Introduction

Hostess clubs differ from the other clubs, bars, restaurants, and sex joints
in the mizu shobai (literally “water business,” the nightlife of urban Japan)
by providing hostesses for their customers. While most of the businesses in
the mizu shobai have staffs that consist exclusively of women, the role of
hostess is distinguishable from that of the others: the singer in jazz or chan-
son clubs; the singer who sings naked (no-pan karaoke); the waitress in bars,
pubs, “snacks” restaurants; the waitress who waits tables without under-
pants on (no-pan kissa); the “soap girl” who soaps up men and performs sex
acts (so-pu = soap or soaplands); the “girl” who gives “assisted masturba-
tion” and oral sex (pinku saron); the model who poses half-naked (nozoki =
Peeping Tom clubs); and the Mama, who manages and often owns rma own
“snacks,” bar, or hostess club.!

Precisely what kind of service is given at a hostess club and by what kind
of woman depends somewhat on the individual club, particularly on its
prices and its degree of classiness. Four factors, however, are universal: the
hostess must be, or must act like, a woman;? the hostess must treat the

1. No-pan means literally “no panties” Karaoke (literally “empty orchestra”) refers to a
cassette system that provides accompaniment for customers who sing their favorite songs into
a microphone. Many bars and clubs have karaoke; no-pan karaoke are clubs that provide the
service of women wearing no underpants, who will sing duets with customers at the front of
the room. Kissa is the abbreviation of kissaten, “coffeehouses.” No-pan kissa are kissaten that offer
a limited menu, served by waitresses wearing no underpants. Customers are generally forbid-
den either to touch or to talk with these women. Soaplands are probably the most common
place for prostitution in Japan. Once called toruko, their name was changed when the Turkish
Embassy protested the reference. Several services are usually offered by pinku saron: fellatio,

“assisted masturbation,” and other sex acts. For a recent account of a pinku saron mdm profiles
of women who work in them, see Kakinuma 1992.

2. What it is to be or act like a woman is one of the main subjects of this book. Here,
using Butler’s notion of gender as performance (1990), I am simply pointing out that a hostess
must be willing to assume a type of public and performative stance that is gendered as “female”
Far less important is the anatomy of the hostess or even her sexual preference as acted on
outside the club.
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customer as a superior and tend to his various desires; the service, while
alluding to sex, cannot proceed to genital penetration or oral sex; and the
service is conducted primarily at the level of conversation. In short, what
characterizes the hostess and differentiates her service from that offered by
others in the mizu shobai is that her medium of service is primarily talk. The
job of the hostess, as both speaker and listener, is to make customers feel
special, at ease, and indulged. Or, as one Japanese man told me, the role of
the hostess is to make a'man “feel like a man”

In practice, how a hostess serves customers comes down to something
like this. The club is ranked high—an exclusive club in Akasaka or the
Ginza—and the room is small, seating only thirty customers. The Mama,
who owns and runs the club, is an elegant older woman. She has five host-
esses working for her, all under the age of twenty-three, all beautiful, re-
fined, well educated, and exquisitely dressed. When men come in, they are
seated at a table by a waiter and then joined by one or two hostesses, per-
haps those they have requested. The women light their cigarettes and keep
their glasses filled, meanwhile maintaining a conversation that engages the
men and flatters their egos. The hostesses are witty and charming, yet also
worldly and not beyond the suggestiveness of flirtation, sexual innuendo,
and erotic foreplay. They smile and touch the men’s hands or arms, but while
sexual intimacy may be implied, both their comments and their actions re-
main guarded and indirect. When the men leave, the hostesses may give
them a good-bye kiss on the cheek and ask them to return soon. For this
service, the cost per man per hour runs from $300 to $500.

At a club of lesser rank the scenario will differ. The club may be either
small or much larger—the huge open room seating hundreds close to the
station at Shibuya, for example. The decor is glitzy, the furnishings chosen
more for utility than for chic. The atmosphere may be cozy if the club is
small, the Mama friendly, and the hostesses familiar to the customer. The
service will be personal and the talk suggestive. In a big club the mood will
be less intimate and the service more regimented. Once a party sits down,
hostesses will immediately appear at the table, lighting the men’s cigarettes,
serving them drinks, encouraging everyone to sing,> and starting a conver-
sation that veers repeatedly into sexual terrain. Periodically, men are allowed
to touch or grab at the hostesses’ bodies, and a hostess may return a touch

3. This system of participatory singing is very common in Japan today and occurs in a
variety of establishments in the mizu shobai. At certain places, usually the higher-priced ones,
a piano may substitute for the more common karaoke, and a piano player will accompany
singers.
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in kind. The profiles of hostesses who work in lower-ranked clubs are far
more varied than those in upper-level clubs. They are more likely to be
older, plumper, less educated, less sophisticated, less well dressed, less con-
ventionally beautiful, and certainly more brash. For service in such hostess
clubs the price range is from $80 to $120 per customer per hour.

The activity, generically referred to as settai when entertaining clients and
tsukiai when socializing with colleagues, became popular in the period of
postwar economic growth, particularly in the years following Japans
astounding spurt of growth in the late 1960s. Within most large companies,
there is a specific budget category for entertainment expenses, which are
referred to as settaihi, kosaihi, or settai kosaihi (hi means expenses, and kosai
is another word for socializing that is only used in business in relation to
expenses). The principle of settai is to entertain workers and clients at some
place away from work—golf course, restaurant, bar, hostess club—as a
means of strengthening work or business relations.* Big business perceives
that corporate entertainment is a means of making itself stronger and more
competitive, and therefore corporate expenditures for recreation increase
even in years when the economy is depressed or when the real economic
growth is lower than expected, as in 1986 (Tabe 1986:1). Belief in its eco-
nomic value led the Japanese government to endorse the practice with a
corporate tax law that, between the years 1954 and 1982, allowed most
corporate entertainment to be written off as tax-deductible.

The economic slump of the early 1990s is affecting settai even more se-
verely than in the 1980s. It is now most widely used by medium-to-large
companies that are financially stable or growing, in businesses relying on
trade, investment, or big sales.” For these firms, corporate entertainment
can consume as much as 5 percent of annual operating expenses, and is
considered an “indispensable expense of industrial operations” (Tabe 1986:
204). The biggest spenders are those with the highest national and transna-
tional prestige, such as Mitsuibussan, the trade company that ranks as the
top or one of the top kosaihi spenders annually (197). Similarly, those work
ers who are most frequently entertained on kosaihi are the elite of the corpo-

4. There are two kinds of such relationships, those between workers at the same com-
pany (a boss taking out his employees, for example) and those between members of one com-
pany entertaining a client or potential client from another company. The principle of corporate
entertainment is basically the same for both these relationships, I was told, though companies
spend more money on intercompany than on intracompany entertaining.

5. According to a ranking of the two hundred top-spending companies of kasaihi issued
since 1979 by the magazine Shitkan Daiyamondo, the ten biggest spenders are invariably trading
companies. Other top spenders are brokerage firms, construction firms, and pharmaceutical
businesses (Tabe 1986).
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rate working world: the sarariiman (literally “salaried man”), who is a male
white-collar worker in a prestigious firm. He has achieved such a position
by passing the competitive entrance examinations to a top-ranked university
and gaining access to an “elite course” open only to those who can succeed
in the rigors of “exam hell”® For an employee of this caliber, companies will
pay as much as $6,000 a year on corporate entertainment. The rationale is
double. First, as a perquisite to the work of a sarariiman, outings to fancy
places are a way of augmenting and glamorizing jobs that, despite their
prestige, are often boring and underpaid. Second, as a business ploy, the
aim is to bond the worker to his company or the company soliciting his
business.

In this book, I will examine a particular arena for company outings—a
high-class hostess club that is considered by many to be a highly desirable
or even the most desirable site for corporate entertainment. I will describe
events of settai at a hostess club, link the specifics of these outings to the
stated objectives of corporate entertainment, and analyze why, how, and
with what various effects this practice of Japanese business is structured
through rituals of masculine privilege serviced by women in the role of host-
ess. My focus is on precisely what takes place in outings doubly marked as
work and play, business and entertainment, worker and male, and how
these doubled categories—in the context of a corporate practice observed
in the early 1980s, and intended for one group of male white-collar work-
ers—construct and condition one another.

The Subject of the Book

In this study, I am motivated by a number of issues in anthropology, gender
studies, and feminism as well as by a number of gaps in the study of Japa-

6. The Japanese term for the connection between career and educational record is gaku-
reki shakai (literally “society of academic record”). What university one attends is the single
most important determinant of one’s adult career, particularly for a male. Acceptance into a
university depends on a single criterion: results on entrance examinations, which are nationally
standardized and given once a year. (For a critique of this sytem, see Horio 1988). Those
admitted to top-ranked universities are virtually guaranteed graduation and thus prestigious
positions afterwards. The positions with most social status are in medicine, law, education,
high-ranking departments in the government, and executive posts in big companies. The at-
traction of becoming a sarariiman in a major company is security, for, in practice, only full-
time, white-collar workers in medium to large companies are assured of what, in principle, is
a Japanese labor policy—lifetime employment (nenké joretsu). Well-placed sarariiman can
count on steady promotions, salary increases, and respectable work.
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nese culture. The latter is what initiated my research, for as I entered this
field as a graduate student in anthropology in the late 1970s, I was struck by
the scant attention given three subjects in the literature—sexuality, women,
cities. The inclination at the time was to focus on the more traditional, rural,
and so-called normative aspects of the culture, those behaviors that could
be traced back in time and were thought to define Japanese as culturally
distinct. John Embree’s village study Suye Mura (1939), and Ruth Benedict’s
totalizing culture study The Chrysanthemum and the Sword (1946), were,
though outdated, not yet displaced as paradigms for researching Japan. In-
fluenced by moves in anthropology to give our studies of culture a historical
dimension and to locate the behaviors of people within relations of power,
economics, and institutional policy that are neither static nor reducible to
customs adopted by all members of a population, I sought to examine some
aspect of Japan that was urban, modern, and an effect of cultural, political,
and economic relations. The scholarship on Japan, I might add, has increas-
ingly turned in this direction over the past fifteen years.

Motivated as well to develop the still nascent interest in issues of women
and gender in the Japan field, I encountered coincidentally, the subject of
the mizu shobai.” Japanese, 1 found, reacted curiously to this topic. On the
one hand, their openness about bars, clubs, and sex joints extends to lax-
ness in zoning even explicit sex clubs, frank advertising by call girls in news-
magazines, acceptance on the part of many wives of their husbands’ visits to
soaplands, and a general cultural indulgence of drinking and drunkenness,
particularly for men. Japanese are not prudes or puritans when it comes to
matters of sex, drink, and varied kinds of sexual entertainment, all of which
are considered “natural” desires for a man. Yet almost no Japanese I men-
tioned it to thought the mizu shobai was an appropriate topic for anthropo-
logical research. Other foci would, they implied, convey a “truer,” “better”
side of their culture. The mizu shobai, they insisted, was a trivial, insignifi-
cant part of the urban landscape. When I would point out that thousands
of bars and clubs existed in Japan's cities and that an incredible amount of
business was conducted there every night, except perhaps on Sunday, they
would still insist that “culturally” the mizu shobai was not a factor at all in
the “essence” of Japanese behavior.

Emerging was a very limited concept of culture, one in which Japa-

7. Gender, too, has been increasingly addressed by other scholars in recent years; for
example, Bernstein 1983; Robertson 1991, 1992; Tamanoi 1991; Imamura 1987, Rosenberger
1991, 1992; Kondo 1990.
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neseness—what Japanese do because they are Japanese—was confined to
certain institutions, behaviors, and traditions. In this view, the nihonjinron,
the debate about who and what the Japanese people are, seemed to the
Japanese to be reasonably consistent with what constituted the study of Ja-
pan in this country. Sexuality fell outside of both and, as such, constituted
a type of cultural “other”® Indeed, as Japanese scholars either suggested or
stated, anything that deals with sex or sexuality (unless the angle is physiol-
ogy or reproduction) is not suitable for serious scholarship. The mizu shobdi,
by association, is verboten, and little about it has been studied by Japanese
academics. Because of its marginality both in the literature on Japan and in
a dominant model of “culture,” I decided to pursue some aspect of the mizu
shobai. To do so would fill in, at a descriptive, ethnographic level, domains
of Japanese life relatively unrecorded. And examining a behavior indulged
in by Japanese people, though dismissed ideologically as of no cultural sig-
nificance, would provide an approach for understanding culture different
from that usually taken: not only what people say it is, but also what they
say it is not, and how both of these attitudes affect behavior at an everyday
level.® To borrow a concept from Lacan, I surmised that what is culturally
“not” gives form, meaning, and substance to that which culturally “is*°

Work

Within the broad parameters of the mizu shobai, I became increasingly inter-
ested in two specific behaviors: the use of mizu shobai by big business, and
the activity in the class of mizu shobai establishments whose service includes
sexual talk—hostess clubs. 1 learned quickly that these two dimensions of
the mizu-shobai are intertwined. How deep that intertwinement is, what it

8. This blind spot, like that concerning gender and women, has also begun to be cor-
rected. English scholarship on these subjects includes Smith 1982; Robertson 1991, 1992;
Silverberg 1991, 1992; Buckley 1991; and Tamanoi 1991.

9. Again, I'm not alone in approaching cultural issues by way of behavior that some deem
to be deviant, subaltern, or marginal. Others whose work on Japan has been similarly directed
include Sato 1991; Silverberg 1991, 1992; and Buckley 1991.

10. Lacan speaks, for example, of the relationship between what he calls the Real—‘the
hard, impenetrable kernel resisting symbolization” (Zizek 1989:169)—and the symbolic—the
processes of linguistic and social forms. While the Real is structured in terms of a lack that
seemingly opposes and resists society’s symbolic, Lacan argues, according to Zizek, that this
opposition is illusory. The Real doesnt precede or stand outside the symbolic, but rather is
produced by the symbolic as its antithesis. As Zizek puts it, “The real is simultaneously presup-
posed and supposed by the symbolic” (169).
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consists of, and how it affects a variety of behaviors (that is, constructions
of worker, family, gender, sexuality, national identity) far beyond the narrow
borders of the mizu shobai itself became the questions that I devoted my
research to and that form the central issues of this book.

Of particular interest to me was the nexus between play and work. Why
did businessmen convene at a place like a hostess club, what precisely was
it they hoped to accomplish, how were these objectives met by being enter-
tained in the company of a hostess, and were these outings a mere extension
of work or a form of pleasure made possible only by work? I investigated
these issues by a number of means: (1) I worked in a hostess club for four
months. (2) I interviewed a number of Japanese: married men and women;
unmarried men and women, sarariiman who frequent hostess clubs at com-
pany expense and wives of these men; new company employees; managers
of various mizu shobai establishments; the Mama and the manager of my
club plus many of its customers; researchers of family issues, gender issues,
and sex; journalists; a sex counselor; gynecologists—all these I interviewed
about issues pertaining to the mizu shobai, its endorsement by big business,
and the impact of corporate entertainment on other realms of social life.
(3) 1 gathered, read, and analyzed various materials and the scholarship of
Japanese on the above issues. (4) I engaged various works and concepts in
analyzing my data, such as Horkheimer and Adorno’s essay on the leisure
industry (1991), Marcuse’s theory of alienated sexuality in societies of late
capitalism (1966), Butlers thesis of gender as performative (1990), Sil-
verman’s concept of fantasy as dominant fiction (1992), Lacan's essay on the
mirror stage (1977), the Comaroffs’ model of ideology, culture, and hegem-
ony (1991), and Barthes's concept of the alibi (1972).

What emerged from these various investigations was a recognition of
how vague the conception of corporate entertainment is, compared with
the actual practice, and how limited the practice, restricted as it is to elite
companies and elite male workers. When I asked Japanese to state the ob-
jectives of business settai, for example, the responses were typically impre-
cise. The most common answer was that it is important to relax, unwind,
let off steam, have a good time, be oneself, become friendly, and to pursue
these activities in the company of fellow workers, one’s boss (or one’s em-
ployees, depending on the position of the speaker), and business associates.
But precisely for whom and for what these opportunities for “opening up”
(uchitokeru) and “relieving tension” (kinchd o yurumeru) are important were
matters avoided or addressed only in oblique fashion. One attitude was that
the subject is so obvious it “goes without saying” (Barthes 1972:143). A
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realm of the commonsensical—this is what Barthes calls “myth”
(1972:142-45) and the Comaroffs (1991) call “hegemony,” referring to as-
pects of behavior considered so “natural” that their envelopment in or by
relations of power and economics is invisible and, in this sense, naturalized.
What is a policy of big business as corporate entertainment, in other words,
is accepted as a tradition of Japanese culture: a custom of sharing entertain-
ment as a group that is common among groups of all kinds of people in
Japan.'* That it is only certain members of certain groups that entertain at
company expense in places such as hostess clubs, however, was a factor of
corporate entertainment left unstated or understated by many respondents.

Those who accepted settai as only natural tended to frame it in terms of
ningenkankei—the sets of human relationships which form and weave the
Japaneseness of business in Japan. It is ningenkankei, 1 was told, that differ-
entiates work patterns in Japan from those in other societies at a comparable
stage of industrialism. Japanese work hard, are loyal to their company, and
structure their work relations on a model of family. Workers must conse-
quently feel, or be made to feel, strongly attached to their workplace, and
the attachment must be based not on a rational calculation of self-interest
but on a warm, “human” connection that is shared with fellow workers. To
kindle and rekindle this “humanness” (ningenmi) of work relations is the
principal aim of corporate entertainment. And the payoff, by this logic, is
to worker as well as company: the worker is made to feel more human, and

these feelings of humanness build the ties needed between those who work
or do business together.

Play

In practice, what is needed in order to realize the objectives of company
outings is an environment in which workers can “play” (asobi). The word is
commonly used to reprimand or encourage anyone appearing to be stiff or
serious. Delivered as an imperative (Asoba!), it is a directive to engage more
enthusiastically in drinking (and behaving as if drunk), singing (in front of
the room, at a mike, and to the accompaniment of a piano), talking (of
inessential, unimportant, noncontroversial, or ridiculous things), joking
(preferably about bawdy or sexual matters), kidding (sizing up, discussing,
propositioning the hostess) and flirting (acting as if smitten with her). I was

1. For discussion of group membership in Japan, see Nakane 1970; Benedict 1946: Roh-
len 1974, 1989; Aida 1972: Minami 1978; and Tada 1974.
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told that it was important for all members of a business party to participate
equally in such play at a hostess club and thus to be similarly involved and
exposed. All this leads to the opening up and releasing of tension sought
for in such an outing and to the trust that is thus established between men
who work together or are negotiating a transaction. It is this scene of cama-
raderie, rather than a discussion of actual business, that can lead to the
signing of a contract the next day when months of haggling in an office
might not produce that result. It is also this convivial companionship that
breaks down the hierarchy of employer-employee relations operative at the
office and allows accumulated strain a periodic release.!?

What role does the hostess play in corporate outings? She is functionally
useful: she is what facilitates and expedites the night's event. As phrased by
one Japanese woman, the wife of a man who frequented hostess clubs at
corporate expense, the hostess provides a useful “service” for the business
encounters between men. When asked precisely why or how, she answered
vaguely. She had never been to a hostess club herself and didn't know the
details, but she assumed that it had something to do with a hostess fixing
the drinks and managing the table so that the business between men could
proceed unobstructed. Male respondents were more specific. A hostess’s
skill in keeping men involved in conversation was mentioned most often,
and next was her ability to give men a good time. When entertaining, my
interviewees said, the host wants and needs his guests to be entertained.
But this can be a burdensome task, one that a host is only too happy to
transfer to a competent hostess.

Money

Given a functionalistic explanation for corporate entertainment, the host-
esss role within it, while desirable, seems hardly necessary® After all,
couldn't men relax and open up to one another in a vast range of other

12. It is accepted that when bosses are out drinking with their employees, the latter can
treat them with a disrespect and impudence never tolerated at work. This joking can lead to
insults and even physical violence, but a good boss is one who will “forget” such slights the
next day when back at the office.

13. Tuse the word functionalistic to mean explanations which assume there is a function to
a behavior and describe and analyze the behavior in terms of the assumed function. Almost all
Japanese that I know of regard corporate entertainment as a practice that fulfills a useful func-
tion (and thereby disregard other questions about it, such as whom it benefits, whom it does
not benefit, and what other effects it has on, for example, family life, gender constructions,
sexual relations, and class).
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settings? In principle, high-ranked sarariiman in big companies would agree
that they could: a cheap yakitoriya (a restaurant that sells skewers of meat,
fish, and vegetables) or akachochin (a “red lantern pub”—that is, an inex-
pensive drinking place) could serve just as well as a high-class hostess club
or expensive golf course. Yet in practice, the men admitted, settai in big
companies are held almost exclusively in one of the latter. The reasons,
when given, were the cost and (in the case of a hostess club) the women.
As related to me by a man who had recently been entertained by a company
soliciting his business,’ clubs are chosen that are not only pricey but that
conspicuously display their priciness. In his case, this meant an evening of
being taken to three opulent clubs, at each of which the party remained for
one hour. For him, a rare critic of the system, the night was unpleasant
because just as he was becoming comfortable with a hostess, his host would
rush him off to the next club. It was by the expenditure of money alone that
his hosts aimed to accomplish their objective—to project their own status
as a prestigious firm and to project their esteem for him as a desired client.
These intentions were, in fact, accomplished, for the man signed the deal
despite the fact that he was less than entertained during his night of enter-
tainment.

In Japan, utilizing money as a symbolic currency in social relations is a
practice hardly limited to corporate entertainment. One sees it in the gift of
exorbitantly priced fruit—for example, perfect melons that cost as much as
$200-—and in the presents given during gift-exchange seasons that are cho-
sen almost entirely by a calibration of price (Creighton 1992). Yet the prin-
ciple—that lavish expenditure at a hostess club underlines the importance
of both giver (the company) and receiver (the individual)—seems to contra-
dict that other principle of settai: developing human relationships. The latter
promises something that is lasting, full, Japanese, and “human”—the fo-
menting of ningenkankei, which members of all groups in Japan depend
upon and ritually ignite or reignite in outings. Yet the former is a commodity
that is evanescent, an empty form, not uniquely Japanese, and hardly hu-
man—a transaction between people through money.

What is the relation between these two facets of corporate entertainment,
both mentioned (though rarely at the same time by the same speaker) as
critical to its operation? Is money a shorthand for “humanness,” or does
money displace something human? Is money what purchases the fullness
of being human? Is money the sign of the Japanese human—the more
money, the more human, the more Japanese the person? The eliteness of
settai as a practice, of course, undercuts its advertisement of itself as indis-
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tinguishable from behavior that is culturally standard for any Japanese
group. Corporate entertainment is increasingly a privileged activity for a
privileged class of men. Yet exactly what does this privilege purchase? Is it
something that is valuable in its exclusivity (which gives its participants
greater access to some “essence” of Japaneseness, for example) or something
that is symbolically empty and transparent, as experienced by the prospec-
tive client who criticized the system?

Marx, of course, has written about the transformation of all “natural rela-
tionships into money relationships” (1978:185) during the course of indus-
trialization into capitalism. More recently scholars such as Lukacs (1971),
Harvey (1989), and Haug (1986) have described the dominance of the com-
modity form (money being only one of its manifestations) in economies of
late capitalism, under which all aspects of life become organized into objects
that can be bought and sold on the market. As Haug says, the commodity
form encodes a contradiction: the seller is only interested in its exchange-
value (price), the buyer in its use-value (its uses). To enhance one’s profits,
the seller promotes the commodity as if it were full of uses. Increasingly
what results are commodities that promise more than they can deliver (the
gap between use and exchange value coming down on the side of the ex-
change)—thus depending on an illusion of benefit which will never fully
or even approximately be realized.

Right from the start, therefore, because of its economic function, the
emphasis is on what the use-value appears to be—which, in terms of
a single sales-act, is liable to be no more than mere illusion. The aes-
thetics of the commodity in its widest meaning—the sensual appear-
ance and the conception of its use-value—become detached from the
object itself. Appearance becomes just as important—and practically
more so—than the commodity’s being itself. Something that is sim-
ply useful but does not appear to be so, will not sell, while something
that seems to be useful, will sell. Within the system of buying and
selling, the aesthetic illusion—the commodity’s promise of use-
value—enters the arena as an independent function in selling.
(Haug 1986:16-17)

The sites most preferred for settai—exclusive golf courses, top-ranked
hostess clubs, expensive restaurants-—all have two characteristics in com-
mon: a high price and an aesthetic perfection that is encoded in the word
service (sa-bisu). In the case of the hostess club where I worked, for example,
the furnishings were all exquisite, the maintenance was flawless, the ice
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buckets were crystal, the waiters wore tuxedos and the Mama expensive
kimonos. Like any exclusive spot for leisure and entertainment in Japan
this club sells what Haug refers to as a “sensual appearance’—a vmmc&cm
surface and excellent service. Does this sensual appearance, as he suggests
take on a life of its own and come to constitute the primary value of TOmHmmm
clubs—a commodity of superficial beauty from which any utility, including
‘human bonding,” has been displaced? Certainly there is a contradiction
between these two services of the hostess club, and it is one that some cus-
tomers at Bijo alluded to—a contradiction, to use Barthesian terminology
(1972), between a form that is empty (money, image, surface) and a meaning
that is full (humanness, Japaneseness, work relations).’* In my experi-
ence at Bijo, I found that customers would often speak for and from both
of these positions (though rarely at the same moment)—that nights at host-

ess clubs were meaningless and empty and that they were engaging and fun
(tanoshii).

Sex

At another level, there is a contradiction between the role of money in host-
ess clubs and the service it advertises—masculine pleasure. The nexus of
this contradiction comes in the importance of women to a club’s rank. While
ranking of hostess clubs is affected by other factors—decor, location, price

level of service—the ultimate determinant is the class of women serving mmu
hostesses."” For a club to be top-ranked, the women need to be beautiful

slender, young (no older than in the early twenties), sophisticated @3?3.,
bly well educated), worldly, and well dressed. As these characteristics are
conventionalized in Japan, such women are sexually desirable, yet this very
class of desirability makes them, almost by definition, off limits for sex to
all but the most wealthy or most powerful men. But despite the limited

14. Customers occasionally spoke of this contradiction in terms of the emptiness of the
m.d&mmm ritual of going out every night to hostess clubs that ultimately had rio personal connec-
tion with them. In this context, a few men said they longed to be at home with wives and
children. A few others said they longed to be doing something else, like pursuing a hobby that
would be more fulfilling. By implication, both these alternatives (hobbies family time) are
inhibited by the obligations of work, which include long nights at hostess Q.:Wm.

15. For example, the club where I worked—Bijo in the Roppongi district of Tokyo—was
considered in every factor except one to be in a top-ranked class. The caliber of the hostesses
was such as to bring the rank down, according to Bijo’s manager and most of the customers I
questioned, to a second tier. But since the ranking system includes about eight ranks, Bijo was
rated high-class if not of the highest class. ,
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availability of the hostesses, the people who discussed hostess clubs with
me said that the clubs’ greatest appeal is the women, because, as it was
explained, it’s “in a mans nature” to be sexual. In this context, the word
used to denote male sexuality was, almost without exception, sukebei—one
that translates as “lewd, bawdy, lustful, lascivious” (Kenkyusha: 1227) and
is a crude rather than refined terminology. It is also a word heard often in
the milieu of hostess club talk itself: a man will speak of the breasts of the
hostess and refer to himself as a sukebei, men will discuss among themselves
who in their party is the biggest sukebei, and a customer will proposition a
hostess while announcing that he is, after all, a sukebei.

To a hostess club whose class depends on the refinement of its hostesses
come men who describe their sexuality in terms that are basic and crude.
What precisely do they gain from interchanges that allude to sexual inter-
course, that circle around discussion of body parts and desires, and that
simulate an intimacy which promises realization, yet are all confined to the
space of the hostess club and the dimension of talk? Some have suggested
that this confinement does not register as absolute in the minds of the men.
They hope that a woman will actually fall for them and that she will fall for
love and not just money. This, of course, is how the hostess behaves, and
the higher the class of the club, the more crafted the hostess’s performance
and the more tailored it is to the particulars of her individual customers.
Her aim is to be convincing, covering any signs of relations with other men,
invoking various signals to convey that her interest in a customer is special,
and telling him that he is extraordinary and unique.

The hostess acts as if she were sexually and romantically interested in
the man, and since there are always stories of hostesses becoming involved
with customers, a man may assume he has a chance. Yet there is a funda-
mental hitch in this assumption, one that forms a contradiction in the sys-
tem of hostess clubs itself. This is that as a club increases in rank, the more
desirable the women become and the more convincing and personalized
their performance as hostess, yet the less likely are they to form sexual liai-
sons with their customers outside the club. High-ranked hostess clubs may
even forbid such alliances and threaten to fire any hostess who is so inclined

(as did my hostess club). More to the point, perhaps, is the issue of money. A
high-class hostess is an expensive commodity, and corporate entertainment
rarely covers the cost of such liaisons.'® The man himself must foot the bill:

16. In the early 1980s, I was told, the going rate for a classy hostess was 10,000 yen, then
about $50. This would be for a sexual encounter in a love hotel, but if a man wanted to pursue
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Hostess clubs provide what is commonly recognized and valued as a
genderized and (hetero)sexualized service—the company of women who
flatter men and imply a possible sexual or romantic intimacy with them. Yet
the service stops at the implication—at the foreplay, so to speak, rather than
the climax.'” What precisely is the commodity here? Is it deceptive advertis-
ing—a category of what Haug has referred to as “aesthetic illusion™ Do
men actually believe the promise suggested by hostesses? Do they not? Does
it matter? How does this aspect of hostess clubs connect to those other
needs and desires dictated by corporate entertainment—to the building of
human relatedness and the display of pecuniary importance?

What seems apparent in terms of this last question is that the utility of
the hostess club provided by sexual promise does not depend on fulfillment
of that promise—in fact, quite the opposite. Acts culminating in sexual re-
lease would seriously disturb the other two agendas of settai. The first,
achieving collective bonding, is much better served by keeping the woman
sexually interesting—so that there is something and someone around to
which all the men can bond—yet ultimately out of bounds to any one of
them; thus the focus of the evening is kept on the relations the men share
rather than on a pairing relationship that would remove a man from the
group. The second agenda, displaying conspicuous consumption, is also
better met by the service of a high-class woman who, by definition, is off
limits or exorbitantly expensive for sex. A more sexually accessible woman
would be cheaper in status as well as price, so the hostess capitalizes on her
class by stressing her Inaccessibility. In doing so, she hopes, of course, to

a more extended relationship with such a woman, he'd be required to take her on expensive
dates, buy her extravagant gifts, and set her up eventually in a luxurious apartment or condo-
minium.

17. Defining sex or sexuality in terms of acts that culminate in sexual release is, of course,
only one of many possible constructions. It is the one Freud adopted for the definition of what
he called “normal” adult sexuality: acts of genital intercourse with a gendered other that end
in climax (1962:107-8). By this model, which has been dominant and hegemonic, according
to such theorists as Foucault (1980) and Marcuse (1966), in Western societies, any sexual form
or act that is not heterosexual or does not reach climax is either subsidiary or deviant. It is by
this model that “foreplay” acquires its name and status: as an activity that leads up to an act of
genital contact and release. In the hostess club, customers would seemingly adopt this model
in words and statements indicating their desire to realize sexual contact with a hostess. And it
is this desire that is frustrated by sexually provocative talk that will rarely, if ever, end in a
genital act. That Japanese men abide this structure of hostess club sexuality so willingly raises
the question of whether it is so frustrating after all and, if not, whether hostess club talk isn't

“sexual” or whether its “sexuality” is constructed, in fact, along a different model. These issues
are explored in part 3.
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increase her desirability—desire being that which, as Lacan has argued,
is unrealizable.

The sexual service of hostesses operates as a fetish.® It is both a presence
(the implied promise of sexual access) and an absence (the &mE.m_ of access),
and the simultaneity of these two operations is what makes it a ./\mEmZm
commodity. When either aspect diminishes, the commodity loses its value
both to corporations, which purchase it as a business tool, and to the mar-
keters of hostess clubs, who sell it as their product. To quote Haug:

Sensuality in this context becomes the vehicle of an wnozoqﬁo ?.Sn-
tion, the subject and object of an economically functional mmmnﬁmzos.
Whoever controls the product’s appearance can control the fascinated
public by appealing to them sensually. (1986:17)

What of that public, however? Are its members such passive dupes of a
“functional fascination.” or have they, in the case of the hostess nF.,U, as-
sessed its operation and clearly seen it for what it is: the come-on /.5%65
follow-through that suits a business outing? Certainly the latter is what
some men suggested. So far as genital release is concerned, hostess o.Evm
are sexless. When a man wants such release, he goes to places that explicitly
offer it.’® As one man explained, there is always the forty-minute set mﬁ. a
pinku saron, where a man can stop on the way home after hours spent in
hostess-club talk. Why not just go home, one might ask, or rwm. the com-
modity form so deeply insinuated itself into sex that not wxnrm.ﬁmam money
for it impoverishes the act? This is the case, some men 56:@.&|39 sur-
prisingly perhaps, for the class of men whose u.oﬁuw. must Ly that ﬁrﬁm
spend even their evenings where every intimacy is 5&58@ in ngm.o
both money and work. Yet how such men experience the relationship with
a paid woman must be understood as well. In the accounts I T.mma and read,
one element was repeated, no matter what type of woman it was or what
the nature of her sexual service—narcissistic control. Men said that, by wﬁr
ing, they were relieved of the responsibility of having to be accountable (in
whatever sense). This they experienced as a relief and often a Emmmc.am.
In paying money for sex, men are not only buying a .noEE.On:.Q *.uE
putting themselves into the commodity too. That is, there is a mmszN.msod
of subject (man) as much as of object (woman), and the customer is not

i iti i 142-43.
18. For his definition of fetish, see Freud 1962:42—4 . . ) .
19. Kakinuma (1992:68) has called this the ejaculation industry (shasei .ﬁ:mzoy referring
specifically to pinku saron; 150 of such establishments, he says, now operate in Tokyo.
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only purchasing one thing or an other but is also paying to become one
other as well. He seeks to be relieved of his everyday persona—the one to
which various expectations are attached—and given a new script in which
he plays a different role. In the case of the pinku saron, this may be just a
man who can sit back and do nothing; in the case of a soapland, it is a man
who is the master of a head-to-foot body “massage”; and in the case of the
hostess club, it is a man whose every word will be listened to, accepted, and
praised. Hostess club service, men said, is a known commodity, a reception
that is guaranteed and guaranteed to be only flattering. So while the hostess
may not deliver an act of sex, something most of them admitted they still
desired, she will project an image of the man that is pleasing and potent.
The service that is purchased, then, is an eroticization less of the woman
than of the man—his projection as a powerful, desirable male.

In the language of Kaja Silverman (1992), this hostess-bred image of
men is a fantasy, encouraged and conditioned by the money and power of
elite institutions. She argues, following Lacan, that all social existence entails
a loss, and fantasy is what we use to compensate for the real “lacks” in our
lives. Accordingly, fantasies are “scenarios” or “tableaux” that imagine, as
completed, what in reality can only remain fragmented and partial. Fantasy
gives form to desire, and imagination to reality, but is itself an impossibility.
That is, fantasy posits objects that are “capable of restoring lost wholeness
to the subject,” and it gives “psychical reality” to these objects which, while
not real in a phenomenal sense, “stand in metaphorically for what is sacri-
ficed to meaning—the subject’s very life’” (Silverman 1992:20).

Certain fantasies, Silverman points out, are politically or economically
expedient. These “dominant fictions” are collectivized and institutionalized
to suture over the losses subjects have incurred by their membership in
certain domains or relations of power. Principally, the image projected is
that of a phantasmagorically complete and ideal subject, one that compen-
sates for and thus conceals the demands and expectations placed on real
persons as they assume the subjectivity of a social role. It is a dominant
fiction of masculine privilege, superiority, and perfection that big business
in Japan is purchasing with its endorsement of corporate entertainment for
one class and gender of its workers—well-placed sarariiman. Only this stra-
tum of employees is so compensated; and as a “perk” to their jobs,
company-paid outings to exclusive places become a sign of elitism, indicat-
ing what kind of worker doing what kind of work is worthy of ideological
and phantasmagorical completion. Other positions and categories of la-
bor—the blue-collar worker or the mother laboring at home, for example—
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are not given such institutionalized fictions, paid for as compensatory bene-
fits of their employment. On the other hand, such workers consequently
avoid being seduced into mistaking themselves as mamgm.:v\ noawymﬁ.m|m
fantasy that, managed by big business through the practice of settai, not
only flatters sarariiman but bonds workers ever more closely, completely,
and inescapably to their work.

Ideological Convergences

So is corporate entertainment, in the end, more privilege or manipulation?
Is it a benefit, exclusive to one class, rank, and gender of worker, that o.os-
firms his work status by projecting his phallic desirability, or is it a e
lation that extracts an almost totalizing work commitment by masturbating
the ego? Certainly the answer is complicated, and it should not be reduced
to an either-or alternative. Indeed, there are Japanese who would take
great exception to the very posing of these questions. Scholars such as Tada
Michitaro (1974), Aida Yuji (1972), and Minami Hiroshi (1978) have m.amcma
that the convergence of play and work, player and worker, mxg.g.ﬁma ) the
corporate behavior of spending evenings and émmwﬁﬁm .msﬁmﬁm:zsm ws the
interest of work relations, is unproblematic because it is culturally “Japa-
nese” As Aida has written, this is what a Japanese worker does vmnm&mn‘“rm
is Japanese and is operating according to a traditional worldview in which
the categories of work and play are not rigidly demarcated.

Members of the Frankfurt School, by contrast, have argued that the con-
vergence of play and work and player and worker, msvvwmmm and presup-
posed by the institution of company-paid mEQSEBmE, is a feature of any
society progressing through the late stages of capitalism. The boundaries
between such spheres as private and public, home and work, oc:ﬁa.m .mza
industry disappear as the result of economic rather than cultural owsmﬁodm
and do so inevitably no matter what culture is involved (Horkheimer and
Adorno 1991; Marcuse 1966; Habermas 1989). In the case of gmwmw there
are certainly both economic and cultural factors shaping the conflations m.ﬁ
work in corporate entertainment. And these conflations are ».,czrmw compli-
cated by being crosscut and differentially affected by a&mzon.m o.m mwbamﬁ
class, race, and power. Because Koreans and burakumin are &G.oﬁgﬂdmﬁm@
against in staffing executive positions, for example, they rarely, if ever, par-
ticipate in exclusive settdi. . . .

Hostess clubs and golf courses have become so exorbitantly @28&.5
recent years, as a result, in large part, of their use for company entertain-
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ment, that individuals can no longer afford them. Nada Inada has observed
that the leisure industry (reja- sangyo) is the big beneficiary because it can
target its fees to the budgets of big companies rather than those of private
individuals. He writes further that all individuals are losers in this process

because work becomes inextricably linked to the play activities of golf and -

high-priced drinking (Nada 1992:24). Yet even by this calculation, not ev-
eryone “loses” in the same way: while certain workers are denied access to
the most desirable forms of commodified play, others have access but must
play in a manner that is legitimated or endorsed by their work.
Sdll, in a society so thoroughly organized by relations of money and
work, isn't it the sarariiman who is in a position of privilege, a privilege
exhibited in the corporate policy of entertaining only this one class and
gender of worker in places increasingly off limits to anyone else? It is they,
after all, who become the recipients of a high-priced ego massage, a service
that other men whose jobs do not include it speak of with envy and lust. A
hostess satisfies what is a desire of every man, I was told, a desire for what
Yoda (1981) has called jikokenjiyoku, which translates awkwardly as the wish
to expose oneself and have this self-exposure well received. This is the ser-
vice a good hostess can give a man by listening to him, encouraging him to
express himself, and building him up. These behaviors replace something
in the man, Yoda implies, that becomes depleted in the other spheres of his
life—mainly home and work, where the weight and obligations of his vari-
ous roles (husband, father, worker) take their toll. So when what is partly
taken away by and at work is partly replaced by a practice endorsed by
work, it is a privilege, according to many Japanese men whose own jobs do
not include such a regular benefit.

That women are less likely than men to hold this view is hardly surpris-
ing. For those who are themselves in the working world, the practice of
corporate entertainment is often seen as the sexist policy that it is, one that
fosters an attitude of chauvinism in the workplace and excludes women
from the activity of networking and status building so important to busi-
ness. As a gender-based practice, settai in places like hostess clubs is a re-
flection and construction of work as a gender-based role. Women can work
but only men can have careers. The assessment of women whose husbands
participate routinely in company entertainment is framed in similarly prag-
matic and sober terms. Outings may be essential to and for a man’s job, but
the sacrifices called for from family, wife, and marriage are considerable.
Because some husbands are rarely seen at home, domestic life is centered
on the mother-child bond. Further, when men whose jobs keep them away
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at night assume little in the way of responsibilities for owm&mﬂ and WO.BM,
and when womer's own career aspirations are owmﬁEQw.m, marriage has little
opportunity to be anything but a relationship of expediency. -
Finally, what of the men themselves, for whom hostess clubbing is bo
a legitimate and an expected part of their jobs? Z.oé do they ﬁmﬁm ﬁom con-
ceptualize, and experience a practice overdetermined by Bﬁfgw an mnoM-
tradictory meanings: play/work, r:BmSA&mﬁmmSmmm.\mmo UEEEM“. ashy
display/friendly relating, duty/privilege, rmﬁmSmmxcmrQ\ToBgon ity, sex-
ual flirtation/sexual frustration? Do they actually believe that roﬂmmm.mm are
sincere in their affectionate treatment of customers, that they are 5095.8&
to display affection and approval by anything but money and the ammnﬂﬁml
ments of their job? The answer seems obvious. The @mamoamdoam. of host-
esses are too repetitive and formulaic to be anything but a nosc,ZmSnm.S
insure good business for them, for the hostess club, and for the ooﬂwmﬂmwm
paying so much for their services. Yet, as I came to ssamwmﬁmba., the principle
of hostess club business (in the double sense of a business itself NSQ. A5
site for the business of big corporations) is neither mmvmsmgﬁ. on a belief wb
its sincerity nor defeated by recognition of its :bﬁmamobm_, basis. Z._ms. ,N\ow d
“see through” the ploys of hostesses, telling me how boring ot artificial t mw
were and how much an encumbrance rather than a Emmwﬁm it was to spen
nights in the company of such women as a part of one’s job. ms.ﬁ even &ﬁmmm
men would readily turn to a hostess only minutes later, laughing, talking,
irti ith them as is customary. .
mdm%mp”ﬂ%mwmv in other words, even if they don't _um:gm.. Or, 6 wmmﬁmﬂﬁm ﬁﬂmm
“play” is not dependent on belief, partly Wmomcm.m play is not just play bu
also work.2° And it was my impression that as time goes on, as men grow
older and as the nights at hostess clubs turn into years, words o.m protest
about hostesses and the artificiality of their performances tend to mmmﬁvmwﬁ
The mizu shobai scene then becomes, for better or worse, the momﬂ.m of mmm:m
and fantasy—what Abe, the manager at my club, called the sarariimans bad
habit” (warui kuse). What men are given, get used to, and m<mﬁcm.~:v~ come
to expect are women who massage their ego and assure them of their mascu-
HEMHMMW.O what becomes the site for a desired and imagined subjectivity
as men come to recognize themselves in the images created for EQB g
paid hostesses. A system used to extend and accommodate business, in

20. According to Zizek, belief is no longer necessary to sustain an ideological operation in
what he calls our “post-ideological” age (1989:33-43).




Introduction 26

other words, becomes internalized into the structures of male desire and
self-recognition. And it is from both sides of this relationship that a man
must disengage at the time of retirement, He stops working and stops the
company-paid jaunts to hostess clubs. Two identities, in their interconnect-
edness, are also stopped: one as sarariiman and the other as glorified male—
the phallicized self-image bred by hostesses that will be a commodity too
mwwmnm:\m for most men to continue to afford. So divested, a man returns to
his home, a space in which he has probably been more an absence than a
presence during his working years. And it is here, as a retiree, that he must

M.mmcgm or assume a subjectivity, so often satirized in the popular press, as
just” a man. ,

The Work of the Book

The first half of this book is what anthropologists refer to as ethnography;, a
description of a particular phenomenon based on various msﬂraoﬁuowom@o“&
methods for gathering data. In my case, I decided to conduct research in
only one hostess club rather than many, in order to gain an in-depth under-
m.SD&Sm of the interpersonal dynamics constituting settai. In 1981, as a par-
ticipant as well as an observer, I worked as a hostess for four Bozz\wm at Bijo
a high-class club in the Roppongi section of Tokyo. During that time, all m?m
staff knew of my intentions, as did many of the customers: and EOmw of m
.Bmﬂ.miﬁ comes from talking with the staff, talking with customers o_ummj\v.N
Ing interactions, and interacting myself. My focus was on the ﬁ&mnovsmw:u@
between the stated aims of company outings (opening up, relaxing with one
another, bonding as fellow workers) and what actually takes place at a site
for corporate entertainment—a hostess club.

As I have said, descriptions of real events in a hostess club are almost
totally absent in the scholarly literature on Japan, whether in the English
language or in Japanese. While more is written on the principles that are
assumed or presumed by this corporate practice (male pleasure, ningenkan-
UE belonging to a group), little of it addresses how these ﬁnbamnmm operate
“in the sites and behaviors chosen for settai. Concentrating at this micro level
my ethnography is divided into three chapters. In chapter 1 1 discuss mwo,
through the dimensions of space and place—where it is located ﬁr%ﬂnmm
and socially, how it fits in with other spaces (of home and work, for @N
ample), how its interior is arranged, and what its visual aesthetics mﬂam.

In chapter 2 I describe what men actually do at Bijo, by way of hostess
club activities that are highly but not entirely formulaic and standardized:
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drinking, singing, joking with each other, speaking to and about the host-
esses in a specific mizu-shobai language, and “revealing” themselves through
various kinds of anecdotes. In chapter 3 1 examine the role and service of
Bijo’s female attendants (the Mama and the hostesses) in light of the fact
that the women are often said to be the reason that men, or the companies
they work for, will pay such exorbitant prices to drink their own alcohol in
places such as hostess clubs. These services vary both in content and struc-
ture and address the men, both collectively and individually. T ask what,
descriptively, these behaviors are and how, structurally, they situate men in
relationships conducive to business.

A word about my ethnographic style in part 1: 1 have attempted to make
this section as readable and accessible as possible, assuming that many read-
ers who are interested in the phenomenon of company-paid entertainment
at hostess clubs will be uninterested in certain debates, theories, and dis-
courses within the discipline of anthropology. For these readers 1 have tried
to give a precise structural outline of what is most crucial in the relationship
between hostess clubs and business settai. Both the structure and the ac-
count I give of the intersection of club and business have been conditioned
by a number of factors. These factors are not always explicitly delineated in
the text, however. The theoretical issues guiding my description, for ex-
ample, 1 lay out in this introduction and in parts 2 and 3. Also, the specific
interchanges, conversations, and customers on which descriptions are baséd
are not always as fully documented here as they are in the rest of the book.

In Part 1 my aim was to present certain dimensions of the hostess clubs
in as fluid, graphic, and comprehensive a manner as possible. I use stylistic
devices—the third person, the present tense, and unidentified persons—
that have been challenged in recent critiques of ethnography, for example,
Clifford and Marcus (1986). It is for reasons of style and presentation, how-
ever, that 1 adopt these devices in the first part and, for reasons of ethno-
graphic politics (to make visible the ethnographic process and my role as
ethnographer), largely abandon them later.

Part 2 addresses a different set of concerns. Standing back from the eth-
nographic site of a particular hostess club, T ask how Japanese speak about,
make sense of, and contextualize the specific practice of corporate enter-
tainment in the mizu shobai. Using three sources of data—interviews with
participants in the practice, spouses of participants, managers of hostess.
clubs and other establishments in the mizu shobai, researchers of related
issues: statements or comments by Bijo staff members or clientele made
in the course of conversation; and written material by Japanese scholars,
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journalists, and specialists that focuses on or touches on this practice—I
m.ﬁu_oﬁm the dominant view of settai as both legitimate and comprehen-
EEm in cultural terms—indeed, as an effect and reflection of the WEER
DGQGZ&& this represents an apparent contradiction. While explicit &m..
cussion of company-paid jaunts into the mizu shobai is avoided because
the content of these events (or their association with the commodified
mmxcw_:ﬁ% of the mizu shobai) is regarded as culturally insignificant, the
Wwﬂoc.nm is spoken of indirectly and generally by reference to oc_qEE_
mmv\m_MMMMM .ﬁrm: ground it as only “natural” It lacks “culture” yet is cultur-
How Japanese speak of company outings in the mizu shobai in terms of
Japaneseness is formulated through a number of overlapping yet distinct
cultural categories. Again, none of these specifically addresses the corporate
behavior of settai (which becomes a de-centered subject as a ﬁmmﬁw et
each becomes a frame for contextualizing and legitimating this cor ﬁwﬂw\ﬁm
ﬁ.amnaom. Each of the five chapters in part 2 focuses on one of these owﬁm o-
ries: Japanese notions of place and identity (chapter 4), Japanese work NT
terns (chapter 5), the Japanese family and a gendered division of Hmﬂoﬂ
rooted in the family (chapter 5), Japanese concepts of play (chapter 6), and
the Japanese domain of and for male sexual license (chapter 7) H.rmmm
?mBm.m of intersecting, overdetermined Japaneseness are what give A.UEESL
H.:mma::w to settai (for both participants and nonparticipants) and what sanc-
Dow not only its business operation but also the relations of power, mone
desire, gender, and work by which this business operation is Oammq:N,ma QPW
EQ.L categories, in other words, are the guises and disguises of an moomonmo
Wo:n%ln%m anwm of an ideology. They are discussed in part 2 as a means
UMHOMMMMMmMMmEW the languages by which the ideologization of settai can
. In part 3 I consider the implications of corporate entertainment as an
ideology. To address the question of what the ideology is, for whom, and
,SE what implications on various subjectivities, a&mmodm, and mon,H do-
mains, I return to the ethnographic “thick” of Bijo, and m:m_v“Nm first (chapter
8) how specific interchanges and behaviors structure what is consciousl
HmoomENmm and articulated to be the objectives of company settai (bondin )
opening up, relaxing, humanizing business relations). argue that it is ﬁ%mv
hostess as woman, with a particular construction of mizu shobai femininit
that makes the selection of a hostess club for corporate entertainment m%,
&.mm:mzm. It is she who through her service, position, and discursive QOﬁmm.v
mﬁm masculinizes the customers, and it is the collectively realized and ritual-
ized masculinity that serves the needs of business settai.
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Next I consider (chapter 9) how the masculinization assumed and con-
structed or reconstructed by corporate entertainment operates at a level less
conscious or harder to verbalize than that typically used to discuss this prac-
tice. By these features, constructs of masculinity that the mizu shobai en-
codes and business adopts are hegemonic rather than ideological, using the
Comaroffs’ distinction between ideology as that which can be formulated
into conscious language and hegemony as that so “taken for granted” it
evades the consciousness of articulation (1991). Questioning this masculine
hegemonic in terms of where the sexual and gendered constructs implied
in the hostess club come from, I challenge the common argument (as put
forth by Ian Buruma [1984] and a number of Japanese scholars) that mizu
shobai women serve as mother substitutes for men who find the eroticization
of maternality both satisfying and comfortable. I argue that this thesis is too
simple and essentialist, reducing the heterosexual and homosocial relations
expressed (as well as formed) in,the mizu shobai to dynamics of only the
family rather than those of work, money, and business at work as well. 1
suggest instead that what is desirable is not a mother-like woman but a
woman who acts maternal yet is not a mother herself. By encoding a split,
the mizu shobai woman is a fetish of both presence (motherly indulgence
and ego support) and absence (lacking the emotional pull and interminabil-
ity of real mother-child relationships) on which, I argue, the gendered and

heterosexual pleasures of the hostess club rest.

Finally, in chapter 10 I ask what effects the system of playing with fe-
tishized women in hostess clubs at company expense has on both those
Who are directly involved with the system and those who are not. First, as
a material practice, corporate entertainment acts both to exclude certain
categories of persons from assuming elite jobs as sarariiman and to include
sarariiman so totally in their jobs that their involvement with home, mar-
riage, and family is restricted. Second, as a practice with symbolic effects, 1
take an image of impotence commonly used to represent sarariiman in the
popular press as a commentary on the white-collar worker’s relationship to
the work/corporate entertainment connection: while enticed by the flatteries
of that connection, men are also reduced by a system that pumps them
up as super-phallic and sutures this phallicism to their jobs. Corporate life
depends on a commensurability between penis (real) and phallus (sym-
bolic) which, as Silverman writes, “calls upon the male subject to see him-
self, and the female subject to recognize and desire him, only through the
mediation of images of an unimpaired masculinity” (1992:42). That this
commensurability is artificial is revealed on the body of the sarariiman him-
self (satirized as impotent) at the point of losing or retiring from his job.
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I would like to add a brief note about my conducting fieldwork in a
hostess club. Some have questioned how the fact that I was different (at the
time, I was the only foreign hostess working at Bijo) affected my reception
as a hostess. There were many differences about me that were noted: my
being an American; an academic, as many knew; an academic interested in
hostess clubs, as was known by about a third of the customers. And cer-
tainly some men treated me with attitudes quite different from the way they
treated the other hostesses, that is, with more apparent curiosity, interest,
impersonality, reserve, hesitation, respect, fascination. T have attempted to
factor these effects of my own position as ethnographer/hostess into my
observations and analyses of Bijo and also to observe and Teport on as many
encounters as possible between customers and other hostesses. Whether
my account is nevertheless biased, I must leave to others to judge.

['would like also to comment on how fieldwork affected me as a woman
and a feminist. Parts of hostessing were difficult and stressful, mainly be-
cause I had to accept the subordinate and sometimes servile position of
servicer. Being a novice hostess, I was spared the touching accorded veteran
hostesses, yet there were other behaviors T had to accept—constant refer-
ences to my body, particularly my breasts; sometimes rude or deprecatory
remarks; questions about my private life and references to personal matters;
and the continual expectation that I would flatter and compliment even in-
sulting men and never counter or protest what they said. Though many of
the customers and the interchanges I had with them were pleasant, respect-
ful, and refined, the element of crudity was ever present.

I cannot say that the disagreeableness of some hostess club behaviof”
from the perspective of a woman working in this world has not affected my
presentation and analysis of this activity. Yet my aim has not been to write
a polemic on the chauvinistic or sexist attitudes of Japanese men in the
nightlife or to reduce these behaviors to some essential attribute that is bio-
logically male or universally patriarchal. Rather, in the tradition of such fem-
inists as Linda Williams, who has written on Western pornography (1989),
and Kaja Silverman, who examines phallic imagery (and its disruption) in
Western film (1992), my objective has been the analysis of a masculinist
behavior in terms of its historical, institutional, and ideological background.
Consistent with this agenda, too, my aim has been to consider the implica-
tions of a phallocentric practice in terms not only of the privileges it accords
men but also of the price it extracts from them.
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