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Abstract: This article examines how, for Ueda Akinari (1734-1809), the aesthetics of sencha (i 7¥)
intertwined with his way of life, focusing on sei (J&: purity / clarity) and kyéto (JE7%: deliberate unorthodoxy
and profligacy). Based on Seifiisagen (1&E\FAS), the study reveals that sei is a multifaceted concept that
encompasses the nature of tea, water, utensils, procedures, and the purified mental state. Furthermore,
Chakasuigen (Z<JBFS) argues that the contrast between sai (4 talent) and chi (%%: calculating, strategic
intelligence) leads Akinari to align sai with hana ({£: flower), sei, and sencha, and oppose them to chi,
associated with mi (32: fruit), daku (¥: turbidity), and powdered tea (chanoyu). Based on Tandaishoshinroku
(M&R/INEEE), the “Autobiography,” and Akinari’s creative appropriation of the Liezi (517, the study argues
that kyoto signifies a positively chosen way of life on the side of sei, which rejects chi and the pursuit of worldly
success. Hence, the sei of sencha emerges as an aesthetic ideal and a principle that organizes practice and way
of life in Akinari’s late thought.
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Introduction

This article reconsiders sei (J&: purity / clarity), the central aesthetic concept in the sencha
(RIZX) thought of the late Edo literatus Ueda Akinari (_ KRR, 1734-1809), by focusing on
the contrast between sai (}': talent) and chi (% intellect, in the sense of calculating, strategic
intelligence) articulated in his sencha treatise Chakasuigen (SIS, ca. 1807).! It argues that
Akinari’s view of sencha was deeply connected to a way of life> that he characterized as kyoto
(JE%: deliberate unorthodoxy and profligacy).

From the early to the middle Edo period, a new method of tea drinking — sencha (FiZ%:

* This article is a partially revised version of a paper entitled “The Aesthetics of Sencha in Ueda Akinari:
Through a Reading of Chakasuigen,” originally presented at the 73rd Annual Conference of the Japanese Society for
Aesthetics on October 15, 2022.

! Three textual witnesses of Chakasuigen are currently known: the autograph manuscript in the Tenri University
Library, the Seisd Bunko manuscript in the same library (a copy, printed as a variant text in the Ueda Akinari zenshii),
and the Kashiwabara manuscript (copy) in the Osaka Prefectural Nakanoshima Library. On the date of the autograph,
see Washiyama Jushin. 1979. “‘Chakasuigen’ seiritsu nenji ko”’(On the Date of the Formation of Chakasuigen)
Hanazono daigaku kokubungaku ronkyii, vol. 7, 36—46. Takahashi Tadahiko. 2021. “Ueda Akinari ‘ Chakasuigen’ no
‘jihi-hon’ to ‘Seisd Bunko-bon’ no zengo kankei ni tsuite” (On the Chronological Relationship Between the
Autograph and the Seisd Bunko manuscript of Ueda Akinari’s Chakasuigen) Cha no yu bunkagaku (The Journal of
Chanoyu), vol. 36, 1-22. Takahashi points out that the variant (Seisd Bunko) is a revised version, refining the
autograph.

2 In this article, “a way of life” refers to a comprehensive mode of existence in which the philosophical ideals
and aesthetic values of the literatus Akinari are manifested through his practical behavior.



28 SHIMAMURA Yukitada

steeped leaf tea, also known as encha ¥#4%) — was introduced chiefly through Obaku-line Rinzai
monks and merchants from China. Through figures such as Ko Yiigai Baisad (f=ifE/ 2454,
1675-1763) and Kimura Kenkado (AKAT3EEL %, 1736-1802), sencha was widely embraced by
the Japanese literati. By the late Edo period, sencha had become an indispensable pastime among
the literati and was frequently served at their gatherings.

Ueda Akinari is widely known as a waka poet, a scholar of Japanese literature, the author of
the Ugetsu monogatari (W H #9578, 1776), and a sencha practitioner. He exerted considerable
influence on later generations as a practitioner and a theorist of sencha. In 1794, based on Chinese
tea manuals, he published Seifiisagen (& JA¥H 5 ), which explained the cultural history of tea, the
procedures of sencha, and tea utensils. In his final years, he prepared Chakasuigen, where he
gathered corrections of errors and omissions in Seifiisagen, along with anecdotes collected later.
In addition to these works, Akinari left several sencha-related pieces, such as hanging scrolls and
hand-molded teapots. Studies that address Akinari’s view of sencha include Sakata Motoko
(1963), Tsukuda Ikki (1999), and Liang Xuzhang (2021). They all identify sei (i&) as the central
concept in Akinari’s aesthetics of sencha. The character appears in the title Seifiisagen, where
Akinari uses sei to describe a wide range of objects, from the nature of sencha to the water used
for it and the utensils employed.’

Sei is a term that describes both material qualities and expresses a spiritual or mental state.
Discussing Akinari’s waka on sencha, Sakata noted that “what Akinari sought in tea can be
summed up in the single character sei. He did not particularly strive to escape this turbid world,
but he did attempt, over a single infusion of tea, to clear his mind for a moment.” Similarly,
Tsukuda argued that this spirituality permeated Akinari’s way of life, stating that “‘Sei’ is not
only a metaphysical matter but intersects with a concrete ethic of ‘poverty’ (&) in everyday life.
The expression, ‘as long as one is sei, one will naturally be poor,’ is to a large extent a positive
articulation of his own condition, an aesthetic consciousness that unifies aesthetic orientation and

(133

lived reality.” Liang focused on Akinari’s way of life, noting that “‘sei’ referred to one’s inborn

6

nature and true feelings,” and “Akinari’s conception of sencha was formed by appropriating

Chinese literati consciousness of sei. This consciousness of sei influenced not only his view of
sencha but also his outlook on life.””

Hence, previous scholarship has argued that sei stands at the center of Akinari’s view of
sencha and is connected to his way of life. This article adopts the same position. However, none
of these studies has the nexus between sei and Akinari’s way of life as its main theme, and thus
they have not examined that relationship in depth. To reconsider this relationship is a task that
cannot be overlooked if one is to clarify the significance of sencha for Akinari.

Accordingly, this article reconsiders Akinari’s notion of sei in relation to sencha. It focuses
on Chakasuigen, a work that has attracted relatively little attention. Written in an essayistic style,

it arguably presents Akinari’s view of sencha more clearly than Seifiisagen. At the end of

Tsukuda 1999, 303—4; Liang 2021, 19-20.
Sakata 1963, 70; translation by the author.
Tsukuda 1999, 301; translation by the author.
Liang 2021, 222; translation by the author.
Liang 2021, 225; translation by the author.
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Chakasuigen, Akinari set sencha, aligned with sei and sai, against daku (¥: turbidity) and chi,
which he associated with powdered tea, that is, chanoyu (A8 P#%;). The same contrast between
sai and chi appears in other works, such as Tandaishoshinroku (&R /)N 0k, 1808), which, this
study suggests, is connected with kyoto as Akinari’s way of life.

In fact, while the concept of kyoto has been discussed within the field of research on
Akinari’s literature and thought, studies on sencha have not incorporated the results of those fields.
Conversely, within the fields of literature and thought, research on the history of sencha is rarely
referenced, and Chakasuigen has rarely been mentioned. In other words, it seems that studies on
the history of sencha and those of literature and thought have hitherto developed in relative
isolation. Therefore, this study also aims to bridge this disconnect between these fields by
clarifying the interpretation of Chakasuigen through a reading informed by the achievements of
literary and thought studies. This, in turn, should lead to a deeper insight into Akinari’s thinking
about sencha.

The article proceeds as follows. Section 1 reaffirms Akinari’s conception of sei based on a
reading of Seifiisagen. Section 2 examines sei in Chakasuigen and considers the passages in
which sai and chi appear. Section 3, to further clarify sei, sai, and chi, discusses the relationship
between Akinari’s way of life and sencha, using kyoto as an interpretive axis.

In this article, all citations from Akinari’s works are taken from Nakamura Yukihiko et al.
(Eds.), Ueda Akinari zenshii (-HFKE% 4% The Complete Works of Ueda Akinari), Vol. 9
(1991) and Vol. 10 (1992), Tokyo: Chtio Koronsha. The tea treatises are found in Vol. 9:
Seifusagen (pp. 273-316), Chakasuigen (autograph manuscript; pp. 316-353), and Chakasuigen
(variant text; pp. 354-382). Note that furigana and okurigana are omitted in citation. For
Seifusagen, Chakasuigen (autograph manuscript), and Chakasuigen (Kashiwabara version), the
study also consulted Tanihata Akio & Takahashi Tadahiko (Eds.). 2023. Chasho koten shiisei (7%
E R B Classical Tea Texts), vol. 14: Edo koki no chasho to sencha no sho (L7712 D
ZKE L RIA OE: Late Edo Tea Treatises and Writings on Sencha), Kyoto: Tankosha.

1. Sei of Sencha

Since being explicitly associated with tea in the Tang dynasty, the term sei (1&) has stood at
the core of the aesthetic sensibility of those who enjoyed tea in its various forms. In the Koko (7%
1 On Ancient Precedents) section of the first volume of Seifiisagen, Akinari wrote:

D Lz DO REPIAMEEP s sz s I, B OREEICARZD T,
KRB EE L, ZROERES, e, KEEiHmE L, KTOASRK
DIEFEZ Y, HERLBLSTF Lk, 8

During the reign of Emperor Xuanzong of the Tang, that is, in the Tianbao era (742—756),
the “Sage of Tea” Lu Yu ([}, 733-804) came to the forefront. In the subsequent reigns of
Suzong and Daizong (756—779), he moved among people at court and in the capital, composed

8 Ueda Akinari zenshii, vol. 9, 281.
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the three volumes of Chajing (Z5#%, c. 760), laid down methods for boiling and preparing tea,
explained the proper utensils, and discussed the flavors of different waters. Hence, people
throughout the empire came to recognize the pure and elegant pleasures of drinking tea, and tea
became an object of widespread refined enjoyment.

In Chajing, the character sei does not, as far as the author could see, receive particular
emphasis. However, it appears in contemporaneous poems. For example, one finds the line “F
ARIE AR in Jiaoran’s (BRIEER, 8th c.) “BRASHKGHEAEH . In Lu Tong’s (&4, 790-835)
well-known poem & ZE it o R i 77 BT 28,7 the line “ME 5% [ i & 4 9 JA 4£” became
particularly famous. It is cited in Seifiisagen and influenced the title of the work, even though
Akinari criticized Lu Tong’s excessive tea drinking in the same text.

For early modern Japanese literati, who eagerly read Chinese tea treatises and poetry on tea
such as these, sei was a particularly important concept. However, compared to his contemporaries,
Akinari seemingly placed an especially strong emphasis on it. For example, in the Hinsei (ZZ{%:
On Inborn Nature) section of the first volume of Seifiisagen, he wrote:

BROCE OZAMGIZ, KA, WN AN, AMEEE, FRIEEE & oid. KOG
ZEDREICT, ROMEICHER, AMECEE TEEOHME S L 1LT, SiTaiic
W, ek o L Z 2B dn, °

Chen Yuanfu (B7cH##) was a Fujian figure active in the early Qing. “ASH&” refers to his
Zhenshanlou chalu (FLILFEZSHE).10 The passage cited, “ZXZ2 AV, WA ZHME, AMEEE,
Z5MEETYE,” which means that just as humans have an inborn nature, so does tea: human nature is
entirely good, and tea’s nature is entirely sei. Considering this passage, Akinari commented that
Chen’s words esteemed tea as something pure and elegant, and in line with those words, the
nature of tea was indeed sei. However, regarding human nature, he noted that discussions of good
and evil never ceased, and whether one spoke too little or too much, one was liable to fall into
error.!!

Hence, evidently, relying on Chinese tea treatises, Akinari regarded sei as the nature of tea.
However, this sei, as the nature of sencha, cannot be enjoyed unconditionally. This is because the
water used to brew the tea must already be sei. At the beginning of the Toko (#;f%: On the Boiling
of Water) section of the first volume of Seifitsagen, Akinari wrote that hot water should be
prepared by selecting delicious, clear running water and boiling it according to a proper method.'?
Similarly, in the Bensui (#/£7K: On Discriminating Waters) section of the second volume, he said

° Ueda Akinari zenshii, vol. 9, 282—83.

10 Printed in 1805, the work seems to have been widely read among Japanese literati. Akinari was involved in
this publication, and a letter to Odate Takakado, the publisher of the work, titled “Owari no monjin Odate Takakado
e kotau” (JEFET A KAE 5 5~ 5: Reply to Odate Takakado, Disciple in Owari) is extant (Ueda Akinari zenshii,
vol. 9, 386-90). On the Japanese reception of the work, see Liang 2021, chap. 8.

' This view was shared by Murase Kotei (F]3#5 ==, 1744—1819), the Kyoto Confucian scholar who wrote the
preface to Seifiisagen. He wrote, “/KZ 5515, FULIEHER, TRAAESR. A&, AEE. AHE,
KEHHE., AOE., ABE. AEE, B2 ARE, SN2tz FEHMEERE, BIARGa HER,
i~ B 982" (Ueda Akinari zenshii, vol. 9, 275).

12 «Pd, HRERZIND, L% LLTHE DXL (Ueda Akinari zenshii, vol. 9, 294).
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that even if sweet springs, clear streams, and tea were all excellent and harmonized well, whether
that excellence was brought to life or squandered depended entirely on the skill or clumsiness of
the person who boiled the water, thus one should pay careful attention to the boiling.!* In that
passage he used expressions such as kessei ({f: pure and clean) for particularly good water,
terms that point to sei.

Additionally, the utensils used must be sei. At the end of the Senki (i##%: On Choosing
Utensils) section of the second volume of Seifiisagen, he wrote:

BTBRIEIICE L, AICET <L, REOKIE, A LRI T, HEO
(FREF O 1o IJH%WDJE Lo FrEAZHRTT, DHEREZES LIRS, M

All utensils for sencha should be possessed and used in accordance with one’s station. A
well-off household pursues rare and unusual items and indulges in its taste for luxury. In contrast,
a recluse in the mountains and forests, in other words, a literatus, need not dislike things simply
because they are new or coarse and should choose them for practical utility and cleanliness.
Conversely, when these conditions are lacking, the sei of sencha is lost. Obviously, the water
must not be turbid, and the utensils must not be dirty.

However, in the Senpd (§i7%: Methods of Brewing) section of Seifiisagen, Akinari
admonished that drinking too much tea damaged its pure and elegant nature and was to be
avoided.!> Concerning tea-tasting contests (tocha [$174%), he wrote that concern with victory and
defeat inevitably drew out vulgar feelings, making such contests little more than a nominal
pastime, far removed from seiga (75 fi: purity and elegance).'® Concerning utensils as well, he
criticized ostentation as contrary to sei.

In the short piece “Cha wa sen o totoshi to su” (4% (&}l 2 & & 9°: Tea is best when steeped)
(ca. 1807), Akinari drew attention to the difference in attitudes toward utensils between sencha
and chanoyu (A8 D% the tea ceremony or the preparation of powdered tea (matcha $£4%)). He
wrote that sencha practitioners delighted in newly made utensils because they accorded with the
seiin (J5HA: pure resonance) of the tea deity. In contrast, chanoyu practitioners, who vaunt rare
utensils as being worth vast sums and pride themselves on having acquired them, stood outside
sei. In itself, a rare object held within the bounds of an appropriately high status was harmless;
however, when commoners imitated this taste and forgot their limits, even if they were wealthy,
they would lose their properties and homes, and tea would be considered to “ruin people.” Their
contests over utensils were at the level of gambling; hence, since the tea deity was sei, its purity
was quickly damaged once it came into contact with daku (#): turbidity). Nonetheless, even
chanoyu practitioners, if they grasped this point and handled utensils in such a spirit, could pursue

B I RIEMAO =MICT 5L b, BEEERD LD, EH5AOHHICH, e EEZHHR
W (Ueda Akinari zenshii, vol. 9, 298-99).

14 Ueda Akinari zenshii, vol. 9, 304.

15« = OTERELERIZ B & (Ueda Akinari zenshi, vol. 9, 292).

o “PE DR, MG E~L L) B2 b0 B 51T S 5L (Ueda Akinari zenshii, vol.
9,294).
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a practice that was sei.!” (As discussed later, notably, daku is introduced as the term opposed to
sei.)

The sei of sencha matters because it purifies the heart of the drinker. Akinari used the term
sumu (F&¢e: clarity), which was synonymous with sei, in the postface to Seifiisagen:

HBOEOEDONESE, i8R, TSN FEIEEDME, E0EE LOL
IRDHLDNE, HINTOHREDORKDIEEZ DR TET, LIEKDKE ZZED,
TINLZNDEEZ S BZ T, b LD ADNA~D TS, 18

The mention of “Tsu no Kuni” (D [E]), that is, Settsu (f£4), at the beginning indicates
that Seifiisagen was written while Akinari was living in Awajishd in Osaka (the work was
published after he had moved to Kyoto). As Sakata suggested in “Ueda Akinari to senchado,”
sumu functioned in Akinari’s waka on sencha as a near-synonym of sei. This is evident in, for
example, the poem titled “Toba mata iu, kamei kajin ni nitari”(B3% X =, F%{E143 A Su Shi
further said that fine tea is like a worthy person)!® in volume 2 of his collection of prose and
verse Tsuzurabumi (JEREE11-, 1806). He wrote that he had heard it said that to be sumu and
kiyoshi (& L: pure) was the constant nature of a good person, and this was nothing other than
sencha, his ever-inexhaustible friend.?’

The postface to Seifiisagen quoted above means approximately the following: in the
province of Settsu, reeds grow in many layers, and each morning smoke rises from the
miscellaneous firewood whose soot hangs down. In this setting, old age clings to my body and
will not leave it; yet I never tire of plucking spring buds and boiling them, and my heart becomes
as clear as autumn water. This clarified heart is the state of intoxication, and it is only natural that
people of old should have said as much.

Hence, this section confirmed how sei operates in Seifiisagen. It is employed as a term that
indicates the nature of tea and extends to every element involved in brewing sencha, such as water

'7 The summarized passage reads: “RIF IR HHFHE 5.5, BAMOIERIZHS~L, RFEILEHIC
HAE TR, B2 LFELIENL T, ARESBITEEDOS) EICH T, HEA~DLT, R
O THEELZED, ZEEEVALEH, KITMBNLEEZ RS, AOEEZHET L xITEN, HHHZ0%,
ZEDEIZHF L, APERD . BUZ, I 2 VTR EEIR Y, SFRREZETHNTE L, 1
Nz, FEHEEAN, Z0MZKRIZOT, AW DIICES ST, EETIEAE~5 T (Ueda
Akinari zenshii, vol. 9, 393-94). The line “Hib X =, %1244 A derives from Su Shi’s poem Vi HH i #ifi 25 &2 i
AR5 2 and appears in works such as Xu Chajing (¢ 45#%, early Qing) by Lu Tingcan (P24E/%). The contrast
between sencha and powdered tea, and the criticism of chanoyu, are found in Akinari’s other works and in Murase
Kotei’s preface to Seifiisagen. However, from the perspective of the period, such criticism was not unique. See
Shimamura Yukitada, “Rai Sanyd ni okeru chanoyu to sencha (Chanoyu and Sencha in Rai Sany0),” Ningen—
Kankyogaku, vol. 29, Graduate School of Human and Environmental Studies, Kyoto University, 2020, 63—75.

18 Ueda Akinari zenshii, vol. 9, 315.

Vgl VWNELEB DL X EAOF L LT IZH DRI (Ueda Akinari zenshii, vol. 10, 114). For
CH N =, FEELEN,” see note 17.

20 Another example is the waka titled “Cha o moteasobu hito ni shimesu” (7% % %t.5 A 2759 To Show to a
Person Who Enjoys Tea) in which Akinari wrote: “{ A THEWVMZ LSITIEMNMT AL IS IHIZH A TH S
I£X°>”, and in the colophon he added: “TEIZHE~ITHE Y TIOII L, KIZ2~T T, MNZET L0, &6
. HET, ICIZI6T, WO HLEHITHLFITL, FIZTLE®WHI>OLOIZ, LBV OL
AND &Y & (Ueda Akinari zenshii, vol. 9, 294).
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and utensils, and to the mental state of the drinker. The next section examines how this sei, thus
understood, comes to be linked at the end of Chakasuigen with sai and chi.

2. Sai and Chi
The reasons for writing Chakasuigen are explained in section 1 of the variant version (the
Seisd Bunko manuscript) as follows:

FIOTERHSICadLEDL, Halml, XI&RICAM LEEiiz ., HEORIZ DR
ZSBbiZsh, R, SIS, WAEFZEEZ L SO L, EROEN & ESIE, —HRI
DIEL s bicFEEA~L, 2!

Akinari wrote that Seifiisagen contained errors and omissions that he had later seen and
heard in various stories and accounts. Hence, he decided to record them “in the intoxicated mood
of my recent morning tea.” He added that, whether concerning sencha (sen F{) or powdered tea
(ten Si; i.e., chanoyu), if there was anything of benefit, the reader should take note; if one
regarded the book as nothing but tasteless drunken rambling, then one might discard it with the
dregs of a single infusion.

Chakasuigen points out several errors in Seifiisagen. This is because several sections of
Seifusagen were written with reference to Chinese tea treatises; therefore, some parts did not

22 Moreover, the work introduced numerous anecdotes about tea,

match Japanese realities.
including chanoyu (tea prepared from powdered tea), and stories that seemed, at first glance, to
have no direct relation to tea.

While correcting these factual errors, however, concerning sei (1% ) in Chakasuigen, Akinari
followed the argument laid out in Seifitsagen. For example, with regard to the water used for tea,
section 11 of the autograph manuscript stated that selecting the right water was crucial: even if
one had good tea, if the water was not clear, it was as if there were no Bo Le ({F12), the famed
connoisseur of horses, to recognize a fine steed.”> Regarding sencha utensils, section 17 noted
that sencha practitioners routinely replaced their tea utensils because new utensils were

appropriate for the clarity of the tea’s flavor and the clarity of the water.?* The text included a

2V Ueda Akinari zenshii, vol. 9, 354.

22 As this lies outside the scope of the present article, these sections have not been discussed in detail. For
example, section 7 of the autograph reads: “HIIFAM S & nF fwxdHHILL Tt Lang . HFEHE +
OMFEIZT, 2SIZhebd, Emdb bn~d b TFE/NKEDIEL, DR THERM” (“Although
I previously wrote and discussed tea in the two volumes of a book called Seifiisagen, the matters were all regarding
varieties from the Western Land (China) and do not apply here (Japan). Even if high-quality tea exists there, what
occasionally arrives here bears only the name and is coarsely produced.”) (Ueda Akinari zenshii, vol. 9, 322). Section
10 of the variant reads: “VHEBSIZ, Wb, KW, BRIZELE UL, ELAROM, LRI,
FAKOHELZESIIOE T, E£HFH LI (“That I stated in Seifiisagen that regarding rain, autumn rain and
the plum rains are good was a slip of the brush, written because in the regions of Wu and Min in the Western Land
(China) there are no good springs, so they delight in the sweetness and heaviness of rainwater.””) (Ueda Akinari
zenshii, vol. 9, 361).

Bk z B0, KEM, KHV EHKENDRIL, AR L DT O (Ueda Akinari zenshii, vol.
9, 326).

W CRIRFE, KRB Z BIE6 LT, REOFIZE L, KDIEIZHE L (Ueda Akinari zenshii, vol. 9,
328).
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waka that said that although one could escape the world’s turbidity, by drinking sencha one could,
for a moment, purify one’s heart: “V& 5 L L IO viudal 3> 2R8I LT LILLT £
(30 &%

Hence, Chakasuigen maintained the same stance on sei (and sumu) as Seifiisagen. However,
it emphasized the connection between sei and hin (&: poverty). For example, in section 14,
drawing on Genryi sawa (JRIL /5 5%, early 18th ¢.) by Yabunouchi Chikushin (#PN/7 0, 1678~
1745), Akinari recounted an anecdote about careful attention to water shown by Tsuda Sogyi
(HEM 52 K, 7-1591). He mentioned:

HI, REBIZ, KiEADbA~L S AT Z LICREBELETHIE, KENBHR
[T &V | FERET, HELNDLEVE LTK\ FRBE/KEIES, HLIEE ¢ B
#, %@%J:L, ET—KMED T LA,

Both sencha (sen Hi) and powdered tea (ten i) require one to select the water quality.
Sencha particularly values this, so if the water is not good, the quality of the tea declines and its
pure resonance is lost. Once, in my old age, I muttered to myself: “True tea and true water both
have a pure flavor. Poverty is not necessarily sei; but if one is sei, one will of itself be poor.” A
certain friend praised this, saying that the character sei in the line was especially good.

In the variant text of Chakasuigen, the aforementioned one friend (ichiyi — /<) of this
passage is rewritten as “a friend equally shabby and poor as myself.”?’ Therefore, one may
consider the line “E/RE/KETELE, B IETE ¢ HE™ to reflect Akinari’s circumstances as
well. For example, above the poem-scroll Shimoyuki no (7525 ™, 1809),%® one finds the line “=:
EiRE JEABAAF.” According to likura Yoichi’s Ueda Akinari (2012), this means that
good fortune and wealth can conceal one’s natural gifts, whereas misfortune and poverty can
reveal kisai (%7 7 : extraordinary talent). He considered it “an expression by which Akinari looks
back over his own life, one in which a strong sense of self-assertion can be felt.”?

The contrast between sencha and powdered tea (chanoyu), observed in the preceding citation,
is argued more explicitly toward the end of the autograph manuscript of Chakasuigen, beginning
in section 59 and continuing through section 66, the final section, except section 64, which
contrasts gold and coins. Of further interest to this study is that the sai (-¥) of the kisai is discussed
there in sharp contrast to chi (/). The passage that takes sencha as its explicit topic appears in
section 63:

2 Ueda Akinari zenshii, vol. 9, 326.

26 Ueda Akinari zenshii, vol. 9, 326.

7 CE LERORKD L L& LM (Ueda Akinari zenshii, vol. 9, 363).

28 On this poem-scroll, see Nippon Kinsei Bungakkai, ed., Botsugo 100-nen kinen Ueda Akinari (Ueda Akinari:
Commemorating the 100th Anniversary of His Death), Nippon Kinsei Bungakkai, 2010, 67.

2 Tikura 2012, 180. On the superiority of hin (poverty), see section 55 of the variant text of Chakasulgen
LRI DAL _Z. ZOZHLERNT, RPTZEAREDOAN Y, FFEIFRICHAT, BERICHD iﬂ“m“
., AROEIIED & rid, [ dH D5 ANDFEZ D (“When we look at the righteous men and heroic women
who have left their names to the world, we see that they were mostly unfortunate people. Filial children are known
within their families, but do not appear among the wealthy and noble. Ah, the saying that a poor man surpasses the
wealthy is truly the word of a person of spirit.”) (Ueda Akinari zenshii, vol. 9, 382).
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R, S4EHV T, BREL, SMITRI 0N T, WiRx%Ex, Wxr
I B, TS OIFIFER L, &S ZIFTRT, FEFMOA, WIZLA~K 0
i, AT TR, BT FE e LSBTy &, 3

Sencha (senhin Fii/h) is likened to sai. Its essence is flower-like of temperament, and its
flavor is thin. In contrast, powdered tea (tenhin J5i/ih) has a fine and dense flavor that clogs the
chest and invites illness.>! When it is clear and flowing, there is no illness; when it stagnates,
there is. People who combine sai and chi have been exceedingly rare since antiquity. Kibi no
Makibi (51 Ef, 695-775; referred to as Kibi-ko #if#Z\) was a man who possessed both sai
and chi; Sugawara no Michizane (‘& i1 5., 845-903; referred to as Kan-kd ’&/X) was richly
endowed with sai.

In this passage, sencha and powdered tea, that is, chanoyu, are opposed. The former is
associated with sai and described as hana ({t: flower). No corresponding term is assigned to the
latter. In the second half of the passage, the compound saichi (2% %) refers to human capacities.
The specific sai and chi possessed by the historical figures cited here are discussed in sections 59
through 61; therefore, this study briefly reviews those sections.

In sections 59 to 61, Akinari concretely contrasted sai and chi by referring to historical
examples. Section 59 stated that “sai is hana, chi is mi” (F 1346, FIL5EH: talent is a flower,
strategic intellect is a fruit) and contrasted Prince Otomo (K& &7, 648-72) with Emperor
Tenmu (K K &, 7-686). Prince Otomo, regarded as an eisai (¥2F: outstanding talent), was
said to have had his throne taken from him by Tenmu, the chiraku no nushi (3l ==: master
of strategic intellect), who hid in Yoshino and waited for the right time to act. Section 60 noted
that Prince Otsu (KEHEE T+, 663-86), who plotted rebellion under the instigation of the Silla
monk Gyoshin (1T-[») in the Asuka period, was destroyed because he was biased toward sai and
lacked chi. Section 61 similarly stated that the sai of Minamoto no Sanetomo (JRIZ8H, 1192—
1219) aroused the fear of Ho6jo Yoshitoki (db5c#6RF, 1163-1224) and led to his ruin. The
contrasts between sai and chi are summarized in section 62:

FiIAb, Bi3EE, T 0E SO T, b rFEEIND, FHEFTSHATHRLA
5%, BHEITFED T, 2R TEDS, o, BEOFEIHFZLL, BlcZob
NThHIINLLHY, 2

Sai is hana (€: flower), chi is mi (3Z: fruit). If the two are bound together, there is all the
more benefit. People of sai are inclined to push forward; thus, they are easily ensnared. People of
chi remain calm, wait for the opportune time, and then act. Accordingly, even when a person of
chi possesses sai, it may remain hidden, contained within their c/i and not visibly expressed.

30 Ueda Akinari zenshii, vol. 9, 328.

31 Section 38 of the autograph similarly stated: “SfiRMIfREZ ZE X T, §PHICITFEH D, BRORR BT,
BRDZ FENR D EART Hiltth” (“Drinking powdered tea clogs the chest and is harmful to the weak. This is not
only due to its gi, but because one ingests its dense flavor.”) (Ueda Akinari zenshii, vol. 9, 340).

32 Ueda Akinari zenshii, vol. 9, 352.
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Sections 65 and 66 read as follows:

FIXICEL Ty, BIEsIclTiath, REZNL, FUVncEA, =Sz k
FNT, FEDOAN CELXREIT, W TT—ebr~L, ¥

Sai appears strong but is in fact weak; chi appears weak but is in fact strong. As these are
qualities bestowed by Heaven, there is nothing one can do about them. However, when people
endowed with sai and chi act in fear of public authority, the result is something entirely ordinary.

FoiE. Bow, M LTRSS, BREEICH LA @ Z2hidd,

The sai of a person is sei (1% ); the chi of a person is daku (¥%)). These two are originally
qualities that do not harmonize, yet they mingle. Those who combine them are people who stand
out from the crowd.

Summarizing Akinari’s discussion of sai and chi, he conceives them as contrasting
temperamental endowments with which people are born. On the one hand, sai is likened to hana
— a flower that is charming but fragile, and, for that reason, easily destroyed. On the other hand,
chi is likened to mi — a fruit that is interiorized, cautious, and inclined to bide its time. Those who
possess both at once are rare (among the figures cited by Akinari, only Kibi no Makibi fits this
description). Hence, up through section 65, the question of the superiority of sai or chi is left
open.

However, in section 66, sai is explicitly identified with sei and chi with daku, and the center
of value shifts toward sai. This is supported by section 54 of the variant version, which cites
Prince Otomo, Prince Otsu, and Minamoto no Sanetomo as examples of people of sai, stating:

FORMITESAN, MEZHEM, FEIIRFMIEZ 502> 0T, BAHICHFZR ST,
REEAD EmIE, BOoSNEIzoE T, HIZH, HLIITHRZY T, &L
LFEEIEIND, FEOBRLEFEL~L, »

Many people in Japan and China have perished because of their sai. A person of chi watches
the times and does not undertake actions casually. When such a person acts and succeeds, it is
because their calculations are deep; they flatter the world, associate with the wicked, and plot to
establish themselves. One should indeed hate and fear such people of chi.

Here, while the fragility of sai as a quality that may destroy its possessor is acknowledged,
chi is portrayed in a negative light as a calculating capacity that gauges the flow of time and, in
the pursuit of success, curries favor and associates with bad people to secure self-advancement.
This chi, skilled in profit and self-preservation, is regarded as a morally turbid quality, a valuation

3 Ueda Akinari zenshii, vol. 9, 353.
34 Ueda Akinari zenshii, vol. 9, 353.
35 Ueda Akinari zenshii, vol. 9, 382.
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that resonates with the identification “chi = daku” in section 66. Hence, one may posit the
following two opposed chains of equivalence:

sai () = hana (1) = sei (i) = sencha (FIAY)
chi (&) = mi (52) = daku () = powdered tea (matcha $£7%) / chanoyu (5 D)

On the side of daku (= powdered tea / chanoyu), one should recall the critique of ostentation
in section 1 and the characterization in section 63 of powdered tea as a drink that prides itself on
the subtlety and density of its flavor; however, it clogs the chest and becomes harmful when it
stagnates.

Thus, even from Chakasuigen, it is evident that chi is repeatedly depicted as worldly
calculation and scheming, and is therefore associated with daku, while sai, though dangerous and
fragile, is placed on the side of sei and sencha. Reflecting on the historical figures discussed
earlier, this structure suggests that the opposition between sai and chi is not merely conceptual
but concerns a problem regarding one’s way of life. Nonetheless, it is difficult to see, from
Chakasuigen alone, the extent to which sai can be positively affirmed, and how far Akinari
accepted this valuation as a problem of his life. Hence, the next section examines other works,
especially Tandaishoshinroku and Akinari’s “Jiden” (H{=: Autobiography, ca. 1808), for a
deeper understanding of sai and chi.

3. Kyoto as a Way of Life

The contrast between sai () and chi (5) presented at the end of the autograph manuscript
of Chakasuigen appears in Akinari’s other writings as well. For example, section 106 of
Tandaishoshinroku contains the following passage:

(LENASRIE & D DT LE KL &2, B, 7l BHOLGOShARD %
HE LT, W =360 T, FFELROLTANE L=, i, Bk, &
ffi=7gh, &TO BIBICE Y THIEEL &2, (LAIOFITHRIEICZ~T2 0, Faik
R, ROEMESAME LY LI, Bickohn T, BOngafezb Lai~
E B L WSIER S, 6

Fo Yin ({AFJ, 1032-1098) is said to have been a close friend of Su Shi (%&f#x, 1037-1101;
referred to as Toba #%). When Fo Yin was still a layman, Su urged him to go and see how
flourishing the Buddhist hall in the palace was and arranged for him to enter the palace disguised
as an attendant. The emperor, seeing him, exclaimed, “What an extraordinary-looking man!
Shave his head and make him a Buddhist monk,” and had his hair shaven by imperial command.
Fo Yin’s sai exceeded that of Su Shi. In debate and argument, he could even defeat Su, and yet,
thinking how he was outmatched by Su’s chi and unexpectedly became a monk, one sees that
what is called chi is, by and large, akusai (2:2F: evil talent).

36 Ueda Akinari zenshii, vol. 9, 192-93.



38 SHIMAMURA Yukitada

According to Tokuda Takeshi (2012), this anecdote is based on “{AF1Z{%” in volume 9 of
the Dongpo Chanxiji (Wi ##=4E).3” However, Akinari reads the story through the lens of his
own understanding of sai and chi. In the original tale, sai and chi do not appear as terms. Akinari,
in contrast, adds that Fo Yin surpassed Su Shi in sai and asserted that Fo Yin became a monk
through Su’s chi (the original does not state that Su’s intention played any role in Fo Yin’s
ordination). In other words, to articulate his theory of sai and chi, Akinari reinterpreted Su’s
action, which in the original story was presented merely as the witty suggestion of a friend, as a
concrete example of chi as akusai, diverting Fo Yin’s life course.

This line of thought is repeated in section 157 of Tandaishoshinroku. The content of sections
59 through 61 of the autograph Chakasuigen is summarized, and Prince Otomo, Prince Otsu, and
Minamoto no Sanetomo (“the Right Minister of Kamakura) are said to have possessed sai;
however, lacking chi, thus to have “scattered like flowers.” Akinari wrote:

FIIAEZNITHEA B RIFEICTHRS 20100, A2HEETL20, #HEIC
THEE L RIFTLERERY, 8

Since sai is like hana ({€: flower), it easily falls to pieces. The mi (3Z: fruit) is like chi, and
since chi brings benefit, it harms people as well. In China, people of chi are invariably bad
ministers.

Thus, for Akinari, sai was a fragile flower that easily manifested outwardly as beauty and
was easily destroyed. However, in terms of character, it was treated as something fundamentally
desirable. Chi, in contrast, can bring success; however, due to its utilitarian quality, it is viewed
in a negative light, as a capacity that can damage human relationships and political order. This
evaluation is grounded in Akinari’s judgments about historical figures and is directed at his way
of life. It is in relation to that way of life that the negativity of chi is articulated. In other words,
criticism of chi is linked to an effort to reevaluate his existence in a positive light. For example,
in his “Jiden,” one reads:

W E S, RNEEITRN., EERELOIL, FEOTF LR, BBICTCHEERBZ
THEICHLTE, BAITE LAATEA~D X EZF, B2 Z ROV ALY IX,
HEEEMNTEONESRLALET, MLTELIDDHDETCUTIHY T, WEE
M= 0 223 s S EEIVITE T, DT AR T,

One who leaves his native place, is estranged from his relatives, and has no occupation is
called in the world a kyoté no shi (3£3% D 1-: a profligate individual defiant of the proper way).
The sages, it is said, taught that even restoring one’s family through strategic chi is not the proper
Way. In accordance with that teaching, rather than tormenting my chi-less nature, I resolved to

37 Tokuda 2012, 279-282. See also Ishikawa Jun zenshii (The Complete Works of Ishikawa Jun), vol. 9
(Chikuma Shobo, 1962), 496-97.

38 Ueda Akinari zenshii, vol. 9, 231-32.

3 Ueda Akinari zenshii, vol. 9, 270-71. Similar statements appear in the self-preface to Toré sasshi, in the
preface “Yomotsu-bumi” (4 % -23) in volume 6 of the same work, and in Fumihogo (3L ).
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let myself be called kyoto and live as I pleased, and in this way I have passed my days until old
age. It may be a rather superfluous tale, but having let my brush write this on an impulse, I feel
my heart somewhat relieved.

As has long been pointed out in preceding scholarship, beginning with Sakai Koichi (1959),
this “Autobiography” was Akinari’s retrospective account of his life, cast in the following
passage from the Tenzui chapter of the Liezi (¥ -):

ZfH. éﬁ mZAEM, S ER, MOARE, e, e, A
FENZ—RImAN. REFLANREAN, AIENBIT AR, ITmAME, AFEH, —
SN —fﬁ“#zo RERE, BHR, AN EL, B, EE%% N
T AR, AL, i I Es e AR, SCA AN, BB, R, 18
AE RN ETEE . ST, f&“zu SRR £ A %9&%&0
i — REL—, MEE AP, ATk, 4

According to Yan Ying (£:22), the famed chancellor of Qi in the Spring and Autumn period,
for the people of antiquity, death meant “returning” and life meant “journeying.” Yet people often
go out on a journey and lose sight of where they ought to return, becoming those who have lost
their homes. Those who leave their hometown, abandon their relatives, forsake their family
business, and wander through the markets of the four directions without returning are called

-9

“people of kyoto” by the world. Conversely, those who proudly display their talent and skill,
pursue reputation, and spread their name through society by unceasing calculation are praised as
chibo no shi (&34 1:: men of strategic intelligence). Yet these two kinds of people are alike in
that both have lost sight of the proper way of living. To praise one and disparage the other is a
mistake; only the sage knows which to accept and which to reject.

Akinari directly incorporated phrases such as “E48 1=, BE/SHL. BEZFFE” from the Tenzui
chapter of the Liezi into his “Autobiography.” However, this is not merely borrowing at the level
of words; it aptly describes the course of his life. Although adopted into a prosperous merchant
household, he did not succeed in carrying on the family business. His shop was destroyed in a
fire, and he abandoned his subsequent medical practice and left Osaka, later taking up residence
in Kyoto. He was bereaved of his wife of 40 years, and for roughly the last decade of his life he
lived in honorable poverty, devoting himself to writing and sociability centered on sencha. likura
(2012) aptly characterized this life as “each time he lost (or cast away) something, he gained
something in return.”*!

Chibo no shi are those who, relying on their intelligence and talent, rebuild their houses and
make a name for themselves; the world normally holds them in high esteem. However, Akinari
repeatedly stated in Tandaishoshinroku and Chakasuigen that he regarded chi as an akusai (3%

¥ : evil talent) that often bound and harmed people. Therefore, he did not lament his lack of chi

40 Shinshaku Kanbun taikei, vol. 22, 42—43.
41 Tikura 2012, 180; translation by the author.
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as a deficiency; instead, he resolved, in his own words, to “let myself be called kyoto and live as

I please,”*

actively choosing a way of life as kyoto, that is, a life of playful poverty.

For Akinari, kyoto was not simple dissoluteness or hedonism; instead, it was a way of life
that refused to bind itself by strategic chi. Given that in Chakasuigen sai is linked with sei and
chi with daku, one may position kyoto as a way of life that belonged on the side of sei. The
“Autobiography” can be read as a concise self-portrait of someone who, while successively
relinquishing worldly foundations, such as family business and social ties, aligns himself with
sencha = sai = sei (1), relativizes chanoyu = chi = daku (), and deliberately chooses a form of
life that accepts being called kyoro.

This relates to the question of technical aspects of tea preparation in Chakasuigen and offers

a new way of reading that part of the text. Section 35 of the variant version states:

BHEXLR XIS 5T, BESOEDn, AEORBEII)~N, &= LIz
~L, EICAY THFPIZERE SR b AEHR 0, BikE oo TEEIC
JFTHNR LTI, BCO®EBIIE L ~0HT, REH, Flhad NTEEIT)H~
DT LT, HEE O E Y T BIEZK D & Lo~ BT, BIST-51E
IZHESFEOMY B AW ETe, 4

Akinari noted that the arts and techniques (geigi 28+%) are necessarily grounded in hdshiki
(#55X: specific forms and methods). However, he cited the line “f {52 i, JF A HEEE” from
the painting manual Jieziyuan Huazhuan (5~ E{x, 1679) by the late Ming—early Qing
playwright Li Yu (2574, 1611-1680), explaining that while it was necessary to enter a certain 4o
(¥£: method), it was clumsy to spend one’s life bound within its confines. That is, unless one
acquired 46 and escaped it to return to muho (f&i%: methodless), one could not arrive at one’s
itsuraku (1%£%%: genuine delight). However, for those without sai, returning to muho was difficult;
hence, they became slaves to their art or craft and ended up spending their lives within 4. If the
nature one has received from Heaven and the disciplines one has acquired after birth are ill-
matched, there is nothing one can do.

This passage corresponds to section 36 of the autograph:

ZHEH Y, BESD AEOWEEIIN~D, EaLITE L, 10X ERL
(T WFELY THIZR L, JRICE DN TEEI R S 13, SEM DM, EEH L CTHE
(ZIET oH KA TS D ~L, RERIRZDOND > FAET, Bkl
En~L, *

Compared with the variant, the autograph text explicitly names chanoyu practitioners
(tenchaka siZS57) as the target of criticism. Chanoyu practitioners, he said, were so attached to

42 Ueda Akinari zenshii, vol. 9, 271.
4 Ueda Akinari zenshii, vol. 9, 370. oo indicates an unclear portion in the original text.
4 Ueda Akinari zenshii, vol. 9, 339.



From the Aesthetics of Sencha to a Way of Life 41

prescribed forms that they lacked any opportunity to “cast off method and return to non-method”;
hence, they should be called chado (7<% slaves of tea).

The line from Jieziyuan Huazhuan cited here was favored and often quoted by Akinari, as
can be seen in works such as Reigotsii (SE7E18). According to Tikura (1980), in this context, o
corresponds to watakushi / shi (FA: the private), meaning humanly imposed norms, while muho
is linked to shizen (| #X: the natural), the ground that negates watakushi / shi.*> A similar view
is seen in the phrase in section 48 of the autograph Chakasuigen: “=. & W SPIZIeAHA T, Kifh
IZFLT B, B O .4 To wallow in prescribed forms (shiki =\, ho %) and force the
natural order to conform to one’s private purposes is, from the perspective of fiiryii (JE:
cultivated elegance), clumsy; true firyii lies in casting off such forms and returning to muho.

Thus, in Akinari’s view of technique, the presence or absence of sai becomes crucial. Those
who possess sai can, having once acquired /0, go beyond it and return to muho, enjoying their
proper itsuraku. However, those who lack sai can only remain bound to /6; as slaves to their art,
they are reduced to performing what is essentially the act of a lifeless entity. In light of the
judgment in section 36 of the autograph that tenchaka (chanoyu practitioners) cannot escape this
and are to be called chado (slaves of tea), it is clear that the object of criticism is chanoyu
(powdered tea) as a practice attached to form.*’ This structure may be seen as a concretization,
on the level of technique, of the equivalences presented at the end of Chakasuigen: sai = hana =
sei = sencha / chi = mi = daku = powdered tea (chanoyu). Hence, sencha as sei appears as a realm
of delight that is not reducible to technique or profit.

Conclusion

This article has reconsidered the central aesthetic concept of sei (J&) in Akinari’s thought
on sencha and, by reading Chakasuigen, a text that has received relatively little attention in
previous scholarship, has sought to clarify the scope of that concept. Section 1 showed, through
an examination of Seifiisagen, that sei is conceived as a multilayered notion that extends to the
nature of tea, water, utensils, procedures, and the mental state of the drinker. Section 2 focused
on the discussion at the end of Chakasuigen and confirmed that sai (7¥), likened to a flower and
characterized as an outward-facing quality that is fragile even as it belongs to the side of sei, is
contrasted with chi (), which is linked to worldly calculation and the pursuit of status, thereby

4 Tikura 1980, 49. likura explains Akinari’s notion of watakushi as follows: “The negative concept of watakushi
that Akinari articulates can, for convenience, be divided into two types. The first is watakushi as a problem of political
ethics; the second is watakushi as a problem of scholarship. As a problem of political ethics, watakushi [...] refers to
the privatization of politics, where the corresponding oyake / ko (Z: the public realm) is tenka (K T : the world),
conceived as an inviolable whole. As a problem of scholarship, watakushi denotes, simply put, arbitrary manipulation
in textual interpretation” (Ilikura 1980, 44; translation by the author).

4 Ueda Akinari zenshii, vol. 9, 344.

47 Simultaneously, section 36 of the variant reads: “ S Ui, ABVEIZ D& T2 51X, 2k
WAZHE T, ERTEHTEIASE, BROMAZ DL >, ARl FEI T, BIZELTHL
AF, [T ~X1ZH 597 (Thus, since each person’s preferences differ according to their nature, following one’s
own aspirations to venture hokyoku ()7 outside the rules) and play freely is to escape the clumsiness of fizryi (J&
iit). However, for those who lack sai, remaining content within the rules is not something to be hated.) (Ueda Akinari
zenshii, vol. 9, 371). Here, Akinari added the reservation that people were “not to be hated”” when those who lacked
sai simply remained content within the bounds of method.
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positioned as an ethical daku (¥7). In other words, the following approximate equations may be
drawn: sai = hana = sei = sencha / chi = mi = daku = powdered tea (chanoyu). Section 3 turns to
Tandaishoshinroku, the “Jiden,” and Akinari’s reception of the Liezi to show how this valuation
of sai and chi, and sei and daku, is incorporated into an autobiographical narrative in which
Akinari rejects the pursuit of name and profit through strategic chi and actively chooses a way of
life labeled kyoto. Simultaneously, drawing on the contrast between sai, as that which opens a
path from 4o (1£) to muhé (#9%), and the chanoyu practitioners, as chado (AS4X: slaves of tea)
bound by prescribed forms, the study showed that the sei of sencha was conceived as a principle
that encompassed both technique and life.

To bring this discussion to a close, let me turn to a well-known passage from section 69 of
Tandaishoshinroku:

FLT2D REKOEDOALIZY LT, ZLb0MmITELFE L), ERNTZ0
LEALZLT, Wt REmoiLE 5T, o =F T Lz, b oMy TEhw
N, BIEDOATHEZZDD TNALHLY,

Akinari sketches, with a mixture of cold laughter and resignation, an image of himself in old
age: having sustained his life on barley gruel and hot water made from roasted rice, scraping by
for a dozen years on the 10 or 15 ryd (/) he received in remuneration from bookshops, and no
longer able to earn anything, simply drinking sencha as he approaches death. However, sencha,
for Akinari, embodied sei and was tightly bound with the contrast between sai and chi, the choice
of kyoto (3F%%) as a way of life, and his reflections on technique concerning 46 and muhé. Hence,
the phrase “drinking sencha and bringing death to its limit (B DA THEEZ X DOOH TWVHH
L X°)” is not a mere throwaway line of self-mockery. Rather, it should be read as another way of
expressing his resolve to live his life within the sei of sencha, keeping his distance from worldly
chi and interest. By making sencha his companion to the end of his life, Akinari sought to affirm
his way of life, accepting the stigma of being called kyoto. For those of us living today where
rationality, which in some sense seems to lead to a way of life based on c#i, is required, such a
way of life held by Akinari and other early modern literati, which might be called an “aesthetics
of existence,” may offer a reflection on our own existence.
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