

This text outlines three core aspects of the popular discourse on women's tea 

practice. Firstly, women are being encouraged to Jearn only a small portion of tea 

procedures, those which are of the most basic and informal type known as usucha. 

Another significant detail in this text is the implication that women who want to be part 

4-CS lmage source: Naito Gyokushi (ed), Onna r6ei kyokun-ka ( 1753). Reprinted in Aikawa Jindo (ed), Edo jidai josei 
bunko, volume I 00 (Tokyo: Ozorosha, 1998). 
446 Naito, Onna r6ei J.yokun-ka. 
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of 'proper' society should learn tea; it is promoted as an activity through which women 

learn to be graceful. These two aspects of the discourse will be discussed below. Onna 

roei kyokunka also links learning tea with the potential for women to enter into service in 

an elite household, a notion that is found in other guides.447 This will be discussed in 

detail in Chapter Five. Suffice to say here that daughters of lower ranking samurai 

families and, increasingly, daughters from wealthy commoner families entered into 

service in elite households as a form of marriage preparation in the latter part of the Edo 

period. In alluding to this possibility, the text is appealing to women's aspirations to 

better themselves and improve their social standing through service in an elite household. 

It implies that tea was an activity through which a woman could display that she was 

cultured and accomplished, and thereby equipped to serve in an elite household. 

Our concern here is with the discourse on women's tea practice itself, not in with 

the degree to which women were actually practicing tea. To become a tea practitioner 

able to perform temae requires more than just reading about tea in a book and seeing 

images of tea utensils; it requires face-to-face lessons with a teacher. Morgan Pitelka has 

suggested that 

Books on the practice of tea, incense connoisseurship, and other arts provided a 
certain amount of guidance to the aspiring student. These volumes ultimately 
only increased the attraction of joining a school, however, which would brin~ the 
recognition of being an official practitioner of an art rather than a dilettante.44 

Whether or not women went on to practice tea from reading the texts is not something we 

can say on the basis of available evidence. Certainly, from what evidence is available, it 

seems that the numbers of women who were officially enrolled in tea schools was quite 

low throughout the Edo period.449 It is more likely that women's tea practice was 

conducted informally, at temple schools and in the homes of local women who were 

proficient enough in tea to be teachers but who were not licensed as such. As the next 

chapter will discuss, women may also have studied tea privately within the home. Of 

more significance is how women's tea practice was conceived of and what reasons were 

given for why women should study tea. These guides should be taken as a reflection of 

447 See, for example, Ikeda Tori, Shugyoku hyakrmin isshu ogura shiori ( 1836). Reprinted in Emori lchiro (ed), Edo 
jidaijosei seikotsu ezu daijiten volume 4 (Tokyo: 07orasha, 1993), p. 290. 
448 Pitelka, 1/andmade Culture, p. 93. 
449 See discussion in Chapter Two. 
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the information presented to women, and of the aspirations women held. As William R. 

Lindsey has said in reference to recommendations for betrothal presents, wedding 

kimono and makeup in such guides, 'the details . .. acted Jess as fixed forms to be 

replicated whole and more as idealized guidelines meant for each home to adapt as 

necessary to its own customs, needs, and income'.450 Likewise, the information about tea 

presented an ideal. Women would have interpreted and adapted it to suit their own 

situation. A woman who read these guides may never have got the chance to participate 

physically in tea culture, yet she may have internalised the attitudes and values inherent 

in the text. 

Learning the Basics 

The majority of the guides concur with Onna roei kyokunka that women need 

only learn the basics of tea: the procedures for making thin tea, and how to be a guest for 

the thick tea service. Shiigyoku hyakunin isshu ogura shiori (~ ::E 8 )\-§ ,j,:Q-* 
Bookmark of One Hundred Beautiful Poems by One Hundred Poets, 1836), for example, 

agrees with Onna roei kyokun-ka: 

Women, many of whom may enter into service, should at least study a little and, 
even without knowing the inmost secret teachings, Jearn up to the level of the 
procedures for making thin tea. They should have general knowledge of the 
methods for greetings in the thick tea service.451 

The sentiment that women must know the basics but not a lot beyond that is most 

strongly expressed in Onna kuku no koe (~}l.}l.O);!f Women's Multiplication Voices, 

I 787), which states that, whilst 

It can be said that it is not improper for men to enter the path of tea, the same 
cannot be said for women. Yet, for women to know nothing is not to be 
recommended; they should at least know a little . . . When you have free time, 
study chanoyu, but women should not become immersed in it (onna no koru wa 
yokarazu ). 452 

4so Lindsey, Fertility and Pleasure, p. 141 . 
4s11kcda, Shligyoku hyakunin isshu ogura shiori, p. 290. 
4s2 Shtmokobe JOsui, Onna kuku no koe ( 1787). Reprinted in Edo jidaijosei seikorsu ezu daijiten, volume 4, pp. 296-
297. 
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Along with this, we see two sets of women engaging in tea practice. In the top left, a 

woman prepares tea for two female guests in the winter style. In the main part of the 

page, a woman prepares tea for one female guest using a utensil stand (Figure II). 

Incidentally, this 'information on tea' (fttO)iCA.'~!}O)~ chanoyu kokoroe no koto) is 

attached to the multiplication '3 x 7 = 21 '. This unusual combination of subjects 

indicates that essential knowledge for women also included mathematics, this would 

particularly have been the case for commoners from merchant households who may have 

had to help run the family business.453 

4s3 Gary Leupp discusses the example of the wife ofNumano Rokubet, a pawn shop operator, who kept a record on the 
employment of maidservants from 1838 to 1858 which listed yearly and daily wages, among other information. As 
Leupp suggests, 'clearly the woman maintaining this record was not only numerate; she aimed for precision in 
remunerating her employees' . Leupp, 'Population Registers m Tokugawa Japan' , p. 75. 
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Figure 37: 'Information on tea' (~O)i'~~C..-1~0)* Chanoyu shinnan no koto) 
and ' 3 x 7 = 21' in 

Onna kuku no koe (:i;c1LfL 0) r'i Women 's Multiplication Voices, 1787).454 
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S4 Image source· Shimokobe, Onna kuku 11o koe, p. 296. 
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The authors of these guides all agree then that women should Jearn tea, but only at 

a basic level. This indicates that the intention behind women's study of tea, at least in the 

eyes of those writing about it, was to Jearn etiquette and deportment. There was no need 

for women to go further into the study of tea, by learning the thick tea procedures for 

example, because these aspects could be learnt without doing so. In these guides, there is 

no spiritual or religious motivation conceived of for women's tea; this would require a 

deeper level of practice. Rather, the main reasons presented for why women should study 

tea are that they will become graceful, which in tum will be useful preparation for going 

into service in an elite household. 

This somewhat ambivalent attitude to women's tea practice, that they should 

study it but only in a limited way, may suggest that the authors were trying to come to 

grips with a new social phenomenon of increasing participation in tea by women. The 

didactic tone of the phrase 'when you have free time, study chanoyu, but women should 

not become immersed in it' suggests that there may well have been women who were 

becoming too immersed in the world of tea, at least for the author's liking. In a similar 

vein, the 'guide to women's tea' (~~O)tCit§'ffi Onna chanoyu shinan) in JoJ....yo taizen 

himebunko (~~);:~~.:>cfrP: Compendium of a Small Library for Women's Education, 

late Edo) begins by saying that, 'chanoyu is a path of correct customs in human relations. 

Women's tea should not appear to be too detailed, it should not be sharp or rough' (onna 

no chanoyu wa shisairashikarazu, kadodatanu yo ni subeshi).455 That is to say, women's 

tea should be smooth and simple, with the implication that their knowledge should be 

general, not deep and thorough; a very similar sentiment to that expressed in Toji no 

tamoto. The authors of both Joyo Juku judai and Shinzo onna shorei ayanishiki also 

caution against women going too far into the study of tea of their own accord, stating that 

a married woman should not Jearn that which her husband does not learn or enjoy.456 

Indeed, according to the author of Shinzo onna shorei ayanishiki, a woman should always 

put her duties as a daughter and wife before enjoyment of arts such as tea.457 All of this 

may simply have been empty rhetoric, designed to placate voices of opposition who held 

4ss Ume, Kunitake, JoAyo taizen himebunko, in Hyakunin isshu onna yo bunko (late Edo). Reprinted in Emori lchiro 
(ed), Edo jidai josei se1katsu e;:u tlaijifen, volume 4 (Tokyo: Ozorasha, 1993), p. 291 . 
456 Takada, Joy6jukujuda1 p. 18 and Shin;:o onna shorei ayanishiki, part 2 p. 19. 
457 Kimura, Shin::6 on no shorei oyanishiki, part 2 p. 19. 
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a more conservative view. The similarities with the position Oguchi Shoo found himself 

in are apparent, wanting to encourage women's tea practice on the one hand, but not 

wanting to be seen as inciting immoral or socially disruptive behaviour on the other. Or, 

it may have been a widely held opinion that women's tea practice should be limited in 

scope and content. 

Encouraging women to learn tea within limits may also be a reflection of the 

regulatory nature of the Tokugawa government, which sporadically sought to reduce via 

sumptuary regulations what it deemed to be extravagance and the frivolous pursuit of 

enjoyment through leisure activities. For example, in the 1830s the daimy6 of Mito 

domain, Tokugawa Nariaki (~J II if(lg I 800- I 860), banned samurai girls from engaging 

in the practice of tea, as well as flower arrangement and playing the koto.458 This 

prohibition was part of a wide-ranging reform program, which was aimed at restoring the 

spirit and morale of the domain 's samurai. Tea was targeted along with other acti vi ties 

regarded as 'frivolous or extravagant' .459 Furthermore, arts such as tea had a reputation 

among commoners as a way in which an individual or even a family's reputation and 

finances could be destroyed. The works of Saikaku and other popular early modem 

authors are filled with stories, true and fictional, of wealthy men who became ruined by 

devoting too much time and money on le isurely pursuits.460 

The wider intellectual climate also discouraged women from becoming too deeply 

involved in specific activities. The female writer Tadano Makuzu's thoughts reflect such 

an ideology when 'she advises a 'weak-minded woman' not to focus her attention on one 

thing because 'she will neglect others, and the housework will suffer', or when she 

declares, ' it is better for a woman who will become a wife not to study things too 

deeply' .461 In such a climate the authors of these guides may well have felt that they 

could not wholeheartedly encourage women to pursue the study of tea, Jest they be 

considered to be encouraging women to neglect the ir duties as wives and daughters and 

indulge in frivolity instead . The author of Shinzo onna shorei ayanishiki seems to have 

458 Yamakawa Kikue, Women of the Mito Domain: Recollections of Samurai Family Life (Tokyo: University of Tokyo 
Press, 1992), trans. Kate Wildman Nakai, p. 19 
459 Ibid, pp. xiv-xv. 
460 See lhara Saikaku, Nippon Eitaigura ( 1688), trans. G.W.Sargent (Cambridge: Cambridge University Press, 1969); 
and Mitsui Takafusa, Chon in kokenroku ( 1728), in Nakamura Yukihiko (ed), Kinsei chon in shis6 (Tokyo: Jwanami 
Shoten, 1975). 
461 Gramlich-Oka, Thinking Like a Man, p. 197. 
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been particularly wary of attracting such criticism, warning women that if they neglect 

their duty as a daughter(~~ fuk6) or wife(~ ~J.tn fi~teisetsu) in favour of learning arts, 

'i t would be as if you had learned no arts'. Conversely, he claims that a woman who has 

learnt no arts and has no special talents but who is respectful to her parents and faithful to 

her husband cannot be called inferior to the woman who has learnt many arts. Only then, 

and only because it is so popular (chao moppara mochi atsukae yo nareba), does the 

author give instructions on how to drink tea.462 

The categorization of tea as a frivolous activity may seem at odds with the claim 

that it was a skill associated with a well-bred woman. Yet, the popularisation of arts such 

as tea, which occurred because of its association with elite culture, gradually led to the 

debasement of its image. In regards to this Kumakura I sao states that 

As the entertainments of people during the Edo period there are aspects of the so
called 'genteel pastimes (vugei) which rightly deserve praise. However, with the 
waning of the Edo period these pursuits were vulgarized, and degenerated into 
self-righteous decadence. Chanoyu was no exception, and from the mid-Edo 
period onward the illiteracy and bufoonery of chanoyu practioners was of such an 
extent that it was even reviled with derisive laughter in published materials.463 

Thus, in some circles - most likely the old elite who rejected the acquisition of their 

culture by a new elite - tea had come to be regarded as a frivolous and extravagant 

activity. Similarly, other art forms also suffered an image crisis as a result of 

popularisation. As discussed in Chapter One, tea was also associated with the women of 

the pleasure quarter and they too suffered an image crisis in the late Edo period, with the 

reputation of the courtesans there falling from that of artists to prostitutes.464 Jt may be 

that this image of a 'vulgarized' chanoyu was also partly the result of women's 

participation. Recalling the comments of the village elite on women 's involvement in 

haikai, we may imagine that this attitude was not unique to him or the art of haikai. 

Whilst most of the guides suggested that women should focus on learning thin tea 

procedures, several of them did include significant discussion of the thick tea procedures. 

Those with the most lengthy discussion of tea, Joyo Juku judai and Shinzo onna shorei 

462 Kimura, Shin:o anna shorei ayanishiki, part 2, p. 19. 
463 

Kumakura lsao, 'The History ofChanoyu m Early-Modem Japan', trans Zane Feny, Chano:r-u Quaterly, 75, (1994), 
p. 8. 
464 Yasutaka, 'The Pleasure Quarters and Tokugawa Culture, pp. 24-27. 
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ayanishiki, both include extensive illustrations of tea utensils including those used for 

thick tea. Joyo juku judai also explains the thick tea procedures.465 So does Jokyo taizen 

himebunkO, which gives a detailed, step-by-step description of a winter style (:1'? ro) thick 

tea procedure under the heading 'guide to women 's tea' (R~O)rJrimffi Onna chanoyu 

shinan).466 Shinzo onna shorei ayanishiki also presents information on aspects of tea 

culture which goes beyond that required to perform the thin tea procedures and be a guest 

for the thick tea service, from how to lay the charcoal, to how to roll up and tie a knot on 

the hanging scroll. 467 This information would still have been relevant for women 

learning to be a guest and does not necessarily indicate encouragement of women being 

able to perform the thick tea procedures or become deeply involved in tea culture. 

However, it may also indicate that, despite what the guides advocated, there was a 

demand among women for information about all aspects of tea, including the thick tea 

procedures and the various aspects of hosting a gathering. 

Becoming Graceful 

It is clearly stated in Onna roei kyokun-ka that a primary reason for women to 

study tea is that they will learn to be graceful. This is a recurring theme in guides for 

women's edification. Jt was also an important theme in Toji no tamoto, as noted in the 

previous chapter. In another guide, Shiigyoku hyakunin isshu ogura shiori, readers are 

told that, 'studying this path [of tea], how to stand and sit and how to use all of the 

utensils gracefully (shitoyaka ni), you may become not vulgar (iyashikarazu) in 

appearance'.468 The focus, then, is on having enough knowledge of tea so that a woman's 

'movements will become graceful' .469 As discussed above, given that this was a primary 

reason presented for why women should learn tea, studying the thin tea procedures alone 

would suffice, because all of the basic body movements can be learnt through the 

handling of utensils in these procedures. 

46s Takada, Joy6fukujuda,, p. 18. 
•

66 'Onna chanoyu shinan'. in Ume, Jol..y6 taizen himebunko, pp. 291-294 
•

67 Kimura, Shinz6 anna shorei ayanishiki, pan 2, p. 13 and 16. 
468 Ikeda, Shugyoku Jryokzmin isshu ogura shiori, p. 290. 
469 Naito, Onna r6ei kyokun-ka (1753). 
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The purpose of learning to be graceful was not primarily to perform an attractive 

temae. Rather, the implication in the statement 'if you have some knowledge of tea your 

movements will become graceful' is that learning tea was a way of learning to control the 

body so as to move gracefully with ease in both the tearoom and beyond. The process of 

constant repetition of specific physical movements was common to many arts in early 

modem Japan. Its ultimate purpose was 'internalization of the technique in question as 

second nature'. 470 In reference to female role specialists in early modem Japanese 

theatre, Maki Morinaga has noted that 

Cultivation seeks the way to make what is quasi-immediate out of what is 
mediated [sic]. For onnagata as practitioners of cultivation, therefore, "sheer 
mimicry" of a somatic motion, such as how to raise a hand, leads them to 
femininity in the spiritual sense if repeated sufficiently.471 

The same process is at work in tea, hence the connection made between handling of 

utensils and graceful appearance in Shiigyoku hyakunin isshu ogura shiori. Through 

learning tea, a woman could be confident that she would be able to behave appropriately 

in all social situations which required her to be graceful, especially interactions with 

social superiors. Once internalised, the repetition of these movements and acts ceases to 

become a conscious performance, it becomes a natural part of one's identity. It is in this 

respect that the explanations of opening and closing doors and eating in a polite, refined 

way, took on particular importance. Women's bodies were being trained, through the 

study of tea, to be graceful at all times. This links the discourse on women's tea in these 

early modem guides to the ' temae as sah6' discourse - that is a discourse in which 

learning the procedures for making tea (temae) is a way of learning etiquette (itt~ sahO) 

- which Etsuko Kato has identified as a major trend in modern Japan.472 

As discussed previously, appearance, in the form of clothing, manners, etiquette 

and deportment, was a very public indicator of social status in the Edo period.473 The 

importance placed on a woman's appearance is evident in the actor Yoshizawa's 

description of how a female role specialist should portray an ideal samurai woman when 

470 Maki Morinaga, 'The Gender of Onnagata As the Imitating Imitated: Its Historicity, Perfonnativity, and 
Involvement in the Circulation of Femininity ', Positions I 0: 2 (2002), p. 268. 
471 Ibid, p. 268. 
472 Kato, Tea Ceremony and Women "s Empowerment, p. 67. 
473 See Ogyfl Sorai 's comments on th is in Seidan, pp. 148- 149 
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he commented that, 'i t is unbecoming for the wife of a samurai, for example, to be stiff 

and awkward'.474 That is to say, a samurai wife should be graceful in her movements, 

and therefore not appear vulgar, or of commoner status. On the one hand, samurai 

women had to ensure that they maintained the appearance of elite status, even if their 

family's wealth was being outstripped by that of commoner families. Wealthy 

commoner women, on the other hand, substituted the appearance of being elite, through 

their clothing and carriage, in lieu of having the official status. 

In presenting tea as a way of learning to be graceful, the guides were appealing to 

commoner women's aspirations to acquire genteel femininity. Femininity was 

understood in early modem Japan, as in many societies, not as something which a woman 

naturally possessed by the mere fact of inhabiting a female body. Rather, it was 

something which needed to be cultivated. Moreover, there was no single, monolithic 

concept of femininity. Instead it was tied to status, resulting in different types, as well as 

degrees of femininity ex isting,475 such as that of the courtesan and that of the respectable 

wife as discussed in Chapter One. Genteel femininity was one particular type of 

femininity in early modem Japan. Though it was once cultivated exclusively by women 

of elite status, it gradually came to be the model to which wealthy commoner women also 

aspired. As Beverly Skeggs has argued, gender, when symbolically legitimated via class, 

can become a form of cultural capital.476 In this way, genteel femininity became a form 

of symbolic-cultural capital in itself in early modem Japan. This was promoted to 

commoner women through guides for women's edification. 

In relation to women, in particular, Bourdieu has noted that they play the role of 

capital-bearing objects; they are repositories of the value and capital accrued by men.477 

In Bourdieu's analysis, 'women are able to convert economic capital into symbolic 

capital for their families through the display of cultural taste' .478 In considering the 

474 Fukuoka Yagosh1r6, Yakusha ronga ( 1776). Reprinted in Nihon koten bungaku taikei 59: Kibyoshi, sharebon slni, 
(Tokyo: Jwanami Shotcn, 1958), pp. 318-319. Translated in Susan Griswold, 'Sexuality, Textuality and the Definition 
of the "Feminine" in Late Eighteenth-Century Japan', U.S.-Japan Women's Journal: 9 ( 1995), p. 72. 
475 Morinaga discusses the idea of 'degrees' of femininity in 'The Gender of Onnagata As the Imitating Imitated', p. 
262. 
476 Beverely Skeggs, 'Context and Background: Pierre Bourdicu 's analysis of class, gender and sexuality', in Lisa 
Adkins and Beverley Skeggs (ed), Feminism afier Bourdieu (Malden, Mass.: Blackwell, 2004), pp. 5-6. 
477 Terry Lovell, 'Thinking feminism with and against Bourdieu' in Feminist The01y (2000: I : I), pp. 20-2 1; and 
Skeggs. 'Context and Background', pp.l 0-11 
478 Lovell, 'Thinking feminism with and against Bourdieu', p 23. 



177 

lavish displays of fashion by wealthy commoner women in what often amounted to 

'fashion contests' CWiiMt-" date kurabe) in late seventeenth and early eighteenth 

century Japan, we can see an example of women serving as capital-bearing objects.479 

Wealthy commoner women were able to convert their family's unrecognised economic 

capital into symbolic-cultural capital. An extreme example of this was the wife of the 

wealthy Edo merchant, Ishikawa Rokubei, who in 1681 watched the shogun's procession 

from a room overlooking the street, dressed elaborately and accompanied by attendants, 

as if 'showing off her tasteful dress to the shogun'. 480 The shogun subsequently 

confiscated the family's property as punishment for the crimes of pride and 

extravagance.481 Ishikawa's wife was clearly displaying the economic capital of her 

husband through her actions and dress. The shogun was so offended precisely because 

this display by Ishikawa's wife showed the extent of the capital accumulation of 

merchants, with which many daimy6, not least lesser samurai, could not compete. 

Similarly, women's bodies themselves could serve as capital-bearing objects. When a 

commoner woman moved with the grace and refinement usually associated with a 

samurai or court woman, she displayed her cultivation of genteel femininity. Tea, with 

its focus on the physical movements of walking, silting, bowing, and handling of utensils, 

was a particularly suitable method of cultivation. Whether or not a woman could actually 

climb the social ladder through marriage, she could at the very least assume the 

appearance of higher status. 

Though we can see the relevance of Bourdieu 's recognition of women's role as 

capital-bearing objects to early modem Japan, it is important to note that his work has 

been criticised by feminist scholars for seeing women only as capital-bearing objects and 

not as subjects who could accumulate capital in their own right.482 At the same time, 

these scholars acknowledge that 'it is not always easy to distinguish the difference 

between women's 'capital accumulating strategies' and the use of women by others as 

bearers of capital value for their families and kin'.483 In the case of eighteenth and 

479 For examples of such contests see lkegami, Bonds of Civility, p. 273. 
480 Ibid, p. 273-274. 
481 Ibid, p. 274. Whilst this was the ostensible reason, there may in fact have been other motivations behind the 
confiscation of the family 's property. 
482 Lovell, 'Thinking feminism with and against Bourdieu ' , pp. 20-21. 
483 Ibid, p. 24. 
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nineteenth century Japan, it is difficult to determine whether women were choosing to 

study tea of their own accord, for their own benefit, or whether they were encouraged to 

do so by their family for the benefit of others, particularly male family members. Most 

likely it was never one or the other but a combination of both, although the extent to 

which an individual woman could exercise free choice is questionable. Nonetheless, the 

possibility cannot be entirely discounted. In any case, female tea practitioners were 

accruing symbolic and cultural capital through their study of this art. That this served to 

enhance both their prestige and that of their families can be of no doubt.484 However, 

unlike women in post-war Japan who, according to Kato, have used the symbolic-cultural 

capital accrued through their study of tea 'as a means of equilibrating themselves with, 

and at once defying, the economic and cultural (-educational) capital unequally 

distributed to men- especially to their male family members' ,485 women in early modem 

Japan do not appear to have been elevating themselves in relation to men through their 

acquisition of this symbolic-cultural capital but in relation to other women who were 

their social superiors. It was a capital accumulation strategy aimed at bridging a status 

gap rather than a gender one. 

With the spread of elite culture to the broader population, in a process which 

could be described as 'samuraization ',486 the education of an aristocratic or samurai 

woman was available even to a commoner from the provinces if her family was wealthy 

enough. Yoshida Ito (sfEit'~ 1824-?), daughter of a provincial artisan family, began 

her formal education at a local school from age eight, among other students ranging from 

age eight through to fourteen, both boys and girls.487 At this school she studied subjects 

such as etiquette, manners and poetry and practiced reading the iroha poem, a range of 

textbooks and the Kokinshu poetry anthology. Ito's education in her youth was tilled 

with learning etiquette and deportment (which may well have included learning tea), as 

cl!4 From a contemporary feminist perspective, it is tempting to read this process of training of the body as potentially 
constraining for women. In presenting a positive evaluation of this process, I do not mean to discount the possibility of 
such an interpretation. Rother, I mean to show that for women at that time, and their families, it was regarded 
positively. 
485 Koto, The Tea Ceremony and Women 's Empowermem, p . 5. 
486 Susan B. Hanley, 'Tokugawa Society: Material Culture, Standard of Living, and Life-styles', in John W. Hall (ed) 
The Cambridge History of Japan volume 4 (Cambridge: Cambridge University Press, 1991 ), p. 704. 
487 Tokai Hiroshi, 'Tenpoki no aru shonen to shojo no kyoiku keisei katei no kenkyil: part I', in Gunmo Daigaku 
/..yoiku gakubu kiy6: Jimbun kagaku hen 13 (1964), p. 147; and Tenp6ki shonen shajo kyoyo keisei katei no kenkyri, 
(Tokyo: Kawode ShobO Shinsha, 1991 ), pp. 20-21. See also, Tocco, 'Norms and Texts for Women's Education in 
Tokugawa Japan', pp. 207-208. 
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well as poetry and writing Japanese characters. Her's paralleled the solemn education 

and lifestyle of the women's quarters at the shogun's palace in Edo.488 Then, in 1838, 

the fifteen-year old Ito went to Edo to further her learning of, among other things, 

women's arts, studying under the National Learning scholar Tachibana Moribe (flll':ftffl 

1781-1849).489 Her education under Moribe included keeping a journal and studying 

poetry, arts such as koto, shamisen, calligraphy and flower arrangment, and practical 

skills such as sewing and housekeeping. We know from her letters that she studied tea 

diligently with the wife of a temple priest, 490 and that Ito was an enthusiastic student who 

enjoyed her lessons thoroughly.491 We can assume that tea's ro le in this education/self

improvement program was that it inculcated the attributes of a well-bred woman, such as 

how to move gracefu lly. Ito may have been a provincial commoner but that did not stop 

her learning the accomplishments of an aristocratic or samurai woman raised in the 

imperial palace in Kyoto or the shogun's palace in Edo. 

In addition to acquiring gracefulness, another, more practical, reason why a 

woman in the early modem period would have studied tea is outlined in Onna shisho 

geibun zue (f;:.l!!J t}:~~}~~ Pictorial Four Books for Women, 1835). This stated that a 

wife must always be ready to receive a guest of her husband and first serve them tea, then 

watching and anticipating what they may need, serve them a meal.492 The implication, 

like in the story of Keiky6 in Toji no tamoto, is that a good wife should have knowledge 

of tea and always be prepared to put it to use when necessary. The picture accompanying 

the text shows a woman in a back room making tea according to the chanoyu procedures, 

while her husband and his guest are having a discussion in the front room (Figure 12). ln 

this case the household concerned is of samurai status, though we can assume that in 

wealthy commoner households the same etiquette may have been followed. One area 

outside of the tearoom in which women could display their skills was in the home, 

assisting their husbands by playing an integral behind the scenes role in hosting guests. 

488 Takai, 'Tenp6ki no aru sh6nen to shojo no kyoiku kcisei katei no kenky\1: part I ', p. 149. 
489 Takai, Tenpoki shOnen shojo kyoyo keisei katei no kenkyri, p. 27. 
490 Though there rs very linle evidence to show that woman were engaged in the teaching of tea this was not an isolated 
case of woman to woman dissemination of the art. As discussed in Chapter Five. the w1fe of the tea master Katag1ri 
S6en was also a tea teacher in her own right and taught the women of the li household. 
491 Takai, Tenpiiki shonen sh6jo kyoyo keisei katei no kenkyri, pp. 37-38, p. 41. 
492 Omra shisho geihun ;:ue [Pictorial Four Books for Women] ( 1835). Reprinted in in Ishikawa Matsutaro (cd), 
6roimono wikei, vol. 85 (Tokyo: Ozorasha, 1994). 
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Through the wife 's physical act of temae, symbolising her acquisition of cultural

symbolic capital, the household's accumulation of economic capital could thus be 

displayed - perhaps not to the husband 's guest in the next room, but certainly to the 

viewer of the picture. 

Figure 38: Wife making tea for her husband and his guest. 
Onna shisho geibun zue (:ft:lmi!l~:$1~~~ Pictorial Four Books for Women, 

1835).493 

Another type of text within the category of guides for women's edification were 

catalogues of bridal trousseaus. An example of this type of text is Konrei dogu zushii (~~ 

tLill~~~ Illustrated Collection of Bridal Trousseau Items, c. 1790).494 As described 

in Chapter One, the bridal trousseaus of elite women, as well as those for the debut of a 

courtesan, often included tea utensils. In a guide like Konrei dogu zushi; , commoner 

women could see extensive illus trations of these items. For the category of tea utensils 

493 Onna shisho geibun ;:ue ( 1835). Reprinted in Edojidaijosei seikatsu ezu daijiten, volume 4, p. 298. 
494 Okada Gyokw.an, Konrei d6guzushu (c. 1790). The note at the end of the text by Saito Gyokuzan indicates that a 
reprint was made in Kansci 5 ( 1793), therefore the original text by Okada Gyokuzan ( 1738- 18 12) was wrinen before 
this date. It was reprinted m 1978 by Gendai Shichosha, following a 1937 edition by Nihon Koten Zcnshu Kankokai. 
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alone, some 45 pages cover items ranging from utensil stands, to tea bowls, fresh water 

jars and tea caddies (Figures 13-18).495 
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Figure 39: lllustrations of tea utensils, including (from right) utensil stand, tea bowl, tea 
scoop, brazier, kettle, cold water jar, and water filter. 

Konrei dogu zushii (Pi?tLifl:Jt-~:m Illustrated Collection of Bridal Trousseau Items, c. 
1790).496 

495 Ibid, pp. 60-105. 
496 Image source: Okada Gyokuzan, Konrei dogu zushfi, pp. 60-61 
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Figure 40: 111ustrations of various sizes and shapes of lacquer-ware tea caddies. 
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Konrei dogu zushu <MHLil!Jt~W: 1llustrated Collection of Bridal Trousseau Items, c. 
1790).497 

497 Image source: Okada Gyokuzan, Konrei dogu ;:ushu, pp. 62-63. 
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Figure 41: Illustrations of a tenmoku tea bowl (right) 
and (left) stand for a tenmoku tea bowl. 
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Konrei dogu zushii (~{HLJ:E!:A~~ Illustrated Collection of Bridal Trousseau Items, c. 
1790).498 

498 Image source: Okada Gyokuzan, Konrei d6gu zushii, pp. 64-65. 
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Figure 42: Illustration of a cold water jar. 
Konrei dogu zushii (~lHList~-~W: Illustrated Collection of Bridal Trousseau Items, c. 

1790).499 

~99 Image source: Okada Gyokuzan, Konrei d6gu zushii, pp. 68-69. 
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Konrei d6gu zushii (~tHLiO:R~~ Illustrated Collection of Bridal Trousseau Items, c. 
1790).500 

500 Image source: Okada Gyokuzan, Konrei d6gu zushU, pp. 70-71. 
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Figure 44: Illustrations of stand for a tenrnoku tea bowl (right) 
and (left) a tray for a ceramic tea caddy (~A@. chaire bon). 
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Konrei d6gu zushli (~tHLill ~r;z)~ Illustrated Collection of Bridal Trousseau Items, c. 
1790).501 

This guide, then, was a reference book for commoner women that informed them 

of what to aspire to in terms of material possessions, whereas the other guides also 

included this information but focused more specifically on cultivating physical 

appearance. Combined with written information and the illustrations in other guides, 

Konrei d6gu zushii gave a commoner woman all the information she would need to equip 

herself, or possibly her daughter/s,502 with the accoutrements of genteel femininity. 

501 Image source: Okada Gyokuzan. Konrei d6gu zushu, pp. 98-99. 
502 In her analysis of readers' leners to popular women's magazines in the interwar period, Barbara Sato found that 
many of the women had aspirations for upward mobility that could have been realised through marriage to a man of 
higher socio-economic status. Yet, even if they could not realise this aspiration for themselves, they often held it as a 
hope for their daughters. It may well be the case that women in early modem Japan similarly held aspirations of 
upward mobility for their daughters rather than for themselves. Barbara Sato, 'The Spirit of Modernity: Working-Class 
Women and Consumer Culture in Interwar Japan ' (paper delivered at the Japanese llistory Workshop, The University 
of Sydney, December 7, 2007). 
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Conclusion 

According to Martha Tocco, 

Because education did not transgress the boundaries of their gender, most girls 
and women educated in the Tokugawa period did not have to study in secret. The 
content of their education was publicly acknowledged, and women with higher 
levels of education taught others without stigma.503 

The same could be said of Edo period women's tea practice. Despite what many 

historians claim, there is in fact evidence for the widespread study of tea by women. We 

see in the inclusion of basic, introductory information on tea in guides for women's 

edification that tea was a publicly acknowledged aspect of women's education. Women 

who practised tea in the Edo period were not doing so in secret, going against the rules of 

a tea-master like Sugiki Fusai. Rather, they were encouraged to do so. However, this 

encouragement came not just from tea masters like Oguchi Shoo. It came in the form of 

a popular discourse on women's tea, which was produced in the context of a thriving 

commercial publishing industry, and must be taken as representative of popular attitudes 

to a large extent. Importantly, we see that in engaging in the practice of tea, women were 

not transgressing gender boundaries in a deliberate or threatening way. 

Rather than gender boundaries, it was status boundaries which were being blurred 

and crossed. Economic growth led to an increasing number of women having access to 

education and leisure time, pre-requisites for engaging in the study of tea. The discourse 

on tea in guides for women's edification evidences the popularisation and 

commercialisation of tea, as a ' refined' cultural practice spread beyond a small elite to 

new social groups, including commoner women.504 At the same time, genteel femininity 

became a form of symbolic-cultural capital in itself and knowledge of tea was one 

component of this model of femininity. Through the guides, this model was held up for 

commoner women to emulate. Tea thus became 'essential knowledge' for all women 

wanting to insinuate themselves into 'proper' society in eighteenth and nineteenth 

~03 Martha Tocco, 'Made in Japan· Mciji Women's Education', in Barbara Molony and Kathleen Uno (ed), Gendering 
Modern Japanese 1/istOIJ' (Cambndge, Massachusens: llarvard University Asia Center, 2005), p. 47. 
504 In a process similar to that shown here in regards to tea, Peter Kornicki has discussed how • the process by which 
Genji and lse gradually came to be accepted as works valuable for women to read intersected with the larger 
sociological transformation of coun culture in the seventeenth century as it passed out of the controlling hands of the 
aristocracy and ever more into the hands of those of lesser social status'. Kornicki, 'Unsuitable Books for Women ', p. 
179. 
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century Japan. It was no longer just an accomplishment for courtesans and elite women 

of the court and military aristocracy. 

The reasons presented to women for studying tea, as well as the limited range of 

tea practice recommended for women, indicate that the purpose of women's tea, as 

conceived of in these guides, was to learn etiquette and deportment. Thus, what Kato 

calls the 'temae as saho' discourse can actually be seen to have earlier roots than the 

period 'of Westernization and nationalism in the late nineteenth- and early twentieth

century' when Kato claims it was developed.505 In the case of eighteenth and nineteenth 

century Japan, the 'non-dominant group' using tea 'to obtain symbolic-cultural capital' 

was not women as a whole, but lower-status women, who were aiming to 'equilibrate' 

themselves with higher-status women. To reiterate an earlier point, it was a capital 

accumulation strategy aimed at a bridging a status rather than a gender gap. As suggested 

above, women in the Edo period were not bound by the status system in the same way as 

men. It was because of the nexibility of status where women were concerned that the 

guides could appeal to commoner women's aspirations to improve their social standing, 

both in appearance and in fact. 

The development of women's tea practice in the eighteenth and nineteenth 

centuries is therefore less a reflection of changing gender norms or ideology than it is a 

reflection ofthe commercialisation and popularisation of tea. The spread of the discourse 

on women's tea, from Toji no tamoto, which was specifically addressed to women of the 

imperial and military aristocracy, to the guides for women's edification aimed at wealthy 

commoners reflects this trend. More broadly, this can be described as part of a 'civilizing 

process' whereby norms of social behaviour and appearance, particularly comportment 

and manners, were disseminated from the elite to wealthy commoners, or from the upper

class to the middle-class. 'Civility' became part of 'the equation of common learning' .506 

As Ikegami observes, even if formal status rankings were not altered by this process, 

'common standards of aesthetic excellence made social boundaries less significant' .507 

The body was one site for this civilising process, and women's bodies in particular, could 

sos Kato, Tea Ceremony and Women's Empowerment, p. 67. 
506 Berry, Japan in Print, p. 207. 
507 lkegami. Bonds of Civility, p. 158. 
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serve as capital bearing objects which displayed both their families', and their individual, 

acquisition of civility. 
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Chapter Five: Tea in the Inner Quarters 

Evidence from guides for women's edification indicates that, aside from being 

'essential knowledge', a significant reason for the increasing popularity of studying tea 

among commoner women in the eighteenth and nineteenth centuries was that it could 

help them attain a position in service ('§{t;t miyazukae) in the inner quarters(~ oku) 

of a daimyo or elite samurai's household (13=P~ goten). They could perhaps even gain a 

position in the inner quarters of the shogun's palace (:.k~ 6-oku) in Edo. Tea was 

particularly suited to the task of preparing a woman to go into service as it taught her how 

to be graceful. 

ln Chapter Two, it was suggested that elite women who attended tea gatherings 

would have wanted some of their serving women to be proficient in tea. This chapter 

will further expand on this particular aspect of early modem women's tea practice by 

discussing the role of tea as an art for those aspiring to enter into service and those 

already in service, that is female attendants (:9: c:p jochzi). 508 After an overview of how 

women's service functioned and the motivations for entering service, a detailed example 

of how women's tea could function in a daimyo household in the late nineteenth century 

will be given. This should be considered a representative example of women's tea 

practice in an elite household and not unique, as other scholars have suggested. 

There were significant implications for status mobility resulting from women's 

tea practice and their service in elite households. Both of these social trends were 

connected to a broader phenomenon of the gradual disintegration of status boundaries 

between those of samurai and commoner status. Through learning tea and going into 

service, wealthy commoner women were able to deploy their bodies in the pursuit of 

status - either heightening their status or, less likely but nonetheless possible, raising 

their status. 

508 I am grateful to Anne Walthall for suggesting 'female attendants' as a good general translation for the term jochu. 
Withan the category ofjochu there were numerous levels of women in service, from the highest level, which may be 
described as 'lady-in-waiting' in English, down to the lowest level of 'maids'. To avoid confusion 'attendants' is used 
throughout but by no means should it be taken as implying that the position within the household of all of the women 
so described was the same. 
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Women in Service 

As a result of the alternate attendance system implemented by the the Tokugawa 

shogunate, all daimyo maintained residences in Edo where their wives and families lived. 

These mansions, as well as their castles in their own domains, had in their employ 

women of various ranks who collectively were known asjochu. These female attendants 

occupied an interior space within the castle or mansion known as the oku, or the inner 

quarters. The largest of these was the 6-oku at Edo castle. According to a record from 

the 1850s, there were some I 000 women residing in the inner quarters of Edo castle 

during the time ofthe 131
h Shogun Tokugawa lesada (~JII*~ 1824-1858).509 Of these, 

approximately 185 would have been attendants in the serv ice of the Shogun.510 In 

addition, there were women who served the Shogun's wife and the Shogun's mother, as 

well as the women these attendants personally employed using their own income. This 

income came in various forms. Records from lesada 's household indicate that female 

attendants received income in va rious forms, including rice, which was paid in two ways: 

kirimai <Wl*), calculated according to units of rice; and fuchi (-tk~), calculated 

according to units of people (ie: the ration of rice deemed necessary to support one 

person). They also received money (17 )J1f.:. koryoku gane); fagots (1JT takl); coal (/!R 

sumi); firewood (t.£0)-* yu no ki); oil (7tll abura); and money for incidentals (Ji~f:R 

gosai gin).511 Within the category of jochu there was a range of positions, each carryi ng 

their own duties and responsibilities, from the top position of ladies-in-waiting (_J:.JIS11~ 

iF~ }oro otoshiyori), down to maids (i~ ~ r ohanshita). Between them were some 24 

other positions (see Appendix C). The amount of remuneration received by the women 

depended on their position within this hierarchy (see Appendix C). Ladies-in-waiting, for 

example, of whom there were three under lesada, received 50 koku of rice, 60 ryo of gold 

and I 0 fuchi of rice per annum. At the bottom of the ladder the maids, of whom there 

509 Yujiro Oguchi, 'The Tokugawa shogun 's "court" as an economic institution ', in Maurice Aymard and Morzio 
Achille (ed) Lacour comme inslillllion economique (Paris: Editions de Ia Maison des science, 1998), p. 214. The 
numbers had apparently been even greater in the early Tokugawa period, with one record suggesting that over 3700 
women were dismissed from the Shoguns mner quarters as an economizing measure in 165 1. See Gary Leupp, 
Sen•ams. Shophands, and Laborers in the Cilies ofTokugawa Japan (Princeton: Princeton University Press, 1992), p. 
38. 
510 Hat a Hisako, Edo okujochti monoga1ori, (Tokyo: KOdansha, 2001), p. 67 Citing Matsuo Mieko, 'Edo bakufu jochii 
bungench6 nt tsuitc ·, Gakushtiin Joshi Tanki Daigaku kiy6 30 ( 1992), pp. 82-129. 
511 I lata, Okujochii monogatari, p. 67. Citing Matsuo, · Edo bakufu jochU brmgench6 ni ISitile' , pp. 82- 129. 
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were 35, received only four koku of rice, 2 ryo of gold and I fuchi of rice.512 The income 

of the women at the lower end was comparable to that of low-ranking samurai men in the 

position of footmen (frJ:lrJJ chugen) or a page/secretary ('J,91 koshO) who received around 

2 ryo a year.513 

The pattern at other noble and samurai households was more or less the same as 

in the Shogun's inner quarters: samurai women served the immediate family members, 

and lower ranking samurai and commoner women were in the direct service of these 

women. 514 Even commoner households, particularly the wealthier ones, employed 

numerous female attendants and servants. However, as evidence for tea practice among 

female attendants is from elite households, the discussion will be limited to this group. 

The benefits of being in service included learning how to run a large household, 

learning the manners and tastes and gaining practice in the skills and accomplishments of 

elite women, as well as financial remuneration, lodging and meals. Being in service was 

a way of gaining 'life experience' before marriage for young women.51 5 The chance to 

experience life in the city was considered particularly attractive. A bakufu official, 

Uezaki Kuhachir6, wrote in 1787 that, 'so far as the girls are concerned, their parents 

send them out to domestic service in Edo, in order to satisfy their wish to see Edo and life 

there ... All vie with one another in dispatching their daughters to Edo'. 516 Exact 

numbers are not avai !able, though estimates are that up to I 0 percent of the population in 

Edo were servants of samurai throughout the period. The three Edo mansions of the 

Kaga daimy6, for example, employed a staff of around I 000 servants. 517 These figures 

suggest that the number of women who went into service in a noble or samurai household 

was not insignificant. It has even been suggested that the large number of young women 

going into service was partly responsible for the rising age of women at marriage in the 

5 12 Hata, Edo oku jochfi monogatari, p. 67. Citing Matsuo, • £do balmfu jochii bungench6 ni tsuite' , pp. 82- I 29. Sec 
Afpcndix C for the conversions of these currencies. 
5 1 Ono Takeo, Edo bukka jiten (Tokyo: TenbOsha, I 979), p. 11 I. 
514 See, for example, the description of Yoshino Michi's duties in the service of noble women who managed the 
llitotsubashi household in Anne Walthall, 'From Peasant Daughter to Samurai Wife: The leners of Yoshino Michi' , 
The Annual Report of the Institute for International Studies, Meiji Go/min, no. 8 (December 2005), p. 97. 
SIS Anne Walthall, 'Edo brmka ni okeru 6 -oku' (The Shogun's Domestic Quancrs in Japanese Popular Culture), 
Journal of Gender Studies, Ochanomi=u University, 4 (200 I), p. 56. 
5 16 Leupp, Servants, Shophands, and Laborers, p. 67. Citing Honjo Eijiro, Social ond Economic History of Japan (New 
York: Russell & Russell, I 965), p. I 72. See also Oguchi Yujiro, Josei no inr kinsei (Tokyo: Keiso Shobo, 1995). 
51 7 Leupp, Servants. Shophand~. and Laborers, p. 29. 
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latter part of the Edo period.51R As indicated by Uezaki's comment, many of these 

women migrated to the city, or to castle-towns, to find a position in service. The age of 

women who were in service varied greatly, depending on the position as well as the girls' 

personal circumstances. There are examples from literature and other sources of girls 

younger than I 0 being in service, and of women in their twenties and thirties. Most 

women entered into service during their teens. Girls from both samurai and commoner 

families entered into service. Sekiguchi T6emon (M n iii:1Jf.r.rr~ 1764-1849), a rural 

entrepreneur, for example, sent all three of his daughters into service at daimy6 mansions, 

and one even ended up serving in the shogun's quarters.519 We will see below examples 

of girls of samurai status who also served in daimy6 households. 

Ujie Mikito argues that financial reasons, in particular, were behind the trend of 

going into service, which started with girls from poorer families.520 It is difficult to say 

precisely what the income would have been for female attendants in elite households due 

to a lack of specific data. Nonetheless an estimate can be made on the basis of other 

available data. Firstly, it would appear that the wages of men and women were not vastly 

different. Ogyfl Sorai, writing in the 1720s, stated that, 'some forty or fifty years ago the 

wage (kirimai) of a waka/6 retainer was about 2 ry6, a chiigen footman I ry6, a 

seamstress (~1-tz!P shinmyo) I IJ'O, and a servant girl (~~fr hashilame) I or 2 bu. But now 

a wakalo retainer gets more than 3 or 4 ry•6, a chiigen footman gets 2 ryo plus 2 or 3 bu or 

3 ry6, a seamstress 3 to 4 ryo, and a servant girl about 2 ry6'.521 That is, in the eighteenth 

century a seamstress earned a comparable wage to a retainer, as did a servant girl with a 

footman. Secondly, there was a wide range of income level among female attendants. 

As discussed above, female attendants in the Shogun's inner quarters in the 1850s could 

receive as much as 50 koku of rice per annum or as lit1le as four koku, depending on their 

position. By comparison, Gary Leupp cites the example of the chambermaids in the 

Numano household, a commoner family in Wakayama, in the same period, who received 

the equivalent of 1.3 koku of rice in annual wages.522 Estimates of a woman's minimum 

518 Ibid, p. 64. 
519 Anne Walthall, 'Family Ideology of Rural Entrepreneurs in Nineteenth-Century Japan ' , Journal ofSocial/Tistory 
23: 3 (1990), p. 473. 
520 Ujie M1kito, Edo no sh6nen (Tokyo: He1bonsha, 1989), p. 143. 
52 1 Ogy(i, Seidan. pp. 119-120. See Appendix C for the conversions of these currencies. 
522 Leupp, Servants, Shophandr, and Laborers, p. 104. 
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yearly expenses at the time are between 1. 1 to 1.4 koku, while for men it was 1.8 koku.523 

We can place the income of female attendants in elite households as somewhere between 

the income of lesada's attendants and the Numano chambermaids. Certainly, they would 

have been receiving a 'comfortable' income above the minimum living wage of 1.4 koku. 

Yet, as Anne Walthall's discussion of the letters of one commoner girl serving in a 

daimyo mansion in Edo reveal, the expenses associated with being in service were not 

always met by her income. She often requested her parents to send money and clothing; ' 

"I'm really short of pocket money" was a constant refrain' .524 In her case she was also 

able to substitute her income by selling goods, such as cloth , to the women she worked 

with.525 

The potential for earning income and gaining life experience made going into 

service an attractive option for young women. In guides such as Oku jochu sode kagami 

(~:Y:r?t!bm A Pocket Mirror of female Attendants in Noble Households, 1858), readers 

could study the attire and hairstyles of female attendants. This guide also listed three 

reasons why young women should want to go into service in an elite household: young 

girls from poor families could gain an education; girls from families who were not poor 

but had many children could feed themselves until marriage (and thereby relieve the 

burden on their parents); and, they would learn about the world and experience hardship, 

which would help them to manage a household when they got married. 1t also listed two 

reasons why older women should want to go into service: it was a way for married 

women with a poor husband to support themselves and their husband; and, it was a way 

for older women to avoid becoming a burden to their children.526 Ujie sees these various 

financial, educational and social reasons for going into service as an indication of the 

desire of commoner women to improve their situation in life and, more broadly, of the 

spread of service as a social trend. He argues that we should therefore not view samurai 

and commoner society and culture as vastly different by the latter part of the Edo period. 

Rather, the examples of commoner girls learning 'refined' arts and serving in elite 

households evidences interaction between status groups and a merging of elite and 

Sll Ibid, p. 104. 

s24 Walthall, 'From Peasant Daughter to Samurai Wife: The letters of Yoshino Michi', p. 98. 
SlS Ibid, p. 99. 

Slb Cited in Ujic, £do no shonen, pp. 148-149. 11 appears then that older, married women could also enter into service, 
though they were probably in the minority. 
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popular culture.527 This interaction was occasionally the focus of kabuki plays, itself an 

area where status groups and cultures merged and clashed.528 The play Kagamiyama 

koky6 no nishiki-e (~'hlJ IS~~ Mirror Mountain: A Woman's Treasury of Loyalty), for 

example, centres on the tensions between a female samurai attendant at a daimyo's 

mansion and another attendant who is a commoner's daughter and does not have the 

same training in martial arts as the women raised in samurai households.529 It may also 

have been a reflection of tension between hereditary servants (~1-\'::tf fudaimono) and 

hired servants (W{ttf dekawarimono), who did not grow up in the household in which 

they were to serve. 

Despite such occasional conflicts, the positive interplay between elite and popular 

culture which occurred as a result of the growing number of people going into service has 

led Leupp, following the lead of European historians, to describe those in service as 

belonging to a 'bridging class' .530 That is, 'in their employment careers, they bridged 

town and village, and ... commoner and samurai classes' .531 The daughters of Sekiguchi 

Toemon, mentioned above, provide a clear example of women bridging status and 

rural/ urban divides through their service careers. Several intellectuals of the period, such 

as Ogyu Sorai and Ishida Baigan ( ~ 1+1 fti} 1~ 1685-1744), deplored this social 

phenomenon.532 In particular, Sorai advocated a return to the older system of hereditary 

employment, which had largely been replaced by hiring servants on short-term (for 

example, one-year) contracts.533 What Sorai objected to above all was the migration of 

servants between rural and urban areas, and the lack of loyalty shown by hired as 

opposed to hereditary servants. Furthermore, he feared that samurai values were being 

replaced with the ' thinking and attitudes of the townspeople', as those raised outside a 

samurai house were having increasing contact with those of samurai status. Thus, Sorai 

S27 Ujie, Edo no sh(men, p. 163. 
528 See C. Andrew Gerstle, 'Flowers of Edo: Kabuki and its patrons', in C. Andrew Gerstle (ed). IB'A Cemury Japan: 
Culmre and Society, {Sydney: Allen & Unwm, 1989), pp. 33-50. 
529 See Yo Yotai, Kagamiyama koky6 no nishiki-e (M1rror Mountain: A Woman's Treasury of Loyalty) (1782), trans. 
Mark Oshima, in James R. Brandon and Samuel L. Leiter (eds), Kabuki Plays on Stage. volume 2: Villainy and 
Vengeance, I 773-1799, (llonolulu. University of llawaii Press, 2002), pp. 172-213. 
530 Leupp, Sen·ams, Shophands, and Laborers, pp. 120-122. 
531 Ibid, p. 122. 
532 For Ishida Baigan 's views see Shively, 'Sumptuary Regulation and Status', pp. 157-158. See also Leupp, Servants, 
Shophandf, and Laborers, p. 121 . 
m Ogyii, Seidan, p. 123. 
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suggested, 'the disappearance of hereditary servants and the resultant ubiquity of hired 

servants presage the decline of the military way, a trend exceedingly harmful to the 

military class ' .534 A return to the old system did not occur, and the 'bridging class' of 

wealthy commoners and lower samurai who served in elite households continued to grow 

throughout the eighteenth and nineteenth centuries. The flow of culture was not as one

sided as Sorai suggested, though, with the influence of samurai culture on commoners 

being as influential as that of commoner culture on samurai . 

Being in service allowed women to create a livelihood for themselves, as well as 

provide support for their families, while increasing their marriageability by gaining new 

skills, in household management for example. Serving in an elite household has thus 

been described as akin to attending a finishing school or a women's junior college in 

contemporary Japan. 535 Doubtless, financial considerations were important, but 

improving a girls ' manners was perhaps also in the back of many parents ' minds, as it 

was for one of the commoner mothers in Shikitei Sanba's (:t:\::·$ = ,I;!§ I 776-1822) novel 

Ukiyoburo (11 tltJI\. 8 The Floating Bathhouse c. 181 0), who says that, 

Service is a real blessing. They don't call it discipline. But [the experience] 
improves their manners. At home no matter how often you scold them, you don't 
really correct their bad habits, but when you get them into a [samurai] mansion, 
they begin to change completely.536 

Indeed, while the financial benefits, even if limited to having one less mouth to feed , 

were attractive to poor families, it appears that the other benefits and social prestige of 

having a daughter in service were so great that some well-to-do families were paying for 

the privilege.537 

534 Ibid, pp. 122- 123. 
535 Sec, for example, lkcgami, Bondr of Civility, p. 155; Walthall. • £do bunko ni okero 6-oku, p. 56; and llata, £do oku 
jochu monogatari, p. 22. 
536 Shikitei Sanba, Ukiyoburo (c. 181 0) (reprinted Tokyo: lwanami Shoten, 1957), p. 121 . Translated in Leupp, 
Sen ,ants, Shophands. and Laborers, p. 68. 
537 Walthall, 'From Peasant Daughter to Samurai Wife: The letters of Yoshino Michi ', p. 97. 
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Beyond the Years Spent in Service 

Improving a daughter's marriage prospects must have been an aspiration for 

parents sending their daughters into service and for the daughters themselves. Successful 

matches to a man of higher status were not infrequent. Yoshino Michi (Pf!fl:f. t? 1808-

1883), for example, was the daughter of a rural peasant family who, 'during her years as 

a maid-in-waiting' , first at the Tayasu mansion, then at the Hitotsubashi mansion, 

'crafted herself into an altogether appropriate bride for a samurai' .538 Her husband, 

Tamura Motonaga, was a low-ranking samurai doctor. It appears that Michi's skills at 

household management and feminine modesty were what made her an attractive second 

wife in the eyes of the Tamura family.539 The author Tadano Makuzu (..R!Bf fig 1763-

1 825), daughter of a physician scholar (non-samurai), served in two daimyo mansions in 

Edo, including the llikone mansion of the li family who will be discussed below, over a 

ten-year period. This was part of her ' task of bringing social capital to the household'.540 

She then fulfilled this task through two marriages to samurai men.54 1 

A less likely possibility, though one that surely captured people's imaginations, 

was marriage 'into the purple'. Susanne Formanek cites the example of Keishoin ({Eg 

~1 1627-1705), 'the daughter of a Kyoto-based greengrocer who, via her getting 

appointed to the service of a lord who had access to the shogunal residence, managed to 

enter service in the shogun's palace ( 6-oku) itself, became the lesser wife of the third 

shogun lemitsu and upon her son Tsunayoshi being appointed to [sic] the fifth shogun, 

became one of the most influential female figures in the realm ' .542 That such rags to 

riches stories were a rare occurrence probably did little to limit their appeal; dreams of 

becoming the next Keishoin may well have filled the minds of many a young girl upon 

entering into service. Another possibility was becoming the concubine of a lord. This 

too was seen as a possible route to future security. 

SJS Ibid, p. I 00. 

SJ
9 Ibid p. I 00. 

S40 Bcttma Gramlich-Oko, Thinking Like a Man: Tadano Mak11z11 (1763-1825), (Leiden: Brill, 2006), p. 67. 
s41 Ibid, p. 67 
542 Susanne Fonnanek, 'The 'Spectacle' of Womanhood: New Types in Texts and Pictures on Pictorial Sugoroku 
Games ofthe Late Edo Period', in Susanne Fonnanek and Scpp Linhan (ed), Wrillen Texts-Visual Texts: Woodblock
printed Media m Early Modern Japan (Amsterdam: llotei Publishing, 2005), p. I 03. 
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Formanek's analysis of women's career/success story sugoroku shows that these 

possible outcomes of service in a noble household were part of the popular imagination at 

the time. Sugoroku, or more specifically the e-sugoroku <*~~~ pictorial sugoroku) 

which will be discussed here, are a 'genre of printed board-games', which 'consisted of 

woodblock-printed sheets pasted together', that were popular in the late Edo period. The 

aim of the game was to reach a 'goal' (..l agari) square, and this was done by rolling dice 

and following the instructions on the squares as to where to proceed next, though there 

was a great deal of variation in the layout of the boards and the complexity of the routes 

taken to reach the goal. Sugoroku had developed from Buddhist origins to become 

commercial products in various sub-genres, covering theatre, history and travel to name a 

few, as well as genres related to 'ideals of womanhood ' , such as women's 'career' or 

'success story' (ti:ll!.t shusse) sugoroku. They were often illustrated by celebrated 

woodblock artists, such as Utagawa Kunisada (Toyokuni III) (:iXJ II 00~ [~00 .=. {\'; ] 
1786-1865), and featured text by well-known authors, such as Mantei Oga ( JJ4'=J;t~~ 

1818-1890).543 

One such 'text' ,544 Onna kyokun shusse sugoroku (:tz:'fx~JIIW IIJ::~~ Sugoroku for 

Women's Edification: How to Make One 's Way in Life 1847-1852), reveals that there 

was a 'widespread range of possible life courses available to a woman born as a 

commoner daughter', yet 'there is no secure position' which guarantees you will reach 

the goal, in this case being a 'retired old lady blessed with fortune and good luck'.545 

Formanek argues that it 

suggests a view of society within which the social classes, though by law 
hermetically closed to each other and arranged in a strict hierarchy, are conceived 
of as closely intermingling with each other, at least as far as women are concerned. 
By the same token, such a view allows for extreme upward mobility on the one 
hand, while at the same time hinting at social insecurity in the sense that no one 
can ever be sure not to become impoverished at one time in his life.546 

543 Ibid, pp. 73-82. 
544 For Formanek sugoroku can be read as ' texts' in multiple ways. For example, by looking at what is represented on 
the squares, and also by looking at the possible moves and where they will take you, ie: closer to the goal or its 
negative counterpole. Ibid, p. 79. 
S
4
S Ibid, p. 80 and p. 82. 

~46 Ibid, p. 82. 
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One appealing life course for a commoner daughter was to gain a position as an 

attendant in an elite household, from where, with any luck, she may become a concubine, 

which on Onna kyokun shusse sugoroku provided the quickest route to the goal, 

suggesting that it was viewed as a good route to take in order to secure one's future.547 

Another possibility was to become the lord 's wife, which was often the goal on sugoroku 

that focused specifically on the subject of serving in a noble or daimyo household.548 In 

either case, sugoroku such as Onna kyokun shusse sugoroku ' thus suggests for the young 

g irl the possibility of a career inaccess ible to the commoner boy - that of transcending 

the boundaries of her class and entering the world of the nobility ' .549 

As discussed in Chapter Four, because of the gendered nature of status as male, 

women were uniquely positioned to take advantage of possibilities for crossing status 

boundaries. Marriage to a samura i, if not a daimy6 or the Shogun, was a highly desirable 

outcome from the years a girl spent in service. Fo r Yoshino Michi, Tadano Makuzu and 

Keish6in, this outcome was realised. Another possible life course, aside from marriage, 

for a female attendant upon retirement was to become a teacher, which by the late Edo 

period had become an occupation considered suitable for women.550 Uezaki suggested of 

those who migrate to the city for service that, ' they soon come to imitate the manners of 

the Edo people and to detest life in their native provinces', yet this was not always the 

case.551 Walthall gives several examples of women who, after perfecting their preferred 

art/s whilst in service, returned to the ir hometown to instruct local children, bringing their 

knowledge of e lite and city culture with them, thereby decreasing not only status but also 

regional differences. For example, Sayo ( ~ J: ), a commoner 's daughter, learnt reading, 

writing and shamisen whilst she was employed a t a daimy6's mansion. She later returned 

to her hometown and supported her ai ling parents by teaching local girls basic literacy 

skills.552 Tamura Kajiko (IE11"fJ.t 7-) had gone into service at the Shogun's palace when 

547 Ibid, p. 81. 
548 Fonnanek lists several sugoroku of the latter type. Ibid, p. 85. 
549 Ibid, p. 84. 
sso Manha Tocco, 'Made in Japan: Meiji Women's Education ', in Barbara Molony and Kathleen Uno (eds), Gendering 
Modern Japanese History (Cambridge, Massachusetts: llarvard University Asia Center, 2005), p. 41 . 
551 Leupp, Ser\'ants. Shophands. and Laborers p. 67. Citing HonJO Eijiro, Social and Economic History of Japan (New 
York: Russell & Russell, 1965), p. 172. 
552 Wahhall, 'Edo bunko ni okero 6-oku, p. 56. 
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she was seventeen. At age thirty-one she returned home and began instructing local 

children in poetry writing, manners and etiquette, and shamisen.553 

Teaching music and other arts to boys and girls seems to have been a reasonably 

common occupation for women in the later part of the Edo period. Certainly, there were 

enough women engaged in teaching shamisen and jontri ((-frl\If~ a form of ballad 

chanting) for the baku.fit to include controls on it in the Tempo Reforms of the I 840s.554 

While we do not have as much concrete evidence for women teaching tea to local 

children, it was certainly an art they could perfect while in service, and certainly 

something which young women learnt before going into service. There is every 

likelihood that some former female attendants did teach tea to young girls. As discussed 

in Chapter Four, the provincial commoner's daughter Yoshida Ito studied tea from the 

wife of a temple priest whilst under the tutelage ofTachibana Moribe in Edo. We do not 

know the background of this teacher, but she herself must have studied tea at some point, 

possibly whilst in service. 

Learning Tea as Preparation for Going into Service 

Because of the potential benefits, including social prestige, of having a daughter 

in service, both commoner and samurai families invested in their daughter's education, in 

particular in the arts which would stand them in good stead for gaining a position in a 

noble or samurai household.555 Tea was one such art. When Nishimiya Hide (g§'/.?,' :?iJ), 

the sixteen-year old daughter of a low-ranking samurai, applied for a position as an 

attendant to Yoshiko, the wife ofMito domain lord Tokugawa Nariaki (~J iltf Bg 1800-

1860), she put to use her training in tea. In two interviews Hide's personal appearance, 

ability to compose a poem and skill at tea were all scrutinised by Yoshiko herself.556 

Yoshiko was the daughter of an imperial prince, as well as the wife of a daimyo, and thus 

her serving women would have been expected to be refined and graceful. Being an 

553 Ibid, p. 56. 
554 Ibid, p. 56. 
sss In the aforementioned novel Ukiyoburo readers come across the equivalent oftoday's 'ky6iku-mama' who pushes 
her daughter to study the pohte ar1s from morning until night, though this is of course an exaggerated example for 
com1c effect. Shikitei, Uk~1·oburo, p. 185. 
556 Nish1miya II ide, 'Ochiba no nikki ', unpublished manuscript, pp. 14-15. Summarised in Anne Walthall, 'Nishimiya 
II ide: Turning Palace Arts into Marketable Skills', in Walthall (ed), The /Iuman Tradition in Modern Japan, p. 47. 
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accomplished tea practitioner demonstrated that Hide possessed these qualities, as we 

saw it did for the nursemaid Masaoka in Chapter One. Hide 'spent the next nineteen 

years in service to Yoshiko, refining her social skills and embodying gentility' .557 

Like Hide, girls often 'had to demonstrate their cultural competence at what 

amounted to job interviews' .558 This meant that already having skill at an art such as tea 

stood a girl in good stead for gaining a position in service. The diaries of the daimyo of 

Yamato Koriyama (a small domain of 150 000 koku) , Yanagisawa Nobutoki (.WP~f~§P.!) 

1724-1792), written between 1773 and 1791, attest to the eagerness of girls to serve in a 

daimyo household. In the course of the diaries approximately 240 girls, ranging in age 

from the early-teens through to the mid-twenties, presented themselves at the Yanagisawa 

household, wishing to be employed as an attendant.559 At these interviews ( jO 13 ..R,;t 

omemie) the applicants would demonstrate their skill in at least two arts. The most 

common combinations were joruri and shamisen, and dance and shamisen. Some girls 

demonstrated ability in three or more arts, such as the seventeen-year old lmo who 

presented herself for an interview in the twelfth month of 1783 and demonstrated her 

skills in calligraphy, gidayu (~)\:x a form of ballad chanting), koto, tea and sewing. 

Even with all of these skills, however, lmo was not employed.560 

It appears that in some cases the applicants were interviewing prospective 

employers as much as they were being interviewed themselves. Again, the novel 

Ukiyoburo provides an illustrative example of this. One of the mothers, who has so far 

been unsuccessful in her bid to place her daughter in service, says to the more successful 

friend, whose daughter has been in service at a samurai household since she was six, 

lf they're not meant to be, those service opportunities will slip away from you. 
When I think, 'Let's place her here', the other party thinks she won ' t quite do. 
And when they take a liking to her, I have my doubts about them! We've gone to 
interviews [omemie] any number of times, but there's always been some hitch. 
Ha ha ha! What a lot of trouble it is!561 

m Walthall, 'Nishimiya II ide: Turning Palace Arts into Marketable Sk1lls', p. 47. 
558 fkegami, Bonds of Civility, p. 155. 
559 Described in Ujie, Edo no shonen, pp. 150-155. 
560 Ibid, p. 153. 
561 Shikitei, Ukiyoburo, p . 121 . Translated in Leupp, Servants, Shophands, and Laborers, p. 68. 
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A girl of good background or who was exceptionally talented at certain arts may well 

have been in a strong position to negotiate a favourable working conditions with an 

employer of her choice.562 

If one were to rank the arts girls learnt in order of popularity, or at least the 

frequency with which they appear in the sources, then shamisen would be near the top. 

As Ikegami and others have noted, though shamisen was considered an art form more 

suited to commoners than samurai, 'aesthetic "slumming" was not uncommon' and 

samurai did enjoy arts associated with commoners such as shamisen and kabuki.563 Tea 

would probably be somewhere in the middle of the list. Nonetheless, it was recognised 

as an accomplishment that could help a girl gain a position in service. As the guide Onna 

roei kyokunka informed its readers, 'low-status women who will enter into service [in an 

elite household] should study tea'.564 Most girls learnt a range of arts, ofwhich tea would 

just have been one. For example, the Shingaku scholar Shibata KyGo (~ ffl}tf.Hf~ I 783-

1839), 'described how wealthy commoners in Ikeda, a town fifteen kilometres northwest 

of Osaka, forced their fourteen-year-old daughter to study flower-arranging, painting, tea 

ceremony, and koto'. 565 Apparently Shibata did not think such an education was 

practical. Yet, we see the keenness with which even commoner girls, whether of their 

own accord or at their parents' behest, studied the arts. 

Each of these arts would have had their own appealing feature to a young woman. 

We can imagine that tea, with its focus on elegant carriage, etiquette and manners, would 

have seemed suited to the task of preparing a girl to enter a noble or samurai household. 

More than any of the other arts learnt by young women, tea had a specific focus on the 

body. Through the study of tea a girl learnt not just how to prepare and serve tea as a 

host and how to receive it as a guest, she learnt how to move and manipulate her body so 

as to appear elegant at all times. As the guides for women's edification indicate, sitting, 

standing, walking, bowing and carrying utensils were studied in detail by the student of 

tea. It was, then, not so much an art learnt for the purpose of specific skills, although 

562 Leupp suggests that conditions such as regular days ofT, as well as wages, could be negotiated by employees and 
provides an example of a standard contract from 1693 Leupp, Servants. Shophands, and Laborers, pp. I 00-1 05. 
563 Jkegami, Bond~ of Civility, p. 157. See also Gerstle, 'Flowers ofEdo', pp. 33-50. 
SM Nishikawa, Onna r6ei ky6kun-ka. 
565 Leupp, Servants, Shophandf, and Laborers, p. 63. Citing Shibata Kyiio, Kyri6 d6wa (Tokyo: lleibonsha, 1970), pp. 
11-12. 
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making, serving and receiving tea in the appropriate manner were of course useful skills 

in their own right. Rather, its significance lay in the repetition of these seemingly 

automatic acts which, in combination and after a reasonable period of training, could 

transfonn the way in which a girl carried herself. Learning tea was a way of learning to 

be graceful. 

Once a woman gained a position in service, her education in the arts of play may 

have continued, though this naturally depended on her position and on the particular 

household in which she served. A sugoroku of the genre which focused on women's 

service in noble households, Oku-bOko shusse sugoroku (~~~l:fj tlt~:A Sugoroku of 

Success as an Attendant in Service in the Inner Quarters 1844-1864), shows the types of 

activities, such as playing the koto, and jobs, such as arranging hair, engaged in by female 

attendants (Figure I ).566 Tea was one of these activities (Figure 2). The text on this 

square also reveals the importance of marriage prospects for female attendants: the 

attendant doing tea is interrupted by a woman telling her to swap her duties for the next 

day as the matchmaking infonnation has come. In another sugoroku of a similar period, 

Musume shogei shusse sugoroku (~~tf~l±li!!:~/' Sugoroku of Success in Artistic 

Accomplishments for Girls 1843-184 7), we also find that tea, along with activities such 

as koto, shamisen, ikebana and incense appreciation, is recommended as an art for girls 

wishing to be successful, that is, to gain a position in service in an elite household. 

(Figures 3, 4 and 5). These depictions of tea on women's success story sugoroku indicate 

the important role of this art for female attendants in elite households. Though they were 

more designed for entertainment than edification, these sugoroku reinforced the message 

found in the guides discussed in the previous chapter that tea was an accomplishment of a 

successful woman. 

566 For a detailed discussion of this particular .wgoroku see Jwaki Noriko, " E-sugoroku' ni miru machi-musume to 6-
oku: Edo josei no akogare', Rekishi yomihon, 43: 6 (1998), pp. 248-253. 
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Figure 45: Oku-b6ko shusse sugoroku (:l.~!-*01±ltlt~ :A Sugoroku of Success as an 
Attendant in Noble Service). 

Illustrated by Toyokuni ill, (c.l844-l864).567 

567 lmage source: Edo-Tokyo Museum, item number 88208551. 



Figure 46: Detail of the square second from the top on far right of Oku-b0k6 shusse 
sugoroku. 
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Figure 47: Musume shogei shusse sugoroku (AA~~t±l1!t~/\ Sugoroku of Success in 
Artistic Accomplishments for Girls). 

Illustrated by Utagawa Hiroshige 15
\ (c.l843-1847).568 

568 lmage source: Edo-Tokyo Museum, item number 96201945. 
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Figure 48: Detail of the third square up from the bottom on far left of Musume shogei 
shusse sugoroku. 
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Figure 49: Detail of the square second from the top, three rows in from the left (below the 
goal) of Musume shogei shusse sugoroku. 

Of course, not all female attendants would have been engaged in tea practice. Far 

from it, the majority would have been occupied with rudimentary domestic tasks. For the 

well-bred, high-ranking serving women in elite households, though, arts such as tea could 

be part of their everyday lives, whether as part of their job or for leisure. It was a 

reflection of the high status of a household to have women with skill in the arts of play in 

their employ and to be able to afford them the time to indulge in ' conspicuous leisure' 
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such as tea practice.569 Engaging in tea within the inner quarters itself was not a 

conspicuous activity. llowever, when female attendants participated in tea gatherings 

with family members and outsiders, as we saw they did in Chapter Two and as we will 

again see below, they displayed the learning they had acquired in the oku. Such female 

attendants were 'valued as status symbols reflecting a household's wealth and 

prestige' ,570 for only the wealthiest households could afford to have attendants engaged in 

conspicuous leisure. As Saikaku indicated in L!fe of an Amorous Man, a master's status 

could be judged by the appearance and qualities of his attendant.571 Female attendants 

who were trained in arts such as tea were a reflection of the even finer breeding of those 

for whom they worked. 

The notion that learning one of the arts represented in the games gave a girl the 

chance to gain a position in service and secure her future is reflected in the use of the 

word 'success' (shusse) in the titles of sugoroku. This success, though, did not stop at 

being employed in en elite household. Beyond that, there was the possibility of making a 

good match, or becoming an independent teacher. These sugoroku were one way, in 

addition to the guides for women's edification discussed in the previous chapter, that the 

importance of learning tea for gaining a position in service was disseminated to women. 

In particular, as the sugoroku had visual appeal and the phonetic kana script was used, 

they could be read and played by almost anyone with a basic education. They were also 

an easy way for masters of various arts to spread in fonnation about the utensils and attire 

necessary for study.572 It may be that the potential outcomes of learning an art were thus 

overstated to heighten the appeal of study, yet the message itself must have had some 

resonance, even if only in the realm of dreams rather than reality. Learning tea was one 

rung on the ladder of success, both in the games and, potentially, in life. 

Women and Tea Culture in the Ji Household 

In the discussion of records of tea gatherings in Chapter Two, it was shown that 

female attendants occasionally accompanied their mistresses at tea gatherings. It was 

569 The tenn 'conspicuous leisure' is taken from Thorstein Veblen, The Theory of the l.eisure Class (Oxford: Oxford 
University Press, 2007), pp. 28-4l!. See also Leupp, Servants, Shophands and Laborers, p. 55. 
510 leupp, Servants, Shophands and Laborers, p. 54. 
571 !ham Saiknku, Life of an Amorous Man, p.l52. 
512 Walthall, 'Edo bunka ni okem 6-oku, p. 57. 
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suggested high-ranking wives who were tea practitioners themselves may have expected 

their female attendants also to be proficient at the art. We have seen in this chapter that 

prospective employees may have had to demonstrate their ability to do temae at their 

interview. Perhaps lessons were also given to attendants within the household from a tea 

master or an experienced female practitioner, as was the case in the li household to be 

discussed here. Sugoroku depictions of attendants engaging in tea practice in tea rooms 

suggest that such private study of tea could be part of the lives of female attendants in 

elite households. 

At tea gatherings the women of a particular household usually sat alongside men, 

both those from the household as well as outsiders. These tea gatherings were thus a 

space in which female attendants could interact socially with others from their household. 

The li household in the mid nineteenth century provides a particularly detailed example 

of how women's tea practice could function in a daimyo household. In the writings of 

the daimyo li Naosuke UHJr@:5W.l 1815-1860) we see how tea practice for such women 

was conceived of and how these ideas were disseminated. ln the records of Naosuke's 

tea gatherings we find women of the li family, as well as a large number of female 

attendants, regularly attending gatherings in the familial/household context which was 

described in Chapter Two. 

Over one hundred years after Oguchi Shoo wrote his handbook for women's tea, 

Toji no tamoto, it was transcribed by the daimyo of Hikone, li Naosuke.573 The focus 

here is not on examining Naosuke's philosophy or personal tea practice. Rather, the 

example of the tea practice among the women of his household provides a case study 

from which a general understanding of women's tea practice in an elite household may be 

inferred. However, it is necessary to have some understanding of certain aspects of 

Naosuke's philosophy of tea, particularly that which relates to gender, in order to 

understand the context of the tea practice among the women of his household. 

Naosuke was born the fourteenth son of li Naonaka. As a younger son of a 

daimyo, he was set up in a separate residence outside Hikone Castle known as 

Umoreginoya (J:ll!*~ House of Buried Wood) from the age of seventeen, where he lived 

in relative isolation for fifteen years. In I 846 Naosuke was suddenly declared heir 

513 II Naosuke, Toji no tamoto, llikone Castle Museum, document no. 6699, search no. 28223. 
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apparent and four years later became the daimy6 of Hikone. li ' s term as daimyo of 

Hikone was not spent idly. Serving as tair6 ( );At chief minister) from 1857, he was a 

major player in the political turmoil of the late Edo period. In 1858 he signed an 

international trade treaty with the Americans, despite not having imperial approval. To 

suppress opposition to his policies he then instigated what is known as the 'Ansei purge', 

as a result of which he was assassinated in I 860.574 

During the so-called Umoreginoya period Naosuke devoted himself to artistic and 

intellectual study, including tea. He established his own branch of the Sekishu school 

towards the end of this period and began writing about his tea philosophy, focusing on 

how the study of tea contributed to both self-cultivation (1~~ shushin) and to state 

governance (iil'!J.~PJlx f chikoku hei tenka).575 In tea, Naosuke saw the answer to what 

he perceived to be the ills of his day, namely, 'the collapse of warrior-class tea and . . . the 

disintegration of the warrior spirit in genera1'.576 His later writings on tea, such as the 

well-known Chanoyu ichie slnl, were his response to this perceived cris is.577 In Chanoyu 

ichie sln"t Naosuke outlined the two most famous aspects of his tea philosophy: 'one 

time, one meeting' (-JIJ]-:ft ichigo, ichie) and ' the importance of sitting alone in 

meditation (~!RJ1Ht~.~ dokuza kannen)'. 578 It is these aspects of the text that most 

hi storians have focused on.579 However, as Reiko Tanimura has shown, there is much 

more to this text than just an explanation ofNaosuke's philosophy. It is in fact 'a manual 

of practical manners for the warrior class organised around tea practice' .sRo 

In addition, Naosuke describes the proper attire for women when attending tea 

gatherings.58 1 Tanimura has shown that the frequent inclusion of women in his tea 

gatherings and his writings on women and tea, both in Chanoyu ichie shu and his 

transcription of Toji no tamoto, are a distinctive feature of Naosuke's tea practice and 

~7~ On li Naosuke, see Tanimura Reiko ' Tea of the Warrior in the late Tokugawa period ' an P itelka (cd), Japanese Tea 
Culture, pp. 137-150; and li Naosuke: shuy 6 toshite no chanoyu (Tokyo: Sobunsha, 200 I). 
515 Tanimura, li Naosuke, pp. 58-74. 
m Ibid, English summary p. 6. 
m Ibid, pp. I 12- 142 
578 Ibid, p. 125 .. 
519 Sec, for example, Varley, 'Chanoyu from Genroku to Modern Times' , pp. 184-188. 
580 Tanimura, 'Tea of the Warrior', pp. 145-146. 
58 1 li Naosuke, Chanoyu ichie shu (c. l856), reprinted in Sen Soshitsu eta/. (ed), Chad6 koten zenshu. volume 10 
(Kyoto: Tankosha, 1967), p. 340. 
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philosophy.582 The tea gatherings involving women of the I i household can be thought of 

as a kind of lesson or practice gathering and they were of an intimate, familial nature. 

This is in contrast to the gatherings involving hereditary daimy6 (m-1-t*~ fudai daimyo, 

ie: those whose ancestors supported Tokugawa Ieyasu before the battle of Sekigahara) 

and their servants, which were of a political nature. The gatherings involving women 

confonned more to Naosuke's ideal of tea, while the political gatherings were borne out 

of necessity. 

Naosuke's transcription of Toji no tamoto can be assumed to date from around 

1850.583 It is unlikely that Naosuke would have had access to Toji no tamoto during his 

years of relative isolation in the Umoreginoya. He probably accessed it after 1846, 

possibly while he was in Edo on duty as heir apparent or daimy6. One of the female 

attendants who had served at Hikone castle, Takeuchi Masuo (t1rl"'l!WJ'l), later recalled 

that Naosuke gave the women tea book/s to read, which most likely would have been Toji 

no tamoto, in around 1852.584 It thus seems probable that Naosuke borrowed Toji no 

tamoto from someone and made a copy of it for his own use, and to use in the instruction 

of his female family members and attendants, sometime after 1846 and before 1852. 

Certainly he had read Toji no tamoto by the time he wrote Chanoyu ichie shii in 

approximately 1856, as the passage detailing appropriate clothes for women to wear to a 

tea gathering betrays the influence of Toji no tamoto.585 In any case, it is clear that Toji 

no tamoto was being read and disseminated among Sekishu adherents more than a 

century after Oguchi penned it. The demand for a handbook on women's tea had not 

diminished. 

ln his transcription of Toji no tamoto Naosuke did not stick to a faithful rendering 

of the original. lt is rather an abridged reinterpretation. By making numerous omissions, 

which were clearly intended and are indicated by the use of the symbols 0 and ~ (ryaku 

omission), and adding annotations, Naosuke re-wrote Toji no tamoto to reflect his own 

SSl Tnnimura Reiko, /i Naosuke, pp. 197-204. li lliroko makes a similar argument in 'Okujochii no chanoyu ', in 
Kumakura Jsao (ed), /i Naosuke no chanoyu, (Tokyo· Kokushokankokai, 2007), p. 202 and pp. 217-225. 
SSJ The following chronology was suggested to me by Reiko Tanimura in a personal correspondence on August II, 
2006. 
SS4 Nakamura, Katsumaro, /i Taira sad6 dan, (Tokyo: Sobunsha, 1914; Reprinted Tokyo: Tokyo Daigaku Shuppanki, 
1978), p. 41 
585 li Naosuke, Chanoyu ichie shli in Sen Chod6 koten zenshu, volume I 0, p. 340. 
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ideas.586 For example, where Shoo had written that the order of seating among guests is 

detennined by a man's social position with women following that of their husband or 

father, Naosuke disagreed. He wrote 'This is not the Way of Tea, social position has no 

place in the tearoom, the positions are detennined by that day's main guest' .587 Indeed in 

Chanoyu ichie shu Naosuke inidcated that in 'an ideal tea gathering every guest was to be 

treated impartially regardless of rank' .588 Yet, because of the political realities of his day 

he could not always put ideals into practice. Forty-one passages of this same book 'refer 

to the special treatment to be afforded to high-ranking warriors and nobles in tea 

gatherings'.589 As described by Tanimura, Naoskue's philosophy of tea can be separated 

into two categories, ideal and reality. The conflict between the two was not easily 

resolved.590 

Other passages from the original version of Toji no tamoto were left out 

altogether by Naosuke, suggesting he disagreed with their sentiment. For example, the 

saying that women talking too much, like hen's crying in the morning, will bring bad 

things to your house and 'she who does not use many words and is amiable is the best 

woman' are not found in Naosuke's transcription. Nor is the proscription against men 

and women inviting a member of the opposite sex to a tea gathering on their own. The 

concluding remarks that women who just enjoy tea as an amusement are leaving 

themselves open to suspicion and slander are also not found. Even though some of the 

sentiment did not seem relevant to his day or went against his own philosophy, Toji no 

tamoto must still have been an important and influential work for it to have made its way 

into Naosuke's hands and for him to transcribe it. One way in which infonnation about 

women's tea was spread among tea masters was through texts such as Toji no tamoto, 

though it may have been interpreted and adapted along the way. 

As will be discussed below, the women of the Ii household often attended tea 

gatherings at which there were also male guests present, including Naosuke himself, and 

his vassals. In these mixed-sex gatherings men usually filled the most important position 

ss6 Tanimura, li Noosuke, pp. 198-200; Ii, 'Oku jochO no chanoyu', pp. 219-223; and Tanihata, 'Toji no lamolo ni miru 
josci lo chanoyu', p. 26. 
ss7 Ti Naosuke, Toji no tomato, I !ikonc Caslle Museum, documenl no. 6699, search no. 28223, page no. 450319; and 
Tanihara. 'Toji no lamolo ni miru JOSei lo chanoyu ', p. 26. 
sss Tanimura, 'Tea of the Waririor', p. 146. 
ss9 Ibid, p. 146. 

S90 Tanimura, li Naosuke, p. 143. 
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of the first, or main, guest. Most often it was Naosuke himself taking this role, but on 

three occasions the first guest was one of his retainers. There were two occasions on 

which women acted as the main guest, they were his wife, Masako ({8 r), and his 

adoptive mother, Yokyo'in (1JAm~Jt).591 Their high position within the household would 

likely have outweighed any gender considerations. The remaining guest positions do not 

seem to have been filled with any particular reference to gender, with occasions when 

women were seated both above and below men. Naosuke saw no problem in having men 

and women seated side by side in the small space of a tearoom, sharing a bowl of tea. 

Thus, we can assume that in his comments in Toji no tamoto that, 'social position has no 

place in the tearoom' in response to Oguchi Shoo's instruction that women's seating 

order should be determined by their husband's court rank, he was specifically referring to 

the issue of status and not gender. That is, it was not the notion of women following their 

husband's rank that Naosuke took issue with, but the notion of rank being a guide to 

seating order. 

The guidelines for women's tea found in Toji no tamoto were put into practice in 

the li household under Naosuke's leadership. The women of the household, both 

members of the li family and attendants, studied tea and participated in tea gatherings. 

This text alone, though, was not Naosuke's sole influence. His own teacher, Katagiri 

Soen (Jl:Wil*~a 1774-1864), held tea gatherings in which women participated. In seven 

gatherings held in 1847 and 1848 there were female participants.592 Seventeen women 

altogether are listed, two of whom were members of the Katagiri family. In all but one 

gathering there were two or three women in attendance together, and there were male 

guests at the same gatherings. These gatherings thus follow the familiar pattern of 

women's participation in tea gatherings discussed in Chapter Two. Naosuke, then, had a 

direct example from his own teacher of inclusion of women alongside men at tea 

gatherings, as well as being part of a school which had a tradition of encouraging 

women's tea dating back at least to Oguchi Shoo. 

591 Gatherings on 1857/ 1117 and 1857/ 1217, T6f0 Mizuya-chO, repnnted in fullm Tanihata, 'li Naosuke chakai-ki', 
Chanayu: ken/.yu ro shity6 , number 16 (1979), p. 64 and p. 67. 
592 Personal correspondence from Tani Aktra, Nomura Museum, Kyoto. 
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In the li household the women had lessons in tea from 1852. The former 

attendant Masuo recalled after Naosuke's death that she and other female attendants were 

taught tea by Katagiri Sotetsu (Jl.j:{iiJ*~).593 Sotetsu was called upon to instruct the 

women due to the interest shown in tea by Naosuke's adoptive mother, Yokyo'in. 

Sotetsu was, according to Masuo, asked to teach them because she was accomplished in 

the style of tea associated with her husband, Katagiri Soen. Indeed, she was probably the 

tea master Sogyu <*4=-) who appears in the records ofNaosuke's tea gatherings.594 This 

kind of concrete example of female to female transmission is rare. However, given that 

we have very few records related to actual tea classes for women, we can infer that 

women may often have learnt tea from other more experienced women, particularly in the 

case of a large daimyo household such as this. Just as the general education of women 

was often taken care of by other women, be they their mothers, attendants, hired tutors or 

teachers at private schools, so too may have women's education in tea. The 1 i women 

were also occasionally instructed by Naosuke, who would join in their lessons when he 

was in 'good humour' . He would ' kindly correct their mistakes' , with the agreement of 

Sotetsu, and also talk intimately with Yokyo'in. When he attended their lessons he came 

on a palanquin and, aside from the official presents, brought sweets and cooked dishes, 

presented in a nest of lacquered boxes.595 

The women also used texts such as Toji no tamoto as part of their study of tea. As 

mentioned, Masuo recalled that Naosuke gave her and the other women in the inner 

quarters tea bookls to read at the same time that they were taking lessons from Sotetsu.596 

We can assume that Toji no tamolo was among the books. It is likely that Naosuke's 

motivation for transcribing the text was as much for the edification of the women of his 

household as for his own education. The extant copy of Naosuke's Toji no lamoto is 

written in the standard Japanese of the time (::foX wabun), with a mixture of Chinese 

s93 Nakamura, /i Tami Sado Dan, pp. 40-41 . 
594 On the issue of whether Sogyu and S6tetsu were the same person see Tanimura, /i Naosuke, p. 197; li, 'Oku joehu 
no ehanoyu', p. 2 13 and p. 227; and Rai Aki, ' li Naosuke no ehanoyu no shisho, in Kumakura (ed),/i Naosuke no 
chanOJ11, p. 248. The assumption as based on the fact that a tea master by the nome of Sogy\i often appears in the 
records at the same gathenngs as the women of the Ji household, that no record can be found giving the actual name of 
the tea master Sogy\i, and that, as Sotetsu was evidently accomplished enough in tea to teach, she most likely would 
have had a tea name 
595 Nakamura, II Tairo Sad6 Dan, p. 41. 
596 Ibid, p. 41. 
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characters and both the phonetic katakana and furigana scripts (f.&:~d~ C '?X kana

majiribun) and no phonetic glossing for the Chinese characters. Whereas the original 

Toji no tamoto was written more in the style of the phonetic, cursive script (~{~{.&:~ 

hentaigana) often used for and by women, Naosuke's copy has a greater use of Chinese 

characters. It must be assumed that what the women read was Naosuke's transcribed 

version of Toji no tamoto, for it would be unlikely that he would give them the original 

when he clearly disagreed with sections of it. Therefore, the women could read standard 

Japanese, including Chinese characters, indicating a high level of literacy among the 

female attendants. 

Masuo and the other attendants not only read but made transcriptions of these tea 

books for themselves, keeping them at hand to learn from .597 They could probably 

therefore also write Chinese characters as well as Japanese script, though of course they 

may not have copied it out exactly as Naosuke wrote it. There were also written 

instructions about tea gatherings prepared by Naosuke which the women followed in their 

lessons. From Masuo's account a picture emerges of an intimate circle of female tea 

practitioners, led by Y6ky6'in, under the tutelage of Sotetsu. Naosuke too participated in 

their study circle, acting as a sort of patron. The women's involvement in tea, however, 

was not limited to private study in the inner quarters. They also attended tea gatherings 

with Naosuke and a wide circle of participants . Masuo herself attended a gathering on 

the seventh day of the 12th month , 1857 in Edo along with Yokyo'in, SogyG and two 

other female attendants, Mutsu (U~) and Kuni ( < 1:.).598 Their host on this occasion 

was most likely Naosuke himself. 

Putting Theory into Practice 

The tea gatherings involving women of the li household are recorded in five 

separate records. The largest record is Kaiseki-fu (ti-1511#) (author unknown), which lists 

78 gatherings held in both Hikone and Edo from the 20th day of the second month, 1852 

591 Ibid, p. 41. 
598 Gathering on 1857/12/7, in li Naouske, Toto Miz11ya-cho. Repnnted tn full in Tanihata, 'li Naosuke chakai-ki ', 
Chanoy11: kenkyii to shiryo, p. 67. 
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to the 281
h day of the second month, I 858.599 The other records, Ansei 6 Mizuya-cho ('!;i 

i&~if.A<~I~) (written by Naosuke),600 Ansei Manen Mizuya-cho (:ti:if51:7J~i:f.71<~~) 

(author unknown), 601 Toto Mizuya-cho (% :fm A<~~) (written by Naosuke), 602 and 

Maikai Mizuya-cho (m~A<.~:bf) (written by Naosuke),603 list gatherings ranging in date 

from 1852 to 1860, also held in both Hikone and Edo. Like the records discussed in 

Chapter Two, these detail who the host and guest were at each gathering, where it was 

held and what utensils were used. They therefore provide us with a clear picture of the 

context of women 's tea practice in a daimy6 household. At the majority of the 

gatherings, Naosuke was the first guest and the host and other guests were drawn from 

among his private circle of family and friends, including priests of temples in Hikone, 

retainers and female attendants. 

In all, there were some 30 women of the li household who attended Naosuke 's tea 

gatherings. These included his daughter, Yachiyo; his wife, Masako; his mother, 

Y6ky6'in; and the tea master SogyG. In addition, Naosuke's concubines were regular 

participants: Shizu (,t\:_;r.!/ fi1tii/:Jo~), who was Yachiyo's mother; and Sato (ft£~/ 

:10~/.ffi:fiJ), the mother of his son Yoshimaro (~fit) . The majority of women who 

participated in the gatherings were attendants, such as Tase ($-t!t/ ~~\) and Makio ( tu'l 
~/7J1i.fif!:.). These attendants were not merely studying tea and attending gatherings as 

companions to the women they served, they were listed as guests in their own right, some 

were even hosts on occasion. Thus, they sat alongside the lord and his retainers (some of 

whom were accomplished practitioners with tea namest04 as equal participants in the 

social network. The tea gatherings were both spaces in which to put into practice what 

had been learnt in lessons, spaces to affirm the participants status as tea practitioners, and 

599 Author unknown, Kaiseki-fu (1852102/20-1858/02/28). Reprinted in full in Tanihata Akio, 'li Naosuke no ehakai
ki ', ChanOJ-11 bunko goku, pp. 121-174. 
600 li Naosuke, Ansei 6 Mi:y uo-chtJ ( 1859/08/24-185911 0/07). Reprinted in full in Tanihata, 'li Naosuke no ehakai-ki ', 
Chonoyu bunko goku, pp. 174- 177. 
601 Author unknown, Ansei Manen Mizuyo-ch6 ( 1859/02119- 1860/02119). Reprinted in full in Tanihata, ' li Naosuke no 
chakai-ki', Chonoyu bunko goku. pp. 177- 183. 
602 Ii Naosuke, Toto Miwya-chO ( 185211112 1-1860/0111 9). Reprinted in fullm Tanihata Akio, 'li Naosuke ehakai-ki ', 
Chanoyu.· kenky ii to shiryo, pp. 46-75. 
603 li Naouke, Maikoi M1: uyo-cho ( 185711111-1859/2113). Reprinted in full in Tanihata, 'li Naosuke no chakai-ki', 
Chonoyu bunko goku, pp. 97-112. 
604 A tea name is one type ofanisttc name, g iven to a htghly accomplished practit ioner by their teacher or the iemoro 
depending on the school. 
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an opportunity to forge and cement social and political ties. There would have been 

many more women employed as attendants in the li household than those who 

participated in tea. It was a select group of women who were part of this circle. 

Using the records of Naosuke's tea gatherings we can get a glimpse at the 

involvement of some of these women of the Ii household in tea within a 

familial/household context. Yachiyo, Naosuke's daughter, for example, was a frequent 

participant in his tea gatherings. She was born in 1846 and must have studied tea from a 

very young age, for the first record we come across of her in the Kaiseki-fu is from the 

19'h day of the 2"d month, 1855, when she was just nine years old. On this occasion she 

acted as host for a gathering at which Nishimura Magozaemon (1!9Hf*li:wrr9), Head 

Purveyor to the oku (9:!-i.:f!IP"lfflli~ oku gonai yotatsu yaku), was the main guest.605 

Among the guests were also three female attendants, Tatsuo (7illV~). Maki (JJ >'Z-) and 

Makio. The gathering was held in the Tenko tea room, within the upper mansion at 

Hikone castle.606 Perhaps this was a sort of debut for Yachiyo into the world of tea. 

Over the next three years Yachiyo acted as a host on two more occasions and she 

appears as a guest twelve times in the records. On the 71h day of the I l'h month , 1857, 

she acted as host for a gathering held in Edo at which Naosuke's wife Masako was the 

main guest and SogyG the last guest.607 She then acted as a host for five men at a 

gathering in Edo on the 151 day of the 3rd month , 1858.608 These men were a group of 

retainers who studied tea with Naosuke.609 They all had tea names, which had probably 

been given to them by Naosuke. Between them they took turns at hosting and being 

guests at all of the gatherings in the Maikai Mizuya-cho. At this particular gathenng the 

main guest was Miura Naizen ( ::..imP"JJI!), who was a House Elder<*~ karo); followed 

by Kashiwabara Yohei (.fB)jj(lJ.~wr), a Chamberlain ({ftiJ~ sobayalat); Utsugi Rokunojo 

(~r#:*/'ZiB), also a Chamberlain as well as Steward to the Lord (-0JflA koyonin); 

Utsugi Mikinoshin (~fi!.-f:~Z~), a Secretary to the Lord (1J"!t£ koshO) as well as a 

t\OS The following information on the pos itions of the various vassals is from Kumakura !sao (ed), Shiryo: li Nao.wke 
no chanoyu, volume 2 (llikone: Hikone Castle Museum, 2007), pp. 291 -293. 
606 Gathering on 1855/2/19, Kaiseki-fu, p. 124. 
607 Gathering on 1857/ 1117, Toto Mi;;uya-chO, p. 64. 
bOR Gathenng on 1858/3/1, Maikai Mizuya- cho, p. I 05. 
609 Tamhata Akio, 'li Naosuke no chakai-ki', ChanO}?J bunko ga/.."!J, volume 3, (March 1996). p. 84 
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Valet, or personal attendant, to the Lord (;J,kfip konando); and Mukuhara Shumc (:I*Dt: 

±.~). a Steward (Jft A yonin). 610 This gathering was just over one month before 

Yachiyo's marriage took place. Just as the gathering three years earlier can be thought of 

as her debut into the tea world, this last gathering may have been a sort of farewell to the 

li tea network for Yachiyo. It was a culmination of her years of study to host a gathering 

for five accomplished practitioners, who were also important political associates and 

retainers of her father. 

At the other gatherings Yachiyo attended during these three years she was 

generally the second guest, seated after Naosuke as the main guest. They were joined by 

a range of people, such as her mother, female attendants and various retainers. On the 

I Oth day of the 51
h month, 1 855, for example, the guests, in order of seating, were 

Naosuke, Yachiyo, Shizu and Nakamura KyGji (rt'HRtx), a Purveyor (P'lffltiH!i nai 

yotatsu yaku). The host was Ogata Seian (;HJflUrllli:), a Physician.611 The following 

month she again sat alongside her father at a gathering in the Tenko tea room at Hikone 

castle. The other guests were Makio, Okuno Tobei (~!J.!fiiift:q{#), an attendant (1fli1!i 

kushiyaku) of li Naosuke, and Hashimoto Taemon (#.n/fs:J::;;f-lfirrP~). a Steward in the oku 

(~iaJ!ffJW~1!i o/..1.-1 go yo shiyaku). Their host was Usui Yasunojo (flJ5!iZ~), 

another vassal ofNaosuke.612 

From 1856 Naosuke and Yachiyo were joined by his son Yoshimaro at several 

gatherings. On the 271
h day of the 81

h month, 1856, he was the third guest, after Naosuke 

and Yachiyo, followed by Shizu and Sato. This was very much a family gathering. Their 

host in the Tenko tea room was Aoyama Yogozaemon ( ~"'"WlJ.Ji.b:i¥rr~), Head Steward 

of the oku (~i~ffl15i: oku go yoya/..1.1).613 Naosuke, Yachiyo and Yoshimaro were also 

guests on the l 01
h day of the 91

h month, 1856, along with Makio and Usui Yasunojo. 

They were hosted by Murata Daisuke (Hifl:ktjijjl), an attendant of li Naosuke.614 On the 

161
h day of the 12th month, 1856, Yoshimaro took the role of second guest, with Yachiyo 

610 Translations of the vassals positions are based on those in Mark Ravina, Land and Lordship in Early Modern Japan, 
(Stanford: Stanford University Press, 1999). 
611 Gathenng on 1855/5/10, Kaiseki-fu, p. 128. 
612 Gathering on 1855/6/?, Kaiseki-jr1, p. 128. 
613 Gathering on 185618/27, Kaiseki-fu, p. 143. 
614 Gathering on 1856/9/10, Kaiseki-fu, p. 145. 
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moving to the third guest spot and Shizu and Sato joining them again. Their host was 

Mukuhara Shume, whom Yachiyo would be a host for two years later.615 Naosuke, 

Yoshimaro and Yachiyo again sat together at a gathering on the 9th day of the 2"<1 month, 

1857, along with Tase and Makio. They were hosted by I ijima Sandayil (Mj &b -=.:t: :ie), 

physician to the olw (~~Bili oku ishi).61 6 On the 24th day of the 3rd month, 1857, 

Yachiyo and her father were joined by Shizu, Tase and Makio. Their host was Murata 

Daisuke.617 On the 29th day of the 41h month, 1857, Shizu and Tase again joined Naosuke 

and Yachiyo. Also in attendance was Hashimoto Taemon. They were hosted by Miura 

Goroemon (..=:.rriDl.ftlt1i1¥:rP~). a Steward.618 On the I om day of the 81
h month, 1857, 

Naosuke, Yachiyo, Yoshimaro, Makio and Sato were the guests for Okuno Tobei. This 

was the last gathering Yachiyo attended at Hikone castle. 

The following month Naosuke and Yachiyo were again joined by Makio and 

another female attendant, Moto ( b ~), as well as Aoyama Yogozaemon but this time the 

gathering took place in the Shingoseki tea-room in Edo. Their host was Tsurumi Kohei ( 

~~ ltl ¥).619 Aoyama, as well as several other retainers who attended gatherings with 

the women in Hikone, such as Murata Daisuke, Nakamura Kyuji and lijima Sandayu, had 

accompanied the women when they went to Edo in 1855.620 Aoyama joined Naosuke 

and Yachiyo again for a gathering on the 291
h day of the 151 month, 1858. The other 

guests were Kishi(~ L), a female attendant, and Hasema Zenemon (~~.J;!§i!f:.ti~rq), 

Head Purveyor to the oku (~1i!lrklffifiH!i' oku gonai yotatsu yaku).621 Finally, Yachiyo 

was the second guest at a gathering on the l81
h day of the 2"d month, 1858. Her father 

was again the first guest, Kishi the third, followed by another female attendant Sono (~ 

0)), with Ogata Seian as the last guest. This gathering, like the previous one, took place 

615 Gathering on 1856112116, Kai.veki-.fu, p. 148. 
616 Gathering on 185712/9. Kaiseki-fu, p. 152. 
617 Gathenng on 1857/3/24, Kaiseki-fo, p. 156. 
618 Gathering on 1857/4/29. Kaiseki-fu, p. 163. 
619 Gathering on 1857/ 11 /24, Kaisekl-fu, p. 169. 
620 Ji, 'Oku JOChu no chanoyu', p. 214. 
621 Gathcnng on 1858/ 1/29, Kaiseki-ji1, p. 171 . 
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in the four and a half mat room in the Edo mansion. The host was Imamura Tamonji (4-

;f;Jft!!r9~). an attendant ofli Naosuke.622 

For Naosuke it must have been with a great sense of pride that he was able to 

show off his young daughter's accomplishments in tea to his family and retainers. For 

those who participated in these gatherings with Yachiyo, it would have been a great 

honour and a symbol of their connection to the family to sit together with the young 

daughter of the daimy6, sharing the experience of a tea gathering with her and Naosuke 

himself. Yachiyo, at age twelve, married Matsudaira Yoritoshi (f'liJZ.t"A~ 1834-1903), 

heir ofTakamatsu domain, on the 21 51 day of the 41
h month, 1858. Though the records of 

Yachiyo's participation in tea gatherings end with her marriage, her tea practice did not. 

The items in her bridal trousseau, preserved in the form of miniatures as 'doll's utensils ' 

in the Hikone Castle Museum collection, include a black lacquer utensil stand with a set 

of utensils including a kettle, cold water jar, lid rest, tea caddy, tea bowl and tea scoop 

(Figures 6 and 7). As with all of the other items in her trousseau , such as clothing stands, 

dishes and trays, these tea utensils were intended to be items for use by Yachiyo in her 

life as a high-ranking samurai's wife. With her training in tea she surely put them to 

good use. 

622 Gathering on 1858/2/ 18, Kaiseki-fu, p. 173. 
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Figure 50: Doll's utensils ofYachiyo, li Naosuke's daughter. 
Black lacquer ware. 623 

623 Image source Hina to Hina-dogu (1 okyo: Mamichi Shmbunsha, 1979), plate 50. 
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Figure 51: Detail of utensil stand with tea utensils from the doll's utensils ofli Yachiyo. 

At every gathering Yachiyo attended as a guest she was joined by at least one 

other woman; often her mother Shizu, otherwise the attendant Makio, while Sato and 

Tase often joined in the gatherings too. In addition to participating in gatherings with 

Yachiyo, female attendants such as Tase and Makio also participated in other gatherings 

where no female member of the Ii family was present. These two female attendants were 

clearly regarded as accomplished tea practitioners by Naosuke. Tase, for example, 

hosted two tea gatherings. The first was on the 261
h day of the 151 month, 1856 in a 3 mat 

room in Edo. 624 The second occasion was on the 19'h day of the 3 rd month the same year, 

in the same room.625 There are no guests listed for either gathering, though we can 

presume that Naosuke was the main guest as be was for most gatherings recorded in 

Kaiseki-fu. Tase was herself a guest at a gathering held six days earlier, on the 131
h day 

of the 3rd month. Naosuke was the main guest, Shizu the second guest, Tase the third and 

Nakamura Kyuji and Ueda Fuminobu (l:Efl:>cO)~), a Physician, were the final two 

guests. The gathering was held in the lchiroken tea-room in Edo, the host was Ogata 

624 Gathering on 1856/1/26, Kaiseki-fu, p. 130. 
625 Gathering on 1856/3/ 19, Kaiteki-fu, p. 136. 



224 

Seian.626 On the 41
h day of the 41

h month, 1856, Tase and Makio were guests at a 

gathering held in the same room, along with Naosuke and another attendant Kusu (tA_~ 

).627 

Makio was the most active of all the female attendants, participating in thirteen 

gatherings altogether. One of these was as a host for Naosuke, Sato, two female 

attendants, Mutsu and Kishi, and ?, in 1859.628 At the other twelve gatherings, held in 

both Hikone and Edo beginning in 1856 and continuing through until 1860 (the year of 

Naosuke's assassination), Makio was a guest. Naosuke was of course present at most of 

these gatherings, as were Yachiyo, Yoshimaro, Shizu, Sato, numerous female attendants 

and many of the retainers previously mentioned.629 

The activities of Tase and Makio indicate that they were part of a large social 

network centered on tea practice which included the lord, his daughter, son, wife, 

concubines, other female attendants, and male retainers of varying occupations connected 

to the household. While the network was broad in the number, gender and rank of 

participants, it was also quite intimate. For example, the retainers who participated in 

this network held positions connected to the oku or to Naosuke directly. The women 

were not therefore participating in tea gatherings with men to whom they had little or no 

connection. Rather, a picture emerges of a social network involving women and men in 

the employ of the Ii household, centred on tea culture. In this respect, the tea practice 

among women of the Ii household mirrors that of other elite women and their attendants. 

Conclusion 

Naosuke's writings and the records of his tea gatherings are an example of how 

women's tea practice in a daimyo household functioned in the Edo period. Samurai 

women and their attendants, who may have been of either samurai or commoner status, 

studied tea privately within the household. Their study was in the form of reading and 

transcribing texts on tea, such as Toji no tamoto, which in this case had been copied and 

adapted for them by the head of the household . They also took lessons with a female 

626 Gathering on 1856/3113, Koiseki-fu, p. 134. 
627 Gathenng on 1856/4/4, Koiseki-fu, p. l39. 
628 Gathering on 1859/?/27, Ansei 6 Mizyuo-ch6, p. 175. 
629 Gatherings on 185613/ 16, 1856/4/4, 1856/9/ 10, 1857/2/9, 1857/8/ 10, 1857/ 11 /24, Koiseki-fu, p. 133, 139, 145, 152, 
168 and 169; gathenngs on 1859/ 10/ 10, 1859112124 and 1860/1/26, Ansei Monen Mizuya-ch6. p. 178, 181 and 182. 
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teacher who was the wife of a tea master close to the family. Finally, they participated in 

tea gatherings, both as hosts and guests, in a familial/household context at both the 

domain castle and the Edo mansion. 

Returning to the topic ofNaosuke's tea philosophy, several scholars have seen the 

participation of the women of the li household in tea culture as unique and attributed it to 

the particulars of Naosuke's philosophy and personal character.630 Involving the women 

of his household in tea may have been an extension of Naosuke's philosophical ideals, 

but this was not an isolated instance. As discussed in Chapter Two, records indicate there 

was female participation in tea gatherings throughout the Edo period. Like the gatherings 

of the li household, women of the family participated alongside male family members, 

oflen with female attendants also joining in. Many of these records are also connected to 

men who were prominent tea practitioners, like Naosuke. In these records, though, there 

are no other examples of women acting as hosts. However, this should not lead us to the 

presumption that women never acted as hosts outside of the few specific examples we 

know of.631 Rather, it is far more likely that there were elite women who hosted tea 

gatherings, for members of their family/household, and these gatherings were simply not 

recorded. It also seems highly probable, from the depictions on sugoroku, that tea was 

practiced among female attendants in elite households, both in the form of lessons and 

also gatherings, even if only informally. 

What is distinct about the involvement of the women of the Ii household in tea is 

that we have such detailed records of it. Instead of being taken then as a unique or rare 

example of early modem women's tea practice, it should serve as an example of how 

women in noble and samurai households, both the immediate family members and their 

attendants, could and did learn, study about and participate in tea culture. We know that 

the general patterns of women's participation in tea were similar to that found in this 

example. Learning tea was considered to be an accomplishment that would prepare 

young women for going into service in such a household. Once in service, female 

attendants did practice tea privately within the inner quarters in other households, and 

630 Ji, 'Oku jochil no chanoyu', p. 202 and p. 2 14-225; and Tanimura, li Naosuke, pp. 202-204. 
631 Tammura,/i Naosuke, p. 203 raises this issue. Of course, as discussed in previous chapters, there were other types 
of women who hosted lea gatherings, such as courtesans and nuns, but here the discussion is being limited to the 
context of tea in elue households. 
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female attendants accompanied members of the families they served at tea gatherings. 

The example of tea practice among women of the li household should thus be taken as 

representative of something which may well have been much more widespread. 

This chapter has looked in detail at one reason why women, especially lower 

ranking samurai and wealthy commoners, studied tea with increasing enthusiasm in the 

eighteenth and nineteenth centuries. It was useful preparation for going into service in an 

elite household for two reasons: because a woman learnt to be graceful and embody an 

ideal of genteel femininity; and because elite women who were tea practitioners 

themselves would also have wanted some of their attendants to be proficient, so they 

could accompany them at tea gatherings. In addition to learning tea as preparation for 

going into service, women may also have learnt tea whilst in service, as we saw occurred 

in the li household. Learning tea and serving in an elite household were both ways in 

which women could heighten, and potentially raise, their status. Their aspirations to do 

so were targeted in both the guides to women's edification, discussed in the previous 

chapter, and in sugoroku, discussed here. The perceptible increase in both the numbers 

of women learning tea and the numbers of women going into service, which were both 

outcomes of the long-term economic growth of the Edo period, point to the gradual 

breakdown of a rigid status system. Women played a significant role in this process in 

two ways: they were able cross status boundaries through marriage, or entering into other 

relationships with men such as concubinage; and they played a role as capital-bearing 

objects, for both themselves and their families/households. 
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Chapter Six: Meiji: A New Beginning or a Continuation? 

In studies of tea history it has widely been said that the number of female tea 

practitioners greatly increased during the modem period and that this is largely the 

result of the inclusion of tea in the curriculum of girls' schools from the Meiji period 

{1868-1912) onwards.632 Yet, as Kumakura Isao has observed, 'it is not likely that 

this degree of sudden popularisation of chanoyu was due merely to its incorporation 

into women's education'.633 He proposes other background reasons for this, such as 

the 'high evaluation of chanoyu as traditional Japanese culture' and the acceptance it 

gained among intellectuals during the 1920s and 1930s.634 Etsuko Kato, meanwhile, 

has argued that the 'association of the tea ceremony with women's manners' emerged 

in the Meiji period, as a discourse promoted by female educators, in contrast to 'the 

discourse in which the nationalistic male intellectual elite engaged in ... viewing the 

tea ceremony as 'art' equivalent to Western art.' 635 

I lowever, as is evident from the previous chapters, the Meiji period discourse 

on women's tea a means of training in etiquette and manners was not a new 

development at all, but rather, a continuation of the Edo period discourse on women's 

tea. At the same time, an overview of the major developments in tea culture during 

this period will show that in the course of Japan's modernisation some significant 

changes occurred within the tea world. Tea became re-invented as traditional, 

Japanese and feminine, and entirely compatible with modem life. This is reflected in 

the guides for women's edification that were produced in the Meiji period. 

Though they shared many similarities with the Edo period guides, in this new 

social context of modernisation and national identity making, the discourse on 

women's tea expanded in the Meiji guides. Women's tea practice was related to 

modem life, with tea being promoted was a way of creating a harmonious home, a 

form of self-cultivation and an occupation. While there was thus continuity between 

women's tea in the Edo and Meiji periods, there was also change brought about by the 

632 See the discussion in the Introduction. 
633 Kumakura lsao, 'The History ofChanoyu in Early-Modem Japan ' Chanoyu Quarterly, 75 (1994), trans. Zane 
Ferry, p. 20. 
634 Kumakura lsao, Kindai chad6 shi no kenl..yri (Tokyo: Nihon Hoso Shuppank1, 1980), p. 304; and 'The History 
ofChanoyu in Early-Modem Japan, p. 20. 
635 Kato, 'Art for Men, 'Manners for Women: How Women Transformed the Tea Ceremony in Modem Japan' , in 
Susan Shifrin (ed), Women as Sites of Culture: Women 's roles m cultural formation from the Renaissance to the 
twentieth century, (Hampshire: Ashgate, 2002), p. 139-140. 
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new social context. The most significant of these changes was the re-invention of tea 

as representative of traditional Japanese culture and as feminine during the course of 

the Meiji period. 

Modernisation of the Tea World 

Following the momentous changes, both political and social, ushered in by the 

Meiji Restoration (1868), the tea world suffered greatly. The schools of tea lost the 

daimyo patronage that had previously supported them, and society in general was 

more interested in new forms of culture and leisure being borrowed from the West 

than Japanese pastimes. Within a few decades of the Meiji Restoration, however, the 

tea world began to revive, partly because of the interest shown by the 'new daimyo ', 

that is, wealthy businessmen, such as Masuda Takashi ( .l:f!l fiJ ~ 1848-1938), in 

studying tea and collecting tea utensils.636 Even so, in the new environment only 

some schools found success. 

The Sen schools, particularly Urasenke, were the most successful in adapting 

to the new socio-political climate. The iemoto of Urasenke, Gengensai , led their 

initial revival, petitioning against the categorisation of tea masters as 'genteel 

entertainers' (ru~f* ~A yiigei kaseginin) by the Kyoto Prefectural government in 

1872.637 In his letter, known as 'The Basic Idea of the Way of Tea', Gengensai 

rejected the notion that tea was an entertainment and instead advocated its Nco

Confucian credentials: 'The original meaning of the way of tea lies in diligent pursuit 

of the five virtues, filial conduct and loyalty (chl'iko gojo)' .638 Gengensai also seized 

the opportunity to open tea up to new markets, by creating a tea procedure which 

could be done using tables and chairs (litL~ 1yiirei shiki), to appeal both to 

Westerners and to the Japanese among whom Western things were in vogue, for an 

International Exposition held in Kyoto in 1872.639 

The international promotion of tea continued throughout the Meiji period, with 

tea featuring at Japanese exhibits in numerous world's fairs and international 

exhibitions, such as the Philadelphia fair of 1876, the World ' s Columbian Exposition 

636 See Christine Guth, An , Tea, and Industry: Masuda Takashi and the Mitsui Circle (Princeton, New Jersey: 
Princeton Univers ity Press, 1993). 
637 Kumakura, Kindai chado shi no kenAy u, pp. I I 5-116. 
638 Translated in Robert Kramer, 'The Tea Cult in History', p. I 45. 
639 Kumakura, Kindai chado shi no kenAT ii, pp. 116- I I 7. 
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held in Chicago in 1893 and the Louisiana Purchase Exposition of J 904.640 The 

publication of Okakura Kakuzo's The Book of Tea in 1906 was also instrumental in 

introducing tea to an English audience.641 In addition, it gave the Japanese a guide on 

how to explain tea to Westerners, and inspired later English language publications 

such as Fukukita Yasunosuke's Chanoyu: Tea Cult of Japan and Arthur Sadler's 

Chanoyu: The Japanese Tea Ceremony which were published in the 1930s. 642 

Incorporating tea into the curriculum of girls' schools was another avenue for 

recruiting new students, and this also began under Gengensai's watch. Large-scale 

tea gatherings and ceremonial tea offerings at shrines were also a new format which 

attracted a large number of participant observers and gave the schools wide 

exposure.643 Later, in the 1920s, the schools of tea used new media, such as radio and 

print, to popularise the art.644 By the 1920s the efforts of various tea schools, and 

Urasenke in particular, to adapt to modem society had seen the culture of tea and its 

institutions weather the storm of the immediate post-Restoration period and come out 

the other end with domestic and international recognition of its new found image as 

representative of the essence of Japanese culture. 

Tea and Women's Education 

The inclusion of tea in the curriculum of girls' schools during the Meij i period 

is one of the few well documented and discussed aspects of the history of women and 

tea and so will not be dealt with in any great detail here.645 Suffice to say that schools 

such Atomi Kakei's (jj}J;Jt.{!::~ 1840-1926) Girls' School in Tokyo, Atomi Gakuen, 

and what would become the Kyoto Prefectural Girls School included the study of tea 

as an addition to, and sometimes replacement of, general etiquette courses from the 

640 Neil Harris, 'A lithe World a Melting Pot? Japan at American Fairs, 1876-1904 ', in Akira lriye (ed), Mutual 
Images: Essays in American-Japanese Relations (Cambridge: Harvard University Press, 1975), p. 29, 43 and 49. 
641 Okakura Kakuzo, The Book ofTea (Rutland, Vermont: Charles E. Tuttle Co., 1906; reprinted 1956). 
Ml Fukukita Yasusosuke, Chanoyu: Tea Cult of Japan (Tokyo: Marusen, 1932); and Arthur L. Sadler, Chanoyu: 
The Japanese Tea Ceremony (Tokyo and London: J.L Thompson and Co. and Kegan Paul, Trench, Trubner and 
Co. 1933 and 1934). Both authors indicate that they were inspired by Okakura to write about tea for a Western 
audience. 
643 Kumakura, Kindai chad6 shi no kenkyu, pp. 164-165. 
644 Kumakura lsao (cd) Chad6 shokin 6: Kindai no chanoyu (Tokyo: Shogakukan, 1985), pp. 248-251. 
645 Sec, for example, Kumakura !sao, Kindai chadfi shi no kenk)·u, pp. 296-304; 'Josei to chanoyu' , p. 246; 'The 
llistory of Chanoyu in Early-Modern Japan·, p. 20; Kagotani Machiko. ' Josci to chanoyu' in Kumakura (ed) 
Kmdai no chanoyu, pp. 253-259; Kobayashi Yoshiho 'Koto jogakko ni okeru 'hanalcha' no juyo: koto jogakko 
rcishikogo. taishoki o chfishin ni ', Joseishigaku , 12, 2002, pp. 45-59; 'Melji sho/chuki, joshi chfito kyoiku ni 
okcru 'hanalcha' no juyo - Kyoto fu joshi gakko o chfishin ni' . Nomura Bijwsukan kenkyli kiyo, II , 2002, pp. 12-
22; Yokota Yacmi, 'Josei to chado kyoiku', Tanko: Chanoyu kono hyakwren. 55:1, (2001), pp. 84-86; Etsuko 
Kato, "Art' for Men, 'Manners' for Women'. p. 142; and Tire Tea Ceremony and Women's Empowerment, pp. 63-
64. 
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J 870s.646 Several of the Meiji period guides to be discussed below also refer to the 

fact that tea was offered as a subject at girls' schools. 

Education for girls by the late the Meiji period had as its primary aim the 

cultivation of 'good wives and wise mothers' (~~T!{-eJ; ryosai kenbo), as articulated 

in the Directive of Girls' High Schools issued in 1899.647 In reality, this was an ideal 

only for middle and upper class women, as women's education and roles were defined 

according to class. For the aspirational middle-class, no longer bound by an official 

status system, 'good wife, wise mother' became the new model of genteel femininity 

to be emulated. A typical example of this ideology put into practice can be found in 

the aims stated by Chiba Prefectural Girls' High School in 1900: 

Training in the qualities of grace and nobility together with the knowledge in 
the skills of arts and sciences necessary for life, as well as the cultivation of 
the virtues of gentleness and feminine modesty and imparting the good 
customs of dilLftence and economy in order to one day become good wives and 
wise mothers. 8 

With its ability to impart knowledge of etiquette, manners and deportment, tea was a 

subject which was compatible with this educational ideology, and it easily found a 

place within the Meiji women's education system. 

The growth of women's tea in modem times is often traced back to this 

development. Yet, as has been discussed previously, tea was being taught to girls in 

the home and possibly at temple schools in the Edo period. Meiji educators' decision 

to include tea in their curriculum for girls was not a radical departure from the past 

but a continuation of earlier philosophy and practice. Indeed, Atomi Kakei was 

qualified to establish a girl's school because she had received a good education 

herself, in tea among other things, and had taught at her father's school in Osaka from 

1859.649 Meiji schools and the contents of their curriculum were, however, more 

646 Kumakura, Kmdai chad6 shi no kenJ..yri, pp. 296-304. On Atomi Gakuen see Kagotani, Josei to chanoyu, pp. 
209-210; and Margaret Mehl , 'Women Educators and the Confucian Tradition in Meiji Japan ( 1868-1912): 
Miwada Masako and Atom• Kake1', Women's History Review 10:4 (2001), pp. 587-593. On the Kyoto Prefectural 
Girls School see Kobayashi 'Meiji sho/chOki, joshi chOto kyoiku ni okeru 'hana/cha • no juyo, pp. 12-13; and 
Yokota, 'Josei to chad6 kyo1ku', p. 86. 
647 Sharon H. Nolte and Sally Ann Hastings, 'The Meiji State's Policy Toward Women, 1890-191 0' in Gail Lee 
Bernstein (ed), Recreating Japanese Women, I 600- I 945 (Berkeley: University of California Press, 1991 ), p. 158; 
and Kathclcen Uno, 'The Death of Good Wife, Wise Mother?', in Andrew Gordon (cd), Postll'ar Japan as 
History (Berkeley: University of California Press. 1993), pp. 298-299. 
648 Kokuritsu kyoiku kenkyfijo (ed), Nihon kindai kyoiku hyakunen.~hi, (Tokyo: Kokuntsu Kyoiku KcnkyUjo, 
1973-1974), p. 1112. Translated in Susan Newell, 'The Emergence of Women Primary School Teachers in Taisho 
Jafan ', M.A Thesis, The Umversity of Sydney ( 1992), p. 25. 
64 Kagotani, 'Josei to chanoyu', p. 257; and Mehl, 'Women Educators and the Confucian Tradition in Meiji 
Japan ', pp. 587-588. 
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formally constituted than their Edo precedents. Martha Tocco has noted in relation to 

women's education in general that 

Because a nationwide system of public institutions for women's education 
developed in Japan in the late nineteenth century, after the Meiji Restoration, 
many historians have focussed discussions of the development of women's 
education on the Meiji period (1868-1912). But Japanese women 's education 
did not begin then ... by the end of the Tokugawa period, the education ofboth 
samurai and affluent commoner women was a regular feature of the Tokugawa 
educational landscape.650 

Likewise, in regards to tea, the focus of historians has been on its inclusion in formal 

institutions of women's education in the Meiji period. Yet, it had already been a part 

of women's education, for those ofboth samurai and commoner status, for some time. 

It was natural for Meiji educators to include the study of tea in girls' school 

curriculum as a form of training in etiquette and manners, for its use in this way was 

already well established. As was the case with women's education in general, it was 

because women's study of tea had already become widespread and acceptable, that it 

was so readily assimilated into the Meiji women 's education system. 

Tea was also readily assimilated into the Meiji women's education system 

because it was compatible with a chief government goal of the period: cultivating 

good wives and wise mothers. With its focus on behaviour, manners and how to 

serve others, tea could teach women how to carry out their proper role in the home. 

We will see in the discussion of tea in guides for women's edification below, that the 

ability to create a harmonious home (one of the duties of a good wife and wise 

mother) was promoted as an outcome of tea practice. Furthermore, the mid-Meiji 

period of the I 880s and 1890s saw what Donald Shively has called a 'Japanization' of 

culture.651 That is, as a reaction against perceived rampant and undiscriminating 

Westernisation, there was a movement to 'return' to native Japanese culture and 

practices. Tea was one such practice and the schools of tea had by this time begun 

efforts to tum around their declining fortunes, as described above. A 1906 guide 

refered to the recent popularity of tea culture, which it attributed to 'a reaction against 

the fashion for European things and political reform, as a result of the temporary lull 

650 Martha Tocco, ' Made in Japan: Meiji Women's Education', in Barbara Molony and Kathleen Uno (eds), 
Gendering Modern Japanese HHiory (Cambridge, Massachusetts: Harvard University Asia Center, 2005), p. 39. 
65 1 Donald H. Shively 'The Japanziation of the Middle Meiji', in Donald H. Shively (ed), Tradilion and 
Modemizalion in Japanese Cui Jure (Princeton, New Jersey: Princeton University Press, 1971 ). See also, Kenneth 
Pyle, The New Genera/ion of Meiji Japan: Problems ofCulwralldenlily, 1885-1895 (Stanford: Stanford 
University Press. 1969); and Carol Gluck, Japan's Modern MyiiiS: Ideology in 1he Lale Meiji Period (Pnnceton: 
Princeton Umversity Press, 1985), pp. 23-26. 
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after the war [the Russo-Japanese War of 1904-1905)'.652 It was also around this time 

of Japanization that tea began to be incorporated into fonnal school curricula for both 

public and private girls' schools, as was the 'good wife, wise mother' oriented 

curriculum more broadly. Thus, within a context of national identity making centred 

on a return to native practices and of gender identity making focused on women's 

proper behaviour and role, tea was well positioned to play a role in Meiji girls' 

education. 

A Written Discourse on Tea for Women 

Another area in which the continuity between women's tea in the Edo and 

Meiji periods can be seen, yet which is far less discussed than fonnal education, is the 

written discourse on tea for women. A popular discourse on women's tea had 

emerged in the Edo period, though only a limited sphere of study was advocated for 

women. Tea had been promoted in guides for women's edification alongside other 

topics related to elite women's education and upbringing, such as playing the koto 

and shamisen, incense appreciation, waka poetry composition and teeth blackening. 

In the Meiji period this type of publication continued to find a market, though now in 

the new 'modern' climate topics like teeth blackening, which quickly fell out of 

favour after Westerners commented negatively on it, were gone.653 In their place 

were sections on Western cooking, Western clothing or Western manners. Many of 

the subjects in the Edo guides still had a place in their Meiji counterparts, only now 

they were categorised as Japanese cooking, Japanese clothing and Japanese manners. 

One topic that smoothly made the transition from Edo to Meiji guides was tea, which 

continued to be included alongside other traditional subjects such as waka poetry 

composition, flower arrangement and incense appreciation. In their visual style as 

well as content, many of the Meiji guides reflected their debt to the Edo period 

publishing industry. The practice of dividing the pages into a narrow upper section 

and larger lower section was still widely used, for example. The majority of the 

guides also continued to provide phonetic glossing for Chinese characters. 

m Kondo Shoichi, Katei hOten (Tokyo: Toyosha, 1906). p . 101 
633 For example, see Fukuzawa Yukichi 's satirical fable cnticising the practices of eye-brow shaving and teeth 
blackening among Japanese women. Fukuzawa Yukich1, 'Katawa musume', (1872). Reprinted in Fukuzawa 
Yukichi zenshii, volume 3 (Tokyo: lwanami Shot en, 1958-1971 ), pp. 317-319. Translated into English as 'A Fable 
of a Deformed Girl', 1n Eiichi Kiyoka, Fukuzawa Yukichi on Japanese Women (Tokyo: University of Tokyo Press, 
1988), pp. 3-5. 
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As discussed above, tea and many other aspects of traditional Japanese culture 

suffered an initial decline after the Meiji Restoration. It is thus not surprising that 

guides aimed at a female audience which featured sections on tea begin to appear 

from the late 1 880s onwards, as this coincides with the revival in fortunes of the tea 

world and of a widespread renewal of interest in Japanese culture. The firm 

Ilakubunkan was therefore tapping into an eager market when it published guides 

such as Nihonjoreishiki ( D 4s:.ktLA Japanese Women's Etiquette) in 1891 and then 

Nihon joreishiki taizen ( S .l$::9:tL:it.k~ Compendium of Japanese Women's 

Etiquette) in 1897.654 In the earlier work tea is included in a chapter on 'The Arts', 

which also included information on waka poetry composition, playing the koto and 

incense appreciation. Other topics covered include: 'Marriage', which was divided 

into three sections on 'Japanese marriage customs', 'Western marriage customs' and 

'Chinese marriage customs'; 'Childbirth'; 'Education'; 'Cooking', both Japanese and 

Western; and 'Business/Finance'. This guide thus included an eclectic mix of modern 

and more traditional topics, and Japanese customs were contrasted with both Western 

and Chinese. The section on tea, entitled 'Learning about the Way ofTea' (~iQO)Il{j 

ft.J..;. chado no tashinami), begins with some basic information about the 'founder' of 

tea, Sen no Rikyii, and the two seasons in tea, winter (ro) and summer (juro). It then 

has three pages of illustrations of all the main utensils used in tea (Figure 1 ). 

Following this are detailed, step-by-step instructions for how to do various tea 

procedures, such as: laying the charcoal and ash; the basic procedures for the summer 

and winter seasons; and the procedure for making thick tea in a four-and-a-half mat 

room. With 37 pages of information on tea, much of which is taken up with the 

minutiae of specific tea procedures, this was surely intended to be a practical bands

on guide to tea practice for the readers of Nihon joreishiki. 655 

654 Tsuboya Zenshtro. Nihon joreishiki (Tok-yo: Hakubunkan, 1891 ): and Tsuboya Zenshiro, Nihon joreishiki 
taizen (Tokyo: Hakubunkan, 1897). 
655 The section on tea covers pp. 347-384 ofTsuboya, Nihonjoreishiki. 
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Figure 52: Illustrations of tea utensils. 
Nihonjoreishiki taizen (rl ~ft_- .fL~ Japanese Women's Etiquette, 1891), 

p. 348-349. 
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Nihon joreishiki taizen is divided into two volumes but has fewer pages than 

the first book and has some variations in content and organization of the material. 

The section on tea, entitled 'Information about the Way of Tea' (~JI!O) ,LA~ chado 

no kokoroe), is slightly longer and goes into even greater detail about aspects of tea 

culture not covered in the earlier book, such as: the order for a tea gathering; 

information on how to conduct and attend a tea gathering; an explanation of tearoom 

layouts; and some of the same step-by-step instructions of procedures.656 

As well as new texts on tea for women being printed in the mid-Meiji period, 

there were also reprints ofEdo period texts. Okamoto Katei's Joho (3c~ Woman's 

Treasury), for example, was published by the firm Kinodo in 1891 , some forty-one 

years after the author had died in 1850.657 The publisher must have felt that an early 

nineteenth century guide for women was still relevant at the close of the century, 

despite the monumental changes in social life which had occurred in the intervening 

decades. This work has information on child-rearing practices, sewing clothes, 

656 The sect1on on tea covers pp. 36-84 ofTsuboya, Nihon joreishiki raizen . 
m Okamoto Katei, Joh6, (Tokyo: Kin6d6. 1891 ). 
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knitting with wool, gifts for the four seasons, women's etiquette, playing the shamisen, 

and flower arrangement, as well as tea culture. The section on tea, which covers 

some 56 pages, is divided into twelve sub-sections where explanations are given on 

how to make a garden for a teahouse; the wood used for a teahouse arbor; the walls 

and fittings used in a teahouse; the tatami mats; the size and layout of tearooms; as 

well as specific aspects of a tea gathering such as the kaiseki meal and the host's and 

guests' role.658 Finally there are instructions on how to prepare both thin and thick tea 

and how to lay the charcoal. Much of the information in this guide is similar to that 

found in Meiji period texts, even though it was written approximately half a century 

before. This suggests not only continuity in the content and style of presentation, but 

the enduring popularity of such works. 

Whereas the Edo period guides tended towards general information about tea 

and often stated that it was enough for women to learn how to make thin tea and be a 

guest for thick tea, the Meiji guides are extremely detailed and give step-by-step 

instructions on each particular aspect of tea culture. They do not limit the information 

women should know to making thin tea but include making thick tea, the kaiseki meal , 

laying the charcoal , and the tearoom and garden layout. In some cases, the texts are 

so detailed they amount to teaching manuals. They continue to advocate the 

importance, even necessity of studying tea for women, with statements such as 'The 

Way ofTea is particularly something that women must have knowledge of.'659 As the 

picture accompanying the text indicates, this extends to all women, both young and 

old (Figure 2). 

I>SH The section on tea is chapter II , pp. 1-56 of Okamoto, Joh6. 
m Kokubu Misako, Katei nichZvo jitjo hokan (Tokyo: Okura Shoten, 1912), p. I 248. A s imilar statement is found 
m Imperial Women "s Assoc101/on, Fujoshi no honbun (Tokyo: Kobundo, 1905), p. 138. 
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Figure 53: Elderly woman instructing three young women in tea. 
Katei nichiyofujo hokan<*~ n J+J9-mk:i:~.t A Precious Mirror for Women's 

Daily Use in the l lome, 1912), p. 1248. 

In another guide, readers were told that the skills learnt in tea were applicable 

to the lives of all women, regardless of class. For lower-class women who spent 

much of their time in the kitchen, even having a little knowledge of temae would help 

them to better organise their kitchen.660 The famous educator Fukuzawa Yukichi em 
iRJiftis 1835-190 I), by contrast, wrote that, 'one cannot apply the elegance of music, 

tea ceremony, and flower arrangement to the kitchen' and therefore 'to indulge in 

them, after all, is a kind of pleasurable pastime, since these arts are not of actual use 

in everyday living or in the actual management of the home'. 661 According to the 

author of our guide, though, not only would learning tea be beneficial for 

management of the kitchen, even women who did not spend time in the kitchen 

cooking (presumably referring to those of the upper class) would benefit from 

learning how to lay charcoal, boil water and make tea.662 The author does not 

elaborate on why, though we may assume that tea's usefulness to upper-class women 

was, as in the Edo period, connected to status. In her 1905 book on Japanese Girls 

660 Ikeda Tsunetaro, Joshi no okoku (Tokyo: Nanpusha, 1903), pp. 102-103. 
661 FukU7awa Yukichi, 'Shin Onna Daigaku', Jijishimpo (June 1-July 23, 1899), reprinted in Fukuz01m Yukichi 
zensh1i, volume 6 (Tokyo: lwanami Shotcn, 1958-1971), pp. 505-524. Translated in Eiichi Kiyoka, Fukuzawa 
Yukichi on Japanese Women (Tokyo: University of Tokyo Press, 1980), p. 224. 
662 Ikeda, Joshi no okoku, pp. I 02-103. 
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and Women, Alice Bacon noted that, 'it is said by Japanese versed in the most refined 

ways that a woman who has learned the tea ceremony thoroughly is easily known by 

her superior bearing and manner on all occasions' .663 Such an argument had been put 

forward for some time by authors of guides for women's edification. It seems it still 

had resonance in the Meiji period. 

In the previous chapters we have seen that heightening or raising one's status 

was a desired outcome of Jearrung tea for women of lower samurai and commoner 

status in the Edo period. In the Meiji period, the status issue took on a new meaning, 

as the officially prescribed status system was abolished, and as new values ascribed 

even more importance to the accumulation of wealth through entrepreneurial activity. 

There was thus, in the Meiji period, a new and growing middle-class who were 

upwardly mobile and aspired to acquire some of the values, tastes, and modes of 

behaviour of the classical elite (the court aristocracy) and the military elite (the 

samurai), whilst at the same time combining them with new, modem, values and 

tastes. Guides for women's edification continued to play to women's aspirations to 

acquire genteel femininity. They also, as indicated by the connection of learning tea 

with efficient household management above, linked learning tea with modem, rational 

values, particularly for women of the lower classes. 

As with the Edo period guides, these Meiji period guides were not produced 

by the tea schools, nor are they stand alone texts on tea; they are general manuals on 

various subjects thought to be of interest to women. Wafuku sailu5 tehodoki (:fllRb!~ 

~.i:FF-'i c.··~ Handy Manual for Sewing Japanese Clothes, 1907), for example, has 70 

pages of information on tea culture detailing every aspect of a tea gathering, from the 

arrangements beforehand to the farewells at the end.664 Probably because they were 

produced by educators, special interest associations and commercial publishing firms, 

rather than the tea schools, very few of them advocate one school of tea over another. 

The majority list the names of numerous schools. However, some do note that the 

Sen-ke schools were the most popular at the time. Katei nichiy6 fujo hokan <*J~ IJ 

ffl9ffi~3r~ A Precious Mirror for Women 's Daily Use in the Home, 1912), for 

example, mentions twelve different schools of tea but notes that Edosenke is 

663 Alice Mabel Bacon, Japanese Girls and Women (London: Gay and Bird, 1905), p. 432. 
664 Harada, Wafuku saih6 tehodok1, chapter 4, pp. 1-70. 
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particularly popular, as it does not follow the complicated styles of old but is simple 

and therefore suits the current mood.665 

In addition to the continued publication of guides for women's edification, a new type 

of publication for women emerged in the Meiji period- magazines. The magazine 

industry was diverse, but some of the same companies which produced the guides 

were also involved in the publication of women's magazines, such as Hakubunkan. 

Jogaku sekai (:9: "-}tiit:W- Schoolgirls' World) was one of its top selling magazines 

from 1900-1925.666 At a cost of twenty sen per issue (approximately 400 yen in 

today's currency), Jogaku sekai was 'not suited to the average young woman's 

pocketbook'.667 Its audience would largely have been comprised of girls' higher 

school students, who were a small elite.668 Less than two percent of all girls were 

enrolled in higher education n in 1898.669 In its aim and contents it shared many 

similarities with guides for women's edification. In the second issue of the magazine 

the editor stated that it, purpose was to 

supplement those areas that are Jacking in women's education today. By 
soliciting articles from authorities in the field of education, we will cover all 
facets of knowledge that a woman needs in order to become enlightened and 
knowledgeable in the necessary techniques required for understanding her 
household work. We hope to help fonn wise mothers and good wives.670 

In line with this aim, Jogaku sekai featured articles on 'traditional' subjects, 

like tea. In 1901, it carried a series offour articles entitled 'Chanoyu tebiki' <* O)t~ 

'f. r.f -2:' Tea Manual), for example. 671 These articles, written by the head of a 

relatively small tea school, the Rikyfi school, presented similar information to that 

covered in guides such as Nihonjoreishiki. The first article covers the times of day, 

seasons and rooms for tea gatherings, the greetings between host and guest, and how 

665 Kokubu, Katei nichiyo fuja hokan, pp. 1247-1248. 
1166 

Barbara Stao, The New Japanese Woman: Modernity, Media, and Women in lntenvar Japan (Durham: Duke 
University Press, 2003), p. 91. 
667 Ibid, p. 92. 
MS On girls' htghcr school students see lltraishi Noriko, 'Jogakuset shinwa' no tanj6 o meguttc', Jinbunranso: Mie 
Daigaku Jinbun-galwhu Bunka-gakka 18 (200 I) , pp. 33-50. 
669 

Barbara Sato, 'An Alternate Informant: Middle-Class Women and Mass Magazines in 1920s Japan ', in Elise 
K.Tipton and John Clark (cds), Being Modern in Japan: Culture and Society from the /9/0s to the 1930s 
(Honolulu: University of Hawaii Press, 2000), p. 140. 
670Jogaku Sek01, I :2 ( 190 I). Translated in Sa to, The New Japanese Woman, p. 91. 
671 Rikyii-ryll lemoto, 'Chanoyu tebiki', Jogaku selr.ai, I :9 ( 190 I), pp. 88-91; 'Chanoyu tebiki ', Jogaku sekai. I: I 0 
( 1901 ), pp. 88-93; 'Chanoyu tebiki' , Jogaku selr.ai, I: II (1901 ), pp. 85-89; and 'Chanoyu tcbiki', Jogolr.u selr.ai, 
1:14 (1901),pp. 87-90. 
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to enter and sit in a tearoom. This information, the author tells us, is enough to hold a 

regular tea gathering.672 The following month's article covers the placement of the 

utensils, the procedures for laying charcoal, and the kaiseki meal. In the third 

instalment the basic procedure for making thick tea is explained, and in the fmal issue 

the subject is the procedure for making thin tea. Jogaku zasshi (..!;c!:f:*it~ Women's 

Education Magazine) was a magazine with a middle and upper-class audience of 

'enlightened Meiji youth'.673 It aimed 'to improve women's condition by combining 

Western ideals of the emancipated woman with native ideals of feminine grace'. 674 

As part of these efforts, the magazine featured articles on subjects such as tea culture, 

flower arrangement and waka poetry composition, particularly in the early years of its 

publication, that is 1885 and 1886.675 The articles on tea are briefer but similar in 

tone and content to those found in Jogaku sekai.616 Whether in guides aimed at a 

wide audience, or in magazines targeted at a small elite, basic information on tea 

culture - its history, the utensils, tea gatherings and procedures - was disseminated to 

women through commercial publications in the mid-late Meiji period. 

Sugoroku also continued to provide a visual counterpart to the information 

discussed in guides. As in the Edo period, we find sugoroku which depict women 

engaged in activities such as playing the koto and making tea. Matsu toku aoi nigi 6-

oku sugoroku (f~~*~.k~~~ Sugoroku of the Shogun's Inner Quarters, 1895) 

(Figures 3 and 4) reflects the interest in native Japanese activities, particularly those 

associated with elite women of leisure, and a certain level of nostalgia for the past. 

Fujin te-shigoto sugoroku (~\!LA. T- {t * }J ~ Sugoroku of Women Using Their 

!lands, early Meiji) (Figures 5 and 6) suggests that tea was a leisure activity engaged 

in by ordinary women in their daily lives, along with other leisure activities like the 

kai-awase shell-matching game and types of work such as sewing and weaving. 

672 RikyO-ryO lcmoto, 'Chanoyu tcbiki', 1:9, p. 88. 
673 Rebecca Copeland, Lost Leal'es· Women Writers of Meiji Japan (Honolulu: University of llawaii press, 2000), 
p. 8. 
674 Ibid, p. 13. 
61s Sec Yoko lwahon, 'Jogaku Zasshi (The Women 's Maga7me) and the Construction of the Ideal Wife in the 
Mid-Meiji Era' , trans. Richard V Saberton, in Wakita Haruko, Anne Bouchy and Ueno Chizuko (eds), Gender 
and Japanese History, volume 2 (Osaka: Osaka University Press, 1999), pp. 401-402. 
676 For example, see 'Chanoyu no koto ' , Jogaku ;:ass hi 8 (November I 0, 1885), p. 157; and 'Chanoyu no 
haisubcshi ', Jogaku ;:asshi 13 (January 25, 1886), p. 24 . 
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Figure 54: Matsu toku aoi nigi 6-oku sugoroku (t~f~*~:k~.lJ(A Sugoroku of the 
Shogun's Inner Quarters, 1896). 677 

6n Image source: Edo-Tokyo Musewn, item number 96201764. 
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Figure 55: Detail of the centre square, two lines up from the bottom of Matsu toku aoi 
nigi 6-oku sugoroku. 
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Figure 56: Fujin te-shigoto sugoroku (~A=Ffr-~A Sugoroku of Women 
Working with Their Hands, early Meiji).678 

678 Image source: Edo-Tokyo Museum, item number 90207340. 
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Figure 57: Detail of the square on the far right, two lines up from the bottom of 
Fujin te-shigoto sugoroku. 

Tea and Modern Life 

In the first decade of the twentieth century there continued to be a demand 

among women for guides featuring information on tea culture, flower arrangement, 

waka poetry composition, cooking and manners. In the case of tea specifically, the 

basic information continued to be presented in much the same way, but there was also 

more commentary on the relationship between tea and contemporary society than 

previously.679 One guide specifically referred to the growth in women's tea, noting 

that tea used to be practised by samurai men as a way of learning to move gently and 

to cultivate a calm heart, but 'in recent times many women have attained mastery [of 

679 Guides from the first decade of the t\vcnlleth century which have basic infonnation on tea, including 
instructions on the procedures to make, serve and drink tea, but no specific discussion of tea's place in society 
include Matsui Senpu, Fujo no shiori (Tokyo: Miwashinichi, 190 I), pp. 204-206; Kaneko Aiichiro, Joshi no tomo 
(Ueno Village, Tochigi Prefecture: Kaneko Aiichiro, 1906), pp. 130-139; Japan Household Economy Association, 
Katei hOten (Tokyo: Mackawa Buneikaku, 1906), volume I, pp. 459-615; Harada Yasuko, Waju/..11 saihO tehodoki 
(Tokyo: Kokkado, 1907), chapter 4, pp. 1-70; Uno Choji, Katei no takara (Tokyo: Nihon Genkoku Kyokai, 1909), 
pp. 856-880; Kotani Masayuki, Kateijitsuy6 hyakkadaien (Tokyo: Dai Nihon Katei Gakkai, 1910), pp. 343-410; 
and Senior Institute for Girls' Sewing, Katei setsuyo (Tokyo: Senior Institute for Girls' Sewing Publishing 
Di"ision, 191 0), pp. 173- 179. 



244 

tea), it must be because it is well suited to their naturally graceful disposition' .680 

Thus, the connection between women's tea and gracefulness, which as we have seen 

was a feature of the eighteenth and nineteenth century popular discourse on women's 

tea, continued into the twentieth century. There was also an awareness that the 

gender demographics of tea were changing. 

New areas of discussion also opened up with the changing social context. 

'Katei' <*lll home), for example, was a term that emerged in the popular media in 

the late 1880s and 1890s.681 In contrast with the term ie <* household), katei had 

connotations of Westemisation and industrialisation, as 'the home became the symbol 

of an affective union of family members and at the same time was considered to be 

the foundation for the development of the Japanese nation state' .682 As an example of 

the 'high value attached to the home', Muta Kazue cites the following quote from a 

magazine issued in 1908: 'The home is a place where private individuals gather 

together and live ... That which brings harmony to the home is the entire purpose of 

life, and [politics, education, etc.) represent expedients through which happiness is 

crcated'.683 In addition, the home became 'feminized and privatized' and it was 

' linked intimately to the national interest' .684 Thus, magazines featured statements 

such as 'women must strive to make the family pleasant and harmonious so as to 

create a place to educate a fine national citizenry' ,685 and, 'our aim is to teach the 

methods by which to achieve a harmonious home, thereby promoting the 

development of the dignity and morality of the national citizenry' .686 

The popularity of kalei was such that it was purportedly used in magazine and 

book titles to boost sales, with one observer commenting that, 'soon even anna gidayu 

oMO Miwata Masako, Joshi kajikun. volume I (Tokyo: Sh6eido, 190 I; 1903), p. 26. 
681 David R. Ambaras, ' Social Knowledge, Cultural Capital, and the New Middle Class in Japan, 1895- 1912, 
Journal of Japanese Studies, 24: I ( 1998), p. 25; Muta Kazue, 'Images of the Family in Meiji Periodicals: The 
Paradox Underlying the Emergence of the "I lome"', trans. Marcella S. Gregory, U.S-Japan Women ·s Journal 
English Supplement? (1994), p. 54; and Nishikawa Yuko, 'The Changing Form of Dwellings and the 
Establishment of the Katei (Home) in Modem Japan ' , trans. Mariko Muro Yokokawa, U.S -Japan Women's 
Journal English Supplement 8 ( 1995), p. 21 . 
M

2 Muta, 'Images of the Family m Meiji Periodicals' , p. 54. 
683 Saiji Jitsunen, ' Katei seikatsu no ris6'. Rikug6 zasshi, 327 (1908). p. 183. Cited in Muta, 'Images of the Family 
m Meiji Penodicals' , p. 57. 
684 Muta. 'Images of the Fam1ly m Meiji Periodicals', p. 54. See also Jordan Sand,' At llome m I he Meij1 Period: 
Inventing Japanese Domesticity', in Stephen Vlastos (ed), Mirror of Modernity: Invented Traditions of Modern 
Japan (Berkeley: University ofCalifomia Press, 1998), pp. 191 - 195. On the issue of how women's contribution to 
the home fitted in with the state 's 'good wife, wise mother' ideology, see Uno, 'The Death of Good W1fe, Wise 
Mother?' , pp. 296-298. 
685 Kanai En, ' Fujin to keizai', Rikuo =asshi, 144 (1892), p. 578. Translated in Mula, 'Images of the Family in 
Me1j1 Periodicals'. p. 63. 
nRb This slogan was affixed to the 'home' column in each 1ssue of Taiy6. Translated in Muta, ' Images oft he 
Family in Meiji Periodicals', p. 64. 
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[~ .~)\::jc women's ballad chanting] and rakugo [1~~ comic storytelling] will be 

crowned by the word katei.'687 lie wasn't far off; tea, for one, was included as a 

katei-related topic in several late Meiji guides.688 These guides were put out by 

publishing companies as well as associations, such as the 'Japan Association for 

Household Economy' ( r1 ~*~'7:~ Nihon kasei gakkai), the 'Greater Japan Home 

Association' (Jc IJ **~~~ Dai Nihon katei gakkai) and the 'Japan Wartime 

Society' <=-*·~00 ~~ Nihon gunkoku A.yokai), and even schools like the Senior 

Institute for Girls' Sewing (f;:.J-:[~~MJt1:q:I>JC Joshi saiho koto gakuin) in Tokyo. 

The tea schools were not appropriating a popular term or idea in order to spread tea. 

Rather, these associations were spreading their message through dissemination of 

subjects such as tea. 

The connection between tea and the home was explained as such in the guide 

Fujin shuyo tojissai (911LA..f~~ ~~~~Women's Self-Improvement and Practicality, 

1911): 

If you incorporate the spirit of the manners and etiquette of the tearoom into 
the home, and apply this to the family's day-to-day behaviour and 
movement/deportment, the organization of the home will be put in perfect 
order. You wi 11 naturally acquire manners towards your superiors, the 
husband and wife will grow closer together and siblings will not fight; the 
pleasure of a happy family will be made all the more splendid.689 

Tea was thus described as one way to bring happiness and harmony to the home, 

which according to the magazine quoted earlier was 'the entire purpose of life'. And, 

as the home was the foundation of the state, this harmony would also extend to the 

nation. 

This guide also connected tea with another modern idea, 'shuyo' (f~:ff self

improvement). This term came into vogue in the early twentieth century and 

'encompassed a variety of different meanings, evoking connotations of "character 

building", "moral training", and "spiritual and cultural growth".690 In this particular 

6
H

7 'Katei mono ryl1k6', Cl11i6 koran, 193 (April 1905), p. 69. Cited in Ambaras, 'Soc1al Knowledge, Cultural 
Capital, and the New Middle Class in Japan', p. 25. 
6~H For example, Japan Household Economy Association. Katei hoten, volume 1, pp. 459-615; Kondo, Kate/ 
hoten, pp. I 0 1-155; Uno, Katei no takara, pp. 856-880: Kotani, Kate1 jit.wy6 hyakka daien, pp. 343-41 0; Senior 
Institute for Girls' Sewing, Katei setsuyo, pp. 173-179; and Kokubu, Katei nichiy6fujo hOkan, pp. 1246 -1280. 
689 Kobayashi Hikogoro and Harada Tenra1, Fujin sluiyo to jissai (Tokyo: lsscisha, 1911), p. I 07. 
f•90 Barbara Sa to, The New Japanese Woman: Modernity, Media. and Women in Interwar Japan (Durham: Duke 
Umvcr.;1ty Press, 2003), p. 134 
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case the meaning of shz1y6 is best described as 'spiritual and cultural growth', which 

women can achieve through the study of tea according to Fujin shuyo to jissai. 

The Way of Tea is an excellent form of etiquette that women should certainly 
study. There are a wide range of things connected to it; the three philosophies 
of Shinto, Confucianism and Buddhism are found within it. It also embraces 
the inner secrets of poetry. Essentially, what is called chanoyu·has as its true 
aim the cultivation of the spirit. Though there is a performance accompanying 
it, it is a type of philosophy and also Shingaku. It is a mistake to think that it 
is a tool of etiquette or a tool of society.691 

We see here that some of the same arguments put forward in the early eighteenth 

century text Toji no tamoto were still being applied in the early twentieth century. 

But, there has been a dramatic shift in the gender demographics of the tea world, from 

the time when the author of Toji no tamolo had to justify writing about women's tea 

practice. According to the twentieth century author, 

Today, the Way of Tea has become a woman's accomplishment. In the past 
those who mastered its esoteric mysteries were on the whole men, at its most 
popular time it was something learnt by many samurai. The reason why they 
mastered it is that it is absolutely training for the soul and training in courage 
and nothing aside from this.692 

The text then goes on to make explicit connections between studying tea and 

improving one's day-to-day manners and behaviour. 

The Way of Tea is not simply limited to etiquette but always the principles are 
displayed through behaviour. There is no contradiction [in tea] such as when 
children who have learnt morals at school, return home and stretch out their 
legs, lying down in front of their parents [that is, not putting into practise what 
they have learnt at school]. Even when someone makes and serves you tea, 
when you do not know chanoyu, you usually drink with one hand. If you 
master chanoyu, you will naturally come to drink it with both hands. Also, on 
occasions when you receive an invitation from someone as a rule you must 
reply, whether you will go or not. [As regards] the master of the house 's 
manners towards a visitor, when the time comes for the guest to leave it is 
customary to take them to the entrance, and the guest will return the favour. If 
you can not do these tasks it will be done with a letter of thanks. Therefore, 
between those friends mutual respect will arise. 

To master tea thoroughly is difficult, but even with a little knowledge [of it] 
you will be possessed with natural manners, and because your behaviour will 
become elegant, without any effort your heart will become gentle. Manners 
towards your superiors and loving benevolence as well, these I think, will 
surely develop through the Way of Tea. Sitting in one tearoom and 
participating together in tea with pure and innocent hearts, you will be 

691 Kobayashi and Harada, Fujin sluiy6 to jtssai. p. I 02. 
692 Ibid, p. 102 
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mastering the same path together. Needless to say, there will be no distinction 
between male or female, young or old, high or low, rich or poor. As 
everyone 's hearts will come to understand each other, it is a self-evident truth 
that mutual love and affection will develop.693 

A strong argument in favour of learning tea for the purposes of self-cultivation 

is thus put forward. Learning tea will improve your manners and etiquette but, more 

importantly, it will cultivate your soul and give you tools for life. Yet, the image of 

tea in society was not entirely positive at this time. 

However, in society there are those people for whom the Way of Tea is 
associated with the need for high priced utensils, so it is thought to be very 
elegant and difficult to learn, and not applicable to ordinary families. This is 
an absolute misunderstanding of the true aim of the Way of Tea. Indeed, tea 
utensils are the same as school teaching materials. There are essential things 
but, even if you do not have utensils, by no means can you not communicate 
the spirit of tea .. . People who say that you cannot master the Way of Tea 
without utensils are completely mistaken .... 

. . . There is no impediment if you have five guests or ten guests, and it is of no 
concern if men and women are together. With formality and so on, there are 
no restrictions. With the tearoom it does not matter . .. if it has eight mats or 
six mats. In short, for the spirit of tea to be achieved it is essential to attempt 
modesty.694 

Despite some of the criticisms which could be levelled at the tea world, it is argued 

that it is still beneficial for women to study tea. The emphasis on modesty and not 

needing expensive utensils, for example, would help women to cultivate the virtue of 

frugality, which was one of the feminine virtues identified by the state and 

educators.695 

Whereas Edo period guides had given women very practical reasons to study 

tea because it was popular, you would become graceful, and it could help you gain a 

position in service - there was, in some late Meiji guides, a more philosophical and 

spiritual reasoning promoted to women. They suggested that etiquette and 

deportment were not the sole purpose of study, though they were, to be sure, part of 

tea . Cultural and spiritual cultivation was the primary goal, for the individual woman, 

for her family and for the nation. In addition, in the Edo period guides, tea had been 

described as a hobby that a woman could take up if she had spare time, and if she 

693 Ibid, pp. 103- 104. 
694 Ibid, pp. 105- 106. 
695 Nolte and Hastmgs. 'The Mciji State 's Policy Toward Women'. p. 172. 
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ensured she put her duty as a wife and mother first. Now, in the late Meiji period, 

studying tea was part of a woman's role as a wife and mother; studying tea would 

help her to fulfil her obligations to her family and the nation. These ideas were 

expressed through the modem concepts of katei and shuyo. Whilst the mid-Meiji 

guides had thus followed on directly from their Edo period precedents in content, we 

see in the late Meiji period, with a new generation of readers, the penetration of new 

ideas into the discourse on women's tea. In particular, tea was now associated with a 

gendered form of cultural nationalism in which women's identity was bound up with 

the preservation of traditional Japanese culture. 

Women as Tea Teachers 

Another topic which emerged in the Meiji discourse on women's tea was 

women becoming teachers. While it is highly likely that there were female tea 

teachers in the Edo period, there does not appear to have been any literature which 

promoted it as a suitable occupation for women. In 1908 the guide Joshi shokugyo 

annai (k-TlfilXm.$rkl Guide to Occupations for Women) carried a section on being a 

tea teacher (~itU&Gifi sado kyoshi).696 It was published by Hakubunkan and written 

by Kondo Shoichi (.ill:.iiiJE- ), an educator and the author of numerous works for 

women on subjects such as the home and education, including at least one other 

which featured tea, Katei hoten <*lll't:~ Handbook for the Home, 1906).697 Other 

occupations discussed include being a school-teacher, a musician, a flower 

arranement teacher, a photographer, a midwife, a post office clerk, a telephone 

operator, an instructor of no music for women, a seamstress and sewing teacher, and a 

factory worker. That is, it was a mixture of modem and more traditional occupations 

for women that were presented. 

With respect to being a tea teacher the author says that 

From the time of the Restoration until Meiji 14 or I 5 [ 1881/1882] such things 
as tea were perceived by society to be useless jobs done purely by men of 
leisure, there was no one who would talk about tea. Also, so called tea people 
(chajin) have from long ago had biases of many kinds, such as towards 
utensils which look dirty or sooty, as well as rejoicing in types of utensils 
which are excessive, sparing no expense [on them].698 

696 Kondo Shoichi, Joshi shokugy6 annai (Tokyo: Hakubunkan, 1906), pp. 193-20 I. 
697 

Kondo, Katei h6ten, pp. 101-155. 
698 Kondo, Joshi shokugy6 annai, pp. 193 . 
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Thus, the author concludes, there was a low opinion of tea culture in the early Meij i 

period. lt would appear then that despite the efforts of the tea schools, a negative 

image of tea still persisted in society at least into the 1880s, which may have been 

exacerbated by the art collecting activities of the new industrial elite.699 However, 

women do not seem to be included in this image of tea. Rather, the text goes on to 

say that for women, 

When making inquiries about marriage and so forth, if you can say that you 
can do tea, it is said that your value as a very fine bride will increase, so 
nowadays optional course of study or elective courses are being included as 
subjects in girls' schools . .. especially for school girls, for learning deportment, 
tea is all the more necessary.700 

This contradicts Kato's argument that 'popularization of the tea ceremony as an 

essential part of bridal training is not a Meiji-born but a postwar-born phenomenon' 

and that 'women who received official saho education at school in the prewar period 

learned the tea ceremony not as necessary bridal training, but rather as a 'preferable' 

hobby'.701 This guide, on the other hand, squarely places the inclusion of tea in the 

curriculum of Meij i girls ' schools within the sphere of bridal training. 

told 

Turning to the specific topic of the book, women's occupations, readers were 

Chanoyu, that is making tea, is in an extremely popular period, so upper-class 
women first of all, down to women of the middle-class and below, are learning 
it. So, we are in a state where those teachers [of tea] are flourishing 
innumerably with great prosperity these [past] three years. This is the 
situation, so it is becoming all the more fashionable, no matter which school. 
[Even though] there is absolutely no selection of good and bad masters, there 
is a mixture of good and bad so to speak. All the more so then it can be one 
job which is given to women, rather, it can be rightly said that it is a fine thing 
[for women to do].702 

Following this, the reader gets a brief outline of tea, focusing on the different 

schools in particular. There is then criticism of those who simply buy and sell tea 

certificates without regard for the practitioner's skill level. Next, the following advice 

is given to women considering becoming a tea teacher: 

6
9'1 Another manual gives a scathing criticism of contemporary tea masters as ' professional entertainers' who 

simply use tea to make money, gomg against the true spirit of tea. See Ikeda, Joshi no 6koku, pp. I 03-105. 
700 Kondo, Joshi shokugy6 onnai, p. l94. 
701 Kato, The Tea Ceremony and Women 's Empowerment, p. 97. 
702 Kondo, Joshi shokugy6 annai, pp.194-195. 
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Now, to become a regular tea teacher at a girls' school or to be able to put up a 
sign outside your house for teaching tea to neighbourhood girls, it is enough to 
know the information on the basic tea making procedure ['!Z,¢.i:.M hirademae], 
using the sunken hearth and brazier and how to put out the kaiseki meal. It 
can be said that it is not necessary to have learnt up to the level of the thick tea 
procedures. But, it is also fine to have an understanding of thick tea 
procedures, this is enough to be counted among those within the category of 
extremely good master. Nowadays, those who instruct in the Way ofTea who 
have knowledge of [higher level] daitenmoku or shin no daisu procedures ... 
are few, as there are not many people taking lessons in these procedures. So, 
while calling yourself a teacher it is not necessary to know these things. In 
order to be able to teach people the regular procedures for making thin tea, of 
course it depends on each persons' skill or lack of skill, if you have fairly 
frequent classes, with one or one and a half years' learning you can generally 
become a teacher and hang up a sign. In saying this, though, there are people 
who think it is difficult to become a very good teacher and will say months 
and years of learning are not enough, five or ten years of tea lessons are vital , 
but this is an old-fashioned way of thinking. In this busy time . .. [sic], when 
it is possible to graduate from university in four or five years, there is no fool 
who would waste time studying the Way of Tea for a long period of time. 
Even if you do not do this, you can study very welt.703 

Becoming a tea teacher thus appears to be an attractive choice; you can reach the 

necessary level of knowledge within a short time frame and choose to work either 

from home or at a school. The text then goes on to cover the practical matter of 

mcome. 

Usually the monthly fee for one class per week is 50 sen. There is also a 
separate fee for 'outside classes', that is, when the teacher goes out from their 
home to teach. If it is a class within the teacher's home, the monthly fee is 1 
yen, or 2 yen for an outside class, at the lower end of the scale. Over that, if 
you are asked out to a wealthy person's house there may be no limit, [you may 
receive] I yen per time or at an even better house around 2 yen plus money to 
cover the sweets and transport .. .If you have 10 students coming to classes in 
your home, you can live a good lifestyle .. . You cannot say so simply bow 
much a tea teacher earns in a month, as it depends on the number of students, 
and on the type of students, but at the least it will be 10 yen or more, up to ll 
or 12 yen, the middle ground would be 20 yen. Contrary to one's expectations, 
the income is not much. A teacher of tea alone may have a difficult lifestyle, 
so many are teachers of flower arrangement or etiquette at the same time ... 
Then there are those people who have regular lessons once or twice a week at 
a girls' school who will receive at least 10 yen, if not up to 12 yen .... and on 
other days they can also teach lessons in their home . .. Those who are teachers 
at one or two schools have a regular monthly income, so it stands to reason 
that there some tea teachers who eagerly work at a school.704 

703 Ibid, pp. l96- 199. 
704 I bid, pp. 199-20 I 
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So, whilst some promoters of tea focused on more idealistic goals, others still 

advocated pragmatic reasons for women to study. In this case, beyond just learning 

manners, etiquette and deportment and thereby becoming an attractive catch in the 

marriage market, study of tea could also lead to a financially comfortable lifestyle 

through teaching, though teaching tea alone may not have been enough. 705 By 

comparison with a tea teachers' income, according to the figures given for other 

occupations in Joshi shokugy6 annai, a primary school teacher could receive on 

average 35 to 40 yen a month, though it could be as little as 10 yen or as high as 75 

yen a month depending on their level; 706 a photographer could earn on average 15 to 

17 yen a month, but as much as 45 yen a month if they were particularly talented; 707 a 

post office clerk's daily wages could be between 15 and 45 sen (I 00 sen= 1 yen);708 

and a factory worker's daily wages could be between 17 and 25 sen, even up to 50 or 

60 sen a day for a highly skilled worker.709 A tea teacher's average income of 

between 12 and 20 yen a month was thus in the middle range for women, and towards 

the higher end if she supplemented this with teaching other subjects. 

Even limited knowledge was apparently enough to become a tea teacher, 

suggesting that there must have been a proliferation of teachers and a high demand for 

their services. According to one estimate, the 'typical middle-class family had a 

monthly income of l 00 yen or more' in 1900, whilst for the 'new middle class, 

composed of government officials and company employees' it was about 50 to 100 

yen, with real expenses totalling around 47 yen.710 Thus, a student's average monthly 

fee for tea classes of 50 sen given in Joshi shokugy6 annai would have been 

affordable for a woman of an established middle class family or above. For the new 

middle class and lower, studying tea may have been more of an aspiration than a 

reality. 711 Yet, for those who could afford to study for a few years, the chance to 

705 There is, however, no mention of tea teachmg being a suitable occupation for widows, which is sometimes 
suggested as a reason why women went into teaching. See, Nishiyama Matsunosuke, Jemoto no kenl..yfi (Tokyo: 
Koso shobo, 1959), p. 146; Sumiko lwao, The Japanese Woman: Traditional/mage and Changing Reali(y (New 
York: Free Press, 1993), p. 35; and Kato, The Tea Ceremony and Women's Empowermenl, p. 67. 
706 Kondo, Joshi shokugy6 annai, p. 43. 
707 ibid, p. 178. 
708 Ibid, p. 318. 
709 Ibid, p. 455. 
71° Chimoto Akio, 'The Binh of the Full-Time Housewife in the Japanese Worker's Household As Seen Through 
Famtly Budget Surveys', trans. Diana Lynn Bethel, U.S-Japan Women ·s Journal English Supplement 8 (1995), p. 
55. As there was no national census conducted at the time these figures arc not entirely accurate. 
71 1 The average monthly income of a working class household in 1910 was 16-20 yen. Chimoto, 'The Birth of the 
Full-Time Housewtfe', p. 48. 
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become a teacher and supplement the family income with up to 20 yen a month was 

perhaps an attractive option. 

The Growth of Women's Tea 

It has been suggested by historians that the dominance of women in the tea 

world, in terms of actual numbers of practitioners but not in terms of power or control 

within the culture, began occurring from the early decades of the twentieth century. 

Without official records from the tea schools available to researchers this is difficult 

to assess. Nonetheless, it is widely accepted among tea scholars and practitioners 

alike that this period was a watershed for women's participation in tea.712 Kumakura 

I sao, for example, has said that, 'from the end of the Taish6 period through the 

beginning of the Sh6wa period (ca . 1920-1930), the ratio of men to women involved 

in chanoyu virtually reversed itself, transforming the world of chad6 into a female

dominated society'. 713 To what extent the numbers of female tea practitioners 

increased in relation to male practitioners at this time must be questioned, though, for 

scholars making claims about the growth of women's tea in the modem period start 

from a base of virtually zero at the time of the Meiji Restoration, which has been 

shown to be an erroneous assumption. 

As the above discussion on Meiji period guides showed, there was recognition 

at the time of a change occurring in the tea world, with references to the increasing 

numbers of women studying tea. However, it is also clear from the previous chapters 

that the numbers of women practising tea bad been on the increase for some time. 

Since the late eighteenth century there bad been recognition that tea was popular 

among both men and women, as seen in Joyo Juku judai's claims that, 'these days 

everyone is enjoying tea so it is good to learn at Least how to drink it ' and 'both men 

and women should have knowledge of tea' .714 In identifying a growth in female tea 

practitioners, Meiji authors may have well been referring to a time frame which 

covered most, if not all, of the nineteenth century. That is, they may have been 

including the latter part of the Edo period in their discussion. It is also possible that 

there was a noticeable increase in the number of female tea practitioners in the course 

7 12 For an example of a contemporary female practitioner's view see Kato, The Tea Ceremony and Women 's 
Empowerment in Modern Japan, p. 148. 
713 Kumakura, Kindai chad6 shi no kenkyt~, pp. 303-304. Translated in Kumakura, 'The History ofChanoyu in 
Early-Modem Japan '. p. 20. 
7 14 Takada, Joy6jitkujudai (1785), p. 18. 
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of the Meiji period. Still another possibility, though, is that the changing gender 

demographics in the tea worJd were the result of a decrease in the number of male 

practitioners, rather than the number of female tea practitioners increasing. 

Rather than trying to make judgements about the growth, in real terms, of 

women's tea in this period, since the lack of evidence makes any attempt to do so 

problematic, the concern here will be with the changing image of tea. That is, the 

discussion will be focused on the feminisation of tea, whereby what was once both 

masculine and feminine came to have a distinctly feminine image. 

Scholars in a variety of fields have found that in the process of modernisation 

in non-Western countries, a split occurs between that which is considered modem, 

Western and male and that which is traditional, native and female. As Nira Yuvai

Davis sums it up, 'rather than being seen as the symbols of change, women are 

constructed in the role of the 'carriers of tradition'.715 This has been found to be 

particularly applicable to post-colonial societies. In the case of India, for example, 

Partha Chatterjee has argued that in order to overcome the domination of the West, 

the 'domain of culture' was separated 'into two spheres - the material and the 

spiritual', which was further condensed into a distinction between 'inner' and 'outer', 

and applied to daily life this was expressed as a separation of 'social space' into 'the 

home and the world'.716 This separation also occurred along gender lines, so that the 

world, associated with 'material interests', becomes 'the domain of the male', and the 

home, which 'represents one's inner spiritual self, one's true identity', has woman as 
'. . , 717 1ts representation . 

In the case of Japan, questions emerged about national identity during the 

rapid modernisation of the Meiji period. The nativist reaction of the mid-Meiji period 

was an attempt to quell the tide of Wcstemisation and to construct a modem but 

distinctive Japanese identity. As discussed above in relation to the discourse on katei, 

the home did indeed become nationalised and feminised, paralleling what Chatterjee 

observes in the Indian context. Pictures from the Meiji period and beyond provide 

striking visual evidence of this dichotomy, showing, for example, a woman dressed in 

kimono and kneeling on tatami flooring, while a man in Western suit is standing in 

715 Nira Vuval-Davis, Gender and Nation (Thousand Oaks. Cahfomia: Sage Publications, 1997}, p. 61 . 
716 Partha Chatterjee, 'Colonialism, Nationalism, and Colonized Women: The Contest in India' , American 
Ethnologist, 16:4 ( 1989). pp. 623-624. 
717 Ibid, p. 624. 
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the doorway preparing to enter the world.718 It was not just the home which became 

nationalised and feminised. As Liza Dalby and Mikiko Ashikari have shown, kimono 

and white make-up also became representative of a native Japanese essence and the 

preserve of women during the Meiji period.719 In many areas, what had once been for 

both men and women came to be almost exclusively a women 's practice with a 

distinctively feminine image. So too, did tea become nationalised and feminised 

during the process of modernisation. 

The representation of tea as the essence of a traditional Japanese culture, 

standing in direct contrast with the modem Western culture being absorbed in Japan, 

became established during the Meiji period, as a result of the developments discussed 

earlier in relation to the modernisation of tea. At the same time, women took on the 

role in society of preservers of tradition. Therefore, tea became not just an activity 

through which women could cultivate gracefulness or femininity, which had been in 

the case in the Edo period, it now also became a way to cultivate their Japaneseness . 

At times when the accepted national or gender identity was perceived to be threatened, 

from the rapid Westemisation of the Meiji period, for example, the identity of a 

traditional Japanese woman took on even more potency. The enduring popularity of 

tea among women can be traced back to this Meiji period re-invention of tea as a 

traditional, Japanese and feminine activity.720 

Why did tea become so popular among women in the Meiji period? In her 

study of contemporary female tea practitioners, Etsuko Kato discusses several reasons 

for this. Firstly, she posits that there was a ' rediscovery of temae as sah6' for women, 

whereby the concept of learning tea to discipline the body was applied to women, 

rather than male commoners as in the Edo period.721 However, it has been shown that 

the discourse on learning tea as a form of etiquette and deportment training for 

women was developed during the Edo period and was continued into the Meiji period, 

rather than having begun then. Furthermore, this was not the only discourse on 

women's tea in the Meiji period. Whilst still making the case that learning tea was a 

718 See Liza Dalby, Kimono: Fashioning Culture (London: Vintage Pres, 2001), p. 70; Kato, 'Art' for Men, 
'Manners' for Women', p. 144; and The Tea Ceremony and Women's Empowerment, p. 66. 
719 See Dalby, Kimono, pp. 65-121; and Mikiko Ashikari, 'The Memory of the Women's White Faces: 
Jafaneseness and I he Making of Tradition', Japan Forum, 15:1 (2003), pp. 55-79. 
72 Studies of team contemporary Japan and the U.S. suggest that these associations are still motivating factors in 
women's decisions to take up the study of tea. For example, see Barbara Lynn Rowland Mori, 'The Traditional 
Arts as Leisure Activities for Contemporary Japanese Women ', in Anne E. Imamura (ed), Re-imaging Japanese 
Women (Berkeley: Umvcrsity of California Press, 1996), pp. 117-134; and Kristin Surak, "Ethnic" Practices' in 
Translation: Tea in Japan and the US', Ethnic and Racial Studies 29:5 (2006), pp. 828-855. 
721 Kato, The Tea Ceremony and Women's Empowerment, pp. 61-64. 
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way of learning etiquette, some Meiji educators went beyond this, presenting more 

complex and philosophical visions of the role oftea in women ' s lives. 

The second Meiji period development which Kato proposes is the emergence 

of two opposing discourses: 'art' for men, 'manners' for women'.722 She argues that 

tea and tea utensils became evaluated as 'art', in line with a newly imported concept 

of art from the West, by and for men. Women's tea practice, on the other hand, was 

centred on the acquisition of manners. These two discourses were accepted, 

according to Kato, for three reasons: only men had the economic power to purchase 

tea utensils ; the development of a 'gender-based dichotomy . .. between the 

'public/Western/masculine' and the 'domestic'/Japanese/feminine' on both the 

national and international level; and 'the dichotomy between 'mind', associated with 

men, and ' body ' , associated with women' .723 

As Christine Guth has shown, there was a high evaluation of tea utensils as art 

objects by wealthy industrialists in the Meiji period.724 Certainly, this was a male 

dominated sphere of tea culture, which showed that an appreciation of tea could be 

combined with a successful career in business and politics. Yet, this focus on utensil 

acquisition was not evaluated positively by all those connected to the tea world . 

Several of the guides discussed above explicitly reject this style of tea practice. Fujin 

shliyo to jissai, for example, criticises the association of tea with 'the need for high 

priced utensils ' and argues that this is a 'misunderstanding of the true aim of tea '.725 

This sentiment was echoed in Joshi shokugyo annai.126 Both of these guides indicate 

that women were not associated with this sphere of tea activity, in line with what Kato 

proposes. 

However, Kato's argument implies that women' s dissociation with the 'tea as 

art' discourse relegated them to a lesser status within the tea world. The discussions 

in the guides, however, put women in a position in which they were able to preserve 

the true essence of tea culture and are therefore valued higher than those male 

practitioners who amass large collections of expensive utensils, at least from the 

author's point of view. It was because of the association of women with the domestic 

722 Kato, 'Art ' fo r Men, ' Manners' for Women ', pp. 139-149; and The Teo Ceremony and Women 's 
Empowerment. p. 64-67. 
723 Kato, 'An ' for Men, ' Manners' for Women', pp. 143-145; and The Teo Ceremony and Women 's 
Empowerment, p. 64-67. 
724 Sec Guth, Art, Teo and Industry. 
m Kobayashi and 11arada, Fujin sh1iyo to j issai, p. I 04. 
726 Kondo, Joshi shokugyo onnoi, pp. 193- 194. 
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sphere, meaning both the home and the nation, as identified by Kato and outlined 

above, that women took on, or were given, this role of preservers of the true spirit of 

tea. Women also became the preservers of the nation's essence, as represented by 

activities such as tea, and the wearing of kimono and white make-up, all newly re

invented as both Japanese and feminine. 

Kato's third reason for the association of women's tea with the acquisition of 

manners is that it was 'believed', by both male and female educators and women 

themselves, ' that women could not, need not, and should not rationally or 

metaphysically understand the tea ceremony because reason was designated a male 

domain'.727 Connected to this, she argues that a new feature of women 's tea in the 

post-Second World War period was the incorporation of the 'myths of glorious 

ancestors and metaphysics' , which had not be associated with women ' s tea 

prcviously.728 Explanations of tea in Meiji period guides for women's edification 

indicate that it is misleading to say that women 's tea lacked any historical or 

metaphysical basis at this time. On the historical front, many of the guides begin their 

sections on tea with an outline of tea history, mostly focusing on developments up to 

and around the time of Sen no Rikyti, though some also cover Edo period tea masters. 

There is also a large portion of the texts devoted to explanations of tea seasons, 

teahouses, rooms, gardens and utensils. That is, information which is not explicitly 

connected to manners or etiquette but is about a general, perhaps even 'rational' , 

understanding of tea and its historical development was presented to women. On the 

metaphysical level, there are guides that emphasize the spiritual and philosophical 

basis of tea in Zen and relate it to Confucianism. The discussion in Fujin shuy6 to 

jissai, in particular, presented tea as a form of training for the mind and soul, not just 

the body, and criticises those who see tea merely as a way of learning etiquette. To 

say that the discourse on women's tea in the Meiji period was limited exclusively to 

learning manners, etiquette and deportment, is too narrow, even though this idea was 

prevalent. 

727 Kato, ' Art' for Men, ' Manners' for Women ', p. 145; and The Tea Ceremony and Women 's Empowerment, p . 
67. 
728 Kato, The Tea Ceremony and Women 's Empowerment, p. 68. 
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Beyond the Meiji Period 

By the end of the Meiji period, the connection between tea, femininity and 

Japaneseness had become established. This laid the basis for the continued growth in 

women's tea into the future. As in the Edo and Meiji periods, women's tea has 

continued to be linked to popular social themes. Where once capital accumulation 

had been a reason behind women's tea practice, in the modem context of interwar 

Japan (the period between the First and Second World Wars) the concern was not so 

much with one's outward appearance or how the skills learnt in tea could positively 

impact a woman's relationships with others, but with the inner self of each individual 

woman. In the late Meij i period tea had been linked to the idea of 'self cultivation' , 

this idea became particularly popular among women during the Taish6 period ( 1912-

1926). While self-cultivation increasingly came to entail 'modem' activities, such as 

reading novels and working outside the home, 'traditional' pursuits like tea still had a 

place, depending on the individual woman's interpretation of the term. A female 

office worker surveyed in 1922 explained, 'for me, self-cultivation entails attending a 

nightly sewing class and taking lessons in tea ceremony and flower arrangement on 

the weekends' . 729 

An article which appeared in the magazine Jogaku sekai in 1916 made explicit 

the relationship between tea and self-cultivation. In 'Chado to seishin shuyo' (~JH c 
:fi't.PPf~ 1.l Cultivation of the Mind and Spirit through Tea) a tea master of the 

Tahogawa EnshG-gonomi school connected learning practical skills and etiquette with 

the attainment of spiritual enlightenment. 

The point ofthe Way ofTea is to reform women's behaviour and cultivate the 
mind, especially to master the essence of Zen, so that they become 
accomplished in etiquette . . . The meaning of tea, namely this beautiful grace is 
to create ladylike brightness, which is one kind of cultivation of the 
mind ... While it is necessary to brush up the techniques for being the 
housewife of the family, it should not be forgotten that the most important 
thing for a housewife is to achieve a calm heart and compassion.730 

The female educator Miwata Masako ( .=. •l!iffi EIJ Jlf!i: -r 1843-1927), founder of 

Miwata Women's Higher School and contributor of articles to magazines such as 

Jogaku sekai and author of several books on women's education, also connected the 

learning of tea as a form of self-cultivation with Zen. Jn a chapter on women's 

729 Sa to, The Neve Japanese Woman, p. 134. 
730 lloshi no Soctsu, 'Chad6 to scishin shu yo', Jogaku sekai, 15:8 ( 1916), p. 68. 
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amusements in a book on self-cultivation before marriage, she wrote that tea, 'having 

a trace of the flavour of Zen, is a place in which it said that, in the midst of silence, 

comes peacefulness for the body and mind'.731 While we tend to associate studying 

tea as a form of self-cultivation for middle and upper-class women, it appears that 

working-class women also shared similar aspirations: 'a recruitment Oyer for Tokyo 

Muslin [a cloth making factory] boasted that the moral benefits of employment 

included "becoming a magnificent person" because they would receive training m 

'sewing, flower arranging, tea ceremony, etiquette and manners' .732 

The interwar years were a time when the national and gender identity were 

again perceived to be under threat, from the apparently corrupting influence of the 

modem girl. The modem girl, economically and emotionally independent, 

represented mainstream society's fears and anxieties about social cbange.733 In this 

context, the image of the traditional Japanese woman was juxtaposed with the modem 

girl, while in reality many women's lives lay somewhere in between. For those who 

went out to work, as increasing numbers of middle-class women did, it became 

important for them to cultivate the feminine and Japanese part of themselves.734 As 

one tea master put it, 'the young ladies of today, if they are looked at from the point 

of view of women of the past, are living vigorous and wise lives, but they should also 

have some beautiful and feminine part ofthemselves'.735 And tea, as Miwata Masako 

reminded her readers, 'is not found in the West; it is, of course, a Japanese 

pastime' . 736 From the clothing she wore, to her style of make-up, the working woman 

(Jfr&~MA shokugyo fujin) was advised not to stray too far into the territory of a 

modem girl.737 One magazine stated, 'only if the working women do not look like 

731 Miwata Masako, 'Shinsan o home tsukushite shingane no gotoshi', in Tanaka Hisashi (ed), Kekkon ::engo no 
shtiy6 (Tokyo: Shoeido, 1916). Reprinted in Kindai Nihon Joshi ky6iku bunkenshti, volume 16 (Tokyo: Nihon 
Tosho Senta, 2002), p. 154. 
732 Hosoi Wakizo, Jok6 aishi (Tokyo: lwanami Shoten, 1925). Cited in Uno, 'The Death of Good Wife, Wise 
Mother?'. p. 301. 
733 See Sa to, The New Japanese Woman, pp. 45-77; and Miriam Silverberg, ' The Modem Girl as Militant', in Gail 
Lee 13emstein (ed), Recreating Japanese Women, I 600-1945 (Berkeley: University of California Press, 1991 ), pp. 
239-266. 
734 While the numbers of middle-class women working increased during the 1920s, they still constituted a minority 
of women and of the entire workforce. They did, however, became the subject of much attention due to the 
concerns held by conservative bureaucrats and social commentators about how middle-class women working 
would impact the famtly and social stability See Margit Nagy, 'Middle-class Working Women during the Interwar 
Years', in Gall Lee Bernstein (ed), Recreating Japane.fe Women, 1600-1945 (Berkeley: University of California 
Press, 1991 ), pp. 199-216. 
m lloshi no S6etsu, 'Chado to scishin shilyo'. p. 68. 
n 6 Miwata Masako, 'Shinsan o home tsukushite shingane no gotoshi', p. 154. 
737 On shokugy6 fujin see Murnkam• Nobuhtko, Taish6ki no shokugy6 fujin (Tokyo: Domessu Shuppan, 1983). 



259 

typical working women can they become truly thoughtful and aware women'.738 The 

painter Fujita Tsuguji (.iil[J]~ii]yf5' 1886-1968) said that 'when dressed in Japanese 

costume women must behave according to Japanese customs of modesty and quiet, 

and it is wrong for them to imitate American movie actresses' .739 ln her manners and 

deportment a woman could also express her identity. For those who wished to convey 

an image closer to that of the traditional Japanese woman than the modem girl, 

learning tea was a way to cultivate this identity. 

A process which had begun in the Edo period and gained strength in the Meiji 

period, whereby tea became associated with femininity, was fully developed by the 

1930s. In 1935 a senior otokoyaku (.:!JH~ female actor of male roles) in the all-female 

theatre troupe of the Takarazuka review stated that she and the other actors 'are all 

just ordinary girls ... who practice the tea ceremony and flower arrangement when not 

performing onstage', in order to quell concerns about the female actors behaving 'in a 

manly fashion in their daily lives'.740 Art historians have suggested that images of 

female beauties making tea were popular in the 1930s because they showed women 

'engaged in appropriately delicate and passive activities'741 and 'provided an ideal of 

feminine harmony and peace at a time when the Japanese world was marked by 

discord and war' .742 Studying tea could be used as proof of femininity, and as a 

refutation against claims of masculinity. This feminine image of tea evoked feelings 

of peacefulness, in contrast to the violent and masculine world of politics and war. 

Conclusion 

There are several continuities between women's tea of the Edo period, as 

discussed in the preceding chapters, and women's tea in the Meiji period. The 

discourse that tea is a means of teaching women deportment and etiquette and that it 

is a form of bridal training are one example. The means of promoting tea to women 

was also similar, as revealed by an examination of Meiji period guides for women's 

738 Ash1kari, 'The Memory of the Women's White Faces', p. 69. 
739 Cited in Kendall H. Brown, 'Flowers ofTaisho: Images of Women in Japanese Society and Art, 1915- I 935', in 
Lorna Price and Letitia O'Connor (ed), Taish6 Chic: Japanese Modernity, Nostalgia and Deco (Honolulu: 
Honolulu Academy of Arts, 2001 ), p. 17. 
740 Jennifer Robertson, Takara;;uka: Sexual Politics and Popular Culture in Modern Japan, (Berkeley: University 
of California Press), 1998, p. 73. 
741 Kendall H. Brown, 'Prints and Politics in Early Showa Japan: Shin-Hanga and Women', in Kendall H. Brown 
(cd), Light in Darkness: Women in Japanese Prints of Ear~l' Sh6wa (1926-1945) (Fisher Gallery, University of 
Southern California, 1996), p. II . 
742 Sharon Goodman, 'Body Pohllcs: Bijm in Shin-Hanga', in Brown (ed), Light in Darkness, p. 63. 
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edification and sugoroku. Therefore, the Meiji period did not see the beginning of 

women's tea, as is often claimed, or even a new beginning in women's tea, but a 

continuation of earlier developments, albeit in a new social context. It was a context 

in which tea became re-invented as both Japanese and feminine as part of the process 

of modernisation and national identity making. Tea in the Edo period was associated 

with elite culture, and this was an appealing feature of it for women. In the Meiji 

period this association remained and tea also took on nationalistic associations as the 

locus of 'traditional' Japanese culture, standing in opposition to that which was 

Western and modem. It therefore had a dual appeal to women; learning tea was a 

way of improving their social status, and, a way of preserving their identity as 

Japanese and the nations' cultural heritage. That is, for women to study tea was to 

cultivate their national and gender identity. This is an enduring legacy of the Meiji 

period, as tea to this day remains most closely associated with Japaneseness and 

femininity. It is a legacy, though, built on the foundations laid in the Edo period. 
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Conclusion 

It is clear that women's participation in Japanese tea culture, both as 

practitioners and producers, has a much longer history than is currently suggested in 

both academic and tea school literature. From the very period in which the practices 

and customs of drinking powdered green tea were being formalised into the cultural 

form chanoyu, in the late sixteenth century, we find records of women's participation, 

limited though they may be. Over the course of the seventeenth, eighteenth, and 

nineteenth centuries, some of the most celebrated and prominent male tea 

practitioners of the day were involved with women's tea practice, men such as Sen 

Sotan, Kamiya Sotan, Hosokawa Sansai, Kawakami Fuhaku and Ii Naosuke. This 

contradicts the claims, which are all too often made, that women did not practice tea, 

or that even if they did, they did not participate in tea culture in its primary form of 

tea gatherings, and even that women were forbidden from doing so until the late 

nineteenth century. In fact, we find that, not only were women engaged in tea 

practice well before the Meiji period, their knowledge of tea culture was depicted in 

literature and on the stage. Female tea practitioners were part of early modem 

popular culture and had a place in the popular imagination. 

Because of women's participation in tea culture, and the apparent growth of 

this during the latter half of the Edo period, a discourse developed which sanctioned 

and promoted this. This discourse came both from a tea master, operating within one 

of the most popular tea schools of the time, and from outside of the tea schools, in a 

popular form. Women's tea practice thus operated at two levels: at the elite level , 

alongside and with the approval of high-ranking male practitioners, such as those 

mentioned above; and at the popular level, most likely outside of formal school 

institutions and structures and alongside other women. This discourse was continued 

into the Meiji period, and with the addition of a new discourse on tea as the 

quintessence of traditional Japanese culture to be preserved primarily by women, the 

foundations were laid for the growth of women's tea practice in modem Japan. 

As important as the findings of this thesis are, there are equally as many 

questions which have, by necessity, been left un-answered. Some of these are a result 

of the nature of the sources used, for without a much greater amount of evidence from 

official tea sources, it is impossible to gauge the extent to which women were 

participants in the formal institutions of tea culture. It has been hypothesized that 
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women's participation in tea largely took place outside of these institutions and their 

structures. However, it is possible that if such sources were made available this may 

prove to be incorrect. Also, due to the nature of the sources used, this thesis has 

focused more on commoner, samurai and court aristocratic women's participation in 

tea culture and less on that of women of smaller groups such as courtesans and nuns, 

though they were also touched upon where possible. Perhaps 'women in early 

modem Japan' as a category is far too broad to be treated as a whole. Yet, because 

there has been such little research conducted on the subject of women's tea practice, 

an attempt was made here to cover as many aspects of that as possible. Future 

research on the practice of tea among different groups of women would surely do 

them further justice, and capture the nuances of how tea culture was conceived of in 

relation to different models offemininity. 

Notwithstanding such limitations, the significance of this research on the 

history of women's participation in tea culture is manifold. It necessitates a re

evaluation of our understanding of contemporary Japanese tea culture, dominated by 

women as it is. It also requires us to revise our understanding of the history of tea 

culture, particularly in regards to its popularization, and of early modem Japanese 

women's history, particularly in regards to gender and status. The findings in these 

areas were made possible by paying attention to sources previously neglected by 

mainstream scholarship on tea history, and by reading sources previously discussed in 

a new way - looking for what the could tell us about women's tea practice more 

broadly, rather than as evidence of a unique circumstance. 

Tea culture in modem Japan is dominated by women, with women comprising 

something in the order of 90% of all tea practitioners, and it has a decidedly feminine 

image. Despite this, there has been little analysis of how a shift occurred from a 

supposedly male-dominated culture to a female-dominated one. Most studies have 

pointed to Meiji and Taisho period developments to provide an answer. However, 

this work is limited and has failed to move beyond a top-down approach of 'the tea 

schools (read Urasenke) opened up the doors of tea to women and introduced tea into 

the curriculum of girls' schools'. The research presented here, by contrast, has shown 

that the female-dominated world of tea culture in modern Japan has strong roots in the 

early modern period. There are many continuities between women's tea practice and 

the discourse on women's tea of that time and today, most notably the notion that 
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knowing tea makes one a suitable and proper wife, the 'temae as sah6 discourse', and 

the study of tea as a form of bridal training. 

Having an understanding of women's participation in tea culture during the 

Edo period adds to our overall picture of the history of Japanese tea culture. We see 

clearly the popularization of tea among new social groups: women and commoners. 

Through examining the discourse on women's tea in the eighteenth and nineteenth 

centuries it has been possible to trace the shift from elite to popular activity. 

Furthermore, it has been argued that this was part of a broader civilizing process 

taking place, with women's bodies being one site on which this process occurred, and, 

most importantly, was displayed. It was also found that the tea schools did not have 

complete control over tea culture, with a popular discourse on women's tea emerging 

from outside of their sphere of influence. Thus, there was no singular, dominant 

discourse on tea culture, or on women's participation in that culture, as we find today 

with the Sen schools. 

In fact, it is clear that there was a significant degree of variation between the 

tea schools and among tea masters in attitudes to women's tea practice during the Edo 

period. Schools such as Horinouchi and Yabunouchi, which registered women as 

students during the nineteenth century, clearly did not have a policy of excluding 

women. The Sekishu school also encouraged women's tea practice, through the 

writing of Oguchi Shoo in Toji no tamoto, which was adapted and disseminated over 

the next century or more by other tea masters within the school, such as Ii Naosuke. 

The rules, procedures and ethics of women's tea outlined in Toji no tamoto were put 

into practice by tea masters like Ii Naosuke and Katagiri Sekishu, who included 

women of their family and household in their tea gatherings, as both hosts and guests. 

It may also have been possible for a woman to receive a tea name and become a tea 

master within this school, if the assumptions about the identity of Sogyu are correct. 

At the same time, there were some male tea practitioners and political leaders, 

such as Sugiki Fusai, Oguchi Shoo's friend and Tokugawa Nariaki, who disapproved 

of women's tea practice. There was thus no consensus on the necessity or 

appropriateness of women's tea practice, and those writing about it, whether m 

privately circulated manuscripts or commercially produced books, seem to have been 

cautious of attracting criticism for advocating it - hence their focus on modesty, 

morality and putting the duties of a wife and mother before the practice of tea. 

However, on balance the majority opinion seems to have been in favour of women's 
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tea practice, particularly from the eighteenth century. Having said this, women's tea 

practice was usually encouraged within limits: in a familial/household context and 

focusing more on mastering the basic thin tea procedures than the more complex thick 

tea ones. Nonetheless, the idea that women should learn tea was clearly part of both 

public and tea school discourse in the late Edo period. 

The findings of this thesis are also of relevance to our understanding of gender 

and status in the Edo period. Jt has been shown that there were multiple ideas and 

ideals of femininity in early modem Japan. Knowledge of tea culture was connected 

to these various ideals, represented at each extreme by the courtesan and the elite 

wife. Thus, there were different types of women who practiced tea in different ways: 

the courtesan, who was flamboyant, flirtatious and extravagant; nuns, who were 

independent and artistic; aristocratic and samurai women, who were graceful, 

accomplished and demure. Gradually, commoner women also began to participate in 

tea culture. They followed the latter model of genteel femininity. It was this model 

which came to be most closely associated with women's tea practice in modem Japan, 

rather than a model associated with courtesans or nuns. This expansion of an elite 

ideal of femininity to a broader status and class of women was a precursor to the late 

Meiji!faish6 expansion of the 'good wife, wise mother' ideal. In modem Japan, tea 

culture became equated with this model of middle and upper class femininity. 

One reason for the spread of tea practice among commoner women is that they 

used tea as a means of learning to comport themselves in the manner of the elite and 

thereby heighten the appearance of their status. In learning tea, women learnt to sit, 

stand, carry objects, open and close doors, eat and drink in an elegant and graceful 

manner. They could thus transform the way in which they performed the quotidian 

actions which in a subtle but powerful way convey one's accumulation of social and 

cultural capital. Women could also raise their status officially, through marriage. 

This was most likely to occur if a commoner woman gained a position in service in a 

samurai household, where she would gain further exposure to elite culture. Learning 

tea was one form of preparation for going into service, for the reasons outlined above; 

that is, a woman learnt to be graceful. In addition, the elite households who employed 

female attendants valued their knowledge of tea culture as a symbol of their own 

capital accumulation. This could be displayed to other members of the family or 

household and to political associates at tea gatherings in which female attendants 

participated as hosts, or more often as guests. 
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There were significant implications for the official status system resulting 

from commoner women's participation in tea culture, service in elite households and 

ability to cross status boundaries through marriage. In accumulating symbolic and 

cultural capital through their participation in tea culture, commoner women were 

bridging a status gap between themselves and higher ranking court aristocratic and 

samura1 women. As both Oguchi Shoo and the authors of guides for women's 

edification indicated, learning tea positively altered the way a woman carried herself 

and this was recognisable to others. In narrowing the gap between their appearance 

and comportment and that of elite women, commoner women made the social 

boundaries between these status groups less significant. This was part of a 'civilizing 

process' that occurred during the mid to late Edo period. 

Another factor in the blurring of status boundaries was commoner women 

entering into service in elite households. They were part of the 'bridging class' who 

contributed to this process, by interacting with and adopting the culture of the elite. 

More so than commoner men, commoner women were uniquely positioned within 

early modem society to bridge the official status divide through marriage. There were 

not many instances of this as dramatic as that of Keishoin, a commoner who became 

the wife and then mother of a Shogun, but the examples of women such as Yoshino 

Michi suggest that small-scale status mobility was not isolated. It was probably these 

instances that had more significance in terms of social change than the more dramatic 

but less frequent leaps in status. 

Whilst there is no evidence of a direct correlation between learning tea, 

entering into service and raising one's status through marriage, there are indications 

of an indirect relationship existing. Learning tea was one form of preparation for 

going into service for commoner women. This is clearly stated in several guides for 

women's edification. It is further attested to by examples of women performing 

temae at interviews for positions in service, and depictions of women doing tea in 

'success in service' themed sugoroku. Entering into service was a way for commoner 

women to increase their marriageability, making them a potentially attractive match 

for a man of samurai status. 

One issue which arises out of this research, is the relative importance of status 

versus gender in the Edo period. It has been argued that status differences among 

women were more important than gender difference between men and women. We 

have seen that women were not assigned status in their own right. Rather, they held 
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the status of their family, which could change upon marriage. A woman's status 

determined the degree to which she participated in tea culture, with those of higher 

status, such as court aristocrats and high-ranking samurai, or unique status, such as 

Buddhist nuns and top-ranking courtesans, having greater involvement than those of 

lower status. A woman's family , or the household to which she belonged in the case 

of female attendants, also played a determining role in whether she participated in tea 

culture, rather than their having been any general taboo against female tea practice. 

Women from a family or household in which the men were tea practitioners were far 

more likely to be involved in tea culture than women from a family in which there 

were no male tea practitioners. 

When considering the perceptible increase in the number of female tea 

practitioners during the eighteenth and nineteenth centuries, and the reasons why 

women studied tea, it is important to keep in mind that it was not an issue of gender 

empowerment, with women aiming to match the capital accumulation of men, as Kato 

has argued occurred in the twentieth century.743 Rather, it was an issue of status, with 

commoner women aiming to acquire the same levels of social and cultural capital 

held by elite women. In addition, the participation of women in the practice and 

production of tea culture indicates that the view of the Edo period as the nadir for 

Japanese women is no longer tenable, particularly when considered in conjunction 

with other recent scholarship on women 's roles in cultural practices and production, 

or women's literacy. On the contrary, we find that women were active participants in 

early modern culture - they were among its subjects, producers and consumers. 

In a discussion of the issue of women's literacy in seventeenth-century Japan, 

Peter Komicki has commented that 'there has obviously been a misprision of the 

social, cultural, and economic participation of women in the burgeoning urban and 

literate cultures of seventeenth-century Kyoto, Osaka, and Edo which have hitherto 

been cast as essentially male ' .744 He concludes by stating that 'it is undeniable that 

women were reading ... Not, of course, all women by a long way, but enough to matter, 

even in the seventeenth century' . 745 The same can be said of women's tea practice. It 

is undeniable that women were practicing tea throughout the Edo period. To say that 

they did not begin to do so until the Meiji period, and because of the decisions of 

743 See Kato, The Tea Ceremony and Women 's Empowerment. 
744 Komicki, 'Unsuitable Books for Women" p. 82. 
745 Ibid, p. 183. 
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Gengensai, is clearly misleading. Furthermore, to continue to deny the significance of 

this, both at the time and for our understanding of tea history and women's history, is 

misguided. Not all women were tea practitioners in early modern Japan, but there 

were enough to matter. Their history warrants our attention. This thesis has been a 

first step towards recovering that history. In so doing, we increase our understanding 

of the history of tea culture in early modem Japan, the position of women in early 

modem Japanese society and their role in cultural practices and production. We are 

then better positioned to understand the relationship between women and tea culture 

in modem Japan. 
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