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“So That We Can Study Letter-Writing”:
The Concept of Epistolary Etiquette in Premodern Japan
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The doctrine of “rites,” or “ritual behavior” (Ch. /i, Jp. rai or rei), that
was passed down through the ages in China, the Korean peninsula, and
Japan came to be regarded as fundamental for the maintenance of public
peace and the regulation of private formal behavior. Discourse about this
doctrine was sharpened when proselytizers of Buddhism and Christianity
tried to interpret the rites to work in their favor, especially in the twelfth
and eighteenth centuries. The debate at times took on an ideological
aspect, with writers citing pure patterns alleged to have existed in the past.
Among the activities regulated by the doctrine of ritual habits, letter-wri-
ting was extremely important. Following Chinese and Korean manuals on
verbal etiquette, medieval-period Japanese aristocrats, monks, and warri-
ors, both male and female, developed sophisticated codes of precedents
and set them down in books that were transmitted privately from gene-
ration to generation of their families, adopted heirs, and a small group
of adepts. In the seventeenth century, monasteries and aristocratic and
warrior houses came under pressure from various quarters to open their
secret teachings to persons outside their own families and exclusive circles.
This coincided with the growth of ideological tension among (at various
times) Christians, Neo-Confucianists, and proponents of Native Learning
(Kokugaku). In the early eighteenth century Ogyt Sorai proposed a sort
of positive law of etiquette, but official intervention in this sphere never
occurred. The rules continued to be transmitted privately, but through
print and publication. At the end of the eighteenth century Motoori
Norinaga advocated the elimination of warrior styles, Chinese vocabulary,
and translated expressions, but that was never achieved, either. Moderate
men of eclectic education contributed to the spread of elegant (“courtly”)
language and writing customs, adapting semi-Sinographic warrior styles
and letter phrases. Their practices made letter writing easier for the general
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public to comprehend. Townspeople of all classes and both sexes asked
experts (their teachers) for printed textbooks and letter-writing guides.
Almost everywhere in Japan, an increasing number of people of low social
status sought “enlightenment.” It is clear that commoners were concerned
less with writing to convey information than with being able to respond
properly when they had received a communication. Knowledge of ritual
customs was seen as a tool for success. In this sense the doctrine of rites
and epistolary customs can be said to be an essential motive force for the

proliferation of literacy in premodern Japan.
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Preface

Neighbors of the scholar Fujii Takanao S 17 (1764-1840) asked him to compile
a booklet for them, “so that we can study letter-writing.” Their request was not unique.
Demands of this kind were expressed—and answered—differently, depending on the time,
place, ideological stance, and social position of the parties involved. Fujii’s response resulted
in a textbook, admirably crafted for the purpose of self-instruction or even classroom educa-
tion, which was increasingly to be found, mostly in urban areas, in the Edo period.!

This essay aims to demonstrate how letter-writing was treated in premodern Japanese
literature on etiquette, particularly the theorizing parts of such literature, and to show which
segments of society were addressed by these reflections. Rules of etiquette were conceived to
be fundamental for social relations. The idea of “rites,” which had developed from Chinese
family rituals and ancestor worship (i [£L]; Ch. /i, Jp. 7ai or rei), undergirded virtually all
thinking about social relations and the etiquette that sustained them. Rites represent the
fundamental principle of social peace in Chinese thought.” As a focus of research, they have
attracted growing attention in recent Japanese work on the early modern period.” On the
subject of letter-writing, scholarship in Japanese and Western languages already has disco-
vered at least fragmentary evidence to support the argument that the process of formation
of this etiquette began very early in Japanese history.* Here I will amplify on our findings. I
will concentrate on the abstract discourse about epistolary decorum, rather than the concrete
rules of composition that were proposed by various writers. I trace the nearly unbroken path
of adoption and adaptation of the theory of rites from the ninth century up to the dawn of
modern times. Showing how the theory affected written communication, I attempt to shed
light on the spiritual movements that actuated the Japanese process of literacy. I want espe-
cially to stress that what occurred from the seventeenth century onwards was less a formation
than a proliferation and reformulation of a tradition of discourse about letter-writing usages.
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The process was spurred on by demographic and social change, technological progress, and
the impact of new ideologies from China and Europe. In the following pages, I reconstruct
this set of developments as I analyze the vocabulary, values, and ideas that comprise the rules
of epistolary conduct.

1. The Origins: Chinese Rites and Decorum of Letter-Writing

Among the vast amount of norms that it specifies, the well-known Book of Rites (Liji £
AL, Jp. Raiki)® says this about rites:

With the Rites [the people are] safe (an %), without them they are in danger (wei

f&).5

This was to become a widely known and transmitted phrase. The term “rites” appears to be
of an important representative denotation. Erudite Chinese came frequently to attach the
symbolic meaning of Chinese civilization as such to the term “rites.” Li Ling (Shaoqing)
2 (DI (—74 B.c.E.), for instance, in a famous letter included in the Wenxuan S0,
bemoans the compelled solitude in the drabness of Mongolia and recalls his own country as
its antipode—the “homeland of rites and habit-paragons” (iyi zhi xiang T35 (= fE] 2 H)." It
seems that “rites,” as Confucius used the term in the Lunyu #fiat, could be taken not just as
the family rituals but also as an abstract idea of correct behavior or decorum, of conformity to
an internal or external code of regulating movements and words in a variety of situations.”
Decorum in this sense denotes sacredness derived from rituals and ancestor worship.
Strict observance of decorum requires that names (44; Ch. ming, Jp. mei) be in accord with
one’s position (473 Ch. fen, Jp. bun), and vice versa.” In Chinese thinking, social position and
adequate naming or treatment are tied with the “five instructions” (wujiao 1.#X), quoted in
the commentary on the oldest preserved annals, the “Transmissions of the [Historian] Zuo”
concerning the “[Annals] of Spring and Autumn” (Chunqin Zuozhuan FRKEAR) O

Fathers (fu Q) [became] just (yi %), mothers (mu 1}) gentle (ci %), elder brothers
(xiong 5.) kindly (you 7%), and younger ones (di o) respectful (gong 7%); and sons
(zi ¥) [became] filial (xizo #F).

After it had been paraphrased (with variations) in the works of Yanzi Z:¥- (sixth century) and
Zisi F /& (fifth century),'" Mencius called this paradigm “human relations” (renlun Afi)."
It became generally known under the name of wulun 1 fi, “the five relations” between father
and son (fi % and zi ), lord and vassal (jun # and chen ), husband and wife (fu 7 and
fu li), juniors and elders (zhang £ and you %), and between friends (pengyou FHAC).

The “[Miscellanea of the Right Magistrate] Guanzi [?—ca. 645 B.C.E.]” (Guanzi & 1-)
prescribe relations with people in positions outside the framework of clans. In the chapter
“Xiao kuang” /NE (juan % 8) there is mention of erudite noblemen (shi 1) who inherit
(are the receptors for) civilized spiritual effects from the ancestors. The spirits and habits of
shi, formed by their forebears’ spirits, differentiate them from the other three of the “four
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[public spheres of the] people”(simin UL EC). Non-noblemen are classified as the “vulgus” (shu
J), and include agrarian landowners (zong J£), artisans (gong 1-), and merchants (shang PH).
If there were people with access to these effects among the vulgus, they were to be regarded
as exceptions.*?

According the chapter “Inside Precepts” (“Neize” PNHI) of the Book of Rites, children
are to be separated by sex at the age of seven and to be introduced to “writing and calcula-
ting” (xueshuji B 51) as well as to “[the written language of ] tablets” and “unsophisticated
oration” (gingyi jianliang FEEERS ) at the age of ten."* The Book of Rites does not, however,
provide a structured and systematic introduction of these subjects. Its comments on ora-
tion are sporadic and fragmentary. One of these, in the chapter “[Habits on the Occasion
of] Ceremonial Rites” (“Quli” HfifL), admonishes guests to speak only when spoken to:
“[Unless] the host addresses a question [to the guest], the guest does not rise to speak prema-
turely.””” More examples for specific colloquy or greeting conduct are added in the “Sparse
Paragons”(“Shaoyi” Z2#§).!° These have in common that speech is regulated by the quality
of situations and moods (notably mourning, sang %), social position and relationship of the
parties involved, and levels of intimacy and hierarchy. For instance, one should not ask the
age (bugan wen qinian NELFHAE) of a person who is oné’s senior (zunzhang 2E, and if
the senior person is about to depart, one is not allowed to ask his or her destination (buging
suozhi NG HTZ)." According to the Liji, cultivated speech (ornatus) was called “adornment
of salutation and response” (yanyu zhi mei & iti Z I2).1°

The Zhouli JEI AL calibrates “adornment of salutation and response” exactly to the kinds
of behavior that necessitate special instructions (jizo #X)," as is the case with “hospitality”
(bin &).” The Yili treats greeting procedures between host and guest in the chapter “Rites of
noblemen coming across [each other]” (“Shi xiangjian zhi li” &4 7.2 £L).%!

In the Tang dynasty (618-907), the Court made a number of attempts to systematize
the formular codes for use by the bureaucracy.?* At the same time a growing number of people
imitated the documentary styles for private use. The Datang lindian KF5E/SHL (Six Books
of the Great Tang) of 738 mentions that some people privately use “forms” (zhuang K) or
address “unsealings” (¢i f%) towards men of higher hierarchical status; originally the zhuang
were testimonial reports and the g7 were submissions to the heir to the throne.” Centuries
later, Sima Guang F]f5t (1019-1086) of the Song dynasty (960-1279) is still referring to
this custom.**

As is apparent from this short overview, experts (who were noblemen and “great” men,
shi £ and dafu KK) trained to officiate in the matters involving the doctrine of rites did
legitimate discrimination against their social inferiors, justifying it as “decorum specified
to their social stratum” (or “class’—jiecengde xingwei guifan PEJEHITT 25 Bl4).” Rites
functioned to reinforce power, which in theory was accessible by literary talent and virtue
without concern for birth and blood. Of course, in the long run of history (in Tang China),
former aristocrats who lived in the countryside and members of the gentry in both urban and
rural locales received a remarkable number of requests for instruction about proper inherited
forms.*® Rites began to spread to commoners. This brought about what Chinese research
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calls “uniformity of household economy and state governance” (gijia zhiguo tongyi 7 5
[E[[F]—), although it might more easily be understood as a conflation of public (gong )
authority and private (si #A) imitation.” Letter-writing etiquette was an essential element
of this highly valued heritage, and a well-known example of the private family literature,
the “House Admonitions of the Yan Clan” (Yanshi jiaxun BAECZZF),? illustrates how this
etiquette was adapted for private use. The “Admonitions” maintain that “letters of hand-wide
tablets may produce kudos [literally “face”] over a distance of thousands of miles” (chidu
shushu gianli mianmu ye FGEEEE T 91 H H,).%° The implication is that the reverse is also
true: Due to unformed letter-writing (deficiencies in calligraphy, syntax, and concept), one
might lose face.

Some of the Tang codes of verbal etiquette were written in Buddhist monasteries,
yet they preserved much of the Confucian vocabulary. They provided knowledge of good
manners for secular society as well.* At the same time there was a proliferation of ritual
codes.” In particular during the Yuanhe JCH1l era (806-21) we find such works as “The New
Rites of the Era ‘Origin of Harmony” (Yuanhe xinli 5TCF1HT4L) compiled by Wang Yanwei
FZK (eighth-ninth century) under the aegis of Xianzong #7%, or the “Newly-Arranged
Writing-Paragons of the Era ‘Origin of Harmony” (Yuanhe Xinding shuyi JCFIHT iE EH#).»
Writing-paragons (or “letters and etiquette,” as Ebrey puts it) appeared as early as in the fifth
century,” and from the Tang Dynasty onwards, some of these were written for “noblemen”
(shi) and others for “common people” (shuren [ N).* In these guides to appropriate usage
for engagements, condolences, and other occasions, the Liji is quoted; it is cited, for example,
in the “Newly Collected “Writing-Paragons’ for the Purpose of Good Times and Bad” (Xinji
Jixiong shuyi FrEEH KERK), a work edited by Zhang Ao 7%,% and in the preface (xu )
of “Writing-Paragons for the Purpose of Good Times and Bad” (Xinding jixiong shuyi 3t i
HIAFERS).Y Rites again are considered to be the vehicle by which the stability of society
was maintained.” Whereas the noble and the great men (shidafu zhi jia £ K32 %) might
be instructed by the “Newly-Arranged Writing-Paragons of the Era ‘Origin of Harmony”
(Yuanbe xinding shuyi TCFNHETEFEHE), now there was a general need for a useful collection
of verbal and nonverbal rules, a need articulated by ordinary people at large (jiushu JUJIE).
People wanted, for example, words of comfort for the purpose of condolence (koudiao FI 1)
such as had been examined by Zhou Yiliang.* Letter-writing guides of this kind continued
to be sold until the 1930s.* They dealt precisely with verbal codes applicable in status-to-
status relations within clans and between clans related by marriage.” Another focal point of
the shuyi literature investigated by Zhou Yiliang is marriage.”* Concrete samples of speech
(for fathers instructing their sons before they leave for the bride’s house) can be traced back
to “Rites of marriage for noblemen” (“Shihunli” t:44L) in the Yi/i.*®

In the Song era, Sima Guang tried to eliminate what he diagnosed polemically as
heterodoxies, as was the tendency among Neo-Confucianst scholars. Believing that Buddhism
endangered Chinese cultural identity and especially the rites, he combated it.* He formulated
his image of Confucianism from the classics and the Tang court rites and documents, rather
than from experience. Zhu Xi 7% (1130-1200) offered a readable digest of classic texts. As

61



62

Markus RUTTERMANN

Ebrey points out, Zhu and his fellow-literati in Fukien were confronted by vigorous Buddhist
monasteries in the region, and part of his response was to write for a broader audience and
let his books be printed so that they would reach the hands of commoners.” Zhu evidently
sustained the tension between personal self-cultivation and education of others. Some of the
fruits of this activity are in the “Rites of the Literati and Public [Official-]Houses” (Wengong
Jjiali NG and the second juan of “Aphorisms of Zhuzi” (Zhuzi yulei jiliie |
M), a volume edited in the Qing era by Zhang Boxing #&{H1T (1651-1725)."" As Neo-
Confucianism inspired by Zhu spread, at least some of the “purified” rites percolated down
to prosperous commoners as well as to officials.

Finally let us turn to the aesthetic tradition of the Chinese theory of texts. The art of
letter-writing (ars dictaminis in the European tradition) is mentioned in the “Discussion on
Scriptures” (Dianlun $15f) written by Cao Pi A~ (187-226) and treated in the twenty-
fifth chapter (““Writings’ and ‘records’,” shuji #3C) of his “Literary Mind and the Carving
of Dragons” (Wenxin diaolong SCUHERE) of Liu Xie #I#f (465-522)." Liu is the only
thetorician who grants epistolography a complete chapter. In it he laments that the literati
elite are not sufficiently attentive to ordinary letters (duoshu chidu 28R ). "

It would be an ornament (wen 3X) for the individual (shen &) and an emblem of luck
(rui %i) for the country (bang #1), Liu maintains, if “the noblemen in the groves of plumes
[i.e., brushes] bear in mind this matter of ratio” (hanlin zhi shi si lishi yan ¥AK.Z £ EHE
B J5). The author tries to go beyond appraisal of letters as mere “functional” messages. In
his view letters are a medium that aesthetically enhances life. He recalls a number of good
examples from tradition and acclaims their beauty.

In Liu’s estimation, there are two particular aspects in letter-writing which deserve
primary concern. He describes them in terms first proposed by Yang Xiong 5% (53 B.c.E—
18 c.E.):*" Words (yan ) are the substance (tizhu ) of “writings” (= “letters,” shu ).
They are the “sounds of the soul” (xinsheng [27F). The letter (shu) thus is the “icon of the
soul” (xinhuo 10> 7); this is very similar to what Pseudo-Demetrios said: “He who writes let-
ters is, as it were, drawing an icon of his soul” (eikon tés psychés).”* Even if things themselves
are of the same nature (shiben xiangtong S+ AAFHIE), this cannot be said of written words
about them (wenyi geyi SCEA-HE). Liu observes that some make use of words of a plain
content (zhisu "B 5%), while others cultivate “literary silk-weaving” (wengi SCH). Those who
like excessive and exuberant language (fiuzao zhi suohu T2 FIT72) would ride roughshod
over the principle that holds—despite the possibility that even “one missing character might
affect the meaning” (yi shao yizi ze yique /Y —"FHI|FEM)— “Prolixity could harm the
sense no less” (juchang yiyan ze cifang )& — 5 Hil BERH). A good letter has the characteristics
of the hexagram of divination guai J&. It is clear and succinct (mingjue W1IR) in the way
Greek theory esteemed briefness (syntomia, Latin brevitas) and clearness (saphéneia, Latin
perspicuitas).”

In a way strikingly similar to an antique Western theory about letter-writing expressed
with the term pronuntiatio—and also by the phrase “writing a letter quasi praesentem allogui”
(as if the other party were present)—Liu Xie thought that epistles (sh# ) should be written
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in the manner of “face-to-face” (ruo duimian #57 ¥11H) conversation.” He decribes the essence

of letters among friends as follows:**

The essence of writing letters is to write the last words possible about something.
Thus one disperses misery (san yutao HEEFH) and indulges the [“wind-like”] el-
egance and the [manifoldness] of colours. The [addresser] confabulates according
to his mood (tiaochang yi renqi hes LIME4R), but always in a dovelike and lissome
(yourou #EF2) manner, exhilarating and pleasant (yihuai 1%4E) [in favor of the
addressee]. The phrases should be clear and at ease (wenming congrong SLHITEZT).
This is the way one demonstrates the sound of one’s own soul (you xinsheng zhi

xianchou ye TNV 2 JERERIHL).

Thus as in the Western tradition, letters of familiar style were to be brief “confabulations”
(what the Greeks called /alein), not lengthy treatises.”

At the risk of oversimplifying, we can summarize by saying that there were two paths of
teaching in the Chinese tradition of letter writing. One depended on hierarchical structure,
the other on horizontal relationships. Both were formulated in terms of the five instructions.
Whereas the former was punctiliously observant of formal rules and in particular of the
occasions of writing, paying special attention to court and family rites, the latter seemed to
be relatively free of these considerations.

2. Early Imports of Thinking about Rites and Epistolary Etiquette in Japan

From the Nara period on, there is ample evidence that the elite in Japan made extensive
use of the writing-paragons literature. Imports of this literature focussed on the status relations
based on rank, position in smaller family units, age, or house status. Japanese readers never
developed a keen interest in the elaborate structure of positions and address customs in clans
and between marriage-related clans in China.”® The commentary Ana 7< (“Hole”—the name
remains unexplained) in the Ryd no shige AR (Compiled Solutions Concerning the Civil
Code) refers to shuyi-literature.” Use of Chinese writing-paragons, or at least the use of the
styles they illustrated, is obvious in the Man’ydshi letters. Obvious as well is the adoption or
at least partial imitation of official document styles such as the gi & (Jp. kei) and the zhuang
K (Jp. jo) for private use,”® which indicates that Nara-period Japanese were following the
trend of Tang society. From the catalogues of court families we know that the elite in the
capitals studied a remarkable variety of these shuyi books. Toward the end of the famous
Sukeyo catalogue, for instance, the compiler remarks that the list has been shortened, but the
titles demonstrate clearly enough that the upper class in Nara and Heian was eager to follow
Chinese concepts of rites as those were laid down by authors descending from clans such as
Pei 2%, Xie #f and Du ft, Li 2%, Zhao #fi, Bao ffi, and Zheng 145 59

Todaiji has in its collection a compendium of model letters called “Synopsis of Diverse
Letters of the Du House for the Purpose of Impromptu Accomplishment” (Dujia licheng
zashu yaoliie, Jp. Toka rissei zassho yoryaku F+-52 L RCHEFZ20E).% This is the only manuscript
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of its kind in Japan, unless we consider the laconic excerpt of the “Writing-Paragons from
Gaochang for the Purpose of Good Times and Bad” (Gaochang jixiong shuyi B X E
f#) kept in the monastery Hachioji /\ £=F (Kyoto fu) to be comparable.”’ The Du text
presumably is the same as the title registered in the temple records as “Du House [Book] for
the Purpose of Impromptu Accomplishment” (Dujia licheng, Jp. Toka rissei FE523T.AK).%
Another source that quotes the Du House compendium, probably dating from the eighth or
ninth century, is a wood tablet (mokkan A fii) that is among the finds at the Ichikawabashi
)45 archaeological site in Miyagi prefecture.® From these several sources, we can infer
that Chinese specimen texts circulated not only in the capital but also in the provinces. The
names of those who brought them to Japan we do not know.

But there are names of Japanese we can identify with the study of literature on proper
usages in writing. To begin with, the pilgrim Ennin FJ{= (794-864, also known as Jikaku
Daishi %45 JKHffi), who stayed in China between 838 and 847, obviously made use of them.
It is well known that the Tendai monk became highly adept in writing Chinese letters. He
himself made a notation of shuyi in his “Pilgrimage to China in Search of the Law” (Nitto
quha junrei gyoki NJERIEKTEITEL).% Ennin’s lists of copies record a number of texts of
this kind.” Priest Enchin % (814-91) tells us of three works which might have been letter
writing or calligraphical manuals: the “Collection of Correspondence from Fuzhou” (Fuzhou
wanglaiji FEMTEREE), the “Collection of Correspondence from Wenzhou und Taizhou”
(Wenzhou Taizhou wanglaiji 15N EMTEHAE), and the “Collection of Handwritings of Jian
Laoxiu” (Jian Laoxiu shoushuji 5815 FE4E).%

The diffusion of imports from China had a strong impact on literacy and verbal
conduct among the Japanese clergy and court society. One result of education in the rules and
examples contained in these materials was the adoption of the documentary styles of official
correspondence for private use.”” It is beyond doubt that considerable intellectual effort went
into this enormous enterprise, but the manuals and other materials Japanese turned to for
guidance make scant reference to the theoretical or ideological backbone of the decorum of
writing. For the most part, theory is only implicit.

To identify explicit notions of at least one of the ideas behind literacy, we can turn to
the early Chinese and Japanese histories. The entry of the third year of Daye K3 (607) in
the Suishu [&# (History of the Sui Dynasty [581-618], comp. 629-636) notes that King
Tarishihoko Z %I/ AL sent an envoy to the Chinese sovereign.®® According to this account
the envoy asked that Japanese men be allowed to study Buddhism in China, and then handed
over an official message: “The letter of state (guoshu [E ) said, “The Son of Heaven (tianzi X
) in the land where the sun rises (richuchu H HJ#2) addresses a letter to the Son of Heaven
in the land where the sun sets (rimochu F¥JiE). Be without suffering (wuyang HE:Z)!"”
The Sui sovereign felt displeased because of the “loss of rites” (wuli #E4L) in this letter—the
heliographic metaphor was obviously not in favor of the addressee. Never again would such a
letter be brought to the Emperor’s attention by the officials of foreign affairs.

There is a passage in the tenth fascicle of the Nihon shoki H A&E L (Annals of Japan)
which is closely similar to this anecdote. It records that in the ninth month of the twenty-eighth
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year of the fourth- and fifth-century reign of Tenné Ojin Jix#), the king of Kogurys =141
£ had sent tribute and “delivered a ‘presentation’ (fumi 2% [Ch. biao] tatematsureri).*” The
Annals quote the words of the Korean sovereign: “The King of Korys i=iBE [sic] instructs the
land of Yamato” (Koma no kimi, Yamato no kuni ni [w]oshiu 2). Prince Uji no Wakiiratsuko
FHIEHERR F became enraged on reading this and threw the “presentation” away (sono fumi o
yarisutsu ﬁﬁz/ﬁ;ﬁ% ). The Nihon shoki account lamented the abusive tone, that is, the “loss of
rites” in the letter (fimi no katachi no [w]iya naki koto o mote shite U\A?Eiﬁ(ﬁﬂ,g) At least
the Japanese elite at court had an abstract concept of what they called “rites” (iya or rei £L.) in
the Chinese fashion. Needless to say, “rites” here meant decorum in the context of diplomacy
and messages, not concrete family rituals.

3. Thinking about Rites and Epistolary Etiquette between the Ninth and the Thirteenth
Centuries (Early Medieval Ages)

There is quite a number of descriptions in Heian court literature which reflect human
habits and concerns regarding letters.” Both good and bad manners are mentioned. According
to Murasaki Shikibu 457, some letters were collected and bunched together (yuiawasete
FHE OB ITHETC) affectionately, others were kept away from inquiring gazes (sukoshi zutsu
nokoshitamaeri 3 Z LD S EELAG~V), torn up because of anger (yaburasetaman il 5
455, or burnt because of mourning (yakasetamaitsu BEDEHG D). Some epistles
moved the reader to tears (furiotsuru onamida [0 B2 5MR)." In The Tale of Genyi,
the author demonstrates highly developed values and sensibility whenever the chat turns to
evaluating handwritings (oze ##1F%)™ or usage of words (fumi no kotoba LD = HE).™ Words
can be appraised positively, for instance as “minute” (komayaka Z F X7, i.e., lovely) or as
“detailed” (tsubutsubu to 5555 £)."" On the other hand words can be judged negatively,
for example as uncharitable (ito utate \»& 9 727C), rigid (kowaku 58 <), and offensive
(nikuge \Z < 1F).” Handwriting is evaluated and described as familiar (arishinagara no & V)
L7273 5 D)™ or graceful (en $i).” The overall impression of letters by the protagonists is
characterized as “rich in content” (arigataku okashi 3 V) 7372 < % 7> L)™ or “according to
the feature written with particular [intentions]” (kotosara mekitaru kakizama ~ & & 5 ¥ &
72 % #H & ZF).™ Lady authors express particularly exquisite aesthetic sensibilities in cases
when they tell us about “correspondence” (fumikayoi L7 X )™ between men and women.
Lyrical messages are called by the same term as other letters: fumi 3. After the gallants
returned home or after “garments became separated” (kinuginu 4K or %)), “yearning
[for her]” (keso f&4E) drove them to write “morning after” (nochi no ashita DH D & L12)
messages. These customs are clearly reflected in the famous words cited in the preface of the
Kokin wakashi 154 FikEE (Compilation of Japanese Songs of the Old and Modern Age),
saying that by the songs Heaven and Earth are stirred, the ghosts’ grace is inspired, wildness
of potentates is pacified, and “the ties of men and women are made tender” (otoko onna no
naka o mo yawaralgu] L Dz H R 5 [<]).5

In “Plum Branch,”®* Genji provided Akashi B, who had been selected for court ser-
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vice, with a display of old booklets (sashi ffft1-) and superior handwritings (kami naki kiwa
no ote F75 % ZIXDMHITF) that she could use as samples (tehon FA). After that he told
Murasaki %5 that the phonetic characters (kanna {5 4) would probably be the last thing left
at the end of time (yo no sue :0D>K). He recalled some unequalled samples at his disposal
(koto mo naki tehon Z & & 72 E FA) in his youth, women’s writings (onnade 72 F) in
particular. A true connoisseur, Genji valued handwritings as outstanding (kado 7> ), fair
and beautiful (tae ni okashi WZ % 7> L or okashige ni % 7> LIF1Z), delicate (komaka Z
F 7)), and so on. Writings can be “full of amenity” (keshiki fukaku 5.f5.57)><) or flavor,
i.e., beauty (nioi |Z1% 1), Some are said to consist of “graceful lines” (namameitaru suji 722 %
DUNTZ S i), others look “weak” (yowaki 55 % ). The courtier praises Murasaki for her very
“tender” (nikoyaka naru \Z Z<°7 72 %) script in a time when many writers’ kanna tended
to look slovenly (shidoke naki L £'\F 73 %). Even the Chinese characters Murasaki wrote, in
Genji’s discerning judgment, were of advanced skill (susumitaru hodo ni 3~ > Z» 72 HFE12).

In the chapter “Hahaki Tree,” the master of stables (uma no kami 559) goes on at some
length about his psychograph of the nature of women.* Shikibu Z(if, the master of ceremo-
nies, replies to him by talking about his own experiences. Once, he says, there was a woman
he did not love so much, but she was kind to him and taught him everything he needed in
public service matters (Gyake ni tsukomatsurubeki ¥313<°1F 12419 F 2% X X) and court
affairs (i.e., things necessary for the “way,” michimichishiki koto JEx L& Z L) Her letters
(shosokobumi ot shosokubumi Y4 J5.3L) were of quite a “neat nature” (ito kiyoge V> & 15 7F)
and the words were chosen “aptly” (mubemubeshiku iimawashibaberu To~=> > L F
F X LFD) without using any kanna (kanna to in mono o kakimazezu 25 & N5 %
FH X E ). If the relationship to her had developed into something other than a tutorial
one, according to the shikibu, there would have been reason for him to feel inferiority and
shame (hazukashiku nan miehaberishi Fo->30> L < 72 AL 27V L). However the woman
was clever. She prevented him from getting rid of her. The competitive exchange of songs only
gave her occasion to win the palm. Accordingly the listerners of this episode were amused and
shocked at the same time.

Then again the master of stables complains about semi-educated men and women (wa-
romono 1> 5%) who try to draw their knowledge hastily from Chinese histories and the
five classical guidelines (sanshi gokyo — 51 FLE). He regards Chinese opera, especially, as not
suitable for women striving to acquire writing proficiency in Chinese (manna o hashirikakite
B % 745 ) FH & C). Writing in a Chinese style itself was “women’s writing in a way they
should not” (sarumajiki dochi no onnabumi =% % U & &5 D1 30)—and high-ranking
matrons (joro I J}) were sometimes among the offenders. When this happened, the addres-
see would wish the “strong sound of her voice” (kowagowashiki koe Z 1L > > L ZH¥) to be
a litcle “softer” (taoyaka naramashikaba 7= % 07378 & £ LNE).H

Thus, as depicted in 7he Tale of Genji, the courtiers appreciated the aesthetics of hand-
writing and letter-composition. In the women’s literature, men evaluated writing not prima-
rily in the strict terms of formal rites and strict decorum, but rather on the basis of a concept
of apt and beautiful behavior which was closely linked with status (and gender). Furthermore
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words and writing affected society by a magical power. If we couch it in the terms of the
“Tales of the Tree-Trunk Cavern” (Utsuho monogatari “FE-RW)5E): Skillful words (kotoba
7)) and calligraphy (t¢ ) “had the power of pressing out demons’ eyes” (oni 1o me o tsubu-
shikaketaru yo naru DOIRZ DS LT 2209 70 %).%

It was words (and habits) as such which had magic power. Consequently the abstract
term “rites” came to be linked up in Japan with magic thought, cosmology, and Buddhism,
as had been the case in China to some degree. Heian society was highly influenced by the
Buddhist-Confucian amalgam. This is demonstrated by the earliest of the surviving Japanese
commentaries dealing with writing precepts. Prince Shukaku Hoshinno ~F 5 58 F (1150
1202), son of ex-emperor Go-Shirakawa, wrote these in quite an unsystematic fashion after
having heard two experts at court. He called his work “Secret Excerpts about Messages [the
Way I Kept Them] in [My] Ears” (Shasoku jitei hisho 1.2 H JEFEFD).5 Not a candidate to
succeed to the throne, Shukaku spent his days as a monk at Ninnaji {-F1=F in Heian. This
cloister belongs to the Shingonshi ELE %2, the esoteric mantra sect whose name licerally
refers to the “true words” it purported to transmit. Was it by accident that rules of letters
were produced in this school? I suppose not. The esoteric monk laid down what he calles
“rites and rules” (reisetsu no koto M4H9) of writing final phrases in letters or in general
“rites of messages” (shosoku no rei 1 JE\i). His treatise is not so much theoretical in nature.
But it is largely cast in vocabulary of Confucian origin, and demonstrates more intention of
formulating rules than such collections of samples as the “Letters of the Governor of Izumo”
and other so-called correspondence (d74i 113K).*” Shukaku arranged the phrases according to
the relationship between the sender (ware yori $ = V') and the persons addressed: superiors
(joro F-18), subordinates (geretsu no hito NL5 N or sukoshi shimozama no hito 'V N~/
A), and people of equal position (t6do no hito %7 / N, dobai |7 7E).5

Reminiscent of Liu Xie, quoted earlier in this essay, Shukaku, using metaphors of the
divination practice, postulates that the “style” (zei #8) of an epistle should be “distinct and
clear” (bunmyé 53¥) in keeping with the “principle of the [human] way” (dori 18 E#).** One
should not write about matters not worth noting or which sound too troublesome.” Rather,
one should report about extraordinary matters—things that are “marvellous and numinous”
(shinmyo F4D).

In the following decades and centuries verbal etiquette never came to be dominated by
the esoteric tradition, in the sense of incorporating its doctrines, but we can find some evidence
for its impact from time to time. For instance a scribe’s distinctive script was identified with
the “true appearance” (shinnyo EAN, Sk. tathatd), the “true phenomenon” (jisso FFH), and
anything described as being “filigree and detailed” (bimyo 18#)) was being attributed with a
beauty for which man cannot find words.”! Finally, however, the closing words of Shasoku jitei
hishd are in line with esoteric teaching methods. “These words have touched the depths of my
ears, but not a bit has left my mouth yet. Here I lay them down. But may they be kept secret!”
(Fukaku jitei ni osame, imada kigai ni idasazu. Ima kore o shirusu. Motomo kore hi subeshi T
HIE=# & H=n4% 450 Z LAl Bk 2).” Thus Japanese decorum was a matter of

secret teachings. The materials were locked up, the mouths of adepts and teachers kept shut
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against people who were not allowed access. This was in principle for the purpose of leading
to enlightenment at the right time and in the right place, but de facto it often was for the
purpose of keeping authority, power, and influence within one’s group or faction.

4. Thinking about Rites and Epistolary Etiquette between the Thirteenth and the
Sixteenth Centuries (Middle Ages)

Fragmentary but clear evidence indicates that the editors of didactic literature expected
peace and harmony from the art of communication. The anonymous editor of the Shasoku
orai (fifteenth century) adds prayer-like words to the volume: “Peace and rest [may prevail]
in the present world! May the posterity [keep] its good heritage!” (gensei an'on, kosei zensho
Bl Z2F51% 2 )&).” Another anonymous author of the fifteenth century ends his work
with an invocation of Amida Buddha (Namu Amidabutsu Fa#ERHRFE(L).% Under the
influence of Buddhist institutions and warrior family traditions, literacy and visions of rites
and peace proliferated in medieval Japan. Many model-letter collections were addressed to
so-called “young” boys or novices (perhaps not always children, and presumably in some
cases girls). We can well imagine, though, that many sons born into warrior houses or even
families of fishermen and rich peasants came into contact with writing rules in the monas-
teries where they were educated (for which we have a mountain of evidence, too much to
summon up here). The editor of the “Correspondence in the Eastern Mountains” (7ozan orai
BTk, late eleventh century) declares in his preface that he compiled the material for
his young Buddhist disciples, not for men who were already fully literate.”” The “Messages of
Twelve Months” (Jinigetsu shosoku + . H {H.E.), written between 1397 and 1408, aimed at
educating the “young pupils™® by the transmissions of the temple to prepare them for admi-
nistration work in the cloister.” Last but not least, the “Correspondence for the Purpose of
Awakening Regarding Writing Exercise” (Tenaraigaku orai 5 51F 2K, thirteenth century)
presents a hieratic dialogue (z0i ni kotactatematsuru %4&5%4 [« mondo]) on the study of
calligraphy (tenarai gakumon 578 "¥-fil) for Buddhist neophytes (kddai no shidira ga tame ni
%4 #ARZ D HEE ). Most of these texts do not address readers directly. However, many
of them were handed down between adults who used them as instructional materials as well
as reference works. To convey a sense of the growing number of voices and the expansion of
the discourse on the theory of letter-etiquette, I segment my discussion, below, organizing
it around the topics of (1) social mobility, (2) judgments about appropriateness of time and
place, (3) gender and love, and (4) issues of secret transmission.

4.1 Social Mobility: Changes in Class, Status, and Styles, and Teachings about
Appropriateness

“If one takes up the brush, in an instant one takes delight in writing.” These are the words
of Urabe Kaneyoshi | AT (also known as Yoshida Kenko & HAF%F, 12832—1350?)
in his Turezuregusa FESRF (Essays in Idleness). Utensils in general (music instruments,
bowls, dice, rosaries, sutras, and the like), the low-ranking aristocrat and anchorite maintains,
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are objects worthy of serious examination, and close inspection will stimulate men to use
them with devotion. If they are used properly, the instant delight that such utensils evoke
in men does not violate the principles of decorum. The results of such correct usage would
be appreciated “if [people] would not act against form” (geso MH moshi somukazareba).”
Devotion and form are understood as two sides of a coin. Both educate the personage.

This rule also applies to letter-writing. We know that a phrase that I quoted from the
“House Admonitions of the Yan Clan” (“Letters of hand-wide tablets may produce kudos
[face] over a distance of thousands of miles”) was transmitted to ordinary Japanese clerics
not later than the thirteenth century.!®” At approximately the same time, under the mandate
of the official ranking system, court society underwent a series of reforms, one of which
was intended to eliminate the private etiquette schools. The reforms affected the norms
concerning addresses in public messages.'”! Both the era name and the term for norms of
behavior were part of the program promulgated under the title “Norms of Rites from the
Era ‘Peace Everywhere” (Kian reisetsu 512 AL Ef7).! In principle here we find the adaptation
of the Chinese / in Japanese concepts of peace, though there is no more explicit theory
found in this source, and the attempt to impose norms by decree did not turn out to be
successful at all. A treatise on epistolary etiquette written by Ichijé Kaneyoshi —5:ift R
(1402-81, also called Ichijo Kanera), for instance, shows respect for the Koan law but at
the same time (contradictorily) prescribes a number of rules that specify exclusive forms of
address—for high-ranking noble houses and the so-called “regent-houses” (sekkanke %)
in particular.'”®

An early private manuscript of the medieval period, “Excerpts on the Etiquette of
Epistles” (Shosatsu sahiosho FFLAEILED), provides some information about the general ideas
of communication then prevalent. The “Excerpts” were recorded by an anonymous author
who is presumed to have lived in Kyoto. The content addresses mainly men of warrior status.
Primarily the “Excerpts” treat semantic aspects of words seen and heard. The author cautions
against use of words that sound off-key or look odd (mimi ni tachi, me ni tatsu yo 2 =% F H
=&/ £k).1% Writers should learn to discern the “right place to note” (kakubeki tokoro 7] 2
Ji£) something in order to “delight” the addressee “most” (mottomo omoshirokinari A:1fi I %
H1). “Right place” in this context is equivalent to aptum (“appropriateness to time and place”)
in Western terminology. In other words writers should acquire the skill of strategic placement
of pertinent felicitous phrases. It strikes the reader as odd when the writer puts something in
the wrong place (kakumajiki tokoro nite kakeba okashiki mono ni narunari FH~ X pr =7
17 /3T 712X W) =), In case of doubr, the sender should select expressions which
belong to the “ordinary world” (yo no tsune 3 / ). He should refrain from extravagant
naming (imyo #:44). The author of the “Excerpts” argues that although some of the “sample
correspondence” (drai {¥7€), “secret writings” (dsho FLE), and documents (monjo L E) do
make use of strange words and phrasings, readers of the “Excerpts” should not employ those
if they are likely to impede understanding.'® A few phrases for “quick comprehension” (7i 70
hayaku kikoyuru ¥ ) 5.7 [l =)L) would do, rather than verbose passages (kotoba ki 7%

27).1% This dictum reminds us of Liu’s and Shukaku’s demand for distinct and clear language.
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It can be found in writings throughout the period.'"”

Secondly the “Excerpts” refer to the graphic aspect of the body of the letter (mongon
3LF) that are placed in opposition to each other, as if to underscore cultural dichotomies:
“capital” (Kyoto JLH#T) versus “countryside” (inaka H+; the ideograms mean “paddy-bar-
racks”).!% Notation unfamiliar in the capital (Kyoto-zama ni mochiizaru mojizukai J5HS Y~
= M= YL FE)—that is, “spellings” in combinations of Chinese characters and kana
that were “non-standard” in Kyoto—jeopardized understanding; so did the lexicon of words
written entirely in kana (kana kotoba {2 F-5i) characteristic of the language of lawsuits from
the provinces (kujijo ZX5IR), which was especially difficult for non-specialists to penetrate.
Study (rensha #1), acquisition by way of social intercourse (bito ni majiwalru] N=~
/~N[/V]), and a civilized character (originally the Buddhist term “bottom of mind,” 77 = Hk)
were considered to be the vehicles that promised development of perspicuitas.

Thirdly the “Excerpts” (and other sources) point out the need for decorum, i.e., the
“rites and paragons” for social relations (reigi i8%%)."" Superiors should be accorded honor
and respect. They deserve “great rites” (tairei Kiit3). If one failed to find the appropriate words,
the result was a so-called “loss of rites” (burei HEiit), which—if we keep the religious roots of
the /i-concept in mind—was tantamount to sacrilege. The “loss of rites,” still a common word
in Japanese, as are most of the terms I cite in this article, was to be avoided not only in the case
of superiors but also in the case of subordinates.!” The loss was regarded as an outrage (biga
%) or a disgraceful iniquity (asamashiki higagoto T <%k H T ). Nonetheless it
often occurred.'! The monks were told that this loss had no other meaning than the violation
of their vows. At the same time, on the other hand, excessive demonstrations of respect and
honor also constituted a violation.!* Intimate social intercourse should not be mistaken as an
opportunity for reduction of politeness.'*®

Fourthly the Shosatsu sahosho focusses on meetings (kaigo @) and greetings (shikitai
t4.fR) as elementary proxies for rites and as the prototypes for letter-writing in particular. To
meet somebody personally is quite a complicated matter (muzukashi /<77 3/), and in this
respect it is no different from writing a letter. Exactly because of this difficulty, some people
intentionally stop writing letters on certain kinds of occasions!'"" Deciding whether proper
decorum calls for a letter or a personal visit is hard. Sometimes people reproach others for
writing a message instead of visiting.!”® Others, however, do not mind being greeted by a
letter but are loath to enter readily into face-to-face meetings.''®

Here the treatise comes to its fifth point. Different perceptions (kakubetsu 45 5]) shape
different egos (ware 7). The ego then judges (sabetsu 72Jjl]) according to the “principle of
the way” (dori 1B PE), or what we might call the /ogos of human action or habits. But since
the way is affected by the ego, the ego then provokes “suffering” (wazurai 15) and particular-
ly “epistle-distress™-like (shosatsu wazurawashiki FRLE T F) feelings.!'” Therefore men
need to “abandon egoism and achieve the other’s mind.”'*®

Abandonment of ego opens up the mind for Confucian virtues—“humanity” (Ch. ren,
Jp. jin 1=), “duty” (Ch. yi, Jp. gi 7%), “rites” (Ch. /i, Jp. rei %), “wisdom” (Ch. zhi, Jp. chi

2), and “trust” (Ch. xin, Jp. shin 15)."** Abandonment of ego means to commit oneself (giri
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F2P1) to address one's respect (uyamai HY). Respect indeed is of primarily importance in the
“rites of letter-writing” (mottomo shorei no ichidaiji nari TFEE ) — ), but going to
extremes in demand for respect (fikaku tatsuru mo 7 71 7 SL.JVE) is as corruptive for social
relations as being too lax about respect (tatenu mo % 7~ A % ): Both are sacrileges (onaji hodo
no higagoto [F)2 7 K/ & 77 = ). The sender of a letter has to “grasp the sense” (to un-
derstand, kokoroe L24F) regarding the other and his thoughts (sono hito to sono hito no shozon
FN RN P AE). “Achievements of sense” are the product of sensitivity, i.e., “pouring”
(shinshaku #EHE) [amicable and attentive consideration]'*!
(igi RF'EL or RFE = aptum).'?

Sixthly the way to achieve sensitivity is discussed: Lethargy and passivity are said to lead

on others, at the appropriate time

to taciturnity. Reticence cannot just be registered as a deficiency of words, but as callousness
and as a lack of sympathy.'® People react to taciturnity with togame 45 —chastisement and
distrust.'?! Therefore the individual should “bear in mind” (ygjin FH.L») or “take to heart” (ko-
koro ni kalku] L>=77[7]) that people scold those who do not know the “right style” (seitai
1EH#S) in ordinary behavior (conversation) and letter-writing as well (firumai mo shosatsu mo
IREEEHFILE).

Thus, another warrior text on letter-etiquette tells us, “pouring” (shinshaku) [amicable
and attentive consideration] can reduce but not eliminate the risk of “transgression” (o#sudo or
ochido ). According to the “Excerpts” the warriors of the Kamakura regnancy “knew
the texts well”'*® because they were trained in Confucianism (jugaku no keiko EEL ) FE).
In contrast the Muromachi government suffered from a lack of education.'® This failure
caused suits and disputes (omsara 7V IK).'? In this age one had to analyze carefully'® and
“attend the in-depth instruction meetings [with elders]” to talk about their “customary usages
of the past.”*® No case was like another: “One should never judge simply in one direction”
(ippen ni hihan subekarazu — i@ =Pt A <71 Z X), never “measure things by looking in
one direction only.”!*! Respect (uyamai %) was unquestionably important, but at the same
time was not far from adulation.'*

While “measuring” the situation one had to find the “right way of writing to the proper
people.”'* There were even differences “left and right” (sayi /= 47) among the very respectab-
le people.'* In letter-writing accordingly the rites of literacy were to be obeyed.'* Apropos of
this, a master of “verbal transmission” of etiquette rules said that there was little need to use
symbols of respect when writing to illiterate people.'*

With regard to sensitivity, one more aspect worth mentioning here was the change of
habits and status in society which was reflected by the “vogue examples” (ryarei Jiiif51),"" i.e.,
the invention and popularity in “modern times” (kindai JT1X) of precedents for speech and
conduct."” Ordinary warriors who lived in areas that were remote from Kyoto or Kamakura
had nearly no opportunity to study and to adapt to the changes in the capital.'® And so some
people adhered rigidly to the rules that had prevailed in the past, whereas others (arbitrarily)

violated the precedents'*’

in both verbal communication and letter-writing.'*" Such behavior
sometimes resulted in trials at the bakufu court.'* But maintenance of peace and the estab-

lishment of rules that would remain eternally valid was difficult.'”® Because of the high num-
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ber of rules (tabun %747), detailed recording of all of them seemed to be impossible (shosai ni
atawazu EH =T H N R). M As observed by Ise Sogo FrEAZ T (Sadayori HfH, 1454-2)
in his “Big Booklet,” Sago dzdshi 1% H.IIMHK), although there had been a well established
“original warrior style” (buke honshiki B.ZZAZ) in the Kamakura period, by the fourteenth
century times had changed.'*

Some voices maintained that warriors and clergy were now eager to imitate court styles,
for instance in calligraphy, irrespective of formal differences in style that had prevailed in the
past. Status-related styles were in great confusion,*® but nontheless styles did change as time
passed and tastes (konomi =1/ ) evolved."” One element that precipitated the chaos in
the rites may have been an increase in use of phonetic characters (kana {&F), which became
fashionable even among the highly literate. Writing with a high incidence of 4274 was identi-
fied with the “Japan-Style” (Nihon yo HAY 7 [= ££]), and this strengthened the influence
of this practice on average writing styles, even among Zen monks (zenke #5) who were well
trained in reading and composing Chinese.'*

Whether to use the phonetic kana or the sinographic mana (&5 was a matter of dis-
pute. Again the letter writer had to “measure and balance [the reasons]” (ryoken T fifi). This
business was called a “mystery” that only a few “talents in Yamato” had the capacity to mas-
ter."?

A seventh point the Shosatsu sahosho treats extensively is the change (kawarime 71/
A) of taste.' Taste was to be studied and trained. The term for this was “to study the old”
(keiko T& 11, “practice”), but this did not literally mean that writers should avoid modern ten-
dencies completely.®! The author of the “Excerpts” acknowledges that taste changes. Things
that were once acceptable, no longer are; things that were once prohibited have become com-
mon.'” The individual had to “measure and balance [the reasons]” (shorys P ) or “know
and balance [the reasons]” (ryochi | %) in order to avoid the “ugly” (biro J&#E) and encou-
rage the “scrupulously polite” (ingin B&#2). The quality of one’s nature (3ji i Hi) determines
the quality of calligraphy. Calligraphy is seen as a kind of synecdoche for general decorum or
behavior (furumai 7 /v~ £). At the same time calligraphy is classified as one of the “various
arts” (shogei i 24) and “performance-skills” (nogei HE2X), and Shosatsu sahishi concedes that
even the masters (tassha JEFT) cannot always present a correct evaluation (hihan wa kanawa-
nu koto mo ari FERI AN NX 2 ST V). It was too much (asamashiki koto 7V~ 2%
4%) for “people from the countryside” (inakabito 5 N\) to judge how to be proper, for they
had “no social intercourse” (bito ni majirazaru N\ =~ 37 /L) with men of capacity.

The close examination I have given to the discourse in the “Excerpts on the Etiquette of
Epistles” is warranted, I believe, because no other source so extensively documents medieval
Japanese thinking about the principles of communication. But there were of course quite a
number of literate members of the samurai status group who reflected the social mobility
and changes in letter-writing customs of the era. Imagawa Sadayo 4°JI1 L1 (or Ryoshun
T2, 1325-1420),"° who explicitly characterized his epoch as a “time of disorder” (ransei
no jibun ni soré AL DKFF3IZf5), is a notable example. According to Imagawa the overall
decline and confusion (motte no hoka midaresoraite LL:2 V@M T) caused harm to “rites
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for epistles” (shosatsu [no] rei ZFLiiE). Some people “moved out [and beyond their] physical
[status]” (shusshin Hi5¥)—they were, in short, social climbers. More than a few advanced to a
degree that they even “got ahead of [their] fathers.”'** In the midst of ups and downs, many of
the newly advanced powerful samurai pushed forward to the ranks of the most senior titles,'*
which caused consternation to letter-writers and contributed to an outpouring of exaggerated

honorific language.'®® Imagawa felt powetless to resist'”’

because times change—"long ago
was long ago,” he said, “now is now” (mukashi wa mukashi, ima wa ima BEoTer LA
UVE)! There was no choice but to adapt. Oda Nobunaga fik 15 & (1534-82) expressed
a similar observation in an addendum to the draft of a letter ordering some powerful lords
(daimyo or taimei RX44) to come to Kyoto. To what his scribe had written, Nobunaga added,
“In the form of letters, there must be superior and inferior, corresponding to the forms of
persons.”'*® The regulations of the Satomi H. }i, house maintain that only through circum-
spection (miaubeki ka 7] 5.5 88) could family members keep up with the time (“ether of
time,” jiki FF = IRFH]) and to cope with “rise and fall in the world” (sejo no fuchin H: b2
F#1E) and the “capacity [and status]” (kirys #s i) of the individual.'®

In times of change, Imagawa says, it is not adequate simply to act arbitrarily as one
thinks best.'® This could easily lead to “ugly” (6ird) behavior (fiurumai), i.e., acts which “ex-
ceed the limits of one’s part [= status]” (kzbun 1#147) and thus indicate the “loss of rites” (bu-
rei). Whenever people “exceed the limits of their status,” communication fails.'® Imagawa be-
lieves that the human mind (kokoro /L) “really” (geni F1Z[= F2IZ]) needs rules or decorum
(= rites) in order to cultivate styles (shikitei HK) of being “deeply, scrupulously polite” (fir-
kaku ingin 57> < JE#2)'% in communication. As an example, the general idea of cultivation
can be applied to the study of shame (chijoku Hi5%) according to “determined rites” (mottomo
kayé no rei wa sadamubekusoro ya 17> D Diig/~ 7] TEAEHK). The proper forms of corres-
pondence addressed to the shogun, for instance, have been fixed (sadamarite soro X7=F0D
THE). Ryodshun regrets, however, that settled rules of this kind, adequate in days gone by, are
not sufficient in his own age.'® Relationships among men and styles of correspondence have
lost their coherence and consistency; at one time people decide to follow position and rank
(kan’i B L), at another, they follow the order of seniority (ronen shidai E4F-IKE).

There was no doubt that rites developed according to hierarchy. One of the most
fundamental markers of status distinction in Japan was whether one had a court rank or not.
The next borderline was determined by whether one had the right to access to the chamber
of the sovereign (Tennd) or not. Thus separation and distinction (sabetsu or shabetsu 725
1%%) by rules made communication safe, not only with regard to letters, but also concerning
the assignment of official positions (yaku %), seating arrangements (zaseki JEJ), and the

like.'®®
4.2 Pro and Contra: Ambivalence and Relativism in Judgment on Appropriateness

In the last model letter of the Kirei monds #5482 (Questions and Answers at August
Summits), the author remarks that there may be many oral transmissions treating the matter,
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and one should ask older people for advice about it.'"® The editor of the Nanto rai FAERE
& (Correspondence in the Southern Capital) explains that he limits his efforts to a synopsis
(tairyaku KIE), which might leave room for doubts and disputes.'®’

Late medieval manuscripts on epistolary etiquette follow the tradition I have summa-
rized above. By and large terms do not differ. The mind (kokoro /L)'*® has to judge the proper
time (jigi), which was the most difficult thing to discern.'® All the works on decorum I have
seen at some point counsel along the same lines as the Ogasawara tradition: “It is important to
distinguish. Consult the oral transmissions on that” (yoku yoku bunbechi [bunbetsu] arubeshi,
kuden ari BE L FEL BN 5L L5 Y ).'™ “For all the articles there are verbal trans-
missions” (izure mo jojo kuden ari (4L H 5% HARTE Y ), “You have to grasp the sense
[of the transmissions]” (kokoroe arubeshi L:FH %X L), “regard the differences” (ysha aru-
beshi ¥4 5 X L), and “pour [amicable and attentive consideration]” (shinshaku).'™ That
means one had to decide according to case-to-case precedents, depending on place (zokoro ni
yori FITIZ &2 0),' and circumstances (koto ni yorite FZ K V) T).1™

Both the addresser and the addressee need to be considerate.!™ Of course there are oc-
casions when the action of one party causes troublesome surprise (fishin ~%%), and it might
help to ask third parties for advice and information about the customs of the correspondent’s
house (son0 ie no narawashi = DZFE D72 51> L). Often a clear judgment on pro and contra
was difficult (zehi ni oyobazu JEFEIZ M 1E ). However, one should not count on the corres-
pondent to be lenient about indecorum. Usage of words was never “a lax and easy matter.”'"
Levity (ryaji I/ and “laxity and ease” (jiyaz kantai H H1f%12) were in opposition to
“scrupulously polite” (ingin) habits that preserve peace; lax acts were apt to lead to disputes.'™
The general teachings did not so much follow the details, but they all led to one essential
conclusion: Watch the precedents, be careful, and be concerned!

4.3 Conversation with Women: Gender and Love as a Topic of Decorum

In the secular theory of letter-writing two aspects are particularly gender-related. One is
the emphasis on “panegyrical and amusing” (shagan B Hi) words and phrases in the body of
the letter (/mongon) addressed to women'™ (as also recommended for writing to the Buddhist
clergy'™). Men had to address matrons deferentially, and to be sure to express praise and
devotion. The attributes “panegyrical and amusing” are called for in the treatment of various
subjects, among which are dignitaries;'®' styles or writing styles;'®* and customs.'®* This widely-
used term was the antipode of everything “light” (karoshi 7>» L [= #% L]).!3! Another word
with a negative nuance, “light” was associated with dismissive styles (sagetaru tei S1F72%
{491 or dismissive mentalities (sagetaru omomuki ¥ 72 % #R),'® which might be tolerable
if expressed with reference to people of lower positions, but were regarded as rude in polite
society.

The other gender-related aspect was expressed by Imagawa Rydshun:'®” Men writing
letters had to be aware of their sex and use male words (ozoko no kotoba 9 DFi]). Medieval
rules usually added the admonition that men should refrain from female vocabulary (nysbo
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kotoba 7 Z & 1%)."*® It is known that not a few men used feminine locutions when they
corresponded with women. This was, of course, contrary to the dictates of strict Confucian
morality. Murasaki Shikibu’s discussion in Genji monogatari, in the passage on the discourse
on court literature (“Tenarai no kimi” 5+ D), is revealing on this matter. Women should
not write like men and vice versa. The calligraphy in letters written by or addressed to female
persons should not display too much naive charm and coltish grace (namameku koto mo
arumajikusoro REOLHEBLAH D FE L E). On the other hand, coarseness in handwri-
ting was not desirable either (araarashiku kakihaberan mo kuchioshikarubeshi & & & & L
<MMERFBABAB LD XL). And here again the sender had to keep in mind that
anything he did had to be done after measuring and balancing the reasons!'®’

There are other matters a male correspondent should be aware of. A passage in the
“Excerpts on the Etiquette of Epistles” instructs the reader to express gratitude for an invita-
tion immediately, in a message the day after receipt of that invitation.'” In contrast, however,
the “Excerpts” counsels women never to do so right after a rendezvous. Women should let
letters of the “morning after” (nochi no ashita %) remain unanswered three or four times.
The opposite kind of behavior is illustrated in the Zse monogatari {F )55, but in that case,
the steps of courting were already passed and the partners knew each other well.

As the Ise monogatari shows, medieval authors were concerned about propriety in the
relationship between a man and a half-sister. The Ogasawara rules mention the possibility
that there might have been correspondences of this kind,'"! but if there were, it was to be
blamed.'”> However, the “drops of dew of love” (om0i no tsuyu FLODFZ) were a topos in
the letter-writing literature, which offered detailed information about how to write lyric and
prose, and fold the papers.'” This indeed was one characteristic of the medieval era. When we
examine early modern works on the formal etiquette of letter-writing, we find that the corre-
spondence of love and courting was no longer treated. But before we turn to the outstanding
early modern books on letter-writing, it will be useful to discuss another point marking the
break between the ages.

4.4 Exclusive Education: Factions and Esoteric Transmission

The “Messages for Twelve Months” (Jinigetsu shosoku) close with three injunctions. This
manuscript itself must be treated with care, and should be sealed and placed at the bottom of
the box in which it was put for safekeeping; “one must not show it outside the premises”; and
it is forbidden to let the teachings in these “Messages” decay.'** The abbot Guhé &5 said in
the mid-thirteenth century that it would be embarrassing even to display the manuscript in
the study room, not to mention outside the gate of the monastery.'” Thus these works were
to be kept “inside” (the cloister, the study group) and transmitted exclusively.

The “Excerpts” enjoin study (renshiz) and practice (keiko) in order to achieve the desired
“measure and balance” (shdryo). This implied experience of social intercourse (hito ni maji/ru]
AN=22[%])."% However, many people had no access to the right kind of intercourse, as
suggested in the disparaging account about men from the countryside (inaka no hito HE
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N). As we have seen, the “Excerpts” admonish against consultation of other “secret scripts”
(dsho), and assert authority based on secret teachings of the Confucianists (juke no hisetsu E=
%/ B2 “House rites” (karei %) and “house transmissions” (kaden 5%15) had been
handed down personally, in secret, from house elders to the sons and disciples in the aris-
tocratic, clergy and warrior houses (ieie 52 % ). Not surprisingly, on certain points, these
esoteric transmissions differed from house to house.'"

The writer of a postscript to Shosatsurei FALAL (Rites of Epistles—a different manu-
script from Imagawa Rydshun’s), bequeathing this “esoteric book” (hibon FEA) or “esoteric
writing” (hisho T 3) to his son, reminds the heir that he should keep the book at the bottom
of the storage box and “refrain, refrain” from letting outsiders see it.** Rydshun had felt
compelled to add the final instruction that the heir must “never should allow others to get a
glimpse of it”,”*! because these were “very extreme secrets” (gokugokuhi fii % Fi4).2* Copyists
placed emphasis on the fact that they did not have much time for their task. Even if the au-
thor of the original might have written down what he saw in “old booklets” (kyiso £5 %) in
the “time left over” (yokan £RPN) after he had enjoyed a curative hot bath (z97i 315)***—once
these writings became house-treasures, the possessors allowed only strictly limited access to
would-be copyists. As one postscript described it, copies were made “racing the shadow [of
the stick] on the sundial” (sun’in o kisoite ﬁﬁ:ﬁ“[@ or sunki o kisoite ﬁff:ﬂ'% ).

Esoteric teaching methods are non-systematic and rely on the analectic structure (i.e.,
examples given by the teacher in the form of a series of dialogues). Perhaps this is a primary
reason for the fragmentary knowledge we can achieve of the arts in question. It is difficult
to produce a coherent overview because medieval etiquette rules very often conclude by re-
ferring to unspecified “oral transmissions” (kuden nari FBHL Y kuden ari N{5d ¥, and
keuden arubeshi IALA %~ L2). Although a few of these “oral” teachings have been passed
down as notes on sheets of paper (kirigami denju YIHY51%), many have been lost, as well as
many historic facts.

In the Ogasawara manuals on writing etiquette we find paragons for transmission rules.
Disciples had to confirm by a written oath (kishomon #2iE30)*® that they would pass on
the teachings completely and in unmodified fashion;**” furthermore, the adepts were obliged
not to let people “from outside” know anything about it.””® By this oath, the house lines,
teachers, and schools intended that their ultimate authority would be reinforced. For some
the authority that went with mastery of the arts of etiquette provided assurance of income; for
some it strengthened the ties between the members of factions and groups (monastery-lines,
vassalage, house-lines); for others it protected both. Therefore we cannot speak of a unitary
set of rules of conduct in this period. Unless groups harmonized their precedents with other
groups, and society as a whole overcame the borders of (academic) factions (schools, families,
regions, monasteries etc.) to a remarkable degree, rules and decorum were not generally

binding.
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5. Thinking about Rites and Epistolary Etiquette between the Seventeenth and the
Nineteenth Centuries (Early Modern Period)

5.1 Christian Mission

The sixteenth and seventeenth centuries are regarded by some researchers as the “epoch
of the letter” (shojo no jidai FIRDIFR), the pinnacle of letter-writing in Japan.?”” Much
of the correspondence of that efflorescent age was exchanged by powerful daimyo. Warriors
had in fact constituted an important and very active subgroup of literate Japanese from the
twelfth and the thirteenth centuries onwards. From the seventeenth century, literacy spread
more and more among commoners. The epoch of the letter never came to an end, and—
despite the shift “downward” in society of habits of written communication—neither did the
rites of letter-writing.

It is perhaps an irony of history that it was a Christian mission that provided at least
one stimulus to mark the “modernization” of teaching about etiquette and the rites of let-
ter-writing. Jodo Rodrigues tells us that he had access to the writings (de liuros) of the most
influential Japanese scholars (pessoas graues de lapam) of decorum at the time, in particular the
teachings of Ixedono (Ise-dono {FZ5/#).>* He had knowledge of the existence of collected
epistolares muy elegantes a que chamam vorai*"' In addition the Portuguese Jesuit relied on
anonymous informants—he called them learned men (pessoas intelligentes)*'*—who helped
him to compile his work.

Two characteristics make Rodrigues’s Arte da Lingoa de Iapam interesting for students of
literacy and decorum. First, it contains the earliest printed version (1603) of Japanese letter-
writing-rules, printed with the caption “Tratado do estilo da escritura das cartas.” Esoteric
teaching thus became part of public discourse. The missionary father was bright, erudite,
and sensitive with regard to language and communication. He embarked on a strategy of
teaching Christianity for which he needed a rhetoric handbook. He pointed out clearly that
in Japanese society the letter was established as the primary medium of formal salutation,
and salutation was the essence of politeness.”"® The key to success, he perceived, lay in the

215

ability to write letters, whether in Japanese characters®'* or the roman alphabet;*!” at least the

cartas em nofsa letra of the Lingoa de Iapam offered a guide to adjustment to local customs and
rites for the purpose of attaining trust in Christian acts and faith in Christian teachings.?'®
The Jesuits’ adjustment was such that many people did not even realize they belonged to the
clergy, and attended upon them as secular potentates!*'” This elicited complaint, because it
inverted grades of honor and veneration that the warrior authorities asserted to be proper.®
The signs of honor were expressed in the prefixes and suffixes (particulas), glossary (palauras),
and phrases (frases) that were used in letter-writing, Rodrigues showed.?"”

Second, not only were the rites made available for a broader public readership, their
political implications also became more visible. Hitherto rites had been discussed as an ab-
solute principle which was never questioned, but it was not linked to a specific faith or
Weltanschauung with a claim to a higher truth. Rodrigues could not suppress his competitive
ambition in this respect: From his point of view, Christian figures of reverence (God, the
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Trinity, Jesus Christ, the Eucharistic Sacrament, Our Lady, the Apostles, the Saints, the Pope)
deserved to have the honorific space (or spatium, kersuji K “F) inserted ahead of their names,
in writing. They deserved that space even if Japanese potentates (dos homens) and at a stretch
camis and fotogues, in short the idols (ainda aos deoses falsos), were honored in the same way!*°
At a time when there was a spurt in the proliferation of print, literacy, and knowledge, the
Jesuits and their faith made the historic attempt to usurp the idea of social relationships and
apt forms of intercourse—that is, the rites (politia and cortesia)—and at the same time to

relegate the older religious traditions of Japan into the realm of falseness and heresy.

5.2 Chinese Printed Works and Writings

Here let me advert briefly to the Chinese (and Korean) print tradition, which was well
established by the sixteenth and seventeenth centuries. Quite a number of letter-related eti-
quette books crossed the Yellow Sea from China and the “East” Sea from Korea. One reason
for this demand was presumably diplomacy and correspondence with Chinese and Koreans.
This is a topic that calls for further research, but a preliminary analysis leads me to hypothe-
size that continental examples of editing and printing didactic material of this kind inspired
Japanese to undertake similar projects. However, Japanese did not take in very much of the
content of early modern Chinese writing styles and phrases. Let me list some important
works here to give an impression of just how deep and extensive the impact of continental
printed work must have been for the Japanese literate elite:

o “Complete Writings for the Purpose of Brushes and Ink [= Letters]” (Hanmo
quanshu #1527E) with a headline “Presentations and Unsealings of Wise Men
and Thousand Houses of the Holy Song” (Sheng Song gianjia mingxian biaoqi B24
FH 4 B FRX) for submissions and ministerial salutations (Song dynasty).**!

e “Newly Edited Compendium of the Complete Writings for the Purpose of Brushes
and Ink” ([Xinbian shiwen leiju] hanmo quanshu CHrfmE SRR 24 E). This
is a guide for salutations, funeral rites, diarized festivals and rites, biographical
materials about clans etc.””> Some variants circulated under the title Hanmo quanshu
i EE 2 (Complete Writings for the Purpose of Brushes and Ink [= Letters]).**
New prints of Yuan and Ming works were imported in the fifteenth and sixteenth
centuries, suggesting that there was increasing Japanese demand for Chinese
knowledge on the subject.?*

e “Blue Coins [Copper] [= Treasures?] from the New Edition of the Compendium-
Synopsis for the Purpose of Unsealings and Submissions” (Xinbian shiwen leiyao
qgizha qinggian [Shinpen jibun ruiyo keiti seisen] i SCHAEE ] $%.22
Another reference book from the Yuan dynasty, this work demonstrates passim that
Chinese forerunners did not just address the /izerati (shi =), but also the commoners
(shu i), merchants among them.??

e The “[Selected] Dark Jewels from the Text-Bay” (Wenpu xuanzhu SCifi ZEK)—

archived in the Yonezawa Library—is a reference book for writing-styles.?’
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o The “New Edition of Antique and Modern Compendia” (Xinbian gujin shiwen leiju
it 49 SCHIR) was edited by the above-mentioned Zhu Mu fiLf2 (Song
dynasty, twelfth century). There were multiple reprints in the Yuan and Ming
dynasties.””® In the Yonezawa Library there are copies of a Yuan dynasty printing
and a Korean printing.?”” On the basis of these imports from Korea and China, the
compendium was reprinted in Japan in the seventeenth century.

In the Ming dynansty new paradigmatic literature on letter-writing appeared. Three
outstanding items especially merit mention:*' Fatiezhong 15M5H ([Excerpts] from the
Booklet of Norms), Huazhi Zhenshangzhai tie FFELE 75 M (Booklets from the “Chamber
of Studies for True Praise” of the Hua Clan), and Wangzhi Yugangzhai tie T ECEE [ 77k
(Booklets from the “Chamber of Studies at the Hill of Haze” of the Wang Clan). Furthermore
rules for letter-composition were included in the contents of general reference works. One
example of this is the passage “Letters” (“Shujian” ) in Juya biyong shilei quangi JEF Vs
HFH 2% (Compendium for Spheres of Required Use in Domestic Life). This book was
printed in Japan in 1673 (Kanbun 13).%3

The works I have cited suggest that the demand for Chinese and Korean books in
Japan was high. This calls to mind the possibility that there was a different kind of mission
in Japan in addition to Christianity—meant, as I will argue below, to counter Christianity.
Print culture had a strong impact on teaching practices and the proliferation of knowledge in
the Kansai and later in the Kant6. Two representative projects illustrate that serious interest in
academic work on rites was no longer confined to a few, but could be found among a larger
public. The scholarly lord of Mito Tokugawa Mitsukuni )11 P (1628-1700) initiated
compilation of the “Academy for the Purpose of Elucidation [of the Past] and Investigation
[of the Future]” (Shokokan ¥#£E), in which were included the “Books on Paragons of
Rituals [i.e., Ceremonies]” (Reigi ruiten Ta{#&fH81).® And Hanawa Hokiichi fRf& . —
(1746-1821) began work on his monumental “Compendium of Sorts and Writings” (Gunsho
ruiji BEEFATE). 2

5.3 Chinese Thought, Confucianism, and Decorum: Printed Guides for Letter-Writing

After Fujiwara Seika TEIFR RS (1561-1619) had conducted an intensive study of
Zhu Xi’s works,?® Seika’s disciple Matsunaga Sekigo #27k R . (1592-1657) wrote the
“Commentary about the Everlasting Human Relations” (Irinsho #%ffifP) with the aim of
popularizing teachings about rites and contributing to the protection against Western powers
and their vehicle Christianity.”® Sekigo wrote this after the Christian Shimabara uprising
had been suppressed. It is clear that he thought that the rites had to fill in a gap that had
been spanned by the forbidden faith. Rites here are compared with the law of cosmos (zenri
no setsumon KIL.ZHi3L). Analogous to the principle that defines the way planets move,
humanity is the “way of men” (bito no michi N / i&).*" The rites are defined as habits with
a mind of respect (kami o karoshimezu, shimo o anadorazu £ 7 71202 A XTI TF K7
R [« kei WX)).
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At the same time an anonymous scholar in Kyoto wrote the “Tales of Kiyomizu”
(Kiyomizu monogatari 155 7KW)5E),* a booklet that (like Irinsho) provides an introduction
to Confucianism and warns its readers “against egoistic [intentions]” (watakushi naki FA72
& [ MEFL] kotowari BE). Townspeople were the target audience for this booklet. The rites
are a part of the story: “Rites are not peculiarly Chinese, and they also are not Japanese in
nature. Rites mean to understand the original intention (honi A3 of forms of behavior.
Once one tries to grasp the original intention, men have the capacity to adapt to the antique
if antique styles are expected, to adapt to the modern if modern styles seem to be proper. If
men know the original intention, they grasp the rites, whatever may be the differences in
forms of behavior in detail.”

Both frinsho and Kiyomizu monogatari were informed by Neo-Confucianist thought.
Their subject-matter was personal cultivation through observance of rites (norms of social
intercourse), education, and literacy. Religion and faith (worship rites), however, were seen
mainly as private and egoistic customs—practices that had to be controlled.”

Kaibara Ekiken H JFZE % (1630-1714), who came from the northern part of Kyushu,
can be regarded as another exponent of the kind of thinking we see in frinsho and Kiyomizu
monogatari. Ekiken is believed to have been the author of an extensive and detailed work on
letter styles that was printed in 1699 and widely read in the Kinki region.?** Called “Shorei
kuketsu” AL A7k (“Verbal Transmissions about the Rites of [Letter]-Writing”), it was lar-
gely a rehash of the theoretical information in the above-cited medieval writings. In the pre-
face the editor offers a précis of the well-documented long history of shorei F4L in Japan.*!
According to the tradition, relations can be categorized by their social direction: People have to
address others upwards, on the same level, or downwards.?** Grades differed correspondingly:
upper grade, middle grade, and lower grade (jo F, cha 1, ge ), though these were all
signs of respect (kei #}().2** Subordinates (hige % ) had to behave modestly towards “noble
persons” (kinin £ N\) and “those who are honored” (sonja 25747).%° In some cases it is deemed
appropriate to use words “less deferential” (literally “light,” karoshi #¢ L), in other cases “pa-
negyrical and amusing” (shagan | shokan EEL) phrases were recommended.”® Sometimes
the “Writing-Rites” draw a distinction between average intercourse and close or intimate
(nengorogamashi IRAHMNE L, kokoroyasushi 229 L) relations.?"” Letters among women,
letters of men addressed to women, and average letters among men were to be different in
style and words.?**

Disregard of rules leads to “loss of rites” (burei), i.e., to “disrespectful” (fikei /i)
habits and therefore to “big sacrileges” (dai naru higagoto K73 % fES).2* Writers have to
worry about grudge-holding (urami 1R 7+), anger (ikari %5 Y)), and reproach (soshiri HE V)
from people who think they are being treated falsely.”’ Ekiken (assuming he was indeed the
author) calls disrespectful people shallow (senro 1) or stupid (gusha B );*! not having
learned to perceive “the proper time” (jigi), such people behave inappropriately. The opposite
of fukei, however, excessive respect (“going beyond [one’s] status” bun ni sugu 73121 <),

leads to adulation (betsurae ¢ 2 ), which is also improper.>*2
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The author of “Shorei kuketsu” does not articulate a program or expressly discuss his
Weltanschauung, with one exception. That is in the passage treating oath documents. There
he labels shrines “communities of ancestor-genie worship” (reisha S211), and goes on to add
that one cannot help but to suffer the Buddhist cults and veneration of deities.*® For him it
was self-evident that Neo-Confucianism was superior to Buddhism, but he was resigned to
making allowance for vulgar customs.

Ogyu Sorai IR (1666-1728), the philologist and famous exegete of Kobunjigaku
iy SCREF:, was the only early modern Japanese thinker to make a systematic attempt to engage
the crucial question, By which authority or profession, under what conditions, were the
norms established, harmonized, changed, and proved? Sorai reproached Neo-Confucianism
for using Buddhist methods to counter Buddhism. In his “Talks on Government” (Seidan B
i), Sorai designed a social plan. He denounced officials for their lack of learning (mugaku #
), in particular with regard to the rites.?* He called for measures against this. He thought
it worthwhile to “discuss to enact a law of rites” (reihd no koto, sukoshi sengi aritaki koto
nari {LIE 7 =2 b, DVRRERA Y BETH), because, he said,”® “without rites and paragons,
according to the ‘principle of the way’ bad things happen and society results naturally in
disorder.”** The “law of rites, which erects proportion and measurement [like the methods
of carving]” ensures “the big net for government” (reihé no seido o tatsuru koto, kore osamuru
koto no daimé nari {L3% / HIFE T Sib3 b JETE O KMEHL). 27 Sorai arranges “steps and
tied strings” (kaikyi B&H%, layers) of “honorable and inferior” (kisen # ) people, who need
“orders and prescriptions” (kishiki $17X). Not only can they be governed by judicial law
(hatto 15, literally “law and measurement,” in actuality commandments and prohibitions),
but they need “appearances, which aptly comply with rites and paragons” (reigi tadashiki yo
FLHEEIE S £K). Disobedience towards the rules of rites leads to “extreme confusion and loss
of rites” (burei konran hanahadashi TEXLIEELEE). He refers to disorder with a metaphor,
but at the same time he reflects his own experiences: Nowadays, he says, at the end of a
ceremonial event, attendants “one after another leave the place in haste, [each] wanting to
be first [without a sense of order]” (ware saki ni to hayaku taishutsu shi TSt =k F. 7 18 H
)25

Sorai maintains that everything—clothes, houses, utensils, ceremonies (marriages and
funerals), “messages of sounds” [letters], “give-and-takes” (= gifts), and offering sacrifices (ifu-
ku, kakyo, utsuwamono aruiwa konrei, sorei, inshin, zotd, sonaemeguri KAk « FIE - 2w,
g AL - FEAL - B - S - {1 U )—should be “apportioned by a law” (hosei 15
i) or by “rules [such as a testimony of contract written on a bamboo tablet] and measures”
(setsudo FiJE) or “proportion and measurement” (seido il ) according to official status
(yakugara no shina TR / &), superior or inferior (kdge =1 7). His idea is clear: The rules
(rules on letters among them) cannot just rely on “customs which developed spontaneously”
and be restricted to antique precedents.*®” And, above all, the rules are not limited to isolated
etiquette teachings (kaku f%). Instead Sorai advocates a comprehensive codification enforced
by the government: Rules are to be “established by disposal of the authorities in order to
enlighten the past, consider the things to come, and make the world prosper in everlasting
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peace” (oko o kangami, mirai o hakari, hikkyo sekai no annon ni suenagaku yutaka naru yo
ni kami no ryogen o motte tateokaruru koto 7Ll T #E X | AKTEY |, REMHR %L
BoRKEZEB DI NAY 7 =F TET LT SEE/V N 22 1), This is, in effect, Sorai’s
rephrasing of the diccum “With the Rites [the people are] safe, without them they are in

danger.”*!

5.4 Popularization of Etiquette Teachings through Print: Didactic Letter-Writing Material
and Literacy in Late-Seventeenth-Century Towns

Didactic literature printed in Kyoto, in the Genroku era in particular, gives hints to
the proliferation of norms, if not public laws in Sorai’s sense. To begin with the Hyakuya
orai (Correspondence [Illustrating] Hundreds of Nari [copulae]) was printed under the title
“Words for Messages, [Illustrating] Hundreds of Nari” (Hyakuya shosoku kotoba .3 E.5il)
in 1667.%%2 The postscript (batsu #) gives an outline of the program for this edition.”*® The
editor promises readers that they will acquire knowledge of the secrets of writing and “shake
their hands and jump around like sparrows” out of delight at what they have achieved.”** The
book is offered to those “noble men of elementary education” (shogaku no shi #1172 1) who

are willing to learn as fishes gravitate toward the fount in times of drought*®

or as a dragon
hidden in darkness approaches to sunlight.”®® A representative passage will serve to show the

force of the metaphors in this textbook:

The “way of the brush and the [ink]-grating basin” (hikken no michi %M .218) is
highly appreciated both in Japan (Wa %) and in China (Kan {#). If the offspring of
commoners study this way, they may advance to [the status of] nobles. If the nobles
fail to study this way, they may descend to [the status of ] commoners!*” Why then
should one notlearn eagerly and ceaselessly? We study the “rites and paragons” (reig)
from theisland where the sunrise-tree is growing (Fusé ££5%) [i.e., Japan], and welearn
diligently the essential methods of writing epistles (shosatsu no yoho ERLZ TR ..
Ingenuous [or unsophisticated] (fiunei °f%) disciples ask me for elementary in-
struction in “correspondence” with epistles (shosatsu orai FFLATK). They wish
immediately to become acquainted with methods of writing messages and using the
brush.?®® Therefore I took this jewel-like text of the monk-prince Son’en 2 [B] %1
+ and commissioned the engraving masters to carve [his brush strokes] into “the
catalpa wood [blocks].”*%

The author appreciated his students” enthusiasm, and observed that commoners had the abi-
lity to approach to sunlight (yo [5) and may advance to “nobility” (kunshi ) in a moral
and, to some degree, even a social sense. Closer observation of the print medium allows
further insights into what nation (alluded to in the Fuso trope) and social mobility meant.
It was not by accident that Namura Johaku HASE 1 18 (1674-1746) chose the
female epistolary style as the mold for his preface of the “Record of Valuable Treasures for
Women” (Onna chohoki £ H % F0). Many books in this “treasure” genre were printed at
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the end of the seventeenth and beginning of the eighteenth centuries in Kyoto, Osaka, and
Edo. Namura “took the brush” and addressed a note to the female reader.?”® He borrowed
authority by citing Yoshida Kenkd’s version of the Confucian premise that women have a
“ewisted disposition” (onna no shi wa mina higameri 2 IHPEFEEF O V) ).2" Quoting
two phrases from the L, the author believes that women can be helped to overcome their
alleged handicap (kano higami o tamenaoshi 7] JJONA]" X Z #7218k L) with the help of his
Treasures.”™ One part of his lectures naturally refers to letter-writing for women (“On writing
exercise and letter-writing,” Tenarai no koto narabi ni fumi kaku koto 72 &5 O-DHF 72 5T
I3 (5 X) AT < 5. Let me summarize the chapter here.?™
The legendary Soketsu (Cang Jie & #H) is introduced as the founder of characters. But
it was K6bo Daishi’s contribution “to soften” (yawaragete &/~ & {7 C) them and to produce
forty-seven iroha-phonetic characters—in particular for use among women (onna no tame ni
D% 1) That is why phonetic characters were called “women’s characters” (onna moji
2 3L57). The iroha order (established about 1050) and the phonetic characters were of course
not the invention of a single man in the ninth century, but Kobo Daishi was idolized as a
Japanese writing saint representing the invention process of writing as a whole; Namura was
merely recycling the legend. Women had access to poetry and letters through the medium
of kana, and it was expected that an educated woman would learn to read men’s writing.””
Women were discouraged from practice male styles, but in fact sometimes they did. Studying
male style “sharpened” handwriting (fudedate surudo nite L THEDH EITT) and led to
use of phrases and words properly limited to men in a style that was hard and unfeminine,*”
reminding us of Murasaki Shikibu and the protagonists in her prose. Women’s writings (z¢
F) should be beautiful (uruwashi 5 i/~ L), charming (en %), and gentle (yasashi °
L). Gentle handwriting reminding the reader of filles de joie (“[distractingly attractive] wo-
men who cause the city to fall into ruin” (keisei f31) were accepted,”™ but the vocabulary
of such women should be avoided.””” Namura advised townswomen to model their hand-
writing after “good female brushes” (yoki nyobitsu S5t 2c%E) handed down in courtier and
wartior houses (goshogata, buke 17T /7 1X.2%). However, the “good townswomen” (yoki machi
jochi JFEHTZZH) had to keep in mind that there was a need for appropriateness (utsu/ri] 9
“2[ ¥ ]). Namura Johaku notes that “epistolary kudos [face]” (fumizura 3L-3 ©), a term that
reminds us of Yan’s and Liu Xie’s mianmu or ruo duimian, should be beautiful, but not too
close to its courtly archetypes. If correspondence in too sophisticated (date {Ft12) a hand were
addressed to higher-ranking ladies or men, it would exceed the limitations properly ascribed
to persons of lower status—and that “does not suit” (utsurazu 9 > HF").2™
Another Genroku-period work edited by Namura—this one for men or boys—begins
with a citation of the “Inside Precepts” (“Neize”) of the Book of Rites.”™ The compiler transla-
tes the rule about separating boys and girls at seven and not allowing them to sit side-by-side
or eat together (nanasai ni nareba nannyo doza sezu, shoku o tomo ni sezu RN A VA AWA
FBLIFEE R % & HIZEHR"). This phrase is of some importance. One of its results
was that love correspondence did not appear any more in the literature on formal epistolary
etiquette.”” Namura then discusses the passage on “writing and calculating” (vueshuji %3
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71), on “[the written language of] tablets,” and on “unsophisticated oration” (qingyi jianliang
SEERERE ) shi ni tsuite te o narai san’yo o manabu Bi/R>B CFEEIMOOF A2 £ 72
54).281 He puts emphasis on the fact that his book is for boys (dénan H5), not for adults.?
Males were to be prepared for their leading functions in society (they were superior, women
inferior).” Among men, he teaches the children further, groups of different functions existed
according to the paradigm set forth by Guanzi: noblemen (shi; in Japan of course the word
had long since come to denote warriors), who had to practice the “way of letters” (bunds SCiE
= governance), the way of the warriors (budo #3E), and arts of pacification (kyiba kenjutsu
=5 SR #RAT) at the top, followed by the agrarian landowners (126 f£), whose duty was the pro-
duction of food (kosaku #1F), artisans (ks 1-) capable of producing utensils and instruments
(saifeu #H T-), and merchants (s46 %) who contribute to society by sales and distribution (z/i-
nai P4). These groups can be separated into superiors and inferiors. Nonetheless with regard
of the “primary” ability of literacy (yomikaki i) they were expected to work together for
the common goal:

Men of the [four groups in society], the men of learning and culture, the agrarian
landowners, artisans, and merchants shall all zogether give the study of reading and
writing primary importance (nanshi taru mono wa shi no ko sho tomo ni yomikaki
gakumon no gei o daiichi to kokoroetamaubeshi %% 5 EJ)/LE T L &
(A OB A L 2 S BG5S R L), [Emphasis added.]

Namura bemoans deficiency of eagerness among youths and parents as well:*** In order to
earn one’s profit (eki %) one had to become educated well in childhood (wakaki toki F.7)>
il & X). For justification the editor makes reference to legendary figures in Chinese history.
Sunzi £&F- (also known as Wu Qi ¥, sixth century B.c.E.) and Wuzi *2F (also known
as Sun Wu £, 440-381 B.C.E.) represent the literacy of warriors. Ni Kuan Y% (>~ 103
B.C.E.) and Gao Feng 5 JE\ (first century C.E.) represent the yomikaki of agrarian landowners.
Shun %% (thirtieth century B.c.E.) of Hebin {i[¥# represents pottery (suemonotsukuri fiij) and
protects, as does Shotoku Taishi ZE{# K-, artisans. Namura does not hold up a Chinese
historical example of a merchant, but instead skillfully reshapes Ki no Tsurayuki’s #cl B
famous dictum that sophisticated poetry which does not correspond to one’s heart looks
like “merchants who put on nice clothes.” ™ Namura praises modern merchants who at least
become trained to “put on silk to their hearts” (akihito wa kokoro ni kinu o kisebeki mono nari
PN NRARZ & B GLED 72 V). Thus people of all statuses had the potential for
“enlightenment” (hatsumei #%H1) by means of literacy.

In his “Mirror of a Myriad Sample Bill Forms” (Yorozu anshi tegata kagami Ji ZEHF
JE#), also printed in 1693, the busy editor Namura directly targeted a new readership and
presented a collection of forms.?® The samples included forms for borrowing money, con-
tracting employees (wet nurses / ochi or uba 3.1}, menials and maidservants / hokonin Z51T
N or mekake hokonin 27547 N), sale of land (sanrin urijo ILFREIR), and petitioning for
tax reduction (mencho $2ME) due to flood damage (suison 7K48), among other situations. The
purpose of proper forms was to keep peace in society and protect it from disorder.?®” Only
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a small number of people knew the way of writing documents, the editor observed.”®® Of
course these forms were not a substitute for cardinal virtues in human relations such as justice
(g 7%) and filiality (ko %) between father and son.””

Another “Mirror” (printed in 1695)—the “Polished Mirror of Newly Selected
[Epistolary] Phrases for General Use” (Shinsen yobunsho meikan Fi#5eH SCFEHIHE) 2 —was
addressed to “noblemen and low[-ranking people], clerics and laypersons” (kisen sizoku ni
itarite IR P2 T), 2! Le., all people “without exception” (moru koto naku & % Z &
Al <), because at this point letter-writing (yobunsho FH SCFE) “was a widespread activity in
society” (yo ni okonau mono oshi H\ZATH DZ L).2*

Let us turn to one more book of the genre, again from 1695. “Notes of Measures and
Rules for Epistles” (Shosatsu chohoki FFLFHILEFL) gives samples of formal greetings (new
year, childbirth, etc.), requests for utensils (digu 18 1L), bills and notes (tegata FF) for labor
contracts (hokonin ukejo 7523 N5 K) and house-rental contracts (shakuya ukejo {5 E751K),
and so on.*” The book illustrates letters addressed to (shinjo HEAR) higher ranking people,
people of equal status, and lower ranking people (jo, chi, ge H1 ) respectively (as was the
case with the medieval forerunners); it also shows examples of letters to be sent in response
(henjo IAR). The samples introduce styles of calligraphy and characters (sewaji tH5557), dic-
tion (kotobazukai Z & ¥E"HE" 731, and phrases (mongon 3L ). Glosses explain the reading
(kaeji ) of characters and mark the addressed status (superior and inferior). The glosses
were added “on behalf of children [= boys] surrounded by darkness” (déma no tasuke to suru
nomi TS D EAT & & 2D H). Not only young learners but also adults could profit from
Shosatsu chohiki, because the six chapters were arranged “for a quick finding of a sample in
question” (sumiyaka ni miyasukarashimu F& X LN PN D LTp), easily visible in a
table of contents (mokuroku B §%).2

5.5 Rites of Letter-Writing and “Native Learning”

Remarkably few medieval writings were accessible in the early modern era, even by scho-
lars. In the interest of expanding knowledge of native traditions, Keicha 227 (1640-1701),
Kada no Arimaro fif FHTE{i#i (1706-51), Hori Keizan #i# 55 (L1 (1688-1757) and many more
leveled a continuing barrage of criticism at the courtiers and abbots who were responsible
for keeping such writings hidden. Motoori Norinaga A<J& H % (1730-1801), son of a mer-
chant, expressed his view on the esoteric transmission practices in his “Little Boat Splitting
the Reeds” (Ashiwake obune %53 /15)) and in his opus magnum the “Transmissions on the
Kojiki” (Kojikiden w75 701).%° The commoner’s demand for access to information (in this
instance, about traditions that had been secretly passed down among high-ranking families
and religious organizations) represents what I judge to be a structural change in the notion
of open access to information.””® The most important force behind this change, probably,
was the spread of literacy among commoners that had been stimulated by the Christian
mission and by publication of printed works of Confucian and eclectic learning. The styles
and language of this movement were for the most part limited to Sino-Japanese patterns.
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The so-called nativists (Kokugakusha ["##) acted on the same assumption as Zhu Xi had
when he tried to revitalize Chinese rites and to liberate them from Buddhist infiltration.
The targets of criticism were Buddhism, Chinese learning, and Confucianism, but—in an
unintentional irony—the methods appeared to be an amalgam of (and a kind of homage to)
Neo-Confucianism and Chinese philology.*”

In the preface of his 1792 “Ice Crystals [Beautiful like] Jewels” (7amaarare .8 & 31
[#%]), Motoori Norinaga announces that this work is about customs (waza 1> ). His pri-
mary aim is to awaken the sleeping people (odorokasabaya samenu makura of...] ¥ & 57> &
13X & D ¥tk %) by knocking on the window of learning (manabi no mado ni oto tatete %
72D F EITE 72T >) because this is a time of enlightenment (akiyuku yo B < <2 9).
He states that profound understanding of poems and letters can only be achieved through
knowledge of the [alleged Japanese] past,” because judgment of good style or bad depends
on how well one knows the antique expressions.” The details of specific ways or artes (michi-

michi 18 % ) of court teachings®"'

are not relevant for commoners (“low-ranking people like
[you and] me™),** he argues; what matters is that the good customs have to become known

among the common people.’” The “narrow” (sebashi 1L L) paths of esoteric and oral
transmission (hiden kuketsu T H1 1) should be broadened (hiromu ON%T8).2% This com-
mon concept of literacy was, as Keizan calls it, given the term “great way” (taido RiH).**°

In the Tamaarare Motoori criticizes what he calls “Chinese” or “pseudo-Chinese” (kan-
bunburi L5 V) customs in the Japanese letters of his times: these were ugly.’® In par-
ticular the letters written by warriors (gunsho #E3) produced a semblance of honor and
education by the use of Chinese characters and syntax.”" In old days, Motoori maintains,
Japanese did not write so much in this fashion, and after all they read them in Japanese
fashion, rearranging the words into Japanese grammatical order.”™ By that Motoori does
not mean only the use of non-Chinese or non-Sino-Japanese readings. He went further,
condemning the use of borrowed expressions in translated forms (i.e., expressions of Chinese
origin, which insinuate Chinese customs and thought). For example, in letters written in
kana, expressions of gratitude for a present such as iya o mosu d><°% H 9 (“[1] declare the
‘rites’ = my feelings of gratitude”), which had become popular, were not the ideal words,
because they were in fact borrowed from rei 0 iu i % )5 or similar phrases such as rei ni
yuku T2 < (“to go out for the ‘rites’ = declaring ones gratitude”). From Motoori’s point
of view they were too Chinese in nature. Instead he suggests use of native words for delight,
such as yorokobi 0 iu .5 Z N9 or yorokobi ni yuku X 5 Z NI P <. Likewise he
rejects several common phrases meaning thank you, including “it is difficult to achieve” (ari-
gatashi 70 D372 L), “[1] feel ashamed” (katajikenashi 7>7= U172 L), “[Getting this] is
incommensurate” (mottainai & > T2V 72\N), or “[1] am very afraid” (osoredi 33 F51F
). These expressions of fear and shame are acceptable in their literal senses, he maintains,
but they are inappropriate as expressions for gratitude, because the “vulgar custom” of using
them to say thanks derived from Chinese rhetoric and greeting practices.”® Motoori sug-
gests as an alternative in these situations Japanese words of gladness such as ureshi 9 4L L.
Although his objective was different from theirs, his teaching method appears to have been an
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admixture of Ekiken and Sorai. He wished to expel the Chinese manners and expressions that
had infiltrated Japan, and his studies of the philology of old texts had given him the means, he

310°and, as seen above, rhetoric. The idea

believed, to construct a “pure” Japanese way of rites
of “pure Japanese” language and rites was as extreme as Sorai’s view on laws for rites. It would
be left up to more moderate men of influence to search for compromise and practicability in
the field of commoner’s education.

To conclude this investigation of the literature about the etiquette of writing, let me
consider one more author, Fujii Takanao, whom I mentioned at the very beginning of this
essay. The son of a shrine priest and one of Motoori’s disciples, he is known for his trilogy of
essays “Three Signposts” (Mitsu no shirube —. L % -~). In the first essay, Fujii furnishes a
treatise on the “way” [of the gods and of man] (“Michi no shirube,” 18 ® L % X), that is on
the rites (iya) or “rites and paragons” (iyawaza L), which are deeply rooted in the worship
of gods (kami o itsuki matsuritamau iya #% D& £V 72 £ 504).%! The other two
essays deal with songs and poems (“Uta no shirube” #t? L %) and letters (“Signpost
for texts,” “Fumi no shirube” 3 L % ). Fujii addresses the third of these essays to “per-
sons who write texts” (fumi kaku hito 3L7/>< N). He teaches them about the idea of clear
“words which have to be drawn through [speech] like a string.”*"* This kind of speech had
to be trained by studying old examples of interesting styles.”"” It needed exercise by day and
night.*™

The author mentions two styles: the “antique” (inishie no furi WMZ L~D510)
and the “medieval” (nakagoro no furi FELD 5 V) )% Because the antique texts were very
difficult to understand (ito ito katakereba \ & > S 7372 1F #U1F), elementary learning of
prose (uibumi 9 U3L) had to follow the “medieval” patterns of the Heian period (nakagoro
no furi ni kakubeshi HIEH D 5 0 1272 < X L) that can be found in the e monogatari, Gengji
monogatari, and Makura no soshi.*"® The medieval texts were easier in their manner of calligra-
phy (kakizama 7> &%) and verbal style (kotoba no yi F D=5 ).21" As though aligning
himself with the medieval tradition Fujii avoids final dicta concerning details. He just wants
to give a general outline (dkata no sadame K772 D Z728). He says:*!®

For what purpose are prose texts written? Even detailed words addressed to a
person, mutate and become mistaken in the process of oral transmission. [Oral
transmissions] disappear over the years, while written words do not, no matter if
they are read by hundreds or thousands of people. Content and meaning thus can
be preserved for ten thousand years. This is a good reason for writing. Therefore, for
virtuous text-writing to divide up the “strings” in speech is necessary, so that people
grasp the meaning. However much the words are striking to the eye (delight them),
if they confuse the logic of what the writer is saying and if people fail altogether to
understand them, the whole letter looses its meaning and purpose. [Such words] are
an outrage! This is the essence of why we study prose texts.

The term fumi 3L here has a wide scope of meaning. It denotes prose texts addressed to
numen and texts written for human beings as well. A text might be written for a specific
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exigent purpose and then be read at a later time in different historical circumstances. Therefore
anybody writing had to have this disposition in mind. Epistles belong to the category fimi.
Fujii, like Motoori, calls them “news of ones breath = life” (shasoko ¥ 5 % Z)—originally
a Chinese term, which since the Heian period often had been understood to refer to letters
written primarily in kana.*"® He argues that such letters “are written in a manner similar
to that used in talking to each other” (this reminds us of the Chinese and the Western to-
pos).” In this context the author refers to another of his own works dealing with letters,
Shasoku bunrei 15 5. 3CH1.%" In this book he repeats the topos of natural “talk.”*** Of course
not every fashion of talk is suited to epistolary writing.”*® Certain expressions should not
be used in letters (shasoko ni mo aranu & 9 % 21T & 5 ¥3). Following Motoori, Fujii
was also convinced that teaching materials based on indigenous “tales” (monogatari ¥yt
would furnish a practicable and reliable work of reference for good diction (kotobazukai).*
Good diction had to avoid rustic prose (satobibumi S & M= f¥]3L, vulgar writing), and
had to imitate “beautiful court prose” (miyabibumi 7»<° TN = H] 3L, elegant phrases, such as
appeared in Heian literature).’*

In an introductory note to Shdsoku bunrei, Fujii Takanao relates that men in his vicinity
in Kansai yearned (semuredo #9041 &) for a guide, but no such book was available, nor did
they know any authoritative source (literally “string”, suji 9~ 5) for this purpose.®®® “Write
and give us this book,” they said.

“We would like to get a book we can rely on, so that we can study letter-writing”

(onore ga fumikaki narau tame 33 DIV LNE 72 & 5728) .54

Fujii’s testimony reveals that people around him were at a loss (haji I3 ©) because they did not
know how to respond correctly to a received message.”™™ For they aspired to correspondence
with “learned men” (onaji manabi no hitobito to }372 UL IR OD N & & .. .).%

Fujii, who had spent some time in Edo and Kyoto, was convinced that there was a strong
need outside the two most sophisticated cities. To satisfy his neighbors’ entreaty, he composed
Shasoku bunrei. Among other problems, his guide was intended to solve the difficulties
regarding “correlation of physical [status]” (mi no hodo B (1% &) between the addressee
(okuritaru kata 35 < V) 722 7~72) and the addresser (the “epistolary lord,” fuminushi 3C
¥ L).*° Diverse occasions (oriori % V) > >) call for different content (omomuki ¥5H T2
&), and different content requires varying words or phrases (kotoba mo samazama 7l b S
% ¥ %).%! No phrasebook could ever comprehend all situations.* In the end Fujii’s guide
does the same as the medieval guides did, leaving it to the reader to think and make the
final determination which manner of speech might be proper, depending on the place and
the circumstances. He sprinkles a number of disclaimers through his foreword,* obviously
aiming at different groups within a heterogeneous readership. He was deliberately responding
to the demand for introductory material, on the one hand, but he was conscious of being re-
garded with scholarly scepticism, on the other. Fujii defends himself against the (anticipated)
charge that he might have packed too many citations into the book, making a bothersome
impression.*" Besides intending to keep out immaterial things,* he has sought to qualify
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statements’™ in order to avoid misunderstandings.”” Fujii then aims to defend his book

from the opposite kind of objection,™
that”* and had published an insufficient or “premature” work.**® Occasionally he appeals to
authority, stressing that “[our] teacher had taught this” (shi no iwareshi FliOVNTAL L),
and he emphasizes that Motoori Norinaga had added corrections to the manuscript.”* In the
edition of this book published in 1800, Fujii added another foreword written by Motoori
himself.*** The great scholar of National Learning says that he appreciates the accomplish-
ment of his “own disciple” (0720 ga oshieko ¥3 D 7)5 Zz L~ Z), for he had himself felt the need

for this kind of book for many years.”** Not unlike poetry, “letter-writing had degenerated,
»345

that as editor he was concerned just with “this and

the usage of words had turned out badly.”*** Rustic (saz0bi) words dominated the prose of the
time, as did an “impure ethos” (kokoroshirai ayashiku 0> L 5 O&=° L <). The letters from
his day fell far short of the “styles of courtly-elegant epistles of the antique age” (inishie no
miyabibumi no sama \ NI L ~D B 5 I D S ).

Conclusion

Early in history the Chinese elaborated a theory of proper relationships and decorum
in which the notions of “rites” and “rites and paragons” were central. The rites were an iden-
tifying feature, the Chinese symbol of what many Western thinkers were to call the “city”
(suggesting, by extension, civilization). By this people were well aware of the egoistic ten-
dencies in human nature which, if unrestrained, can easily bring about destruction of the
fundamental order. This indicates, of course, as any abstract concept does, ambivalence. The
rhetoric of communal reconciliation was devised to manage the tension between communal
primacy on the one hand and self-interest on the other. Under these circumstances it was dif-
ficult to express self-interest straightforwardly without leaving the impression of selfishness.

We observed how the concept of rites continued to affect communication, particularly
letter-writing, over the ages. Preserving social ties and structures according to rules of com-
munication was perceived to be so essential that Chinese even in remote areas copied and
studied guides on correct ritual epistolary greetings (shuyi, Jp. shogi) for funerals and marria-
ges and other important occasions. Some of these shuyi reached Japan in the eighth century
or carlier. In Japan it turned out to be not so much the relationship between elaborated clan
and marriage-related clan structures as that between smaller family units or individuals, that
was of the greatest interest.

The loose concept of four layers of society (shimin) was popular in both Japan and
China, and both were familiar with the idea that by means of literacy and skill in writing,
even a commoner might advance in status in society. Nobility (s4i) was accessible (in prin-
ciple), but the four strata and their structure were never questioned. People had to act, speak,
and write according to their status. “Nobility” (kunshi) in a more moral, spiritual sense, ho-
wever, meant cultivation; a trained body (shin) and mind (shin / kokoro). It could be achieved
by those who had time and talent to train and study the rites; mastery of the rites enabled one
to assume a role (= persona) in society in which he demonstrated the virtues of harmony (i.e.,
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non-egoistic intentions). In formal communication one had to appear as a persona who never
asserted selfish interests. On the other hand those who formulated an abstract program de-
manding firm and binding rules (Ogyt Sorai is an outstanding example) did not gain much
recognition in a society of well-established precedents, which reconciled self-interests at the
bottom of all parts of society.

The doctrine of ritual behavior was ideologized and sharpened (reduced to pure patterns
alleged to have existed in the past) when Buddhist and Christian missions tried to let the
rites work in their favor (notably in the twelfth and eighteenth centuries, in both China and
Japan). In the middle ages in Japan, monasteries and aristocratic and warrior houses excluded
most commoners (jige, shomin) from access to tradition. In the sixteenth and seventeenth
centuries, esoteric house schools came under pressure to open their teachings for the public.
As literacy and education (yomikaki gakumon) spread in the Edo period, demand for instruc-
tion in literary (especially epistolary) etiquette surged accordingly. Learned men of Chinese
and eclectic studies published a number of printed textbooks. The Native School, too, re-
sponded to the growing demand; emphasizing non-Chinese and Heian court samples of
rhetoric. Even when some scholars in this context went so far to object to elements of Chinese
origin that had been incorporated into the Japanese language, the principles of rites (rei, or in
the “native” form that these scholars preferred, iy2) remained integral to their teaching. And
for a growing population of literate people, rites in general and letter-writing etiquette in
particular had the connotation of “enlightenment” (batsumei, akiyuku yi), because they were
thought to be tools for success (¢4i) in society.

As in any society verbal customs limited individual ways of expression. And we have no
means of knowing whether the majority of premodern Japanese readers of etiquette rules did
or did not remain below the standard. But when we examine the primary terms, it becomes
clear that the diffusion of literacy contributed to a high degree of integration of society, and
that interest in the concept of rites went along with acquisition of literacy. The core notion
of communal reconciliation imbedded in the concept of rites was never challenged by in-
fluential voices in favor of more positive argumentation for self-interest in public speech, as
occurred in the West. As we have seen, the term free and lax habits (jiyiz) was in the lexicon
of Japanese thinkers, but it carried a negative connotation. What would happen to a society
conscious enough of private and egoistic interests, if the possibility of positive concepts of
freedom and private (individual) rights (jiyi and minken FHE) were discussed and more ten-
sion and intellectual conflict between the antipodes was formally allowed, for example with
regard to rhetoric, speech, and epistolary communication? Early modern Japanese society was
one in which common people aspired to become adepts of a formerly esoteric, then national
tradition of ritual communication patterns and precedents. The fundamental concept of ten-
sion between expressions of common interest and self-interest in public speech entered the
country from abroad in modern times. Even now it is regarded as an alien ethos with which
many hardly can identify.
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Abbreviations

CSJCCB

GR

HI
JH
KBKSB

KBSR (SBH)

MN

MSOS
NKBT

NKT

NST

OE
SBBY

SNKBT

SQCC

TB
ZGR
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V7Liji1989, juan 10, p. 125b, 1. 7-10; Couvreur 1950, vol. 2.1, pp. 6 f.

18Liji 1989, juan 10, p. 126a, 1. 19; Couvreur 1950, vol. 2.1, p. 11.

Y Zhouli 1989, juan 22, “Zongbo liguan zhizhi” ZR(EFLE Z 1%, p. 140b, L. 10.

2 Zhouli 1989, juan 14, “Sixu jiaoguan zhizhi - Baoshi” FIEHE 2R PRI, p- 90a, 1. 10.

2The transfer of presents (pheasants—zhi Hf—in winter, dried poulery—ju JJi—in summer) and
repeated bows (zaibai ) were a part of the nobleman’s (shi) decorum; Y7/i 1989, pp. 29a, 1. 6-30a,
L. 14.

2Niida Noboru’s 1 FH P account of the Tang code, first published in 1933, is still useful; Niida 1964
(1933). Cf. Nakamura 1991.

% Datang lindian 1983, vol.1, juan 1, p. 9b.

HSimashi shuyi 1936, pp. 5, 7.

»Zhao 1993, preface, p. 20.

*Cf. Ebrey 1991, p. 38ff.

¥Zhao 1993, preface, p. 27.

*Concerning official verbal etiquette the earliest example is the Later Han dynasty manuscript Duduan
1985; Giele 2001.

®This is a record of Yan Zhitui BAZ . (531-602); Yanshi jiaxun n.d. The history of the Sui dynasty
(Suishu P53 mentions “House Paragons of Yuan from Xu” (Xu Yuan jiayi #RZ524%) or “House
Paragons of Li from Zhao” (Zhao Li jiayi I 52(); Naito 1922, p. 64. The “Complete Record of
Evaluated Texts” (Chongwen zongmu =30 H) of the Song dynasty lists “House Rules of Lord Lu”
(Lugong jiafan JiE /N S )5 Naito 1922, p. 63; Chongwen zongmu 1985, vol. 2, juan 3, p. 151.
¥Compiled by Yan Zhitui BHZHE (531-602); Yanshi jiaxun n.d., juan 7, no. 19 (Diverse arts, zayi i
), p. 7a.

*'The monastery rules (“rules of purity,” ginggui & #1) can be traced back to the statutes of the Chan
monk Huaihai 1%F (720-814), also called Daizhi Chansi K% #Ffi; after the name of the mountain
on which the monastery is located, the rules are known as Baizhang qinggui & I #H1. They were
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compiled in the early ninth century. The text was handed down in a series of reedited and shortened
versions (Chongning qinggui 555531, Xianchun qinggui SIS R, Zhidai qinggui ERIEHL), and
finally in a Yuan dynasty edition with a preface by Ouyang Xuan R[5 X (1273-1357) completed in
1335-36 under the title “Rules of Purity Compiled at Baizhan and Disposed by the Sovereign” (#1{& &
LV HL Chixiu Baizhang qinggui). According to “Preface of the Old Rules of Purity” (Gu ginggui xu iy
i #1JF) by the Northern Song scholar Yang Yi #5{& (ca. 974—ca.1020), the content mainly consists of
the Tang original; Naba 1953, pp. 18 ff.; Naba 1974, p. 82 ff.; concerning monastery rules of the Yuan
Dynasty, cf. Fritz 1994.

32Naba 1953, pp. 24ff; Naba 1974, pp. 69f., 84; Ebrey 1985; Zhou 1987, pp. 25f.

3Pelliot no. 3442; Naba 1962, pp. 17-32.

*Ebrey 1991, p. 39.

¥Pelliot no. 2518; Naba 1953, p. 5; Zhou 1987, p. 24.

5Xinji jixiong shuyi FHEE AIFEFE (Variant Pelliot Chinois no. 2646, copy of 918), in Zhao 1993, pp.
51867, p. 518; Ebrey 1985, p. 593.

¥Pelliot no. 2556; Naba 1974, pp. 68 f.; Zhou 1987, p. 30.

*“If man has rites he is safe, if not, he is in danger” (Xuyue: Ren zhi you li ji an. Wi li ji wei BE ANz
Aig AN RN fE).

#The rules, e.g., quote words to be used when addressing the sovereign’s messengers (can tianshi yu 2
RALFE) for example in the case of being presented gifts by the sovereign (ciwu sheyu Wa##i=E); Zhou
1987, pp. 31£; Pelliot no. 3625, Stein no. 3399. “Verbal Etiquette According Biographical Rites,” e.g.,
can be seen in “Verbal-Paragons for Funerals” (“Koudiaoyi” H 1{#), a chapter of “Newly Collected
Writing-Paragons for the Purpose of Good Times and Bad”; Xinji jixiong shuyi AR E X (Pelliot,
no. 2622), in Zhao 1993, pp. 584ff. Concerning proper customs and gestures in funeral rites cf. Zhou
1986, p. 5 (Stein no. 1725).

“Zhou 1986, p. 6.

“ Xinding shuyijing HEZERESE (Pelliot no. 3637), in Zhao 1993, pp. 321 fF.

“Zhou 1985, pp. 17f; Zhou 1986, p. 2.

Yili 1989, pp. 25bf. A thousand years later marriage was part of the “Rites of the Kaiyuan Era”
(Kaiyuanli BAICIE); Zhou 1985, pp. 17f; Zhou 1986, pp. 1f. Stein no. 1725 quotes phrases for the
bride’s father appealed to the ancestors’ spirit at the grave. The “Newly Compiled “Writing-Paragons’ for
the Purpose of Good Times and Bad” pass down the custom to present a brant (yan M or Jif}, brant,
the widespread alternative for goose, ¢ #8, remained a debatable matter) to the fiancee; Xinji jixiong
shuyi HrEEXERE (Pelliot, no. 2646), in Zhao1993, pp- 542f. Some shuyi (Stein, no. 1725; Zhou
1986, p. 8, fn. 15) from the Tang dynasty and Sima Guang F1J5 ¢ (Simashi shuyi 1936, p. 30) of Song
rationalized that these birds meant “obedient [malleability]” (shun JIH) of wives or “the wife’s obidience
towards her husband” (furen zhi congfu Iz N ZHEFR). Sima’s “Writing-Paragons” give the explanation
that if there were no brants available, a wooden sculpture (kemu % A) would suffice.

“Ebrey 1991, p. 78.

“Ebrey 1991, pp. 113, 142.

“Hibino 1958, p. 91; Naba 1953, pp. 6f.

¥ Zhuzi yulei jiliie 1985, juan 2, pp. 391f.

#Shih 1959, pp, 144-54. Wenxin diaolong n.d., juan 5, pp. 19-27.

#Shih 1959, p. 153; Wenxin diaolong n.d., juan 5, p. 22b.

*0Shih 1959, pp. 144, 146, 153; Wenxin diaolong n.d., juan 5, pp. 19, 19b, 22b.
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'Koskenniemi 1956, p. 40.

>?According to Pseudo-Demetrios these are the ideals of letters between “friends”; Koskenniemi 1956,
p- 27; Nickisch 1969, p. 14.

3Koskenniemi 1956, p. 38 f. Letters were to be written as the partner would be present (parousia), or,
as lulius Victor points out, quasi praesentem alloqui.

>Shih 1959, p. 146; Wenxin diaolong n.d., juan 5, p. 19b.

»Koskenniemi 1956, p. 35f. The motif of natural conversation was rediscovered by Gellert, criticizing
the Roman office style for its formalism; Langeheine 1983, p. 300.

>Tyanaga Teizo i 7k H = points out this difference; Iyanaga 1997.

57Ryd no shiige 1966, vol. 24, p. 791. Cf. Yamada 1968, p. 34; Maruyama 1996, p. 152 (fn. 22). On the
question concerning “average submissions to the throne” (s9ji 28 %), how to draft “presentations [to the
throne]” (hyoso F75), the anonymous commentator explains that as in the case of other “presentations
to the higher” (johys 1-3%) and “unsealings to the higher” (jokei [F¥), one should follow the samples
in the “writing-paragons” (yoroshiku shogi no tei o naraubeki nomi EJJ& Vg{i%Z%%;H).

Tateno 1998, pp. 320-333.

®Among the titles that Fujiwara no Sukeyo BRJFAH: (2-898, provincial governor in Mutsu [
from 891) enumerated to the sovereign in his “Catalogue of Writings Present in Contemporary Japan”
(Nihonkoku genzaisho mokuroku P A [ FL7E 7 H §): “Writing-Paragons of the Great Tang [Dynasty]”
(Da Tang shuyi REEFER, 2 ex., a) 10 juan, b) 15 juan); “Revised Writing-Paragons” (Xinxiu shuyi Hr
fEE4, 5 Jjuan) by Zhao Deng R, “Writing-Paragons for the Nine Clan [Relations]” (Jiuzu shuyi
JUIEEARE, 1 juan) by Li Delin 274K of the Sui dynasty; the “Writing-Paragons by Bao Zhao” (Bao
Zhao shuyi fEIE A 1 juan); “Paragons for Bamboo-Tablets” (Shuganyi A 20 Jjuan) by Xie Fei
AT, See Nibonkoku genzaisho mokuroku 1959, p. 38.

Dujia licheng zashu yaoliie 1994; cf. Fukui 1958, p. 46. There is much reason for the assumption that
the “New Letters of the Du House” (Dujia xinshu #:ZZ81 %) by Du Zhengcang FL1EB were used
as model for this collection. Even the zz f (“diverse”) might be an incorrect copy of xin #7 (“new”).
This might indicate that the text entered Japan from Packche H or Kogurys Gl According to
the Changzhuozhuan RER, acquirers from Silla and Japan did not spare any expense to get books
into their hands that time; ibid., p. 47.

3442,

©2A donation register of Komyo Y6HH (701-60), the widow of the Shomu Tenno B2 K &, recording
gifts to Vairocana-Buddha, which is preserved in the “Abbey of True Treasures” (Shosoin IEARE) of
the “Great Eastern Temple” (Todaiji H R =F), among other items lists a fascicle with this title. Cf.
commentary in Dujia licheng zashu yaoliie 1994.

®This piece is archived now in the National Historical Museum (Kokuritsu Rekishi Minzoku
Hakubutsukan [E 37 JF 51 B8 18 4)4F) in Sakura, Chiba prefecture. The tablet quotes the title of the
opus and the first sentence of the first letter; cf. Dujia licheng zashu yaoliie 1994, pp. 13 and 245;
“Friend’s Invitation for a Drink on a Cold and Snowy Day” (Xuehan huanzhigu yinshu =5 FEWIHEK
s catalogue Kodai Nihon moji no aru fitkei 2002, exhibit no. 75, note on p. 54 (no picture).
Reischauer translates the entry (Kaicheng Bij% 5 [840].11.26) which deals with observations of the
midwinter ceremonies in the capital Changan R%2; Nitto guhd junrei gyoki 1915, p. 251; Reischauer
1955a, p. 295; Reischauer 1955b, p. 127: “The ordained [laxia il T] and the novices [shami 7))
in speaking to the Superior [shangzuo ['JF%] observed exactly the regulations of the written codes of
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conduct [yiyi shuyi zhizhi —H#EFE 2 1] Already two years before this event a conversation caught
Ennin’s attention. He quotes monks greeting the minister with the words “We humbly hope for a
myriad of blessings for the Minister of State’s honored self” (fuwei xianggong zunti wanfu PRUEFAZN L
% H#%7) and turning to each other in order to change “words of winter solstice” (dongzhi zhici %478
ZHF), for which we find many samples in the shuyi; Nitto guhi junrei gyoki 1915, p. 181 (Kaicheng 3
[838].11.27); Reischauer 1955a, p. 58.

SCE. Nihonkoku nitto guho mokuroku B A[E AFE KL B 8% of 839 (Showa 6) and the Nitto shingu
shogye mokurokn NFEFTRELEH §% of 847 (Showa 14). Among the profane opera (geten #+81) is
Datang xinxiuding gongqing shishu neizu jixiong shuyi RFEFME T A LIENIE S XERE Newly
Edited Writing-Paragons from Great Tang for the Purpose of Good Times and Bad among Noblemen,
Commoners and the Inner Circle of the Clans) of Zheng Yuqing WREREE. CE HI, vol. 8, no. 4445,
p. 3324; no. 2167, pp. 107887, p. 1087. Kanda Kiichird #1 FH &£l identifies Zheng’s work with
another that s listed in the History of Tang; Kanda 1984, pp. 287-89. See also Yamada 1968, p. 41;
Maruyama 1996, p. 132.

Kaigenji gutoku kydshoki to mokuroku BH IS SRR B AL 55 H #k (Catalogue of Requested Sutras,
Commentaries, and Notes etc. of the Monastery Kaigen [‘Discovering the Origin’]), in HI, vol. 9, no.
4475-4477, pp. 3388-3409, p. 3394. Cf. Yamada 1968, p. 31; Maruyama 1996, p. 132.

“The Tang code mentioned above must have been close to the models adopted by the Japanese
bureaucracy and recorded in the Kushikirys ZNAAT5 Kushikirye 1976. CE. Satd 1997, pp. 53 fF; cf. also
translation of the 7zihd variant in Popov 1985, vol. 2, pp. 56-84.

8Suishu n.d., vol. 4, juan 81, p. 9a; Tsunoda and Goodrich 1951, p. 32.

9 Nihon shoki 1967, kan 1, part 7, p. 376.

OCf. Gatten 1998.

7“Maboroshi” %] (Illusions), Genji monogatari, vol. 4, pp. 214f.

72Cf. Komatsu 1976, pp. 69-82; “Yume ukihashi” G (The Bridge of Dreams), Genji monogatari,
vol. 5, p. 432.

73“Wakana (jo)” EX b, Genji monogatari, vol. 3, p. 293.

7#“Yume ukihashi,” Genji monogatari, vol. 5, p. 433; “Maboroshi,” Genji monogatari, vol. 4, p. 215.
7>“Wakana (jo),” Genji monogatari, vol. 3, p. 293.

7“Yume ukihashi,” Genji monogatari, vol. 5, p. 432.

77“Wakana (ge)” EIETF, Genji monogatari, vol. 3, p. 392.

78Yume ukihashi,” Genji monogatari, vol. 5, p. 433.

7*“Wakana (ge),” Genji monogatari, vol. 3, p. 392.

80Wakana (j6),” Genji monogatari, vol. 3, p. 270.

81 Chikara o mo irezu shite, ame tsuchi o ugokashi, me ni mienu kishin o mo aware to omowase, otoko onna
no naka o mo yawarage, takeki mononofi no kokoro o mo nagusamuru wa uta nari 71% H Aiv¥ LT
RKiizE) LI 2l s b i & IS Loz o T mE XA 0LE
Lo BUFAR72 Y 5 Kokin wakashi 1958 (NKBT, vol. 8), p. 93 (in the Sino-Japanese preface this principle
is of more general nature: jinrin o ka shi, fifu o wa su b A Fn Kb ).

82“Mumegae” HiA% (Plum-branch), Genji monogatari, vol. 3, pp. 169 f.

$3“Hahakigi” 2R, Genji monogatari, vol. 1, p. 82.

$4bid., p. 85.

$Cf. Kyusojin 1992, pp. 23ff.; “Fujiwara no kimi,” Ussuho monogatari 1959, vol. 1, pp. 205-08, letter:
p- 205.
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86Shasoku jitei hishd 1960, in GR, vol. 9, pp. 578-89.

8 Unshii shosoku 1960, in GR, vol. 9, pp. 390-437; compare Unshii orai 1982; Meigo orai 1968;
Scharschmidt 1917 / 1918.

88Shasoku jitei hisho 1960, in GR, vol. 9, p. 588, art. no. 51, 53; p. 587; art. no. 47. See also Shosatsurei
1960, in GR, vol. 9, p. 608.

8 Shasoku jitei hishd 1960, in GR, vol. 9, p. 583, art. 21 (2).

90 Itoshi mo naki bunshe A & > I X LE mata sashitaru koto naki ni nansho o kaku koto hanabada
muyo nari XFGZ V= b3 = iR T S U

“Hippomon,” Sangi itto, in Daishoreishi 1993b (TB, vol. 562), p. 59, no. 42 and 43; compare variant
Sangi itto ozoshi 1959, in ZGR, vol. 24 (jo), p. 325.

92Shaosoku jitei hishd 1960, in GR, vol. 9, p. 589.

P3Shosoku orai 1968, in NKT (draihen), vol. 1 (koorai), p. 560.

% Kensai orai 1968, in NKT, vol. 1, p. 581.

9 Tozan orai 1959, in ZGR, vol. 13 (ge), pp. 1126; Tozan orai 1968, in NKT (draihen), vol. 1 (koorai),
p. 375; shike no shosei ni kisu. aete otona no shoyo tarazu % %L%Z/J‘Eg Z:Aﬁﬁ% RAPTEE .

P Jianigetsu shosoku 1967, in NKT (draihen), vol. 2, p. 333; yogaku no shosei ni sazukete, monzeki no
kojitsu 0 wakimaen ga tame nari [mECS ﬁ]%z&ijﬁ; V%Q PR SR .

7Ibid.; korai no joko no shisoku o hiroiatsumete, tdji chomu no yosu ni totonou oAk EHETE A (i :
HIRF RS EAE

B Tenaraigaku orai 1967, in NKT (raihen), vol. 2, pp. 256-65; p. 259.

P Tsurezuregusa 1957, in Hojoki, Tsurezuregusa (NKBT, vol. 30), pp. 220 £, no. 157.

10 Kokon chomonshi 1966 (NKBT, vol. 84), p. 231 (kan 7, no. 285): Sekitoku no shoso wa senri no
menboku nari to ieri RIEDEFIITEOMEH 72 Y &V~ Y . The source dates from 1254.
""Kasamatsu 1983, p. 159; kasanka sarete ita rei no sekai o sodenhitei to iu buki ni yotte kokkateki tosei
no moto ni ichigenka shiy to suru mono de aftta] FHAL ST T ALO IR Z AR EE £V D
R o CTHEHFOFER O FIZ—7mbLE D2 ET 51D TH[-72]. The connexion to the
economic reforms (especially debr relief, fokusei ) is not yet clear; Momose 2000, p. 21.

12 K6an reisetsu 1960, in GR, vol. 27, pp. 36—-43. Cf. Momose 2000.

1%Part of the etiquette notes “Peach Blossoms, Pistils, and Leaves” (7oka zuiys HEAE A3 Toka Zuiyo
1960, in GR, vol. 27, pp. 20f.

104Shosatsu sahisho 1960, in GR, vol. 9, p. 633, art. 27.

15 Shosatsu sahoshi 1960, in GR, vol. 9, pp. 633f., art. 27.

19The passage refers to petitions and lawsuit documents (mdshijo VIR, meyasu B %Z). In former times
a file started with extensive explanations. But now the point in question had to be marked right in the
beginning.

1 The later Hosokawa teaching puts it this way: “There should be no use of phrases which sound ‘far’
[off-key] to the ears [of the addressee]” (mimidiki bunsho shikarubekarazusore F £ % & LA oy
SRA); Hosokawake shosatsusho 1960, in GR, vol. 9, p- 635, art. 5.

18 Shosatsu sahoshi 1960, in GR, vol. 9, p. 634, art. 28.

1%In the following I quote Shosatsu sahdsho 1960, in GR, vol. 9, pp. 622f, art. 2 and 3. This is a mere
sample of detailed notes reflecting the “loss of rites.” Compare Shosatsurei 1960, in GR, vol. 9, p. 612.
Y Agareru hito no tame mo sagareru hito no tame mo 7 LV IVN ) X AEY T LIV Z A E;
compare Shosatsu sahdshs 1960, in GR, vol. 9, p. 628, art. 11: rgji no hodo no mono nareba tote shosatsu
burei ni kaku koto kore mata higagoto dozen nari SBIERE 7 FF Lo N 7 EALIEY = 35 F 2 X RF
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[RIfiHL; compare Kachiz chikubaki 1960, in GR, vol. 23, p. 231.

W Shosatsu sahisho 1960, in GR, vol. 9, p. 628, art. 11: uyamaubeki hito ni burei naru koto oshi iGN
A= o v &y

Y2Shosatsu sahash 1960, in GR, vol. 9, p. 626, art. 8: jikai no hito wa shosatsu nado ni burei nareba hakai
ni naru, mata rei o sugusu mo hakai dozen nari Fik /) AN NEFLSE = il Lol = v, i
T AT A E M R R

13Shosatsu sahoshi 1960, in GR, vol. 9, p. 627, art. 10: fudan moshiuketamawaru hito ni wa chito shosatsu
mo burei naru koto mo ari NETER KNV N =T MEFLEEE L NET Y.

YWbid.; mata shosatsu mo sayo ni koso arame tote zu ni irite kakanu hito mo ari NEN LA = YT
FANTE=ATEXANET Y.

"Ibid.; tada shikitai oba togamezu shite 7 BT N N A X T 5 shosatsu o togamuru hito mo ari
BT N LNVANET V.

WThid.; shosatsu oba tomokaku mo kokoro ni kakezu shite LT /N NEH T E L= D r AT
kaigi no gi o togamuru hito mo ari FE /T N LVANET V.

W Shosatsu sahoshi 1960, in GR, vol. 9, pp. 627f., art. 10 and 11.

YIbid.; wa ga kokoro o sute, hito no kokoro o mochiyureba F&:L>7 B N DT Ha L,

"Ibid.; these are the so-called five “Eternal acts [of virtue = ways]” (Ch. changdao, Jp. jodi 1)
among human beings.

1208hosatsu sahoshi 1960, in GR, vol. 9, p. 628, art. 11.

2 Shosatsurei 1960, in GR, vol. 9, pp. 607, 609.

12Ibid., p. 611; cf. also Kachii chikubaki 1960, in GR, vol. 23, p. 231.

13Shosatsu sahish 1960, in GR, vol. 9, p. 627, art. 10: zen mo aku mo samade nochi made sata suru koto
wa nakeredomo sore dani mo kokoro ni mo omowanu koto o nomi kotoba ni iisutetaru o togamuru koto ari
HBEEETYV~THR~T VLA La bAF 7L REY LA = L= B AXET ) 5=
BEEANVT N ALV T

124Shosatsu sahisho 1960, in GR, vol. 9, pp. 627f., art. 10 and 11.

5 Kachi chikubaki 1960, in GR, vol. 23, p. 230.

126Shosatsu sahoshd 1960, in GR, vol. 9, p. 632, art. 23: yoki hodo no bunsho ni kuraki koto nashi 3 X
JXE=TTFxa b,

7Ibid. keiko fusoku naru yue ni bunsho o mo fukaku sata sezaru mo kotowari nari ¥& & T /L=
LETET 7 HZ T bNYAL

128Tbid.

DIbid.: yoku yoku bunbechi subeki koto nari RE < 43I A% = R,

1308hosatsu sahasho 1960, in GR, vol. 9, p. 628, art. 11: yokuyoku kojitsu no yisoku ni mo fudan dango
subeki ka 2% BCHE / A= T ARER A AL

B1Shosatsu sahisho 1960, in GR, vol. 9, pp.628f,, art. 12 and15 (with regard to calligraphy signs of
honor): ippen ni ryoken subekarazaru ka —R=THE AT T YV compare Shosatsu no shidai,
kan 1, in Daishoreishi 1993a (TB, vol. 561), p. 30, no. 87 (with regard to finals word of honor in
letters): izure mo ippen ni wa sadamarumajikinari VT IVH —RITIEITLEDLELE 2D ; p. 33,
no. 113: ippen ni wa sadamarubekarazu — R\ AL S TEE DD,

132Shosatsu sahisho 1960, in GR, vol. 9, pp. 629£., art. 17: hito o uyaman oba hetsuraitaru yo ni zonzuru
ka to mietari NT T XNV T e XN 7 =fFH FRT X,

3Shosatsu sahosho 1960, in GR, vol. 9, p. 623, art. 3: sarinubeki hito wa tadashiku kakunari %) X~
FANE ST ER,
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Y4bid.: sareba itatte daimyo kinin nado ni wa sayi naku jo o tsukawasu koto wa nashi % L /3A Z o T
RAEBNTF Re=nELF 7 IRTEAFEANT .

31bid., p. 627: shosatsu wa mono o mo yomi kaku hito no moto e wa tada sashiataritaru rei o kaku EAL
NPT EDIENSE AT T H Y 28T E

161bid.: sor0 monmé naran hito no moto e wa kamaegamae sukoshi uypamaubekinari . 3XEF 7 N/
iR 2 Al I/ i

57 Shosatsurei 1960, in GR, vol. 9, p. 611.

138Tbid.

39Shosatsu sahishi 1960, in GR, vol. 9, p. 623, art. 3.

10Tbid.: arui wa sengi o mamoru hito ari, arui wa kyirei o somuku hito ari BFEHLT SFVNT Y B
EBHTEANT Y.

11Tbid.: motte no hoka furumai ni mo shosatsu ni mo higagoto izuru nari UIMRHE = EL=F H
HH LA,

Y21bid.: hydjashit ra no zashiki ron tsurezure kore ari RV {E R/ FERGRIE & 1E 2.

151bid.: kubé yori sayi naku sadameraruru koto wa nangi nari 2NJ5 3 UV IEAF 7 E T LN 3 b
.

YiShosatsu sahdsho 1960, in GR, vol. 9, p. 633, art. 24.

5 8Sigo dzdshi 1959, in GR, vol. 22, p. 600. In particular with regard to addresses.

Y6Shosatsu sahoshi 1960, in GR, vol. 9, p. 624, art. 5; kuge, buke, sike no shosatsu mina onaji yo ni
kakukoto Gshi INFIRFIEF 7 ZFLERI VY 7 =FF 4K,

YWbid.; futei no itsumo onaji yo naru koto wa arumajiki ni ya JEHE ) A YR T FVEAG Y
F=-r.

18 Ibid., pp. 630f., art. 18 and 19.

Ibid., p. 631, art. 20: mottomo Yamato saikaku no hiji nari ERFIF T g,

B5Ibid., p. 630, art. 18.

BUbid.: mukashi tsuyoku keiko shitaru hito no waza mo sono yo no fiizoku ni somukeba kore o mochiizu
YaAsEL v E NN UEERR S BB =Y AN ET R

520bid.: mukashi wa moto ni shite mochiitaru koto o mo ima wa sutsuru koto ari, mukashi wa waroshi tote
kirawareshi koto 0 ima wa tazunete moto to iu koto mo ari THNAK=T T X IVET 5L O
F7 U, BAURY NTHRVETSNAZT AR s bET Y.

153 Imagawa Ryoshun shosatsurei 1959, in ZGR, vol. 24 (ge), pp. 453f.

1541bid.: fisso no mi ni mo koesoraite AL T & HifEE TC.

1551bid.: tazei yaryoku no hitobito wa yagate jor ni naru aida 25545 ) D N % YT _EISIZ B .
1551bid.: wareware ni mukaite shosatsu no rei ni shinjo kyoka to asobashisore 2L S ST TEFL O
W EARYR & B F I LI

'1bid.: jitai suru tokoro nakusore FFIRFT 72 < B,

15$Usui 1994, p. 74; Nijo Kanjo ki — 5257 (Genki 2, 2/15), in Okuno 1988, p. 347 (no. 210):

Nintei ni yori buntei ni joge arubeshi 1—$RI\ZAK D SCIRIZ LT dH D~ L.

598atomi record, in Sato H. 1988, pp. 141 and 143f.

1%For which there is a variety of descriptions: shizen H 9K, onozukara % D-DD>0, hito no suru koto ni
makasete NDT % Z ENZE DT, ware mo hito mo iV H Nb, onoreonore ga ie 5 DIV E DAL
DNFE Imagawa Ryoshun shosatsurei 1959, in ZGR, vol. 24 (ge), pp. 453 f.

1 bid.; tsaji arubekarazu soré BF D~ OIAE or kai nashi ni narisirainu TR LT HAE
8.
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1?The term was very common; compare Sggo 0zdshi 1959, in GR, vol. 22, p. 598.

13 Imagawa Ryoshun shosatsurei 1959, in ZGR, vol. 24 (ge), pp. 454: inishie wa tashika ni soraikeru geni
50r[3] WM LT 5 2.

164Shosatsu no shimo, in Daishoreishii 1993a (TB, vol. 561), p. 77, no. 72; shabetsu [or sabetsu] arubeshi
ZEMAE DL

1 Imagawa Ryoshun shosatsurei 1959, in ZGR, vol. 24 (ge), p. 458.

16 Kirei mondi 1968, in NKT (draihen), vol. 1 (kodrai), p. 526; koto ni firete kuden oki ka, kono gotoki
koto sendachi ni towashimetamaubeki jo kudan no gotoshi fil v$§; F{E B VJHC%H ,;45\ i 5'15]%
o ki g,

17 Nanto orai 1968, in NKT (¢raihen), vol. 1 (kodrai), p. 549; ima anzuru ni oite wa shinyo no tei nashi
to iedomo gonkun ni oite wa mokushi osoregataki mono ka K> 5% ﬁﬁjﬁ JE‘: 11%)% R e
S

18Shosatsu no shimo, in Daishoreishi 1993a (TB, vol. 561), p. 56, no. 1. Here the Ogasawara rules deal
with signature matters. In the sixteenth century the Ogasawara clan came to be recognized as one of the
leading house schools of warrior etiquette.

190ften jigi . . . ni shitagau narubeshi \Z L7273 9 72 %~ L—ibid.—or jigi . . . ni yorubeshi \Z X %
U — Shosatsu no shidai, kan 1, in Daishoreishi 1993a (TB, vol. 561), p. 30, no. 86.

7Ibid., pp. 20f., no. 50.

71bid., p. 19, no. 47.

72Ibid., p. 6, no. 11 and 12.

71bid., pp. 21f., no. 52.

741bid., p. 5, no. 9.

7Ibid., p. 56, no. 1.

7¢Ibid., p. 74, no. 69: jiyii kantai to wa narazaru okoto nite soré HHEES LT b I HHEFEICT
73

177 Shosatsu no shidai, kan 2, in Daishoreishii 1993a (TB, vol. 561), p. 46, no. 27.

V78Shosatsu no shidai, kan 1, in Daishoreishii 1993a (TB, vol. 561), pp. 4f., no. 5 with regard to signs of
the addresser on the reverse of envelopes. The phrase translated here as “were apt to lead to disputes” (or
sometimes trials) was osata ni 0yobisoro aida THVIRIZ 35 L OMBEHL. In face cases of dispute are recorded
in diaries, etc. See Momose 1989. These records can contribute to our understanding of the theory of
epistolary etiquette, but I will not treat them in this essay.

1798ag0 dzdshi 1959, in GR, vol. 22, p. 601 (sdjite nyobishi wa shigan soraite kakubeshi W Tl R
TR B T L the context makes it clear that this note addresses men as the writers). Compare
uyamai W in Imagawa Ryishun shosatsurei 1959, in ZGR, vol. 24 (ge), p. 465 (nydbi no moto e otoko
no tsukawashisoro fumi uyamaite kakisoro LR DFTF~E DO UAES S WUCTEE); Shosatsu no
shidai, kan 1, in Daishoreishi 1993a (TB, vol. 561), p. 10, no. 25 (jochitkata no koto wa hitokiwa
wyamaimaosu dan, kojitsu nari T OFITOE T I RLEWVPTEIER D).

180Shosatsu no shimo in Daishoreishiz 1993a (TB, vol. 561), p. 74, no. 70.

81Shosatsu no shidai, kan 1, in Daishoreishii 1993a (TB, vol. 561). What I have rendered here as
“dignitaries” is variously expressed as goshogan no hito EBLD N (ibid., p- 9, no. 23), shagan no tokoro
EELOPT (ibid., p. 9, no. 24), shogan no kata EFLDFF (ibid., p. 7, no. 14), and simply shigan &
#E (ibid., p. 34, no. 127).

182“Styles” translates the word “ze;” in the phrase shogan no tei EELOK (ibid., p. 34, no. 127); “writing
styles” translates the word “kakiyo” in the phrase shogan no kakiyo FERLDE Z £ (ibid., p. 3, no. 1).
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183“Customs” translates translates the word “kojitsu” in the phrase shagan no kojitsu B 3. Ibid.,
p- 6, no. 11.

184E g, ibid., p. 26, no. 72, 73 and 75.

¥1bid., p. 30, no. 90; p. 34, no. 118.

%Ibid., p. 36, no. 136.

87 Imagawa Ryoshun shosatsurei 1959, in ZGR, vol. 24 (ge), pp. 465, 467; 5674 is called a male word, but
writing rules (such as on p. 467) are also sometimes called “words.”

188 Shosatsu no shidai, kan 1, in Daishoreishi 1993a (TB, vol. 561), p. 10, no. 26: “Salmon should not be
called ‘Honorable red fish.” Breams should not be called ‘Honorable flat fish’ when writing letters. These
are namings used by women!” (nyobd kotoba nite mo tote sake o akaomana, tai o ohira nado to kakazaru
ga shikarubekinari 5 Z LT TH & THEEZ HMHEREIZHO SR E L ENIDB LM
BHREIRD); see also Jodo Rodrigues’s chapter “Tratado do Estilo da Escritura das cartas,” in Arte da
Lingoa de Iapam, p. 202 v. (facsimile p. 404).

9“Hippomon,” Sangi ittd, in Daishoreishi 1993b (TB, vol. 562), p. 60, no. 45. Compare the variant
Sangi itto dzdshi 1959, in ZGR, vol. 24 (jo), p. 326; instead of the Sino-Japanese terms cited above,
translated verbs are used: omoiawasete asobashisorobeshi 13 H W HHOETHEIX LIEL.
¥0Shosatsu sahishi 1960, in GR, vol. 9, p. 633, no. 25.

Y Mukashi wa kokoronikuki imose no aida kakikayowaseru mo arikemedomo, ikaga nari to wa miezaru
aida, sore 0 hon to sutomo mishigatashi H /NN ENVHEOML.INENI DL HH T
HEL, W72V ENRZEIDRZENEZIFAET E LR L L, “Hippomon,” Sangi ittd,
in Daishoreishii. 1993b (TB, vol. 562), pp. 60f., no. 46, p. 68, no. 55; Sangi itto 6zoshi 1959, in ZGR,
vol. 24 (jo), p. 327.

92 Nigitaru imose no naka ni wa sata no hoka nari &7 W0 HBDRINTTAI =040
according to the ZGR version: “Hippomon,” Sangi itté ozoshi 1959, in ZGR, vol. 24 (jo), p. 330.
193Cf. Riittermann 2002a.

Y4 Jinigetsu shosoku 1967, in NKT (draihen), vol. 2, p. 333; fukaku hako no soko ni osame, kongai ni
idasubekarazu, katagata kiryo no gi o kinzubeshi” TEAN BRI N AT HL SN S5 R AR TR
% .

1%In the postscript for his “Correspondence for Long Tufts [i.e., Boys]” (Suihatsu orai TEZZ{12K), Guho
wrote in 1253 (Kencho 5), “sadamete gocho o manekan ka, nao shitsunai o habakaru, iwan’ya kongai ni
idasu oya! ER fﬁ”ﬁﬂgﬁg(?%% iiljﬂgﬂlﬂj 7%?]71:?5@; Suibatsu orai 1967, in NKT (oraihen), vol.
2, p. 254.

Y6Shosatsu sahoshi 1960, in GR, vol. 9, pp. 630, 634, art. 18, 28.

Y7“Confucianists” means the bakufu scribes here; ibid., p. 633, art. 24.

8Shosatsurei 1960, in GR, vol. 9, pp. 608, 611; Shosatsu sahisho 1960, in GR, vol. 9, p. 631, art. 21.
99Sono hd sono ho no shitsukeraruru yo kawaru nari HFG 22D L2065 S92 5 M Kacki
chikubaki 1960, in GR, vol. 23, p. 229.

MW0Shosatsurei 1960, in GR, vol. 9, pp. 620£.; hako no soko ni osameshimubeshi ﬁyé\ VLIX V%Eﬁ;; gaiken
0 kenko ni habakarubeshi, habakarubeshi 5+ FLEX [ v f# % % .

200 Yumeyume taken ni oyobubekarazu soro %% AR A%, This is a widespread phrase. Otate
Tsuneoki (= Joko) KR % B (14th/15th century) addressed his postscript to Kurd (K. dono JUEBE)
adding the words: gaiken subekarazu 1~ Vﬂ B ; Otate Joko shosatsusha1960, in GR, vol. 9, p. 670.
22 Imagawa Ryoshun shosatsurei 1959, in ZGR, vol. 24 (ge), p. 470. To alter the teacher’s words (kyokugen

#h =) was not allowed.
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293Shosatsurei 1960, in GR, vol. 9, pp. 620£.; kyiso pp. 611, 618.

204Shosatsu sahisho 1960, in GR, vol. 9, pp. 627 and 628, Art. 10, 12.

205Shosatsu no shidai, kan 1, in Daishoreishii 1993a (TB, vol. 561), p. 5, no. 6, 7.

26]bid., p. 16, no. 41-43.

27Ibid. The oath says: denju seshimu koto sukoshi mo ainokoshimasazaresori koto G oAnsz Fo B FEE
R HIEE,

281bid.: denju itashimdsu sujo ichiji tari to iedomo, tagon itasumajiki koto B AR St Vﬁ& i)
5 FL&HE

9 Fuyjita 1994,

1To be precise, Rodrigues mentions Ixedono ¢ outras (and others). Arte da Lingoa de Iapam 1969 (1604),
pp-189v.f;; Doi 1955, p. 678; Lamers 2002, p. 31. The treatise quotes Taiheiki, Heike monogatari etc.:
see, e.g., Arte ibid., pp. 201f.

M Arte da Lingoa de Iapam 1969 (1604), p.189v.; Doi 1955, p. 678; Lamers 2002, p. 32.

22 Arte da Lingoa de Iapam 1969 (1604), p. 200; Doi 1955, p. 716; Lamers 2002, p. 65.

2B Arte da Lingoa de lapam 1969 (1604), pp. 189f; Doi 1955, p. 678; Lamers 2002, p. 31; grande
parte da politia & cortesia de lapam se encerra nas cartas & seu estilo. And therefore the clergy needed a
handbook for letters: he conueniente auer algum modo ao qual os nossos com decencia religiosa se possam
acostar nas cartas por ser necessario escreu las com deuido comprimento.

2Y0bid.: quando se ecreuem em sua letra.

251Ibid.: usar de cartas em nofSa letra.

215 Arte da Lingoa de Iapam 1969 (1604); p. 201; Doi 1955, pp. 718f.; Lamers 2002, p. 67.

2 Arte da Lingoa de lapam 1969 (1604), pp. 199, compare p. 200; Doi 1955, pp. 712, 716; Lamers
2002, pp. 61, 65; ategora os tratam nas cartas com cortesias dos seculares & Tonos.

281bid.; os lapoens veneram muyto os religiosos afsi no trato como nas cartas.

29 Arte da Lingoa de Iapam 1969 (1604), p.189v.; Doi 1955, p. 678; Lamers 2002, p. 31.

2 Arte da Lingoa de lapam 1969 (1604), p. 193, compare p. 200; Doi 1955, p. 692; Lamers 2002, p.
43.

2ICf. the facsimile edition Sheng Song gianjia mingxian biaoqi 1981, commentary pp. 9f. The book is
archived in the Tenri Library KIRXFEAE. Chen Xianghua BRFH#E compared this print with another
item that is archived in the Peking Library (Beijing Tushuguan b X FEAE); Shimizu 1982, p. 5. The
preface, by a certain Wu Huanran ¥348.8X, dares from 1200 (Qingyuan BT 6 of Southern Song). The
Zen priest and poet Tokugan 5% (1360-1437), who stayed in a number of Temples in Kyoto (among
them Nanzenji F§ #5F) left his autograph on the book. Another hand marked it with the characters for
“shuyi / shogi” Fl5k.

22Thjs is one of several related items in the Zenrin Bunko fARSCJ#, a collection established by the
Uesugi X house adviser Naoe Kanetsugu ELVT 38 (1560-1619), now in the Yonezawa Library
KR FEAE. Naoe had close contacts to the Myashinji #0025 and presumably got many of the
books from Zen abbots there. Hibino 1958, pp. 88f. The Classified Catalogue of Chinese Books in
the Cabinet Library (Naikaku bunko kanseki bunrui mokuroku PN SC R EE 0 F8 H §5%) records the
“Newly Carved Complete Writings for the Use of Usual Styles of Brushes and Ink [= Letters]” (Xinjuan
shiyong tongshi hanmo quanshu FrERE AR E), compiled by Wang Yutai FFZ8 and
annotated by Chen Duanxi [ 4% . However, the work has nothing in common with our Hanmo
quanshu. There are two Yonezawa variants. One (A) is ascribed to the scholar Liu Yingli ZIfE4S (>-2,
Yuan Dynasty, 1206-1368) and was printed in Ming China (1368-1644) in 1437 (Zhengtong 1E#%
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1); a preface dated 1307 (Dade {# 11 of the Yuan dynasty) suggests that perhaps there was an older
version. The other one (B) was edited by Zhan Youliang /& A7t (?—2, Song dynasty) and printed in the
the Yuan dynasty, in 1324 (Taiding Z87& 1). Differences are minimal in both concept and content, and
Liu’s name appears as editor on most variants. A Yuan edition can be found in the Seikidé Bunko f%
4L SR The first Ming version from the Peking Library is published in a modern printed edition:
Xinbian shiwen leiju hanmo quanshu 1995a and ibid. 1995b (SQCC, zibu 5T, vol. 169 and 170 [pp-
1-391)).

*»Hibino 1958, p. 88; a description of the source is also added in Xinbian shiwen leiju hanmo quanshu
1995b (SQCC, zibu -, vol. 170), p. 392.

24Hibino 1958, p. 88; Zhou 1982, p. 20.

25 Xinbian shiwen leiyao qizha qinggian 1963 [under the title Tokuyama Morike zo Shinpen jibun ruiyo
keitd seisen); also 1980; 1995 in SQCC (zibu 1+, vol. 171), pp- 680-870. Today the book is catalogued
with a subtitle: “Archived in the house of Méri in Tokuyama™—Tokiuyama Morike zo RITESVSIES =)
26Reference by Niida Noboru in the appendix (p. 2) of Xinbian shiwen leiyao qizha qinggian 1963.

e

Another version, called “‘Blue Coins [Copper]’ [=Treasures?] from the New Edition of the Compendium-

Collection for the Purpose of Unsealings and Submissions” (Xinbian shiwen leiju qizha qinggian [Shinpen
Jibun ruiys keitd seisen] it S U E BT %), is in the Cabiner Library (Naikaku Bunko P[]
SCJH). See Niida Noboru in the appendix (p. 1) of Xinbian shiwen leiyao qizha qinggian 1963. There
are works of the same title in Peking: two Ming prints (from Zhengtong 1E#% and Jingtai 5t 4%) and
one more from the Yuan dynasty. Parts of it are quoted in the Ming dynasty encyclopedia “Great Book
of Eternal Delight” (Yongle dadian KK M) from 1407; cf. Niida 1963, p- 88; appendix of Xinbian
shiwen leiyao qizha qinggian 1995 (in SQCC, zibu S8, vol. 171), p- 870.

*’Hibino 1958, p. 89.

28 Xinbian gujin shiwen leiju 1982, vol. 3, “Bieji” /':J'[J%,jmm 5-11 (“Wenzhangbu” SCEED), pp. 1551-
1629; “Shufangbu” FEHR, juan 11-13, pp. 1630-1657. The publication is based on a print of 1584
(Wanli jiachen #5J& H ), which presumably was imported in the Edo period. The oldest preserved
print dates from 1326 (Taiding 3). Compare the Chinese publication (1991) of a Yuan print.
*¥Hibino 1958, p. 88.

»0The Japanese print of 1666 (Kanbun 06) is available as facsimile edition: Wakoku Kokin jibun ruiji
A4 F 30T [known in Chinese simply as Gujin shiwen leiju &4 9+ 3] (KBKSB, vol.
8-14) 1982; see vol. 11, “Bieji,” juan 5-11 (“Wenzhangbu”), pp. 74-152; “Shufangbu,” juan 11-13,
pp- 153-180. Hibino tells us that the earliest Japanese prints were from Genna (1615-24) and based
on Korean editions, in which the “collections” (ji 4E) were lacking; Hibino 1958, p. 88.

BINaito 1922, p. 63.

2 Juya biyong shilei quanji 1985 (as Kyoka hitsuyo jirui zenji); about letters pp. 53—72; reference by
Nakamura H. 1991, p. 495. The book has a preface dated 1564 (Jiajing 534 39).

#3Kracht 1998, p. 24.

24Goch 1978, pp. 260fF.

35Cf. Boot 1983.

#6The date of Irinshd was 1640 (Kan'ei 17). See Hiraishi 1997, p. 32; Irinsho 1975, in Fujiwara Seika.
Hayashi Razan (NST, vol. 23), pp. 304-330, p. 306.

*L.e., any norms of conduct (jinji no gisoku N2 ) with regard to garments and accessories
(ikan shozoku T<TELE ) or greeting habits (such as words, mono o ii WMI A b, moving arms and legs,
te 0 kagame T-7 71 S A or ashi o hizamazuki &7 & P~ X %5 and bowing, koshi o kagamuru shidai
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JET T S BIVIRE).

*8Printed in 1638 (Kan'ei 15). See Ooms 1985, p. 157; Kiyomizu monogatari 1991, in Kanazdshi shii
(SNKBT, vol. 74), pp. 139-192, particularly p. 177. The work was reported to be written by Asayama
Trin'an 5] [ LIEARE, 1589-1664, buc this is uncertain. The quoted passage (p. 177): rei to iu wa Kara
no rei ni mo arazu, Nibon no rei ni mo arazu, sahé no hon’i o shiru o rei to iu nari. Hon'i o dani yoku
kikitaran wa mukashi ni awasete yoki koto 0ba mukashiys ni shi, tisei ni awasete yoki koto 0ba okonaubeshi.
Monaogoto ni hon’i o shirite okonaeba, saho wa sukoshi kawaritemo mina rei nari fLEWSITFEDORLIZ
bHOT, HRDILIC L H O T, REORBEEZMOELELE R, KEZZICIHE
DAFHFIZEDETREFZETER I ICLAHICAE TR EELITITSL, WTLITK
Bam) TT~ZEERDE Y THL Al h .

290f course the discussion was more complicated. Adequate rites and worship have been a matter of
dispute since Zhu Xi (against Buddhism). The tensions in Japan even grew (disputes about Shinté and
Buddhist rites) and grew once more under Christian influence. Cf. Kracht 1986, pp. 135 (298), 169
(175), 188 (31911.), 219 fF.

#0See Yokota 1995, pp. 316, 333 f.

21This was included in “Verbal Transmissions about Three Rites,” Sanrei kuketsu — 4L EER). Shorei
kuketsu in Sanrei kuketsu 1910; Riittermann 1998 and 1999. The work cites, e.g., Ryd no gige IR,
Nihon shoki A AL, Genji monogatari 17 G, Genpei seisuiki W5 V-RERERL, Azuma kagami K3,
Ainosho 54D History is devided into three parts: the antique age (joko B, kodai WAR, indshie 1),
the modern age (kinsei YT, kindai ITX), and the middle ages in between (nakagoro H1LH); preface
and art. no. 1, 2, 71, 89, 296.

#20bid., art. no. 3, 9, 15, 17, 35, 98. Hierarchy (jage ETF, koge = F) of superiors (johai E35), equal
positions (dohai [F]7E), and subordinates (gehai T 7).

23]bid., art. no. 14, 67.

244]bid., art. no. 7, 128.

25[bid., art. no. 8, 21, 52, 57.

2#6Tbid., art. 11, 197, 250, 260.

247Tbid., art. no. 9, 65.

248bjid., art. 13 and 16.

291bid., art. 5, 8, 33, 192.

»0Tbid., art. 24, 89.

B1Tbid., art. 24, 157.

2bid., art. 24, 26, 40, 89.

331bid., art. 224.

»4Seidan 1973, in NST, vol. 36, part. 4, pp. 396f.; Lidin 1999, pp. 255f.

5Seidan 1973, in NST, vol. 36, part 2, p. 303.

26Ibid.; shimo ni reigi nakereba, shushu no akuji wa kore yori shite shdji, kuni tsui ni midaruru koto, shizen
no dori nari F=ALEET 7 LN, flix JFEREANEI Y T AT ERRICE VN = AR

JE P,

57Seidan 1973, in NST, vol. 36, part 2, p. 305; Lidin 1999, p. 136.

8Seidan 1973, in NST, vol. 36, part 2, p. 308; Lidin 1999, pp. 140f.

29Seido to in wa hisei, setsudo no koto nari HIFE & =/ ~NEF « Hif / Gi4h; pp. 311£; Lidin 1999, pp.
145f. The nakaguro [ * ] are added by the editors of NST.

*08eidan 1973, in NST, vol. 36, part 4, p. 416; Lidin 1999, p. 282. izure mo mina yo no fizoku
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nite shizen to dekitaru koto nite A LEEA: ) B =T BK NHEHX L2 N =T [ inishie yori
tsutawaritaru rei ni arazu 15 3 VARV X VAL=FEX.

26! Maruyama Masao HL[LIEL S evaluated this thinking positively, saying that “by sublimation into the
public, that is, the political” (kdteki ikoru seijiteki na mono e made no shoka ni yotte A =ER7e
D~F TOHEFE|Z I - 0), it “liberated [thought] from the strictness of the private, that is, interior
[self-centered] lifestyle” (watakushiteki ikoru naimenteki seikatsu no issai no rigorizumu yori no kaiho
FLH) = NTEAEIEO—GI0 Y = U XA LY OFfESK). However, he does not go on to discuss the
potential effects of “the public, that is, the political” upon public life; Maruyama M. 1996, p. 229.
2t is presumed that Hyakiuya orai was written in the sixteenth century, but was not widely disseminated
until it was printed as a “folding book” (orihon #774%). The printer, Kamiya Rihé #&EF| e/, had
his office in Kyoto; Cf. http://www.bekkoame.ne.jp/ha/a_r/miyoshi/000sitemap.htm, no. 459 (City
Library of Miyoshishi =¥ i7).

263 Hyakuya orai 1967, in NKT (draihen), vol. 2, p. 451.

241bid.; kono sho o kuwashiku miru ni jitsu ni hitsujutsu no un's o etari, kanben jakuyaku R e
15 SR 2 B LEh R 2 2. The editor’s name was Shindo Sadaharu 1 5 2.

251bid.; katsugyo no izumi ni hashiru ga gotoku m YEfaaER

2661bid.; atakamo chitsuryii no yo ni mukau ni nitari el BEEmG

27Tbid.; kono michi 0 manababa sunawachi shonin no ko kunshi to nari, kono michi o manabazareba kikai
no ko shonin to naru 5= _WiE RIRENZ TR B A B WHE Bz HEA

281bid.; tadachi ni shisoku, hitsujutsu no hé o shiran to hossu lﬁﬁ}b\v%ﬂ (ﬁ%%ﬂﬁZ{f;

291bid.; kiketsushi ni meijite, moromoro azusa ni kizamu nari iy 1] R EKG gt E%ﬁéjﬁ.

0nna chohoki 1981, in KBSR (SBH), vol. 18, pp. 3f.; Hitotsu. Fude torimukai mairasesoro — L
D Fe [ OB, Namura Johaku, 1674—1746, also known as Soden Sunbokushi # H ~F A -, was a
disciple of 1t6 Jinsai B 75 (1627-1705). This book was printed in 1692 (Genroku 5) in Kyoto and
1711 (Hoéei 8) in Osaka, and afterwards (year unknown) once more in Edo.

77'Citing Kenko was a common practice; cf. Schneider 1979.

20nna chohoki 1981, in KBSR (SBH), vol. 18, p 3f. Consequently the text ends with a feminine
“sincerely” = lit. “dreadfully” (kashiko 7] L Z).

731bid., pp. 135-140.

7741bid.; iroha sae kakioboyureba muchi no onna mo uta soshi o yomite mukashi no koto o shiri, fumitamazusa
0 kakite, wagakokoro o tsizji, yo o totonou V> Al E~EBA DB AN T B E ) Lae LR T
LA LOEELEY UESSEHETEN LEBUME L S D5, Yorte tenarai no hajime ni wa
mazu Iroha bakari kakinarai no koro ni wa bunsha o tsurane, otokomoji 0 mo oboyurunari JINTFRE
ODOF CHRIRNAFENNAIES A ERLODZAIINALEEZELHIA LT EBA D
L. Makoto ni hito to mumarete te o kakanu wa momoku-akijii ni onaji i Z &\ N LT ENTF
ZEANE HUE/RBHL L.

251bid.; bunsha mo nani toshitemo otokorashiki koto mama aru mono nari LEH L L THHE S LT
Jifil 2 & B b .

Z8Ibid.; fumizura te no fit bakari wa gosho daimys no okugata no yihitsu 0 mo azamuki osoregamashikeredo,
mukashi no Komyo kigo Chijo hime mo tsume o kuwaetamaubeki wa keisei no te SCHE" © T D A" 7]
O NEVET R A TG T % % b d STegnds 2 al il Ll Ededy L O YEB] 25 R ©
JIVE < Ei 5a0m 5 Mg o

7771bid.; fumi no kotobazukai nado wa yumeyume keisei no fimi o manabubekarazu IO ROV E
NP S SEIR DA F 72 508 F] 5T of. Ritttermann 2002, pp. 16, 47.

123



124

Markus RUTTERMANN

7781bid.; saredomo fumizura date ni kakichirashitaru made nareba ueuckata e agetatematsuru fimi nado ni
wa utsurazu, yoki machi jochii no fii nari SHEHL OB PEREL S LS DL E TR~
SHASERD IR BTN bR Ltz a7z v .

29The soron $8# (“General Discourse”) in Nan [or Otoko] chihoki F BEEE T (“Record of Valuable
Treasures for Men”), printed in 1693 (Genroku 6). See Otoko chihiki 1981 (KBSR [SBH], vol. 17), p.
5 (woodblock, p. 1a).

2In contrast to the middle ages in the premodern period love-letters were not a part of formal education.
Specific sample collections for amusement quarters were published separately; cf. Riittermann 2002a.
1 Otoko chohoki 1981 (KBSR [SBH], vol. 17), p. 10 (woodblock, p. 3b).

22Ibid., p. 5 (woodblock, p. 1a): donan no shirite chiho to suru mono nari, taijin nanshi no tame ni suru
ni araji EFH TV THE L BRI BIIMRANE T IHE0HEERRD LK.

1bid., p. 9 (woodblock, p. 3a): oroko wa onna ni sugurete I3 />4 /RA: HLT. Men are Yang (yo B5)
and Heaven (fen X), noble (ki £) and hard (k6 ), women are Yin (iz [&) and Earth (chi 1),
minor (iyashi/ sen %) and smooth (yawaraka / ji 7).

241bid.; kari ni mo sho o yonde, gakumon o kokorokakuru ko mo naku, manabasuru oya mo nashi. tohi no
kisen tomo ni kaku no gotoshi. tsuratsura omou ni, yomikaki gakumon ni masaritaru gei nashi 7>%.12%
FEELAFLZLP S BFLRMRE RLIBPEIN LABMOER L bITHh<RI L LiE
5SS BHSRGEEFI/RE S 0 725887 L.

51bid.; akibito no yoki kinu kitaramu ga gotoshi FAND R EXKEL ST T L L/ Namura
enhances textiles to silk: akihito no yoki kinu kitaran ga gotoshi FAIND LM & £ HAMIT L L.

25 Yorozu anshi tegata kagami 1976, in KBSR (SBH), vol. 6, pp. 177-344. The printer Tanaka Shohe [
R A: S48 had his office in Kyd[to].

571bid.; yoi naka no kaki konichi no iran naki tame ni mo naran kashi to hossuru mono nari J\ N D ik
% HOBEELRTLEZDICER D AD LEHRE L E .

81bid.; shomon ni wa mongon shohé aredomo shiru hito sukunashi TR NLEFEHN E B
N2 L.

21Ibid.; iwan’ya hito no yo toshite inban o oshite tegata shomon o kaku koto tagaumajiki no makoto o shimesu
tameshi ni shite fushi no aida totemo yurusanu koto nari />R N DR E U TEPEZ B L CFE
N EEREE U0 ERTHED LICL TR FOM & THw D Z¥adith, Contracts were
to supplement the moral virtues to help smooth all kinds of relationships that had not been illustrated
in the Classics, in short to facilitate the process of Vergesellschaftung (socialization in the sense of creation
of a complex urbanized society). For Namura (= Sodenshi ¥ 1) the jewels (yasakani no misumaru
NI symbolized good relations (yoi naka &\ ). They were a mythical emblem (jindai no
inban R OHIH]) and a symbol of the Japanese realm (wa ga chi no homotsu F51 T EW).

2Ed. by a certain Shun Fishi % JE\F-, printed by Nagata Chohe 7k HFi % in Kyo[to| and by
Yorozuya Seihé #5 & {% Jef# in Edo.

P1Shinsen yobunsho meikan 1976, in KBSR (SBH), vol. 5, pp. 3-174, p. 7 (woodblock, p. 2a).
2Ibid., p. 5 (woodblock, p. 1a).

23Shosatsu chohiki 1976 (KBSR [SBH], vol. 5). In the following I quote the preface, pp. 5f. (woodblock,
pp- la/b).

24The list consists of the letter titles and foliation (chozuke 1 1F).

#See generally Yokoi 1980, pp. 88ff.; Riittermann 1999b; Buck-Albulet 2005.

2%Riittermann 1999b (p. 58), after Habermas 1962. In German, this shift in the definition of what
information should be open to public access and what can be kept private is termed Strukturwandel der
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Offentlichkeit.

¥7Cf., e.g., Yoshikawa 1983.

298 Tamaarare 1928, in Zoho Motoori Norinaga zenshii, vol. 9, pp. 291-333, p. 293.

291bid.; somosomo uta o mo fumi o mo inishie no oba yoku mo mizute, tada chikaki yo no hito no monoseru
ni nomi kakazurai naraeba zokashi €6 > > HE b X E L H~DOEIFXL AT T Y b
DO NOYEDICOHRN S SHEORE~EENL.

30Tbid.; chikaki yo no hito no monoseru koto wa inishie ni aeri ya tagaeri ya, yoku kangae, yoki ashiki o yoku
wakimaete koso naraitorubeki waza naru ni ;T X LD NDH DD Z LITE~TH~D T2~
DRI DURNLEDH LE RIS DI EATIEZRLVDEDIREIDI DI,

30Tbid.; hisakata no kumo no ue kurai takaki hitobito DI NT=DED H ~L L hEmE A x.
S20bid.; iyashiki warera ga ukagaishirubeki kiwa ni arazu \ P L E DAL I MY O L HNE & T
(S0

31bid.; ima kore ni sadame iu wa tada ono ga hitoshi nami naru shimozama no koto zo yo AHZhicE
FOWSETESBONOE Lk d FEEOZ L2 L.

3% Tamakatsuma 1968, in Motoori Norinaga zenshi, vol. 1, p. 284, no. 569 (kan 9); Riittermann 1999b,
pp- 112f.

35Cf. his “Unexhaustible Words” (Fujingen FTRE); Fujingen 1915, pp. 346-51; Riittermann 1999b,
pp- 110£f; 132-38.

3Tbid.; vol. 9, p. 332: kotosara ni karabumi no furi o konomite oku kakimajiuru wa koto ni urusaki waza
nari Z L I HITEIL DS HMFHATEL NEE LS DITHRIC) 5 3 &b,

37Ibid.; zokunin no mimi ni wa monomonoshiku monoshirimekite kikoyuru o, takeki koto ni omoumern.
ito kokorogitanaki waza narazu ya {8 NDEIZ 1T 2 L <A HE THWD D & 721 I/
SHLNELELEREDIRLTR.

381bid.; mukashi no yoki fumi ni wa tatoi maremare ni morokoshibumi naru koto o kakeru mo, kotobatsuki
wa koko no furi ni koso mono shitare. kashiko no furi no mama ni wa kakeru koto nashi £ D X & 21
EOENS SITHAZ LEARDEENTDIL I EEFESXFI S5V EM LT
NN LIDSEYDFESIZIEINTHZ L.

31Ibid.; tatoi sono kotoba oba kotogotoku miyabigoto ni naoshitemo, nao zoku’i naru koto mo okereba sono
omomuki mo inishie no o yoku kangaete kakubeshi 7= & OHFAEILZ & T <HESITE L THA
MERD 2 EHZTITHBRL H~DZ LS E~THI AL,

*19This concept becomes clear in Motoori’s “Naobi no mitama” [E.E252 (on the three rites: worship of
the kami, music, dance and songs), Kojikiden 1968 (Motoori Norinaga zenshii, vol. 9), pp. 50f., 60£; cf.
Stolte 1939; Wehmeyer 1997.

U Michi no shirube, in Mitsu no shirube 1976, p. 9.

312 Fymi no shirube, in Mitsu no shirube 1976, p. 39: iu koto no sujitoru yo ni W >.5 Z EoTHBELIES
LIz,

3B1bid.; inishie no fumi no kotoba medetaku okashiki sama W\ MZ L ~DOLDFAD Tle Zh L & S
*.

319bid.; akekure ni manabinaraite 317 < AU F 7272 5 ONC.

3BIbid., pp. 39f.

31%1bid.; rayori yoki mono ni wa arikeru 72XV EXXH0IEZH0 T 5.

37The pronouncements and invocations (mikotonori &8, norito ¥L71) of the Tennd according to early
state rituals (recorded in the Engishiki JE#3 and in the Shoku Nihongi %t B AHAL; cf. Zachert 1950)

were still limited to official ceremonies; norito o nomi zo inishie no furi ni wa kakubeki Gl & DIZE
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WIZ LD 5D IZ1E7H < X & In a sense, however, these texts might be classified as the “parents” of

Japanese prose/letters: kore o nan koko no fumi no oya to wa inbeki ZiV% 72 A0 Z S DL D IR &L
W5 X, Ibid.

38 Fumi no shirube, in Mitsu no shirube 1976, p. 38 (the beginning): Fumi wa nani no tame kaku mono
zo SLIFZRNTDTIZD < b DE. Hito ni mukaite in kotoba wa komayaka naru mo, iitsugu tabi ni
tagaiayamari N ZDDPOTNESEZ LIXXZERLHR D BN ST B DHREDY,
moshi toshi hete wa useyuku o b LA TIL S ¥ < & . Fumi no kotoba wa hyaku sen no hito ni
utsuritemo isasaka mo tagau fushi naku XLDFIEH TDONIZI DD TH, WNE S PHTENSS
L72< . Koto o sae, kokoro o sae bansei ni mo tsutaubekereba F% S ~>% S~ D75
UF AR, Sono rame ni kaku mono ni nan & DIZHITH>< & DIZ72 Au. Sareba iu koto no sujisuji
sadaka ni wakarete hito no yoku kokoroubeki yo ni kakienzo, makoto no fumi no sama ni wa arubeki X
ENWSZEDTES S IEMNTOLINLT, ADLLK TS AIRERLHIIINEZAZE, £
ZEDXD I FITNED DX Jka bakari kotoba medetakutomo, iu koto no suji midarete, min hito no
kokoroedate ni sen wa, fumi no kokoro ni arazu \WNIMVFADH T &b, WESAEOT BRI
NT, RAANDZ S AR ETUTE AL, XD > Ao BT Higakoto narubeshi OH Z &
72 % X U! Kore nan fumimanabi no omune narikern Z V2 A SLE RO D RTeR72 VT 5.

31 Fumi no shirube, in Mitsu no shirube 1976, p. 42.

30Tbid.; hito ni mukaite mono iu sama ni kakite yaru fumi N2t/ O CTHDNS S EITNE TR
% 3.

321bid.; sono hon surimaki to narite ari T DART VY FX L7200 THY.

322Shosoku bunten 1893 (Text Rules for Messages” = Shasokubunrei, first print 1800 [Kansei 12]), preface
(hashigaki 13 L), p- 8; hito to hito to kataru kotoba wa shosoko no kotobazukai to mataku onaji A&
NEWEDRINEIZZOZ LIES0OEFERELSBRL.

3BTbid.; kataru kotoba zo mare ni wa samo arazu 7°1-5 Z E XL ENITITE H H BT

341bid., pp. 6f.; kangaeru tayori to naru beki EDHI=LD Ll h &,

351bid., hashigaki, p. 5; main text, p. 2. Cf. Tachibana 1985, p. 85. Tachibana discusses another textbook
that translates the semi-Chinese styles of sérobun (= satobibumi) into a pseudo-Heian language.
32bid., pp. 3fF. Fujii’s neighbors were represented by his disciple Mano Morisada & B75F £1.

371bid.; tayori to narubeki mono kakite, esasetamae T2l ERBEREEOMNE TSI ZE A~
3581bid.; hito no okosetaran ni kaerigoto subeki yo o dani kokoroe N DI ZET= B AT~ NP RN
&R & 72122 > A Z. The men appealing to Fujii seem not to have been so concerned with writing
a letter when they pleased to, as they were with answering politely when they had been addressed.
91bid.; kakikawashitaraba yokarinan to omoitamauredo 7>E D>~ LT HIX I M0 720 & IOV &
3bid., p. 9.

H1bid., p. 10.

32Ibid.; kagiri mo naku oki koto nareba, kotogotoku wa e mono sezu MNED BRI BIEEHELRES
ESSANAZBOET

33Shasoku bunten 1893, pp. 7f.

34bid.; sono rei no amata mienu wa = DB D & F 72 T2 837N | urusaku shigeku hikiidetaru RS
LIFK O EZ5.

351bid.; yo naki kotoba oba mina habukite Z_ 5 72 E FA AL HIRTSE T,

1bid.; arukagiri shirushitaru 25 NEVED L1z 5.

371bid.; kokoro o tashika ni shimesan to omou ori no shiwaza nari = > A% 7= LI L S v & BS5
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EOOLDLIRY,

381bid.; ikaga aran to utagau hito mo okarubeku VXS BB A& D TR SN B BIEND L.
391bid.; kokd to nomi iiokite D>H S S & DRI E T,

1bid.; Takanao ga monomanabi no madashikereba F#73 H O E 72 OO FEL" LT,
31Shasoku bunten 1893, pp. 1£.; 9.

2lbid., pp. 9f; kono fumi no shitagaki o mairaseshi ni oboshiyoreru kotodomo isasaka kakiirete,
kaeshitamaeru nado nari Z DED LTeNEEEALHLIZBIELINDZ E N LWV S AD
EVILTIIANLIZENDL R ERY.

3] do not doubt that it was Motoori who wrote or authorized the foreword in 1800.

¥41bid., hashigaki (Motoori), p. 2; onore mo hayaku yori kokorozashiomou suji nite 33 DAL H 1L &
VLS LESTBIZT.

1bid.; p. 1; fumi kaku koto mo ito tsutanaku shite, kotobazukai higahigashiku L] < Z & bW\ EHEL
ML L TEEENHOTRA™ > s &

(BONNILRE RO EID]  AAROF - T
WZBIFS THL) & 130 ORI aFEN: 2K 2 B2

M- Uazyd—vr

HE - FIECEESCE RIS ERO—> & LT ML) 1%
HEDVL T LEZONTE -, BEzlE V) X
T, ALIFRIS P ERIIENG b TH D, TET L 0 IAES
XU X NHARFE - BRIZEASNZZENEDEBEIZANT
(L1 EWIHIEENA TA e —ban, ZORAZB b
Wi 7B 2 (5D T e, < OFEER EE2BUR, R
RGRENTH SRR TS ARIBIRZ & 2 0G0 72 0 12 E
DD CHERMEELY /- L QW22 EREIcFzENLTWD,
HARTIEEFEOILEBOZENRZ L, o T, EffEtLED
BRI H A THEME S, FOEMERE LWEFHT L &b
(Rt ~TAFR, FFH., TLTREOME - FIaEICL-T
B S nT-, BREREESEAICTEWT 5B EREHR S
o2 &3, MG TRz~ 2 &, Fiz TRE) I
X o TEix DO « FMFEA~OHIENTZ 2T RD BN DNEN A
2,

EZAMN, FERIZAD & Ex DRI ARIZ L - T,
WhWHEFELREMA R E LTARENZ, PEOSEM N
ZHBRL L O &L (REER) | ALHEZEDO L DI THE
FOGRAEMAM) BENTYH, &2 DM E A7 Zd, FERICK
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DGR oTz, LML TnReLE ) BERE T IER2 RS
T, FEMNMANT, BHEOIMSEL TV En) Ko, @t
HEZOBENE LIERSOH 72, EFLEZEBRE &+ 2RIY)
DHREEXCHFMMEICAHAZDHERE L5, L fLEE s EffL
OFIABEIR & 5 JRRIDMRUER A L RICIRE L7 i8fE 2 081 L
TR, HMEZEDL LT LA TAORBZEZLAITH~D
TLEFTRERLHELICISAZ] DT EDRBELETH-TZ L
DI, ALITF MR A B E L, FAZ MBI RT3 5 4%
WraEPDEpn—T7, EfEALEMRE VI LTS - THEMIY
ICHEAEZX RO R 2 Lz, RimlTZDREMEZ-RL
-t THAH,



