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The goals of this study were to discover and compare the religious

and philosophical traditions which have shaped Japanese and American

cultures, and to make a case for interdisciplinary transcultural pro-

grams of study in higher education. Specifically, the purposes of this

study were to: (1) describe and trace historically the underlying

dominant religious and philosophic traditions of Japan and the United

States; (2.) demonstrate the relationship of religious and philosophic

traditions to Japanese and American modes of thinking, reasoning, and

behavior and actions; (3) compare and contrast the two cultures in

these regards; and (4) offer suggestions on programs and curricula

intended to improve transcultural awareness and communication.

The study began with a search for the Eastern and Western religious

and philosophic traditions which emerged in five different areas of the

world during the first millennium B.C. It attempted to trace in summary

fashion the major evolutionary thrusts in religion and philosophy

which are central to the contemporary Japanese and American national

character. Basic assumptions about reality; how one knows and under-

stands the world, and the meaning and purpose of action and behavior

were explored in this context.



It was found that religious and philosophic orientations which

developed in the Indus Valley and ancient China shaped Japanese basic

assumptions, modes of thinking and behavior. The early Hinduism,

Samkhya philosophy, Jainism, Mahayana and Hinayana Buddhism, Taoism,

and Confucianism were described and analyzed. The religious value

orientation known as Judeo-Christianity, the early Western philosophical

orientation, and the development of science were major factors in

shaping American basic assumptions, modes of thinking, and behavioral

patterns. Since all three had tap roots in Hebrew and. Hellenic tradi-

tions, the development of Isreali and Greek cultural traditions were

described.

The study described the distinctive features of the native

Japanese religions and how Japanese handled the flow of new religious

and philosophical traditions from the Asian continent prior to the

Meiji period. It was found that from the Jomon period to the Tokugawa

period, a span of 2000 years, conceptual styles and behavioral patterns

congenial to the Japanese cultural environment developed through various

religious and philosophic influences within Japan. The Western religious

and philosophic influences after the Tokugawa period did not greatly

change the deeply entrenched modes of thinking and behavioral patterns

of Japanese.

Some of the assumptions, modes of thinking, and behavioral

patterns within the two cultures were compared and contrasted. The

issues selected were: views about language and verbal communications;

patterns of organization in speech and writing; the notion of negation;

polar categories versus advaitistic thinking; basic assumptions about



self and reality; personal success as a value; the idea of progress

including progressive education; and the method of reaching agree-

ment. It was found that they are all related and affect communica-

tion and the perceptual process. They are often the source of mis-

understanding and cause problems when members from the two cultures

come into contact.

Finally, a discussion centers around some possibilities for

incorporating interdisciplinary intercultural communication in higher

education in Japan and the United States. The section first deals

with Japanese higher education because it was learned that the pro-

blems of implementing change were best understood with knowledge of

the structure and practice of higher education in Japan.
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Transcultural Education and
Japanese-American Relations

I. INTRODUCTION

It took approximately three million to 475,000 years for the

people of the world to achieve the Agricultural Revolution. Then it

required another 25,000 years before the Industrial Revolution. Less

than one Hundred years later, man had reached the Space Age (9).

Each new era brings changes in values and a new period of uncer-

tainty. While the direction of change is unclear, the pace of change

is quickening. The current reality is that diverse cultures around

the world, whether they like it or not, are forced to interact with

each other. And this will be even more true in the future. Commonly

accepted notions between otherwise different people are that everyone

must attempt to cope with the increased pace of change, to develop a

global outlook, to increase genuine cooperation, and to achieve, event-

ually, a global community. This is true of advanced industrializated

nations and it is particularly true of Japan and the United States.

Japan is the one non-Western industrialized nation with a culture vastly

different from the other industrialized nations. The critical nature of

the problem lies here; the fact that Japan has no cultural commonality

with the United States and the other Western industrialized nations

and vice versa. Japan's past experience has not allowed her to pre-

pare well enough for foreign contacts because of a deeply ingrained

sense of geographical separateness, linguistic isolation, and an

extremely high degree of homogenity (23). In the case of the United

States, there are great cultural similarities with the other Western

nations and a long history of contacts and exchanges.
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If Japan becomes separated from the Western industrialized nations

because of the cultural differences, there will be several dangers to the

development of a global community. This is especially true if Japan is

separated from the United States.

Many people suggest that formal education is an effective way to

enhance international understanding. There is, in fact, general agree-

ment that education can respond to some of the key issues and questions

which must be asked relative to increased rate of cultural change, and

increased rapport and understanding. But education may not be moving

fast enough or in the right direction. The following statement by

Reischauer addresses the issue:

Before long, humanity will face many grave difficulties
that can only be solved on a global scale. For this
there must be a much higher degree of understanding and
a far greater capacity for cooperation between disparate
peoples and nations that exists now. Education, however,
as it is presently conducted in this country--and in
every other country in the world, for that matter--is not
moving rapidly enough in the right direction to produce
knowledge about the outside world and the attitudes to-
ward other peoples that may be essential for human
survival within a generation or two (24, p. 4).

The last decade, particularly, has witnessed a growing concern and

new surge of interest in Cross-Cultural Education, Comparative Education,

Multi-Cultural Education, Intercultural Communication, the History of

Cultural Education, and other related fields, ushering in the expanded

utilization of an interdisciplinary approach to the study of education

in various societies. In spite of the phenomenal popularity of these

fields, their content is essentially static, primarily locked within

the confines of nationalistic traditions, outmoded perceptions, enthno-

centrism, parochialism and a "we-they" polarization. The problems are

summarized by Mische:
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With great areas of omission in global historical
and literary heritage, the educational content has
stressed American heroes (heroes of one's country)
and history, flag rituals and "my country first"
patriotism that has fed a sense of superiority and
prejudice. ....At a time when human survival is
threatened by nuclear prolification and ecocide,
education throughout the world is still widely
psychologically attached to nationalism and heavily
affected by national security goals in our present
nation state system (18, pp. 223-235).

Furthermore, at least one expert in Multi-Cultural and Multi-

Ethnic Education, Banks, is of the opinion that the major concepts

within these fields remain confused and ambiguous, and contradictory

as well (2, p. 36). There is a paucity of transcultural or inter-

cultural work in education, not only in the United States and Japan,

but in other countries as well. When knowledge about a culture has not

kept pace with the need to know, the conditions can be termed a Trans-

cultural Lag in education.

The relations between the United States and Japan are based in

great measure on common interests. During the past thirtyfive years

or so since the Pacific War, both massive physical and personal inter-

changes between the two nations on almost every level have been evident.

However, in spite of common interests and considerable interchange,

constant difficulties in understanding and in communicating with each

other have been reported during the 1970's. An example is the shock

created by President Nixon regarding American rapproachment with main-

land China without prior consultation with Japan (19, pp. 76-79; 28, p. 3).

The myths and misperceptions which the people in the two countries

have about each other are a dominant factor in failures to communicate
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and understand. The point of view of this research is that such pro-

blems are pervasive, that they are difficult to solve, take time to

solve, and necessarily involve transcultural education.

Currently, very few people in Japan and the United States learn

about other cultures because of the educational practices in the two

countries. However, those few Japanese who learn about American cul-

ture and those few Americans who learn about Japanese culture are not

well equipped to understand one another and communicate cross-culturally.

The fundamental position of this research is that lack of understanding

exists because students are not aware of the historical religious and

philosophical traditions which are the touchstone of cultural differ-

ences. Moreover, the incorporation into the educational systems of

cultural studies as currently defined within the two countries is less

effective than would appear on the surface. It is clearly time to

foster deeper transcultural understanding between Japan and the United

States.

Justification of the Study

Associations between the two nations, Japan and the United States,

have been in existence more than 180 years since the American vessel

"Lady Washingtoelanded in Kushimoto, Japan in 1791, some 60 years

before Commodore Matthew Perry opened the Orient (20). With the

exception of the Pacific War, the two countries have maintained a long,

unique, and amicable relationship.
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During the last thirty-five years (since World War II), massive

interchanges and intense interaction have taken place between Japan

and the United States in the fields of cultural arts, politics, business,

and economics, trade, education, technology and others. There would

therefore appear to be no serious bilateral conflict in terms of

parallel or mutual interests on both sides of the ocean. Hiroshi

Kitamura spelled out these interests to be: (1) the maintenance of

peace and prosperity in Asia and the world; (2) the preservation of a

political ideal which will allow independent nation states, no matter

how competitive, to live in a free and peaceful world order; and

(3) the promotion of free trade on a global basis (15, p. 3). However,

in spite of the physically massive interchanges and mutual interests,

there has been evidence of new strains--the ups and downs of a delicate

and psychologically fragile partnership, and a slow deterioration of

friendly relations in the fields of politics and economics. The

emergence of tensions and friction in these fields in the mid seventies

prompted many observers to point out the cause of the bilateral trade

imbalance in terms of the "economic productivity gap." Emmerson of the

Hoover Institution at Stanford put it this way:

Recent tensions between Japan and the United States
have indeed been largely caused by economic issues;
so serious did they become that the President was
constrained to say in his 1973 Foreign Policy Report
that "without conscious effort of political will,
our economic disputes could tear the fabric of our
alliance." The most urgent problem in our relation-
ship, as the President specified, was the enormous
trade imbalance (8, p. 15).
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The Japanese economy has become viable and internationalized to a

considerable degree. And the Japanese business community has been

exposed to the outside world with the great expansion and liberaliza-

tion of trade, and with world-wide capital investment. Japan has defended

her economic security without military means since World War II. Japan

has actively avoided military rivalries with others and has advocated a

very limited role of military power for the major nations in the world.

It is now a common view in Japan that no country can control other

nations to one's own interest through military power; the Japanese

people learned that lesson during World War II. However, Japan's con-

centration on international trade while avoiding international contro-

versy has caused some friction within U.S.-Japan relations. American

anxieties and resentment regarding the imbalance of trade with Japan

have created problems since the late seventies. At the same time,

American criticism of the way Japanese handle the trade issues has pro-

duced counter strains and resentment on the part of the Japanese.

Reischauer, a former American Ambassador to Tokyo and currently a pro-

fessor at Harvard, accounts for the situation in a succinct manner:

American anxieties and resentments have risen sharply
over the nine billion dollar deficit in our trade with
Japan and the problems of certain industries, such as
steel.... The dollar has been sinking in value in the
world's money markets, charges of dumping and other un-
fair practices have been leveled at the Japanese, and
there appears to be a growing grass-roots sentiment in
favor of more restrictive trade politics. American
criticisms of Japan have produced something of a back-
lash of resentment among the Japanese. They feel that
they are being unfairly blamed and that the fault lies
more in the failure of certain sectors of American
industry to modernize adequately and the lackluster
efforts of most American businesses in developing export
markets in Japan. Regardless of where blame should be
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placed, however, the situation is considerably more
serious now than it was fifteen months ago (1978),
and the possibilities of mounting worldwide restriction-
ism and a resulting stagnation of international trade....
seem all the closer (22, pp. ii-iii).

Kunihiro, who translated Reischauer's book, The Japanese,

expresses similar views, and makes rather gloomy observations of

Japan's future in his own book, International--Domestic Age. He also

comments on the bilateral confrontation heightened as the "trade war"

in Japan's favor has widened at an enormous rate since the beginning

of the 1970's. For that reason some experts advocate "fair trade"

instead of "free trade" before severe crisis builds up in Japan's

relations with the industralized nations, especially within the United

States (17, pp. 7-30).

However, in addition to recent trade imbalance problems, both

countries have frequent difficulties in understanding one another.

The causes are undoubtedly a combination of complex and vexing factors,

including the problem of cultural understanding and communication in

this new era of forced interaction. Kunihiro wrote that "the volume

of personal exchange between Japan and the United States has been

large, in all fields and on every level.... Such busy coming and

going has created the illusion (of effective communication).... Why,

in spite of all the many changes, has there been so much 'disccommunica-

tion' (between us)?" (17, p. 96). Sawaki, former Ambassador to the

United States stationed in New York assessed the communication problems

in this way:

There was deep concern in both countries about the
"communication gap" between us. It was widely
recognized on both sides of the Pacific that trade,
monetary and other issues which ought to have been
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resolved quickly through candid negotiation and mutual
compromise were instead dragged out--to our mutual dis-
comfort--because of inadequate communication, lapses in
sensitivity, and actual misunderstandings on both sides
(8, p. 3).

As previously mentioned, Japan is the only non-Western industrial-

ized nation. The Japanese are basically different from the rest of the

advanced industralized nations by virtue of culture, race, and langu-

age (23). The critical nature of the problem lies here. Because the

United States has considerable commonality with other Western industrial-

ized nations, problems in understanding between these nations is

significantly less severe.

Effective communication in this shrinking world is not simply

important, but it is vital in this age of forced interaction. The fact

is that problems between Japan and the United States and between Japan

and the all other Western nations are enormously severe. An analysis

of the reasons for the breakdown and barriers to communication between

Japan and the United States should therefore be beneficial. This

study is undertaken with that rationale in mind. It would appear

essential for Japan and the United States to begin to devote consider-

able attention to better understanding, fostering cultural awareness

and making accommodations for the swift changes which affect both

nations in this multi-polar world. Unless that effort is mounted soon,

the problems will become much more severe by the next century. While

there are possible remedies to this problem outside of education, the

assumption of this study is that formal education is the most important

single institution capable of effecting the necessary changes.
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The Japanese educational system is the product of a unique

religious, philosophical, and cultural heritage, and the same is true

of the United States. There is little reason to expect educated

Japanese and Americans to be prepared to communicate easily with one

another because of the different cultural, religious, and philosoph-

ical heritages. However, there is some reason to believe that the

problem may be worse in Japan than in the United States. This

position is suggested by Trezise of the Brookings Institution.

...there is prevalent in Japan as many half-truths
and error-ridden assumptions about particular
aspects of the United States as the other way
around and no doubt much so.... (The Japanese public)
is undoubtedly exposed to far more information about
the United States than is the American public about
Japan.... Yet information does not produce under-
standing where there is a lack of background and con-
text. Japanese do not really study the United States
and its institutions--or other foreigh cultures--in
their educational system...and the extent of the
ignorance has led to grevious mistakes in interpre-
ting our policy.... Japanese studies in American
universities are woefully thin, and the Japanese
language presents a formidable barrier to any quick
expansion of academic attention to Japan. In Japan,
although the study of English has had a spectacular
growth, serious academic interest in America... is

probably much less adequate than American studies of
Japan (29, pp. 20-23) (Italics added).

What is needed in Japan and the United States (and other countries

as well) is an educational system that helps to preserve the uniqueness

of individual culture while at the same time fostering the understanding

of cultural differences.

In the field of intercultural communication, several communication

specialists have sketched problems, differences, and similarities in

communication styles between Japanese and Americans (3; 6). Findings
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reported by the specialists have been extremely instructive, helpful,

and insightful about the nature of the problem. Their suggestions to

improve the state of cross-cultural and intercultural understanding

through communication are also invaluable. However, no studies to

this date have dealt with the historical influence of religion and

philosophy in the understanding of American-Japanese differences- -

factors considered to be vital in this research.

There has been little attempt to explore transcultural education

based on Japanese and American historical analysis. No one has taken

into account the religious and philosophic underpinnings of the two

cultures which date back to the first millenium B.C.; differences, which,

when understood, should facilitate transcultural understandings and

ameliorate communication difficulties. It is within this framework

that the current study was initiated. And while this study is limited

to a comparison of Japanese and American religious and philosophic

traditions, the kind of analysis should aid any cross-cultural study.

Why, then, (1) haven't people in cultural anthropology and

education, or cross-cultural education, emphasized the study of

historical differences in religious and philosophic views; and (2) why

have there been so few West with East comparisons? The two primary

reasons are that until recently there has been little interest in

combining anthropology and education, and there have been very few

attempts to combine anthropology and history. Sady, who is concerned

with the lack of linkages between the two fields, urges anthropologists

to join historians:
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Anthropologists can join historians and social studies
teachers in impressing on writers and publishers the
need for widening their concept of world history to
include the non-Western world. And anthropologists
must share the task of providing data on those cul-
tures. As more and more people are won over to this
point of view, however--and the trend is evident- -

anthropologists have a special responsibility to head
off confusion about the nature of culture, and to pre-
pare material that will add to our understanding of
other peoples and ourselves (25, p. 331).

According to Sady, historians, who lack knowledge about the concept

of culture (in a cultural anthropological sense), have a tendency to

stress a Western orientation even if they engage in patching opera-

tions to include non-Western materials. Various other reasons have

been suggested to account for the apparent bias of comparing West

with West in intercultural studies, or in looking at non-Western

cultures through a Western perceptual set. For example, Crisp cites

these reasons:

Missionaries who functioned as quasi-anthropoligists
or quasi-linguists in non-western countries have
historically spread Western, ethnocentric perspectives.
They viewed non-Western cultures through Western eyes,
and judged them by Western standards.

Colonialism, primarily practiced by Western nations,
emphasized the primacy of Western perspectives.

Racism: the fact that the industrialized West is
caucasian, and the traditional superiority assumptions
undoubtedly mitigated against considering other racial
groups from the assumptive base of mutual cooperation,
interdependence, and equality.

The Aristotelian view of reality, presuming it to be
universal.

Acceptance of the scientific method as the best method
of knowing, at the same time as Western religious mission-
ary incursions were worldwide.
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The fact that many non-Western societies had no written
form of language, historians neglected the study of such
societies because the study of history is based on
written documents. "Oral history" is a very recent
development, and is still regarded as not quite
respectable (7).

Finally, although the United States is known to be a country with

a high degree of cultural heterogeneity, dominant religious and philos-

ophic aspects of its culture have been influenced by Northern European

cultures except in some particulars. Christianity is the dominant

Western religious view, and the Northern European philosophical tradi-

tion is the dominant Western tradition. Until recently there has been

no urgent need for Americans to understand non-Western traditions, or

to adopt aspects of cultures that often are or appear to be vastly

unfamiliar or alien. The current need to understand has resulted

from the problems of energy, trade, and technological dependence and

interdependence. But also, there appears to be a growing awareness

that the cultural riches of many diverse peoples are being recognized

and appreciated. People are living in an age in which space, distance

and time are shrinking rapidly. Worldwide, simultaneous mass media

and massive exchanges of people are aiding societies around the world

to cut away from old moorings and enter into a new age of shared

expectations and perspectives. The result of these changes is a

rapid increase in global interdependence; it is now virtually true

that no nation is an island unto itself.

Perhaps the question of the age is whether or not peoples' under-

standing can keep pace with their rising expectations. The basic

premise of this study is that the prospects of understanding are dismal
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unless educational programs are mounted which go beyond the surface

differences of manners, styles and practices without understanding

the source from which such differences emerge and are shaped over

time. For example, it is one thing to know that Japanese are reluctant

to respond to a yes or no question, but quite another thing to under-

stand why. And until Japanese understand why Americans have a pen-

chant for asking yes or no questions, they are likely to feel ill

prepared to respond.

Definition of Terms

Within the last few decades several prefixes to the words culture

or cultural have been introduced into common usage: "inter," "intra,"

"pan," "trans," "cross," or "multi." Both denotative and connotative

differences in meaning appear to be reflected by these several terms.

Dictionary definitions follow :

- "inter" indicates between or among; mutually or together;
each other (usually two).

- "intra" means within or inside (one).

- "pan" means across two or more; of, involving, comprising,
or applying to all.

- "trans" means across, over, beyond, through.

- "cross" means from one side to another, or across; to go or
extend across; pass from one side to the other; to extend
or pass through or over.

- "multi" means much or many, and more than one (from the
Latin word "great") (1).
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Personal preference is undoubtedly a factor in the selection of

prefixes used in the current literature, for example in the use of

pan-cultural instead of cross-cultural. This study uses the term

transcultural, meaning to imply a study of the same factors (religious

and philosophic traditions) which have quite different referents,

values, and implications for the two cultures involved. This defini-

tion will be elaborated further following a discussion of the term

"culture."

Culture. There is little agreement about the mean or meanings

of the key word "culture". The term was first introduced by a British

anthropologist Tylor in his work on primitive culture in 1871; this

is when the systematic study of culture in any formal sense begun.

Tylor defined culture as that complex whole which includes knowledge,

belief, art, morals, law, custom, and any other capabilities acquired

by man as a member of society (29, p. 1). Since then, the term cul-

ture itself has gone through some changes. Before 1940, those who

were in debt to Tylor placed an emphasis on the fact that culture was

a product of history. However, since 1940, the definition of culture

based on historical character has declined, with more emphasis on the

behavioral and social psychological character (5, p. 25).

Hayes and Henslin explicate the most significant characteristics

of culture to be (1) learned; (2) shared among the members of human

groups; (3) transmitted from generation to generation; (4) changing,

and (5) organized into a more or less coherent and consistent system.

In view of the significance of culture for the individual in a society,
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two additional characteristics are identified by them. They describe

that culture (6) provides the basis for interpreting experience in

life; and (7) supplies guides for behavior (12, pp. 3-4).

Hall, who finds himself in disagreement with many anthropologists

who regard culture as a single category, states that "Culture is not an

exotic notion studied by a select group of anthropologists in the South

Sea. It is a mold in which we are all cast, and it controls our daily

lives in many unsuspected ways" (11, p. 38).

Ishida is of the opinion that when defining culture, researchers

in cultural anthropology generally look into the following separate

but closely interwoven five elements: (1) reality culture which is

manifested in technology, economics, and artifacts; (2) value culture

which refers to law, values, and religion; (3) society as a framework;

(4) a set of shared symbols--languages; and (5) collective patterns

of behavior--national character (13, q. 35).

At any rate, the concept of culture is not only so broad but

also so abstract and complex that it may not provide great specifity.*

It may also evoke somewhat esoteric connotations as is the case with

the Freudian notions of unconsciousness or regression in the field

of psychology. In this study, the term culture is used to mean un-

consciously learned and shared patterns of behavior, including

language and language behavior; nonverbal behavior; values; reasoning;

modes of thinking; rhetoric; and perceptual norms.

* A more comprehensive treatment on the concept of culture can be
found in Benedict, Mead, Kluckhohn, and other sources. See
Bibliography.
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Transcultural. This study will use the term "transcultural"

instead of the similar terms "crosscultural" or "intercultural" for

the following four reasons: In addition to the meanings Listed

previously, (1) the term "trans" is described as (a) on the other

side of, to the other side of, (b) over, cross, through, and (c) above

and beyond; whereas the term "inter" denotes (a) between or with, or

(b) on each other, together and so on (32, p. 775; p. 1509); (2) the

term "transcultural" in this study is meant to imply factors of

awareness applicable to the understanding of all cultures; (3) "inter"

is the term used, by and large, during the 19th century (the Ship

Age) and it may carry a nationalistic connotation (30, pp. 161-171);

and (4) in studying education based on a historical analysis, the pre-

fix is more appropriate than "inter," the latter used primarily if

not exclusively in the field of communication to denote the interaction

of two persons from different cultures. Porter, for example, indicates

that intercultural communication is a communicative act that occurs

whenever a message producer is a member of one culture and a message

receiver is a member of another (21, p. 4).

Transcultural Education. What, then, is "transcultural education"

as contrasted with intercultural, cross-cultural, comparative, or inter-

national education? "Transcultural education" in this thesis designates

the process through which a person seeks to understand, recognize, and

appreciate underlying factors and the development of skills involved

concerning another culture. After the term "intercultural communica-

tion" was in use, Walsh was the first person to use the term "inter-

cultural education." He describes the term as "the process by which
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one looks beyond his own culture and attempts to understand and

appreciate how persons of other cultures interpret the life of man

and the things of nature, and why they view them as they do" (31, p. 13).

In looking into the term "cross-cultural education," Smith is

of the opinion that cross-cultural education is described as the

reciprocal process of learning and adjustment that takes place

when people sojourn for educational purposes in a society which

is culturally foreign to them, usually returning to their own country

after a limited period of stay. It also concerns temporary exchange of

persons for social training and experience (26, p. 3).

Some maintain that Smith's definition of cross-cultural education

is similar to that of "international education," which is concerned

with the exchange of teachers and students, aiding developing countries,

or teaching about foreign educational systems. Whereas "comparative

education" focuses attention on the analysis and comparison of two or

more educational systems--for example, a comparison of statistical

or emperical data, or analysis of socio-political, economic, cultural,

and other problems in two or more national environments (4, p. 1; 10,

pp. v-vii & 14, pp. 151-152). There are some authorities who go

so far as to point out that there is no such identifiable field of

study as comparative, international, or cross-cultural education,

believing that each is nothing but a particular dimension of one or

more of the separate and already well-established social science dis-

ciplines in education. Butts, for instance, summarizes this position:
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Some of my colleagues argue, for example, that the
only legitimate disciplinary studies for education
derive from the well-recognized fields of anthropo-
logy, sociology, economics, political science, his-
tory, philosophy, and psychology.... Since comparative
and international education are not disciplines in
themselves, all that can be known or need to be known
about them can come through the study of one or more
of the several magic seven (5, p. 18).

It may be true that some scholars of Asian history or comparative

educational history, or their counterparts in anthropology, religion,

philosophy, sociology, or political science, know the religious and

philosophic differences between Japan and the United States. Never-

theless, such knowledge has not been integrated into a body of know-

ledge. At the same time, there has been no collaborative arrangement or

application between such knowledge and transcultural understanding. The

inherent problem is that there is little communication or exchange

between the different academic areas or disciplines. The particular

language use or jargon of one discipline, and the particular focus and

methodology of the discipline, often times impedes interchange and

exchange with another discipline. There is, in fact, great compart-

mentalization between different areas of expertise, even when the sub-

ject of study is ostensibly the same. For example, family communica-

tion is studied by people in anthropology, counseling, psychology,

psychiatriacy, sociology, speech communication, and perhaps by some

in the emerging discipline sociobiology. And even though the term

"interdisciplinary approach" has seemed to gain a wave of enthusiastic

acceptance in the academic community, few attitudes or behaviors appear

to have changed. Snow is well known for identifying the gulf between

the humanities and the sciences, and the divisions within:
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Literary intellectuals at one pole--at the other
scientists, and as the most representative, the
physical scientists. Between the two a gulf of
mutual incomprehension--sometimes...hostility and
dislike, but most of all lack of understanding.
They have a curious distorted image of each other.
Their attitudes are so different that, even on the
level of emotion, they can't find common ground
(27, pp. 4-5).

Although the area of transcultural education has not been completely

established, much of the inquiry is associated with fields other than

education, mainly the social and behavioral sciences, multi-national

relations, and intercultural communication.

Statement of Goals and Purposes

The goals of this study are to compare the differences between the

religious and philosophical traditions which have shaped Japanese and

American cultures, the understanding of which is held central to the

understanding of two diverse cultures, and to make a case for interdis-

ciplinary transcultural programs of study in higher education. Specif-

ically, the four purposes of this study are to:(1) describe and trace

historically the underlying dominant religious and philosophic tradi-

tions of Japan and the United States; (2) demonstrate the relationship

of religious and philosophic traditions to Japanese and American modes

of thinking and reasoning, and behavior and actions; (3) compare and

contrast the two cultures in these regards; and (4) offer suggestions

on programs and curricular intended to improve transcultural awareness

and communication.
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Basic Assumptions

This study is based on the following assumptions: First, there

are profound differences between Japan and the United States in modes

of thinking and cultural heritage. These differences are greater than

the differences between the United States and most if not all other

Western cultures. Secondly, the peoples of both nations, including

those who regularily interact with one another, are not adequately

equipped educationally to understand these differences. Thirdly, the

rate of change in both countries is escalating, and this means that

greater understanding and ability to cope with current changes are more

necessary now than ever before. Fourthly, there will be ever growing

social, cultural, economic, diplomatic, and political interchanges

(including personal exchanges) between Japan and the United States in

the future. Fifthly, energy and raw material shortages, ecological

concerns, trade imbalances, inflation, and other factors will escalate

tensions and conflicts of interest between Japan and the United States

during the current decade. And finally, mutual understanding of the

reasons for differences in thinking and behavior will aid communication

and foster cooperation between Japan and the United States.

Thesis Statement

(1) The differences between Japan and the United States are due to

unique cultural heritages and histories involving religious and philosophic

values which deeply permeate each society; (2) Religious and philosophic

traditions and values have significantly affected modes of thinking and

behavior in the two societies; (3) The vast differences in modes of think-

ing and behavior between the two cultures considerably affect perceptions
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and interactions when members from the two cultures come into contact;

and (4) Interdisciplinary programs in intercultural communication,

including if not centering on the religious and philosophic traditions

of the two cultures involved, should be included in the curricula of

Japanese and American institutions of higher learning in order to help

persons recognize, understand, and appreciate the other cultures.

Delimitations of the Study

While linguistic, political, economic, sociological, and a host

of other factors are important in the understanding of the differences

between two cultures, this study is limited to the historical religious

and philosophic traditions of the two countries involved. This limita-

tion has been imposed because the religious and philosophical traditions

of Japan and the United States are seen to be central to understanding

the two cultures. Further, religious and philosophical traditions have

either been slighted or ignored altogether in cross-cultural or inter-

cultural studies in the past.

This study is limited to a U.S.-Japan analysis because: (1) the

U.S. and Japan are two of very few highly industralized nations in the

world; (2) U.S.-Japan relations are critical in the global community;

(3) are vastly different, thus points of comparison should be clear and

fruitful; and (4) the writer has had direct experiences in both cultures.

While it may be true that religious and philosophical differences are

important in the analysis of any two cultures--for example, a Western

culture with another Western culture--they may not be as central as

they are held to be in the American-Japanese analysis.
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This study does not propose transcultural methodology which is

presumed to apply to all transcultural analysis--which means that it

is not a theoretical work on methodology, nor does it intend to

establish all categories or factors for all cross-cultural study.

Finally, this study is limited to a proposal for incorporating

religious and philosophical traditions into an interdisciplinary pro-

gram in intercultural communication, such programs to be included in

the curricula of higher education in Japan and the United States.

Similar proposals could be made for industry, business, government or

other sectors of society. The study is limited to programs in higher

education for three reasons: it is the only institution where the

knowledge resources are currently available; that interdisciplinary

programs of study could be initiated without major revisions of academic

curricula or structure; and that higher education in the two countries

has more influence than any other institution on the attitudes of public

servants and leaders in the private sector--those who are most likely

to affect relations between nations.

Research Method

This study uses, essentially, an historical-descriptive approach.

The investigation treats issues and interpretive syntheses of past

events and searches, historical records, and documents which describe

emerging ancient urban cultures during the first millennium B.C. It

intends to discover the tap roots of religious and philosophical thought

and traditions of both Japan and the United States. A survey of litera-

ture and findings of students in the fields of intercultural, cross-



23

cultural, multi-cultural, and transcultural communication and related

area studies are included. The study also uses participant-observer

techniques utilized in anthropological and other social science fields.

The writer's personal experience and day-to-day observations are there-

fore used in various portions of the study*. On any issues which might

be viewed as contentious, the perceptions of outside sources, both

Japanese and English, are used.

* The writer was born and lived in Japan for twenty three years, and
has lived in the United States for seven years. The writer's graduate
work at the Master's level was in intercultural communication, and
his doctoral work was in intercultural communication and higher
education.
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II. HISTORICAL SKETCH OF EASTERN AND WESTERN
RELIGIOUS AND PHILOSOPHICAL TRADITIONS WHICH

HAVE SHAPED JAPANESE AND AMERICAN MODES OF THINKING AND BEHAVIOR

This chapter is a summary review of the religious and philosophical

traditions which have shaped Japanese and American modes of thinking and

behavior. The review is necessarily cursory because it attempts in rela-

tivelya few papers to summarize three thousand years of Eastern and Wes-

tern traditions. The purpose is to trace the dominant values and

thoughts based on works by both Eastern and Western scholars of the sub-

jects. It is therefore not a comprehensive statement of these historical

traditions; it is rather, an attempt to sketch the dominant threads which

are embedded in contemporary American and Japanese cultures. Further,

it is not an historical account of all major religious and philosophic

developments and permutations, but rather an attempt to trace the major

evolutionary thrusts in religion and philosophy which are central to the

American and Japanese national character. Values; basic assumptions

about reality; how one knows and understands the world; and the meaning

and purpose of action and behavior will be explored in this context.

Further, the summary of Eastern religious and philosophic tradi-

tions are treated in considerably greater detail than are Western tradi-

tions because it is assumed that readers are likely to know considerably

more about the Western heritage than about the Eastern heritage.

There was a burst of intellectual, creative, and spiritual develop-

ment in the Near East, the Far East, and Europe between 800 and 200 B.C. --

commonly believed --"the spiritual and intellectual awaking." Much of
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philosophical and systematized religious elements which gave rise to the

new urban cultures belong to these centuries. It was during this period

that similar developments coincidently emerged in five different areas

of the world. These five areas were Isreal, Greece and Rome, Persia,

India, and China. Brandon writes of this period:

For Isreal, that century marked the soul-shaking
experience of the Babylonian Captivity and the
subsequent restoration of the nation's life with
the rebuilding of the Temple (520 - 16 B.C.),
which virtually inaugurated the religious system
we know as Judaism....In China, during the same
period, Confucious lived and taught his countrymen
the way of life....About the year 567 B.C., in
northern India, a Gotama was born, who as the
Buddha (the Enlightened One), founded a religion
that was destined to spread throughout a large
part of Asia....Greeks, were preaching a religion
that for many centuries held the allegiance of the
Iranians and exercised much influence on the religious
ideas of the Jews and of the Greco-Roman world, al-
though it survives today only among the Parsees of
India (6, p. 193).

This was also the time during which the following four philosophic

and religious systems emerged: rationalism in Greek philosophy; the

mysterious teaching of the Upanishads in India; Jainism in India; and

Taoism by Lao Tzu in China (36, p. 77). Parkes writes that the intel-

lectual achievements of the first millenium B.C., taken together,

"constitutes a group of mutations in man's spiritual development

comparable to what happens when new species emerge in biological

evolution" (36, p. 78).

Perhaps it could be reasoned that the developments of these major

religious and philosophical systems were the results of the birth of

urban cultures; this was the period in history when city-states emerged,

which allowed for economic stability and interaction between people.
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Japan and the United States derived core cultural traditions and

values which have survived to the present from the developments of

mysticism in the East and rationalism and Judeo-Christianity in the

West. A brief review of the two oldest Eastern cultural heritages is

an appropriate place to begin in tracing history which profoundly in-

fluenced Japan: the Indus valley and China.

The Indus Valley Cultural Heritage

Bases of the Indian cultural tradition originated in the inter-

action between normadic and semi-postal Indo-European people called

Aryans and the Dravidians after the Aryan's invasion of the entire Indus

and Gunges Basins and the Northern Deecan before the first millenium

B.C. Little is known about the exact time of the Aryan's invasion of

those regions. The primary source of information about invasions are

the Vedic Hymns. The Vedic Hymns are similar to the Persian Avesta.

And ancient portions of the Persian Avesta presumably reflected the out-

look of the Aryan invaders (38, pp. 8-10; 39, pp. 405).

There are four reasons why the Vedic Hymns are vital in under-

standing the later development of religious and philosophies, not

only in India, but in other parts of East Asian countries.

The first reason is that the Vedic Hymns formed part of the religious

traditions of Hinduism, Buddhism, and Jainism. The second reason is that

the Vedas's sanskrit record specified the philosophical and religious

differences between the various cultures of the East, and at the same

time drew inescapable interconnections and similarities. Northrop

points out, "It is the unity provided by these essential relations and
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identities which merges the cultures of the Oriental countries into one

traditional culture of the Far East" (34, p. 313). The third reason is

that although the Vedic Hymns were thought to have originated around

the first millennium B.C., no one knows exactly when and by whom they

were composed since they were transmitted orally from a period of un

known antiquity, and not committed to writing until the eighth or

nineth century A.D. The final reason is that the Vedic Hymns did not

mention the caste system (51, p. 384).

The Vedic Hymns

The Vedic Hymns fall into four parts. The first Vedic Hymn is

called "the Samhists" (collection of verse) which included the Rig-Veda*,

Sama-Veda, Yahura Veda, and Athara-Veda. The Rig-Veda was made up of

hymns in praise of different gods; the Sama-Veda consisted of chants

chosen from the Rig-Veda; Yahura Veda were sacrificial prayers and

prose commentaries; and Atharva-Veda described spells and magical

formulas.

During a later period, second Veda Brahmans elaborated on ritual-

istic instructions for priests. The third Veda Aryanakas, the forest

treaties, spelled out contemplative and meditative instructions for

aged Brahmans who had retired to forest retreats. The forth Veda, the

Upanishads, dealt with the philosophy and religious reorientation of

Hindu and was loaded with aesthetic content. The philosophy and

religion of the Upanishads arose out of the forest medications which

* The term "veda" means not only truth or vision of what it is, but
also scripture and sacred wisdom.
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revived the importance of intuition of the Rig-Veda. The final Veda

Sutras was a terse description of the Brahman for popular use (35,

pp. 87-88; 51, p. 388).

The Brahmans date from between 1200 and 1000 B.C. and the

Upanishads, dating from around 800 B.C., were said to be answers to

questions about life and the universe offered by the hermit-teachers

of that period. By the end of 600 B.C., Aryan life and culture wit-

nessed the growth of cities and states, and the population multipled.

As a result, there arose occupational and class differentiations. The

caste system grew out of the social class system and became firmly

fixed. At the top of the social hierarchy were (1) the Brahmans who

were priests and teachers, (2) the Kashatriyas, the warriors, and war-

loads; (3) the Vaisyas, the artisans or shopkeepers; (4) the Sundras

or serfs; and (5) the Untachables or pariahs (35, p. 94). The basic

and fundamental rule of the caste line was based on endogamy (marriage

within the same group), racial, and class distinctions which were

assimilated into religious taboos. The Brahman's exclusive and com-

plete monopolization of religious functions dominated all other caste

members. Historians are in general agreement that it was Brahmanism

that made the Hindu out of the Aryans, Dravidians and the autochthonous

Indians; it was Brahmanism which provided India with its moral and

social unity, and made a notion of diverse groups scattered throughout

a large territory (22, p. 100).
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Hinduism

Of the Vedic elaborations, the Upanishads, composed mostly by

Kashatriyas (caste) began to lay the foundation for subsequent Hinduism.

Renou has written, The Upanishads take us to the very brink of Hindu-

ism; they open the gates to the philosophical speculation of classical

India at the same time as they reflect and consummate the values of

the past" (39, p. 8). Whereas the Upanishads manifested unsystematic

and inconsistant opinions on reality and the external world from the

Western point of view, they embodied profound religious practice;

intellectual and practical techniques regarding knowledge, nature of

self, and concept of a static quality of ways of thinking about action

and time, the concept of the infinite, and the notion of negation.

In looking into knowledge, the Upanishads raised the question

as to how man could know reality -- how he could understand the essence

of the universe. The answer was that a man knows reality, through

intuition, and not through analysis or other powers of intellect (27,

p. 40). This led to the belief that when attempting to understand the

nature of the universe, detailed and analytical reasoning are of no

value; abstract, mathematical inquiry or formal logical reasoning

should not be involved. The Upanishads, in fact, emphasized distrust

of language. This non-reliance on the spoken word was held to be

vitally important in understanding the universe and reality. Nakamura,

for example, describes the absence of abstract concept and distaste for

the spoken word by Indian People: "In the Brahmans, abstract concepts

and concrete matters are described side by side in the same dimension
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(without making classifications of various phenomena)" (33, p. 132).

He further comments:

They did not think of language as a symbolic means
for communication of the will, but they acknowledged
it as substantial in principle. In this regard, the
Indian idea of language to some extent corresponds
to the Japanese belief in the "soul of language"
(33, p. 136).

Furthermore, the Upanishads stressed that the real self was not attained

through book knowledge and with mathematical and scientific inquiries,

but could be achieved through "illumination"; a person had within himself

or herself a divine spirit and a state of mysticism. Meditation was

recommended so as to retain the experience of the pure atman (the

individual soul; the principle of life) once it was achieved (32, p. 276).

Concerning the nature of self, again the Upanishads raised the

question about how one could develop the doctorine of the universal soul,

Brahman. It was also believed that Brahman meant the ultimate reality

behind and beyond all the things that a person could discover to be real

from experiencing them through the senses. Additionally, it should be

noted that, "Neither Buddhism nor Jainism accepted the reality of God,

and both gave all importance to man's own effort and exertion" (32,

p. 278).

In the Upanishads, atman meant a world soul (inward-self), and

was regarded as an impersonal essence that was present in all things.

It was believed that atman would be reunited after the illusion of

time and space was conquered. The idea implied that release would

be through complete abstention from active involvement and desire (16,

p. 40). A person who is free not only from desires but from grief

can discover one's self by the mercy and the hand of the Brahman.
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In other words, as a person knows the atman (one's own inward-self),

a person knows the heart of the universe (Brahman) of all creation.

Ross describes the relationship between the atman and the Brahman as

follows:

When a man truly knows the Atman, then he may
know Brahman. When he knows both, he sees that
Atman and Brahman are united. And man realizes
the supreme knowledge, gains the supreme happiness
(maya) in inclusive Brahman. All are the same.
All are one "It is Brahman" (41, p. 29).

As a result of the inclination of grasping the absolute being,

to which all individual and particulars were subordinated, the

Upanishads concentrated on the concept of the static quality of ways

of thinking in relation to action and time. For instance, in the old

Upanishads, the world of becoming was subordinated to the world of being;

the three aspects of "being"--appearance, extinction, and continuance or

intermediate state of being--were given primary importance. Further,

the contemplative attitude about the world of being was regarded pas-

sively, while the natural world was regarded pessimistically. This is

undoubtedly the natural result of regarding inactivity or abstinence

from action and progress as being an ultimate ideal. It should be

pointed out that the three aspects of "being" were later accepted not

only by Brahmanism but also by Jainism and some of the Buddhist

schools. Even one of famous Epics, the "Bhagavad-Gita," which

attached more importance to the path of action than to the old

Upanishads' spirit of inaction, taught desireless actions because it

was believed that the universe was created out of the desire of the

supreme spirit (32, p. 272).
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The static quality of Indian thought was linked to their view of

time. Time was looked upon as something unfixed in nature by the

Upanishads. Since the universe and the social order were said to

remain eternal, and the world view was such that personal life was

considered to be nothing but one of a succession of lives existing

repeatedly in limitless time, time was ranked very low in overall

significance (33, p. 81). Time was not regarded as a road or a ribbon

stretching into the past, present, and future along which a person

progressed. The conceptualization of time in non-lineal and spacial

terms indicates the reason why historical materials with accurate

dates have not been produced in India.

The quest for the ultimate reality and the absolute was expressed

as the infinite, or the negation of all negation by the Upanishads.

For example, Indian thought viewed ultimate reality (which consists

of intuitive apprehension) as infinite and nondistinctive, and

idealized Brahman as negation of all negation. This is because, as

Bahm points out, "any distinction involves two things which are dis-

tinct from, and hence not, each other, negation is involved in every

distinction" (2, p.45). To eliminate something distinctive or

categorizable was meant to eliminate all negation. The philosophy

of voidness embodied in Mahayana Buddhism was presumably influenced

by the ideal and the concept of absolute voidness, and it undoubtedly

exerted great influence on three different systems of the Vedanta

philosophy founded by Sankara (788 - 820 A.D.), Ramanuja (1040 - 1137),

and Madlhva (1199 - ?) (35, p. 198; 33, p. 55). Sankara's system of
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thought called "Advaita" (non-dualism) was later integrated into the

teaching of Zen Buddhism (which will be discussed later) through the

Buddhist Sutra. It is necessary to point out that advaitism is not

synonymous with monism because advaitism sees reality as non-dualistic

and leaves the question open, and refuses to make any specific state-

ment about reality; whereas Monism makes a specific statement about

all reality. And in that respect, it is limiting. There are, in fact,

different interpretations of meaning involved here. For example, Moore

is in complete disagreement with Datta who interprets the Advaita to

mean pure monism. But regardless of differences in interpretation, the

Japanese have been profoundly influenced in their rules of logic, non-

verbal communication, and modes of thinking by advaitism. This non-

dualistic belief is one of the central reasons why western logical

constructions are so foreign in India, and particularly in Japan.

Nakamura states:

In India dialogue or debate developed (but not in
Japan)..., but dialectics in the Planonic sense
of the development of a point through conflicting
and opposed points of the debate did not develop
so conspicuously. In the Upanishads, the sacred
books of the early Buddhists, and the codes of
the Jaines, discussions between a teacher and a

disciple, between friends, or between a man and
his wife are mentioned. In these cases, there is
a sharp distinction between the one who teaches
and the one who receives the teachings. The
lessons were always one-sided; the teacher taught
and the fellows accepted his instructions with
unthinking obedience. And at this stage there is
hardly any interchange of ideas between the two
sides (33, p. 150).

As can be seen, the metaphysical and monistic views found in the

Upanishads became most influential philosophical values in India and

many parts of the East Asia later. People in India, particularly,
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recognize the fact that there exists various world-views, philosophies,

and religions in the world. And because various views are diverse, most,

in fact, contradict one another. The Indian view is that there is unity

(the absolute) in diversity; all inanimate and animate things in the

universe are one, and all human activities are derived from metaphysical

and monistic views. Hinduism, therefore, has been broadly interpreted

to mean "a way of life"--manifestations of a collection of rites,

traditions, and methologies propagated by Brahmanical teaching up to

600 B.C. (38, p. 129).

In general, Hinduism offered suggestions as to how a person

could live his or her own life for the purpose of experiencing the

essential unity in diversity that was the pattern of all creation,

the true nature of the universe, aesthetic appreciation, and the values

of wisdom. The perspectives and values of Hinduism predominated in

India until the "period of disillusionment"--the two century reign of

Buddhism and Jainism.

Buddhism and Jainism developed and thrived in India around

600 B.C. While some of the practical ethics of the Upanishads were

incorporated into Buddhism and Jainism, Gautama of Buddhism and

Mahavira of Jainism were very critical of the Hindu religious and

philosophical leaders regarding their metaphysical discussions and

worship, People in India during that period became disillusioned

about life and the immoral acts of the religious and philosophical

leaders. This was the period of time when the caste system became

rigid. No help and no satisfying answers were provided. Buddhism

and Jainism were born out of the reforming movement directed against



37

Brahmanic domination (1, pp. 8-13).

It is also interesting to note that both Gautama and Mahavira

belonged to the Kshatria caste. Both of them ignored caste distinc-

tions; both protested the sanctity of the Vedas; both were atheistic

and pessimistic--life was regarded as evil; both sought spiritual

release from life by way of right living; both produced monastic

orders; and both used the vernaculars instead of Sanscrit. In fact,

it was not until the first century B.C. that the Buddhist cannon was

written down (38, p. 430).

Samkhya, Jainism, and Buddhism

It appears that the doctrine of Samkhya (a system of Hindu

philosophy) and the philosophy of Jainism exerted great influence

on the development of Buddhism. The Samkhya philosophy is speculated

to have been worked out by Kapila, sometime after 500 B.C. Samkhya

emphasized that the world is composed of two substances spirit and

matter (unsystematic metaphysical dualism as contrasted with dualism

systematized by Greek philosophers). According to Arvon, Samkhya is

regarded as a theory which admits the reality of created things. He

indicates these to be: (1) The fact of the Truth, the "illuminous

principle": purity, and goodness; (2) Coloration, "the active principle":

love, desire, and the pursuit of earthly happiness; and (3) Darkening--

ignorance, begetter of evil, and suffering.

Kapila, as in the case of Buddha, rejected the existence of a

supreme being; and rejected Brahmanic monism (1, p. 8). The ethical

perspectives of Samkhya were that all materialistic things in one's
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life are illusions; wealth was looked upon as impermanent, fame was

considered to be transitory, and joy was thought to be unreliable

(rather pessimistic views of life from the Western standpoint) (27,

p. 52). Ethical discipline was directed toward salvation or libera-

tion from suffering to emancipation and freedom of the soul. This

means that even if one perished, the spirit remained the same and was

not affected by birth and death. One should become an objective

spectator who could see through the craving or the vanity of exist-

ence; the objective was escape from the material world of suffering.

Samkhya stressed that the experience of aesthetic pleasure is deter-

mined by the quality of virtue, knowledge, dispassion, freedom from

egoism and spiritual determination (32, p. 288).

Jainism, which was founded by Mahavira (a contemporary of Buddha),

also rejected the reality of Brahman and placed full significance in

one's own effort and exertion. Mahavira, like Gautama, held the con-

cept that religion was meant for inward spiritual realization, and

claimed that "everyone who cares to go through the necessary discipline

and reflects on his experience can reach the truth" (32, p. 256).

However, language played no part in discovering the truth. Jainism

also taught that all suffering had its origin in Karma, created by

action of mind. Jainism taught people to consider the impurity of

the body, the value of universal friendship, and the ten virtues--

self- control, truthfulness, purity, chastiny, absolute lack of greed,

forbearance, patience, mildness, sincerity, and asceticism (51, p. 396).

However, the asceticism of Jainism was so extreme that its teaching
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failed to reach out the vast majority of masses and appealed mostly to

a relatively small dedicated group (11, p. 421). Although Jainism did

not attach great importance to the reality of God, providence, and

rebirth, it developed an idea of "ashimsa"--non-injury, non-violence,

and vegetarianism, which was to exert profound influence not only on

Buddhism, but the views of some westerners much later. Arvon, who

equates non-violence with non-action, described the influence of

ashimsa:

Non-vionence is thus equivalent to non-activity.
The early Buddhists, at least, interpreted it
in this sense. Nevertheless ashimsa contains
a great ethical idea, which Mahayana, one of the
main branches of Buddhism, has fully developed.
It is well known that Gandhi made of ashimsa
the supreme law of his political action....It is
unnecessary to add that this modern interpreta-
tion of ashimsa is only very loosely connected
to the early conception held by Jainists and
Buddhists. To do evil to one's neighbors was
for them to do evil to oneself through the
ineluctable play of Karma (1, p. 12).

Buddhism (the religion of those seeking to be spiritually awakened

or enlightened), was made possible through the effort of Gautama

Siddhartha (Buddah). Gautama was born as the son of the Kshatria ruler

in the Himalayas. After witnessing disillusionment of life, Gautama set

out to discover universal truth. The story is that under the Bo -tree,

the following questions were sought by him: What was life?; why was

there pain or unhappiness?; and how could a person achieve happiness?

The best answer was thought to be the spiritual driving force called

"middle way" between two extremes. He was not in favor of asceticism,

and reasoned that neither extremes nor a lack of harmony could bring
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about one's happiness. He thought that it was the lack of harmony that

led to the possible cause of suffering. He conceptualized these causes

as a twelve-linked chain of causes and effects; the first two links

belonging to the previous life; the middle eight to the present; and

the last two to future existence (48, pp. 25-29; 35, p. 55).

It should be noted that Gautama did not indicate that all of life

was full of suffering or pessimism. Instead, questions regarding the

possibility of suffering and the reasons for suffering were explored

by him (41, p. 55). This new knowledge, discovered by Gautama under

the Bo-tree (the tree of wisdom), was experienced in a sermon. This

sermon was perhaps later developed into the four-fold truths, the

cardinal principles of Buddhism, which constituted the Noble Path of

the Eight Virtues. The four-fold truths were: (1) Life is full of

pain and sorrow (the fact of suffering); (2) Suffering is caused by

cravings, selfishness, and over-desires (the cause of suffering);

(3) The suffering being observed is not ultimate and removable (again

the origin and the existence of suffering); and (4) The detachment

from suffering can be attained by the Noble Path of the Eight Virtues:

(a) Right Viewpoints, (b) Right Aspiration, (c) Right Speech, (d) Right

Behavior, (e) Right Livelihood, (f) Right Effort, (g) Right Mindful-

ness, and (h) Right Contemplation. It was emphasized that if one

should follow the eight steps, one could reach Nirvana (attainment

of self or inner peace of mind)(3, p. 606; 35, pp. 134-135). It was

believed that Nirvana could be achieved when all thought, craving,

and feeling was detached. Thus, there was a heavy emphasis on the

loss of all individuality and all separateness. More importantly,
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searching and knowing without depending on talk, inference and

abstraction based on a process of reasoning or logic was advocated.

Rather than language and reasoning immediately apprehended insight

or intuition was seen as the key to enlightenment. Such contempla-

tion was not for the purpose of action, but was rather for the purpose

of grasping and appreciating the deeper truth of existence. One

should not be immersed in action (41, p. 64). Unlike Jainism, which

admitted the existence of the state of Nirvana from the moment when

eternal soul and matter separated, and recovering their balance,

Nirvana was looked upon as the end of ribirth by Buddhism. Buddha's

disciples were instructed that the soul would go through a cycle of

ribirths, the reward of the next life could be determined by the works

of the present life; and benevolence, tolerance, and humanitarianism

were identified as the important virtues. All things (the whole

chain of existence) were regarded as transitory. However, like

Jainism, Buddhism denounced not only the system of caste and tradi-

tional rituals, but also the concept of Brahman as supreme being.

According to Buddha, the ability to discover how to overcome suffer-

ing was unrelated to the status of family in which one was born,

occupation, wealth, or power. Buddha devoted much of his time and

energy to his teaching, traveling around India for forty years until

his death at the age of a little over eighty. But it should be

remembered that in his effort to seek universal truth and to spread

his teaching, Buddha went back not only to the Upanishads but to

Samkhya, Jainism, Yoga practice, and other religious teachings. There-

fore, it is erroneous and misleading to assume that Buddha initiated a
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new religion, or that Buddha was in disagreement with other religious

teachers of his day. In fact, Hindu traditions, in particular, were

never left behind by Buddha although the way he sought the question

of self-knowledge differed from that of the Upanishads. Northrop

states:

Moreover, he (Buddha) has won this allegiance
tolerantly by combining amicably with, and even
losing himself in, other religions rather than
by replacing or destroying them. The Hinduism
of India since 660 B.C. has been in considerable
part what it is because of the Buddha's reform
movement with it (34, p. 355).

After Buddha's death, Buddhist sutras were written down by his

followers, and the religion was transformed during succeeding cen-

turies. Buddha's followers were not completely in agreement with each

other on the question regarding the search for understanding of life.

The principal disagreement resulted in devision of Buddhism into two

main branches--Mahayana (Northern Buddhism or the "Great Vehicle") and

Hinayana (Southern Buddhism or the "Little Vehicle"). The main branches

of Buddhism also developed into several different schools, one of which

was Dhyana (Zen in Japan) tied in with Mahayana.

Mahayana Buddhism spread into China, Korea, Tibet, Mongolia, and

Japan, and emphasized the idea that emancipation could be achieved

through the external aid of a saint, "Bodhisattava" or "Buddha-to-be,"

who could assist others on the path to Buddhahood. A person who had

faith in Bodhisattava would enter into the "pure land" upon death,

and could escape the suffering of ribirth. Bodhisattava was next to

Gautama in the heart of Mahayana Buddhism, so that it was believed
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that saints could meditate between persons and Buddha. The concept of

Nirvana, as opposed to the new idea of Paradise or pure land, was not

valued by the peoples of China, Korea, and Japan because their primary

interest was the perfection of the family, society, and the state (al-

though these concepts meant different things). One of the schools of

Mahayana Buddhism, called Zen was extremely influential in Japan during

the 13th century A.D., although not in India and China. Four schools

of Zen Buddhism (which will be described later), became infused into

almost all aspects of Japanese life (41, pp. 62-65).* The Zen's

ideas about saints, pure land, karma or Nirvana were not heavily

stressed, however the emphasis was placed on attainment of enlightenment

through meditation, austerity, and self-discipline without depending on

scriptures or sermons. It's attainment, consistent with the tradition,

was not through a rational or methodical and logical process from the

Western point of view, but through intuitive thought. For instance,

"the teaching of Koans (non-logical riddles and stories) are designed

to put the student in a state where he can abandon logic and make the

leap upward into enlightenment" (54, p. 8). In this state, one's mind

was believed to look beyond one's immediate world into the reality of

the universe; one's mind becomes one with the void. This is the moment

when one could overcome one's craving, vicissitudes or problems of life.

It was also believed that truth could be discovered only in the experi-

ence of freeing the mind from logic, abstraction, or spoken language.

* For further information, see Interviews with Dr. Daisetsu Suzuki
(Suzuki Daisetsu Zadanshuu Vol. I & II by S. Furuta (19).
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Hinayana Buddhism, on the contrary, stressed that a state of

Nirvana was able to be achieved through meditation on the four-fold

truth, and preserved most of the original nature of Buddhism. Emanci-

pation could be attained through one's own power without depending on

external aid. The major differences which divide the two branches

can be summarized as follows:

Hinayana Buddhism Mahayana Buddhism

(1) Man as an individual. (1) Man as involved with others.
(2) Man on his own in the universe

(emancipation by self-effort). (2) Man not alone (salvationby
grace).

(3) Key virtue is wisdom. (3) Key virtue is compassion.
(4) Religion is a full-time job (4) Religion is relevant to life in

(primarily for monks). the world (for laymen as well).
(5) Ideal: the Arhat (the goal (5) Ideal: bodhisttava (a Buddha-

of life for a monk is to to-be).
become an arhat).

(6) Buddha is a saint. (6) Buddha is a savior.
(7) Eschews metaphysics. (7) Elaborates metaphysics.
(8) Eschews ritual. (8) Includes ritual.
(9) Confines prayer to meditation. (9) Includes petionary prayer.

(10) Conservative. (10) Liberal (45, p. 138).

The two major branches of Buddhism developed variously after Buddha's

death, but there was one fundamental commonality and agreement between

them; intuitive insight is central. During the centuries which followed,

several different schools of Buddhism developed.

Buddhism was adopted by the Emperor Asoka of the Mauryan dynasty

(ca 274-184 B.C.) which united most of India for the first time in the

third century. It was under his influence that Buddhism spread through-

out India. Additionally, missionaries were sent out all the way to

Ceylon, Burma, Syria, Egypt, and Greece. Shortly after his death,

under the influence of later emperors such as Kanishka (ca 120-162 A.D.),

Mahayana Buddhism spread to China, Korea, and Japan. However, "Buddhism
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made so many accomodations that it was simply absorbed into Hinduism

which had become the dominant religion of India" (48, p. 95).

Although Buddhism lost its foothold in the Indus Valley, it was

destined to become one of the major religions in the world. The two

major branches, in fact, did not become dominant religious forces in

the life of people in India since Buddha's teachings excluded some

traditional ideas and practices embodied in Hinduism which had long

been a part of people's life in Indian culture. It ceased to exist

in India after the 12th century A.D. Today, about one-fifth of the

worlds population are Buddhists (3, p. 606).
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SUMMARY

After the emergence and spread of Hinduism, the philosophy of sal-

vation by Samkhya, Jainism, and Buddhism became dominant and called

upon people to adhere to the simplicity of truth and inwardness in

moral law around 600 B.C.--this was a turbulent period of history in

the East. Jainism and Buddhism, in particular, captured the spirit of

their times and stood up against the tyranny of the Brahmans, the system

of caste, pure metaphysical issues, and the traditional ritualistic

structure of Hinduism.

Religions and philosophies in the Indus Valley not only expressed

the realization of aesthetic values, but made them significant formulas

of spiritual discipline. It was through intuition or mysticism by

which a person attained a realization of the oneness of the universe.

People attempted to accomplish this "oneness with the universe" by sub-

ordinating themselves to spiritual ideals. Buddhism placed an emphasis

on the achievement of "enlightenment," which leads to spiritual truth,

without logic, self-affirmation, cravings, and the concept of time in

lineal-spacial terms. It developed with the ideas of "middle way,"

humanitarianism, moral self-reflection, and tolerance, along with other

spiritual values. Although Buddhism did not gain a foothold as an or-

ganized movement in India due to the reemergence of sectarian Hinduism,

it continued to flourish and became a widspread religion in other parts

of Asis, including Japan.

Religions which developed in the Indus Valley have been referred

to as a jungle of contradictory beliefs, but India is the fountainhead
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of meditative religions and metaphysics which are central to the Easten

tradition (34, p. 372).

Urban Culture in China

Although a systematic study of the ancient Chinese cultural dev-

elopments is dependent more upon the evidence of archiological resources

than on ancient literary sources, its ancient history is thought to begin

with the reign of the Hsia dynasty. This dynasty was founded approximate-

ly 2200 B.C.and fell around 1500 B.C., and different regions near the

Yellow Ricer, Wei and Geng Valleys, must have been inhabited by some of

the Turanian groups by the second millenium B.C. (12, pp.21-22). The

Hsia dynasty was followed by the Shang dynasty (1500 B.C. - 1100 B.C.),

which utilized not only bronze weapons and chariots, but also a system

of writing and oracles bones (12, p. 30). But historians speculate that

it was not until the Chou dynasty (1100 B.C. - 221 B.C.) that the found-

ation of Chinese urban culture was laid. Fitgerald has stated:

...and from this period onwards the leading events of
Chinese history are clearly dated and established...how
much of this traditional history, prior to the year 841
B.C., can be accepted as fact, and what evidence archeo-
logy brings to support or deny the literary account. When
modern scholarship first approached the question of Chinese
origins the orthodox history was treated with the scantiest
respect (17, p. 17).

The Chou period is characterized as both a creative period and a

period of turmoil: the system of writing continued to grow and poetry

and prose were composed; a feudal system of government was set up and

the laws were written down; a money economy appeared (and resulted in

the rise of four classes - administrators and warriors at the top,
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the farmers or prime producers were next in line, the artisants third,

and the merchants at the bottom); iron began to replace bronze; ferta-

lizers, irrigation system, water-control projects, the use of the plow,

and military innovations with the use of horses were developed (19, p.23).

Rulers of Chou were both kings and priests and created a propaganda

declaring the emperor the son of heaven and a personified divine ruler.

Numerous magical and aministic religious ideas about heaven, divination,

predetermination of human fate, the cult of ancestor worship, and perhaps

other ritualistic or supernatural elements in sacrifice (which exerted

influence on certain religious elements in Confucian thought and Taoism)

began to take form. Wihlelm explains:

The whole system was maintained by a wonderfully adjusted
system of ritual. In the same way that the feudal lords
were vassals of the sovereign, so was the latter subject
to the lord of Heaven, whom he worshipped as the Son of
Heaven. The son of Heaven always turned his face to the
south when he received the feudal lords as guests. Only
at the mysterious ceremony...did he turn to the north in
order to express the dependence of all things terrestrial
on the ruler of the cosmos....These sacrifices combined
the worships of celestial and terrestrial spirits, of
nature and of ancestors, and these formed the religious
basis of the human society united within the world empire
(51, p. 413).

The concept of maintenance of the harmony between heaven and earth

on which all well-being depended was slowly developing the full pattern

during the Cou period. People were led to believe that those who follow-

ed the dictates of heaven would be rewarded, and ancestor worship within

the family would determine one's life on the earth. The two realms were

considered to be mutually dependent and in constant, continuing touch

(45, p. 188).
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It is necessary to point out that by the time of the Chou Dynasty,

the basis of the traditional Chinese symbolism of Yin and Yang, the

five elements evolved (water, fire, wood, metal, and earth), based on

the eight trigrams produced in 2852 B.C. The interaction of these con-

cepts was later to exert great influence on the notion of the relativity

of all values found in Taoism and Confucianism (35, p. 255). The notion

of the five elements was later inherited by Confucianism. Yang wrote

that "An expression of this influence is visible in the Confucian his-

tographical tradition.... 'Five Cardinal Relations,' The Five Rituals,'

'Five Punishments,' all bearing the semisacred number five from the

original Five Elements" (14, p. 275).

The later Chou period was the period of the "fighting kingdoms"

(480 - 222 B.C.), which were involved in constant wars against rival

states and it ended with the emergence of the united Ch'in dynasty (and

later that of the Han). However, the period was not only an age of

political turmoil and social disintegration, but was also an age of

philosophical developments: "a period when ethical and philosophical

systems arose which have exerted a lasting influence on the culture of

the Far East, similar to the influence of classical Greece on European

civilizations" (17, p. 74).

People who witnessed the political and social problems, and the

collapse of the despotic feudal system, began to discover some principle

of moreal authority which could unite society under the orderly, placid

and harmonious reign of an ideal government. The most profound systems

of philosophy emerging during the period were Taoism by Lao Tzu and
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Confucianism by Confucious (and their followers).

Taoism

Taoism is speculated to have derived from the early shamanism and

perhaps had a certain kinship with Indian ideas (its roots extended far

into the Chinese past). Turner, for instance, writes:

Taoism had kinship with Indian ideas. Tao means a way,
chiefly a way of virture-te (power) - which, as describ-
ed by Taoists, seems greatly like the Brahmanical concep-
tion of reality. The classical exposition of tao is found
in the Tao Te Ching, a work probably compiled by several
persons in the third century B.C....the root of this con-
ception was the belief that a fundamental harmondy existed
between yang (male, light, hot, active) and yin (female,
dark, cold, passive) which, in spite of their diverse man-
ifestations, always bound them together (51, p. 430).

Early in 600 B.C., a Chinese legendary sage named Lao Tzu (born

around 604 B.C.) sought to renunciate the world; a return to "natural,"

"proper," and "simple way" of all things; he felt that aggressive clamor

for power, status, and wealth on the part of people was a reason for the

corruption of the times. The method of "getting back to nature" was to put

people and society in harmony with nature by adopting an attitude of

passive abstention (doing what comes naturally, not simply doing nothing)

in a quest for union with ultimate reality. Esoteric Taoism, from which

the basic notion of the Tao Te Ching was written, stressed that one way

to reach the universe was through mystical insights. In this regard, the

practice of Taoism was similar to yogic practice. Philosophic Taoism

held the notion that more reflective and intuitive insights could help

one to understand the universe (35, pp.252-258). Tao was regarded then,

as the way to understand the universe. Lao Tzu taught that when a person
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knew that "the way to do was to be," the person then became one with the

universe. A person must act according to the law of interdependence and

interaction of all parts of the world so as not to upset the perfect bal-

ance between heaven and earth, because harmony is the nature of universe.

It should be kept in mind that the Tao was never looked upon as supreme

being, but rather was ultimate reality (41, p.77; 42, p. 67).

Whereas. Lao Tzu rejected the value of any effort to change nature

and an active involvement in human affairs, Chang Tzu, an influential

Taoist writer and philosopher (during the 300 B.C.), rejected the power

of human reason to reach any solution of life's problem (17, p.85.) In

the Taoist view, human beings were not considered to be rational beings

(in the Taoist sense), nor was absolute truth to be conceived in terms

of reason and logic. The dualistic concept of yin and yang, or life and

death, were regarded as mutually balancing. For instance, Tao conceived

weakness as strength and at the same time, strength as weakness. The

teaching of "the wisdom of being foolish" meant, "the one who knows

does not speak, and the one who speaks does not know" (23, p. 216). It

was a Taoist belief that the Tao (the order of cosmic nature of true

nature) which could be expressed in words was not considered central Tao.

This principle of relativity to its logical limit, along with the three

treasures (holding oneself in a moderate, living, and humble situation),

were extremely influential in the development of Zen in Japan in the

later centuries (42, p.67; 15, pp. 44-48).

Although the original doctrine of Taoism emphasized individual

liberation and mystical unity with nature, its concept was too subtle to
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be captured by the average mind. People in need of more practical ideal-

ism looked for another Taoism called magical Taoism, which utilized

alchemy or pills as a way to immortality. Even the Emperor Wu Ti of the

Han dynasty, a believer of Confucianism, became obsessed with the magical

power of Taoism and supposedly practiced alchemy to gain spiritual power

(35, pp.262-263).

As can be seen, there arose three different types of Taoism -- Phil-

osophic, Esoteric (mystical) and Magical (popular). Esoteric Taoism,

which had enthusiastic believers before Christ, had lost its popularity

by the first centuries, and Popular Tao, which was a religion of necro-

macy (magic) and sorcery, was never successful. Only the basic attitudes

of philosophic Taoism have been influential throughout Chinese history

(45, pp.203-204).

The mass of the people in China about 500 B.C. began to doubt Taoism

because, "Taoism condemned the organizaiton of society as a folly, and

Taoism was rejected by the statesment as the rulers who were recasting

the destiny of the Chinese people" (17, p. 86). It was in this regard

that those who needed practical and direct guidance turned to Confucianism,

and those who continued to cultivate spiritual aspects of Taoism leaned

toward Buddhism -- which began to sweep across China from India.

Confucianism (Confucius or Kung Fu-Tse and his followers)

Another important philosophy was developed during the Chou period:

Confucianism. Confucius lived around 551 - 479 B.C. and was known as

a practical political reformer. He was a contemporary of Lao Tzu--the two

men met in 517 B.C. Unlike Lao Tzu and other Taoists, who deemphasized
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the value of any active attempt to reform society, Confucius was a re-

former. He was primarily concerned about moral weakness and the social

problem of the time. However, like Lao Tzu, Confucius turned to the way

of nature, moderation, and harmony; he emphasized the development of

capacity for harmony with fellow human beings (in fact, Confucius met with

Lao Tzu in 517 B.C.). As with Lao Tzu and Gautama, Confucius went back

to the wisdom of the past-reinterpretation and modification of concepts

of heaven and earth, predetermination, divination, the matter of sacri-

fice, and ceremonies associated with the balanced dualism of Yin-Yang

and the five elements. The ethical values of Confucius were rooted in

these notions (14, pp.272-276). For that reason, Confucius has been

regarded as a creative transmitter, not as an originater. Even looking

into the ancient works, it was not Confucius, but the early Chinese

philosophers, who composed the Book of History and the Book of Change,

the Book of Poetry, and other classics with possible exception of

"Spring and Autumn Annals." Confucius drew heavily upon the writings of

earlier ages for his teaching and illustrative works (15, p. 41). Altho-

ugh a major Confucian work, the Analect was compiled by Confucius, it

was edited and changed by his successors. Confucius regarded himself to

be a lover of antiquity and modesty. Huston Smith describes:

No one claims that he molded Chinese cultures single-
handed; he himself expressly depreciated his innovat-
ions, preferring to regard himself simply "a lover of
the ancients." This characterization gives him less
than his due; it stands as an exce-lent example of
his modesty and reticence (45,. p. 160).
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The starting point of Confucian ethical principles was the belief

that people must be given appropriate assigned roles for the common

good in a structured society based on authority. The common good, based

on the ruler's virtue and the contenment of the people, was thought to

be measure of political success. According to Confucius, the common

good could be secured by the attainment of the following five cardinal

virtues: (1) jen (human heartedness); (2) i (rightenousness); (3) li

(a sense of propriety or an understanding of proper etiquette); (4) chi

(uprightness, inner integrity or wisdom); and (5) chung (loyalty or

faithfulness). Of these virtues, Confucius attached great significance

to "li" in enforcing social order and values for the recovery of China

(35, p. 276; 15, p. 46). Turner accounts for the meaning of "li" and

its importance as follows:

Li had many manifestations. It was a recognized code
of outward behavior. It was an inward sense of right
or wrong. It was an unwritten principle of government.
It was a universal norm of justice. It was strict de-
finition of social duties...For the individual a know-
ledge of li was to be won by self-culture and to be
realized in a personal refinement and a strict per-
formance of duties. Above all, the good (noble) man
must perform his obligations (51, p. 427).

In fact, the Confucian ideal was "the noble person," and the seeds

of these virtues within a noble person's nature were regarded as blue-

prints for living rights. Therefore, an ideal noble person was the one

who could seek moral virtues and learning rather than wealth, power and

prestige. Confucius belived that the legitimacy of hereditary power and

original social status were facts of reality. However, the idea of

ability a career open to talent through learning was strongly encour-
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aged (42, p. 62; 15, p. 46). Later, Confucius and his followers applied

the five cardinal virtues to the following five harmonious relationships:

(1) Kindness in the father, filial piety in the son; (2) Gentility in the

eldest brother, humility and respect in the younger; (3) Righteous be-

havior in the husband, obedience in the wife; (4) Humane consideration in

elders, deference in juniors; and (5) Benevolence in ruler's loyalty in

ministers and subjects (35, p. 279).*

Of these harmonious relationships, filial piety, which was not opp-

osed to the doctrine of universal love, served as the nucleus of the

family system. Yu-Wei has stressed, "Chinese society has therefore laid

its emphasis upon the family system, in which the relationship between

parents and children assumes the top priority and filial respect and love

towards one's elders are held to be urgently required" (32, p. 418). Cul-

tivation of these ethical values in terms of the kinship system were due

to Confucian reverence for ancestor worship and compromise and the "mid-

dle course" in terms of harmony ( the yin-yang concept of complementaries).

However, one thing which should not be overlooked at this point is the

fact that the ethical principles of Confucius were designed neither by

logical ordering nor theoretical analysis and reasoning. Although

there are many historians who are inclined to believe that the eithical

principles of Confucius were theorectically postulated, there are some

* There are historians who oversimplify the five harmonious, relation-
ships as: (1) harmony between husband and wife; (2) love between
father and son; (3) precedence between elder brother and younger
brother; (4) respect and loyalty between ruler and subject; and (5)
trust between friend and friend.
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scholars who see the issue differently. Northrop, for instance, has

written:

There is little technical terminology, the formal def-
initions, or the logically connected reasoning which
characterizes practically all of scientific and phili-
sophical treatises of the West. Moreover, even the
common-sense examples are conveyed with aesthetic im-
aginary (at which words can merely hint or point), the
emphasis being upon the immediately apprehended, sen-
suous impression itself more than upon the external
comon-sense object of which the aesthetic impression
is the sign (34, p. 322).

Yu-Wei supports Northrop on this issue: "Hence in the eyes of Chinese

philosophers, the establishment of ethics rested, not in its theor-

etical system, nor in mere language or words, but in energetic striv-

ing for practice (practical wisdom)" (53, p. 413).

It was not until some hundred years later after his death that

Kung Fu-Tse's teaching on ethical values began to be crystalized and

to become prominent. During the period of the Han dynasty (206 B.C. -

220 A.D.), Confucianism was adopted as the state religion. Mencius

(370 - 290 B.C.) was regarded as a most faithful and influential Con-

fucianist. The ethical system of Mencius also aimed at an ideal of

humanistic culture. He strongly believed in man's natural goodness.

His insistence on the recognition of six virtues (kindness, a sense

of propriety, a sense of right, a capacity for wisdom, sincerity, and

true-heartedness) as being universal to all people contributed to the

egalitarianism of Chinese society (51, p. 433). Menciu's demand that

the government should be an important instrument of social welfare pro-

voked high political ideals in Chinese society.

However, Hsun Tzu (300 - 237 B.C.), another influential Confucian-



57

ist, regarding human nature as bad, but that it could be improved. Ed-

ucation was believed to be key to such improvement, and Hsun Tzu drew

more heavily upon "li" than Confucius and said, "The state should under-

take to enforce education in li upon disorderly humanity" (35, p. 293).

Hsun Tzu tended to equate li with the Tao, and was regarded as an or-

iginal thinker in the Confucian school of thought.

Throughout the last two thousand years of Chinese history, Confucian

teachings and disciplines have been used, with some modifications, for

the training of officials in government. This was the case until the

emergence of the Republic in 1912. And in 1934, the birthday of Con-

fucius was declared a national holiday (45, p. 192).

Mo Tzu (480 - 400 B.C.) was another notable philosopher who made a

contribution to the development of Chinese thought during the Chou per-

iod. Mo Tzu, a contemporary rival to Confucius was known as a Mohist--one

who asserts the natural goodness of human beings. Mo Tzu felt that Confuc-

ianism was not the solution to the social upheaval caused by the oppresive

system and aggressive warfare of the Chou period (17, p. 96; 15, p. 51).

He believed that social improvement would come about only with the prac-

tice of universal love. He reasoned that universal love could not be re-

alized in a system of class distinction and strong family ties. Therefore,

Mo Tzu frowned not only upon class distinctions and strong family loyalties,

but upon Confucian ceremonies and rituals which were often accompanied by

music.

One important aspect of Mo Tzu and his disciples was their strong

inclination for Chinese-style dialectics. However, the Chinese method was

not based on an adversarial approach which utilizes a dualistic, analy-

tical, deductive logical system. Their approach and the problems involved
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are summarized by Kaltenmark:

They directed their efforts in particular to dialectics.
Their aim was less to discover the laws of thought then
to find practical rules for winning arguments against
their opponets. In doing so they were led to deal, rat-
her unskillfully, with some of the principal questions
of formal logic,....(But) Chinese language did not lend
itself to such analysis, and these dialecticians and
sophists had mainly practical and political preoccupat-
ions, and did not think of producing a truly philosop-
hical work (24, p. 44 & p. 46).

Mo Tzu and other Mohists were also preoccupied with amonistic or

simplistic theory of the universe. However, it appeared to be so eth-

erical and metaphysical to the practically minded people that the

Mohist system fell into oblivion after the Ch'in revolution.

Buddhism, Confucianism, and Taoism in the later Centuries in China

(before 600 A.D.).

Buddhism (Mahayana Branch) began to sweep across China as a for-

eign religion around the second half of the first century A.D. (during

the latter Han period). It was introduced along with trade items on

the "Silk Road." But it was not until two Chinese pilgrams visited

India that Buddhism made progress in China: the notable contributers

were Fa-Hian, who took the sea route to India around 400 A.D., and

Hsuan-Tang, who took the overland route to India in 630 A.D. Hsuan-

Tang brought back nearly 650 volumes of Buddhist texts with him (15,

p. 41; 1, pp. 108-111). As might be expected, Buddhism was not accept-

ed in its original form due to the differences in language and culture.

Nakamura wrote, "The Chinese did not accept Buddhism in its Indian form.

After it was introduced into China, it was modified under the influence
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of traditional ways of thinking of the Chinese, so that Chinese Bud-

dhism diverged from Indian Buddhism to a very great degree" (33, p.

175).

Buddhism often suffered, especially, when dynasties decided to turn

away from foreign influences. It was under the late Tang period that

Buddhism encountered its first persecution because the Emperor Wu-Tsu

reacted strongly against foreign religions such as Zoroastrianism and

Islam; but Buddhism survived. However, Buddhism often flourished when

China was in the hands of foreign influence such as Genghis Khan (1, p.

111).

Since Buddhism was a foreign religion, both Taoists and Confucian-

ists showed a certain resistance, but by the middle of the T'ang period,

it was accepted by both Taoists and Confucianists because of the follow-

ing reasons: (1) Buddhism laid an emphasis on tolerance, the middle way,

the five precepts of the Buddhist order, and something similar to filial

piety; (2) it filled the gaps left by Taoism and Confucianism as far as

spiritual values ere concerned; and (3) it had readiness to compromise

with them (15, pp. 89-91; 35, p. 150).

Taoism, Confucianism, and Buddhism in China have interconnected and

combined to provide an inextricable and syncronic fusion. Many of the

religious and philosophic values of syncretism were later to be adapted

to the needs of Japanese minds.
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Summary

Taoism, which was concerned with the liberation of the individual,

predisposed people to discover "the way," the principle governing the

world. Confucianism, which was concerned with political success and

ethical values, allowed people to aspire to perfection for the ideal

family and state. Authoritarianism, conformity, and nuture (discipline)

were emphasized and individualism in the Western sense was repressed.

Both Lao Tzu and Confucius turned to the way of nature and harmony--

shared ideals which they thought would provide enough cohesion to keep

the society intact. There were differences in solution they proposed

but their intent was the same; balancing roles of yin, as Taoism, and

yang, as Confucianism. Although other schools of philosophy developed,

many including Mohism of Mo Tzu failed to adapt themselves to the urgent

needs of the Chinese mind. Many elements of Buddhism, however, were

incorporated into the religious and philosophical perspectives of Con -

fucianism and Taoism--and elements of Confucianism and Taoism were in-

corporated into Buddhism, as well.
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WESTERN RELIGIOUS AND RATIONALISTIC TRADITION

The influences of the three major elaborations of the Western

tradition--the religious value orientation which took form in

Christianity, the philosophical revitalization (which was filtered

into the Renaissance and Reformation), and the scientific trans-

formation--were important elements in the shaping of American modes

of thinking and behavior. Since each had tap roots in Hebrew and

Hellenic traditions, this section briefly covers the two oldest

Western cultural heritages: Isreal and Greece.

Isreali Cultural Heritage

The early Hebrew history found in the account of the exodus of

Hebrews from Egypt and the story of Isreal, can be traced back to

about 4000 years ago (4, p. 15).

The Semitic peoples who carried with them nomadic and pastoral

lifestyles, Babylonian world outlook, and Egyptian social outlook,

are known to be the origin of the Hebrews. However, question

remains among scholars regarding their origin since Hebrews were not

an ethnic group (the term Jewish, for instance, applies to anyone who

belongs to the Jewish faith) (41, p. 108). The social institution of

early Hebrews was based on a patriarchial family system. Abraham

has been regarded as the first patriarch of the Hebrews (1750-1650 B.C.)

(4, p. 16). The religion of the early Hebrews was animism mingled

with polytheism. They wandered around the Persian Gulf moving toward

the Mediterranian and the Fertile Crescent region about 1500 B.C.,

searching for a "promised land."
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The early Hebrews who left Egypt with the exodus in late 1300

B.C. wandered around the Sinai peninsula and were organized into a

confederacy under the leadership of the "law giver," Moses, who had

received "God's word and will." Parkes gives this account on the

circumstances under which the early Hebrews adopted the new religious

cult of Jehovah:

...and that they then escaped into the desert and
adopted a new religious cult under the leadership
of Moses. By taking Jehovah as their common god,
the Hebrew tribes became united into a political
confederation, and it was probably at the same time
that they first began to claim common ancestry and
call themselves "children of Isreal" (36, p. 88).

According to tradition, Jehovah's demands included the Ten Command-

ments along with a variety of moral lawsk The Commandments wrote:

(1) The Hebrews are to give exclusive obedience
and worship Yahweh (Jehovah) alone; (2) they are
to worship without the use of images of any kind;
(3) they are to regard the divine name as sacred;
(4) they are to observe the Sabbath as a sacred
day; (5) they are to honor their parents. The
remaining five commands prohibit murder, adultery,
stealing, false witness, and covetousness. (Moses
was the agent through whom the Covenant was
established) (4, p. 26).

Huston Smith is of the opinion that the Ten Commandments, taken by

Christianity and Islam, made it possible to formulate the moral

foundations of half the world's present population (45, p. 270).

According to Turner, Jehovah, who was first regarded as a

storm and desert god in Arabia, chose the Hebrews because they

proclaimed to obey his commandments, to honor him with rituals,

and to discard all rival objects of worship. The Hebrews

* Besides the Ten Commandments, Jewish people have formulated 613 command-
ments in the Old Testaments regulating human behavior over a period of
years. The Torah followed by Tamlud, a legal commentary on Mishnah, is
made up of five books--Genesis, Exodus, Leviticus, Numbers, and Deuteronomy
( 4c_ n 27n1
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established the United Kingdoms during the reigns of Saul (1020-922 B.C.),

David (1000-961 B.C.) and Solomon (961-922 B.C.) (51, pp. 87-88).

Following the reign of Solomn, there arose the divided king-

doms in Isreal and Judah because of political, economic and social,

and religious problems. The religious struggle between Jehovahism

of Judah (the Southern confederacy) and between Baalism of Isreal

(the Northern confederacy) was so fierce that it gave rise to the

prophetic movement to unite the two kindoms under the one God.

The Rise of the Prophetic Movement

Prior to 800 B.C., the Hebrews did not fully grasp all the

implications of monotheism; Jehovah remained to be identified as

a tribal diety. At the same time, not only political, economic,

social, and religious problems, but also the threat of foreign

conquest threatened the Hebrew state (50, p. 90). Parkes writes

that it was in this regard that prophets such as Elijah and Elisha

endeavoured to preach Jehovah's ethical authority, believing this

could unite the Hebrew cultural group. They were followed by

Amos, Hosea, Micah, Jeremiah, Ezekiel, and the second Isaiah between

the eighth, seventh, and sixth centuries B.C. (36, pp. 106-107).

The prophets advocated that the social corruption and other

social problems were caused by turning away from the nomadic past

(the break with the earlier religious tradition would result in

punishment in the afterlife); inclination for foreign alliances

would be disobedience to the will of god (a foreign conquest could

be seen as punishment of sinners); God required justice and ethical

behavior, and not rituals and sacrifices and other practices (36,

p. 225).
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It is important to note this notion of an afterlife--the

survival of the soul and the heaven or hell involved in such after-

life--was not of Judeo-Christian origin: these notions were taken

from the Zoroastrian tradition (the fountainhead of the Muslem

religion), and the Zoroastrain tradition was a dualistic, two-valued

view of the universe. The Zoroastrian religion (which flourished

from 567-487 B.C. in Iran) illustrates an episode about fights

between Ahura-Mazda, supported by good spirits, and Ahriman, supported

by demons. In the final analysis, Ahura-Mazda and his angels beat

Ahriman and his demons. The righteous enjoyed living in a blissful

paradise; whereas the wicked lived in a hell. This dualism undoubtedly

influenced Judaism and Christianity through the prophets (27, p. 78).

Parkes writes on this issue:

Thus, the Zoroastrians preached a pure, virile
morality, with the promise of rewards in an
afterlife...from a number of subsequent docu-
ments, including the Christian Book of Revela-
tions, the Zoroastrian world-view was incorporated
into the Jewish religious tradition with relatively
little change inspite of its discrepancies from
Mosaic and prophetic doctrine (36, p. 136).

By the end of 600 B.C. the prophets succeeded in transforming

monolatry into theoretic monotheism; tribalism into universalism;

and religion was taken as a matter of the heart and righteous living- -

the belief that God rewarded the righteous and punished the wicked;

that guilt was personal and not tribal. Moreover, for the first

time in Hebrew history, the sacred scripture (the "Book of Deuteronomy")

was compiled (621 B.C.) by the prophets with the support of King

Josiah (638-609 B.C.). It was one of the five books of the Torah
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and contained exclusive Jehovahism--legal religious requirements

for national unity, purification, atonement and the like (30,

p. 228; 4, pp. 74-76). The book declared belief in Jehovah as

the national god with universal power.

Thus, Jehovahism became a motivating force contributing to the

rise of the following Hebrew ideals: (1) individuals affirmation- -

the emphasis placed upon direction and action of human life, since

salvation became a matter of fulfillment of personality (rather

than the negation of the self as occurred in the East); (2) attitudes

about nature--the emphasis placed upon the view that nature was

something to be conquered or subordinated. The three assertions

made in the opening chapter of Genesis are: "God created . .

the earth; God said: Let man have dominion . . . over all the earth;

and behold, it was very good;" (45, p. 262). There is reason to

associate the development of science with Christianity. Huston

Smith wrote, ". . . for it was no accident that modern science

first jumped to life in the Western world . . . Judaism and its

descendant, Christianity, are the most materialistic religions

in the world." (45, p. 262); (3) affirmation of the fatherhood of

God--the importance attached to a single reality of God, rather than

a cosmic principle. This meant to imply that an emotional relation-

ship between man and God was so clear to the early Jewish people

that it was unnecessary to discuss the nature of God. It was the

belief that God exists. God is One with desires, wants, and word.

God is reality and spirit (41, pp. 109-110); and (4) affirmation of
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sin as a defiance of the will of God--sin was interpreted as willing

(choice clearly implied) to go against the will of God, and man's

failure was not regarded as a result of his ignorance (27, p. 80).

The Hebrews looked upon wisdom in man as the wisdom of God.

Therefore, it was believed that a wise man is one who "obviously

felt the need to articulate his deeper awareness of the implications

of belief in the universality of one supreme God" (4, p. 128). In

Hebrew traditions, the relationship between man and God in terms of

"words" and "wisdom" was very vivid.

After the death of Josiah (609 B.C.), the Hebrews encountered

another crisis; captivity of Jerusalem by Babylonians forced the

Hebrews into exile. However, whenever they settled their strong

belief in Jehovahism as a national diety and in other traditions

kept the Hebrews together as a group, even under the most difficult

circumstances.
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Summary

With the advent of the prophets, the Hebrews' national life

was transformed from tribalism to exclusive Jehovahism, which was

ethical monotheism. The will of God became a formula for pious

Hebrews to adhere to the law since Jehovah promised to reward the

righteous and to punish the wicked. The ethical dualism, derived

from Zoroastrian religious doctrine, contributed significantly to

the concept of sin. Will was also regarded as essential to the

nature of both Jehovah (God) and a person. Man was allowed to act

freely so long as he was in harmony with the will of God and with

other people. The concept of will was, therefore, a critically

important concept in the Judeo-Christian tradition.

Many of the ethical ideals based on affirmation set the stage

for changes in world views; nature was to become subordinated to

man, and the human-centered view provided a perspective from which

man could shape attitudes.

Despite the foreign dominations and the exiles, the Hebrews

preserved a sense of togetherness with their religious practices and

laws. The monotheism and ethical idealism (standards) were later to

become an integral part of the western heritage; Western thought,

values, and behavior. Parkes wrote:

This faith...embodied in the will of a righteous
God was the most important Jewish contribution to
the Western heritage. Incorporated into Christianity,
it was afterwards broadened and liberalized by fusion
with the Hellenic concept of natural law (and reason)
and given a new ethical meaning by the teaching of the
gospel (36, p. 143).
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Hellenic Cultural Heritage

The origin of the people who settled the Greek peninsula and the

Aegean Sea is unknown. It is known that they were Indo-European, and

their culture was influenced by Egyptian, east Mediterranian, and

Cretian (Minoan) cultures. They began to lay the foundation for

Greek culture during the Aegean age (2500 - 1200 B.C.) (7, p. 24;

50, pp. 128-129). Green addresses the issue:

We do not know that these people called them-
selves...(perhaps, Minyans). The language
they spoke was a branch of the Indo-European
group, and they are thus entitled to be regarded
as the first true Greeks. The invaders seem to
have brought with them not only a typically Indo-
European male sky-god cult, but also a feudal,
palace-based society somewhat akin to that of
Homer's Olympians (who may be an echo...of these
conquering warrior-aristocrats). However, the
indigenous inhabitants had a good deal to offer
which the "Minyans" lacked: techniques for
cultivating the wine and olive, and above all
maritime expertise (20, p. 38).

Toward the end of 1300 B.C. a new wave of Indo-Europeans called

Dorians occupied the Greek Islands and mixed with Achaians and other

Indo-Europian and Asian stocks. By the end of 800 B.C. (during the

dark ages), three different types of Greeks--the Dorians, the Aeolians,

and Ionians--settled down in such major cities as Sparta, Corinth,

Argos, Megara, Athens, Thebes, Ephesus, and Miletus. The Greek culture

and philosophical tradition, which exerted a profound impact on

Western intellectual development, were made possible by the Ionians.

Sparta, influenced by the Dorian, was oriented toward autocratic

tradition; whereas Athens, exemplified by the Ionian tradition,

produced the democratic tradition.
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During the early Archaic period (before 600 B.C.), over-popula-

tion and trade led to colonization, which became an organized func-

tion of the city-states and brought about an economic revolution.

During this period, the agricultural economy was transformed into

an urban economy, and there was considerable social strife between

nobles and merchants, poor and rich, and farmers and nobles. The

economic advancement also resulted in the development of slavery in

Greece and, ironically, set a stage for future democracy and individual-

ism (50, pp. 166-169). In general, this period witnessed cultural,

political and intellectual vitalizations.

Green interprets the early Archaic period in this fashion,

. there came a sudden spurt, and accelerated culture, political

and intellectual efflorescene . . . Trade with the Near East brought

not only Orientalizing influences, but a flood of new intellectual

ideas and eastern myths." (20, p. 49). However, it was not until

the sixth and the early fifth century B.C. that the great revolution

in philosophy was combined with art, science, and politics. Parkes

writes the Greek contribution to the heritage of human thought in

relation to Judaism:

Whereas Judaism had found its standards in the
gradual unfolding through history of the will of
God, Hellenism affirmed a timeless perfection
imminent, though not fully realized, in the
natural world. ... This confidence in nature
sustained Hellenic civilization during its
golden age of the sixth and fifth centuries,
and led to the concept of natural law, the
supreme Greek contribution to the heritage of
human thought. By virture of this faith in
nature both normative and intelligible, the
Greeks laid the foundations of Western political
and philosophical theory and of Western science
(36, p. 150).
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The cultural and social conditions which emerged in the Ionian

cities during the sixth and the fifth centuries B.C. stimulated the

development of secular intellectual thought. Among those thinkers

Thales, regarded as the father of Western philosophy, began to reflect

on the philosophic attitude as distinguished from a religious one, and

asked, "What is the true nature of reality?" Most of the later Greek

thinkers, such as natural philosophers Pythagoras and Heraclitus, the

sophists, and the systematic philosophers Socrates, Plato, and

Aristotle, fell under his influence. Bewkes wrote:

With Thales (640 - 546 B.C.), therefore, philosophical
speculation arose. After him it was conficently
believed that man's mind or reason is capable of
finding its own solution as a result of contact
with the world of experience. (Today) this con-
fidence in the power of man's reason is so funda-
mental to our scientific research that we can
easily fail to recognize the revolutionary import-
ance of what Thales did. From his time onward,
Greek and later Western thinkers will stand before
the world and say, "If I use my reason clearly and
well, I can discover through it the answers to the
most basic questions of reality (4, pp. 248-249).

The Development of Systematic Philosophies (Reason and Rationalism,
Dialectic, Logic and Rhetoric)

Particularly after the Greco-Persian war (490 B.C.) Greeks

found themselves critically conscious of the need for a rational under-

standing of individual existence. Philosophers such as Socrates, Plato,

and Aristotle began to inaugurate systematic reasoning and explored

dialectic, logic, and rhetoric which bear heavily on the entire pro-

cess of thought in all Western peoples.
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Reason and Rationalism

Greek thought designated reason as the method for gaining under-

standing and as the principle of one's ability to understand philosophy.

Bahm elaborates the point:

Greek thought, epitomized in the philosophies
of Plato and Aristotle, emphasized reason (logos)
as form, order, regularity and law, not only as
the form of things and the order in processes,
but also as timeless patterns of things sub-
stituting eternally prior to their embodiment in
the creation of existing things (Plato) or as un-
changing forms of things (i.e., "essential" versus
"accidential" forms) which come in fixed species
(Aristotle). These real forms of real things can
be known (2, p. 4).

For the Greek natural philosophers, logos, (or reason) or the intellect,

was equated with God, which led them, including Thales, to mythological

beliefs about the gods and their whims (5, p. 66; 37, p. 271).

God, which was looked upon as the lofty creator and intelligence,

was equated with universal reason; a person's reason was the means of

knowing truth, wisdom, justice, beauty, and virtue: "Men's reason was

the means of knowing them, and in knowing them man could become good

and happy" (51, p. 599).

The Western view that reasoning is the primary source of know-

ledge, or the supreme human attribute, has come to be known as ration-

alism.

Aristotle, while showing interest in the practical application

of scientific knowledge, was concerned above all with education--the

cultivation of one's intellect. According to his definite view of

man, man's most important attribute was his rational capacity.
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Aristotle believed that man possessed the following three souls:

(1) a vegetative soul; (2) an animal soul; and (3) a rational soul

which had both practical and theoretical parts. The way in which

man could make judgments and evaluations rested on the faculty of

the rational soul (27, p. 102).

Dialectic

As Robin said that the Greeks intoxicated themselves with

dialectic, the term "dialectic" originated from the Greek expression

(40, p. xiv). Dialectic can be defined as the logical sequence of

reasoning leading to the best possible conclusion, utilizing a two-

values approach, and deciding on a course of action by first examin-

ing the probable consequence of that and any other action. The dia-

lectic approach, then holds as a central proposition the poles of

absolute correctness or truth and absolute falsity. It enforces

what may be termed a "yes or no" or "agree or disagree" appraoch by

choosing through logical reasoning the best or correct alternative

(13, p. 384; 25). The dialectic is thus a conflict model for deter-

mining truth or validity; it does not allow that reality may be found

between the polar poles of absolute qualities or conditions. The

dialectic approach does not allow for compromise; a thing exists

or it does not; a proposition is valid or it is invalid.

While the dialectic probably reached its zenith with Aristotle,

the method of reasoning was several hundred years older than Aristotle.

As McLean writes, "...Because he inaugurated the method of reasoning

from hypothetically assumed premises to contradictory conclusions,
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Zeno is rightly called by Aristotle the discoverer of dialectic"

(29, p. 63).

According to Philip Smith, Socrates was known as a godfly and

an intellectual midwife, widely using Zeno's dialectic for the purpose

of assisting his disciples in acquiring the truth. His disciples were

asked to frame the best answers they could to questions he directed;

then "he helped them to examine critically their own answers, to

modify them, and to make them more and more adequately until finally

by their own efforts they arrived at the truth" (46, p. 5). Such

method relies on the utility of verbal communication to discover and

clarify the truth (46, p. 5).

Plato regarded the dialectic method both as the supreme philo-

sophical method (the highest human art) and as the scientific method

(13, p. 386). However, Aristotle's view differed: for Aristotle,

dialectic was nothing but the theory; and the practice or application

of that theory was rhetoric. Robin wrote that for Aristotle,

rhetoric was the method for discovering the problem under discussion;

the arguments whose premises, being merely opinions, were only

plausible; so that one can answer "yes" or "no" to the question at

issue (40, p. 247). Dialectic was useful for (1) intellectual train-

ing; (2) discussions based on premises; and (3) investigation of

the unprovable first principles of the sciences. Edwards summarized

Aristotle's position this way: "Dialectic, being a process of

criticism, contains the path to the principles of all inquiries"

(13, p. 387).
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Types of Logic

Although the early Greek philosophers developed a method of

formal logic and reason, systematic rules of logic were not postu-

lated by them; it was Aristotle who developed systematic logic

methods, and expounded them as a means for advancing knowledge.

For that reason, he has been referred to as the founder of formal

logic, which is assumed to apply universally. According to MacLean,

Aristotlian logic was grounded upon scientific investigations and,

unlike Plato, placed a higher value on logic than on dialectic: "By

seeking out rules for such scientific investigations, Aristotle

raised logic above dialectic" (29, p. 185). However, whether

Aristotlian logic can be regarded as science or art is in conten-

tion, and the issues are summarized by McKeon (28).

The principal treatises on logic are found in Aristotle's

"Organon"--the Instrument of Tool for mental work. It is a collection

of six logical treatises: (1) the categories--terms and applications;

(2) Interpretation--such as positive or negative judgments in pro-

positions; (3) Prior Analytics--the process of deduction based on

the three terms of a syllogism; (4) Posteria Analytics--the process

of induction; (5) Topics--dialectial reasoning; and (6) Sophistic

Errors--the types of errors of thought and of statements concerning

reasoning (29, pp. 185-194; 28, pp. xvi & 51, pp. 592-593).

It is clear that the Greek philosophers emphasized dualism

between mind and other things. For example, Anaxagoras held the

view (before Plato and Aristotle) that mind was a distinct and
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independent physical cause and the whole construction of the world was

based on it. This view later entered into the Platonic dualism of

being and becoming, and intuition (recognition) and experience.

However, it was again Aristotle who systemitized this dualism as the

law of the excluded middle. It is found in his second law of his

logic, and is expressed as the proposition that everything is either

A or not A. According to McLean, Aristotle's formulation came about

because he regarded Anaxagoras' dualism as lacking analytic penetra-

tion, and Plato's dualism as too passive. McLean comments:

"Anaxagoras was regarded as 'absurd' by the Aristotlians, who trans-

posed his ideas to a different milieu with new logical tools"(29, p. 75).

Rhetoric

Aristotle's other major work was his Rhetoric, wherein practical

application of the dialectic are explicated. The work is concerned

with topics and methods for presenting reasoned proof in argument,

and effective persuasive discourse (logos, ethos, and pathos). In

the Rhetoric, Aristotle introduced the emthememe, an aborted syllogism

wherein the prior convictions of the hearer affects the selection of

premises: where "rhetorical induction becomes example by which the

hearer is made to see the reference of a statement by a vivid instance

of its application. . . " (28, pp. xx-xxi).

Current interpretations of Aristotle's rhetoric as it applies

to public and interpersonal communication can be found in Scott and

Brock, and Oliver (44).
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Summary of Historical Sketch

By the time Alexander held supreme power in Greece (334 - 323

B.C.) the systematic forms of philosophy had already been carried

into the fields of science, literature and art. Even after the rise

of the Roman empire, the dominant philosophical elaborations remained

primarily Greek. Historians appear to agree that Alexander had no

intention of destroying Hellenic culture (9, pp. 172-174; 20, p. 165).

Later, Christianity absorbed many philosophical elements of

Plato and Aristotle upon which main features of the Western tradi-

tion have been erected. In this regard, Traver wrote of the influence

of Aristotle upon Christianity and Western thought: "Aristotle, as

authoritative reason (and logic), became one of the two great pillers

of medieval Christian doctrine . . . in the fields of logic,

political and ethical theory (and) literary criticism . . . woven

into the very warp and woof of modern Western thought" (50, pp. 445-

446). As for Plato's influence, Bewkes commented, "As Christianity

entered the Roman world and was there adapted to Greek and Roman

thought forms, it took a number of Plato's ideas and carried them

into later Christian thought. . ." (4, p. 274).

Christian thought, which set patterns for Western and American

thought and behavior, was first formulated by St. Augustine (354 -

430) and later by St. Thomas Aquinas (1226 - 1274).

St. Augustine, who gave tremendous impetus to John Calvin's

system of thought, succeeded in unifying Greek, Hebrew, and Christian

ideals. Behm said:
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Inheriting three centuries of controversial
development regarding interpretations of the
teaching of Jesus, Paul and other gospel
writers, and "Old Testament" revelations,
Augustine organized Hebraic, Greek and Christian
ideals into a workable synthesis. Reason and
Will are in complete harmony in God, who is
perfect, not in man, who is imperfect (2, p. 6).

In fact, there were some reasons why Augustine was able to

achieve the formulation: (1) he was familiar with Greek philosophy

and influenced, particularly, by Plato's idealism about truth, know-

ledge, goodness, and beauty--which were regarded as unchanging;

(2) for Augustine, reason was the eye of the soul, by which a person

could see truth without reliance on the senses (Platonism); and

(3) as Toynbee points out, he was acquainted with Judaism. His

version of the Judaic view of history has been recognized by Western

Christian thinkers for a thousand years (49, p. 263). Augustine's

solution found a place for both reason and will and the Western

religious thought was dominated by Augustine's Platonic emphasis

until the thirteenth century (4, p. 404).

During the twelfth and thirteenth centuries, the notion of

Aristoterialism came under severe attack by many Medieval theologians.

This was primarily because of the fact that the whole range of

Aristotelian philosophy and science swept across Western Europe

through Hebrew and Arab scholars, and many of Aristotle's works

were translated into Latin. Many of them discovered that "Christian

faith seemed to be contradicted by the scientific investigations of

reason as represented by Aristotle" (7, p. 155). This led to the

view that valid truth was that which rested on the groundwork of



78

Aristotlian reason and logic, and the systematic forms of Aristotle's

philosophy (logic, dialectic, reason, rhetoric) was widely accepted

(e.g., at the University of Paris, established in 1200) (4, p. 460).

Taken as a whole, as Gulick says, "The three cultures (the

Greek and Hebrew-Christian) were in fact not only in substantial

harmony, but as they slowly combined during the thousand years after

the fall of Rome, they reinforced each other" (21, pp. 363-364).
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III. A BRIEF OVERVIEW OF JAPANESE RELIGIOUS
AND PHILOSOPHIC TRADITIONS WHICH HAVE INFLUENCED

THE JAPANESE MODES OF THINKING AND BEHAVIORAL PATTERNS

This chapter is a brief sketch of Japanese religious and philo-

sophic traditions and their effect on the Japanese modes of thinking

and behavioral patterns. This section will focus on the distinctive

features of the native Japanese religions and how Japanese handled

the flow of new religious and philosophic traditions from the Asian

continent prior to the Meiji period.

Jomon Period (10,000 B.C.-250 B.C.)

The earliest known phase of Japanese history begins with the

Joman period (10,000 -- 250 B.C.). Prior to 10,000 B.C. the present

Japanese archipelago was not only connected to present Korea and

Russia but was also considered to be a hunting ground or a migrating

path of homonoids such as Peking, and Java man.

Physical anthropologists speculate those earliest settlers

began to drift in across land bridges to the mainland and were ready

to form the Jomon culture (14, pp. 1-4). These early humans were,

perhaps, followed by other early settlers from the Asian mainland and

South Pacific islands by the end of the Jomon period. It was not

until milleniums later that culture as we know it began to make its

appearance in Japan. By this time, about 7,000 B.C., the land bridges

were no longer in existence and the island's present mass of approximately
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140,000 square miles came into being, so mountainous that only 15 per-

cent of its surface area could support human habitation. The relative

isolation and the scarecity of arable land were later to (1) make

Japanese very conscious of cultural adoptation from the Asian mainland

and other parts of the world; (2) affect deeply the people who were to

settle this land chain in that it enforced homogenious living; and

(3) make the Japanese more cautious than other Asians in their inter-

cultural encounters with others. By the early centuries A.D., the

inhabitants seem to have been in the process of forming their present

physical and linguistic identity, which was similar to Korean and the

Ural-Altaic types of language. The basic economy of the Jomon was

based on hunting, fishing, and gathering, not on farming. Our know-

ledge of those Jomon people derives from the cord or coiled-marked

pottery which they left behind and also from their grave mounds (29,

p. 12; 14, pp. 1-4).

The earliest religious development of Jomon period is very obscure.

According to Ishida, a kind of primitive religion connected with shamanism

is speculated to have entered Japan and was exercised by the early

inhabitants (36, p. 333). The shamanistic religion was, perhaps,

to provide the spiritual gift necessary for the develoment of Primitive

Shinto in a later time.

The Development of Native Folk Religion (Primitive Shinto) in Yayoi Period
250 B.C. - 300 A.D.

Around the middle of the third century B.C., the hunting, fishing,

and food-gathering stage of the Jomon period was transformed into a new
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stage of life based on settled agriculture. The Yayoi period witnessed

a new wave of immigrants from Korea (on a small scale) and China, in

particular. These settlers brought with them not only wet rice

cultivation, bronz, iron, mirrors and weapons but a strong tie with

their fellows on the Asian mainland. By 100 A.D., the Yayoi culture

was to dominate in the western and the cultural area in Japan, pushing

the Jomon or aboriginal peoples into the fathermost inhospitable regions

of the archipelago (29, pp. 12-15). By 300 A.D., the Yayoi people had

established semi-unified states controlling virtually all of Japan.

It was during the Yayoi period that the shamanistic religion

practiced during the Jomon period gave way to a new native folk religion

called Primitive Shinto (the animistic worship of natural phenomenon).

It has continued to coexist with other religions (historically) and

cultural influences. Howes sums up the influence of indigenous religion

on the minds of Japanese as follows:

...this indigenous faith, called Shinto...extends even
contemporary times as a folk religion. Since Shinto
has deeply taken root in the minds of the Japanese
and is inextricably related to both the structure of
Japanese society and the natural features of the land,
it is a religion which lacks those conditions which
would allow its propagation abroad. Shinto has per-
meated to the very core of the Japanese being so
deeply that the Japanese people are even unconscious
of Shinto being their religion.... (4, p. 307).

It is important here to touch upon three features of Primitive

Shinto, which provide significant insights into the later development

of patterns of Japanese thought, behavior, and character.

The first feature of the Primitive Shinto is that there was no

founder, no set of written moral doctorine or ethical rules, beyond
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a stress on ceremonial purity and abhorrence of death (10, pp. 26-27).

It gradually developed around agricultural rites for assuring pro-

ductivity of wet rice cultivation. The wet rice cultivation required

a permanent community with a large measure of cooperation between the

individuals in the community. In contrast to the Jomon period, conflict

in this kind of community was extremely detrimental. During the Yayoi

period, the significant criteria for judging actions as well as

behavior was whether they were right or best for the group. Even sin

or evil was thought to be the lack of harmony, not caused by internal

factors such as the Western concept of guilt.

The Japanese learned to adjust themselves to this type of familiar

society and created forms of expression suitable to life in it. Thus,

the Japanese learned to place a special weight on cooperation and group

solidarity, with distaste for individualism (2, pp. 23-25). Worship

of tutelary or local deities was called "kami." Translation of the

term "kami" has been the subject of debate among scholars since the

term may mean either superior potency, upper, divine, or god. Holton,

for instance, says that the term "kami" is more secular word than the

term "god" used in Christianity. Therefore, it should be kept in mind

that the Japanese term "kami" does not convey the Christian concept of

one omniscent Creator (3, p. 11). It was thought that Kami was

associated with natural forces and objects, and played an important

part in enhancing a very strong spirit of harmony among the people.

Even today, there is a tendency for the Japanese to settle close around

their local shrines. In ensuing years, the social unit of the clan

became in effect the basic unit of religious solidarity.
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The second feature is that although there was no specific line

drawn between divine and nature, there was a reverent unity between

kami or spiritual presence in natural phenomena such as trees, rocks,

or streams and humans. Kitagawa said, "the early Japanese took it for

granted that they were integrally part of the cosmos, which they saw

as a 'community of living beings,' all sharing the kami (sacred) nature"

(13, p. 12). This type of world view enabled the early Japanese to

foster a feeling of nearness or kinship with nature, they felt no need

to conquer it. At the same time, this world view helped them place an

emphasis on appreciation of inner and outer purity in a holistic sense;

aesthetic love of things came from intuitive and uncritical perceptions.

Such a world view made it possible to create Japanese art and short

poems (haiku) in later times. The following statements by Seward

corraborate the point:

With its emphasis on intuition and the subconscious
knowledge of reality, it has served the culture of
Japan from becoming too entangled in the intricacies,
unrealities, and static formalism of imported dogmas.
The general association of beauty with practicality
in the Japanese is a Shinto contribution....its com-
pression of ideas and its avoidance of elaborate self-
expressiveness are clearly reflected in the tanka and
the haiku... (31, p. 200).

The third feature is that since the Primitive Shinto, which had no

written doctrines, thrived on the belief in various deities, such a view

enabled later Japanese to enhance tolerant attitude toward religious

syncretism (compatibility). For instance, this syncretism permitted

the flow of religious and philosophic influences particularly from the

Asian mainland to enter into Japan in ensuing years without confronta-

tion.



88

The later Yayoi period undoubtedly provided a close contact with

the people of the Korean peninsula, and through time with the people

of China, leading to close identity with these people. The official

dynastic chronicle of China recorded that the Japan's first initial

contact with China took place in 57 A.D. when a mission of Nu was sent

over to the court of the Later Han Dynasty* (9, pp. 13-15; 16, p. 8).

In fact, the bond between southern Kyushu, the southermost island of

Japan, and the people of southern Korea was probably much closer than

the bond existing between the people of Kyushu and the people of Honsu

to the north of them. Through this largely friendly association came

the advanced ideas of the great Chinese state which enabled Yayoi

people to advance their political system far more quickly than other-

wide might have happened. This cultural input also helped Yayoi

people to develop at a remarkably faster degree than any other com-

parable wet rice cultivation society (5, pp. 18-21). Most of the cultural

and religious elements in Japanese society which are regarded as native

elements rather than imported elements, stemed from the Yayoi culture.

* During the period of the Wei dynastity (220-265 A.D.), Japanese
embassies were sent over to the Chinese governor in Korea near
the present Seoul between 238-247 A.D. and the Chinese made a
return visit. The Chinese record, the Account of the Three King-
doms (produced before 300 A.D.) gives an account of the life styles,
and political structure of the Yayoi period. According to the
record, Japan was divided into one hundred countries and the western
part of Japan was ruled by a woman ruler called Himiko who served as
a medium for shamanism. The development of an original matriachial
society was evident. (But in ensuing years, the matriachial society
was transformed into the patriachal family system probably because
of Chinese and Korean influence.)
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The Impact of the Continental Religious and Philosophical Traditions

Around the sixth century, the Japanese began to seek after many

elements of continental culture through Korea. Of all the elements

which gave the Japanese a new impetus, the most influential was

Mahayana Buddhism. Although Buddhism was presumably reached in

Japan much earlier, its official introduction is dated in 552-538 A.D.

(26, pp. 19-20). The effect of Buddhism on Japanese culture was

comparable to the impact of the Christianity on the western nations.

(The Chinese also felt the same impact when it was introduced from

India.) During the sixth and eighth centuries, Korean, Chinese, and

a few Indial priests paid a visit to Japan. In turn many Japanese

student priests were sent on the sea journey to the Chinese capitals

of Sian and T'ang to study China's institutions, arts, ideas, laws

and Buddhism at large. Upon their return to Japan, there was always

a warm welcome, and news from the dynasties was enthusiastically

accepted in the imperial court.

When Mahayana Buddhism entered Japan, it was at the height of

its favor in the imperial court. It was used primarily to repudiate

the powers of chief clans and facilitate a great supremacy of the

imperial political power. Therefore, as Lu points out, "it was less

for spiritual pursuit, and more for political gains that Buddhism was

encouraged" (16, p. 20). Furthermore, its religious and philosophic

influences did not penetrate every class of society. In fact, the

Japanese were eager to learn the magic and rituals of Buddhism rather

than the subtleties of Buddhist philosophy, theology, and metaphysics
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because only a few aristocrats could read Chinese. However, the

appeal of Buddhism as a mind-stretching power was so strong that the

popularity of the indigenous cults of Shinto began to decline (8,

p. 335). With much of the best in the artistic elements of the new

religion, many Buddhist temples including the Horyuji temple, the

oldest known wooden buildings in the world, were built in the capital

of Nara in 607 A.D.

Taoism was brought back to Japan by the student priests. However,

in contrast to Buddhism, it did not seem to gain a significantly

high favour in the court circle and only practical elements of Taoism

such as the yin-yang philosophy, the five elements, and magic captured

the minds of the Japanese (7, p. 34). Many aristocrats adopted it as

religion, whereas the common people took a secular approach. Because

of the secular approach, many magical elements of Taoism were slowly

adapted to local Japanese needs.

Confucianism entered Japan with the first Chinese immigrants. It

was not introduced by the student priests and no one raised questions

as to its ethical and philosophical components at first, except for

some aspects of ancestor-worship (25, p. 314).

When the continental religious and philosophic traditions reached

Japan at first, the Japanese accepted them indiscriminately with

veneration and curiosity. Buddhist art, for example, was used to

reinforce the people's admiration and reverence for the new religion.

Little investigation was made because translations of the three

religions were not translated until much later. For example, it
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was not until the Meiji Restoration (1868) that the Buddhist sutra

was translated into Japanese language.

Amalgamation of the Continental and Native Traditions

While the Japanese incorporated the rituals of Buddhism, the

practical elements of Taoism, and the ideas of basic moral teachings

and ancestor-worship of Confucianism, they had no intention of dis-

carding their ancient Shinto beliefs and practices. The Japanese

began to feel a great need to expand the Shinto beliefs and practices

by accommodating congenial elements of the continental religious and

philosophic traditions. For instance, the Confucian idea of ancestor-

worship began to take the form of an elaborate ancestor-cult.

People were led to believe that the emperor was a direct discent of

the grandson of the Sun Goddess from heaven, and at the same time

they were also descendants of dieties which were also associated with

the Sun Goddess. With these mythological ideas in mind, the two

ancient records, Kojiki (Record of Ancient Matters) which described

Japan's mythological past and Nihonshoki (Chronicles of Japan), which

gave accounts of an official history in the Chinese style, were com-

piled by Hieda no Are and Toneri Shin'o at the request of the emperor

Tenmu (in 712 and 720) (35, pp. 12-16). Kojiki wrote about the first

legendary Japanese Emperor "Jinmu" in 660 B.C. But it should be

stressed here that most historians do not treat the mythological

accounts as factual historical accounts.

These Shinto mythologies predisposed the Japanese to establish a

link with the emperor, and served to stimulate unification of the

nation. This was the beginning of "Imperial Shinto." It is necessary
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to note that Primitive Shinto (250 B.C. - 300 A.D.) and Imperial Shinto

(700 A.D.), and Sectarian Shinto (the 19th century) must not be confused

with State Shinto, which was a distorted form, utilized by the govern-

ment to cultivate militarism and ultranationalism in the late 1930's.

Howes writes, "In modern times, some developments and distortions of

Shinto made it a tool of politics and ultranationalism. Even with

such changes, however, Shinto has remained basically a simple religion"

(4, p. 306).

Prince Shootoku (574-622) was primarily responsible for harmonizing

Buddhism, Confucianism, and Shinto. The Prince was extremely adept in

Buddhism and Confucianism and made adaptive use of concepts of China

and India. At one time, he appears to have been interested in the use

of a dialectical type of reasoning (which was different from Greek

dialectics) when engaged in a discussion. However, he never advocated

the use of it because of his preference for the idea of harmony, which

was the main characteristic of the seventeen-article Constitution

formulated by him (28, p. 16a; 19, p. 17). Anesaki writes of Prince

Shootoku's beliefs:

Shinto is the root embedded in the soil of the
people's character and national traditions;
Confucianism is seen in the stem and branches
of legal institutions, ethical codes, and
educational systems; Buddhism made the flowers
of religious sentiment bloom and gave the fruit
of spiritual life (1, p. 8).

According to Anesaki, the synthesis was not result of speculative

or logical inquiry; instead, it was done to promote practical com-

promise. Since Primitive Shinto had no doctrinal formulations and

no clear notion of paganism, whatever it lacked was supplied by
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Buddhism and Confucianism. In other words, Primitive Shinto's uncon-

cern for doctrinal formulations and paganism made it easy to combine

it with other religions and cults. The combination of the three

systems have exercised a lasting influence on the minds and hearts

of the Japanese for centuries. As a result, Buddhist worship and

rituals were often conducted at many Shinto shrines by Buddhist

priests, and the kami of Shinto later came to be regarded as Buddhist

dieties. When an official Confucian festivals were observed in 701,

both Shinto and Buddhist services were held without much conflict

(17, pp. 20-21; 13, p. 35). The consolidation of the rituals or

festivals of two or more religions did not seem to create either

confusion or inner-conflict in the Japanese.

When Prince Shootoku issued the Constitution of Seventeen Articles

in 604 A.D., he documented moral and political principles on the basis

of works not only from Buddhism and Confucianism, but from Taoism and

Legalism (an early Chinese philosophy of thought which was not

influential.) (10, p. 51). However, the newly introduced ideas and

methods of Buddhism and Confucianism were modified to fit the special

circumstances and cultural environment existing in Japan over time.

Confucianism came to the forefront as an official philosophy during

the Tokugawa period (1603-1867) which shall be discussed later.

What should be noted here is that Confucianism is the basis of the

Japanese hierarchical system. It offered primarily matters of

propriety and decorum, not practical every-day matters as in China.

Thus, Confucianism became largely ceremonial in Japan while the

native basis of cooperation and compromise was even further enhanced
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and was given more emphasis.

The advent of Mahayana Buddhism, Confucianism, and Taoism (to a

lessor extent) supplied the indigenous cults of Shinto a new stimulus

and gave the Japanese an opportunity to consider themselves to be

both Shintoist and Buddhist. The yin-yang philosophy, magical and

superstitious elements of Taoism were appreciated by the Japanese.

However, the idea of individual welfare was depreciated because the

group, not the individual, was considered important.

During the reign of the Prince Shootoku, the logic of Indian

Buddhism, such as the principle of negation, which was enumerated

by Nagarjuna (100-200 B.C.) was not introduced into Japan. Buddhist

logic was based on intuition or immediate apprehension, similar to

the philosophical approach of Lao Tzu and Confucius. According to

Northrop, "This suggests that even though the latter Buddhist philo-

sophers formulated their Buddhism logically and systematically, never-

theless, what they were trying to designate was something which is

immediately apprehended" (24, p. 347).

For instance, Indian logic entered Japan in 653 A.D. through the

efforts of Dooshoo and Jion. Both studied modifed forms of the

Buddhist logic of India in Chinese under the guidance of Hsuan-Tsang

during their travels there.

The principle of negation (often called the philosophy of voidness)

was introduced to the imperial court by a Korean priest, Ekan, in

625 A.D. The principle of negation emphasized denial of the world

of Phenomena, which was neither birth nor death, neither permanence

nor extinction, neither unity nor diversity, neither coming nor going.
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While the principle of negation appeared to be studied by monks at

major monasteries, there was little scholarship involved (20, p. 43;

18, p. 113). It is not known whether the Nagarjuna's fourfold Indian

type of argument was introduced into Japan and studied by monks at

the same time.

A significant point to be made here is the fact that the study of

logic became by no means simply a ritualistic delight for some monks;

it was mainly studied as one of the supplementary disciplines in

greatest secrecy at temples. The monks never felt the need to bring

the study of logic within the reach of common people. Therefore, the

common people had no notion of the logic of Indian Buddhism. Nakamura

writes:

....logic was adopted as secretly transmitted
atechistic technique not to be generally dis-
seminated. This prevented logic from becoming
disseminated as a universal science....(Moreover)
the study of logic in Japan, as in China, did not
treat the problem of the critical study of know-
ledge (22, pp. 548-549).

According to Nakamura, logical debate or a discussion (Ron'gi)

did not appeal to many monks at a Buddhist meeting. Debate was

limited to concrete matters, not abstract concepts, and was ritualized

into a formalized ceremony. Finally, it became a ritualized poetic

debate. The Buddhist logic of India was molded to fit the Japanese

monastery life.

Such ritualization on changes occured because: first, the forms

of expression already developed by the early Japanese were unsuitable

for expressing Indian logical construction and conceptions; the
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absence of the subject and the personal pronoun in the Japanese language

use or habit is a case in point. Although it is an important factor

which enabled the Japanese to maintain a high degree of interpersonal

harmony; and second, the use of logic, which requires a direct verbal

confrontation between opposing opinions and a spontanious response,

appeared to be offensive to those who had a high regard for the feel-

ings of others, the idea of concern for others, or appreciation of

aesthetic form of reference.

As time went on, the study of logic came to be regarded not only

as an esoteric tradition, but as a dogmatic sectarian spirit and by

the middle of the Kamakura period (1185-1333), its popularity was on

the wane (22, pp. 546-547).

The Schools of Buddhism During the Eighth and Ninth Centuries

From the eighth and ninth centuries, there was a major change in

the character of Buddhism. Mahayana Buddhism, which was in the hands

of the aristocrats in the court circle, began to reach down to the

common people and spread its influence virtually all over the country.

(People, who became concerned about philosophical problems and

religious observations, demanded more complete understanding and

knowledge of Buddhist doctrines.) This occured because the country

suffered widespread political corruption after the death of the

Prince Shootoku. Furthermore, monasteries did not live up to the

expectations of society. Part of the problem was that some of the

priests were interferring in the business of state. During this



97

period, people began to regard Buddhism not only as salvation for the

people, but also as a cure for the problem of state. This social

trend touched off sectarian movements free from the influence of the

previous Nara sects which were simplified forms of Buddhism dominated

by the aristocrats.

After the middle of the eighth century, in order to relate

Buddhism to the secular needs of the people, the court chose eight

Japanese monks and sent them to China. Their task was to learn the

theological and philosophic works related to Buddhism. Most of the

monks spent one year in China, and the others were there fora period

of time not exceeding three years.

During their stay in China, the eight monks learned about Buddhist

doctrine, the Indian influence, and a great deal about Chinese thought.

But contrary to some historical documents, they had tremendous difficulty

interpreting Chinese works. They were not there long enough to copy

many continental philosophical and religious works. Misinterpretations

and distortions of the original sources occured frequently, due to con-

siderable differences in culture and languages.* Furthermore, there

was a lack of interpersonal communication between Japanese scholars and

their Chinese counterpart. Most of their communications were in writ-

ing, although a few of the Japanese monks learned Chinese. Nakamura

addresses this issue:

* The same held true when Chinese scholars translated from Sanskrit
into Chinese. The Chinese did not accept many Buddhist doctrines,
logic, and thoughts in their Indian forms. There were quite often
misinterpretations and distortions of the originals (22, pp. 191-192).
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In spite of its overwhelming influence, however,
Chinese thought was not accepted in its pristine
form by the Japanese. Thus the influence of
Chinese thought on the life and thought of the
Japanese was quite different from its influence
on the culture of the Chinese. The same can be
said of Indian Buddhist thought, as it affected
Chinhse and Japanese culture respectively. Tough
Confucian scholars and Buddhist monks in Japan had
a considerable reading knowledge of Chinese, their
interpretations were often distortions of the original
texts. Such distortions were the result of either
ignorance of the Chinese language or of deliberate
misrepresentations for the sake of making the text
conform to Japanese ways of thinking and living.
....It is important to note that Japanese frequently
misinterpreted the original Chinese texts. This
misinterpretation of the sources for the transmission
of Chinese thought is one of the most significant
phenomena in the history of Japanese thought (22,
p. 348).

The point that Nakamura does not make is that misinterpretations by the

Japanese monks were inevitable. It must be recalled that Japanese did

not have a written system before 400 B.C. After that time, they adopted

the Chinese Ideographs and pictographs. There are currently about

45,000 Chinese ideographs and pictographs, of which about 10,000 are

in common use. There were probably about half as many when the Japanese

adopted the system of writing, with perhaps fewer than 5,000 in use at

the time of adoption. At any rate the number is staggering when com-

pared with the English alphabet. But the differences in number is not

the important point, even though the greater the number, the greater the

chances of error.

The Japanese and the Chinese probably had fair agreement about

things represented pictographs because they usually refer to objects

in the real world, and can be pointed to. But not so with ideographs,

which refer to abstract ideas. Japanese and Chinese had little in
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common with reference to the use of most ideographs. Therefore, it is

somewhat incredible that the Japanese monks, with relatively little

understanding of Chinese, could understand the Chinese ideas about

Buddhism at all.

An important point to be noted is that many Japanese, including

the Emperor Kanmu, were not aware of the language problem they encountered

in China because Kooboo Daishi, a well known Japanese monk, was regarded

as a linguistic wizard by the emperor. He was well known for his mastery of

Chinese writing (34, p. 138).

After the eight monks returned from China, many of modified forms

of the continental religious and philosophic traditions--interpreted in

the Japanese idiom to be meaningful to the Japanese--began to spread

throughout Japan. The court in Kyoto also attempted to support the

activities of Buddhism priests who directed their attention to spiritual

and philosophical matters rather than secular matters. For that reason,

there was a movement on the part of the Buddhist priests to found their

monasteries near mountain regions away from the busy capital center.

One of the monks, Dengyoo Daishi, who returned from China in 805

with the Chinese Tendai sect, built a monastery called "Enryakuji"

on Mt. Hiei near Kyoto and led many people to attain "enlightenment

in the truth of the Lotus Sutra and middle way" within secular life.

The dissemination of the concept of salvation through faith was credited

to the Tendai sect.*

* (see next page)
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Meanwhile, Kooboo Daishi, upon his return from China in 806,

found a monastery called "Kon'goobuji" at the foot of Mt. Kooya.

It was at this place that the shingon sect (Esoteric Buddhism) was

introduced to Japan.

The teachings and sects of both monks met the philosophical and

spiritual needs of both aristocrats and the common people in the ninth

century, and were to take deeper hold on the religious and social life

in the coming centuries (1, pp. 123-133; 13, p. 61-65). The forma-

tion of popular sects such as the Pure Land sect, the True Pure Land

sect, and others were due to their teachings and influences as well.

Zen Buddhism was fuzed into the Tendai school by Dengyoo Daishi during

the Heian period (794-1185), but it was not fully established independ-

ently until the Kamakura period (1185-1333) (14, p. 123).

* They have made a number of other contributions. Kooboo Daishi, who
studied Sanskrit in China, invented Japanese orthology (Kana syllabary)
and the use of Kana enabled the Japanese to produce a native prose of
literature. He also made an attempt to amalgamate Taoism, Confucianism,
with Buddhism in a harmonious way. Dengyoo Daishi provided a philo-
sophical base for the fusion between Shinto and Buddhism. According
to Howes, this was the beginning of Folk Shinto. Many houses held
both Buddhist altars and Shinto god shelves. He said, "Folk Shinto
is a private belief system centering on the house or the individual
as the basic unit (formalized from the 12th and 16th centuries)
(4, p. 309). For more information about Kooboo Daishi and Dengyoo
Daishi, see "The Founding of a Japanese Buddhism: the Tendai &
Shingon Sects" in Japanese Religion by H. Earhart (7).



The Development of Zen Buddhism

During the Kamakura period, Zen Buddhism developed into independent

schools. As previously mentioned, the term Zen, meaning "meditation or

concentration," derives from the Indian term "Dhyana." Dhyana was closely

linked with most fundamental aspects of Indian Buddhism. It's legendary

founder, Bodhidharma, is said to have been the 28th patriarch from the

Buddha. Allegedly, after meditating in silence for nine years at Mt.

Wu'tai, he went to south China around the late fifth century A.D. trans-

mitting his ideas to his Chinese disciples without scriptures. There,

Dhyana absorbed much of Taoist teachings and meditative techniques, and

was first organized as an intuitive school which later came to be called

"Ch'an" in China and "Zen" in Japan (19, pp. 101-102; 34, pp. 223-224).

In China, Ch'an contributed to the development of Chinese

philosophy and the growth of painting, but it's influence on the whole

of Chinese culture was not so conspicuous; it did not take firm root

there. It was in Japan that the "true spirit of Zen" was accomplished.

Since then, it has exercised a far-reaching influence upon the whole

spectrum of Japanese culture. Suzuki writes:

...the other schools of Buddhism have limited
their sphere of influence almost entirely to
the spiritual life of the Japanese people; Zen
has gone beyond it. Zen has entered internally
into every phase of the cultural life of the
people (33, p. 21).

Altogether four different branches of Zen Buddhism were established

in Japan: Fuku sect in 1255; Oobaku in 1654; Rinzai in 1191; and Sootoo

in 1227. However, only two branches of Zen, the Sootoo and Rinzai,
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became prominent during the Kamakura period (1185 - 1333) (14, p. 123).

As previously described in Chapter II, Zen's emphasis was "the

enlightenment," which could be attained through intuitive insight gained

from meditation (realization of one's buddha nature through self-

understanding and self-discipline); Zen is distrustful of words or

cannons in searching for truth; and Zen rejects polarization or dualism

and intellectual analysis in the Western sense of the term. Suzuki,

for example, proclaims that, "When we see the moon, we know that it is

the moon, and that is enough. Those who proceed to analyze the experi-

ence and try to establish a theory of knowledge are not students of

Zen" (33, p. 32).

It is noteworthy that there were doctrinal differences between

the Sootoo sect and the Rinzai sect. In the Sootoo sect, one could

attain enlightenment rather slowly through the process of Zazen;

whereas in the Rinzai sect, one could attain enlightenment suddenly

with an emphasis on the Koan:

In the Soto sect the emphasis was on zazen or
'sitting in meditation," as a means of attain-
ing satori (enlightenment), while in Rinzai a
special emphasis was put on the koan, an in-
soluble or even nonsense problem designed to
jar the meditator into sudden intuitive enlighten-
ment (8, p. 372).

It is also significant to note that the Rinzai sect attached far more

importance to nonverbal aspect of communication than the Sootoo sect

did. The high value placed on nonverbal communication had a strong

impact on the Japanese mind which continues to the present. Moreover,

Shankara's system of thought called "Advaita" (non-dualism), which had
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already penetrated into the teaching of Rinzai sect of China played a

tremendously significant role in shaping conceptual styles of the

Japanese people (15, pp. 127-128). Shankara lived in India between

788 A.D. and 820 A.D. He contributed to the development of systems

of Vedanta philosophy, which was the end of the Veda. In fact,

Shankara was an outstanding Vedic commentator. The source of "Advaita"

(non-dualism), which is associated with the principle of four-cornered

negation (Everything is neither A, nor not-A, nor both A and not-A,

nor neither A or not-A) can be traced back to the later Upanishad (27,

p. 46; 25, p. 198). The emphasis on nonverbal communication and the

development of intuitive process of thinking and the principle of the

four-cornered negation found an easy acceptance among people long

accustomed to total community solidarity, a uniform moral code, and

highly developed system of affective (as distinct from instrumental)

communication. Some of the Japanese arts, such as Noh drama, the

Kabuki theatrical play, flower arrangement, and the tea ceremony

can be perceived and appreciated only within the framework of non-

verbal communication. Zen monasteries played an important part in

advancing the cultural life of the time. It was Eisai who introduced

tea and Neo Confucian philosophy of the Sung period (1130 - 1200) to

Japan.

It should be added here that although there is a tendency for

some Western historians or Japanese specialists to emphasize that it

was Zen which provided the Japanese with a sense of cosmic non-duality,

the immediate aesthetic reaction to sensory reality, or a sense of

appreciation for simplicity, and reverence for nature, it seems quite
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misleading to assume so. All of these values and beliefs were a part

of Primitive Shinto before Zen Buddhism was introduced to Japan (7,

p. 67). Zen played a key role in reinforcing and sharpening these

traditional values. In other words, Zen was instrumental in mixing

the native elements with the new sophisticated continental cultural

elements.

The cultural pursuit of the Ashikaga period (1338 - 1573) con-

tinued to be based on Zen Buddhism. For instance, a vast majority of

Zen monks occupied a favorable position at the court of warrior leaders

and some of them were given patronage among the Shoogun families.

Several major Zen temples in Kyoto and Kamakura, which became the

center for cultural activities, were instituted by the Shooguns (34,

pp. 261-266; 29, pp. 429-430).

It was in (or about) 1542 that the Japanese came in contact with

the Westerners for the first time in their history. The first contact

was with three Portugue sailors who reached the small island of

Tanegashima off the Southern coast of Japan. They were followed by

Christian missionaries (Jesuists), who inagurated missionary activities

in Japan. And while Christianity had some impact in Japan, the move-

ment came to an end when the seclusion policy was imposed by the

Tokugawa Shoogunate in 1693; the Tokugawa government feared that:

Christianity would destroy traditional social order and religious

beliefs of Japan; and Tokugawa also feared that the Europeans might

join hands with his opponents and attempt to overthrow his regime

(29, p. 263; 37, p. 114).
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The Revival of Confucianism (Neo-Confucianism) and Independent Thinkers
During the Tokugawa Period (1603-1867)

It was during the seventeenth century that Confucianism, which

took root in Japan during Prince Shootoku's reign, became a potent

force and through the ensuing centuries its effective philosophies pene-

trated into the situational ethics, consciousness, customs, values,

and thought patterns of the Japanese people. But it should be

emphasized that Confucianism during the Tokugawa period (1603-1867)

was largely Neo-Confucianism of Chu-Hshi, which was evolved during

the Sung period in China and brought back to Japan by Zen Buddhists

(16, p. 233). Neo-Confucianism incorporated much from other tradi-

tions such as the morality of Taoism and cosmology, and metaphysical

elements of Buddhism. Buddhism during the Tokugawa period was pri-

marily religion of the masses, but gained official patronage. Every

household was required to form an affiliation with a particular temple

(14, p. 163; 7, pp. 87-88). However, it was completely overshadowed

by Neo-Confucianism. The same held true with regard to Shintoism,

which was overshadowed by the Neo-Confucian tradition. Shinto con-

tinued to maintain the original nature cult. In almost every community

people's lives centered around Shinto shrines. But Shinto soon stimu-

lated for the National Learning movement, which will be described

later.

As contrasted with early Confucianism, which stressed mutual

obligation in human relationships, Neo-Confucianism required stricter

observance of hierarchical human relationships, and the five cordial

virtues. For instance, disloyalty to one's ruler was considered to be
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an utterly regrettable act; such an act was against "Li," the principle

of heaven (16, p. 236). It was for this reason that Neo-Confucianism

gained the greatest favor in the Tokugawa regime. Verley summarizes

it as follows:

Again, in contrast to the otherwordliness of much
medieval Buddhism, Neo-Confucianism was primarily
concerned with the conduct and affairs of the men
in the here and now. Social order demanded a strict
hierarchical structuring of the classes and con-
formance by all people with the obligations imposed
by the five primary human relationships....It can
hardly be imagined how appealing the feudal rulers
of Tokugawa Japan found these highly conservative
social structures that called upon people every
where to accept without question their lots in life
and to place highest value in the performance of
such duties as filial piety to their parents and
loyalty to their overloads (37, pp. 117-118).

It is necessary to note that although the Tokugawa Shoogunate

adapted much of the Neo-Confucian philosophy as a source of the political

stability and social order, some of the original ideas of Neo-Confucian-

ism were again molded to fit into the social structure and political

institutions of Japan. According to Bellah, loyalty in China was

simply applied to those in office rather than to the whole society,

and the ordinary people were not required to have the same obligation

of allegiance toward the emperor either. However, in the case of Japan

loyalty was almost always applied to the whole society; it even became

an ideal of all classes in the Japanese society. Bellah wrote that

"Loyalty was one of the prime tenets of the family religion. Filial

piety did not compete with loyalty, it reinforced it" (6, p. 82).

Another feature was also reflected in Japanese social stratifica-

tion. In China, the scholar-gentry class was ranked much higher than
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the warrior-administrators. However, in Japan, the warrior-administra-

tors gained the highest status followed by farmers, artisants, and

finally, merchants (18, p. 298). Each knew where he or she had to

fall within social classification or class, and the social hierarchy

was clear: age, occupation, family status, wealth, position in the

family, and marital status. It was through this system that behavior

for each position was strictly controlled. Conformity was a key word.

Class stratification was abolished between 1871 and 1872 by the Meiji

government. Nevertheless, ties of loyalty between superior and

inferior remained the same within the Japanese institutional structure.

The Confucian teaching on the virtue of loyalty gave rise to the

development of the warrior class, called "the way of Samurai." But

Zen Buddhism and Shintoism also contributed to the evolution of the

warrior ethic. The systematic formulation of the way of Samurai

(warrior) was propagated by Sokoo Yamada (1622-1685) who was well

acquainted with aspects of Confucianism, Zen Buddhism, and Shintooism.

Confucianism exerted an important influence on the code of military

science and ethics. Zen Buddhism provided its methods of self-

discipline and self-control and Shintoism gave it the spirit of

devotion to country and overload.* The prevailing attitudes ranged

from loyalty to show one's obligation to his lord gratitude, courage,

justice, obedience and truthfulness, politeness, reserve, diligence,

* For further details, see "Bushido: The Soul of Japan" by Inazo
Nitobe and "Yamaga Soko" in Sources of Japanese Tradition by
Ryusuke Tsunoda and D. Keen.
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to honor (honorable death for one's lord when necessary). Selfless

devotion, which was interpreted as the highest duty and final fulfill-

ment of the warrior, meant an almost ascetic or thrifty style of life.

Consequently, as Bellah points out, "the samurai (the warrior) was

instructed to lead a sober, restrained, and frugal life" (6, p. 94).

Self-effacement and action rather than words became cordial virtues,

and were accpeted by the warrior class without question. For example,

from the Book of the Warrior: "Be sparing of speech. Where you would

speak ten words, speak but one" (12, p. 44).

When the Wang Yang-ming Neo-Confucianism appeared, it found

ready acceptance particularly among the masterless warriors. In con-

trast to the Chu-Hsi's school of "Li" and intellect, the Wang Yang-

mins's stress on intuitive capacity or moral sense was much closer

to the Zen's spirit, which was looked upon as one of the highest

philosophies and heritages on the part of the warrior class of the

time. Most of the masterless samurai, who became under the direct

influence of the Wang Yang-ming Neo-Confucian philosophy took a lead-

ing role in transforming Japan before the Meiji period. To put it

differently, the Wang Yang-ming Neo-Confucianism was employed as a

rationale or justification for political activism when Japan was on

the threshold of the Meiji Restration (8, p. 419; 37, p. 140).

The policy of peace and stability established by the Tokugawa

government served to stimulate the rivival of Confucian orthodoxy and

historicism and furthermore, the growth of mercantilism. Mercantilism

enhanced the development of independent thinkers. For example, Baien



109

Miura (1723-1789), a rural physician, advocated a theory of dialectic

of his own. According to Tsunoda, Miura's philosophy represented a

radical departure from all traditional systems of thought. "Even the

long accepted Confucian view of yin and yang he subjected to search-

ing analysis" (34, p. 490). However his dialectic method was not set

forth as systematically as Western philosophers, and did not penetrate

deeply into the Japanese way of thinking because it was specifically

prohibited by a Shoogun premier. By this time, Hagel had established

the principles of dialectics even more systematically. Neither rhetoric

nor oratory could find a place to root in the Japanese mind. (21, p. 11;

34, p. 489).

Of the merchant philosophers, Baigan Ishida's name should not

be left out. Ishida (1685-1744) was a founder of the Shingaku (Learn-

ing of the Mind) movement and taught the common people, especially

merchants ethical practice, asceticism, and brotherly love. Many

historians are in complete agreement that Ishida's philosophy is com-

parable to that of Protestantism in the rise of capitalism. Although

he spread his teaching to the common people, his method was based on

nomism (perhaps,adavitism) rather than on logical progression. Bellah,

who is a leading authority on Ishida wrote:

It (Baigan's thought itself) tends towards a monism
in which everything--heaven, earth, man, mind, things,
nature, principle--equated. Terms are difficult to
pin down and seem to keep slipping into each other.
Discourse often proceeds by assertion of words
rather than by logical progression. And in the final
analysis words, for Baigan, cannot transmit the truth
anyway and his advice to the perplexed was to go
quickly and meditate (6, p. 148).
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When Ishida taught his pupils how one could know the nature of

the heart, he used the technique of Zen, and stressed cultivation of

one's intuitive understanding or capacity:

Knowing nature can partly be taught from books
and from observing the past. But this is not
the knowledge that really counts. When one
knows not externally but intuitively then one
becomes united with the heart of the sages and
of heaven and earth. One knows intuitively
that the received morality is inherently natural
and one can act in accordance with it without the
least hesitation or doubt (6, p. 153).

At any rate, Ishida's teaching appealed to the masses, and, as

Reishauer stresses, it provided a rationale for the development of

mercantile capitalism and for dynamic achievement within one's status.

In the final analysis, it paved the way for the Japan's modernization

in the nineteenth century (8, p. 423).

The Confucian tradition furnished not only political stability

and social harmony, but an intellectual vitalization. However, it also

brought the development of an anti-Confucius and Buddhist movement on

the part of Confucian scholars. They asserted reverence for the emperor

and spoke about National Learning called (Kokugaku). Norinaga Motoori

(1730-1801) was one of the strongest advocates of the revival of

ancient learning. An important point to be noted is the way he came

to oppose the Confucian orthodoxy, Buddhism, and Taoism. Maruyama, for

instance, is of the opinion that Motoori's method was not based on

logical rationalism and abstract reasoning from the Western point of

view; it was nothing but an assertion (17, pp. 21-22). For Motoori,

"to understand the world is beyond the power of man's reason and it

is best to rely on revelation" (6, p. 111).
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Summary

From the Jomon period to the end of Tokugawa period, a span of

some 2000 years, conceptual styles and behavioral patterns congenial

to Japan developed through various religious and philosophical

influences within Japan. Western religious and philosophical

influences after the Tokugawa period did not modify greatly the

deeply entrenched modes of thinking and behavioral patterns of

Japanese. These have remained much stronger and unchanged throughout

modern times. The following quotation of Kitamura reinforces the

point:

By the time Japan had opened its doors to Western
nations, and influence of the modern West was
beginning to be felt. Underneath the apparent
modernization, however, Japan preserved and even
strengthened her affirmation of the principle of
'immanental theocracy'--no longer under the shogun,
but under the emperor, the legitimate inheritor
of the charisma of the imperial office (14, p. 176).

The modes of thinking and behavioral patterns can be termed either

native or foreign depending on whether they have developed according to

the unique cultural systems of Japan, or were brought from the East

Asia, and other parts of the world, and molded within Japan. Taken as

a whole, they form Japanese modes of thinking and behavioral patterns.
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IV. COMPARISON AND CONTRAST OF MODES OF THINKING AND
BEHAVIORAL PATTERNS WITHIN JAPANESE AND AMERICAN CULTURES

The preceding chapter briefly sketched the historical development

of the underlying dominant religious and philosophical traditions and

values which have shaped basic assumptions, modes of thinking and

behavioral patterns of both Japanese and Americans. This chapter will

compare and contrast some of the assumptions, modes of thinking,

behavioral patterns within the two cultures. The issues selected are:

views about language and verbal communication; patterns of organization

in speech and writing; the notion of negation; polar categories versus

advaitistic thinking; basic assumptions about self and reality; personal

success as a value; the idea of progress including progressive education;

and the method of reaching agreement.

These modes of thinking and behavioral patterns were selected

because they are unconsciously learned, thus are usually not articulated

or questioned; they have also been the subject of observations and in-

ferences by behavioral scientists.

While points of comparison may lead to oversimplification and

stereotyping, if used carefully and effectively they will provide a use-

ful index for recognizing, understanding, and appreciating intercultural

differences. It is necessary to remember that both cultures, of course,

have differing modes of thinking and behavioral patterns and place

different emphases on understanding and knowledge. It is also import-

ant to add that although the terms Americans and Japanese are frequently

used, they are intended to mean a majority of people within the two cultures.
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As modes of thinking and behavioral patterns are compared and

contrasted, it might be helpful to recall the history behind them and

the reasons why they came into being; the degree to which they permeate

contemporary Japanese and American societies can thus be understood

and appreciated.

Views About Language and Verbal Communication

The following section which deals with the history and description

of the Speech Communication discipline was drawn from an OSU Speech Com-

munication Department brochure (13).

Language arts and the communication skills of reading, writing and

speaking are highly valued in American culture, and are stressed at

every level of education. And where reading and writing are taught in

every literate country in the world, the United States is the only

country where speech or speech communication is recognized as a separate

academic discipline. Speech communication departments are found in the

vast majority of American institutions of higher education, and both

undergraduate and graduate degrees are awarded. The courses or pro-

grams of study in the discipline are: argumentation; communication

theory; debate; group problem solving and process; intercultural com-

munication; interpersonal communication; organizational communication;

persuasion; public address; public speaking; and rhetorical theory and

criticism. The tap root of this discipline is classical Aristotelian

rethorical theory.

The development of the discipline was influenced primarily by the

Western philosophical and religious traditions and by the constitutional
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democracy established in 1776. The early speech programs in the

colleges and divinity schools taught declamation and persuasion to

students intending to enter the ministry, and young men planning a career

in law and politics. The theory was drawn primarily from the ancient

Greeks, as interpreted by Acquinis, and later scholars such as Whatley

in England. Many debate societies or forensic unions date back to the

early history of the American colleges and universities in which they

are found. They were usually modeled after their English university

counterparts, as independent, co-curricular functions. However, unlike

the British Oxford and Cambridge style debate, American collegiate and

intercollegiate debate established elaborate rules of decorum, procedure,

equity and evidence; far more quasi-legal and circumscribed than college

debate in England, which is based on the parlimentary style of govern-

ment.

Thousands of junior high school, high school and college students

participate in competitive individual events and debate tournaments

each year. The individual events are persuasive, expository, and other

speaking events; debate usually involves a team of two people, but is

also practiced individually--called the Lincoln-Douglas style. This

academic year at Oregon State University, for example, there are 22

student members of the Forensics Team, and most of them will participate

in 10 intercollegiate tournaments in the Western states. The students

are "coached" by the Director of Forensics, a faculty member in the

Department of Speech Communication.

From the period of about the mid-Eighteenth century to the latter

part of the ninteenth century, speech education in the United States
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was dominated by the "school of eloqution"--a movement which was a

blend of the sophistic school of thought in Greece and the American

pragmatic ethic. Eloquitionists prescribed gestures, hand and body

position, movement, and even tone of voice, juncture and pitch, which

were ostensibly based on observation of effective methods. The emphasis

was on how something was said, rather than on what was said. When the

prescriptions of elocution were found to be ineffective, and often

counterproductive, teachers of speech were vigorously attacked. Even-

tually, the movement died out, but the academic reputation of the dis-

cipline had been severely damaged--and the reputation of "mere sophistry"

lingers today.

Speech Communication departments grew out of departments of

English, Literature and Rhetoric. Many divisions occurred during

the latter part of the ninteenth century, and most speech programs

were autonomous by the early Twentieth century. Usually, speech and

theatre were together; they were thought of as the performing arts,

along with art and music departments. The speech sciences began to

develop during the early 1900's; radio was incorporated in the 1930s,

and television in the 1940's. Some programs included film as a part

of the theatre program. However, most of the academic areas are now

separate departments in the majority of American colleges and univer-

sities, and one or more national and regional professional associations

have grown out of the divisions. For example, the largest national

professional associations are: The Speech Communication Association;

the American Theatre Association; the American Speech and Hearing

Association; and the American Association of Broadcasters.



119

Clearly, the development of the discipline of Speech Communication

in the United States is directly related to the American system of

government, and to the democratic principles embodied in the Constitu-

tion. The First Amendment to the U.S. Constitution guarantees the

freedom of speech: "Congress shall make no law abridging the freedom

of speech, or the free exercise thereof." Both the legislative and

judicial branches of government are organized and operate on the basis

of the fundamental assumption that equality and justice for all citizens

can be assured by an adverserial system of establishing law and truth.

Legislative hearings call and examine witnesses and debate issues, and

the judicial system administers justice with an elaborate system

designed to insure the equitable clash of diametrically opposed

positions; the prosecution and the defense present their positions,

attack each other's positions, and the judge or jury determine the

facts which are presumed to result from the clash. The fundamental

assumption of the adversarial model is that the truth will result from

the clash of opposing views. As a result, the effective practice of

argument, debate and persuasion are highly valued in the American

culture.

The bedrock assumptions which undergird American values of

government, debate and persuation would appear to be: (1) the

individual is critically important, and (2) speech is the critical

human ability. And both of these fundamental assumptions can be traced

directly to the ancient Greek civilization.

The Japanese do not share either of these basic assumptions.

The group, rather than the individual, is most important. And while

speech is important, the status or source of speech is more important
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than speech itself. Rank, authority, role, position, and relationship

are important and persuasive, not the reasoning, evidence, or style

of what is said.

Clearly, the unique history of the two countries are vital in the

relative emphasis placed upon concepts and in the formation of values.

For example, the early American problems with British rule, the quality

of the people who were active in the formation of government, and the

vastness of the new land undoubtedly shaped and sharpened the democrat-

ic and individualistic ethics; the homogeneity of the early Japanese

experience, and the population density surely influenced the group

ethic and hierarchical structure of family and community. However,

any experience in interpreted and made meaningful through a value frame.

The thesis of this dissertation is that religious and philosophical

traditions are critical value frames.

Caudill's study, for instance, reveals that there is far greater

stress on verbal communication and on the scope of verbal candor in

the U.S. culture than in the Japanese culture. His longitudinal study,

which investigated child rearing practices between the two cultures and

the National Institute of Mental Health, found that the use of verbal

communication between American mothers and their infants was far greater

than in the case of the Japanese counterpart. Furthermore, it was

American infants who made much more verbal effort than the Japanese

counterpart when calling for absent mothers. Taken as a whole, his

study shows that American people see much greater utility and confidence

in verbal communication than do Japanese people (7, pp.12-43).
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The Judeo-Christian and Greek philosophic traditions, which have

influenced Americans both culturally and socially, idealized words or

language as logos (ultimate reality, divine word of reality). As pre-

viously described, Judeo-Christianity, looked upon words or language

as one of the primary determining factors in the creative evolution of

human beings; Greek philosophers emphasized that one can know about

reality through language and logic; these ideals were elaborated by

Socrates and Greek stoics, and were later sharpened by Philo, a Jewish

Alexandrian during the early first century A.D.. He identified the

logos of Greece with the Hebrew Memra called "wisdom." Weaver, in his

book Ideas have Consequences states:

the tendency to see a principle of divinity in
language endures. Thus we learn that in the late
ancient world the Hebrew memra and the Greek logos
merged, and in the Gospel of John we find an expli-
cit identification: In the beginning was the Word,
and the Word was with God, as the Word was God.
The same was in the beginning with God. A following
verse declares that logos as God lies behind the
design of the cosmos, for "without him was not any-
thing made that was made." Speech begins to appear
the principle of intelligibility. So when wisdom
came to man in Christ, in continuation of this story,
"the Word was made flesh and dwelt among us (47, p.
149).

It is for these reasons that Americans are likely to place great trust

and confidence in the use of language, and verbal communication is

regarded as a pragmatic tool for facilitating the operations of society,

solving problems, formulating and carrying out decisions, and bringing

groups together.

In contrast, people in Japan hold different views about language.

Language in Japan is not looked upon as a pragmatic tool for transmit-
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ting messages, facts, information, data, and differing or diverse views.

Instead, it is used as a means to express mood, empathy and sympathy

with people rather than comminicating specific or articulate ideas.

Barnlund, for example, points out:

Even the language used to describe communication in each
culture reflects this difference in outlook. In one there
is continual reference to the search for harmony, the im-
portance of form, the control of feeling, the cultivation
of empathy, the searching of mood, the observation of rit-
uals, the search for consensus, the preservation of whole.
.. In the other there is a search for insight and truth,
the cultivation of independence, the exploration of diff-
erences, the desirability of confrontation, the respect
for argument....(4, p.166).

The Rinzai school of Zen Buddhism, in particular, deemphasized a

sense of trust in the utility of spoken language as a vehicle for comm-

unication. The teaching of Rinzai Zen Buddhism was that reality and

absolute truth could hardly be conveyed via spoken language no matter one

might put it. Kunihiro has written:

A corollary to the Japanese attitude toward language
might be called "aesthetics of silence"--making a
virtue of reticence and a vulgarity of verbalization
of open expression of one's inner thoughts. This
attitude can be traced to the Zen Buddhist idea that
man is capable of arriving at the highest level of
contemplating being only when he makes no attempt at
verbalization and discounts oral expression as the
hight of superficiality (26, p. 101).

This is the main reason why the study of debate, argumentation, and

persuation did not develop historically in Japan as a special field of

study. As previously mentioned, the Rinzai school of Zen Buddhism

came into Japan in the 13th century and was quickly adopted to Japanese

needs. The principle reasons were probably the high degree of homogeneity

within the Japanese culture and the already well-established hierarchical
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structure of the society at that time. It may be interpreted that it

fit almost exactly what the Japanese thought pattern needed at that

time (31, p.16). This Rinzai school of Zen Buddhism, which might be

regarded as the highest and most difficult philosophies in the world to

comprehend, found a ready acceptance ritualistically among all levels

and all classes of Japanese people and created a deep underlying influ-

ence that was lasted up until the present time.

An understanding of Rinzai's stress on intuition (awareness of

other's needs and feelings via non-verbal cues) throws some light on the

Japanese reluctance or distaste for the spoken word. Silence which was

respected can be revealed in such sayings as "Where you speak ten words,

speak but one," or "Silence is gold." This carried to such a point that

spoken assurance of sincerity often leave Japanese listeners with the

feeling of insincerity. Nitobe states:

To give in so many articulate words one's inmost thoughts
and feelings--notably the religious--is taken among us an
unmistakable sign that they are neither very profound nor
very sincere....,we try to guard our lips in order to hide
them. Speech is very often with us, as the Frenchman de-
fines, "the art of concealing thought" (34, p.107).

In looking into the type of individuals chosen for a leader, there

is a sharp contrast between the two cultures. In Japan, one qualification

for the leader is not his ability to persuade others, and articulate his

presonal ideas, views or feelings. Rather, his ability to communicate

his ideas and feelings nonverbally or to sense intuitively the feelings of

his subordinates and their needs is more respected. One can even be dis-

qualified for a position of influence because of eloquence. One important

qualification for a leader in America, by contrast, is his or her ability
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to articulate personal ideas and feelings. A leader must be self-

expressive, straightforward, willing to take chances, and anxious to

put his own ideas to the forefront to persuade others (4, p.89).

The Patterns of Organization and Use of Speech and Writing

The observation of the patterns of speech will illustrate one

sharp contrast between Americans and Japanese. This is expecially true

in the academic environment. The American method begins with either

a generalization or conclusion. This generalization or conclusion is

based on a theory, factual information or data, a contention, or a

problem. The speaker then presents abstract or general statements with

proof and details, with considerable attention paid to two-way communi-

cation between speakers and audience. Fisher asserts that some studies

of official translations of debate in the United Nations indicate that

when Americans make presentations, they are liable to use an inductive

reasoning process beginning with facts which procceeds to more general

principles. He put it this way, Americans patterns tended to be induc-

tive, with careful examination of the facts and figures and an interest

in varifying the data and checking with actual experience before pro-

ceeding to more general principles (4, p.123).

According to Condon, an American speaker follows the following

patterns of organization: (1) First conclusion (or generalization) and

reason and support or proof (more specific) to be followed by other

reasons and support; and (2) second conclusion (or generalization) to be

followed by other reasons and support.
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In contrast, a Japanese speaker (particularly a lecturer) shows a

preference for either a so-called "dot-type" presentation, which often-

times seems to trail off and end without a valid conclusion, or for a

combination of abstraction and generalization: (1) Specific point to

be followed by other specific points; or (2) abstraction or generalization

to be followed by other abstractions and generalizations. Kunihiro, while

serving as a simultanious Japanese-English interpreter, found more diff-

iculty in translating patterns of organization than in translating the

specific words being spoken. He gives a more detailed account of the diff-

erence and points out that the two cultures attach a different connotation

to the term "abstraction" as follows:

It (the Japanese statement) typically falls into
either one of the following types. The first type
is a presentation of one item after the other in
a highly anecdotal or episodic vein; conclusions
are seldon articulated, or left unsaid (a dot type
presentation). The second type is observed largely
in the statements made by the people who may have
been influenced by continental philosophers. These
people tend to think deductively, presenting maxims
and axions as they are, often accompanied by actual
data...The American presentation typically begins
with a series of concrete facts or data, and then
the speaker tries to involve the audience in his
search for principles or laws that may lie beneath
as a means of drawing conclusions. This is a two-
way kind of communication in which the audience is
involved, and I presume, it is what is called in
English a process of abstraction. On the other
hand, Japanese interpret the term abstraction to
mean presenting the results of the process of ab-
straction in an priori manner (26, p. 100).

Since a Japanese lecturer will usually follow either one or the other of

patterns of organization, even when lecturing in English, many American
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students in Japan find it frustrating, annoying, or boring to follow the

Japanese patterns of organization because they are so accustomed to

Aristotelian logic and reasoning. This writer, who has been assisting

the Japan Study Abroad Program, has frequently heard such remarks from

American students upon their return to the United States. It takes con-

siderable time to convince them that the two cultures have differing

emphasis and to teach them tolerance for the different patterns of

organization.

In japan, if a lecturer or speaker gives specific proof, or moves

from specifics to generalization, he generally loses his status as an

authority and this style of speech can be taken as insulting by his

audience. "If the speaker is accepted by the audience as an authority,

there is no need for him to give specific proof. And if not everybody

understands what he is talking about, maybe so much the better" (8, p.

242). This seemingly obfuscation is generally the highest qualification

a Japanese speaker or lecturer possess at whatever level.

Assumptions about the Use of Speech

Saito expresses a similar view. She claims that the Japanese in

general takes it for granted that a lecture or speech is one-way comm-

unication; there is no situation where it is expected that the members

of the audience will respond. Therefore, an individual with questions

may direct them to a lecturer in a private setting rather than in a

*
public question-answer session(38).

Saito points out that the study of speech and rhetoric has not

taken root in Japan. Public speaking is used in educational enviroment,

* See the preface and Chapter I of "Hanashikotoba no Kagaku" by Mitsuko Saito.
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and is otherwise used primarily for ceremonial speeches. Such practices

stand in a sharp contrast to public speaking in the United States. Public

speech practice in Japan is an example of Confucianism still at work.

Chinese Confucianism, centering its though on political and social dis-

order, sought to maintain civilization in part through strict rules of

propriety and social order. It emphasized obedience to authority and

submissive acceptance of established rules. The study of speech and

rhetoric was discouraged as a special field of knowledge. The learning

method was almost entirely based upon memorization of classics and re-

citation by students of moral texts from a teacher. Students and indi-

viduals were encouraged to listen to authority without making critical

judgement (through waht Eric Fromm calls "the art of doubting"). When

Confucianism was introduced into Japan, a similar practice began there.

Bellah has written:

The Classic of Filial Piety (Hsiao Ching) was especi-
ally widely propagated. By the end of the 8th cen-
tury it was taught in every school, and every child
who knew how to read could recite it by heart. By
th order of the Empress Koken (reigned 749 - 758) a
copy of the Classic of Filial Piety was required to
be kept in every home....Even in Kamakura times the
samurai (warrior), high and low, even though they
might have no other book, were apt to have a copy of
this one. The importance of the book can perhaps
be seen as a rough measure of the increasing import-
ance of the ethic it preaches was coming to have in
Japanese society (5, pp. 88-89).

Japanese, therefore, came to internalize ethical standards and to con-

form to institutional patterns both at home and in other social instit-

utions. For at least fourteen centuries, Confucianism has had a pro-

found effect on the ethical standards and social behaviors of Japanese.

At base is a concern for order and established authority. These values
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mean that reasons, evidence, and proof are not only unnecessary, but

undermine authority and threaten social order.

The Style of Written Exposition

The difference between the two cultures in the use of speech is

also apparent in written exposition as one might expect. Cultural dif-

ferences between Japan and the United States are revealed quickly in

written work. Kaplan describes American writing as follows:

An English expository paragraph usually begins
with a topic statement, and then, by a series
of subdivisions of that topic statement, each
supported by example and illustrations, proceeds
to develop that central ideal and relate that
idea to all other ideas in a whole essay, and
to employ that idea in a proper relationship
with other ideas, to prove something, or para-
graphs to argue something.... Contrarily, the
English paragraph may use just the reverse
procedure; that is, it may state a whole series
of examples and then relate those examples into
a single statement at the end of the paragraph.
These two types of developments represent the
common inductive and deductive reasoning which
the English reader expects to be an integral
part of any formal communication (21, pp. 5-6).

Kaplain also describes the so-called Asian style of writing as follows:

Some Oriental writing, on the other hand, is
marked by what may be called an approach by
indirection. In that kind of writing, the
development of the paragraph may be said to
be 'turning and turning in widening gyre.'
The circles or gyres turn around the subject
and show it from a variety of tangential views,
but the subject is never looked at directly.
Things are developed in terms of what they
are not, rather than it terms of what they
are (21, p. 10).

There appears to be no vast difference between the Asian style of writing

and the Japanese writing. In contrast to the American written exposition,
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Japanese (including students) employ what may be termed a holistic type

of reasoning: that is, reasoning which emphasizes the wholeness or

unity of a subject. (The reasoning may precede without apparent regard

for facts or supporting evidence.) The Japanese follow a different set

of logical principles, and the development of paragraphs often appear to

be circular in structure from the Western perspective.*

The Notion of Negation

The American preference for analytical thinking is closely

associated with the notion of negation. Quigley is of the opinion

that the formulation of the cognitive system, which utilizes analysis

rather than synthesis in seeking answers to problems, was made possible

by Hebrew monotheism and by the growth of Aristotelian logic. He points

out that "That system began to develop before 500 B.C. with the intro-

duction of the idea, in Palestine and Persia, of one God--omnipotent,

omniscient, and perfect--and with the growth of two-valued logic in

Persia and Greece" (35, p. 26). Maruyama also holds a similar view,

and adds that Western academic theories and methodologies are formu-

lated in terms of the Aristotelian logic and epistemology (28, p. 1).

* To cite an example, the following sentence was written by this writer
in the first draft of this chapter: "When Confucianism was intro-
duced into Japan, a similar trend continued to persist." But accord-
ing to Crisp, the subtle distinction implied by "similar trend" and
"continued to persist" are too indirect and ambiguous to make sense
in English. Therefore, he suggested this writer change the sentence
to "a similar practice began there." In his observation, written
exposition by the Japanese, including Japanese scholars, often does
not address the point actively and directly.
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American thought, influenced by transcendental Hebrew monotheism

and structured by the second law of Aristotelian logic, has sharpened

its notion of negation to a rule called "the excluded middle"; everything

is either A or not-A (yes or no, but not both). This distinction between

A and not-A has played a significant role in enabling Americans to define

and clarify ideas, inferences, and systems with perfect specificity. It

has also, undoubtedly, contributed to developments in the fields of

science, technology, and engineering.

However, this tendency to describe the world or an element of it

in terms of a dichotomy has been criticized by many, among them are

psychoanalists, scientists, and general semanticists (48, p. 12).

Einstein, for instance, did not make a division between time and space,

between masses and energy, and so on. Bronowski, the author of Science

and Human Values, points out:

The progress of science is the discovery at each
step of a new order which gives unity to what had
long seemed unlike....Einstein linked time with
space, mass with energy, and the path of light
past the sun with the flight of a bullet; and
spent his dying years in trying to add to these
linenesses another, which would find a single
imaginative order between the equations of
Clerk Maxwell and his own geometry of gravitation
(6, pp. 15-16).

According to Condon, the traditional Western distinctions between

body and mind, between electricity and magnetism, and other such dicho-

tomies are weakening in this century. In his book Semantics and Communica-

tion, he says, "When the experiences they would describe are investigated

carefully, the student finds that such distinctions are either meaning-

less or deceptive... The physicists stopped looking for an element
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called 'heat' and began to study thermodynamics" (10, p. 34). Nonethe-

less, dualism or "either-or" thinking predominates in the U.S. culture.

Japanese culture, on the other hand, has idealized the Middle Path

of Mahayana Buddhism (structured by Nagarjuna of India) as the negation

of all negation. (The negation of all negation was based on the principle

of four-cornered negation, which regards everything is neither A, nor

not-A, nor both A and not-A, nor neither A nor not-A). Takakusu, in his

thesis Buddhism as a Philosophy of Thusness, emphasizes the point: "It

(The Middle-Path-Ideal) is the absolute Sunyata (void). Thus we are led

to the highest ideal, that of the Middle Path. 'Thusness' is hereby

arrived at negatively as the remander" (45, p. 114). The Mahayana

"Middle Path Ideal" exerted a great influence on the Rinzai school of

Zen Buddhism and provided a philosophical basis for the development of

"Advaitism" (non-dualism, but not monism).

Advaitism regards ultimate reality as whole, non-dualistic. Thus

issues are left open to question, and no definite statement is made

about outcomes or reality. It can be said that advaitism is neither

black nor white; it is instead a permanent state of gray. In other

words, a response can be both "yes" and "no", and at the same time be

neither one nor the other (31, p. 63). Suzuki explains advaitism in

his article, Basic Thoughts Underlying Eastern Ethical and Social

Practice, as follows:

Advaitism is not a very clear concept...When I say
that reality is not dualistic, that a world of sub-
ject and object is not final, and that there is a
something which is neither subjective nor objective,
and further that there is something which is not to
be assumed under any category born of the dualistic
concept of subject and object, I may be stamped as a
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a mystic with all his scientifically unacceptable
qualifications. Whatever this may mean, the mystic
has a very concrete and therefore a very positive
experience of ultimate reality which according to
him cannot be conceptualized after the ordinary
rules of logic thinking. Logic, as we understand
it, has its limitation and cannot expect to catch
every fish in its net (43, pp. 429-430).

In seeking answers to problems advaitism stresses the use of

synthesis rather than the Western type of analysis. It has also pro-

vided the Japanese with a method of evaluating and judging matters by

means of what Suzuki calls an act of intuition" (19, p. 75). Intuitive

knowing is regarded as dynamic, not static, and the essential benefit

is that it allows one to come to grips with the unity of the whole

directly and immediately (44, p. 139). Bahm writes:

There is nothing between an intuiting awareness
and what is intuited. Reason, on the other
hand, when it infers, proceeds from data or
premises to conclusions, often passing through
intermediate steps or stages. Whereas inferences
may be mistaken, in intuition, or direct appre-
hension, nothing intervenes to make mistakes
possible (1, p. 19).

Intuition is thus regarded as providing more certainty than reason,

since what is intuited or immediately apprehended is grasped all at

once as a whole. When one intuites something, there is no need for it

to be taken apart, cut up, and put back together as a whole again. One

can grasp "One in all and all in one" directly and immediately by trans-

cending the division between subject and object and overcoming all sundry

distinctions.
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Polar Categories versus Advaitistic Thinking

In conferences or meetings between Japanese and Americans, advait-

ism is one element of the Japanese communication and thought process

which very often makes intercultural communication extremely difficult- -

which interpreters can not overcome. To cite an example, when an

American directs a question or proposal to a Japanese, which demands

"yes" or "no" answer, the Japanese is often reluctant to give a direct

reply. When he is forced to reply, there is no choice for the Japanese

but to use the so-called "yes-but syndrome": which usually means I am

for it, but at the same time, I am against it. The American, with his

dualistic "yes or no" approach, simply cannot comprehend the Japanese

mind, and regards the Japanese as illogical (and, if he only knew it,

advaitistic). The Japanese, on the other hand, may regard the Americans

as being overly forceful and simplistic, or even provocative, for his

obvious lack of comprehension. Countless such misunderstandings and

miscommunications between Japanese and Americans have been reported by

persons who work as simultanious interpreters (33, pp. 70-72; 24, pp. 30-

33).

Although the Japanese language contains a word, iie, which may be

translated to "no," it is seldom used. There appears to be no word in

Japanese for the Western dualistic type of "no." Instead, more round-

about terms are used to express negative ideas and thus preserve the

relationships between individuals. Some studies indicate this feature

of Japanese speech. According to Ueda, there are sixteen different ways

of avoiding saying "no" in Japanese (9, pp. 185-192). To Japanese, the
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word "no" sounds too direct and is considered to be an offensive expres-

sion in interpersonal communication.

Basic Assumptions about Self and Reality

The way people view the world provides a perspective which has

tremendous implications not only for communicative behaviors and social

perceptions but for social and economic development.

Americans, influenced by Judeo-Christian values, tend to hold a

view that nature can be conquered and controlled in the service of man.

Quigley states, "...when the Judeo-Christian faith established the view

that there is no spirit in nature other than man, the world was reduced

to a created object to be explored by man..." (35, p. 26). Therefore,

Americans are in general very objective about nature, and are inclined

to treat nature as an object over which they have control. The under-

lying assumption is that man is separate from nature, and can exert

control over it. Porter and Samovar point out, "As Americans, we tend

to have a human-centered view. The world is a vast space in which we may

carry our desires. We build what we wish, we control nature as we can,

and when we are displaced, we tear it down and start again" (39, p. 11).

Man's dominance over nature is not only manifested in the development

of modern science but in commonly held assumptions about the world. For

example, "if you don't like it, change it," and "new technology will

solve the problem." The notion of causality, which was elaborated by

Socrates, Plato, and Aristotle, and Decartes and Kant, is assumed to

be true. Americans believe that they can alter the real world, and it
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is commonplace for Americans to think in terms of cause and effect, and

to see one's self as a cause of the effect (29, pp. 43-44; 15, p. 144).

In contrast, the Japanese, influenced not only by the aesthetic

values of Shintoism and Zen Buddhism, but by subjectivism of Buddhism

and Confucianism, have a different way of viewing the world--a way in

which they see the need for synthesis or integration of man and nature.

This assumption of synthesis or integration is reflected in Japanese

architecture and landscape gardening. For example, the famous Rock

Temple Garden in Kyoto is designed to lead a person back to the world

of nature so that one can appreciate a unity between the man-made

structure and the world of nature. (Its raked sand and fifteen rocks

in three groupings can be viewed both as islands or as mountain peaks

arising from the morning mist.) According to Tsunoda, Japanese subjectiv-

ism, which allows one (subject) to adjust himself to the natural world

rather than to manipulate it, and then, to establish an identity between

himself and the natural world, pose no opposition to technological

development:

Oriental culture, in contrast, 'may perhaps be
thought to move from subject to environment.'
The subject itself negated and becomes environ-
ment... Japanese culture represents a trend of
Oriental culture. The essence of its spirit is
to become one in things and events, to establish
an identity between subject and world. The Western
and the American view have led to objectivity
about the world and the development of science
and technology. The contrasting view has found
expression in Far Eastern arts and religion
although clearly Japan demonstrates that Oriental
subjectivism does not prevent scientific and
technological development known in the West
(42, p. 63; 46, p. 869).
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Because of the strong stress on the human centered view, a person

who takes initiatives, and who is self-reliant is more highly valued in

the U.S. culture than in the Japanese culture. The Judeo-Christian

notion of "will" may serve as another reinforcement of American human

values. Americans not only conquered the wild frontier, and have now

turned to the exploration of the oceans and space.

Personal Success as a Value

Having desire or ambition, and seeking fulness of life through

harmony with God's "will," have been keynotes of Judeo-Christianity.

Moved by this value, Americans regard personal success as not merely

desirable and good, but almost as righteousness itself. Huber states,

"Americans worship success. It was because America from early in its

history, worshiped a God...(God) wanted them to be a success" (18,

p. 107). These feelings of success and righteousness are deeply related,

even if not as prevalent today as previously. Yet it was one of the

first developments of a uniquely American system. Since Americans have

perceived dynamic personal success as the way to become worthwhile

human beings in the eyes of the world, this has served to stimulate them

traditionally to succeed at any cost. A good example is the concept of

the self-made man exemplified by Benjamin Franklin, who was a believer

in the rational way of thinking as well as being in accord with the

Puritan ethic. In the opening paper of his autography, he states, "Now

I speak of thanking God, which led me to the means I used and gave them

success" (27, p. 45). Historically, Americans generally have been led

to believe that it is not enough to enjoy a satisfactory existence in
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order to justify one's being; they have been taught that it is necessary

to become a "success." Personal success in the American sense and value

system has been directly related either to material or status rewards.

It appears that material rewards which open doors for achievement of

happiness are taken as proof of divine approval. According to Kluckhohn,

measurable as well as visible achievement and the gain of higher status

and personal success have been of main importance and were arrived at

in a uniquely American manner. Along with the value of success, other

values such as individualism, freedom, equality, and progress, in the

American sense of the words, needs to be kept in minds (23, pp. 94-111).

This type of personal success was ordinarily measured in one of the two

ways by the ability or aspiration of an individual to rise above his

father's station in life, meaning financial position (material rewards),

status, or to rise above one's own initial status in life (30, p. 14).

In contrast, the Japanese culture places more value of group suc-

cess than on personal success. Because of Confucian ideas and other

native values which place a premium on harmony in the group, conformity

to or identification with the group, a person who strikes out on his

own and takes an individualistic position for the purpose of gaining

visible achievement is not highly praised. There is a well-known say-

ing which goes, "Deru kugi wa utareru" (the nail which stands up is

struck). The Japanese traditionally takes this saying to heart.

Cathcart states:

Japanese children hear it (the saying) continually
from parents and teachers. It reflects an import-

ant cultural attitude. Japanese are fond of the
saying because it suggests their abhorrence of
egocentricity and their wish to avoid being singled
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out for praise or blame. More importantly, this
saying reminds them of the pain experienced when
one fails to blend harmoniously into a group.
It is this great desire to lose oneself within
the confines of a group that is most characteristic
of the Japanese (39, p. 58).

The prevailing Japanese attitude tends to make the Japanese think that

cooperation, reasonableness, and concern for others (enryo or modesty

syndrome) are the virtues and are more admired than personal drive,

individual fulfillment and individual self-assertion (36, p. 135).

Manifestation of the Japanese value is often visible in contrast with

the behavior of Americans. For instance, when two or more Japanese

students happen to take the same course together at an American college

or university, they are often very reluctant to shine in the group.

When an American professor directs a question to the class, American

students will respond; American students, growing up in American cul-

ture, are implicitly aware that appeal to individual achievement and

self-assertiveness is a positive value. But when it comes to Japanese

students, they will look around at their peers; if their country-men

do not respond, they usually do not volunteer to answer the question

even if they know the answer. In this connection, Reischauer points

out that even though the Japanese are competitive, such competition in

the Japanese culture is interpreted to mean winning more approval of

society than the next person. There is a strong tendency for the

Japanese to avoid overt competition, particularly when it is obvious:

Competition so pervades life that the Japanese
tend to avoid any dramatization of it. They
love our Western competitive sports but decry
their effect. They make entrance into all
schools beyond the elementary level a brutally
competitive matter and then minimize further
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competition once they have been admitted. They
are far more rank-conscious than we in America,
but are afraid of promotions by merit, preferring
to stick wherever possible to the less competitive
system of promotion by age. They encourage
individuals to measure up to fixed standards or
to improve their own records as a stimulus to
work, leaving competition with others the ultimate
but unmentioned measure of success (37, p. 144).

The Idea of Progress including Progressive Education

Closely associated with the value of personal success is the idea

of progress. With other values such as positive thinking, a sense of

optimism, and individualism, the U.S. culture greatly encourages pro-

gress.

A person with a strong will and an active mind is taught that he

or she lives for the future rather than the present. Therefore, people

are encouraged to picture positively many options, and to be prepared

to grasp opportunities. People in the U.S. culture in general expect

the future to be much better than the present.

The progressive education movement was a rational extension of

this ethic. The movement emerged after the Civil War and reached its

pinnacle of popularity from 1893 to 1918. The primary purpose was to

improve the lives of individuals during the period of rapid industrial-

ization. Cremin, in his book, The Transformation of the School: Pro-

gressivism in American Education, aptly points out:

Actually, progressive education began as part of
a vast humanitarian effort to apply the promise
of American life--the ideal of government by,
of, and for the people--to the puzzling new
urban-industrial civilization that came into being
during the latter half of the nineteenth century
(11, p. viii).
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Francis Parker, known as the father of progressive education, and

Charles W. Eliot contributed to the movement, but it was John Dewey

who played a prominant international role in the movement and became

its most influential figure. Dewey's laboratory school at the University

of Chicago and his philosophy of education gave a new impetus to educa-

tional reform in the U.S. culture.

While it is said that the progressive education movement faded

away when the Progressive Education Association was dissolved because

of a lack of financial support in 1955, its influence still remains

strong (16, pp. 379-385). Such terms as "progressive planning techniques,"

"progressive administrative strategy," and other prefixes to the word

"progressive" are still in common usage today.

This type of progressive behavior helps to set the stereotype that

Americans are pragmatists; it also consistent with the "active" and

"doing" orientation. Hall states, "Some cultures, like the American,

stress doing as a principle of learning, while others have very little

of the pragmatic" (17, p. 53).

The Japanese culture, in contrast, approves of progress, and

regards progress as natural and important. When people want to move

their society forward, they will look toward the golden age of the

past as a foretaste of the future. Reischauer, in his book "The

United States and Japan" remarks that the Japanese have a much stronger

sense of tradition and history than Americans in their orientation towards

life. The Japanese think that things, events, and commitments are

meaningful only when they have a known line of continuity with the

past (37, pp. 143-150). Therefore, in contrast to Americans who are
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extremely future oriented, the Japanese are less future oriented. Zen

Buddhism, for example, did not seem to encourage one greatly that he

should always look forward to the future, nor did it encourage one to

expect the future to be better than the present. Bahm has written:

Zen pertains to the appreciation of what is
present as present. But Zen does not prevent
the content of what is present from having a
future orientation. One whose whole attention
is toward the future is not in Zen. But one
who enjoys as a present value the prospect of
future values can remain in Zen to the extent
that the present enjoyment prevails (2, p. 213).

When Dewey visited Japan in 1919, the term "progressive education"

became a matter of great concern and interest to the Japanese (22, p. 205).

The idea was warmly accepted and used primarily to understand the

American educational system and the meaning of democracy (even after

1945). The progressive education movement was not used either to

reform society or to improve the lives of individuals however, because

most Japanese educationalists were primarily interested in Dewey's

teaching method rather than his philosophy. Kobayashi writes:

What meaning did Dewey's philosophy, which evolved
in an American environment, have for educationalists
of a society with a long history of non-Western
tradition?...1t had little meaning at first as a com-
plete philosophy of education..., when Dewey first
became widely known by Japanese educationalists, it
was his ideas on teaching methods which were more
emphasized, and which moved most educational reformers
(74, p. 154).
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The Method of Reaching Agreement

In reaching an agreement within a group, Americans normally place

a premium on the Aristotelian dialectic approach. Judeo-Christian

values of individual will, self affirmation and responsibility are

also reflected in group dialectics. A conversation or discussion goes

forward by assertion and denial, and compromise often can be reached

by changing or defeating opposition. Such tactics are dimetrically

opposed to the Japanese method, which arrives at group consensus by

a sort of empathy, intuition, and circumlocution. Barnlund states the

differences:

In the United States, problems are sharply
defined, causes of difficulty identified,
alternative proposals offered and challenged,
decisions hammered out through a process of
argument and compromise. In Japan decision-
making follows a different course. The dis-
cussion may proceed at some length without
any clear specification of the problems.
Participants proceed cautiously, attempting
to decipher the opinions of others without
asking them directly. Variation of views
are intimated but so expressed that they
can later be qualified or retracted if they
encounter resistence (4, pp. 136-137).

When Americans participate in any group discussion, explanations based

on reasoning and presentation of various points of view are considered

to be essential. Interviews with many Americans have indicated that in

the United States participants are expected to present personal con-

victions, wills, differing opinions, and even counter comments to reach

a good agreement in decision-making (20). According to Fisher, the

American concept of the individual and society is seen in international

meetings:
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The cluster of assumptions involved includes
the value of individual human life, the
worth and dignity of the individual, and the
belief that the individual should be allowed
a self-reliant expression of his talent and
energy to fulfill his own promise. Value is
placed on the individual conscience, and the
right to express personal belief, to protest
and to reject arbitrary authority (15, p. 146).

Conflict is a direct result of the dialectic method of decision-making.

But Americans feel that in utilizing the dialectic approach, conflict

is not only desirable but necessary in order to reach a good conclusion

(3, pp. 164-169).

In an American group discussion, conflict arises from the tendency

of different factions to view their position as the best, if not the

only possible one. If no conflict is present, a so-called "devil's

advocate" may take an opposing view. In order for the worth of one

position to be made clear, it is desirable to have a conflicting and

opposite approach put forward. At the same time, participants need to

anticipate disagreements among the various segments of the group (44,

p. 242). This dialectic process often result in the isolation of

individuals and tensions between factions. But despite the great

amount of conflict inherent in this particularly American system, many

strikingly original, unique and valuable ideas are able to come forth.

To insure the continuation of society, serious differences of opinion

are reconciled by means of formulated rules, such as voting procedures.

This is in direct contrast to the Japanese system, where a high

value is placed on the Confucian teachings of harmony, hierachial

relationships, conformity, and formalism which make conflict and dis-

agreement undesirable rather than productive. The opening of the
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Japanese Constitution postulated by Prince Shotoku (in 604 A.D.) called

for harmony among different classes in a community. Sansom remarks,

"this is pure Confucian morality from the Analects. It contains the

idea of compromise, of reaching agreement on what Li (the orderly

principle) demans in any case under the dispute" (40, p. 73). The

indirection of the Japanese contrasts sharply with American assumptions

and values about "man-to-man" and "face-to-face" events.

Direct self-expression of one's views, talent, will, or convictions

are looked upon as undesirable, and argument in group behavior is con-

sidered most rude. Should an individual in a group object to the pre-

vailing idea, on whatever grounds, and find himself a lone objector or

in a small minority, he will change his formal opinion, called the

principle (Tatemae), to one of the approved ideas. He will do this even

though his real mind and idea (Hon'ne) might be opposed to the plan

under consideration. When one wishes to express opinions or comments

disagreeable to others, one usually shows a certain hesitence, uses

circumlocution, or reverses oneself. One does this not only for the

welfare of the group, but for the sake of position in the group. Often-

times, one does this through nonverbal means. Reischauer has written:

...Much is suggested by indirection or vague
implication. Thus, any sharp conflict of view
is avoided before it comes into the open. The
Japanese have a word, haragei, "the art of the
belly," for this meeting of the minds, or at
least viscera, without clear verbal interaction.
They have a positive mistrust of verbal skills,
thinking that these tend to show superficially
in contrast to inner, less articulate feelings
that are communicated by innuendo or nonverbal
means (36, p. 136).
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In the Japanese system, the individual's will, affirmation, or achieve-

ment are not highly valued, and it is also regarded as almost taboo

that lower echelons offer their opinions freely or make frank comments.

Nakane, a Japanese sociologist, corroborates this:

An expression of a contradictory opinion to that
of the head was (has been) considered a sign of
misbehavior, disturbing the harmony of the group
order (32, p. 13). It is difficult for a Japanese
scholar to disagree openly with a statement of his
sempai (senior). Even a trifling opposition to or
disagreement with the sempai's views involves an
elaborate and roundabout drill....Generally there is
no development of dialectic style in a Japanese
conversation, which is guided from beginning to end
by the interpersonal relations which exist between
the speakers (32, p. 34).

Loyalty is perhaps the most single decisive factor in decisions made

through the group.

The traditional situationally oriented codes of behavior manifested

in Japanese Confucian philosophy still persist and reinforce these

attitudes today.

Since consensus must be reached, much time is required for decision-

making by a Japanese group. But once that decision is made, the total

cooperation of all members of the group (not individual will) has been

reflected in the decision-making process. Furthermore, in the Japanese

locus of decision-making, responsibility for the decision does not rest

on the individual decision maker, but relies on the group. Once a

decision has been reached, it is virtually impossible to assign

responsibility to any person.

In the American system, in contrast, responsibility for the

decision is normally attributed to the will of an individual decision
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maker. As Stewart has written, "The American locus of decision-making

in the individual is paralleled by the insistence that motivation (will-

filness) should also arise with him. Responsibility for decision and

action revolve on the individual (42, p. 34). This idea of individual

responsibility is clearly manifested in wholly American questions as

"Who did this?," "Who is responsible?," or "Who is to take the blame?".

Such questions seldom, if ever, arises after a group decision by

Japanese.

What is likely to happen when the two cultures meet, then? The

following will illustrate the usual interaction between Japanese and

Americans at a negotiating table.

When both parties reach the negotiating table, the American side

wishes to proceed very quickly to the center of the discussion; they

are inclined to announce their conclusions first, and follow with

argumentation and justification for those conclusions, expecting the

Japanese side to do the same (33, pp. 70-75; 14, p. 10).

However, the Japanese approach is to determine whether or not the

negotiators are prepared to adjust to each other's position and, hence,

to start slowly and continually spend ample amounts of time in general-

ization and introductory talk. Americans, who are accustomed to getting

answers within a short period of time, finds it unnecessary and time

consuming. When Japanese pause in their conversation, it causes the

Americal counterparts unnecessary frustration. Emmerson addresses the

issue:

When Japanese pause in their conversation, Americans
feel awkward and compulsively fill the gaps with
brisk intervention, pushing impatiently to the pro-
blems at hand, to the 'nitty-gritty,' as they will



147

probably explain. Charged by the seeming lack
of response to their comments and to their
vigorous way of presentations, Americans react
with annoyance, failing to discern the cultural
reasons behind the attitude (14, p. 11).

The moment the Japanese confronts himself with a situation where

he has to express his personal opinions on a subject in which he does

not feel he is qualified to have any opinion, he feels uneasy. The

Japanese may find the American counterparts coersive, for the Japanese

is accustomer to the non-dialectic of affective communication in a

hierarchical system. In this connection, Condon gives an excellent

example in his book Intercultural Encounters with Japan:

There are some scholars here (in Japan), I am confident,
who believe that the best way to learn is to ask ques-
tions, and expect direct answers, to challenge a
speaker, to play Devil's advocate, to pose hypothetical
situations, and so on. Such a style of learning is
more cultural than personal, though there are cer-
tainly many personal differences. Many others here,
more among the Japanese than the foreign visitors,
may neither expect nor value public debate or dis-
agreement and may prefer to avoid having to give
personal opinions. Suppose a guest from the U.S.
asks one of the Japanese participants (even students)
to give his blunt personal opinion on a subject that
the Japanese does not feel he is qualified to have
any opinion. If the Japanese declines to give an
opinion, then he may be expressing a model of
Japanese communication for such a situation; so
here the visitor should at least have learned that,
even though he may feel dissatisfied in not hearing
an opinion (9, pp. 12-13).

In his opinion, should a Japanese give a straight personal opinion

without showing any hesitancy, he might live up to the expectation of

his American questioner and satisfy his demands. However, if he does

so, he is acting in a manner very foreign to him (9, p. 13).
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Summary

This chapter focused its attention on comparing and contrasting

modes of thinking and behavior patterns within the two cultures.

While it is true that there are many other examples to be taken

into consideration,the eight different issues were chosen. Although

the eight different issues were discussed separately, it was learned

that they are all related and affect communication and the perceptual

process. They are often the source of misunderstanding and cause pro-

blems.

It was also discovered that while the two cultures attach differ-

ent emphases, preferences, and expectations to modes of thinking and

behavioral patterns, search for historical records indicate that these

differences spring from religious and philosophic traditions and values

which still permeate each society.

To be aware of these differences in modes of thinking and

behavioral patterns will yield clear insights into the causes of

problems and will minimize misunderstandings as members from the two

cultures come into contact. However, there is little evidence indicat-

ing that both Japanese and Americans are fully aware of different

modes of thinking and behavioral patterns because they tend to regard

their own ways of thinking and behavioral patterns as normal and the

only valid methods.
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V. SUGGESTIONS FOR INCORPORATING INTERDISCIPLINARY INTER-
CULTURAL COMMUNICATION INTO HIGHER EDUCATION IN JAPAN AND AMERICA

This section will outline some possibilities for incorporating

interdisciplinary intercultural communication into higher education in

both Japan and the United States. But first, the section will largely

be devoted to Japanese higher education, because the problems of imple-

menting change are best understood with knowledge of the structure and

practice of higher education in Japan.

Higher Education in Japan

The information below is based on the following sources:

Higher Education and the Student Problems in Japan, Tokyo:
Kokusai Bunka Shinkookai, 1972.

Michio Nagai, Milestones for Humankind (Jin'rui eno
Ichirizuka), Tokyo: NHK, 1976.

International Cultural Relations Division, Outline of Education
in Japan, Tokyo: Agency for Cultural Affairs, Government of
Japan, 1970.

There are three types of higher education institutions in Japan;

the university, the junior college, and the technical college. There

are about 900 institutions of higher education, 470 of which are

junior colleges. These are staffed with approximately 10,000 full-

time instructors, and with 15,000 of these are teaching at junior

colleges. Currently, there are approximately 1,700,000 students

attending these institutions, with 30,000 of them at junior colleges,

and 40,000 enrolled in graduate institutions. The formal framework

for the Japanese universities is comparable to the American four

year colleges. A small number of university graduates are enrolled
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in graduate schools for a two-year Master's course or the subsequent

three-year doctorate course, which somewhat differs from doctorate

and Ph.D. programs found in the United States. The most common pre-

quisites for admission are graduation from an upper-secondary school

and entrance examination scores.

Japan has witnessed a rapid expansion of educational facilities

since 1945, and such rapid growth has created a number of problems.

For example, there are nearly 100,000 instructors in higher education,

but the qualifications of many of them are in question:

(all of these instructors) are qualified to serve
in capacities responsible for imparting a broad
knowledge and doing high-level research on academic
subjects in their specialized fields, thereby mak-
ing institutions of higher education true centers
of learning (4, p. 4).

The central reason lies in the fact that many instructors were

needed at a time when adequate numbers of qualified people were not

available.

The structure of higher education in Japan is extremely rigid

compared to that of the United States. Because of the rigidity of the

system of higher education and its strong resistence to changing needs,

it is difficult for new courses and fields of study to come into

existence. This is particularly true in the case of governmental

universities. Reischauer writes:

Courses of study for students are rigidly pre-
scribed, new fields of study are hard to start,
and the mixing of fields of study is almost
impossible. Presidents and deans, being elected
by their peers, have extremely little power.
On one side the Ministry of Education provides
the money through a rather mechanical budgetary
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process, and on the other side faculties and
chairs have virtual veto power over any change
in the use of these funds. Little room remains
for innovation, and as a result university today
still operate in the patterns established under
very different conditions three quarters of a
century ago (6, p. 177).

In fact, one can see much greater compartmentalization within the

system of Japanese higher education than in American education.

There is very little communication between the different academic

areas, and even within one academic unit of a college or university.

For instance, there is virtually no contact, much less exchange of

ideas between one who holds a chair in marxist economics and one who

teaches another economic view (5, pp. 104-105).

Some Ways in which Interdisciplinary Programs in Intercultural Com-
munication to be Incorporated into the Curriculum of Japanese and
American Higher Education

In Japan

Perhaps the most practical approach to initiate interdisciplinary

programs in intercultural communication in Japan would be through

university sponsored informal workshops, seminars, and conferences.

These workshops, seminars, and conferences would be designed for

business and government leaders, educators, community organizations,

and other people who intend to visit the United States for business

or educational purposes. The objectives of these informal workshops,

seminars, and conferences should be to: (1) explore the many ways in

which Japanese and Americans communicate both verbally and nonverbally;

(2) help participants develop the capacity for intercultural empathy
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and the flexibility necessary for success in living and working in a

different culture; and (3) explore the effects of historical tradition

(religious and philosophical included) on current attitudes, behaviors

and modes of thinking which may limit intercultural communication

effectiveness.

It would be ideal for these workshops, seminars, and con-

ferencqs be conducted by an interdisciplinary work team composed of

the following staff members: (1) a person who has lived in the

United States for some time and has both practical and theoretical

experiences and training in Japanese-American intercultural communica-

tion. For instance, an instructor who can help participants by treat-

ing the issue of how and why Japanese communication styles--modes of

thinking, behavioral patterns, values, beliefs, perceptive norms,

and nonverbal communication--differ from American styles; and (2) other

qualified people from various disciplines who can teach units regard-

ing comparative philosophy, religion, sociology, anthropology, history,

psychology, who could treat specifics of their disciplines in the

context of intercultural communication.

If these informal workshops, seminars, and conferences were

conducted by these staff members regularly at various colleges and

universities, a large cross-section of people, including business

and government leaders, and educators, would be better prepared for

broader and more meaningful intercultural encounters with Americans;

potential stumbling blocks, critical incidents, and conflicts could

be minimized.
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The workshops, seminars, and conferences conducted by the inter-

disciplinary work team could also provide on-going services or

special workshops to assist English teachers in developing inter-

cultural and global perspectives in their programs. Whereas many

people suggest that it is through the English language education that

young people would develop skill in communication and knowledge of

intercultural and global perspectives, in fact, little attention has

been given to the field of knowledge which is intercultural and

global in designing a curriculum for English language instruction.

Bedford, for example, states:

Young people today...are developing some social
concern and some interest in the world outside
of Japan. It may be a good time to change
English teaching from English training to
English education, as a contribution to their
increasing global awareness (1, p. 22).

One of the central problems has been that Japanese teachers of

English have been overwhelmed with technical and mechanical training

relating to language laboratory and electronic instruction techniques.

They have had little time to learn subjects other than teaching methods

and techniques. Few have been able to undertake related studies such

as American culture, sociology, and intercultural communication, and

thus have not developed intercultural or global perspectives.

The second approach, closely related to the first, is the

creation of courses on interdisciplinary intercultural communication

dealing with Japan and the United States, leading to a program of

study. A growing recognition and acceptance of the workshops,

seminars, and conferences would enable a college and university to
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offer such courses by a faculty who has lived abroad for some time

and had graduate training in the field of intercultural communication.

If the staff member coordinates the course with the help of other

qualified faculty members, invites guest speakers, draws resources

from other educational and governmental agencies, and adequate founda-

tions would be made for such academic programs. It would be advisable

to introduce each course in the teacher certificate program in the

field of English. In the future, needs could be established in other

areas.

The creation of a major in interdisciplinary intercultural

communication would be the ultimate goal of such courses and programs.

Of course, because of the rigidity of the higher education and its

strong resistence to change, considerable time and effort could be

required before such a major could be realized (particularly at govern-

mental universities). However, as the popularity of the courses grew,

the need and demand for the creation of a major would expand greatly,

and it would become possible for the Ministry of Education to take

action. But even if such action were to be taken, change would still

occur slowly. However, the shrinking globe and the increase of

global interdependence justifies whatever effort that would be

required; future generations must be prepared to function effectively

in intercultural setting.
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In the United States

In the United States, some of the major universities have

already established their own centers or institutes and are offering

a wide range of cross-cultural or intercultural workshops, training

programs and consultative services to organizations involved in

business, government, and education. For instance, the East-West

Center, connected with University of Hawaii, conducts intercultural

communication workshops and training programs for industry, govern-

ment, education, and community groups. Language Research Center at

Brigham Young provides resource development in the field of inter-

cultural study programs, and offers similar workshops and training

programs. The Business Council for International Understanding at

the American University has programs specifically tailored for such

people as American business managers or executives going to Japan and

other countries or national corporate officials with international

responsibilities and even foreign nationals coming to the United

States for business and educational purposes. However, the basic

problems are: (1) opportunities for receiving workshops and train-

ing programs are very often limited to those who live in a state or

region where a center or institute is located; (2) the fee and travel

expense for participation in the workshops and training programs is

very often very high; and (3) all of the workshops and training

programs do not always (a) provide opportunities for participants

to explore many facets of the way in which Americans and Japanese

(and people from other countries) communicate both verbally and non-

verbally or (b) help them become aware of, appreciate, and understand
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patterns of their own culture and cultures other than their own;

(4) such workshops or programs rarely if ever deal with the necessity

for developing global interdependences. Further, according to Clinton,

attitudes about global interdependence are likely to be both hostile

and slow in changing for Americans because individualism is such an

important value (2, pp. 110-111).

Therefore, the creation of interdisciplinary intercultural

centers or institutes, at least one in each state, would be a major

step forward in the United States. The creation of such a center or

institute outside the departmental structure of colleges and univer-

sities would probably be most effective in American higher education

because (1) changes that represent the addition of courses in exist-

ing units or departments can occur with relative ease; (2) the study

of cross-cultural or intercultural communication has become a matter

of great concern and interest to people in various academic fields,

and many colleges and universities are offering courses and programs

in cross-cultural or intercultural communication. Intercultural pro-

grams, or at lease courses, will virtually be offered in all colleges

and universities throughout the United States; (3) most colleges and

universities have faculty members working on related comparative

studies in the fields of humanities or social science, and (4) some

institutes could be established with little if any need for additional

funding by a re-assignment of existing faculty and staff. Other

centers or institutes could be funded by cooperative arrangements

with government agencies, businesses, and other sources from the

private sectors. Some institutes could be self-supporting, by fees

paid by participants.
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Summary

This chapter offered some suggestions on possibilities for

incorporating interdisciplinary intercultural communication in higher

education in Japan and the United States. However, some modifications

would be possible and some other proposals or means would be established

to reflect evolving needs in interdisciplinary intercultural communica-

tion in the future.

An important thing is that as the modern world becomes more

interdependent and transcultural, the systems of higher education

in Japan and the United States need to reflect greater needs and

interest in transcultural education and must establish new educa-

tional programs which would help not only younger generations but a

large cross-section of people (including business and government

leaders and educators ) : develop skills in communication and

knowledge of intercultural in light of global perspectives and

rapidly changing world. This is particularly true for future genera-

tions since they will live in a shrinking globe of growing inter-

dependence, which will demand greatly increased contact and communica-

tion between peoples and cultures. Reischauer has stressed this

point:

The next generation clearly will need more
knowledge and understanding about the rest
of the world and a great sense of world com-
munity than the present generation of leaders
possesses. For this, some basic reforms in
education will be necessary... We need care-
ful thought and a great deal of effort if
education is rise the challenge.... A re-
orientation of education so as to give young
people everywhere a sense of the shared
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interests and basic participation as members of
a world community is, I believe, a clear necessity
for human survival in the twenty first century
(7, p. 193, & p. 195).
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