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'N63atsu is both a graphic art objeqt'and a religious object.
Until"§ery'fetently; scholars héye ignored nésatsu because of its
aséociations,with superstiﬁion and 1ow—cla§s,'uneducated hobbyists.

' .Recently;.howeve:, a new interest in nésatsu has pevived.because of

ifs connections to ukiyo-e. Early in iﬁs history, nésatsu waé.regarded'
asva means of showing devotion toward the bodhisattva.Kannon.. HoweQer,
during the Edo period, producing arfistic.nésatsu’was emphasized more
than religious devotion. There Was a revival of interest in ndsatsu
during the Meiji and Taish6 periods, and its cu?;ent popularity’
suggests a nétional Japanese noStaIgiartoward traditional Japan.
Using'the reiigioué; an;hropological, and_artlhistorical perspecti?es,
this théses will exéminé nGsatsu and the practices associated with it,
'discﬁss reasons.for'the changes from.period to period, and explore the

heritage and the changing values of the Japanese common people.
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INTRODUCTION

‘When visiting temples and shrines in Japan, visitors usually
notice the placards covering the walls, piilars, and roofs. Some of
the placards are worn and tattered by the wind and rain, their
‘'weathered appearance somehow appropriate for adorning the ancien;

. architecture. These placards are called nosatsu, senjafuda, or ofuda.

Nosatsu literally means "the placards for payment," senjafuda means

"the placards of one thousand temples and shrines,"

and ofuda means
"the hdhorable placards." At first, the placards were called senjafuda
because of their association.with senja mairi ("pilgrimages to the one
thousand tempies"), which was a popular feligious practice during the
later Edo period (the early nineteenth centu;y).

These ﬁlacar&s are pasted by people belonging to the nssatsu
clubs, called nasatsﬁkai, who go on pilrimages to the temples and
shrines to paste the placards. The practice of paéting nosatsu started

. as a means of worshipping Kannon, the merciful, compassionate
bodhisattva who protects his or her followers in this life and brings
them to paradise. During the Edo period (1615-1868), however, it
appears the nosatsukai members were more attracted by nésatsu itself
than by Kannon. This does not mean thaﬁ they neglécted the worship of
Kannon. When they went on pilgrimages with their club they both pasted
nosatsu and worshipped Kannon.

The modern nésatsukai members feel a strong attraction toward




nosatsu. Ozawa Shdichi, who is one of them, says, '"Senjafuda, one year
after it is pasted, gets used to the place where it is pasted and
begins to live as if its roots had begun to grow, Senjafuda is a

crea;ute. The ancient people created this unique thing. 1 like

1

it."" ‘The harmony of ndsatsu and the old architecture touched the

Japanese aesthetic. Nishiomi Nagahisa, who has been one of the major
nosatsu fans for more than fifty years, says:

I think it is because of my faith, and not that I
am worshipping something, but I go on pilrimages
and paste nosatsu for Kannon. Even if I must leave
my business, I cannot help going on pilgrimages and
pasting nosatsu whenever I hear the name of Kannon.
I have pasted more than one thousand nosatsu by
now, at least. It was also playing, in a way.

When I was young, I had fun drinking with my
friends at an inn after the pilgrimages.

It has been said that the practice of pasting ndsatsu became very

secular during the later Edo period, when the pilgrimages were becoming"

popular. This view is based on the pilgrims’ evident lack of devotion
toward supernatural beings. Indeed, nésatsu began to contain elemeqts
of entertainment at that time. With the rapid popuiarization of
nosatsu, there was a time when the Tokugawa government (1615-1868)
prohibited the club meetings and enacted penaltiés in order to prevent
extfavagance. Many temples also had strong objections to the pasting
of .nosatsu because they cluttered walls, pillars, and ceilings.
Regulations forBidding thé pasting of ndsatsu were often posted.. From
the temple clergy’s point of view it was a mischievous thing to do and
people who pasted them were regarded aS‘seculaf, prankish, or

superstitious. -




In spite of these objections, this tradition of pasting nosatsu
continues through the activities of the n6stasukai members. Although
the government and the temples judge their actions to be harmful or
negative, the club members are motivated by some kind of faith, either
consciously or unconsciously, as Nishiomi Nagahisa suggests. N&satsu
.pasting is entertainment to them; however, the seriousness of their
devotion toward ndsatsu must also be considered. Their action and
devotion méy not be called religious since it is toward nosatsu, rather
than supernatural beings; however, their actions in the nosatsukai are
according to their own disciplines, rules, and principles-—which
require much devotion.

Nosatsu has changed ;n both appearance and its source of
attract£on since its origin. The practice bégan as a means of
communicating the devotion people had toward Kannon, as part of
devotional pilgrimages.

In the second stage of nésatsu, during tﬁe late Edo period, the
supporters of nésatsq were the rich, uneducated townspeople.r Their way
of living was different from that of the supporters of nosatsu in the
first stage, before the Edo period, and the function of ndsatsu changed
as a result of this change in the way of life and beliefs of its
supporters. The Edo period supporters did not believe Kannon was the
only merciful bodhisattva., They believed in various kinds of
supernatural beings and thought all these merciful super?atural beings
had the same power as Kannon. They did not‘distinguish between Kannon

and the other supernatural beings.




Furthermore, the appearance of nésatsu began to be influenced byv
ukiyo-e prints, which were the dominant aftistic.printing and painting
form of the late Edo period. Studying nésatsu as an art object allows
for examination of-the values, beliefs, and tastes of the memberé of
nosatsukai during the late Edo period.

By analyzing the changes in nbsatsu and the nosatsukai during the
third stage of nosatsu, during the Meiji and Taishd periods
(1868-1926), evidence can bé found for the revival movement of the Edo
ch6nin ("townspeopie") culture in the modern Westgrnized Japanese
society. The anthropological, arﬁ historical, and religious
perspectives help in examinipg this'stagebin nosatsu’s development,

Indeed, the:e were three motivations for the revival mévement of
nosatsu. One-is thatAsome people who lived in Tokyo regretted the fact
thag Japan was being Vestefnized and that the traditions from the
previous Edo townspeople’s culture were ill-regarded and disappearing.

Second, ukiyo-e was gradually disappearing from the publishing
market. So the artists and traditional ukiyo-e craftsmen--such as wood
engravers and printers--were losing their jobs. The majoritybof them
joined the revival movement of nosatsu. .They became members of the
ndsatsukai aﬁd worked prodﬁcing nosatsu.

Third, there was a religious revivalrin the meaning of nésatsu.
During the EdB period, the religious value of ndsatsu was less
important than 1t$'a§tistic value. Since ndsatsu’s association with
ukizo-e’pfints wés.so strong nésatsu éttractedAthe art-loving, rich

townSpeopLe;,regardless of whether or not they wanted to practice their




religious beliefs by using nosatsu.. waever,,during the révi§al
period, the members of nésatsukai began to think about the ériginal
purpose of nésatsu. The revivalists of nasa;sh not oniy fedrgaﬁized
thg cl@b's meetings for competing and exchénging nosatsu, but also
organized pilgrimages. for worshipping and pasting nosatsu.
During'this‘revival period, the occupa;ions-of-the‘nésatsukai
members changed little from‘the Edo period. According to the research
of Takeshi Watanabe, the qccupatidns of the devoted members of. |
nosatsukai in 1911 (besides the artists, wood‘engravers, and'printers)
were all associated with the craftsmen and merchant class of the Edo
period, which included fish market owners, restaurant owner—cooké,
groéery market owners; lantern makers, umbreila makers, cafpenfers, and
piasterers.3' They all lived in Tokyo, and were either former‘Edd
ﬁownspeople or were descendents of Edo townsﬁeople.» Sucﬁ people were
supporters of the Edo culture during the‘late Edo period. These
nosatsukai members of'thé early twentieth century did not agcept ﬁhe

Western influence on their daily lives, or at least they were slow to

accept it. The fact is that they wanted to continue their previous or

present ways of living, despite the Westernizing social and cultural
changes around them.

The aesthetic valﬁe'of nosatsu cannot be appreciated without
understanding what nosatsukai members continued to believe in or to
1ike, and what was changed with or wi;hOut their conscious effort.

When the significance or meaning 6f each motif of ndsatsu is found, the

cultural, religious, and aesthetic values of nésatsukai members can be

¥




understood. Clifford Geertz suggests a semiotics of art be studied in |

,ordér to understand the aesthetics of art objects on a deeper level.
Semiotics, a study of signs, is a method of finding what the signs mean
in a particﬁl;r cultural add s6cia1 context By looking at the society
and culture. This is because the objects themselves caqnot communicate
their meaning. The artists are providing us with informaﬁion about
that society through their art works because they work at the level of
the’audience's capability to see, touch, feel, smell, and hear; Geertz
sayé:

If we are to have a semiotiqs of art, we ére going

to have to engage in a 'kind of natural history of-

signs and symbols, an ethnography of the vehicles

of meaning. Such signs and symbols, such vehicles

of meaning, play a role in the life of a society,

or some part of socie&y,'and it is that which in

faqt giyes.ghem life.
Indeed, to t%y,to evéluate art objects technically, without knowledge
of what theyvare about or an understandihg of the cullture out of which
they have come, will mean missing much of the infqrmation that they
provide about thevideas and beliefs that the artists tried to express
from their life experiénces in that culture.‘qurthermore, such a
superficial response that simply sees them as exotic arts will cause
misuﬁderstanding.of the aesthetic value of‘therart objects.

Sinée nﬁsatSu prints are privately printed, by commission, the

motifs of nosatsu directly reveal what the audience wanted. Thé
ukiyo-e af;ists, who were commissioned to do thé ndsatsu, were members

of nésatsukai, so they either worked together with the patrons to plan

the nésatsu or were free to create it as they wished. They could
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freely expreés their ability and what they wanted to draw without
carihg,about‘the cost of materials and the reaction of the mass
audience, The tastes of the masses would have been an important
governing factor if they were printing for the mass media publishing
market.,
Usually, ukiyo-e prints are said to reveal the aesthetic values of

_the popular culture during the Edo period; however, the motifs were not
directly selected by the mass audieﬁce. The publishers were the ones
who decided what to print in order to sell the prints to the masses.
So the motifs and materials that the artists could use wexe limited.
Herbert J. Gans talks about the popular culture’s defects as a
Commercial.enterpriée:

The gfiticism of the process by which popular

culture is created consists of, three related

charges: that mass culture is an industry

organized for profit; that in order for this

industry to be profitable, it must create a

homogeneous and standardized product that appeals

to a mass audience; and that this requires a

process in which the industry transforms the -

creator into a worker on a mass production assembly

line, requiring him or her to give up the

individyal expression of his own skill and

values. : .
As Gans suggests, the purpose of ukiyo-e publishing was to sell. The
artists’ creativity was limited to use. On the other hand, the process
of nésatsu printing involved the artists’ creativity and the
satisfaction of the patrons, so that the creator and the user had to be

of one mind in order to print ndsatsu. Therefore, ndsatsu reflects

various aspects of their values and beliefs in the motifs. The motifs




of ndsatsu are the materialized form of the values and beliefs of the
members of nésatsukai.
N3satsu motifs can be divided into three categories: ukiyo-e,

religiOus,'and unique subject motifs, with two sub-categories of unique

subject motifs: iki and nosatsukai. The ukiyo-e motifs include
beautiful women, kabuki aétors, heroés and éouf:iers of legend and
hiétory, children, toyé, birds and flowers, scenery, sumo wrestlers,
tﬁe journey, cartoqns, shadow plays, the grotesque (including ghosts
and monsters), wars,.and satires of the government.

.Unique subject‘mdtifs can be divided into two categories. One is

related to the ndsatsukai activities and the occupations of the members

of ndsatsukai. These ndsatsukai motifs may show a man pasting nésatsu

or carpenters building the name of a patron. Such motifs were often
used during the late Edo period. The .other category, iki, is related
to the spirit of the Edokko. Iki motifs, used during the revival

period, include firemen and matoi (a fireman’s standard); irezum

("tatoos'"); cloth designs, such as stripes and parallel lines; and

colors, such as blue, grey, and brown.

The.religious motifs were usually pfoduced during the revival
period. Such motifs. include Buddha, Jizd (one of the bodhisattvas),
ema (a votive«piéture of a hofée), Shichi Fukojin ("The Seven Gods of
Fortune"), seasoqa}iobservations and festivals, inari (the fox cult),

and goryd shinkd (the belief in worshipping dead spirits). The images

based on this gdgya shinké Beiief can be divided into two

categories--depictions of Emperor Kazan and depictions of Tengu Kohei.
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Both men were considered originators of nosatsu.

Each motif reve#ls some of the tastes,'values,'and beliéfs of the
mémbers of ndsatsukai. In order to understand what each moﬁif'
suggests, the cultureAand society of the Edo, Meiji, and Taishd periods
must first be examined.

Thérefore, in this thesis, the social and cultural background of
the evolying history of nosatsu and its devotees will be exémined and
Aanaiyzed in brder to learn about the culture in which nésatsu exists.
Furthermore, these obsérvations will be applied to the ndsatsu prints
in order to understand what each motif means. The conclusion of this
thesis will be ﬁhat nésatsu, as an art ébject, reflects the values,

beliefs, and tastes of the members of nosatsukai.
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CHAPTER I
HISTORY OF NOSATSU

The Origin of Nosatsu

The first stage of nbésatsu is considered to be from the late tenth

century, when it-originatéd, to the early Edo period, shortly before
nosatsu became populéf. The story of the origin of nésatsu centers on
Emperor Kazan, th reigned from 984 to 986. Although he was only
seventeen fears old Qhen he came to power, he soon tired of the
vanities of the world and resigned from office to become a Buddhist
priest. He was devoted to Kannon, the cOmpassibnate, merciful
bodhisattva, and made a pilgrimage to the_thifty-threé sacred places o
Kannon. One day, Kannon appeared before him and announced thatrKazanf
religious adviser, Bufsugan, was a reincarnation of Kannon, who was

- returning to earth to teach Emperor Kazan. Afterward, in accordance

f

S

with a divine command, Kazan made occasional pilgrimages and, in honor

of Kannon, cut his name in the living rock at the sacred places he
visited. This is the first suggestion of_avnésatsu of which there is
'record.l
The historical accuracy of this legend is uncertain; however, it
is significant that even after the secularization of ndsatsu,
: N

ndsatsukai members have continued to believe in this story as evidence

for the sacred origin of nosatsu, and as justification for viewing
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their practice as sacred and religious. During the Heian period
(794-1197), pilgrimages began to be popular among the common peoﬁle‘as
a result of their evolving religious beliefs. (Actually, few people |
went on pilgrimages, but many supported those who did.) Théy began to
be influepced by Amida pietism’s idea that one may be assured of |
rebirth in the Western Paradise. They believed Amida is a
" compassionate, merciful Buddha who will bring to paradise those who
pray and have faith iﬁ Amida. The outstanding quality of this divinity
is his generosity toward the worshipper, whose'every sin he forgives
and whom he goes out to meet and welcome into paradise.2

Kannon has qualities_similar to Amida. Kannon is the
personification of divine mercy and, like Amida, Kannon is the great
sayior of the world, a role for which he is able to assume ény form he
desires.3 Both Aﬁida (amitabha) and Kannon (Avalokita or Kuan Yin)
were originally'male in India; however, when introduced in China,
Avalokita (male) and Tara (female) were combined into a sort of female
Avalokita, whom the Chinese call "Ku#n Yin." Upon introduction to
Japan, the Japanese came to pronoune this "Kannon."4 Furthermore,
"this image of Amida and Kannon was.cbmﬁined with the divine element of
the native Japaﬁeée kami after it was introduced to Japan. Although
Amida and Kannon have similar charaqpers,‘Kannon is the one who 1is
associated with pllgrimages.

Many stbries are told about Kannon in relation to pilgrimages
including;‘of course, the story of Emﬁeror Kazan’s pilgrimages done out

of devotion to Kannon, which is cited as the legend of origination for
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nosatsu. Oliver Statler relates another such story, about a priest
named Joyo:
Tradition says that Joyo had ardently prayed for
the sight of his dead mother and father dwelling in
paradise. Then in a dream he beheld a vision of
Kannon--Kannon clad as a pilgrim, holding a
pilgrim’s staff--who told him that to see what he
had prayed for he should go_to Mt. Koya, for Koya
was paradise here on earth.

The Thirty-three Stations of Saikoku and Eighty-eight Sacred
Places of Shikoku were the special pilgrimage routes- for those devoted
to Kannon. Throughout the Middle Ages,‘only professional ieligious.
ascetics performed such pilgrimages. However, in the late fifteenth
century, these pilgfimages began to be popular treks among the common
- people. This was not a sign of the secularization of the practice,
though. The people who went on these pilgrimages and pasted ndsatsu
did it out of tﬁeir.devotion toward Kannon.

Nosatsu first appeared as,rock inscriptions, as pilgrims such as
Emperor Kazan chipped out their names in connection with devotional
pilgrimages'for Kannon. Gradually, pilgrims began to use thin boards
on which their names and the date were written. Sometimes copper and
brass nosatsu were used. Still later, the practice of using paper
placards began to develop. The inscriptions on these were originally
written by hand, but were later printed from woodblocks. According to

Frederick Starr, this is the first stage of noésatsu history--from>

around the tenth century to the late eighteenth century.

13
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Later Developments

The second stage of nosatsu history begins with the appearance of
TenguvKohei, a samurai of Edo during the Edo Bunka period (1804-1817).
He went onvpilgrimages from temple.to temple and pasted as many nosatsu
as éossible. Since~this time, nésatsu ('"the placards for payment")
also began to be called senjafuda ('the placards of oﬁe thousand
tempies énd shrines") with the-associat;on of senja mairi ("pilgrimages
to the one thousand temples"); After the Edo Kansei period
(1789~1800), this senja mairi became the most popular religious
practice for the Edo cﬁénin (""townsmen"). >They organized groups to go
on pilgrimages together, and made a competition of pasting their name
placards on the tempies." They believed that the more they pasted, the
more grace they would receivé.6 Tengu Kohei pasted in the‘temples
‘and shrines around Edo, and the practice fapidly spread among the Edo
townsmen, ’At this time, pilgrimages became secondary and the pasting
of nb6satsu becamebpfiméry. ’Furthermore, there appeared people who
céliected nosatsu.

These practiées became very popular, énd nosatsukai clubs were
formed among such people who were fascinated with ndsatsu. In 1808,
Tengu Kohel held a méeting of club mgmbers. Each member exchanged
noésatsu, éﬁd,club,né;atsu were priﬁted‘using a single nosatsu or
recurring‘designs or motifs on each member’s own name ndsatsu. During
the Bunsei period (1818-1829), several clubs started to get together to

exchange ndsatsu. Up until this time, nosatsu were printed in black




T T e e et

15

andiwhite. However, during the Tempo period (1830-1843), colorful and
artistic nésatsu were first printed, simply for the fun of exchanging
them. By the Kaei period (1848-1853), club members began to compete
with each other over the beauty of their nésatsu énd meetings were held
often. In the Ansei period (1854~1859), exchange had become so popular
that five or six meetings were sometimes held in a single month.7

By this time, ndsatsukai had their own principles, disciplines, and
rules to be followed. These principles and disciplines are based on
the religious and cultural values produced in the Edo chdnin culture.
This is the second stage of nésatsu history.

As shown‘aﬁove, the nasatsukﬁiAhad a dual function. First, the
members went on pilgrimages to paste the nés;tsu on temples. Secondly,
they were coilectors‘who exchanged nésatsu among’ club members and
gathered them by goingifrom temple to temple and pulling them down,

Because of this dual function of nésatsukai, two kinds of nésatsu began

to be printed. One kind of nésatsu is called daimei nésatsu, which
means ''mame placards." These are pasted on temples. The other kind is

called kokan nosatsu, which means "exchange placards.'" This

differentiation continues into the presént.

In spite of the flourishing developmént of nosatsukaili during the
late Edo period, interest in nosatsu nearly died out after the Meiji
Réstoration of 1868. Only a few people went on pilgrimages to paste
nosatsu, and no club meetings were held during this period. However,
in 1890, Ota Setchd organized a meeting that is famous for its key role

8
in a great revival of enthusiasm for the ancient custom. From
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this time up to the present, the nﬁsatéukai have had regular meetings
every month. This period, of revival, is the third stage of ndsatsu

history.

At this time, new membership is increasing, with both the old and

’ydung-—including junior and high school students-—-participating in the

clubs. One of the nésatsukai has over four hundred members and finds

printing all the members’ names on the group noésatsu difficult.9
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CHAPTER II v

SOCIAL BACKGROUND OF THE SECULARIZATION OF

NOSATSU DURING THE EDO PERIOD

This chapter will consider how and why the role of pilgrimages and
nosatsu came to be called secular and explore the extent to which
religiosity was involved in this process of secularization.

Pilgrimages and ndsatsu pasting were not secular activities during
the first stage of nésatsu history because the practitioners had
religious faith and felt devotion toward the sdpernatural beings. They
were the professionals, the holy men, or the devotional common people.
They went on pilgrimages with feelings of yearning for paradise. They
were fed up with this earthly world and searched for the truth of this
universe, putting their hope in another world. Through the pilgrimage,
they felt they could be assured of salvation through the supernatural
beings. Joseph M. Kitagawa analyzes the motivation to go on
pilgrimages:

Such a pllgrimage was an attempt to "experience"
salvation physically as an alternative to mental
discipline and meditation. It was also believed
that by undergoing the inconveniences and hardships
of the pilgrimage, one might mollify one’s sins and
be assured of rebirth in the Pure Land after one’s
death. '
For the pilgrims, the temples were sacred domain and the center of the

‘universe, where they could transcend this world and communicate with

the bodhisattva Kannon in the Western Paradise. And they pasted
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‘nosatsu as a remembrance of their visit, thus manifesting their belief
in Kannon as their savior. A pilgrim could not always be at the
temple, but by leaving his name there, he could continue to worship
" Kannon through the nésatsu.. So then, going on pilgrimages and pasting
nésatsu are the manifestations of the faith of the pilgrims in Kannon.
In light of Mircea Eliade’s remarks, then, these actions may be
considered sacred:

A thing becomes sacred in so far as it embodies

(that 1is, reveals) something other than itself. . .

. What matters is that a hierphany implies a

choice, a clear-cut separation of this thing which

manifests the sacred from everything around it.

There is always something else, even when it is

some whole sphere that becomes sacred--the sky, for

instance, or 3 certain familiar landscape, or the

"fatherland."
Temples, pilgrimages, and nosatsu are the sacred symbols which reveal
the pilgrims’ nostalgia for paradise; therefore, they are sacred.

Next will be an examination of the change in religious beliefs of
the people who went on pilgrimages and pasted nésatsu during the second
stage of ndsatsu history, during the Edo period. At this time, the
ma jority of the pilgrims who practiced nésatsu pasting were neither
professionals nor holy men. They were merchants and craftsmen who
lived in Edo. Pilgrimages were an extremely popular religious
practice, and there are historical, economic, social, cultural, and
religious reasons for the popularity of this practice.

With regard to historical factors, periods of war and peace were

important. From the fifteenth century to the seventeenth century,

warring involved all Japan, with several strong lords in the country
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constantly fighting to be.leaders over the whole country. However,
after Tokugawa Ieyasu unified the country by defeating the other lords,
Japan had a peaceful period. Thereafter, a better transportation
system was developed, with roads connecting each province. Then, if
people had enough time and money, they could go traveling without so
much diffucuity.

Secondly, Japan experienced great economic and urban growth during
this period of peace. "Edo, no more than a fishing village in 1590,
grew iﬁto a vast and crowded city of more than one-~half million by
1731, when it was perhaps the world’s largest'city. Osaka and Kyoto
grew less rapidly, but both had populations of 400,000 or more By
1800, "says Thomas C. Smith.3 Along withbthe development of cities,
money began to be used in the first half of the eighteenth century.
More farmers came to‘the cities and became merchants or craftsmen.
They became wealthy and had leisure time. |

Thirdly, a social factor contributing to the new prosperity of
nosatsu was found in the government’s requirement tﬁgt these new
merchants and craftsmen join guilds. Thus, people who had the same
occupation comﬁﬁnicatéd'with one another more ana associated socially.
_Sometimes, the guild members would go on a pilgrimage together. In
this way, pilgrimages were coﬁsidered as a kind of traveling, a chance
to get away from the busy life of work in the cities.

Fourthly, the development of printing acted as a cultural
‘catalyst, thus allowing many kinds of brochures to be printed--such as

travel guides, etiquette books, maps, and so on. These guidebooks were
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~ very popular and served as tools of mass éoﬁmunication, contributing to
the sensibility of the popular culture. .According to the analysis of
James H, Foard, the‘itinerary used for piigrimage guidance was
organized into the following prescribed opder:

(1) the places to be visited, (2) the legends that

gave these places meaning, and (3) the behavior

required at each place. The Buddhist scriptural

“and iconographical traditions conceraning Kannon

served as 2 reservolr of symbols for this

itinerary.
Besides these descriptions, some guidebooks héd.lists of local products
suitable for souvenirs, the scenery obserﬁablebalong the way, places to
stay, and the locally available food. As this information was
disseminated, people were encouraged to go on pilgrimages.

Finally, people felt a desire for prosperity in this
world--influenced by the economic, social, and cultural changes.
Instead of longing for paradise in another world,ithey wanted to get
the grace and protection of Kannon in order to live better lives in
this world. Their attitude toward pasting ndsatsu chénged, so that it
was no longer a manifestation of their modest devotion toward Kannon,
but a token of their wisheé. Instead of glorifying Kannon, they
requested that their wishes come true--to live a healthy, wealthy, long
life. They believed that the more they went on pilgrimages and pasted
naéatsu, the more grace they could get from Kannon., They also helped
create popular deities who were worshipped during certain periods.

Various temples would publicly display their images of Buddha and

bodhisattva during specific periods, and those images that wére shown
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in public became more popular and were:worshipped because it was
believed that pilgrimages to such temples during those periods brought
a thousand times as much grace as otherwise. So more people came to
such temples, where the images were shown in bublic. Furthermore,
circuses, plays, festivals, and food vendors became active around these
temples, thus attracting more pilgrims to such temples.

In this way, their religious concepts became more worldly and did
not have so much association with the tranécendental, universal
concepts. Thé important ﬁhing for them was to have a good time in this
moment. So, they emphasized the entertainment and play element in
everything that they did. Therefore, their attitude toward religion
itself does appear secular. Interestingly, their religious life was
influenced by their secular life, and their secular life was influenced
by the Buddhistic world-view.

However, thg important thing is that we cannot merely determine
that the members of ndsatsukal only saw néstsu as a source of
enjoyment. Their devotion toward nésatsu was beyond simple playing.
Their zeal and enthusiasm in printing good quality nésatsu, collecting,
pésting, and competing with ndsatsu was similiar to that of pilgrims
who were devoted to the;r.deities. There is a parallel in the two
kinds of devotion. |

Then, what did this nésatsu play really mean to the members of
nosatsukail during the Edo period? First it 1s necessary to consider
the importance of play and festivals within.society, and then see how

this applies to the Edo townsmen’s soclety, particularly with regard to
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nosatsukail members during the Edo period.

Both play and festivals are associated with entertainment, joy,
and pleasure. During this time, people experience different parts of
their lives. Festivals began in association with religious beliefs.
People celebrated certain thiﬁgs and events with their.gods and
presented offerings to them. Gradually, however, only the play aspect
of festivals began to be emphasized, and now we know many festivals to
be devoid of religious content. During this particular time, people
escape from the real world and enjoy themselves in a different world.
Things or behaviors that are usually prohibited can be considered
normal. It is the '"reversal time."

Edmund R. Leéch, in his essay, "Time and False Noses," describgs
phases of sacred time as follows: separatipn, with its rites of
sacralization; a marginal state of suspended animation, when ordinary
time stops; andvaggregation, with its rites of desacralization.5
He sees time as a ﬁdiécontinuity of repeated contrasts." One separateé
from this world upon entrance to the reversal time, which is during
festivals or ﬁlay time. It is the opposite to aggregation, which is
the exit to go back  to this world again. A marginal or liminal state,
which is the period between separation and aggregation, is the time of
opposites. Leach calls this liminal state a sacred time, and living in
this world is secular or profane time. He illuétrates his idea of the
liminal state as follows: "In such situations of true orgy, normal
‘social life is played in reverse, with all manner of sins such as

incest, adultery, tranvestitism, sacrilege, and lese-majeste treated as
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the natural orxder of the day;"6,

In such a liminal period, people
can transcend from this structured soclety limited by space and time,
and enjoy their freedom from its limits. Through such freedom, people
refresh themselves and renew the cycle of their lives. That is why the
pleasure, joy, and entertainment taken from the play aspect of the
festivals afe'so'important. They can give new energy, animation, and
vitality, enabling one to continue to live in this limited, structured
world. So then, it seems plausible that the more severely structured
the society is, the more often people will want to be free, to renew
their frustrating lives. That is how the Edo townsmen felt undervthe
severe Tokugawa government and the very sﬁructured society it produced.

The Edo chonin ("townsmen") lived in the Ukiyo ("floating and .
fleeting world"), a culﬁure created by the Edo chdnin. It was a
reversal culture, where the bottom class of the structured society--the
"untouchables"--were the ideal and heroes of the Ukiyo culture. This
was a kind of 1iminal'state, where people escaped from the real world
and enjoyed themselves in a reversal world. It was a culture rebelling
against the structured society.

The Tokugawa government categorized the whole nation into four
classes: samurail ("warrior"), farmers, craftsmen, and merchants;
Below these four clasées was the lowest class of people, who were the
outcasts of society. This lowest class, the untouchables, included
criminals, actors; and courtesans. VOther than the farmers, most of the
classes lived in cities such as Kyoto, Osaka, and Edo. These three

cities developed differently and'had different characters. .Kyoto was
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the cultural center, devloped by the noble class. Osaka was the
economic center, where merchants enjoyed their commerce. Edo was the
political center, where the central government was located andvvhere
all the Iocal lords occasionally stayed as part of the governmental
hostage system called sankinkdtai ("altefnate attendance"). The
samural class worked in the governmment as civil servants. Confucian
ethics became part of the Tokugawa gove;nment's ideology. According to
these ethics, everyone had their own position in society and should
behave themselves according to their position. "In this way, everyone
was forced to live in fulfillment of a stereotype. Individuality was
thought to disrupt the harmony of society. Because of the suppression
of this society, many contradictions surfaced through various
phenomena.

When a merchant behaves himself as a good merchant, according to
Confuéian ethics, he will work hard so that he will eérn lots of money,
which is the goal of a merchant. When he becomes :ich, he can afford
to be extravagant.  However, according to the law, merchants were not
allowed to li§é extravagantly. . The samurai class members were the only
ones allowed to live in such a way.. Furthermore, merchants were
supposed to work all the time and wére not allowed tp entertain
themselves. The government had;very détailed laws for each.élass.

Some herchants were much richer than samurai class members, and yet
‘they could not express it in the structured society.
So, the Edo merchants living in such a society, dominated by the

samaral, experienced more frustration than the other merchants in Kyoto
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and Osaka, because they had more interaction with the samurai class.
They saw the samurai Qay of living during'their daily lives, and some
‘merchants were victimized by samurai; Sometimes merchants became
bankrupt because of samurai not returning debts to them, or merchants
were killed for little or no reason by the samurai--who were allowed.to
kill non-samurai. Thus, Edo me:chants felt frustrated, challenged, and
in competition with the samurai.

The culture of the Ukiyo was the production of such Edo:chénin who
felt rebellious toward the highly structured Tokugawa government run by
the samurai class. The Edo ch6hin rebelled in a passive way, escaping
from the structured society and creating their‘own place where they
could freely express themselves.

In this world, the chdnin enjoyed luxuries, the arts, and the life
of fashion and pleasure. Playing in the gay quarters and being
entertained in the theater were part of the normal cultural fashion in
the Ukiyo, but this was prohibited and regarded as evil in the external
society, Thus, the floating and fleeting world was a reversal world,
so we may consider those in the Ukiyo to be in a kind of liminal state,
as defined by Leach. To enter the gay quarters and the theater is a
separation from the structured society, to exit is the aggregétion, and
the inte;im time between separation and aggregation is spent in
participation in the rollicking life of the gay quarters and the
theater. Within this time and space, nobody holds a positioﬁ based on
the class sjstem of the external society. Instead, everyone has peen

leveled to the same social rank. By escaping into such a liminal
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state, and refreshing the cycle of their lives, the chonin could
survive even in the oppressive Tokugawa society.

One thing that must be remembered is that these merchants were
aware that the Ukiyo was fleeting and changeable. The liminal state
does not continue forever. There is a point of exit, to come back to
this real world. The oppressed, structured life continues again as the
normal cycle of life. Beneath the carefree participation in this
decorative, pleasurable world, the chdonin were aware of the harshness
of the real life in their deep thought and emotion. The belief that
supported this melancholy feeling came from the Buddhistic notion of
the sadness and impermanence of life and its pleasures. The Edo
novelist Asai Ryol describes the spirit of the Ukiyo as:

living only for the moment, turning our full

attention to the pleasures of the moon, the snow,

the cherry blossoms and the maple leaves, singing

songs, drinking wine and diverting ourselves just

in floating, caring not a whit for the pauperism

staring us in the face, refusing to be

disheartened, like a gourd floating along Vith the

river current, this is what we call Ukiyo.
Indeed, the chdnin rebelled against the structured society imn a cynical
way. It was not a direct challenge, but an escape from reality and the
creation of their own'way of living, in their own "transcendent" world.

In this way, their cultural point of view was much influenced by
the Buddhistic world=view, which was very pessimistic and detached from
this world. However, their religious beliefs were also influenced, in

like manner, by materialistic, worldly, secular values, as a result of

their urbanized life. This suggests that they lost the concept of
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paradise and a transcendent world following death--wishing instead to
have a better life in this world, because of a éhange from devotion
toward the supernatural world to devotion toward the incurring of
benefit in this world. Nevertheless, not ail of their worldly needs
were satisfied. Some choénin became so rich that they could lend money
to samurai; however, their money power did not change their social
status. After losing the concépt of hope in another world, they
attempted to find freedom and transcend reality by exiting the status
quo, structured society and entering the sub-culture of the outcast.
Their heroes and ideals were not the saints or holy men, who could
achieve the realization of the universe and live in the world detached
from this world, but the acgors and the courtesans who lived in the
pleasurable, utopian world of the Ukiyo where they were free from
structured society and could live vigorous, vibrant, individualistic
lives.

With such cultural fashions, it is understandable how the usage of
nosatsu changed from the symbol of a belief in Kannon to the object of
playiﬁg and a form of entertainment. People went on pilgrimages not
because of their longing'for paradise orrto communicate with Kannon,
but rather because of their enjoyment of the scenery, interest in
'famous lécal products, and their wish to receive grace and profit in
this world. Tﬁe nasaﬁsu were sometimes pasted for one’s own
self-advertisement, and to meet”the challenge of pasting it in
difficult to teach'yet»conspicuous places--such as the ceiling. In

this second stage of ndsatsu, one thing never changed, and this was the




devotional seriousnéss of the participants. However, their devotion
was not toward the supernatural beings, depending on them in order to
endure this life and solve life’s problems, but toward the pleasﬁre of
enterﬁainment, in order to escape the suffering in this world.
Indeed, it was a culture without any deep purpose: an escape from,
rather than a confrontation with, life’s probiems.8 And the Edo
nésatsukal were the product of such a culture, which had momentary

pleasure as the basis for its real life ethics.
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CHAPTER III

VALUES AND ETHICS OF THE EDO CHONIN AS SHOWN IN

THE PRINCIPLE SPIRIT OF THE NﬁSATSUKAI

Sekioka Senrei, a ukiyo-e printer and nosatsukai member,

introduces the next topic. He describes nésatéu_in this way:.

Senjafuda, which was born and raised in Edo, was

transmitted along with that unique formation as Edo

graphic design by the special collectors’

organization, ndsatsukai. This is because

senjafuda successfully enabled the spirit--

including the aspects of wit, neatness, and

competitiveness-—-to be expressed by its unique

atmosphere, which is created by the fusion of

letters and pictures, its dynam{c composition, and

its wild, free usage of colors.
Although later chapters will explore how this spirit Sekioka Senrei
mentions is reflected in the appearance of ndsatsu, this chapter will
discuss the spirit itself. 1In order to understand ndésatsu and those
involved with it, it is important to understand all three aspects of
this spirit:; share ("wit"), iki ("neatness"), and hari
("competitveness"). Also necessary is an understanding of how this
spirit, that existed in this pleasure-seeking,'entertainment-oriented
society, was able to be transmitted to later generations. .

The stereotypical character of the Edo chdnin culture, in which

this spirit was produced;'is represented in the word "Edokko" ("Edo

native born'"). Many things have been said about the definition of

Edokko. Nishiyama Matsunosuke says the word "Edokko" began to reveal

3
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the character of Edo chdnin during the Temmei period (1781-1788). He
defines the character of Edokko as follows:

1. Born in the capital: the Edo chonin began to
be proud of living in the same area as the feudal
lord, in contrast to other members of the chonin
class or farmers who lived in different cities or
in the countryside.

2. Careless about spending money, and is not
stingy, in order to avoid being a slave of money.
Even if they spend money today, they can get more
money tomorrow by working in the big city where the
economic mechanism is located.

. " 3. Raised in a good family: it seems to be
fictitious, but as the Edo chonin life improved,
this became an attributed characteristic.

4. The truly native born has a strong
consciousness of being born and raised in the
center of Edo. ' _

5. Having the iki and hari spirit. In short,
this is the revelling spirit tBat is expressed in
the gay quarters and theaters.

In this definition, being a native of Edo seems to be a priority,
However, just the fact of being native born did not make an individual
an Edokko. He also had to have the Edo spirit that was represented in

iki and hari. In a description of iki, Kuki Shazo wrote an esay called

"Iki no K6zd8" ("The Structure of Iki"). Here he defines the
intrastructure of iki using three categories:

1. First is "coquetry" toward the opposite sex. This coquetry is a
dualistic attitude that consists of the possible‘relationship between
the unified self and the opposite sex.

2. The second category is the "high spirit" or "enthusiastic spirit"
that is a reflection of the moralistic ideal of the Edo culture. For,
the courtesans and actors are the ideals, and, as they afe such in a

sexual context, coquetry is the ideal attitude. As there is a choice
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involved, this becomes an ideal of a moral character, so that these two
categories represent the moralistic idealism of Edo chfnin culture.
Tki includgs not only the dual possibility regarding the opposite sex,
but also the challenge that this presents to the consciousness, the
choice one can make to take advantage of this dual possibility, and the
enthusiastic response to the challenge.

3. The third category is "giving up." The Buddhistic world-view is
its background. That is to say, '"the indifference" that resulted from
escape from attachment, based on the awareness of one’svfate; This
giving up and disinterest comés from detachment from unselfish
participation in reality, after experiencing the harshness and
suffering of the Ukiyo.

So, iki is a production of the Edo moralistic idealism and the
religious impracticalism that completed the realization of
self-existence that comes from coquetry.3

In the Ukiyo, the courtesans and the theater actors were central
to Edo cultural fashion., They were.the ideal of the Edo townsmen. In
contrast, then, with the Confucian ethics .of the government, the Edo
chonin’s moralistic idealism existed in a sexual context and was baséd
on the liminal state. However, it also influenced.the normal, secular,
structured wdrld. .It is impdrtant to remember thét because of the
Buddhistic realization of reality and tﬁe fact that detachment from
this Qorld involved a sexual context, coquetry was the only
possiblility, and this approach to sexuality could never become

aggressive. Nevertheless, iki does consist of the attitude of
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enthusiasm, so even 1f the chonin in the Ukiyo were aware of the
fleeting, floating world and did not bééome overly attached to or
concerned over their own life in this world, they could still be
"serious" about their 1ife. They took the entertainment énd
pleasure-seeking very seriously. So, in spite of their disinterest and
detachment from this world, they were still cheerful and enthusiastic.
Another aspect of the Edo spirit, hari, means "to compete.”" It is
to insist on one’s own subjectivity or point of view, without giving
up. One does not admit defeat. Share, another aspect of the Edo
spirit, is a sense of wit and humor. This sense of share was expressed

especially through the nosatsukai motifs of the ndésatsu design. This

Edo spirit, consisting of share, iki, and hari, supported the ideal of
Edokko, which was expressed in the nosatsukia. Next must be a
consideration of how this Edo spirit was expressed in the ndsatsu and
nosatsukai, and how the nosatsukai can be seen to be a product of
Edokko.

First, it must be admitted that the ndésatsukai meeting can be
considered a liminal state. During the Edo period, the meetings were
almost always held in a tea house. There, the members enjoyed
chatting, eating, and drinking. What was different from other meetings
or parties was that they exchanged nésatsu. While they were
exchanging, the hari spirit was expressed in the competition that went
on for the best quality ndsatsu. Each member brought his or her own
noésatsu and distributed them to everybody. Upon receiving the other

person’s ndsatsu, the individual member made an informal comment. The
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competition was never formally organized. It was kept in eéch
individual's heértt Besides saying that the meeting had the element of
entertéinment, the reason it can be said to be a liminal state is that
social rank was not considered in thglnésatsukai, 80, in the meeting,
all kinds of people mingled and associated and enjoyed one another as
'equal members with the same hobby. A; a matter ofdfaét, Tengu Kohei,
the founder of the ndésatsukai, was a samurai and the chdnin still |
followed him. The samurai, chdnin, courtesans, craftsmen, actors, and
all sorts of people enjoyed exchanging nésatsu in the meeting. One
thing that united all these people was their enthusiasm for collecting
nésatsu. And this enthusiasm can be identified as part of the Edo

spirit. The members of nésatsukai expressed the spirit of iki and hari

through this process of produging nosatsu for exchanging and pasting on
their pilgrimages. The members were very serious about gobd quality,
artisgic, detailed nosatsu. it required a lot of talent for the
ndsatsu printers and also a tremendous amount of money to pfoduce high
quality ndsatsu. Many professional ukiyo-e printers printed such
ndsatsu. Members-ﬁaid for them according to how complicated the design
was, and how colorful, so if they'wanted_large, colprful nosatsu with a
detailed design, it would cost a great deal. But because of their
competitive, enthusiastic character, with an attitude of détachment
concerning money, the rich members produced such Aééatsu, and the
étories of their bankruptcy were not rare among the real Edokko.

The spirit of iki and hari was also expressed on pilgrimages. The

members of nosatsukai felt the spirit of iki and hari with regard to
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the place where they pasted ndsatsu. That spirit was shown to the
degree that it was pasted high, in a difficult to reach, conspicuous
place. The angle at which it was pasted was also considered.

All these criteria were considgred a challenge for the nésatsukai
member who wished to show the Edokko spirit. For the outsider, the
location of a nbosatsu and its design may mean little; but the real
Edokko memﬁers were much more sensitive to such things.

Indeed, the nésatsukai clubs held to a body of principles, rules,
and disciplines that were outworkings of the Edokko spirit (they will
be further described in chapter IV). So, these forms of entertainment
can be considerea as having become a religion. The parallel to
religion can be seen in the functioh of nosatsukai. The actions of the
members on the pilgrimages hay not appear religious with regard to the
worship of Kannon; h§wever, their actions were based on their serious,
devotional, religious ethics that were hidden in the foundations of
their obvious secularism. They were serious devotees of noésatsu. From
the point of view of the established religious organizations, what they
were doing might have looked secular; however, for the members of
nosatsukai, going from temple to temple pasting nGsatsu was a religious
manifestation of the belief in karmic merits (kudoku) and divine favor

in this world (genseiriyaku). Primarily, the members of nbésatsukai

were fascinated by the rareness of nésatsu; however, they also believed
in the fortune coming to them in this world. And their actions were
based on their Edo chdnin ethical values. Then, the real Edokko were

the ones leading the ethical life and should, therefore, be rewarded
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for it. Their belief was unique and was a creative production of the
chénin cultural wisdom. Indeed, the rich chénin who became bankrupt
because of their detachment from money and devotion to ndsatsu were the
real heroes. They truly.lived the Edo ethic., They were aware of the
reality of this fleeting, floating world, so they were not attached to
this world; but because of their enthusiasm, they were devoted to
‘nﬁsatsu in their true spirit until éverything was lost. They did not
do this because of their stupidity, without seeing reality; but

because of their awareness of reality. For them, richness and poverty
were undifferentiated. Both existed, facing to each other, at the very
edge of reality. Today’s dream is tomorrow’s despair. They both exist
in the same world. '

Indeed, the Edo chonin culturé is deeply influenced by the
Buddhistic world-view, in spite of its very secular appeafance; -
However, they found their solution in this world, instead of
transcending to another world. The Edo chdnin were a&are éf the
melancholic reality of this world, so they realized the necessity to be
detached from it. Until here it is Buddhistic; however, what they did
was to escape from the restrictive society, to their own created world,
the Ukiyo. Sd, instead of escaping to the other world, which would
necessitate faith and dependence on supernatural beings to govern their
,aftef-death experience, they instead created their paradise in the gay
quarters and the theaters and escaped there from the real'ﬁorld.

Within this space and time, it was always the limiﬁal state, where the

structured society was absent and time stopped, abnormal things were
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considered normal and nobody had their regular identity.
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CHAPTER IV

THE REVIVAL MOVEMENT OF NOSATSUKAI DURING

THE MEIJI AND TAISHO PERIODS (1868-1926)

As mentioned above, after the Meiji Restoration of 1868, the
nosatsukai almost died out. There are two reasons for this. One
reason is that the Meijl government rejected all aspects of the Edo
cultﬁre, including ﬁilgrimages to the Buddhist temples. This must have
made it difficult to hold both the pilgrimages and the meetings of the
nosatsukai. Secondly, the pursuits of the previous culture were
considered out of fashion because Japan began to be Westernized and
Western values were'adopted. Therefore, the practice of nésatsu must
have appeared old fashioned. These two factors combinedbto totally
_destroy the Edokko ethical values. The Edo chénin were mistreated by
the Meiji government because they appeared to carry the previous Edo
culture within them, and the chdnin began to be ashamed of being
influenced by the Edokko social values. Consequently, the real meaning
of the Edokko was forgottén.

However, after a few decades, some Edokko began to regret that the
Edo culture had been rejected and was disappearing. Ota Setchd was one
such Edokko. He wanted to keep the Edo tradition alive, and became
interested in ndsatsu. He organized a meé&ing of ndsatsukai in 1890

after a long period of inactivity, and this became the starting point
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of a great revival of enthusiasm for the "Edo taste." Quite a few
former Edo chdnin started to feel nostalgic for the Edo chdnin
tradition, and participated in ndsatsukai. From 1890 up until the
present time the ndsatsukai have had regular meetings, except during
disastrous periods such as the Kantd earthquake in 1923 and the Qars.
From the revival until no&, their function has not changed. More young
people are joining the ndsatsukai nowadays. They are interested in
maintaining the Edo traditions. However, they have no idea about the

Edo spirit of iki and hari, so the elders who lived with the Edo spirit

during the Méiji and Taisho periods teach and train them'about ﬁhe real
Edokko spirit.

Ndsatsukai members now also go on pilgrimages, with feelings of
religious devotion toward Kannon. In these modern times, they have not
only revived ndostatsu as one of the Edo traditions, but also the
religious devotion toward Kannon. They also continue to follow a few
traditional regulations. The regulations are as follows:

1. You shall not paste.for notoriety,

2. You must not go to far places to the neglect
of business affairs. :
- 3. You must not spend too much toney on exchange
fuda. ‘

4. You must not scribble on the walls when
pasting ‘placards, :

5. You must not be boisterous at meetings.
If you make pilgrimages with piety, obeying these
regulations, you will receive the clear blessings
of gods and Buddha, will avoid illness and danger,
and will gain happiness and thf fulfillment of your
desires for three generatioms.
(Jinjabukkaku Nosatsukigen "The origin of shrine
and temple ndsatsu'")

These regulations were established before the Meiji Restoration.
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The third regulation, which talks about not spending too much money on

nosatsu, must have been difficult to follow for the Edokko who really

possessed the Edo spirit. However, otherwise the rules were generally
kept, and these regulations continue to bé rules for the ndsatsukai
members.

During this modern period, the ndsatsukal are developing in a more
religious direction. While the meetings duriﬁg the Edo peridd weré
held in tea houses, now meetings are held in temples or othe% meeting
places where they do not have food or drinks. The purpose of the
meetings is more single-minded--to exchange ndsatsu and to go on

pilgrimages together. Of course, they still enjoy a little cﬁatting

with each other, but they do not expect the meeting to be a source real

entertainment.

This difference is a result of their secular cultural background.
During the Edo period, entertainment was treated seriously, as a major
part of the Edo cultural fashion. It was natural for the Edo chonin to
have an entertainment element in whatever they did. They even found
entertainment in grotesque, scary stories, plays, and prints.

Sometimes even somebody’s death was described humorously. They were
serious about not taking anything seriously. In a culture such as
that, there was nothing wrong with having a party at the nosatsukai
meetings. On the other hand, in the modern soéiety, ndsatsukai members
attend the meetings because they are serious about trying to maintain
ﬁhe Edo tradition and ;re fascinated by ndsatsu more than anything

else. Also, they consider nosatsu to be religious, and believe they
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should be devoted to Kannon., If they wanted to be entertained as the
Edo members were, they could go somewhere else to participate in
parties and so on. They have many other opportunities to be
entertained, but they have the ndsatsukai in order to restore the
spirit of Edokko and and Edo culture. So, they gather at the meetings
with some kind of purpose other than entértainment.

While the Edo chdénin created their unique culture as a sort of
manifestation of rebellion against the restrictive society, the moderns
restored the Edo tradition as an expression of rebelling against the
Westernized, modern culture. The existence of nésatsukai is-a kind of
expression of nostalgia toward the Edokko spirit. Tokyo natives are
trying to re-identify themselves as the Edokko. They do not want to be
the victims of Westernization. They are proud of their old culture,
and they want to transmit the Edo spirit from generation to generation.
Through their devotion to nésatsu, they wish to restore the old values
and cultural fashions to those who are interested.

This spirit of the Edokko, then, was created in the culture of the
Ukiyo, a liminal state, and expressed rebellion against the Confucian
structured society‘in a passive way. Even after the destruction of the
Edo culture, the Edo spirit remained in the nésa;sukai‘and was thus
transmitted to the modern, Westernized Japanese society, restoring the
Edo traditions. This tﬁird stage of_nésatsu history can be considered
a revivalistic movement, as discussed by Ralph Linton in his essay on
"nativistic movements" (see below). After the adoption of Western

culture, especially in Tokyo (formerly Edo), the Edo chdnin culture was
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regarded as inferior to the modern Westernized culture, so the Edokko
who were proud of being Edo native born were frustrated with the new
cultural values. However, by reviving the Edo production of ndsatsu,
they could restore the Edo culture and re-identify themselves as
Edokko. By restoring the traditions of the Edo nosatsukai, modern
Edokko felt secure about their identity and began to have
self-confidence, Ralph Linton says:

Failing assimilation, the happiest situation which

can arise out of the contact of two societies seems

to be that in which each society is firmly

convinced of its own superiority. Rational

revivalistic or perpetuative nativistic movements

are the best mechanism which has so far been

developed for establishing these attitudes in

groups whose members suffer from feelings of

inferiority. It would appear, therefore, tha& they

should be encouraged rather than discouraged.
Indeed, early modern Japan failed to assimilate the introduced Western
culture and the old Japanese culture. They simply tried to get rid of
the old traditions in order to adopt the new modern culture from the
Western world. But not everybody felt satisfied with that way. So, by

practicing the old customs again, the Edokko wanted to show the

superiority of the old traditions.




Notes

1 Watanabe, pp. 141-142,

2 Ralph Linton, "Nativistic Movements," in Reader in
Comparative Religion, ed. William A. Lessa and Evon Z. Vogt, 4th ed.
(New York: Harper and Row, Publishers, 1979), p. 421.

45




46

CHAPTER V

JAPANESE FOLK RELIGION REVEALED IN THE REVIVAL PERIOD NOSATSU:

CONTINUITY AND CHANGE OF RELIGIOUS BELIEFS

In the introductidn, three motivations were giveﬁ for the revival
movement of ndsatsu. One motivation, as discussed in chaptef IV, was
the existence of a group of people who wanted’to restore the Edo chonin
cuiture, continuing the Edo ethics as the principle of the ndsatsukai.
They formed the central group of the nbésatsu revival movement.
Secondly, there existed another group of people who wanted to see Edo
culture continue., These were the ukiyo-e artists who were losing their
jobs in the Westernized Japanese society. This motivation will be
discussed in chapter VI. The third motivation will be examined here.
This was a religious revival in the meaning of ndsatsu, and this is
revealed in the renewed use of religious motifs in the nosatsu during
the Meiji and Taishd periods.

Religion is a belief system that encourages believers to survive
vitally in this world with future hope, by giving an answer to the
cause of misfortunes in this world and an answer to the question of
after-life. 1If one form of religion does not satisfy the dgsires of
people, it changes. Religion is bound to social and cultural

backgrounds, and as these change, religion also changes. T.S. Eliot

said, "No culture has appeared or developed except together with a
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religion; according to the point of view of the observer, culture will
appear to be the product of religion, or the religion the product of

the culture."1

When cultural systems change, the religious gystems
also change, and so does the art style. And cultures are algays
changing, as shbwn througﬁout human history. The cause of cﬁltural
change is found to be the same, regardless of what change takes place.
This cause is the desire for satisfaction,

The phenomenon of change occurs when people either get tired of
ﬁhe former system and feel the necessity for change, or are forced to
accept the new system by a dominant group. Inithe former case, change
is brought as a result of the desire of the people, hoping for the
coming of ﬁhe Aéw system’s satisfaction. Then, even after tﬁe change,
what the new system provides people with remains the same as.-what the
"0ld system once provided--satisfaction. When people cease to be
satisfied with this new system, the change takes place again in order
to make people satisfied, just as change occurred when the old system
was no longer satsifac;ory. In the latter case, of forced change,
people were satisfied with the old system, but now are not satisfied
with the new one and wish to return to the former system, yet cannot.
In such a case as this, they may even try to go back historically much
further, to the point of their ancestor’s traditions. By doing so,
those peoplé feel secure about who they are and whét they are. Then,
in this case, the old traditions serve’as‘a‘meahs of satisfaction. In

either case, what peOple'want is satisfaction through change.

Therefore, on the surface level, human cultures appear to have
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changed throughout hisﬁory; however, human beings themselves never
change. People are always seeking fulfillment of their desires.
Buddhism says desire is the result of clinging to this world and is the
cause of our suffering. Christianity says man began to have selfish
desires because he fell into sin. He rebelled against God and bega