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编者的话

在帝国主义国家以坚船利炮轰开中国大门之前，我们几乎还不知道有这样一种与我们迥异的人存在。他们与我们外貌不同，这让我们产生了种种仇恨的联想。我们视其为妖魔，用古老相传抵御妖魔的手段与之对抗。今日，我们难免会想，在当日的侵略者眼中，我们所采用的是否是一种巫术？以巫术对抗现代文明，难怪我们会一败涂地，只是当年，有多少志士空耗了血泪？

痛定思痛，有识之士开始思考，使东西方的发展差距如此之大，其根本原因何在？答案就是理性精神。

西方的理性精神源自古希腊，古希腊哲学中所谓的“爱智慧”，即体现了对理性的推崇。理性精神在西方持续发展，虽有中世纪的低迷，但在文艺复兴和启蒙时代后冲破了种种精神钳制，使西方爆发了真正意义上的思想革命。自此，人类对自身的理性产生了极大的信赖，人类理性代替上帝的意志成为“万物的尺度”。理性意识的高涨使人们重视现世人生价值，造就了自由进行创造的进取精神，使得西方无论在理论还是在实践上，都踏上了健康蓬勃的发展道路。

与西方重视个人价值与实践的理性精神相比，中国的传统思想太过于“内求于心”。我们所强调的个人体验与涵养缺乏思辨、超越、分析、实证，除了提升个人修养，为社会定制道德规范外，对社会实践并不具有指导意义。

这种东方式的精神，使得17、18世纪，当西方世界在理性精神指导下蒸蒸日上时，中国却陷入了柏杨先生所谓的“文化酱缸”之中，思想界是“一塌糊涂的污泥”，看不到些微的光芒。而相应的，科学与文化也只有承袭，难得创新。毋庸讳言，若无外力介入，强迫国人“睁眼看世界”，或许今日的中国，仍然以为自己处于不与外界通人烟的“桃花源”中呢！

回顾来路，感喟再三。为此，在《文思博要》首批十种获得良好的反响之后，我们又择取十种图书：《理想国》《乌托邦》《人性论》《权利意志》《菊花与刀》《人口原理》《艺术哲学》《宽容》《人类理解论》《伦理学》，汇为《文思博要》第二批，以馈读者。这十种图书为不同时代、不同文化领域的杰作，但都闪耀着西方理性精神的光芒。相信阅读之后，读者非但能在语言学习上更进一步，其思维的宽度与广度也将会得到极大的拓展。

鲁思·本尼迪克特（Ruth Benedict）的《菊与刀》写作于20世纪40年代，正值盟军进攻日本本土之前。为了彻底打败日本，美国人深感自己必须了解日本。为此，美国政府动员了各方面的专家和学者研究日本。《菊与刀》就是美国人类学家本尼迪克特的研究成果。在本尼迪克特这本书中，美国人关注的主要是“日本政府是否会向盟军投降”，然而对于中国人来说，我们关心的是“日本这个民族何以与我们如此不同，他们文化得之于我们，却为何又如此残忍并且缺乏仁德之心。”

关于这类问题的答案，该书记载道：

中国人讲的保家卫国和孝敬父母是每个人应尽的“义务”，而在日本通过无条件化这些“义务”使得这些道德规范成为日本特有的东西。7世纪以来，日本不断改良中国的伦理体系，使之为自己所用。“忠”、“孝”原来都是汉字。但是，中国人并没有把遵守这些道德规范看成是一种无条件的“义务”。中国人的“忠”、“孝”之上还有更高的道德规范，那就是“仁”，通常“仁”被译作“be-nevolence”（仁慈、博爱），但它的含义几乎囊括了西方人对建立良好的人际关系所提出的一切要求。父母必须拥有一颗“仁慈”的心。统治者如果没有“仁德”，人民可以群起揭竿反抗。中国的“仁”是其“忠”的前提条件。作为天子要能施行“仁政”，而文武百官同样也要如此。中国的伦理学将“仁”当成试金石，检验所有的人际关系……

日本学者朝河贯一在论及中世纪中日两国的这种差异时写道：“在日本，中国‘仁’的观点显然与天皇制度无法融合，所以，即便作为学术理论，也不为人们所接受”。而事实上，日本人将“仁”摈弃在其伦理体系之外，而“仁”也彻底失去了其在中国伦理体系中所具有的崇高地位。在日本，“仁”被读成“jin”（字形仍沿用汉字写法），即使身居高位的人也不必具备“仁”或“行仁义”的品德。被摈弃在外的“仁”由此成了“法律以外”的事情。人们对于诸如提倡为慈善事业捐款、赦免犯人这些事会大加赞赏，然而更强调这只是额外的工作，并不要求人人必须如此。

日本的“行仁义”还有另一种“法律之外”的含义，即它是强盗地痞间通行的道德规范。在德川时代，那些抢劫杀人的强盗（武士佩双刀，十分威武，而强盗则只佩单刀）之间的荣誉，就是“行仁义”。一个强盗如果向另一素昧平生的强盗请求藏身之地，后者为了防止请愿者的同伙前来报复，便协助其藏起来，这就是所谓的“行仁义”。（《菊花与刀》第六章《万分之一的恩报》）

由上面的引述，本尼迪克特已经向我们初步描述了日本的文化特性。这种文化特性讲求实际，然却缺乏中国人所倡导的来自于天的道义和原则。既然我们出生以来，它就客观存在于我们的身边，我们最好还是对这个无可选择的邻居多一些了解。

前段时间，有朋友来信，论及中国刀术与日本刀术的区别。我于刀术没有研究，然若论中国刀与日本刀之区别。我以为区别不在技巧本身，而在“气度”之不同。

具体而言，我以为中国刀术的最高境界，讲究的是一种精神，即那种“适可而止”（或曰“点到即止”）的精神。它强调的是令对手从精神上屈服，而非进行肉体上的凌辱。日本刀术我不懂，然从二十世纪三四十年代，日本侵略者在中国的杀戮行为来看，日本刀术无疑崇尚的是“进攻，置敌人于死地而后快”。抛开技巧层面的东西不提，按中国儒家精神衡量，我以为中国刀所提倡的就是“仁者无敌”；而日本刀则缺乏中国“仁者”之精神。

从儒家精神的字面解读，既然说“仁者无敌”，那么我们只要保有“仁爱”精神，就可解决世间的所有问题。这也即是说，一旦事情不谐，最坏的结果就是把仁者的身体捐出去即可。然而世界之大，什么人都有；仁者一一死去，那“无敌”的事业将何以为继呢？由此看来，“仁者”不能死，“仁爱”的精神更不能死。为了“无敌”的千秋大业，“仁者”首先要掌握某些贯彻身体和魂灵的技能。因此就“仁者无敌”而言，我以为最为关键的是如何才能成为“仁者”。一般的理解，“仁者”就是孔夫子那样的道德学者，就是无缚鸡之力、手握经书的儒生。以我的理解，其实不然。我认为，“仁者”当通达天下“仁人”之术。这“仁人”之术绝非几本经书那般简单，天文地理、周易占卜之外，于我们处境的险恶而言，时刻提醒自己，武备不懈是成为“仁人”的关键。因此，简单地说，有本事的人才能成为“仁者”，伸脖子让人杀戮者绝非真正的“仁者”。所以，欲“仁者无敌”，简单的舆论教化所起的作用实为有限。唯有手握钢刀，武备不懈，方能教化敌人，感动朋友。

仁者无敌，这本是儒家千古流传的名言，然似乎已渐为国人遗忘。这可说是吾国民之不幸矣。如果以上所言尚有可取，当与读者共勉。改日闲暇，我们或可舞弄太极，手握利刃。不为杀敌，只为制敌。





1.Assignment：Japan

The Japanese were the most alien enemy the United States had ever fought in an all-out struggle.In no other war with a major foe had it been necessary to take into ac-count such exceedingly different habits of acting and thinking.Like Czarist Russia be-fore us in 1905，we were fighting a nation fully armed and trained which did not belong to the Western cultural tradition.Conventions of war which Western nations had come to accept as facts of human nature obviously did not exist for the Japanese.It made the war in the Pacific more than a series of landings on island beaches,more than an unsur-passed problem of logistics.It made it a major problem in the nature of the enemy.We had to understand their behavior in order to cope with it.

The difficulties were great.During the past seventy-five years since Japan's closed doors were opened,the Japanese have been described in the most fantastic series of“but also”s ever used for any nation of the world.When a serious observer is writing a-bout peoples other than the Japanese and says they are unprecedentedly polite,he is not likely to add，“But also insolent and overbearing.”When he says people of some nation are incomparably rigid in their behavior,he does not add，“But also they adapt them-selves readily to extreme innovations.”When he says a people are submissive,he does not explain too that are not easily amenable to control from above.When he says they are loyal and generous,he does not declare，“But also treacherous and spiteful.”When he says they are genuinely brave,he does not expatiate on their timidity.When he says they act out of concern for others'opinions,he does not then go on to tell that they have a truly terrifying conscience.When he describes robot-like discipline in their Army,he does not continue by describing the way the soldiers in that Army take the bit in their own teeth even to the point of insubordination.When he describes a people who devote themselves with passion to Western learning,he does not also enlarge on their fervid conservatism.When he writes a book on a nation with a popular cult of aestheticism which gives high honor to actors and to artists and lavishes art upon the cultivation of chrysanthemums,that book does not ordinarily have to be supplemented by another which is devoted to the cult of the sword and the top prestige of the warrior.

All these contradictions,however,are the warp and woof of books on Japan.They are true.Both the sword and the chrysanthemum are a part of the picture.The Japanese are,to the highest degree,both aggressive and unaggressive,both militaristic and aes-thetic,both insolent and polite,rigid and adaptable,submissive and resentful of being pushed around,loyal and treacherous,brave and timid,conservative and hospitable to new ways.They are terribly concerned about what other people will think of their behav-ior,and they are also overcome by guilt when other people know nothing of their mis-step.Their soldiers are disciplined to the hilt but are also insubordinate.

When it became so important for America to understand Japan,these contradictions and many others equally blatant could not be waved aside.Crises were facing us in quick succession.What would the Japanese do？Was capitulation possible without invasion？Should we bomb the Emperor's palace？What could we say in our propaganda to Japa-nese troops and to the Japanese homeland which could save the lives of Americans and lessen Japanese determination to fight to the last man？There were violent disagreements among those who knew the Japanese best.When peace came,were the Japanese a peo-ple who would require perpetual martial law to keep them in order？Would our army have to prepare to fight desperate bitter-enders in every mountain fastness of Japan？Would there have to be a revolution in Japan after the order of the French Revolution or the Russian Revolution before international peace was possible？Who would lead it？Was the alternative the eradication of the Japanese？It made a great deal of difference what our judgments were.

In June，1944，I was assigned to the study of Japan.I was asked to use all the techniques I could as a cultural anthropologist to spell out what the Japanese were like.During that early summer our great offensive against Japan had just begun to show itself in its true magnitude.People in the United States were still saying that the war with Ja-pan would last three years,perhaps ten years,more.In Japan they talked of its lasting one hundred years.Americans,they said,had had local victories,but New Guinea and the Solomons were thousands of miles away from their home islands.Their official communiqués had hardly admitted naval defeats and the Japanese people still regarded themselves as victors.

In June,however,the situation began to change.The second front was opened in Europe and the military priority which the High Command had for two years and a half given to the European theater paid off.The end of the war against Germany was in sight.And in the Pacific our forces landed on Saipan,a great operation forecasting e-ventual Japanese defeat.From then on our soldiers were to face the Japanese army at constantly closer quarters.And we knew well,from the fighting in New Guinea,on Guadalcanal,in Attu and Tarawa and Biak,that we were pitted against a formidable foe.

In June，1944，therefore,it was important to answer a multitude of question about our enemy,Japan.Whether the issue was military or diplomatic,whether it was raised by questions of high policy or of leaflets to be dropped behind the Japanese front lines,every insight was important.In the all-out war Japan was fighting we had to know,not just the aims and motives of those in power in Tokyo,not just the long history of Japan,not just economic and military statistics；we had to know what their government could count on from the people.We had to try to understand Japanese habits of thought and e-motion and the patterns into which these habits fell.We had to know the sanctions be-hind these actions and opinions.We had to put aside for the moment the premises on which we act as Americans and to keep ourselves as far as possible from leaping to the easy conclusion that what we would do in a given situation was what they would do.

My assignment was difficult.America and Japan were at war and it is easy in war-time to condemn wholesale,but far harder to try to see how your enemy looks at life through his own eyes.Yet it had to be done.The question was how the Japanese would behave,not how we would behave if we were in their place.I had to try to use Japanese behavior in war as an asset in understanding them,not as a liability.I had to look at the way they conducted the war itself and see it not for the moment as a military problem but as a cultural problem.In warfare as well as in peace,the Japanese acted in character.What special indications of their way of life and thinking did they give in the way they handled warfare？Their leaders'ways of whipping up war spirit,of reassuring the bewil-dered,of utilizing their soldiers in the field-all these things showed what they them-selves regarded as the strengths on which they could capitalize.I had to follow the de-tails of the war to see how the Japanese revealed themselves in it step by step.

The fact that our two nations were at war inevitably meant,however,a serious dis-advantage.It meant that I had to forego the most important technique of the cultural an-thropologist：a field trip.I could not go to Japan and live in their homes and watch the strains and stresses of daily life,see with my own eyes which were crucial and which were not.I could not watch them in the complicated business of arriving at a decision.I could not see their children being brought up.The one anthropologist's field study of a Japanese village,John Embree's Suye Mura,was invaluable,but many of the questions about Japan with which we were faced in 1944 were not raised when that study was writ-ten.

As a cultural anthropologist,in spite of these major difficulties,I had confidence in certain techniques and postulates which could be used.At least I did not have to forego the anthropologist's great reliance upon face-to-face contact with the people he is stud-ying.There were plenty of Japanese in this country who had been reared in Japan and I could ask them about the concrete facts of their own experiences,find out how they judged them,fill in from their descriptions I believed were essential in understanding any culture.Other social scientists who were studying Japan were using libraries,analy-zing past events or statistics,following developments in the written or spoken word of Japanese propaganda.I had confidence that many of these answers they sought were em-bedded in the rules and values of Japanese culture and could be found more satisfactorily by exploring that culture with people who had really lived it.

This did not mean that I did not read and that I was not constantly indebted to Westerners who had lived in Japan.The vast literature on the Japanese and the great number of good Occidental observers who have lived in Japan gave me an advantage which no anthropologist has when he goes to the Amazon headwaters or the New Guinea highlands to study a non-literate tribe.Having no written language such tribes have com-mitted no self-revelations to paper.Comments by Westerners are few and superficial.Nobody knows their past history.The field worker must discover without any help from previous students the way their economic life works,how stratified their society is,what is uppermost in their religious life.In studying Japan,I was the heir of many students.Descriptions of small details of life were tucked away in antiquarian papers.Men and women from Europe and America had set down their vivid experiences,and the Japa-nese themselves had written really extraordinary self-revelations.Unlike many Oriental people they have a great impulse to write themselves out.They wrote about the trivia of their lives as well as about their programs of world expansion.They were amazingly frank.Of course they did not present the whole picture.No people does.A Japanese who writes about Japan passes over really crucial things which are as familiar to him and as invisible as the air he breathes.So do Americans when they write about America.But just the same the Japanese loved self-revelation.

I read this literature as Darwin says he read when he was working out his theories on the origin of species,noting what I had not the means to understand.What would I need to know to understand the juxtaposition of ideas in a speech in the Diet？What could lie back of their violent condemnation of some act that seemed venial and their easy acceptance of one that seemed outrageous？I read,asking the ever-present ques-tion：What is“wrong with this picture？”What would I need to know to understand it？

I went to movies,too,which had been written and produced in Japan-propaganda movies,historical movies,movies of contemporary life in Tokyo and in the farm villa-ges.I went over them afterward with Japanese who had seen some of these same movies in Japan and who in any case saw the hero and the heroine and the villain as Japanese see them,not as I saw them.When I was at sea,it was clear that they were not.The plots,the motivations were not as I saw them,but they made sense in terms of the way the movie was constructed.As with the novels,there was much more difference than met the eye between what they meant to me and what they meant to the Japanese-reared.Some of these Japanese were quick to come to the defense of Japanese conventions and some hated everything Japanese.It is hard to say from which group I learned most.In the intimate picture they gave of how one regulates one's life in Japan they agreed,whether they accepted it gladly or rejected it with bitterness.

In so far as the anthropologist goes for his material and his insights directly to the people of the culture he is studying,he is doing what all the ablest Western observers have done who have lived in Japan.If this were all an anthropologist had to offer,he could not hope to add to the valuable studies which foreign residents have made of the Japanese.The cultural anthropologist,however,has certain qualifications as a result of his training which appeared to make it worth his while to try to add his own contribution in a field rich in students and observers.

The anthropologist knows many cultures of Asia and the Pacific.There are many social arrangements and habits of life in Japan which have close parallels even in the primitive tribes of the Pacific islands.Some of these parallels are in Malaysia,some in New Guinea,some in Polynesia.It is interesting,of course,to speculate on whether these show some ancient migrations or contacts,but this problem of possible historical relationship was not the reason why knowledge of these cultural similarities was valuable to me.It was rather that I knew in these simpler cultures how these institutions worked and could get clues to Japanese life from the likeness or the difference I found.I knew，too,something about Siam and Burma and China on the mainland of Asia,and I could therefore compare Japan with other nations which are a part of its great cultural heritage.Anthropologists had shown over and over in their studies of primitive people how valua-ble such cultural comparisons can be.A tribe may share ninety per cent of its formal ob-servances with its neighbors and yet it may have revamped them to fit a way of life and a set of values which it does not share with any surrounding peoples.In the process it may have had to reject some fundamental arrangements which,however small in proportion to the whole,turn its future course of development in a unique direction.Nothing is more helpful to an anthropologist than to study contrasts he finds between peoples who on the whole share many traits.

Anthropologists also have had to accustom themselves to maximum differences be-tween their own culture and another and their techniques have to be sharpened for this particular problem.They know from experience that there are great differences in the situations which men in different cultures have to meet and in the way in which different tribes and nations define the meanings of these situations.In some Arctic village or trop-ical desert they were faced with tribal arrangements of kinship responsibility or financial exchange which in their moments of most unleashed imagination they could not have in-vented.They have had to investigate,not only the details of kinship or exchange,but what the consequences of these arrangements were in the tribe's behavior and how each generation was conditioned from childhood to carry on as their ancestors had done before them.

This professional concern with differences and their conditioning and their conse-quences could well be used in the study of Japan.No one is unaware of the deep-rooted cultural differences between the United States and Japan.We have even a folklore about the Japanese which says that whatever we do they do the opposite.Such a conviction of difference is dangerous only if a student rests content with saying simply that these differences are so fantastic that it is impossible to understand such people.The anthro-pologist has good proof in his experience that even bizarre behavior does not prevent one's understanding it.More than any other social scientist he has professionally used differences as an asset rather than a liability.There is nothing that has made him pay such sharp attention to institutions and peoples as the fact that they were phenomenally strange.There was nothing he could take for granted in his tribe's way of living and it made him look not just at a few selected facts,but at everything.In studies of compara-tive cultures overlooks whole areas of behavior.He takes so much for granted that he does not explore the range of trivial habits in daily living and all those accepted verdicts on homely matters,which,thrown large on the national screen,have more to do with that nation's future than treaties signed by diplomats.

The anthropologist has had to develop techniques for studying the commonplace be-cause those things that are commonplaces in the tribe he was studying were so different from their counterparts in his own home country.When he tried to understand the ex-treme maliciousness of some tribe or the extreme timidity of another,when he tried to plot out the way they would act and feel in a given situation,he found he had to draw heavily on observations and details that are not often noted about civilized nations.He had good reason to believe they were essential and he knew the kind of research that would unearth them.

It was worth trying in the case of Japan.For it is only when one has noted the in-tensely human commonplaces of any people's existence that one appreciates at its full importance the anthropologist's premise that human behavior in any primitive tribe or in any nation in the forefront of civilization is learned in daily living.No matter how bizarre his act or his opinion,the way a man feels and thinks has some relation to his experi-ence.The more baffled I was at some bit of behavior,the more I therefore assumed that there existed somewhere in Japanese life some ordinary conditioning of such strangeness.If the search took me into trivial details of daily intercourse,so much the better.That was where people learned.

As a cultural anthropologist also I started from the premise that the most isolated bits of behavior have some systematic relation to each other.I took seriously the way hundreds of details fall into over-all patterns.A human society must make for itself some design for living.It approves certain ways of meeting situations,certain ways of sizing them up.People in that society regard these solutions as foundations of the universe.They integrate them,no matter what the difficulties.Men who have accepted a system of values by which to live cannot without courting inefficiency and chaos keep for long a fenced-off portion of their lives where they think and behave according to a contrary set of values.They try to bring about more conformity.They provide themselves with some common rationale and some common motivations.Some degree of consistency is necessa-ry or the whole scheme falls to pieces.

Economic behavior,family arrangements,religious rites and political objectives therefore become geared into one another.Changes in one area may occur more rapidly than in others and subject these other areas to great stress,but the stress itself arises from the need for consistency.In preliterate societies committed to the pursuit of power over others,the will to power is expressed in their religious practices no less than in their economic transactions and in their relations with other tribes.In civilized nations which have old written scriptures,the Church necessarily retains the phrases of past centuries,as tribes without written language do not,but it abdicates authority in those fields which would interfere with increasing public approval of economic and political power.The words remain but the meaning is altered.Religious dogmas,economic prac-tices and politics do not stay dammed up in neat separate little ponds but they overflow their supposed boundaries and their waters mingle inextricably one with the other.Be-cause this is always true,the more a student has seemingly scattered his investigation a-mong facts of economics and sex and religion and the care of the baby,the better he can follow what is happening in the society he studies.He can draw up his hypotheses and get his data in any area of life with profit.He can learn to see the demands any nation makes,whether they are phrased in political,economic,or moral terms,as expressions of habits and ways of thinking which are learned in their social experience.This volume therefore is not a book specifically about Japanese religion or economic life or politics or the family.It examines Japanese assumptions about the conduct of life.It describes these assumptions as they have manifested themselves whatever the activity in hand.It is about what makes Japan a nation of Japanese.

One of the handicaps of the twentieth century is that we still have the vaguest and most biased notions,not only of what makes Japan a nation of Japanese,but of what makes the United States a nation of Americans,France a nation of Frenchmen,and Russia a nation of Russians.Lacking this knowledge,each country misunderstands the other.We fear irreconcilable differences when the trouble is only between Tweedledum and Tweedledee,and we talk about common purposes when one nation by virtue of its whole experience and system of values has in mind a quite different course of action from the one we meant.We do not give ourselves a chance to find out what their habits and values are.If we did,we might discover that a course of action is not necessarily vicious because it is not the one we know.

It is not possible to depend entirely upon what each nation says of its own habits of thought and action.Writers in every nation have tried to give an account of themselves.

But it is not easy.The lenses through which any nation looks at life are not the ones an-other nation uses.It is hard to be conscious of the eyes through which one looks.Any country takes them for granted,and the tricks of focusing and of perspective which give to any people its national view of life seem to that people the god-given arrangement of the landscape.In any matter of spectacles,we do not expect the man who wears them to know the formula for the lenses,and neither can we expect nations to analyze their own outlook upon the world.When we want to know about spectacles,we train an oculist and expect him to be able to write out the formula for any lenses we bring him.Some day no doubt we shall recognize that it is the job of the social scientist to do this for the nations of the contemporary world.

The job requires both a certain tough-mindedness and a certain generosity.It re-quires a tough-mindedness which people of good will have sometimes condemned.These protagonists of One World have staked their hopes on convincing people of every corner of the earth that all the differences between East and West,black and while,Christian and Mohammedan,are superficial and that all mankind is really like-minded.This view is sometimes called the brotherhood of man.I do not know why believing in brotherhood of man should mean that one cannot say that the Japanese have their own version of the conduct of life and that Americans have theirs.It sometimes seems as if the tender-minded could not base a doctrine of good will upon anything less than a world of peoples each of which is a print from the same negative.But to demand such uniformity as a condition of respecting another nation is as neurotic as to demand it of one's wife or one's children.The tough-minded are content that differences should exist.They respect differences.Their goal is a world made safe for differences,where the United States may be American to the hilt without threatening the peace of the world,and France may be France,and Japan may be Japan on the same conditions.To forbid the ripening of any of these attitudes toward life by outside interference seems wanton to any student who is not himself convinced that differences need be a Damocles'sword hanging over the world.Nor need he fear that by taking such a position he is helping to freeze the world into the status quo.Encouraging cultural differences would not mean a static world.England did not lose her Englishness because an Age of Elizabeth was followed by an Age of Queen Anne and a Victorian Era.It was just because the English were so much themselves that different standards and different national moods could assert themselves in different generations.

Systematic study of national differences requires a certain generosity as well as tough-mindedness.The study of comparative religions has flourished only when men were secure enough in their own convictions to be unusually generous.They might be Jesuits or Arabic savants or unbelievers,but they could not be zealots.The study of comparative cultures too cannot flourish when men are so defensive about their own way of life that it appears to them to be by definition the sole solution in the world.Such men will never know the added love of their own culture which comes from a knowledge of other ways of life.They cut themselves off from a pleasant and enriching experience.Being so defensive,they have no alternative but to demand that other nations adopt their own particular solutions.As Americans they urge our favorite tenets on all nations.And other nations can no more adopt our ways of life on demand than we could learn to do our calculations in units of 12's instead of 10's,or stand on one foot in repose like cer-tain East African natives.

This book,then,is about habits that are expected and taken for granted in Japan.It is about those situations when any Japanese can count on courtesy and those situations when he cannot,about when he feels shame,when he feels embarrassment,what he re-quires of himself.The ideal authority for any statement in this book would be the prover-bial man in the street.It would be anybody.That does not mean that this anybody would in his own person have been placed in each particular circumstance.To does mean that anybody would recognize that that was how it was under those conditions.The goal of such a study as this is to describe deeply entrenched attitudes of thought and behavior.Even when it falls short,this was nevertheless the ideal.

In such a study one quickly reaches the point where the testimony of great numbers of additional informants provides no further validation.Who bows to whom and when,for instance,needs no statistical study of all Japan；the approved and customary circum-stances can be reported by almost any one and after a few confirmations it is not necessa-ry to get same information from a million Japanese.

The student who is trying to uncover the assumptions upon which Japan builds its way of life has a far harder task than statistical validation.The great demand upon him is to report how these accepted practices and judgments become the lenses through which the Japanese see existence.He has to state the way in which their assumptions affect the focus and perspective in which they view life.He has to try to make this intelligible to Americans who see existence in very different focus.In this task of analysis the court of authority is not necessarily Tanaka San,the Japanese“anybody.”For Tanaka San does not make his assumptions explicit,and interpretations written for Americans will un-doubtedly seem to him unduly labored.

American studies of societies have not often been planned to study the premises on which civilized cultures are built.Most studies assume that these premises are self-evi-dent.Sociologists and psychologists are preoccupied with“scatter”of opinion and be-havior,and the stock technique is statistical.They subject to statistical analysis masses of census material,great numbers of answers to questionnaires or to interviewers'ques-tions,psychological measurements and the like,and attempt to derive the independence or interdependence of certain factors.In the field of public opinion,the valuable tech-nique of polling the country by using a scientifically selected sample of the population has been highly perfected in the United States.It is possible to discover how many peo-ple support or oppose a certain candidate for public office or a certain policy.Supporters and opponents can be classified as rural or urban,low income or high income,Republi-cans or Democrats.In a country with universal suffrage,where laws are actually drafted and enacted by the people's representatives,such findings have practical importance.

Americans can poll Americans and understand the findings,but they can do this because of a prior step which is so obvious that no one mentions it：they know and take for granted the conduct of life in the United States.The results of polling tell more about what we already know.In trying to understand another country,systematic qualitative study of the habits and assumptions of its people is essential before a poll can serve to good advantage.By careful sampling,a poll can discover how many people are for or a-gainst government.But what does that tell us about them unless we know what their no-tions are about the State？Only so can we know what the factions are disputing about,in the streets or in the Diet.A nation's assumptions about government are of much more general and permanent importance than figures of party strength.In the United States,the Government,to both Republicans and Democrats,is almost a necessary evil and it limits individual freedom；Government employment,too,except perhaps in wartime,does not give a man the standing he gets from an equivalent job in private enterprise.This version of the State is a far cry from the Japanese version,and even from that of many European nations.What we need to know first of all is just what their version is.Their view is embodied in their folkways,in their comments on successful men,in their myth of their national history,in their speeches on national holidays；and it can be stud-ied in these indirect manifestations.But it requires systematic study.





一、研究课题：日本

日本是美国在一场全力以赴的战争中所遇到的最怪异的敌人。这个主要的竞争对手，其行为和思维习惯与我们是如此不同，以至于需要我们认真加以对待。这也是我们在其他战争中从未遇到的情况。正如1905年面对的沙俄一样，如今与我们作战的对手是一个既不属于西方文化传统，且又经过严格训练、武装到牙齿的民族。西方国家所恪守的那些基于人道的战争惯例，在日本人身上显然不存在。这就使得目前太平洋上的战争不仅成为逐岛争夺的登陆作战，而且也由此产生了困难卓绝的后勤保障问题，从而使得了解“敌人的本性”成为我们面临的主要课题。为了更好地对付眼前的顽敌，我们必须了解他们的行为特性。

困难是巨大的。自从日本闭关锁国的大门被打开至今，七十五年间，对日本人的描述总是使用一些“但是，而且”等之类对其他任何民族都从未用过的、捕风捉影的词汇。一个严肃的观察家在论及日本以外的其他民族时，不会既说他们彬彬有礼，然后又加上一句，“但是，他们也很蛮横和傲慢。”他不会指责该民族行为极为刻板，随后又补充说，“但是他们又极富创新精神。”他不会说该民族性格温顺，又说他们不轻易服从上级的控制；不会既说他们忠诚、宽厚，又宣称“但是他们又心存叛逆，满腹怨恨”；不会既说他们勇敢成性，又描述他们如何怯懦；不会既说他们的行动完全因为在意别人的评价，即自己的面子，又说他们具有真诚的良心；不会既讲他们在军队接受机器人式的训练，又描述那个军队的士兵是如何不服管教，甚至犯上作乱；不会既讲该民族热诚倾慕西方文化，又极力渲染他们顽固的保守主义。他不会一面写一本书，介绍某个民族普遍拥有唯美主义倾向，介绍该民族如何醉心于菊花栽培，对演员和艺术家给予很高的荣誉，而另外又写书补充说明这个民族如何地崇尚刀剑和武士。

然而，所有这些矛盾，都无一例外地经纬交织在与日本有关的论著之中，而这些对于日本的介绍都是真实的。刀与菊都是这幅日本图画的组成部分。日本人的性格既好勇斗狠而又待人态度温和；黩武而又爱美；尊大自傲而又彬彬有礼；冥顽不化而又柔弱善变；表面服从而又心存怨恨，不甘受人摆布；忠诚而又诡诈；勇敢而又怯懦；保守而又易于接受新的方式。他们极为介意别人如何看待自己的行为，然而当别人对他们的劣迹一无所知时，他们又会被罪恶所征服。他们的士兵训练有素但又并不服从。

了解日本既然已变得如此重要，我们就不能对这些矛盾以及其他许多同样的喧嚣争论置之不理。危机的事态接二连三地出现在我们面前。接下来我们对日本人将采取什么行动，我们能否不进攻日本本土而迫使日本投降？是否应该轰炸日本的皇宫？从日本战俘那里，我们能期望得到些什么？在对日本军队和日本本土的宣传材料中，我们该说些什么才能拯救我们士兵的生命，并削弱日本人那种抵抗到最后一人的战斗意志？关于这些问题的激烈争论，即使在那些所谓的“日本通”那里也是如此。一旦和平到来，为了维持当地秩序，日本是否需要永久实行军事管制？我们的军队是否有必要准备与那些隐藏在日本深山堡垒中的死硬分子作战？在世界和平成为可能之前，日本是否会发生一次法国式的或俄国式的革命？谁将领导这次革命？或许我们应灭亡日本民族？在这些问题上，我们的判断定然是众说纷纭，莫衷一是。

1944年6月，我作为文化人类学者，受命使用一切技术手段从事研究日本的课题，以便弄清日本是个怎样的民族。就在这年初夏，我们对日本的进攻已经开始显露出它真实的规模。在美国，许多人仍认为对日战争将会持续三年，也许是十年，或者更长时间。而在日本，他们认为战争会长达一百年。日本人认为美军虽然在新几内亚、所罗门群岛等地方赢得了局部胜利，但是那些地方距离日本本土还有几千英里。日本的官方公报甚至根本不承认日本海军已经被击败，而日本国民仍然认为自己是胜利者。

进入6月以后，形势开始发生变化。随着欧洲第二战场的开辟，最高司令部已经给予欧洲战场长达两年半的军事优先权，如今对德战争已经胜利在望了。而在太平洋战场上，我们的军队在塞班岛登陆，这是一场预告日军最终必将失败的大战役。自那以后，我们的士兵将要与日军持续地进行短兵相接的战斗。自从新几内亚、瓜达尔卡纳尔、缅甸、阿图、塔拉瓦和比亚克等地的战役之后，我们已经清楚地知道所面对的敌人是何等可怕。

由此，到了1944年6月，关于我们的敌人——日本的诸多问题都急需获取答案。这些问题，无论其关键因素是外交的或是军事的，也无论是出自最高决策部或是出于前线散发宣传单的需要，各方面提出真知灼见才是最重要的。在日本发动的总体战中，我们必须了解东京当权者的目的和动机，了解日本的漫长历史，以及他们在经济上和军事上的统计数据。我们还必须了解日本政府能指望日本国民些什么，了解日本人的思维和情感表达习惯，以及养成这些习惯的模式。我们也必须了解在他们这些行动和意见背后的制约因素。因此，我们不得不把自己作为美国人采取行动的前提暂时放到一边，并且尽量不要轻率地做出结论，说什么在某种既定的情形之下，日本人所做的与我们如出一辙。

我受命完成的这项任务十分棘手，因为美国和日本正处于交战状态。在这种状态下，做到一边倒地谴责敌国很容易，但是要试图通过敌人的眼睛了解他们如何看待生命，就相当困难了。然而这项任务仍然必须完成。问题是日本人将如何行动，而不是假定处于他们的境遇时我们将如何行动。研究过程中，我必须将日本人在战争中的行为作为有价值的资料加以利用，而不能视之为于己不利的累赘。我不得不观察日本人对于战争本身的运作方式，并且暂时不将其作为军事问题而只是当作文化问题看待。与平时一样，战斗中的日本人依然按其日本特性行事。在日本人操控战事的方式之中有哪些特征是源于他们特有的生活方式和思维习惯呢？他们的领导人激励士气、消除疑虑，以及在战场上调兵遣将的方式，所有这些事情都显示出他们可以借助的力量究竟是什么。我必须追寻这些战争中的细节，一步步地观察日本人是怎样暴露出自己的。

美日两国正处于交战状态的事实，对我的研究尤其不利。这意味着我不得不放弃文化人类学者最重要的“实地考查”研究技术。我不可能去日本，更无法寄宿生活在日本人的家里，并且无法从他们每天生活的紧张和压力中，用自己的眼睛看出哪些东西重要，哪些东西不重要。我无法观察到他们做出某项决定的复杂过程，无法观察到他们的孩子是怎么被教育的。人类学家约翰·恩布里撰有一本实地调研日本村子的著作，名为《须惠村》，很有价值，但是我们在1944年遇到的许多有关日本的问题，里边都没有涉及。

尽管困难重重，但作为一名文化人类学者，我仍然相信某些专业技巧及假说设定还可用于研究。至少我不必放弃文化人类学者所倚重的、与被研究的对象面对面地直接交流的研究方法。在我们国家中有许多在日本长大的日本人，我可以从这些人成长经历的具体事例中，发现他们做出判断的方式，并且根据他们的描述弥补我知识中的许多空白。我相信这些东西对于一位文化人类学者在理解某种文化时至关重要。与此同时，另外一些从事日本研究的社会科学家，则是利用图书馆的文献资料，分析过去的历史事件和统计资料，试图在日本人文字性的宣传材料、或者口头的宣传词语中寻求研究的进展。与他们不同，我相信他们所要寻求的关于日本问题的许多答案都深藏于日本人的文化规则与价值之中，而从真正生活在此种文化中的日本人身上，才有可能获得令人满意的答案。

这并不意味着我不看书，也不意味着我不能经常地从那些在日本生活过的西方人那里获益。浩瀚的日本文献以及曾在日本生活过的、数量庞大的西方观察家给予我任何文化人类学者均未获得过的帮助。这些优厚条件是那些到亚马逊源头或者新几内亚高原从事无文字部族研究的文化人类学家所无法比拟的。那些没有文字的部族，无法用纸笔来表现自我，而西方人对他们的论述也是屈指可数，异常浅薄。对于这些部族，没有人知道他们过去的历史。从事部族实地调查的学者们必须在没有先驱学者帮助的情况下，探索并发现该部族的经济生活方式、社会阶层构成以及在部族宗教活动中最高级别的崇拜者。在研究日本的过程中，我有许多前辈学者的学术成果可以继承，而且还可以充分享受那些藏在嗜古好奇文献中的生活细节描述。欧美人士记载了他们的生动经历，而日本人也真实地撰写了不同寻常的自我记录。与其他东方民族不同，日本人有强烈的、书写自我的冲动。他们既写自己琐碎的生活，也写他们的全球扩张计划，其坦率程度实在令人感到惊讶。当然，日本人也不会傻到要全盘托出，也没有其他任何一个民族会这么做。日本人在描述日本时往往会忽略许多重要的事情，原因是他们对于这些事情太熟悉了，就像呼吸的空气一样，所以反而视而不见。这就像我们美国人写美国时一样，往往也会因习惯而不自觉。尽管如此，日本人仍属于喜欢自我表现、自我暴露的一类人。

如同达尔文提出物种起源说时所说的读书方法一样，我在读这些文献时，特别注意那些我无法理解的事情。从议会讲演罗列的观点中，我需要明白他们为什么对一些骇人听闻的暴戾行为无动于衷，相反，对一些无足轻重的行为却大肆讨伐攻击。我一面阅读，一面不断询问自己：“这幅画卷的毛病”到底是什么？为了透彻理解日本，我必须知道些什么？

我还看了不少在日本编写、摄制的电影——包括宣传片、历史片以及反映当代日本东京和乡村生活的影片。之后，我再与在日本看过同样影片的日本人仔细讨论。与我的视角不同，无论如何，这些人毕竟是以日本人的眼光来看待影片中的男女主角和反派角色。当我被某些情节弄得迷惑难解时，他们显然并非如此。当我认为故事情节、行为动机不合理时，他们却从整个影片构思的角度承认它的合理性。这就像阅读小说一样，我的理解与那些在日本长大的日本人存在着很大的不同。在这些生活在美国的日本人中，有些人动辄就极力维护日本的习俗，而有些人则痛恨与日本相关的一切。在这两类人中，很难说哪一类人能使我获益更多。然而无论他们是欣然接受，还是痛加贬斥，他们所透露出的有关日本人日常生活规范的实质描述却是惊人的一致。

如果人类学家只是在一定程度上直接从被研究的文化对象那里搜集资料并洞察这些资料，那么他们正在做的事情也就和那些在日本生活过的、出色的西方观察家曾经做过的毫无二致。一个人类学家如果所能提供的仅限于此，那么也就不能指望他能在那些曾在日本生活过的西方观察家的基础上做出有价值的研究。然而作为受过专业训练的文化人类学者，我有资格和责任花费自己的时间和精力，努力在拥有众多学者和观察家的研究领域中做出自己的贡献。

人类学者了解许多亚太地区的文化。日本有许多生活习惯和社会习俗，与太平洋岛屿许多原始部族十分相似。有些与马来西亚相似，有些与新几内亚相似，还有一些与波利尼西亚相似。当然，根据这些相似之处做出推测，显示出这些部族在古代曾相互有过移民或接触，这非常有趣。然而这些文化相似性的知识对我有价值的原因，不是因为这类可能发生历史关联的问题，而在于我知道这些风俗习惯如何在简单的文化中起作用，我可以从发现的这些文化异同点当中获取理解日本人生活方式的线索。对于在亚洲大陆的暹逻、缅甸以及中国，我多少也知道一些，所以我能将这些部分拥有亚洲文明遗产的国家与日本加以区分和比较。人类学者在他们对原始部族的研究中，已经多次反复证明了这样的文化比较是多么有价值。一个部族可以和邻近的部族共享90%的正式习俗，同样他们也可以修改这些习俗以适应一种或一套与周边任何部族都不协调的生活方式与价值观。在这一过程中，或许必须要排斥一些基本的习俗，无论它们在整个习俗中所占的比率多么小，都有可能使该部族在未来的发展中走向独特的方向。对于一位人类学者来说，更有益的是他可以通过比较研究，发现在整体上存有许多共性的部族之间的差异。

人类学者还必须适应自身文化与其他文化间最大的不同，并且为解决这种特殊问题而改进自己的研究技巧。他们从自己的经验中得知，不同文化背景的人遇到某种情况时会有不同的反应，不同部族和民族在判定此种情况的寓意时也会有所不同。在某些北极村落或热带沙漠地区，人类学家会遇到以血缘纽带关系和经济交换关系为基础的部族习俗，这些习俗是他们即使灵光闪现或以最不着边际的想像也无法虚构的。人类学家必须要调查，不仅要调查血缘与交换关系的细节，而且还要弄清楚它们在部族行为中的后果，以及部族的每代成员如何自小接受训练约束，并像他们的祖先那样将其世代贯彻下来。

我们可以将人类学家对文化差异、训练约束过程及其后果的专业关注，运用到日本研究当中。每个人都意识到美国与日本之间根深蒂固的文化差异。民间甚至流传有这样的传闻：无论我们做什么，日本人一定会反其道行之。然而如果一个学者只是简单地宣称这些差异是如此离奇，以至于认为根本不可能了解这样的民族，并由此而相信这样的传闻，这显然是危险的。人类学家根据已有的经验较好地证明了再古怪离奇的差异也不能妨碍自己对它们的理解。与其他的社会科学家比较，人类学家更多地将这种文化差异当成有价值的资料加以研究，而不把它们当成一种债务负担。制度和民族之间的差异表现得越是离奇，人类学家就应越加关注。在研究过程中，人类学研究者不应只考虑少数几个挑选出来的例子，而应关注与之相关的每件事情。在对西方各民族研究的过程中，没有经过比较文化研究训练的人往往会忽略其民族的整体行为。他们总是视太多事情为理所当然，而对于日常生活的细小习惯以及那些人们普遍接受的所有的关于家庭琐事的固有看法不甚关注。他们不明白正是这些日常细小的生活习惯和固有的看法已经较多地注入这个民族的民族性当中，并且更多地影响到这个民族的未来，其作用远远超过了外交官所签订的各种条约。

人类学研究者必须要发展出研究这些部族日常琐事的专业技术，原因是在某些部族看似平常的琐事，在学者自己的国家却有截然不同的意义。当人类学研究者试图理解一些部族最丑恶的一面、另一些部族最胆怯的一面，或是在某种假定的情况下这些部族会如何行为、如何感受时，学者们就会发现，必须要进行观察，尤其要着重关注那些在研究文明国家时不太注意的细节。人类学研究者必须认识到这些细节的重要性，并且要懂得如何去发现和挖掘它们。

这种研究方法同样值得用来研究日本。人们只有热切关注一个民族中人类生活的日常琐事，才能充分理解人类学家提出论证前提的重大意义：无论是最原始的部族还是最先进的文明种族，人类的行为方式都是从日常生活中学来的。不管他们的行为和思想如何古怪，个人的感觉和思维方式总是与他的经历有关。我越是对日本人的某些行为感到迷惑，就越会因此假定在日本人的日常生活中一定有某些最平常的细节和琐事导致了这种奇特行为的产生。我的研究越是深入到日本人日常交往的细节中就越容易出成果。人就是这样从日常生活中学习的。

作为一个文化人类学者，我的研究是从这个前提开始的。即：大多数看似孤立的行为之间其实有一些组织系统上的关联。我十分重视数以百计的单项行为构成一个总体模式的方法。一个人类社会必定在发展过程中为自己的生活做出某些设计。它认同某种问题的解决方式和评价方式。生活在那个社会的人们把这种处事方式当成自己看待世界的基础。无论有什么困难，人们都试图把这些公认的处事方式整合起来。人们既已接受了赖以生活的价值体系，就不可能同时在其生活的另一部分中完全按照矛盾的价值体系来思考和行动，否则必然会陷于混乱与不便。他们力求保持更多的和谐与一致，他们要求自己接受公认的动机和理论。某种程度上的和谐是必须的，否则整个体系就将会瓦解。

如此一来，经济行为、家庭活动、宗教仪典和政治目标就像齿轮一般互相啮合了。一个环节发生比其他环节或对象更急剧的变化，其他环节就会感到巨大的压力，而这种压力本身正是源自其内部和谐的需要。在权力至上的前文字时代，他们追求权力的意愿不仅表现在该部族与其他部族的相互关系和经济交往之中，更表现在他们本部族的宗教仪式上。在拥有古老文字经典的文明古国，教会必定要记下过去时代的语录箴言，而没有书写文字的部族则不是这样。然而随着教会日益成为经济和政治权力这些公共领域发展的阻碍，它在这些领域逐渐失去了地位。词语虽然保留着，但含义已有了变化。宗教教义、经济活动和政治活动，不再整齐地圈囿在自己的小池子中，而是漫过假想的堤坝，互相交流汇合，彼此掺混一处。因为这是真理，研究者越是将他的调查研究扩散到经济、宗教、性生活，甚至婴儿抚育等更多的领域，就越能更好地探究他所研究的社会中发生的事情。他能有效地在生活的任何领域提出自己的假说并搜集资料加以论证，他能学会把任何民族的任何要求，无论是政治、经济，还是道德的要求都理解为该民族从其社会经验中养成的个人习惯和思维方式的表现。因此，这本书并不是一本有关日本宗教、经济生活、政治或家庭的专门书籍，它探讨日本人关于生活方式的臆想。它试图通过描述这些假定和臆想来揭示他们表露自我的一些动机。它是一本探讨日本之所以成为日本民族的书。

二十世纪所面临的障碍之一是我们仍然存有极为含混不清且极偏颇的见解，不仅在日本何以成为大和民族方面，甚或在美国如何成为美利坚民族、法国如何成为法兰西民族、俄国如何成为俄罗斯民族方面，也均是如此。由于缺乏这样的认识，每个国家之间都存有误解。有时这些仅仅是毫厘之间的纠葛，然而我们担心的是不可调和的分歧。当一个民族基于他们的整体经验及价值体系，以致在其思想意识里形成了一套与我们的设想截然不同的行动方针时，我们就很难谈到共同的目标。因为我们根本没有给自己机会去了解什么是他们的习惯和价值。假如去了解，我们或许会发现，某一行动方针并非必定是坏的，因为它并不是我们所知道的那一种。

我们不可能完全依赖和相信各个民族对于自己思维习惯和行动的说法。每个民族的作家都在努力描述自己的民族，但这不是那么容易的。任何民族在观察生活时所使用的镜片都不同于其他民族。人们在观察事物时，也很难意识到自己的眼睛是透过镜片来观察的。任何民族都视其为理所当然，而且任何民族看待生活时所接受的对焦技法和透视技巧，对该民族来说，都仿佛是上帝安排的景物。在眼镜问题上，我们从不期望戴眼镜的人自己会弄清镜片的度数，我们也不能期望各民族会分析他们自己对世界的看法。当我们想知道眼镜的度数时，我们就训练一位眼科大夫并且期待他能将我们带给他的任何镜片的度数写出。毫无疑问，将来我们也会认识到社会科学家的任务就是为当代世界各个民族提供类似眼科大夫那样的服务。

这项服务既要求大夫具备某种程度的坚强意志，又要求他们持有某种程度的宽容心态。这项工作要求人们具备善意人士有时指责的所谓的坚强意志。这些“世界大同”的主倡者们以他们的愿望做赌注，目的是要向世界各地的人们灌输这种信念：所有在“东方”和“西方”、黑人和白人、基督教徒和伊斯兰教徒之间的差异都是表面现象。实际上，凡是人，其想法都是相似的。这种观点有时被称作“四海之内皆兄弟”。然而，我仍不明白为什么信奉“四海之内皆兄弟”，仍不能说日本人有日本人的生活方式，美国人有美国人的生活方式。这样看来，有时这帮软心肠的先生们似乎认为，世界各民族都是同一张底片印出来的。如其不然，国际亲善的教义就无从建立。然而以强迫接受这种同一性作为尊重其他民族的前提条件，就如同强求自己的妻子儿女要同自己一模一样，这样做神经就太不正常了。而意志坚强的人则认为差别必须存在。他们尊重差异。他们的目标是确立一个包容各种差异的安全世界。如此一来，美国可以是地道的美利坚民族而不威胁世界和平；同样，法国也是法兰西民族，日本亦是如此。对于任何研究者来说，企图以外部力量来抑制此种人生态度成熟发展的想法无疑都是荒谬的，因为这类研究者自己都不相信文化差异就是悬在人类世界上的达摩克利斯之剑。同样，他们也无需担心站在这种立场上就会使世界僵死不变，鼓励文化上的差异并不意味着一个静止的世界。英国并未因为在伊丽莎白时代之后是安妮女王时代和维多利亚时代而失去它的英国风格。相反，正是由于英国人一直都是他们自己，不同的各代人才会有不同的标准和民族情绪。

对民族间的差异进行系统研究，需要坚强的意志和某种程度的宽容。当有坚定信仰的人具备超乎寻常的宽容的时候，宗教的比较研究才会蓬勃地发展。他们这些人也许是耶稣教徒或阿拉伯学者，或不信教者，但他们绝不能是偏执狂。当人们如此维护自己的生活方式以至于将此当成世界问题的唯一解决办法时，文化比较研究就不可能发展。这样的人从不明白来自其他生活方式的知识会增强他们对自身文化的热爱。他们将自己置于愉快与丰富体验之外。由于他们如此保守，以致他们除了要求其他民族接受自己特殊的解决方式以外，并不提供其他选择。如果他是美国人，就会力劝其他一切民族接受自己所喜欢的信条。然而，这就像我们无法学着用十二进制代替十进制计算，或无法学会像东非某些部族以单腿站立的方式休息一样，其他民族也是难以接受我们所要求的生活方式的。

因此，这是一本介绍那些在日本被看作是可以接受，且被认为是理所当然的习惯的书。此书将谈到在哪些情形下日本人希望得到恭维，而在哪些情形下则不希望这样；此书也将谈及日本人在什么时候会感到羞愧，而在什么时候他们又会感到尴尬难堪，以及日本人对自己有什么要求等等。对本书的内容具有发言权的理想权威恐怕就是街头巷尾的知名人士。他有可能是任何人，但这并不意味着这些人都曾置身于书中提及的每一种特殊环境之下。这只意味着这些人承认在那种情况下自己就会如何行事。这样研究的目的是要描述日本人灵魂深处思考和行动的态度。或许此书最终并不能完全达到这样的目的，但它仍是本书力求达到的理想境界。

在这样的研究之中，人们很快就会发现即使增加更多的证据材料，也不一定能保证它正确有效。例如，一个人何时向谁行礼，这类问题就没有必要对每个日本人都进行统计研究。因为这类常识性的问题，任何一个日本人都可以向你说清楚，只要有几个例证就够了，完全没有必要通过成千上万的日本人得出一致的结论。

研究者如果想要弄清影响日本人生活方式赖以建立的前提信念，他就需要做出远比统计数据更为艰巨有效的工作。人们迫切需要了解的是，这些被接受的习俗和判断是如何成为日本人观察现实的镜片的；他必须阐述日本人的基本信念如何影响他们观察人生的焦距和视点，同时他还必须努力令使用完全不同焦距观察人生的美国人也能听明白。在这种分析工作中，最有权威的参照物和标准就不一定是“田中先生”——普通日本人的代称：因为“田中先生”并不能说清自己的假设。而且在他看来，为了美国人而写的那些解释无疑是过分的累赘。

美国人对社会进行研究，很少有计划地去研究文明的文化赖以建立的各种前提。大多数的研究者都假定这些前提是不言而喻的。社会学家和心理学家大都只关注意见和行为的“扩散”，而其种族研究方法大都是统计法。他们通过对大量的数据资料、调查答卷、受询者的回答、心理学的测试等等进行统计分析，并试图从中找出某些因素的独立性或相互依存关系。在对舆论进行调查时，可以在全国范围内实行抽样调查，这种科学的方法现在在美国已发展到堪称完美的地步。通过这种方法，可以了解某一公共职位候选人或某项具体政策有多少支持者或是反对者。而支持者或反对者又可以按乡村或城市、低薪收入或高薪阶层、共和党或民主党来进行分类。在一个实行普选、并且由国民代表起草颁布法律的国家里，这种调查结果具有实践的重要性。

美国人可以用投票方式来进行民意调查，并掌握调查情况。但他们之所以能这样做，是因为有一个十分明显却无人提及的前提条件：那就是他们都熟悉美国的生活方式并且认为它的存在理所当然。这种民意调查往往能告诉我们比我们所知的更多的情况。如要试图了解一个国家，首先要对这个国家的国民习惯和基本信念进行系统的定性研究，然后辅以投票的方式方能奏效。通过审慎的抽样调查，可以了解支持政府和反对政府的人各有多少。但是，如果事先不弄清楚他们对国家本身抱有什么样的信念，抽样调查结果又能告诉我们什么呢？只有在清楚了他们头脑中国家的概念之后，我们才能弄清各种利益派系在街头或国会中到底在争论些什么。一个民族对于政府的基本信念，要比标志各政党支持率的数字更有普遍性，也更为持久。在美国，不管是共和党还是民主党，都认为政府是无法避免的祸害，它限制个人的自由。在美国人看来，除了战时状态外，政府官员的社会地位并不比其他私人机构职员的地位高。美国人的这种国家观与日本人差别悬殊，甚至与许多欧洲国家也大不相同。我们首先必须了解的正是日本人的国家观，并了解这种观念是如何反映在他们的风俗习惯上，如何反映在他们对成功者的品评以及如何体现在其民族历史的神话、庆祝民族节日的词曲当中的。通过系统研究，我们可以从这些间接的表现中发现日本人的国家观。





2.The Japanese in the War

In every cultural tradition there are orthodoxies of war and certain of these are shared in all Western nations,no matter what the specific differences.There are certain clarion calls to all-out war effort,certain forms of reassurance in case of local defeats,certain regularities in the proportion of fatalities to surrenders,and certain rules of be-havior for prisoners of war which are predictable in wars between Western nations just because they have a great shared cultural tradition which covers even warfare.

All the ways in which the Japanese departed from Western conventions of war were data on their view of life and on their convictions of the whole duty of man.For the pur-poses of a systematic study of Japanese culture and behavior it did not matter whether or not their deviations from our orthodoxies were crucial in a military sense；any of them might be important because they raised questions about the character of the Japanese to which we needed answers.

The very premises which Japan used to justify her war were the opposite of America's.She defined the international situation differently.America laid the war to the aggressions of the Axis.Japan,Italy,and Germany had unrighteously offended against in-ternational peace by their acts of conquest.Whether the Axis had seized power in Man-chukuo or in Ethiopia or in Poland,it proved that they had embarked on an evil course of oppressing weak peoples.They had sinned against an international code of“live and let live”or at least of“open doors”for free enterprise.Japan saw the cause of the war in an-other light.There was anarchy in the world as long as every nation had absolute sover-eignty；it was necessary for her to fight to establish a hierarchy-under Japan,of course,since she alone represented a nation truly hierarchal from top to bottom and hence under-stood the necessity of taking“one's proper place.”Japan,having attained unification and peace in her homeland,having put down banditry and built up roads and electric power and steel industries,having,according to her official figures,educated 99.5 per cent of her rising generation in her public schools,should,according to Japanese premises of hi-erarchy,raise her backward younger brother China.Being of the same race as Greater East Asia,she should eliminate the United States,and after her Britain and Russia,from that part of the world and“take her proper place.”All nations were to be one world,fixed in an international hierarchy.In the next chapter we shall examine what this high value placed on hierarchy meant in Japanese culture.It was an appropriate fantasy for Japan to create.Unfortunately for her the countries she occupied did not see it in the same light.Nevertheless not even defeat has drawn from her moral repudiation of her Greater East A-sia ideals,and even her prisoners of war who were least jingoistic rarely went so far as to arraign the purposes of Japan on the continent and in the Southwest Pacific.For a long,long time Japan will necessarily keep some of her inbred attitudes and one of the most im-portant of these is her faith and confidence in hierarchy.It is alien to equality-loving A-mericans but it is nevertheless necessary for us to understand what Japan meant by hierar-chy and what advantages she has learned to connect with it.

Japan likewise put her hopes of victory on a different basis from that prevalent in the United States.She would win,she cried,a victory of spirit over matter.America was big,her armaments were superior,but what did that matter？All this,they said,had been foreseen and discounted.“If we had been afraid of mathematical figures，”the Japanese read in their great newspaper,the Mainichi Shimbun，“the war would not have started.The enemy's great resources were not created by this war.”

Even when she was winning,her civilian statesmen,her High Command,and her soldiers repeated that this was no contest between armaments；it was a pitting of our faith in things against their faith in spirit.When we were winning they repeated over and over that in such a contest material power must necessarily fail.This dogma became,no doubt,a convenient alibi about the time of the defeats at Saipan and Iwo Jima,but it was not manufactured as an alibi for defeats.It was a clarion call during all the months of Japanese victories,and it had been an accepted slogan long before Pearl Harbor.In the nineteen-thirties General Araki,fanatical militarist and one-time Minister of War,wrote in a pamphlet addressed“To the whole Japanese Race”that“the true mission”of Japan was“to spread and glorify the Imperial way to the end of the Four Seas.Inade-quacy of strength is not our worry.Why should we worry about that which is material？”

Of course,like any other nation preparing for war,they did worry.All through the nineteen-thirties the proportion of their national income which was devoted to armament grew astronomically.By the time of their attack on Pearl Harbor very nearly half the en-tire national income was going to military and naval purposes,and of the total expendi-tures of the government only 17 percent were available for financing anything having to do with civilian administration.The difference between Japan and Western nations was not that Japan was careless about material armament.But ships and guns were just the outward show of the undying Japanese Spirit.They were symbols much as the sword of the samurai had been the symbol of his virtue.

Japan was as completely consistent in playing up nonmaterial resources as the United States was in its commitment to bigness.Japan had to campaign for all-out production just as the United States did,but her campaigns were based on her own premises.The spirit,she said,was all and was everlasting；material things were necessary,of course,but they were subordinate and fell by the way.“There are limits to material resources，”the Japa-nese radio would cry：“it stands to reason that material things cannot last a thousand years.”And this reliance on spirit was taken literally in the routine of war；their war cat-echisms used the slogan-and it was a traditional one,not made to order for this war-“To match our training against their numbers and our flesh against their steel.”Their war manuals began with the bold-type line，“Read this and the war is won.”Their pilots who flew their midget planes in a suicidal crash into our warships were an endless text for the superiority of the spiritual over the material.They named them the Kamikaze Corps,for the kamikaze was the divine wind which had saved Japan from Genghis Khan's invasion in the thirteenth century by scattering and overturning his transports.

Even in civilian situations Japanese authorities took literally the dominance of spirit over material circumstances.Were people fatigued by twelve-hour work in the factories and all-night bombings？“The heavier our bodies,the higher our will,our spirit,rises above them.”“The wearier we are,the more splendid the training.”Were people cold in the bomb shelters in winter？On the radio the Dai Nippon Physical Culture Society prescribed body-warming calisthenics which would not only be a substitute for heating fa-cilities and bedding,but,better still,would substitute for food no longer available to keep up people's normal strength.“Of course some may say that with the present food shortages we cannot think of doing calisthenics.No！The more shortage of food there is,the more we must raise our physical strength by other means.”That is,we must in-crease our physical strength by expending still more of it.The American's view of bodily energy which always reckons how much strength he has to use by whether he had eight or five hours of sleep last night,whether he has eaten his regular meals,whether he has been cold,is here confronted with a calculus that does not rely on storing up energy.That would be materialistic.

Japanese broadcasts went even farther during the war.In battle,spirit surmounted even the physical fact of death.One broadcast described a hero-pilot and the miracle of his conquest of death：

After the air battles were over,the Japanese planes returned to their base in small formations of three or four.A Captain was in one of the first planes to return.After alighting from his plane,he stood on the ground and gazed into the sky through binoculars.As his men returned,he counted.He looked rather pale,but he was quite steady.After the last plane returned he made out a report and proceeded to Headquarters.At Headquarters he made his report to the Commanding Officer.As soon as he had finished his report,however,he suddenly it was found that it was al-ready cold,and he had a bullet wound in his chest,which had proved fatal.It is impossible for the body of the dead captain was as cold as ice.The Captain must have been dead long before,and it was his spirit that made the report.Such a mirac-ulous fact must have been achieved by the strict sense of responsibility that the dead Captain possessed.

To Americans,of course,this is an outrageous yarn but educated Japanese did not laugh at this broadcast.They felt sure it would not be taken as a tall tale by listeners in Japan.First they pointed out that the broadcaster had truthfully said that the captain's feat was“a miraculous fact.”But why not？The soul could be trained；obviously the captain was a past-master of self-discipline.If all Japan knew that“a composed spirit could last a thousand years，”could it not last a few hours in the body of an air-force captain who had made“responsibility”the central law of his whole life？The Japanese believed that technical disciplines could be used to enable a man to make his spirit su-preme.The captain had learned and profited.

As Americans we can completely discount these Japanese excesses as the alibis of a poor nation or the childishness of a deluded one.If we did,however,we would be,by that much,the less able to deal with them in war or in peace.Their tenets have been bred into the Japanese by certain taboos and refusals,by certain methods of training and discipline,and these tenets are not mere isolated oddities.Only if Americans have rec-ognized them can we realize what they are saying when,in defeat,they acknowledge that spirit was not enough and that defending positions“with bamboo spears”was a fan-tasy.It is still more important that we be able to appreciate their acknowledgment that their spirit was insufficient and that it was matched in battle and in the factory by the spirit of the American people.As they said after their defeat：during the war they had“engaged in subjectivity.”

Japanese ways of saying all kinds of things during the war,not only about the ne-cessity of hierarchy and the supremacy of spirit,were revealing to a student of compara-tive cultures.They talked constantly about security and morale being only a matter of being forewarned.No matter what the catastrophe,whether it was civilian bombing or defeat at Saipan or their failure to defend the Philippines,the Japanese line to their peo-ple was that this was foreknown and that there was therefore nothing to worry about.The radio went to great lengths,obviously counting on the reassurance it gave to the Japa-nese people to be told that they were living still in a thoroughly known world.“The A-merican occupation of Kiska brings Japan within the radius of American bombers.But we were well aware of this contingency and have made the necessary preparations.”“The enemy doubtless will make an offensive against us by combined land,sea and air operations,but this has been taken account of by us in our plans.”Prisoners of war,e-ven those who hoped for Japan's early defeat in a hopeless war,were sure that bombing would not weaken Japanese on the home front“because they were forewarned.”When Americans began bombing Japanese cities,the vice-president of the Aviation Manufacturer's Association broadcast：“Enemy planes finally have come over our very heads.However,we who are engaged in the aircraft production industry and who had always expected this to happen had made complete preparations to cope with this.Therefore,there is nothing to worry about.”Only granted all was foreknown,all was fully planned,could the Japanese go on to make the claim so necessary to them that eve-rything had been actively willed by themselves alone；nobody had put anything over on them.“We should not think that we have been passively attacked but that we have ac-tively pulled the enemy toward us.”“Enemy,come if you wish.Instead of saying，‘Fi-nally what was to come has come，’we will say rather，‘That which we were waiting for has come.We are glad it has come.’”The Navy Minister quoted in the Diet the teach-ings of the great warrior of the eighteen-seventies,Takamori Saigo，“There are two kinds of opportunities：one which we chance upon,the other which we create.In time of great difficulty,one must not fail to create his opportunity.”And General Yamashito,when American troops marched into Manila，“remarked with a broad smile，”the radio said，“that now the enemy is in our bosom……”“The rapid fall of Manila,shortly after the enemy landings in Lingayen Bay,was only possible as a result of General Yamashito's tactics and in accordance with his plans.General Yamashito's operations are now making continuous progress.”In other words,nothing succeeds like defeat.

Americans went as far in the opposite direction as the Japanese in theirs.Ameri-cans threw themselves into the war effort because this fight had been forced upon us.We had been attacked,therefore let the enemy beware.No spokesman,planning how he could reassure the rank and file of Americans,said of Pearl Harbor or of Bataan，“These were fully taken account of by us in our plans.”Our officials said instead，“The enemy asked for it.We will show them what we can do.”Americans gear all their living to a constantly challenging world-and are prepared to accept the challenge.Japanese reassurances are based rather on a way of life that is planned and charted beforehand and where the greatest comes from the unforeseen.

Another constant theme in Japanese conduct of the war was also revealing about Japanese life.They continually spoke of how“the eyes of the world were upon them.”Therefore they must show to the full the spirit of Japan.Americans landed on Guadalca-nal,and Japanese orders to troops were that now they were under direct observation“by the world”and should show what they were made of Japanese seamen were warned that in case they were torpedoed and the order given to abandon ship,they should man the lifeboats with the utmost decorum or“the world will laugh at you.The Americans will take movies of you and show them in New York.”It mattered what account with this point also was a concern deeply imbedded in Japanese culture.

The most famous question about Japanese attitudes concerned His Imperial Majes-ty,the Emperor.What was the hold of the Emperor on his subjects？Some American au-thorities pointed out that through all Japan's seven feudal centuries the Emperor was a shadowy figurehead.Every man's immediate loyalty was due to his lord,the daimyo,and,beyond that,to the military Generalissimo,the Shogun.Fealty to the Emperor was hardly an issue.He was kept secluded in an isolated court whose ceremonies and activi-ties were rigorously circumscribed by the Shogun's regulations.It was treason even for a great feudal lord to pay his respects to the Emperor,and for the people of Japan he hardly existed.Japan could only be understood by its history,these American analysts insisted；how could an Emperor who had been brought out from obscurity within the memory of still living people be the real rallying point of a conservative nation like Ja-pan？The Japanese publicists who again and again reiterated the undying hold of the Emperor upon his subjects were over-protesting,they said,and their insistence only proved the weakness of their case.There was no reason,therefore,that American policy during the war should draw on kid gloves in dealing with the Emperor.There was every reason rather why we should direct our strongest attacks against this evil Fuehrer concept that Japan had recently concocted.It was the very heart of its modern nationalistic Shin-to religion and if we undermined and challenged the sanctity of the Emperor,the whole structure of enemy Japan would fall in ruins.

Many capable Americans who knew Japan and who saw the reports from the front lines and from Japanese sources were of the opposite persuasion.Those who had lived in Japan well knew that nothing stung the Japanese people to bitterness and whipped up their morale like any depreciatory word against the Emperor or any outright attack on him.They did not believe that in attacking the Emperor we would in the eyes of the Jap-anese be attacking militarism.They had seen that reverence for the Emperor had been e-qually strong in those years after the First World War when“de-mok-ra-sie”was the great watchword and militarism was so discredited that army men prudently changed to mufti before they went out on the streets of Tokyo.The reverence of the Japanese for their Imperial chief could not be compared,these old Japanese residents insisted,with Heil-Hitler veneration which was a barometer of the fortunes of the Nazi party and bound up with all the evils of a fascist program.

Certainly the testimony of Japanese prisoners of war bore them out.Unlike Western soldiers,these prisoners had not been instructed about what to say and what to keep si-lent about when captured and their responses on all subjects were strikingly unregiment-ed.This failure to indoctrinate was of course due to Japan's no-surrender policy.It was not remedied until the last months of the war,and even then only in certain armies or lo-cal units.The prisoners'testimony was worth paying attention to for they represented a cross-section of opinion in the Japanese Army.They were not troops whose low morale had caused them to surrender-and who might therefore be atypical.All but a few were wounded and unconscious soldiers unable to resist when captured.

Japanese prisoners of war who were out-and-out bitter-enders imputed their extreme militarism to the Emperor and were“carrying out his will，”“setting his mind at rest，”“dying at the Emperor's command.”“The Emperor led the people into war and it was my duty to obey.”But those who rejected this present war and future Japanese plans of conquest just as regularly ascribed their peaceful persuasions to the Emperor.He was all things to all men.The war-weary spoke of him as“his peace-loving Majesty”；they in-sisted that he“had always been liberal and against the war.”“He had been deceived by Tojo.”“During the Manchurian Incident he showed that he was against the military.”“The war was started without the Emperor's knowledge or permission.The Emperor does not like war and would not have permitted his people to be dragged into it.The Emperor does not know how badly treated his soldiers are.”These were not statements like those of German prisoners of war who,however much they complained that Hitler had been betrayed by his generals or his high command,nevertheless ascribed war and the prepa-rations for war to Hitler as supreme inciter.The Japanese prisoner of war was quite ex-plicit that the reverence given the Imperial Household was separable from militarism and aggressive war policies.

The Emperor was to them,however,inseparable from Japan.“A Japan without the Emperor is not Japan.”“Japan without the Emperor cannot be imagined.”“The Japa-nese Emperor is the symbol of the Japanese people,the center of their religious lives.He is a super-religious object.”Nor would he be blamed for the defeat if Japan lost the war.“The people did not consider the Emperor responsible for the war.”“In the event of defeat the Cabinet and the military leaders would take the blame,not the Emperor.”“Even if Japan lost the war ten out of ten Japanese would still revere the Emperor.”

All this unanimity in reckoning the Emperor above criticism appeared phoney to A-mericans who are accustomed to exempt no human man from skeptical scrutiny and criti-cism.But there was no question that it was the voice of Japan even in defeat.Those most experienced in interrogating the prisoners gave it as their verdict that it was unnecessary to enter on each interview sheet：“Refuses to speak against the Emperor”；all prisoners re-fused,even those who co-operated with the Allies and broadcast for us to the Japanese troops.Out of all the collected interviews of prisoners of war,only three were even mildly anti-Emperor and only one went so far as to say：“It would be a mistake to leave the Em-peror on the throne.”A second said the Emperor was“a feeble-minded person,nothing more than a puppet.”And the third got no farther than supposing that the Emperor might abdicate in favor of his son and that if the monarchy were abolished young Japanese women would hope to get a freedom they envied in the women of America.

Japanese commanders,therefore,were playing on an all but unanimous Japanese veneration when they distributed cigarettes to the troops“from the Emperor，”or led them on his birthday in bowing three times to the east and shouting“Banzai”；when they chanted with all their troops morning and evening，“even though the unit was sub-jected to day and night bombardment，”the“sacred words”the Emperor himself had given to the armed forces in the Rescript for Soldiers and Sailors while“the sound of chanting echoed through the forest.”The militarists used the appeal of loyalty to the Emperor in every possible way.They called on their men to“fulfill the wishes of His Imperial Majesty，”to“dispel all the anxieties of your Emperor，”to“demonstrate your respect for His Imperial benevolence，”to“die for the Emperor.”But this obedience to his will could cut both ways.As many prisoners said,the Japanese“will fight unhesitat-ingly,even with nothing more than bamboo poles,if he so decreed”；“Japan would throw down arms tomorrow if the Emperor should issue such an order”；“Even the Kwa-ntung Army in Manchuria”-most militant and jingoistic-“would lay down their arms”；“only his words can make the Japanese people accept a defeat and be reconciled to live for reconstruction.”

This unconditional and unrestricted loyalty to the Emperor was conspicuously at odds with criticisms of all other persons and groups.Whether in Japanese newspapers and magazines or in war prisoners'testimony,there was criticism of the government and of military leaders.Prisoners of war were free with their denunciation of their local com-manders,especially those who had not shared the dangers and hardships of their sol-diers.They were especially critical of those who had evacuated by plane and left their troops behind to fight it out.Usually they praised some officers and bitterly criticized others；there was no sign that they lacked the will to discriminate the good from the bad in things Japanese.Even in the home islands newspapers and magazines criticized“the government.”They called for more leadership and greater co-ordination of effort and noted that they were not getting from the government what was necessary.They even criticized the restrictions on freedom of speech.A report on a panel of editors,former members of the Diet,and directors of Japan's totalitarian party,the Imperial Rule Assis-tance Association,printed in a Tokyo paper in July，1944，is a good example.One speaker said：“I think there are various ways to arouse the Japanese people but the most important one is freedom of speech.I these few years,the people have not been able to say frankly what they think.They have been afraid that they might be blamed if they spoke certain matters.They hesitated,and tried to patch up the surface,so the public mind has really become timid.We can never develop the total power of the people in this way.”Another speaker expanded the same theme：“I have held symposiums almost every night with the people of the electoral districts and asked them about many things,but they were all afraid to speak.Freedom of speech has been denied.This is certainly not a proper way to stimulate their will to fight.The people are so badly restricted by the so-called Special Penal Law of War Time and the National Security Law that they have become as timid as the people in the feudalistic period.Therefore the fighting power which could have been developed remains undeveloped now.”

Even during the war,therefore,the Japanese criticized the government,the High Command,and their immediate superiors.They did not unquestioningly acknowledge the virtues of the whole hierarchy.But the Emperor was exempt.How could this be when his primacy was so recent？What quirk of Japanese character made it possible that he should so attain a sacrosanct position？Were Japanese prisoners of war right in clai-ming that just as the people would fight to the death“with bamboo spears”as long as he so ordered,they would peaceably accept defeat and occupation if that was his com-mand？Was this nonsense meant to mislead us？Or was it,possibly,the truth？

All these crucial questions about Japanese behavior in the war,from their anti-ma-terialistic bias to their attitudes toward the Emperor concerned the homeland Japan as well as the fighting fronts.There were other attitudes which had to do more specifically with the Japanese Army.One of these concerned the expendability of their fighting forces.The Japanese radio put well the contrast with the American attitudes when it de-scribed with shocked incredulity the Navy's decoration of Admiral George S.McCain,commander of a task force off Formosa.

The official reason for the decoration was not that Commander John S.McCain was able to put the Japanese to flight,though we don't see why not since that is what the Nimitz communiqué claimed……Well the reason given for Admiral McCain's decora-tion was that he was able successfully to rescue two damaged American warships and escort them safely to their home base.What makes this bit of information important is not that it is a fiction but that it is the truth……So we are not questioning the veracity of Admiral McCain's rescuing two ships,but the point we want you to see is the curious fact that the rescuing of damaged ships merits decoration in the United States.

Americans thrill to all rescue,all aid to those pressed to the wall.A valiant deed is all the more a hero's act if it saves the“damaged.”Japanese valor repudiates such sal-vaging.Even the safety devices installed in our B-29's and fighter planes raised their cry of“Cowardice.”The press and the radio returned to the theme over and over again.There was virtue only in accepting life and death risks；precautions were unworthy.This attitude found expression also in the case of the wounded and of malarial patients.Such soldiers were damaged goods and the medical services provided were utterly inadequate even for reasonable effectiveness of the fighting force.As time went on,supply difficul-ties of all kinds aggravated this lack of medical care,but that was not the whole story.Japanese scorn of materialism played a part in it；her soldiers were taught that death it-self was a victory of the spirit and our kind of care of the sick was an interference with heroism-like safety devices in bombing planes.Nor are the Japanese used to such reli-ance on physicians and surgeons in civilian life as Americans are.Preoccupation with mercy toward the damaged rather than with other welfare measures is especially high in the United States,and is often commented on even by visitors from some European countries in peacetime.It is certainly alien to the Japanese.At all events,during the war the Japanese army had no trained rescue teams to remove the wounded under fire and to give first aid；it had no medical system of front line,behind-the-lines and distant recuperative hospitals.Its attention to medical supplies was lamentable.In certain e-mergencies the hospitalized were simply killed.Especially in New Guinea and the Phil-ippines,the Japanese often had to retreat from a position where there was a hospital.There was no routine of evacuating the sick and wounded while there was still opportuni-ty；only when the“planned withdrawal”of the battalion was actually taking place or the enemy was occupying was anything done.Then,the medical officer in charge often shot the inmates of the hospital before he left or they killed themselves with hand grenades.

If this attitude of the Japanese toward damaged goods was fundamental in their treatment of their own countrymen,it was equally important in their treatment of Ameri-can prisoners of war.According to our standards the Japanese were guilty of atrocities to their own men as well as to their prisoners.The former chief medical medical officer of the Philippines,Colonel Harold W·Glattly,said after his three years'internment as a prisoner of war on Formosa that“the American prisoner got better medical treatment than the Japanese soldiers.Allied medical officers in the prison camps were able to take care of their men while the Japanese didn't have any doctors.For a while the only medi-cal personnel they had for their own men was a corporal and later on a sergeant.”He saw a Japanese medical officer only once or twice a year.

The furthest extreme to which this Japanese theory of expendability could be pushed was their no-surrender policy.Any Occidental army which has done its best and finds it-self facing hopeless odds surrenders to the enemy.They still regard themselves as honor-able soldiers and by international agreement their names are sent back to their countries so that their families may know that they are alive.They are not disgraced either as sol-diers or as citizens or in their own families.But the Japanese defined the situation differ-ently.Honor was bound up with fighting to the death.In a hopeless situation a Japanese soldier should kill himself with his last hand grenade or charge weaponless against the enemy in a mass suicide attack.But he should not surrender.Even if he were taken prisoner when he was wounded and unconscious,he“could not hold up his head in Ja-pan”again；he was disgraced；he was“dead”to his former life.

There were Army orders to this effect,of course,but there was apparently no need of special official indoctrination at the front.The Army lived up to the code to such an extent that in the North Burma campaign the proportion of the captured to the dead was 142 to 17166.That was a ratio of 1:120.And of the 142 in the prison camps,all ex-cept a small minority were wounded or unconscious when taken；only a very few had“surrendered”singly or in groups of two or three.In the armies of Occidental nations it is almost a truism that troops cannot stand the death of one-fourth to one-third of their strength without giving up；surrenders run about 4:1.When for the first time in Hollan-dia,however,any appreciable number of Japanese troops surrendered,the proportion was 1:5 and that was a tremendous advance over the 1:120 of North Burma.

To the Japanese therefore Americans who had become prisoners of war were dis-graced by the mere fact of surrender.They were“damaged goods”even when wounds or malaria or dysentery had not also put them outside the category of“complete men.”Many Americans have described how dangerous a thing American laughter was in the prison camps and how it stung their warders.In Japanese eyes they had suffered igno-miny and it was bitter to them that the Americans did not know it.Many of the orders which American prisoners had to obey,too,were those which had also been required of their Japanese keeps by their own Japanese offices；the forced marches and the close-packed transshipments were commonplaces to them.Americans tell,too,of how rigor-ously sentries required that the prisoners should cover up evasions of rules；the great crime was to evade openly.In camps where the prisoners worked off-bounds on roads or installations during the day the rule that no food be brought back with them from the countryside was sometimes a dead letter-if the fruit and vegetables were covered up.If they could be seen,it was a flagrant offense which meant that the Americans had flaun-ted the sentry's authority.Open challenging of authority was terribly punished even if it were mere“answering back.”Japanese rules are very strict against a man's answering back even in civilian life and their own army practices penalized it heavily.It is no ex-oneration of the atrocities and wanton cruelties that did occur in the prison camps to dis-tinguish between these and those acts which were the consequences of cultural habitua-tions.

Especially in the earlier stages of the conflict the shame of capture was reinforced by a very real belief among the Japanese that the enemy tortured and killed any prison-ers.One rumor of tanks that had been driven across the bodies of those captured on Guadalcanal spread through almost all areas.Some Japanese who tried to give them-selves up,too,were regarded with so much suspicion by our troops that they were killed as a precaution,and this suspicion was often justified.A Japanese for whom there was nothing left but death was often proud that he could take an enemy with him when he died；he might do it even after he was captured.Having determined,as one of them put it，“to be burned on the altar of victory,it would be a disgrace to die with no heroic deed achieved.”Such possibilities put our Army on its guard and diminished the num-ber of surrenders.

The shame of surrender was burned deeply into the consciousness of the Japanese.They accepted as a matter of course a behavior which was alien to our conventions of warfare.And ours was just as alien to them.They spoke with shocked disparagement of American prisoners of war who asked to have their names reported to their government so that their families would know they were alive.The rank and file,at least,were quite unprepared for the surrender of American troops at Bataan for they had assumed that they would fight it out the Japanese way.And they could not accept the fact that Ameri-cans had no shame in being prisoners of war.

The most melodramatic difference in behavior between Western soldiers and the Japanese was undoubtedly the cooperation the latter gave to the Allied forces as prisoners of war.They knew no rules of life which applied in this new situation；they were dishon-ored and their life as Japanese was ended.Only in the last months of the war did more than a handful imagine any return to their homeland,no matter how the war ended.

Some men asked to be killed，“but if your customs do not permit this,I will be a model prisoner.”They were better than model prisoners.Old Army hands and long-time ex-treme nationalists located ammunition dumps,carefully explained the disposition of Jap-anese forces,wrote our propaganda and flew with our bombing pilots to guide them to military targets.It was as if they had turned over a new page；what was written on the new page was the opposite of what was written on the old,but they spoke the lines with the same faithfulness.

This is of course not a description of all prisoners of war.Some few were irreconcil-able.And in any case certain favorable conditions had to be set up before such behavior was possible.American Army commanders were very understandably hesitant to accept Japanese assistance at face value and there were camps where no attempt was made to use any services they might have given.In camps where this was done,however,the o-riginal suspicion had to be withdrawn and more and more dependence was placed on the good faith of the Japanese prisoners.





二、战争中的日本人

任何一种文化传统都包含关于战争的正统观念。西方国家无论有着怎样明确的差异，仍然共同分享某些正统的战争观念。因为它们同属于一种伟大的文化传统，这种文化传统甚至包括战争，所以在西方国家战争中的某些情况是可以预测的，如号召国民倾全力进行战争以及遭到局部失败时安抚国民，使其恢复信心的某些方式；又如协调阵亡人数和投降人数的比例以及对待战俘的某些行为准则等等。

日本人背离西方战争常规的所有做法都源于他们的人生观，源于他们对人类全部职责的信念等这些资料。我们的目的是要对日本人的文化和行为进行系统的研究，至于他们的行为是否背离我们的正统观念，从军事角度上看是无足轻重的；他们任何一种行为之所以重要，是因为它们提出了我们必须回答的与日本人性格有关的问题。

日本为其战争所进行的辩护正是基于这样一种与美国人截然相反的前提。她对国际形势下了完全不同的定义。美国把战争责任归咎于轴心国的侵略，而日本、意大利以及德国的征服举动是非正义的，它破坏了国际和平。无论是在“满洲国”，还是在埃塞俄比亚或者波兰，轴心国都攫取了当地的权力，这说明他们已经开始了自己压迫弱小民族的邪恶过程。他们违反了“自己活也让别人活”的国际准则，至少违反了“门户开放”的自由企业准则。然而日本对这场战争的原因却有另一套说法。他们认为，只要每个国家都拥有绝对的主权，世界就会陷于无政府状态。因此，日本必须为此战斗，以建立一套等级体系——当然是在日本领导下的体系。因为唯有日本代表的是真正彻头彻尾的等级国家，因而可以理解“各守本分”的必要性。日本国内实现了统一和稳定，镇压了盗贼行为，修筑了公路，兴办了电厂和钢铁企业。根据日本官方统计，日本已使99.5%的青少年进入公立学校。因此，根据日本人等级体系的前提，日本应该扶助落后的中国弟弟。因为与“大东亚”各国属于同一人种，因此在赶走英国人和俄国人之后，日本还应该把美国从这一地区赶出去并“取而代之”。各国属于同一世界，应统一于同一国际等级秩序之中。在下一章里，我们将探究这种受高度评价的等级制度在日本文化中意味着什么。这是日本创造出来的最符合其喜好的幻想。不幸的是，日本占领下的东亚各国并不以同样的眼光看待这种理想。然而即便如此，甚至战败也未能使日本从道义上放弃其“大东亚”理想，就连那些最不好战的战俘，也很少有人去指责日本对中国内地和西南太平洋的野心。在今后很长一段时间里，日本必定还会保持其某些天生的态度，其中最重要的态度之一就是对等级体系的信仰。这与热爱平等的美国人截然不同，但我们仍有必要了解日本人所谓的等级体系意味着什么以及有哪些好处。

同样，日本将其胜利的希望建立在一个与美国所推崇的不同的基础之上。日本叫喊着精神必将战胜物质。美国是大国，其军备优良，但这有什么关系呢？日本人说，所有这些情况他们从一开始就预见到了并进行了考虑。日本人从他们的一份重要报纸《每日新闻》上读到了以下这段话：“如果我们害怕这些数字的话，战争就不会爆发了，敌人的丰富资源并非这场战争所创造的。”

甚至是在日本打胜仗的时候，其国内的政治家、大本营，乃至士兵都反复强调说：“这不是军备的较量，而是日本人的精神信仰与美国人的物质依赖之间的较量。”即使是在我们美国取得胜利的时候，日本人仍在重复说：“在这样一场较量中，物质力量必将失败。”这一信条，毫无疑问也成了日本在塞班岛和琉球岛溃败后的一种不是专为失败准备的，然而更为方便的辩解托词。在日军夸耀胜利的几个月中，这一信条正是他们用来召唤民众的号角，而且早在偷袭珍珠港之前，它已成为日本人所接受的口号。在十九世纪三十年代，前陆军大臣、军国主义狂热分子荒木大将就在一本名为《告日本国民书》的小册子中写道：日本民族的“真正天职”在于“弘扬皇道播于四海，实力悬殊既不足忧虑，何物足以令吾等忧惧？”

当然，像其他备战的国家一样，日本人事实上也担心。在整个三十年代中，日本国民总收入用于军备开支的比例惊人地窜升。到偷袭珍珠港那年为止，日本几乎将国民总收入的一半用于陆海军军备，而行政总支出仅占其政府支出的17%。

日本与西方国家的差异并不是他们毫不在意物质军备。舰船与枪炮只是其永世长存的“日本精神”的外部展示，如同武士佩刀是其武士道精神的象征一样。

与美国一贯追求“大”一样，日本一贯追求的是非物质的精神资源。日本人也像美国一样全力以赴地开展增产运动，但是他们的运动有其独特的前提条件。日本人说精神就是可以永存的一切。当然，物质是必需的，但是它们是次要的、暂时的。日本人的广播叫嚷道：“物质资源是有限度的，没有维持千年不灭的物质。”而此种精神依赖亦被一字不差地运用在战争中的例行公事之中。在日本人的战争问答手册中，有这样一句并非专为此次战争制订的传统口号：“以我们的训练对付敌军的数量优势；以我们的血肉之躯对抗敌军的钢铁。”在他们的战术手册中，起首就以粗体大字印着“胜利必读”。他们的飞行员驾驶小型飞机以自杀攻击的方式撞向我们的军舰，就是那种以精神战胜物质的不胜枚举的教材之一。日本人将这些飞行员称为“神风特攻队”。所谓“神风”，指的是在公元十三世纪曾经拯救日本，阻止成吉思汗入侵的天赐海风，那股海风曾经掀翻了成吉思汗东征舰队的船只，并使之溃不成军。

甚至在平民之中，日本当局同样推行精神统治物质环境的信条。例如，国民在工厂里干了十二小时，其后又被彻夜的轰炸搞得筋疲力尽，他们就说：“我们的身体越疲惫，意志、精神就越昂扬”，“我们越是疲惫，训练就越是有效。”国民冬天在防空洞感到寒冷时，大日本体育文化协会就在广播中要求大家做御寒的柔软体操，说这一体操不仅能取代取暖设备和被褥，甚至可以取代国民维持正常体力所需的食物。他们还说：“当然，有人可能会说，在现在食物缺乏的时候我们不该谈什么做体操。不！食物越是缺乏，我们就越要依赖其他方法来增强我们的体力。”这就是说，日本人必须要用更多的消耗来增强他们的体力。按美国人关于体力的观点，体力消耗的多少总是有赖于昨天是否有了八小时或五小时的睡眠、饮食是否正常、天气是否寒冷。而日本人的计算方法则根本不考虑什么体力贮备的问题，他们认为那是物质主义。

在此次战争期间，日本的广播则更为极端。甚至说在战斗中，精神战胜了肉体死亡的现实。一家广播电台曾描述过一位英雄飞行员战胜死亡的奇迹：

空战结束了，日本的飞机按三四架一队的小编队返回基地。一位空军上尉是最先返回的人员之一。从自己的飞机上下来后，他就站在地面上，举起双筒望远镜注视着天空。当部下返航时，他一架一架地清点着。他的脸色看起来有些苍白，但却相当镇定。在最后一架飞机返航后，他写了报告，并向司令部走去。在司令部，他向司令官作了汇报。刚汇报完，他就倒下了。在场的军官们急忙上前帮忙，然而他已经死了。经过检查，发现上尉的躯体已经冰凉，在他的胸口有一处弹伤，这是一个致命的弹伤。一个刚死之人，其身体不可能是冰凉的。然而逝去的上尉的身体却凉得像冰块一样。上尉一定是早就死了，只是他的精神魂魄支撑着他完成了此次汇报。这样的奇迹想必是由已逝上尉所具有的强烈责任感创造出来的。

当然，对于美国人来说，这肯定是一段编造的荒诞奇谈。但是，日本学者对这个广播却不会付之一笑。他们可以肯定日本的听众绝不会认为这是无稽之谈。他们首先指出这个广播如实地说明了这位空军上尉的事迹是“一个奇迹般的事实”。为什么不相信呢？灵魂是有可能被训练的。这位空军上尉显然是一位自我修炼的超级大师。如果所有的日本人都懂得“泰然自若的精神可以千年不灭”，这样的精神怎么就不能在一位以“责任”为其生命的中心法则的空军上尉身上多维持几个小时呢？日本人深信，通过特殊的修行，可以使人的精神达到至高无上的境界。这位上尉正是精于此道并且收到了效果。

作为美国人，我们完全可以对日本人的这些极端行为半信半疑，将之视为贫穷国家的托词，或者是受蛊惑者的幼稚想法。然而如果这样看待问题，我们就难以在战时或平时与日本人打交道。日本人的信条是用某种禁忌、排斥和一定的训练方法根深蒂固地植根于日本人的内心。这些信条不只是孤立的怪癖。只有理解了这些，美国人才能明白日本人在战败时说出“光有精神是不够的”；“企图用‘竹枪’来守住阵地是一个幻想”这些话的真实含义。而更为重要的是，我们才有可能理解，无论是在战场上，还是在工厂中，在与美国人进行精神较量后，日本人承认自己的精神力量是不够的这意味着什么。正像他们在战败后所说，在战争期间，他们一直“凭主观意识行事”。

日本人对于等级制度和精神至上的必要性，以及他们在战争期间对各种事情的说法，对一位比较文化学者来说都是有启发的。日本人经常说安全感与士气仅仅是一个精神预先准备的问题。无论面临怎样的悲惨结局，不管是城市被轰炸，还是塞班岛战败，或者菲律宾失守，日本官方总是对其国民说这是早已预知的，所以没有什么可担心的。日本广播竭尽全力粉饰太平，显然是指望以此给日本国民营造一种安全感，并试图告诉国民，他们仍然生活在一个被彻底了解的世界里。日本广播里说：“随着基什加岛被美军占领，日本已在美国飞机轰炸半径之内。但是，我们清晰地意识到了这种可能的意外，并且早已做好了必要的准备。”“敌人无疑会对我们发起陆海空三军的联合攻击，但这一切也早被我们考虑进了计划之中。”战俘，甚至是那些希望日本在这场毫无希望的战争中尽早失败的战俘也都确信轰炸无法使国内防线的日本人丧失士气，“因为他们预先就有精神准备”。当美国空军开始轰炸日本城市的时候，日本飞机制造业者协会的副会长就在电台广播中说过“敌机终于飞临我们头上。然而，对于我们这些从事飞机制造的人来说，早就预料到了这种情况的发生，并且早已准备好了完整的对策。因此，没有任何值得担忧的。”唯有假定一切都在预料之中，一切早有完整的计划，日本人才能继续做出对他们来说是如此必要的判断，即每件事都是他们积极期望的，而不是别人强加的。“我们不应认为这是被动地受到攻击，而应认为这是我们主动把敌人吸引过来了”；“敌寇！你们想来就来吧！与其说‘要来的终于来了’，不如说‘这正是我们等待的良机，我们为它的到来而倍感兴奋’。”日本海军大臣在议会的演说中引用了十九世纪七十年代日本伟大的武士西乡隆盛的训示说：“有两种机会，一种是我们偶然遇见的，另一种是我们创造的。在非常艰难的时候，一定要为自己创造机会。”电台广播说，在美军突入马尼拉市中心时，驻守马尼拉的山下奉文将军“平静地笑着说，现在敌人正在我们的腹中……”“敌人在仁牙因湾登陆后不久，马尼拉就迅速陷落了，唯一的可能就是山下将军战术运用的结果，事态发展与将军的部署一致。山下将军的军事部署目前正在进一步展开。”换句话说，失败即是最大的成功。

美国人则走向了与日本人相反的极端。美国人全力投入战争是因为这场战争是日本人强加给我们的。因为我们遭到了攻击，所以要给日本人一点教训。凡是考虑安定普通民众情绪的美国发言人，在谈及美国在珍珠港、巴丹半岛的溃败时，绝不会说：“这些在我们的计划中已充分考虑到了。”与此相反，我们的官员会说：“这是敌人自找的，我们将给他们一点颜色瞧瞧。”美国人为一个不断受到挑战的世界调整他们的全部生活，并且随时准备接受挑战。日本人则是在预先即有计划安排的生活方式中才会感到安心，在日本人心里，最大的威胁源于未曾料到。

在日本人的战争过程中，时常宣传的另一个主题也透露了日本的生活方式。他们经常谈道：“世界所有人的目光都在关注着我们”，所以，他们必须充分展示出所谓的日本精神。当美军在瓜达尔卡纳尔岛登陆时，日军下达给部队的命令是，现在他们已在“世界”的直接注目之下，所以应该表现出日本军人的本色。日本海军官兵被告诫，在遭到敌方鱼雷攻击而被迫弃舰时，他们要尽可能以最体面的姿态转移到救生艇，否则“会遭到世人耻笑，美国人会把你们的丑态拍成电影，并且拿到纽约放映。”日本人认为他们在全世界面前的形象至关重要，对这一点的重视，深深地植根于日本文化之中。

在日本人的态度之中，最令人关注的是他们对天皇陛下的态度。天皇对其臣民究竟有什么样的统治力呢？一些美国权威专家指出，在日本七百余年的封建时代中，天皇一直是傀儡元首。每个人直接的尽忠对象是各自的诸侯主公——“大名”，以及在此之上的军事大元帅——将军。对天皇的忠诚几乎没人关心。天皇被幽禁在一个与外界隔绝的宫廷之中，宫中的活动和仪式都要受到将军严苛制度的限制。即使是一个大封建诸侯对天皇表示敬意也会被视为谋逆。对于日本的普通民众来说，天皇几乎是不存在的。这些美国分析学者还坚持认为，我们只能从日本的历史来理解日本。在国民记忆中，卑微的天皇是如何被拥戴，重新成为真正集聚日本这个保守国家力量的核心的呢？他们说：那些一再强调天皇对其臣民有永恒统治权的日本评论家，是夸大其词，他们的固执己见只是证明了他们论据的软弱无力。因而，美国的战时政策没有必要对天皇网开一面。我们有充分的理由对日本近来编造的邪恶元首观念施以最猛烈的打击。天皇是日本这个现代神道国家的宗教核心，如果我们动摇并挑战天皇的神圣性，那么，日本敌国的整体结构就会土崩瓦解。

许多熟悉日本、读过来自前线或日本方面信息报道，且富有才干的美国人对此则持相反的见解。在日本生活过的人都相当清楚，没有任何东西比直接打击天皇并用言辞侮辱天皇更能刺痛日本人并激起他们士气的了。他们不相信，日本人会将我们对天皇的打击视作是打击军国主义。在第一次世界大战后，这些在日本生活过的人亲眼看到，人们对天皇还是同样尊奉，当时“德谟克勒西”的口号非常流行，而军国主义名誉扫地，以致军人外出到东京街头时都要谨慎地换上便服。这些旅日人士坚持认为，日本人对于天皇的崇敬，与德国人对希特勒的崇拜是不一样的。德国人的崇拜只是纳粹党兴衰的晴雨表，它与法西斯的所有罪恶计划紧密联系在一起。

的确，日本战俘的证词印证了以上观点。日本战俘与西方的士兵不一样，他们没有受过相关的训练，被俘后不知道什么该说、什么不该说。因此，他们对各种问题的回答，明显没有任何约束。这种训练的失败当然应归咎于日本的不投降政策。此种状况一直到战争结束前几个月才有所改变。然而即使如此，那也只限于一部分师团和地方部队。日本战俘的证词值得重视，是因为他们代表了典型的日本军队横截面的意见。他们不是那些因士气低落而投降的士兵，也不是未定形的士兵。他们中除了极少数以外，几乎都是在因受伤而失去知觉，因而无力抵抗的情况之下被俘的。

顽抗到底的日军战俘，把他们的极端军国主义归咎于天皇。他们认为自己是在“执行圣意”，是为了让“圣上宽心”，“为天皇献身”。“天皇领导国民进行战争，服从是自己的天职。”与之相对应，那些反对这场战争及日本未来征服计划的人，同样也把自己的和平信念归功于天皇。对所有的日本人而言，天皇就是一切。厌战者称天皇为“热爱和平的陛下”；他们始终坚持天皇“是一位自由主义者，是反对战争的。”“天皇是被东条（英机）欺骗了。”“在满洲事变期间，天皇陛下表明他是反对军部的。”“战争是在天皇不知道或未得到他许可的情况下发生的。天皇讨厌战争，而且不允许他的国民被卷入战争。天皇并不知道他的士兵遭受了怎样的虐待。”这些日俘的证词和德国战俘截然不同。尽管德国战俘对希特勒手下的将军或最高司令部背叛元首的行为表示不满，但他们仍然认为，战争和蓄谋备战的责任必须要由最高的战争策动者——希特勒来承担。日本战俘则明确表示，对于皇室的忠诚必须与军国主义以及战争侵略政策相区别。

无论如何，对于这些日本人来说，天皇和日本是无法分开的。“没有天皇的日本就不是日本”，“没有天皇的日本是不可想像的”，“天皇是日本国民的象征，是国民宗教生活的中心。他是超越宗教的信仰对象。”即使日本在战争中失败，天皇也不会因战败而受谴责。“国民不认为天皇应对战争负责。”“如果战败，内阁和军部领导应该负责，而不是天皇。”“即使是日本战败，十个日本人中仍有十个会继续尊崇天皇。”

所有这些认为天皇超越一切批判的统一论调，在美国人看来是自欺欺人。因为美国人习惯于认为只要是人，就难免要受怀疑和批判。然而直到战败，这些论调无疑仍在日本舆论中存在。那些审讯战俘最有经验的人，都认为没有必要在每份审讯笔录上写下“拒绝诽谤天皇”的字样。因为所有的战俘都拒绝诽谤天皇，甚至包括那些和盟军合作、为盟军在日军中作广播宣传的人。在所有收集到的战俘供词中，只有三份供词温和委婉地表示反对天皇。一份比较极端的供词谈道：“继续保留天皇将是一个错误。”第二份供词则说天皇“是一位意志薄弱的人，他不过是个傀儡。”而第三份则只是揣测说，天皇或许会让位于皇太子；假若废除君主制，日本的年轻妇女或许就可获得她们羡慕已久的、美国妇女那样的自由。

因此，日本指挥官利用全体日本人对天皇一致的崇敬心理，把“天皇钦赐”的香烟分赏给部下；在天长节（天皇诞辰日）那天，日本指挥官要率领部下向东方三鞠躬，高呼“万岁”。甚至在“部队昼夜受到炮轰时”，他们仍与部队一起早晚共诵天皇在《军人敕谕》中向军队颁赐的“语录”，“让奉诵之声在森林中回荡。”日本军国主义分子用一切可能的方式利用国民对天皇的忠诚。他们号召部下官兵要“达成圣意”，“驱散圣虑”，要“以崇敬之心回报陛下的仁慈”，要“为天皇献身！”然而，遵从天皇意志本身又是一把双刃剑。正如许多战俘说的那样，日本人“只要天皇有令，即使只有一杆竹枪，也会毫不犹豫地进行战斗”；同样，“只要天皇下诏，明天日本人就会放下武器，立即停止战斗。”“即使是最强硬好战的满洲关东军也会放下他们的武器。”“唯有天皇的圣谕，才能使日本国民接受战败的事实，并乐于为重建家园而生存下去。”

这种对天皇无条件的无限忠诚，与对天皇以外的团体和其他个人的批判，形成了鲜明的对照。无论在日本的报刊还是在日本战俘的供词中，都可见到对于政府和军队领导人的批判。战俘们毫不顾忌地公开抨击他们的战地军官，尤其是那些不能与他们同危难、共甘苦的军官；他们对于那些自己坐上飞机逃跑，却命令士兵顽抗到底的军官更是倍加谴责。通常情况下，他们常常赞扬一些军官，而对另一些军官则严厉谴责。没有迹象说明他们对日本的事物缺乏识别善恶的意愿。甚至日本岛内的报纸和杂志也在批评自己的“政府”，他们呼吁更多的指挥权和更大的军事协同努力，并指责政府没能提供这些必须的东西。他们甚至批评限制言论自由。1944年7月，一家东京报纸刊登了一篇由新闻记者、前国会议员、日本极权主义政党——大政翼赞会领导人物参加的座谈会所形成的会议记录，就是一个很好的例子。会议中，有位发言者说：“我认为振奋日本民心的方法有很多，但是最主要的方法就是给予民众言论自由。近年来，国民不敢坦率地说出心里想说的话。人们害怕一旦说了些什么就会受到惩罚。人们踌躇不决，只求表面敷衍了事，以至于内心变得越来越胆怯。在此种情况之下，所谓的激发国民的总体力量只是奢谈。”另一位发言者表达了同样的主题，他说：“我几乎每天晚上都举办座谈会，和选区的选民座谈，就各项事情征询意见。但大家都不敢开口说话。言论自由被否定了。这的确不是一种激发国民战斗意志的正确方法。在所谓战时特别刑法和国家治安维持法的约束下，国民受到严格限制，行为更加谨小慎微，如同封建时代的平民一样。因此，原本能够发挥的战斗力，至今仍然没有发挥出来。”

所以，即使在战争期间，日本人也批评自己的政府、大本营，以及自己的顶头上司。他们并非盲目地承认整个等级体制的“优点”。然而，天皇得以豁免。如果天皇至高无上的地位是近代才确立的，那么他何以会受到如此特殊的礼遇？日本人的性格中有什么怪癖使得天皇获此神圣不可侵犯的地位？日本战俘宣称，只要天皇一声令下，日本国民就会“拿起竹枪”战斗至死。同样，如果天皇颁下敕令，日本国民也会平静地接受战败和占领。日本战俘所说的这些话都是真的吗？是否在故意误导我们？或许，这些是真的？

所有这些有关日本人战争行为的重要问题，从他们的反物质主义偏见到他们对天皇的态度，都与本土和前线的日本人有关。此外，还有一些与日本军队关系更密切的态度。其中之一就是对日军兵员及战力损耗的态度。在美国将海军勋章授予台湾海峡机动部队指挥官乔治·S·麦肯因上将的时候，日本的无线电广播以一种难以置信的震惊态度作了报道，这与美国人的态度截然相反。

此次授勋的官方理由不是乔治·S·麦肯因司令官击退了日军。尽管我们不了解他们为什么不以此为理由授勋，由于那是尼米兹公报所宣称的……麦肯因上将获此勋章的原因是他成功地指挥搜救了两艘负伤的美国军舰，并将它们安全地护送回基地。这则消息的重要性就在于它不是虚构的，而是确实发生的事……我们并不怀疑麦肯因将军搜救两艘军舰的真实性，但是我们期望你们了解的，是这样一个稀奇的事实：在美国，救了两艘受损军舰就能获得勋章。”

美国人对于所有救援行动，所有给予陷入困境者的帮助都非常感动。如果一种勇敢的行为是为了拯救“受害者”，那么此种行为就更被视作英雄行为。然而日本式的勇敢则摒弃了这类救援。甚至我们在B-29轰炸机和战斗机上配备救生器具，都会被日本人斥为“胆怯”。日本的报纸和广播反复谈论这个话题。只有视死如归才是美德，而小心谨慎则是卑鄙的。此种观点同样体现在他们对待伤病员或疟疾患者的态度上。在日本人看来，此类士兵只是受损的废物，况且军中的医疗服务甚至不足以维持有效的战斗力。随着时间的延续，各种补给的缺乏使医疗救护上的不足更加恶化，但这仍不是事情的全部。日本人对物质主义的轻视与此有很大关系。日军士兵受到教导，认为死亡本身就是精神的胜利。而我们美国人对患病者的照顾，就如同在轰炸机上配置救生设备一样，是对英雄主义的干扰。在日常生活中，日本人也不像美国人那样习惯于依赖内外科医生。在美国，人们对伤病患者的怜悯远远超过了对其他福利措施的关注，这一点就连那些和平时期来美国旅游的欧洲人也时常谈起。这些对于日本人来说的确是完全陌生的。无论如何，在战争期间，日本军队中没有一支受过训练、能够从炮火中搬运伤员并实施急救的救护队；他们也没有一个由前线救护所、后方野战医院，以及远离战地的康复医院构成的医疗系统。而他们对于医疗用品补给的关注就更少了。在某些危急情况下，住院伤病员甚至简单地被杀掉了事。特别是在新几内亚和菲律宾，日本人经常被迫从有医院的地点撤离。即使条件允许，他们也根本没有转移伤病员的常规程序。只有在部队正在进行所谓的“有计划的撤退”，或是敌人占领阵地时，他们才做出一些处置。此时，负责的军医官经常会在撤离之前，先将住院伤员枪杀，或是让伤病员用手榴弹自杀。

如果日本人对自己同胞进行治疗的基本态度与处理受损货物一致，那么，他们处置美军战俘也会采取同样的态度。用我们的标准来衡量，日本人对战俘以及对自己的同胞都犯了虐待罪。前菲律宾首席军医哈罗德·W·格拉特里上校在作为战俘被监禁在台湾三年之后说：“美国战俘所得到的医疗救治要好于日军士兵。俘虏营中的盟军军医可以看护盟军伤员，而日本人自己却没有一个军医。曾有一段时间，日军能给自己人治病的唯一一个医务人员是一个下士，以后是一个中士。”这位上校每年只能看到日本军医一两次。

日本人所推行的此种兵员消耗理论的最极端表现，就是他们的不投降政策。任何西方军队在尽了最大的努力而面临毫无希望的境况时，便会向敌人投降。他们依然认为自己是值得尊重的军人。按照国际协议，必须将其名字告知其国家，以使家属知道他们仍然活着。无论是作为一个军人还是平民，抑或是在自己的家庭中，他们都不会因此而感到耻辱。然而，日本人对此种情形则看法不同，在日本人看来，战斗至死才能保全名誉。在绝望的情形下，一个日本士兵应当用最后一颗手榴弹结束自己的生命或者是手无寸铁地冲入敌阵，采取集体自杀式的攻击方式，但绝不投降。即使只是因为受伤或丧失知觉而当了俘虏，他同样也会感到“在日本再也抬不起头了”。一旦颜面尽失，他就无法继续从前的生活，相当于“死人”。

当然，日本军队有禁止投降的军规，但是很显然在前线没有必要对此专门进行正式的训示。日军如此忠实地遵守这条军纪，以至于在缅北会战中，被俘者与战死者的比例为142比17166。这是1:120的比例。在战俘营中的142名日俘中，除了少数几个外，大部分人在被俘时就已负伤或者昏迷。很少有单个人或两三个人的集体投降。在西方军队中有一条通行的公理，阵亡人数一旦达到部队总兵力的四分之一或三分之一时，部队就要放弃抵抗。投降者与阵亡者的比例大约是4:1。然而在霍兰迪亚，第一次出现了日军大批投降的事情。当时投降者与阵亡者的比例是1:5。此种比例与缅北会战1:120的比例，已是大大地进步了。

因此，在日本人看来，那些成了战俘的美国人，光是投降行为本身就已够可耻的了。这些人已经是“废物”，即便是没有受伤，感染疟疾、赤痢等疾病，他们也已被排除在“完好的人”的范畴之外了。许多美国战俘描述在战俘营里笑一笑是多么危险的事，因为这会刺痛他们的日本看守。在日本人眼中，当俘虏就够可耻的了，他们简直无法容忍眼前的美国人居然没有意识到这种耻辱。日本军官要求美国战俘必须遵守许多命令，同时要求日军看守也必须遵守这些命令。强行军和被挤压在运输船里成了战俘们的家常便饭。有些美国战俘还提到，日本哨兵严厉要求他们违反监规的行为要做得隐蔽些，而公开违反规定则被视作弥天大罪。在战俘营里，战俘们在白天外出修路或构筑工事期间，禁止从乡下带回食物，但这条监规有时会变成一纸空文——因为只要把水果和蔬菜裹起来就可以了。然而一旦被人发现，这就成了蔑视哨兵权威的重大罪过。公然挑战权威，哪怕仅是“顶顶嘴”，也会遭到可怕的惩罚。甚至在日本人的日常生活和他们的部队训练中，其规定也是严禁“顶嘴”的，“顶嘴”将招致严惩。我们说明这样或那样的行为是文化习俗的必然结果，并不是要对在战俘营里发生的暴行和恣意暴虐行为开释。

尤其是在战争初期，日本人真的相信敌人会虐待并杀死所有的战俘，这更加强了他们认定被俘即是耻辱的想法。一个关于瓜达尔卡纳尔日军战俘被坦克碾压至死的谣言几乎传遍了所有地区。的确有一些试图投降的日本士兵因遭到怀疑，为防止不测而被我方枪杀了。但是这种怀疑经常是正确的。一个日本士兵在濒临死亡时，常为能与一个敌人同归于尽而自豪，他甚至可以在被俘以后做同样的事。正如他们中的一人所说的那样：“既然已下决心献身给胜利的祭坛，未能成就英雄般的伟业才是一种耻辱。”这种可能性使我方倍加警觉，由此也导致了日军投降人数的减少。

投降的耻辱被深深地烙在日本人的意识之中。他们接受了一套与我们的战争惯例截然不同的行为准则。我们的行为同样令他们陌生。他们带着轻蔑的语气谈起美军战俘要求将自己的名字报告给美国政府，以便他们的家庭知道自己依然活着。日本普通士兵对于美军在巴丹半岛的投降完全没有准备，他们原本认为美军士兵会像他们一样战斗到底。他们不能接受美国人不以成为战俘为耻的事实。

盟军士兵与日本士兵在行为上最戏剧性的差别，无疑就是作为战俘的后者与盟军的合作。日本士兵不了解在新环境中如何运用生活规则，他们丧失了名誉，而且作为日本人的生活也结束了。只有在战争结束前的最后几个月，他们中的少数人才敢设想，无论战争结果如何，他们或许能够回到日本。有些人在请求处死自己的同时，又表示：“可是，如果你们的习俗不允许你们这样干的话，那么就让我做个模范战俘吧。”他们后来做的比模范战俘更好。一些老兵油子和长期的极端国家主义者给美军指出了弹药库的位置，仔细地解释了日军的兵力配置，并且为我们撰写宣传手册，与我们的轰炸机飞行员一道出航，为其指示军事目标。这就好像他们展开了新的一页，上边书写的内容与过去旧的截然相反，唯一相同的是他们表现出了与过去同样的忠诚。

当然，并非所有的战俘都是这样的。有少数人冥顽不化，只有在提供某些好处的情况之下，他们才可能有所转变。因此，美军指挥官在确定是否接受日本人的帮助时很是踌躇，有些战俘营压根儿就从不考虑战俘所能提供的任何帮助。无论如何，在某些这么做过的战俘营中，起初的疑虑被打消了，盟军对于日本战俘的诚意也越发信赖。

美国人没料到日本战俘会有如此大的转变，这与我们的信条并不一致。然而日本人的行为，则似乎是将每件事情都纳入一条行动路线。一旦这条道路失败了，他们自然就会选择转入另一条路线。他们的这种行为方式，我们是否到战后也可加以考虑？或许这只是某些日本战俘的特异行为？如同日本人在战争期间强加给我们的其他怪异行为一样，它也提出了有关日本人所习惯的生活方式、他们各种制度的功能以及他们所学会的思考和行动的习惯等诸多问题。





3.Taking One's Proper Station

Any attempt to understand the Japanese must begin with their version of what it means to“take one's proper station.”Their reliance upon order and hierarchy and our faith in freedom and equality are poles apart and it is hard for us to give hierarchy its just due as a possible social mechanism.Japan's confidence in hierarchy is basic in her whole notion of man's relation to his fellow man and of man's relation to the State and it is only by describing some of their national institutions like the family,the State,reli-gious and economic life that it is possible for us to understand their view of life.

The Japanese have seen the whole problem of international relations in terms of their version of hierarchy just as they have seen their internal problems in the same light.For the last decade they have pictured themselves as attaining the apex of that pyramid,and now that this position belongs instead to the Western Nations,their view of hierarchy just as certainly underlies their acceptance of the present dispensation.Their international documents have constantly stated the weight they attach to it.The preamble to the Tripar-tite Pact with Germany and Italy which Japan signed in 1940 reads：“The Governments of Japan,Germany and Italy consider it as the condition precedent to any lasting peace that all nations of the world be given each its proper station……”and the Imperial Rescript giv-en on the signing of the Pact said the same thing again：

To enhance our great righteousness in all the earth and to make of the world one household is the great injunction bequeathed by our Imperial Ancestors and we lay this to heart day and night.In the stupendous crisis now confronting the world it ap-pears that war and confusion will be endlessly aggravated and mankind suffer incal-culable disasters.We fervently hope that disturbances will cease and peace be restored as soon as possible……We are therefore deeply gratified that this pact has been conclu-ded between the Three Powers.

The task of enabling each nation to find its proper place and all individuals to live in peace and security is of the greatest magnitude.It is unparalleled in history.This goal it still far distant……

On the very day of the attack on Pearl Harbor,too,the Japanese envoys handed to Secretary of State Cordell Hull a most explicit statement on this point：

It is the immutable policy of the Japanese Government…to enable each nation to find its proper place in the world……The Japanese Government cannot tolerate the perpetuation of the present situation since it runs directly counter to Japan's funda-mental policy to enable each nation to enjoy its proper station in the world.

This Japanese memorandum was in response to Secretary Hull's a few days previous which had invoked American principles just as basic and honored in the United States as hierarchy is in Japan.Secretary Hull enumerated four：inviolability of sovereignty and of territorial integrity；nonintervention in other nations'internal affairs；reliance on interna-tional co-operation and conciliation；and the principle of equality.These are all major points in the American faith in equal and inviolable rights and are the principles on which we believe daily life should be based no less than international relations.Equality is the highest,most moral American basis for hopes for a better world.It means to us freedom from tyranny,from interference,and from unwanted impositions.It means e-quality before the law and the right to better one's condition in life.It is the basis for the rights of man as they are organized in the world we know.We uphold the virtue of e-quality even when we violate it and we fight hierarchy with a righteous indignation.

It has been so ever since America was a nation at all.Jefferson wrote it into the De-claration of Independence,and the Bill of Rights incorporated in the Constitution is based on it.These formal phrases of the public documents of a new nation were impor-tant just because they reflected a way of life that was taking shape in the daily living of men and women on this continent,a way of life that was strange to Europeans.One of the great documents of international reporting is the volume a young Frenchman,Alexis de Tocqueville,wrote on this subject of equality after he had visited the United States in the early eighteen-thirties.He was an intelligent and sympathetic observer who was able to see much good in this alien world of America.For it was alien.The young de Toc-queville had been bred in the aristocratic society of France which within the memory of still active and influential men had first been jolted and shocked by the French Revolu-tion and then by the new and drastic laws of Napoleon.He was generous in his appreci-ation of a strange new order of life in America but he saw it through the eyes of a French aristocrat and his book was a report to the Old World on things to come.The United States,he believed,was an advance post of developments which would take place,though with differences,in Europe also.

He reported therefore at length on this new world.Here people really considered themselves the equals of others.Their social intercourse was on a new and easy footing.They fell into conversation as man to man.Americans did not care about the little atten-tions of a hierarchal etiquette；they did not demand them as their due nor offer them to others.They liked to say they owed nothing to any man.There was no family here in the old aristocratic or Roman sense,and the social hierarchy which had dominated the Old World was gone.These Americans trusted equality as they trusted nothing else；even liberty,he said,they often in practice let fly out of the window while they looked the other way.But they lived equality.

It is invigorating for Americans to see their forebears through the eyes of this stran-ger,writing about our way of life more than a century ago.There have been many chan-ges in our country but the main outlines have not altered.We recognize,as we read,that America in 1830 was already America as we know it.There have been,and there still are,those in this country who,like Alexander Hamilton in Jefferson's day,are in favor of a more aristocratic ordering of society.But even the Hamiltons recognize that our way of life in this country is not aristocratic.

When we stated to Japan therefore just before Pearl Harbor the high moral bases on which the United States based her policy in the Pacific we were voicing our most trusted principles.Every step in the direction in which we pointed would according to our convic-tions improve a still imperfect world.The Japanese,too,when they put their trust in“proper station”were turning to the rule of life which had been ingrained in them by their own social experience.Inequality has been for centuries the rule of their organized life at just those points where it is most predictable and most accepted.Behavior that recognizes hierarchy is as natural to them as breathing.It is not,however,a simple Occidental au-thoritarianism.Both those who exercise control and those who are under others'control act in conformity to a tradition which is unlike our own,and now that the Japanese have ac-cepted the high hierarchal place of American authority in their country it is even more necessary for us to get the clearest possible idea of their conventions.Only so can we pic-ture to ourselves the way in which they are likely to act in their present situation.

Japan for all its recent Westernization is still an aristocratic society.Every greet-ing,every contact must indicate the kind and degree of social distance between men.Every time a man says to another“Eat”or“Sit down”he uses different words if he is addressing someone familiarly or is speaking to an inferior or to a superior.There is a different“you”that must be used in each case and the verbs have different stems.The Japanese have,in other words,what is called a“respect language，”as many other peo-ples do in the Pacific,and they accompany it with proper bows and kneelings.All such behavior is governed by meticulous rules and conventions；it is not merely necessary to know to whom one bows but it is necessary to know how much one bows.A bow that is right and proper to one host would be resented as an insult by another who stood in a slightly different relationship to the bower.And bows range all the way from kneeling with forehead lowered to the hands placed flat upon the floor,to the mere inclination of head and shoulders.One must learn,and learn early,how to suit the obeisance to each particular case.

It is not merely class differences which must be constantly recognized by appropri-ate behavior,though these are important.Sex and age,family ties and previous dealings between two persons all enter into the necessary calculations.Even between the same two persons different degrees of respect will be called for on different occasions：a civil-ian may be on familiar terms with another and not bow to him at all,but when he wears a military uniform his friend in civilian clothes bows to him.Observance of hierarchy is an art which requires the balancing of innumerable factors,some of which in any parti-cular case may cancel each other out and some of which may be additive.

There are of course persons between whom there is relatively little ceremony.In the United States these people are one's own family circle.We shed even the slight formalities of our etiquette when we come home to the bosom of our family.In Japan it is precisely in the family where respect rules are learned and meticulously observed.While the mother still carries the baby strapped to her back she will push his head down with her hand,and his first lessons as a toddler are to observe respect behavior to his father or older brother.The wife bows to her husband,the child bows to his father,younger brothers bow to elder brothers,the sister bows to all her brothers of whatever age.It is no empty gesture.It means that the one who bows acknowledges the right of the other to have his way in things he might well prefer to manage himself,and the one who receives the bow acknowledges in his turn certain responsibilities incumbent upon his station.Hierarchy based on sex and generation and primogeniture are part and parcel of family life.

Filial piety is,of course,a high ethical law which Japan shares with China,and Chinese formulations of it were early adopted in Japan along with Chinese Buddhism,Confucian ethics and secular Chinese culture in the sixth and seventh centuries A.D.The character of filial piety,however,was inevitably modified to suit the different struc-ture of the family in Japan.In China,even today,one owes loyalty to one's vast extend-ed clan.It may number tens of thousands of people over whom it has jurisdiction and from whom it receives support.Conditions differ in different parts of that vast country but in large parts of China all people in any village are members of the same clan.A-mong all of China's 450000000 inhabitants there are only 470 surnames and all people with the same surname count themselves in some degree clan-brothers.Over a whole ar-ea all people may be exclusively of one clan and,in addition,families living in far-a-way cities are their clan fellows.In populous areas like Kwangtung all the clan members unite in keeping up great clan-halls and on stated days they venerate as many as a thou-sand ancestral tablets of dead clan members stemming from a common forebear.Each clan owns property,lands and temples and has clan funds which are used to pay for the education of any promising clan son.It keeps track for the education of any promising clan son.It keeps track of dispersed members and publishes elaborate genealogies which are brought up to date every decade or so to show the names of those who have a right to share in its privileges.It has ancestral laws which might even forbid them to surrender family criminals to the State if the clan was not in agreement with the authorities.In Im-perial times these great communities of semi-autonomous clans were governed in the name of the larger State as casually as possible by easygoing mandarinates headed by ro-tating State appointees who were foreigners in the area.

All this was different in Japan.Until the middle of the nineteenth century only no-ble families and warrior families were allowed to use surnames.Surnames were funda-mental in the Chinese clan system and without these,or some equivalent,clan organiza-tion cannot develop.One of these equivalents in some tribes is keeping a genealogy.But in Japan only the upper classes kept genealogies and even in these they kept the record,as Daughters of the American Revolution do in the United States,backward in time from the present living person,not downward in time to include every contemporary who stemmed from an original ancestor.It is a very different matter.Besides,Japan was a feudal country.Loyalty was due,not to a great group of relatives,but to a feudal lord.He was resident overlord,and the contrast with the temporary bureaucratic mandarins of China,who were always strangers in their districts,could not have been greater.What was important in Japan was that one was of the fief of Satsuma or the fief of Hizen.A man's ties were to his fief.

Another way of institutionalizing clans is through the worship of remote ancestors or of clan gods at shrines or holy places.This would have been possible for the Japanese“common people”even without surnames and genealogies.But in Japan there is no cult of veneration of remote ancestors and at the shrines where“common people”worship all villagers join together without having to prove their common ancestry.They are called the“children”of their shrine-god,but they are“children”because they live in his ter-ritory.Such village worshipers are of course related to each other as villagers in any part of the world are after generations of fixed residence but they are not a tight clan group descended from a common ancestor.

The reverence due to ancestors is paid at a quite different shrine in the family living room where only six or seven recent dead are honored.Among all classes in Japan obei-sance is done daily before this shrine and food set out for parents and grandparents and close relatives remembered in the flesh,who are represented in the shrine by little mini-ature gravestones.Even in the cemetery the markers on the graves of great-grandparents are no longer relettered and the identity even of the third ancestral generation sinks rap-idly into oblivion.Family ties in Japan are whittled down almost to Occidental propor-tions and the French family is perhaps the nearest equivalent.

“Filial piety”in Japan,therefore,is a matter within a limited face-to-face family.It means taking one's proper station according to generation,sex,and age within a group which includes hardly more than one's father and father's father,their brothers and their descendants.Even in important houses,where larger groups may be included,the fami-ly splits up into separate lines and younger sons establish branch families.Within this narrow face-to-face group the rules that regulate“proper station”are meticulous.There is strict subservience to elders until they elect to go into formal retirement（inkyo）.Even today a father of grown sons,if his own father has not retired,puts through no transac-tion without having it approved by the old grandfather.Parents make and break their children's marriages even when the children are thirty and forty years old.The father as male head of the household is served first at meals,goes first to the family bath,and re-ceives with a nod the deep bows of his family.There is a popular riddle in Japan which might be translated into our conundrum form：“Why is a son who wants to offer advice to his parents like a Buddhist priest who wants to have hair on the top of his head？”（Buddhist priests had a tonsure.）The answer is，“However much he wants to do it,he can't.”

proper station means not only differences of generation but differences of age.When the Japanese want to express utter confusion,they say that something is“neither elder brother nor younger brother.”It is like our saying that something is neither fish nor fowl,for to the Japanese a man should keep his character as elder brother as drasti-cally as a fish should stay in water.The eldest son is the heir.Travelers speak of“that air of responsibility which the eldest son so early acquires in Japan.”The eldest son shares to a high degree in the prerogatives of the father.In the old days his younger brother would have been inevitably dependent upon him in time；nowadays,especially in towns and villages,it is he who will stay at home in the old rut while his younger brothers will perhaps press forward and get more education and a better income.But old habits of hierarchy are strong.

Even in political commentary today the traditional prerogatives of elder brothers are vividly stated in discussions of Greater East Asia policy.In the spring of 1942 a Lieuten-ant Colonel,speaking for the War Office,said on the subject of the Co-prosperity Sphere：“Japan is their elder brother and they are Japan's younger brothers.This fact must be brought home to the inhabitants of the occupied territories.Too much considera-tion shown for the inhabitants might engender in their minds the tendency to presume on Japan's kindness with pernicious effects on Japanese rule.”The elder brother,in other words,decides what is good for his younger brother and should not show“too much con-sideration”in enforcing it.

Whatever one's age,one's position in the hierarchy depends on whether one is male or female.The Japanese woman walks behind her husband and has a lower status.Even women who on occasions when they wear American clothes walk alongside and precede him through a door,again fall to the rear when they have donned their kimonos.The Japanese daughter of the family must get along as best she can while the presents,the attentions,and the money for education go to her brothers.Even when higher schools were established for young women the prescribed courses were heavily loaded with in-struction in etiquette and bodily movement.Serious intellectual training was not on a par with boys'，and one principal of such a school,advocating for his upper middle class students some instruction in European languages,based his recommendation on the de-sirability of their being able to put their husband's books back in the bookcase right side up after they had dusted them.

Nevertheless,the Japanese women have great freedom as compared to most other Asiatic countries and this is not just a phase of Westernization.There never was female foot-binding as in the Chinese upper classes,and Indian women today exclaim over Jap-anese women going in and out of shops,up and down the streets and never secreting themselves.Japanese wives do the family shopping and carry the family purse.If money fails,it is they who must select something from the household and carry it to the pawn-shop.A woman runs her servants,has great say in her children's marriages,and when she is a mother-in-law commonly runs her household realm with as firm a hand as if she had never been,for half her life,a nodding violet.

The prerogatives of generation,sex,and age in Japan are great.But those who ex-ercise these privileges act as trustees rather than as arbitrary autocrats.The father or the elder brother is responsible for the household,whether its members are living,dead,or yet unborn.He must make weighty decisions and see that they are carried out.He does not,however,have unconditional authority.He is expected to act responsibly for the honor of the house.He recalls to his son and younger brother the legacy of the family,both in material and in spiritual things,and he challenges them to be worthy.Even if he is a peasant he invokes nobles oblige to the family forebears,and if he belongs to more exalted classes the weight of responsibility to the house becomes heavier and heavier.The claims of the family come before the claims of the individual.

In any affair of importance the head of a family of any standing calls a family coun-cil at which the matter is debated.For a conference on a betrothal,for instance,mem-bers of the family may come from distant parts of Japan.The process of coming to a de-cision involves all the imponderables of personality.A younger brother or a wife may sway the verdict.The master of the house saddles himself with great difficulties if he acts without regard for group opinion.Decisions,of course,may be desperately unwel-come to the individual whose fate is being settled.His elders,however,who have them-selves submitted in their lifetimes to decisions of family councils,are impregnable in de-manding of their juniors what they have bowed to in their day.The sanction behind their demand is very different from that which,both in law and in custom,gives the Prussian father arbitrary rights over his wife and children.What is demanded is not for this rea-son less exacting in Japan,but the effects are different.The Japanese do not learn in their home life to value arbitrary authority,and the habit of submitting to it easily is not fostered.Submission to the will of the family is demanded in the name of a supreme val-ue in which,however onerous its requirements,all of them have a stake.It is deman-ded in the name of a common loyalty.

Every Japanese learns the habit of hierarchy first in the bosom of his family and what he learns there he applies in wider fields of economic life and of government.He learns that a person gives all deference to those who outrank him in assigned“proper place，”no matter whether or not they are the really dominant persons in the group.E-ven a husband who is dominated by his wife,or an elder brother who is dominated by a younger brother,receives no less formal deference.Formal boundaries between preroga-tives are not broken down just because some other person is operating behind the scenes.The facade is not changed to suit the facts of dominance.It remains inviolable.There is even a certain tactical advantage in operating without the trappings of formal status；one is in that case less vulnerable.The Japanese learn,too,in their family ex-perience that the greatest weight that can be given to a decision comes from the family conviction that it maintains the family honor.The decision is not a decree enforced by an iron fist at the whim of a tyrant who happens to be head of the family.He is more nearly a trustee of a material and spiritual estate which is important to them all and which demands of them all that they subordinate their personal wills to its requirements.The Japanese repudiate the use of the mailed fist,but they do not for that reason subor-dinate themselves any the less to the demands of the family,nor do they for that reason give to those with assigned status any less extreme deference.Hierarchy in the family is maintained even though the family elders have little opportunity to be strong-armed auto-crats.

Such a bald statement of hierarchy in the Japanese family does not,when Ameri-cans read it with their different standards of interpersonal behavior,do justice to the ac-ceptance of strong and sanctioned emotional ties in Japanese families.There is very con-siderable solidarity in the household and how they achieve it is one of the subjects of this book.Meanwhile it is important in trying to understand their demand for hierarchy in the wider fields of government and economic life to recognize how thoroughly the habit is learned in the bosom of the family.

The hierarchal arrangements of Japanese life have been as drastic in relations be-tween the classes as they have been in the family.In all her national history Japan has been a strong class and caste society,and a nation which has a centuries-long habit of caste arrangements has certain strengths and certain weaknesses which are of the utmost importance.In Japan caste has been the rule of life through all her recorded history and even back in the seventh century A.D.she was already adapting the ways of life she borrowed from casteless China to suit her own hierarchal culture.In that era of the sev-enth and eighth centuries,the Japanese Emperor and his court set themselves the task of enriching Japan with the customs of the high civilization that had greeted the amazed eyes of their envoys in the great kingdom of China.They went about it with incompara-ble energy.Before that time Japan had not even had a written language；in the seventh century she took the ideographs of China and used them to write her own totally different language.She had had a religion which named forty thousand gods who presided over mountains and villages and gave people good fortune-a folk religion which with all its subsequent changes has survived as modern Shinto.In the seventh century,Japan a-dopted Buddhism wholesale from China as a religion“excellent for protecting the State.”She had had no great permanent architecture,either public or private；the Em-perors built a new capital city,Nara,on the model of a Chinese capital,and great or-nate Buddhist temples and vast Buddhist monasteries were erected in Japan after the Chinese pattern.The Emperors introduced titles and ranks and laws their envoys repor-ted to them from China.It is difficult to find anywhere in the history of the world any other such successfully planned importation of civilization by a sovereign nation.

Japan,however,from the very first,failed to reproduce China's casteless social or-ganization.The official titles Japan adopted were in China given to administrators who had passed the State examinations,but in Japan they were given to hereditary nobles and feudal lords.They became part of the caste arrangements of Japan.Japan was laid out in a great number of semi-sovereign fiefs whose lords were constantly jealous of each other's powers,and the social arrangements that mattered were those that had to do with the prerogatives of lords and vassals and retainers.No matter how assiduously Japan im-ported civilization from China she could not adopt ways of life which put in the place of her hierarchy anything like China's administrative bureaucracy or her system of extended clans which united people from the most different walks of life into one great clan.Nor did Japan adopt the Chinese idea of a secular Emperor.The Japanese name for the Im-perial House is“Those who dwell above the clouds”and only persons of this family can be Emperor.Japan has never had a change of dynasty,as China so often had.The Emperor was inviolable and his person was sacred.The Japanese Emperors and their courts who introduced Chinese culture in Japan no doubt could not even imagine what the Chinese arrangements were in these matters and did not guess what changes they were making.

In spite of all Japan's cultural importations from China,therefore,this new civiliza-tion only paved the way for centuries of conflict as to which of these hereditary lords and vassals was in control of the country.Before the eighth century had ended the noble Fu-jiwara family had seized dominance and had thrust the Emperor into the background.When,as time went on,the Fujiwaras'dominance was disputed by feudal lords and the whole country plunged into civil war,one of these,the famous Yoritomo Minamoto,vanquished all rivals and became actual ruler of the country under an old military title,the Shogun,which in full means literally“Barbarian-subduing Generalissimo.”This ti-tle,as was usual in Japan,Yoritomo made hereditary in the Minamoto family for as long as his descendants could hold the other feudal lords in check.The Emperor became an impotent figure.His chief importance was that the Shogun still depended upon him for his ritual investiture.He had no civil power.The actual power was held by a military camp,as it was called,which tried to hold its dominance by armed force over unruly fiefs.Each feudal lord,the daimyo,had his armed retainers,the samurai,whose swords were at his disposal,and they were always ready in periods of disorder to dispute the“proper place”of a rival fief or of the ruling Shogun.

In the sixteenth century civil war had become endemic.After decades of disorder the great Ieyasu won out over all rivals and in 1603 became the first Shogun of the House of Tokugawa.The Shogunate remained in Ieyasu's line for two centuries and a half and was ended only in 1868 when the“dual rule”of Emperor and Shogun was abolished at the beginning of the modern period.In many ways this long Tokugawa Era is one of the most remarkable in history.It maintained an armed peace in Japan up to the very last generation before it ended and it put into effect a centralized administration that admira-bly served the Tokugawas'purposes.

Ieyasu was faced with a most difficult problem and he did not choose an easy solu-tion.The lords of some of the strongest fiefs had been against him in the civil war and had bowed to him only after a final disastrous defeat.These were the so-called Outside Lords.These lords he left in control of their fiefs and of their samurai,and indeed of all the feudal lords of Japan they continued to have the greatest autonomy in their domains.

Nevertheless,he excluded them from the honor of being his vassals and from all impor-tant functions.These important positions were reserved for the Inside Lords,Ieyasu's supporters in the civil war.To maintain this difficult regime the Tokugawas relied upon a strategy of keeping the feudal lords,the daimyos,from accumulating power and of pre-venting any possible combination among them which might threaten the Shogun's con-trol.Not only did the Tokugawas not abolish the feudal scheme；for the purpose of maintaining peace in Japan and dominance of the House of Tokugawa,they attempted to strengthen it and make it more rigid.

Japanese feudal society was elaborately stratified and each man's status was fixed by inheritance.The Tokugawas solidified this system and regulated the details of each caste's daily behavior.Every family head had to post on his doorway his class position and the required facts about his hereditary status.The clothes he could wear,the foods he could buy,and the kind of house he could legally live in were regulated according to this inherited rank.Below the Imperial Family and the court nobles,there were four Japanese castes ranked in hierarchal order：the warriors（samurai），the farmers,the artisans,and the merchants.Below these,again,were the outcasts.The most numer-ous and famous of these outcasts were the Eta,workers in tabooed trades.They were scavengers,buriers of the executed,skinners of dead animals and tanners of hides.They were Japan's untouchables,or,more exactly,their uncountables,for even the mileage of roads through their villages went uncounted as if the land and the inhabitants of the area did not exist at all.They were desperately poor,and,though guaranteed the exercise of their trades,they were outside the formal structure.

The merchants ranked just above the outcasts.However strange this seems to A-mericans,it was highly realistic in a feudal society.A merchant class is always disrup-tive of feudalism.As business men become respected and prosperous,feudalism de-cays.When the Tokugawas,by the most drastic laws any nation has ever enforced,de-creed the isolation of Japan in the seventeenth century,they cut the ground from under the feet of the merchants.Japan had had an overseas trade all up and down the coast of China and Korea and a class of traders had been inevitably developing.The Tokugawas stopped all this by making it an offense worthy of capital punishment to build or operate any boat larger than a certain size.The small boats allowed could not cross to the conti-nent or carry loads of trade goods.Domestic trade was severely restricted,too,by cus-toms barriers which were set up on the borders of each fief with strict rules against letting goods in or out.Other laws were directed toward emphasizing the merchants'low social position.Sumptuary laws regulated the clothes they could wear,the umbrellas they could carry,the amount they could spend for a wedding or a funeral.They could not live in a samurai district.They had no legal protection against the swords of the samu-rai,the privileged warriors.The Tokugawa policy of keeping the merchants in inferior stations failed of course in a money economy,and Japan at that period was run on a money economy.But it was attempted.

The two classes which are appropriate to a stable feudalism,the warriors and the farmers,the Tokugawa regime froze into rigid forms.During the civil wars that were fi-nally ended by Ieyasu,the great war-lord,Hideyoshi,had already completed,by his famous“sword hunt，”the separation of these two classes.He had disarmed the peas-ants and given to the samurai the sole right to wear swords.The warriors could no longer be farmers nor artisans nor merchants.Not even the lowest of them could any longer le-gally be a producer；he was a member of a parasitic class which drew its annual rice sti-pend from taxes levied upon the peasants.The daimyo handled this rice and distributed to each samurai retainer his allotted income.There was no question about where the samurai had to look for support；he was wholly dependent upon his lord.In earlier eras of Japanese history strong ties between the feudal chief and his warriors had been forged in almost ceaseless war between the feudal chief and his warriors had been forged in al-most ceaseless war between economic.For the warrior-retainer,unlike his European counterpart,was not a sub-seigneur owning his own land and serfs nor was he a soldier of fortune.He was a pensioner on a set stipend which had been fixed for his family line at the beginning of the Tokugawa Era.It was not large.Japanese scholars have esti-mated that the average stipend of all samurai was about what farmers were earning and that was certainly bare subsistence.Nothing could be more to the family's disadvantage than division of this stipend among heirs and in consequence the samurai limited their families.Nothing could be more galling to them than prestige dependent on wealth and display,so they laid great stress in their code on the superior virtues of frugality.

A great gulf separated the samurai from the other three classes：the farmers,the ar-tisans and the merchants.These last three were“common people.”The samurai were not.The swords the samurai wore as their prerogative and sign of caste were not mere decorations.They had the right to use them on the common people.They had tradition-ally done so before Tokugawa times and the laws of Ieyasu merely sanctioned old customs when they decreed：“Common people who behave unbecomingly to the samurai or who do not show respect to their superiors may be cut down on the spot.”It was no part of Ieyasu's design that mutual dependence should be built up between common people and the samurai retainers.His policy was based on strict hierarchal regulations.Both classes headed up to the daimyo and reckoned directly with him；they were on different stair-ways,as it were.Up and down each stairway there was law and regulation and control and reciprocity.Between the people on two stairways there was merely distance.The separateness of the two classes was necessarily bridged by circumstances over and over again but it was not a part of the system.

During the Tokugawa Era samurai retainers were not mere sword-swingers.They became increasingly the stewards of their overlords'estates and specialists in peaceful arts like the classical drama and the tea ceremony.All protocol lay in their sphere and the daimyo's intrigues were carried out by their skilled manipulations.Two hundred years of peace is a long time and mere individual sword-swinging had its limits.Just as the merchants,in spite of the caste regulations,developed a way of life that gave high place to urbane and artistic and pleasurable pursuits,so the samurai,in spite of their ready swords,developed arts of peace.

The farmers,in spite of their legal defenselessness against the samurai,the heavy levies of rice made upon them and all the restrictions imposed upon them,had certain securities guaranteed them.They were guaranteed the possession of their farms and to have land gives a man prestige in Japan.Under the Tokugawa regime,land could not be permanently alienated and this law was a guarantee for the individual cultivator,not,as in European feudalism,for the feudal lord.The farmer had a permanent right to some-thing which he valued supremely and he appears to have worked his land with the same diligence and unstinting care with which his descendants cultivate their rice fields today.Nevertheless,he was the Atlas who supported the whole parasitic upper class of about two million persons,including the government of the Shogun,the establishments of the daimyo and the stipends of the samurai retainers.He was taxed in kind,that is,he paid to the daimyo a percentage of his crops.Whereas in Siam,another wet-rice country,the traditional tax is 10 per cent,in Tokugawa Japan it was 40 per cent.But in reality it was higher than this.In some fiefs it was 80 per cent and always there was corvee or work requisitions,which bore down on the strength and time of the farmer.Like the samurai,the farmers also limited their families and the population of the whole of Japan stood at almost the same figure during all the Tokugawa centuries.For an Asiatic coun-try during a long period of peace these static population figures tell a great deal about the regime.It was Spartan in its restrictions,both on the tax-supported retainers and on the producing class,but between each dependent and his superior,it was relatively depend-able.A man knew his obligations,his prerogatives and his station and if these were in-fringed upon the poorest might protest.

The farmers,even in the direst poverty,carried their protests not only to the feudal lord but to the Shogunate authorities.There were at least a thousand of these revolts dur-ing the two and a half Tokugawa centuries.They were not occasioned by the traditional heavy rule of“40 per cent to the prince and 60 per cent to the cultivators”；they were all protests against additional levies.When conditions were no longer bearable,the farmers might march in great numbers against their overlords but the procedure of peti-tion and judgment was orderly.The farmers drew up formal petitions for redress which they submitted to the daimyo's chamberlain.When this petition was intercepted or the daimyo took no notice of their complaints they sent their representatives to the capital to present their written complaints to the Shogunate.In famous cases they could insure its delivery only by inserting it into some high official's palanquin as he rode through the streets of the capital.But,no matter what risks the farmers took in delivering the peti-tion,it was then investigated by the Shogunate authorities and about half of the judg-ments were in favor of the peasants.

Japan's requirements of law and order were not satisfied,however,with the Shogunate's judgment on the farmers'claims.Their complaints might be just and it might be advisable for the State to honor them,but the peasant leaders had transgressed the strict law of hierarchy.Regardless of any decision in their favor,they had broken the essential law of their allegiance and this could not be overlooked.They were therefore condemned to death.The righteousness of their cause had nothing to do with the matter.Even the peasants accepted this inevitability.The condemned men were their heroes and the people came in numbers to the execution where the leaders were boiled in oil or be-headed or crucified,but at the execution the crowds did not riot.This was law and or-der.They might afterward build the dead men shrines and honor them as martyrs,but they accepted the execution as part and parcel of the hierarchal laws by which they lived.

The Tokugawa Shoguns,in short,attempted to solidify the caste structure within each fief and to make each class dependent on the feudal lord.The daimyo stood at the apex of the hierarchy in each fief and he was allowed to exercise his prerogatives over his dependents.The Shogun's great administrative problem was to control the daimyo.In every way he prevented them from forming alliances or from carrying out schemes of ag-gression.Passport and customs officials were maintained at the frontiers of the fiefs to keep strict watch for“outgoing women and incoming guns”lest any daimyo try to send his women away and smuggle arms in.No daimyo could contract a marriage without the Shogun's permission lest it might lead to a dangerous political alliance.Trade between the fiefs was hindered even to the extent of allowing bridges to become impassable.The Shogun's spies too kept him well informed on the daimyo's expenditures and if the feudal coffers were filling up,the Shogun required him to undertake expensive public works to bring him in line again.Most famous regulation of all was that the daimyo live half of each year in the capital and,even when he returned to his fief for his residence there,he had to leave his wife behind him in Yedo（Tokyo）as a hostage in the hands of the Shoguns.In all these ways the administration made certain that it maintain the upper hand and enforce its dominant position in the hierarchy.

The Shogun was not,of course,the final keystone in this arch for he held sway as the appointee of the Emperor.The Emperor with his court of hereditary nobles（kuge）was isolated in Kyoto and was without actual power.The Emperor's financial resources were less than those of even lesser daimyos and the very ceremonies of the court were strictly circumscribed by Shogunate regulations.Not even the most powerful Tokugawa Shoguns,however,took any steps to do away with this dual rule of Emperor and actual ruler.It was no new thing in Japan.Since the twelfth century a Generalissimo（Sho-gun）had ruled the country in the name of a throne shorn of actual authority.In some centuries division of function had gone so far that the real power which the shadowy Em-peror delegated to a hereditary secular chief was exercised in turn by a hereditary advisor of that chief.There has always been delegation upon delegation of original authority.E-ven in the last and desperate days of the Tokugawa regime,Commodore Perry did not suspect the existence of an Emperor in the background and our first envoy,Townsend Harris,who negotiated the first commercial treaty with Japan in 1858，had to discover for himself that there was an Emperor.

The truth is that Japan's conception of her Emperor is one that is found over and over among the islands of the Pacific.He is the Sacred Chief who may or may not take part in administration.In some Pacific islands he did and in some he delegated his au-thority.But always his person was sacred.Among New Zealand tribes the Sacred Chief was so sacrosanct that he might not feed himself and even the spoon with which he was fed must not be allowed to touch his sacred teeth.He had to be carried when he went a-broad,for any land upon which he set his sacred foot became automatically so holy that it must pass into the Sacred Chief's possession.His head was particularly sacrosanct and no man could touch it.His words reached the tribal gods.In some Pacific islands,like Samoa and Tonga,the Sacred Chief did not descend into the arena of life.A Secular Chief performed all the duties of State.James Wilson,who visited the island of Tonga in the Eastern Pacific at the end of the eighteenth century,wrote that its government“re-sembles most the government of Japan where the sacred majesty is a sort of state prisoner to the captain-general.”The Tongan Sacred Chief were isolated from public affairs,but they performed ritual duties.They had to receive he first fruits of the gardens and con-duct a ceremony before any man could eat of them.When the Sacred Chief died,his death was announced by the phrase，“The heavens are void.”He was buried with cere-mony in a great royal tomb.But he took no part in administration.

The Emperor,even when he was politically impotent and“a sort of State prisoner to the Captain-general，”filled,according to Japanese definitions,a“proper station”in the hierarchy.The Emperor's active participation in mundane affairs was to them no measure of his status.His court at Kyoto was a value they preserved all through the long centuries of the rule of the Barbarian-subduing Generalissimos.His functions were su-perfluous only from a Western point of view.The Japanese,who at every point were ac-customed to rigorous definition of hierarchal role,looked at the matter differently.

The extreme explicitness of the Japanese hierarchal system in feudal times,from outcast to Emperor,has left its strong impress on modern Japan.After all,the feudal regime was legally ended only about seventy-five years ago,and strong national habits do not pass away within one man's lifetime.Japanese statesmen of the modern period,too,laid their careful plans,as we shall see in the next chapter,to preserve a great deal of the system in spite of radical alterations in their country's objectives.The Japanese,more than any other sovereign nation,have been conditioned to a world where the smal-lest details of conduct are mapped and status is assigned.During two centuries when law and order were maintained in such a world with an iron hand,the Japanese learned to i-dentify this meticulously plotted hierarchy with safety and security.So long as they stayed within known boundaries,and so long as they fulfilled known obligations,they could trust their world.Banditry was controlled.Civil war between the daimyo was prevented.If subjects could prove that others had overstepped their rights,they could appeal as the farmers did when they were exploited.It was personally dangerous but it was approved.The best of the Tokugawa Shoguns even had a Complaint Box into which any citizen could drop his protest,and the Shogun alone had a key to his box.There were genuine guarantees in Japan that aggressions would be rectified if they were acts that were not al-lowed on the existing map of conduct.One trusted the map and was safe only when one followed it.One showed one's courage,one's integrity in conforming to it,not in modif-ying it or in revolting against it.Within its stated limits,it was a known and,in their eyes,a dependable world.Its rules were not abstract ethical principles of a Decalogue but tiny specifications of what was due in this situation and what was due in that situa-tion；what was due if one were a samurai and what was due if one were a common man；what was proper to elder brother and what was proper to younger brother.

The Japanese did not become a mild and submissive people under this system,as some nations have under a strong-handed hierarchal regime.It is important to recognize that certain guarantees were given to each class.Even the outcasts were guaranteed a monopoly of their special trades and their self-governing bodies were recognized by the authorities.Restrictions upon each class were great but there were order and security too.

The caste restrictions also had a certain flexibility they do not have,for instance,in India.Japanese customs provided several explicit techniques for manipulating the sys-tem without doing violence to the accepted ways.A man could change his caste status in several ways.When money lenders and merchants became wealthy,as they inevitably did under Japan's money economy,the rich used various traditional devices to infiltrate the upper classes.They became“land owners”by the use of liens and rents.It is true that the peasants'land was inalienable but farm rents were excessively high in Japan and it was profitable to leave the peasants on their land.Money lenders settled on the land and collected their rents,and such“ownership”of land gave prestige as well as profit in Japan.Their children married samurai.They became gentry.

Another traditional manipulation of the case system was through the custom of adop-tion.It provided a way of“buying”samurai status.As merchants became richer in spite of all Tokugawa restrictions,they arranged for their sons'adoption into samurai families.

In Japan one seldom adopts a son；one adopts a husband for one's daughter.He is known as an“adopted husband.”He becomes the heir of his father-in-law.He pays a high price,for his name is stricken from his own family register and entered on his wife's.He takes her name and goes to live with his mother-in-law.But if the price is high,the advantages are also great.For the prosperous merchant's family gets an alli-ance with wealth.No violence is done to the caste system which remains just what it al-ways was.But the system has been manipulated to provide upper-class status for the wealthy.

Japan therefore did not require castes to marry only among themselves.There were approved arrangements which allowed intermarriage among them.The resulting infiltra-tion of prosperous traders into the lower samurai class played a large part in furthering one of the greatest contrasts between Western Europe and Japan.When feudalism broke down in Europe it was due to the pressure of a growing and increasingly powerful middle class and this class dominated the modern industrial period.In Japan no such strong middle class arose.The merchants and money lenders“bought”upper-class status by sanctioned methods.Merchants and lower samurai became allies.It is a curious and surprising thing to point out that at the time when feudalism was in its death throes in both civilizations,Japan sanctioned class mobility to a greater degree than continental Europe did,but no evidence for such a statement could be more convincing than the lack of any sign of a class war between aristocracy and bourgeoisie.

It is easy to point out that the common cause made by these two classes was mutual-ly advantageous in Japan,but it would have been mutually advantageous in France too.It was advantageous in Western Europe in those individual instances where it occurred.But class rigidity was strong in Europe and the conflict of classes led in France to the ex-propriation of the aristocracy.In Japan they drew closer together.The alliance that over-threw the effete Shogunate was an alliance between the merchant-financiers and the sam-urai retainers.The modern era in Japan preserved the aristocratic system.It could hard-ly have happened without Japan's sanctioned techniques for class mobility.

If the Japanese loved and trusted their meticulously explicit map of behavior,they had a certain justification.It guaranteed security so long as one followed the rules；it al-lowed protests against unauthorized aggressions and it could be manipulated to one's own advantage.It required the fulfillment of reciprocal obligations.When the Tokugawa re-gime crumbled in the first half of the nineteenth century,no group in the nation was in favor of tearing up the map.There was no French Revolution.There was not even an 1848.Yet the times were desperate.From the common people to the Shogunate,every class had fallen into debt to the money lenders and merchants.The mere numbers of the non-productive classes and the scale of customary official expenditures had proved insup-portable.The daimyo as the grip of poverty tightened upon them were unable to pay the fixed stipends to their samurai retainers and the whole network of feudal ties became a mockery.They tried to keep afloat by increasing the already heavy taxes upon the peas-ants.These were collected years in advance and the farmers were reduced to extreme want.The Shogunate too was bankrupt and could do little to keep the status quo.Japan was in dire domestic extremity by 1853 when Admiral Perry appeared with his men of war.His forced entry was followed in 1858 by a trade treaty with the United States which Japan was in no position to refuse.

The cry that went up from Japan,however,was Isshin-to dig back into the past,to restore.It was the opposite of revolutionary.It was not even progressive.Joined with the cry“Restore the Emperor”was the equally popular cry“Expel the Barbarians.”The nation supported the program of going back to a golden age of isolation and the few leaders who saw how impossible such a course would be were assassinated for their pains.There seemed not the slightest likelihood that this non-revolutionary country of Japan would alter its course to conform to any Occidental patterns,still less that in fifty years it would compete with Western nations on their own grounds.Nevertheless,that is what happened.Japan used her own strengths,which were not at all the Occidental strengths,to achieve a goal which no powerful high-placed group and no popular opinion in Japan demanded.No Westerner in the eighteen-sixties would have believed if he had seen the future in a crystal ball.There seemed to be no cloud the size of a man's hand on the horizon to indicate the tumult of activity which swept Japan during the next dec-ades.Nevertheless,the impossible happened.Japan's backward and hierarchy-ridden population swung to a new course and held it.





三、各安本分，各尽其职

要理解日本人，必须从弄清他们所谓的“各安本分”的含义开始。他们信赖秩序与等级制度，这与我们截然相反，因为我们信仰自由平等。对我们来说，将等级制作为一种可能的社会结构是很困难的。日本人对于等级制的信赖是其对于人际关系及人与国家关系所持有的整体观念的基础。只有对诸如家庭、国家、宗教信仰及经济生活等作出描述，我们才能理解日本人的人生态度。

日本人一直用等级制来看待国际关系的全部问题，正如他们以同样的观点来看待国内问题一样。在最近的十年间，日本把自己描绘为接近国际金字塔顶端等级的国家。现在，这个位置已被西方各国所替代，而对于现状的接受，也正源于日本人的等级观念。日本的外交文件经常表现出他们对等级制度的重视。1940年日本缔结德意日三国同盟条约的《前言》中说道：“大日本帝国政府、德国和意大利政府都确信，万邦‘各安本分’乃世界持久和平之前提……”天皇签署此条约时所发的诏书上再次表达了同样的观点：

弘扬正义于万邦，一统乾坤为一宇，实我皇祖皇宗之大训，亦朕夙夜心中之所念。而今世间战乱不止，人类蒙难未知何穷。朕唯愿世乱停止，克复和平。兹三强订立本约，朕深感欣慰。

惟万邦各安本分，民众平安和谐。旷古伟业，目标甚是宏远。

就在偷袭珍珠港的当天，日本特使向美国国务卿科代尔·赫尔递交的一份声明中，也极为明晰地陈述了这一观点：

……使世界万邦各安本分乃大日本帝国坚定不移之国策……，因为现状与大日本帝国“各安本分”之基本国策背道而驰，故帝国政府断不能容忍。

日本的这份备忘录是针对国务卿赫尔数日前所发备忘录的答复。在赫尔的备忘录中，美国所尊重的基本原则恰如日本的等级制一般得以强调。赫尔国务卿所提出的四项基本原则是：主权及领土完整的不可侵犯；不干涉他国内部事务；相信国际合作及调停；各国平等的原则。这些是美国人对于不可侵犯及平等权利信仰的全部要点。我们相信这些日常生活的原则同样也是我们在国际关系中所遵循的基本准则。其中尤以平等是美国人所向往的美好生活的最高、最合乎道德的基础。平等对于我们来说，意味着摆脱暴君、干预和苛捐杂税，也意味着法律面前人人平等以及人们拥有改善自己生活的权利。这是被组织起来的人类在我们已知的世界获得人权的基础。甚至在我们违背这一原则时，我们依然支持平等这一德性，并以极大的义愤与等级制作斗争。

自美国建国以来这一原则始终被坚持。杰弗逊把这一原则写入《独立宣言》。另外，写入宪法的《人权法案》也以此为基础。在一个新国家的公开文件中，这些正式语句之所以如此重要，是因为它们反映了这块大陆上的男男女女在日常生活中所形成的生活方式，那是一种令欧洲人感到陌生的生活方式。有一份重要的国际报道文献，是年轻的法国人阿列克斯·德·托克维尔在十九世纪三十年代初访问美国后所撰写的关于平等问题的著作。托克维尔是一位聪明且富有同情心的观察家，能够看到异域美国的许多优点。在他眼中，美洲大陆是完全不同的世界。年轻的托克维尔在法国贵族社会中长大，而这个社会先是受到法国大革命的震撼和冲击，随后又遭遇到新的、激进的《拿破仑法典》，这些令当时仍活跃在世并有相当影响力的人士记忆犹新。他宽容地评价美国新奇的生活秩序，不过他是用法国贵族的眼光进行观察。他的书向旧世界报道了新事物的来临。他相信，美国代表的是即将到来的新发展，这种发展随之也将发生在欧洲，只是与美国会有些差异。

因此，他详细地报道了眼前的新世界。这里的人们真心实意地认为自己与其他人是平等的。他们的社会公众交往建立在一个全新的、和谐的基础之上。人与人平等对话。美国人从不关心等级礼节的细节，他们既不认为自己理应知晓这些礼节，也不以这些礼节要求他人。他们喜欢说，自己不亏欠任何人。这里没有旧贵族或罗马式的家族。曾经统治过旧世界的社会等级制在这里荡然无存。托克维尔说，这些美国人相信平等甚于一切。他说，美国人经常关注一个方面而实际上让自由飞出窗外，但是平等才是美国人的生命所系。

通过这个外国人的眼睛，我们看到了一个多世纪以前自己祖先的生活方式，这不禁让我们这些后辈深受鼓舞。此后，尽管美国发生了许多变化，但其主要轮廓没有改变。从这部著作中，我们看到1830年的美国已经是我们今天所熟知的美国了。在这个国家里，向来就有，现在仍有亚历山大·汉密尔顿那样生活在杰斐逊时代的人物，他们更偏爱贵族式的社会秩序。然而即使是汉密尔顿之类的人也认识到，在这个国家里，我们的生活方式不是贵族式的。

因此，就在珍珠港事件之前，我们即向日本说明了美国太平洋政策所依据的高尚的道德伦理基础，并且也说明了我们信奉的最高原则。我们强调自己的每一步都将按照已有的信念前进，以此改善这个并不完美的世界。日本人将自己的信念定格为“各安本分”，这也是他们从自己的社会实践中得来的，这一信念扎根于他们心中，且被其运用于自己的生活。许多世纪以来，不平等一直是日本人安排生活的原则，他们最易于预知和接受这些要点。对于日本人来说，承认并接受等级制就如同呼吸一样自然。但是，这不是简单的西方式的独裁主义。那些统治者与被统治者都要按同一种传统行事。这是一种不同于我们的传统。现在日本人已经认可了美国权威在其国家的高等级地位，对于我们来说，尽可能清晰地理解日本人的习惯甚至更为必要。只有如此，我们才能勾画出在目前状况下日本人有可能采取的行动。

近年来，日本显然已经西化了，但它仍然是一个贵族化的社会。在每次与人打招呼或与人接触时，他们都要表示出人们之间社会差距的程度和性质。当对其他人说“吃”或“坐”的时候，他要根据对象的亲疏或者是上、下级关系而使用不同的语词。同是一个“你”字，在不同的场合使用形式也不同，而动词也要有不同的词干。换句话说，日本人与太平洋上的许多民族一样，有一种所谓的“敬语”。伴随“敬语”，日本人要鞠躬或者下跪。所有这类行为都要受到细微的规矩和习惯的支配。日本人不仅需要知道向谁鞠躬，而且还必须知道鞠躬要鞠到何种程度。一个对于主人而言适当且正确的鞠躬，将有可能会被与主人关系稍有不同的人视为一种无礼举动而大为愤慨。从跪着把前额低俯至平放在地板上的双手，到仅是把头和肩简单地向前倾俯，日本有各种各样的鞠躬。每个日本人必须尽早学习怎样在每个特殊的场合使用适合的鞠躬礼节。

这不仅是经常需要通过适当行为来确认的等级的不同，尽管这些很重要。性别和年龄，家族关系与两人此前的交往状况，所有这些都要考虑在内。甚至同样的两人，在不同的场合就会要求有不同程度的尊重。一个平民对其密友根本无须鞠躬行礼，但是一旦他穿上了军服，身穿便装的朋友就要向他鞠躬。遵奉等级制是一门艺术，它要求平衡数不清的因素。在一些特定情况下，这些因素中有些可以相互抵消，而有些则可能要进一步追加。

自然，也有相互之间不拘礼节的人。在美国，这些人是自己家庭生活圈子里的人。当我们回到自己家中时，我们甚至会把细微的仪礼形式都抛到一边。然而在日本人家里，恰恰要求学习并细心地观察礼仪。仍被母亲背负着的婴儿，母亲已经在用手摁住他的头练习鞠躬了。对于初学走路的孩子来说，他人生要学的第一课就是观察礼敬父兄的行为。妻子给丈夫鞠躬，小孩给父亲鞠躬，弟弟给哥哥鞠躬；女孩子无论年龄大小，都要向哥哥和弟弟鞠躬。鞠躬不是空洞的形式。它是在表明：鞠躬的人在原可自行处理的事情方面，认可受礼方有权参与处理。而受礼方也认可要承担与其地位相称的某种义务与责任。等级制是以性别、辈分以及长子继承权等为基础的，它也是家庭生活的核心。

当然，孝顺是日本人与中国人都具有的崇高道德准则。中国有关孝道的阐述早在公元六七世纪时就伴随着佛教、儒学以及世俗的中国文化传入日本，并为日本所接受。然而，为了适应日本家庭的不同结构，孝道的性质不可避免地有了变化。在中国，甚至是在今天，一个人仍然忠诚于自己庞大的宗族。这个宗族可能有成千上万个成员，宗族对全体成员拥有裁判权，并获得所属成员的支持。中国国家巨大，在不同地区情况各有不同，但在中国的大部分地区，一个村落的所有居民大都属于同一宗族。在所有四亿五千万中国居民当中，仅有470个姓氏。拥有同一姓氏的所有人，都承认他们彼此是同宗手足。整个地区的所有人有可能也都同属一个宗族。此外，住在遥远城市里的家庭也有可能是他们的同宗伙伴。在一些像广东那样人口众多的地区，所有的宗族成员都联合起来，维持着壮观的氏族宗祠，并在祭祀的日子里，共同向同一远祖支脉下的数以千计的祖宗牌位行祭礼。每个宗族拥有自己的财产、土地和庙宇，并设有宗族基金以资助任何有前途的宗族子弟的学业。宗族还要追寻散在各地的成员，每十年左右刊印一次经过精心修订的族谱，公布那些有权分享宗族恩惠者的姓名。宗族有祖传的族规，当宗族与当局者意见相左时，他们甚至可以禁止把本族人犯移交当局。在封建帝国时期，这种半自治的大宗族社会，只是在名义上偶尔由那些政府轮流指派的、清闲自在的地方官员管理，而这些官员在这些地区都是外来者。

所有这些在日本是不同的。直到十九世纪中叶，只有贵族和武士家族才可使用姓氏。姓氏是中国宗族体系的根本，没有姓氏或类似的东西，宗族组织就无法发展。在一些宗族中，保存族谱就相当于保留了姓氏。然而在日本，只有上层阶级保有族谱，甚至其族谱保存记录的方法，就像“美国革命妇女会”一样，是从现在活着的人向上追溯，而不是由古代往下囊括同一始祖传承下来的每个后裔。这是两种不同的方法。除此以外，日本是一个封建国家。人们效忠的对象不是大的宗族组织，而是封建领主。领主是当地的大地主，和中国那种任期短暂的政府官员相比，官员在这一地区始终是外来者，两者有很大的不同。在日本，重要的是某个人是属于萨摩藩还是肥前藩。一个人是与他所归属的藩联系在一起的。

宗族制度化的另一个途径，就是在神社或圣地祭拜远祖和宗族神灵。这类仪式，甚至日本那些没有姓氏和族谱的“庶民”也可参与。但在日本没有祭祀远祖的仪式，并且在“庶民”参与祭祀的神社中，所有的村民集中在一起，也不必证明他们曾有共同的祖先。他们被称作是神社所祭之神的“孩子”。他们之所以得到如此的称呼，是因为他们都生活在所祭土地之神的领地之上。当然，如同世界任何地方的村民一样，这些村落祭祀者，由于世代定居，相互间也有亲戚关系，只是他们并不来自一个共同祖先的亲密宗族体系。

与神社祭祀不同，对祖先的祭祀完全是在家庭房间里的“神龛”前进行的，而且只有六七个最近去世的亲属受到祭奠。在日本所有的社会阶层中，人们每天都在这样的“神龛”前，为故去的父母、祖父母以及一些至亲摆上供品，神龛上供奉的是类似微缩墓碑的灵牌。甚至在墓地里，曾祖父母墓碑上的模糊文字也不再被重新刻写，三代以前的墓地会迅速湮没。日本的家族关系淡薄得几乎等同于西方，或许又与法国家族最为相近。

因此，日本的“孝道”局限在面对面的家庭成员之间。这意味着它仅限于父亲、祖父以及他们彼此的兄弟和后代的家庭成员之间，并按辈分、性别和年龄确定适合自己的家庭地位。即便是在豪门望族，其较庞大的家族成员也会分成独立的支系。家中长子以外的儿子要成立家庭，另立分支。在这个狭窄的、面对面的家族之内，要求“各安本分”的规定十分苛细。日本家庭严格要求家庭成员服从年长者，一直到年长者正式隐退（隐居）。甚至在今天，一位有数个成年儿子的父亲，如果他自己的父亲尚未隐退，那么无论他干什么都必须要获得年迈祖父的允许。即使孩子们已经三四十岁了，其父母仍可包办他们的结婚和离婚。父亲作为家庭的男主人，用餐时他可以首先享用，沐浴时他第一个入浴，全家人都要向他鞠躬行礼，而他只需点点头。在日本有一则流行的谜语，翻译成美国的谜语形式则是：“为什么想向父母提意见的儿子就像要求长头发的和尚一样？”（佛教僧侣必须受剃度）答案是：“不管如何地想这样做，他都不可能办到。”

“各守本分”不仅有辈分的不同，还有年龄的差别。日本人想要表述秩序的极端混乱时，就会说：“非兄非弟。”这话就像我们所说的：“非鱼非鸟。”对日本人来说，长兄应该像鱼待在水里那样严格保持其长兄的性格。长子是继承者。到过日本访问的人说“日本的长子很早就学成一幅担负责任的模样”。长子在很大程度上拥有与父权相差无几的权利。在旧时，弟弟必定会成为依赖长子的人。现在，特别是在农村和乡镇，按老规矩留在家中的正是长子，或许其他儿子将奋力前行，受到更多的教育，获得更好的收入。然而等级制的老传统还是很强大的。

传统的长兄特权甚至在当代政治评论中、在日本大东亚政策的讨论中，也得以生动地表述。1942年春，日本陆军部的一位中佐，就共荣圈问题有如下言论：“日本是他们的长兄，而他们是日本年轻的弟弟。这一事实必须传达到占领地区的每户居民家中。对当地居民过于关心会引发他们在心理上产生一种日本很慈祥的倾向，由此会对日本的统治造成有害的影响。”换句话说，长兄才能决定什么事情对弟弟有益，并且在推行做这些事情时就不能过分考虑到弟弟的感受。

无论一个人年龄的大小，他在等级制中的地位，主要取决于此人是男性还是女性。日本妇女社会地位较低，走路时要跟在她丈夫身后。只有在穿西服的场合可以和丈夫并肩而行，先于丈夫进门的妇女，一旦换上和服，仍要退到丈夫后面。在日本家庭中，女孩子只能平静地看着她的兄弟们得到礼品、关心及教育费用。即使有一些为年轻妇女建立的高等学校，其课程也主要放在礼仪指导和规范举止方面，重要的智力训练根本无法与男子学校相比。有一位这类学校的校长，提议该学校上流家庭出身的女学生要学一点欧洲语言，理由是如此一来，她们将来可以掸去她们丈夫书上的灰尘，把书正确地放回书架。

虽然如此，与其他亚洲大多数国家的妇女相比较，日本妇女还是拥有较大的自由，而且这不仅是一种西化现象。日本妇女从未有如中国上层妇女那般缠足。而且如今天印度妇女惊叹的那样，日本妇女可以进出商店，在大街上行走，无须将自己隐藏于深闺。日本妻子负责管理家庭的采购和金钱。如果钱不够花，她们必须要从家里挑选一些东西送到当铺典当。日本主妇使唤佣人，并且对自己孩子的婚姻有很大的发言权。当了婆婆以后她更是以铁腕掌管家务，好像她前半生从未当过事事点头的小媳妇。

在日本，辈分、性别和年龄所构成的特权是很大的。但是那些行使这些特权的人，与其说他们是专制的独裁者，不如说是受托者。父亲或长兄对所有的家庭成员都负有责任，无论是活着的、逝去的，还是尚未出生的，他必须作出重大决定并确保其得以实行。然而，他并不是无条件地拥有权力。他的行为必须要对家庭的荣誉负责。他必须提醒他的儿子与兄弟们记住家族精神和物质的遗产，并且要求他们了解其中的价值。即使是一个农民，他也向家族祖先祈求贵人应有的品德。如果他属于更尊贵的社会阶层，其对家族的责任就会越来越重。家族的需求也要置于个人需要之上。

遇到任何重大事件，任何门第的家长都要召集家族会议，对相关事情进行讨论。例如，对于一个关于订婚的会议，家族成员有可能会千里迢迢从日本各地赶来参加。在做决定的过程中，每一个成员难以捉摸的个性都有可能起到作用。一位妻子或弟弟也有可能支配此项决定。户主如果完全不顾家庭成员的意见，会让自己陷入非常困难的境地。当然，会上作出的决定，可能会令被决定者难以接受。然而，家中一直服从家族会议决定的长辈们，会坚决地要求晚辈像他们自己当初一样服从。他们这种要求背后的约束力，无论是在法律上还是习惯上，都与普鲁士父亲对妻子儿女所拥有的专横权力完全不同。这并不是说日本人的专制性稍弱，所以效果不同。日本人在他们的家庭生活中并不学习尊重专制权威，也不轻易地培养屈从于专制权威的习惯。无论要求成员们所做的事多么麻烦，都要以家族最高价值的名义要求他们服从家族的意愿，这是一种共同忠诚名义要求下的服从。

每个日本人对于等级制习惯的学习首先是从其家庭中开始的，然后再将家里所学到的这种习惯运用到政治和经济生活的广泛领域。他懂得一个人要向比其地位高，且又“适得其位”的人表达不同的敬意，不管他们在集团内是否是具有真正支配力的人物。就算是一位受妻子管制的丈夫，或者一位受弟弟指挥的哥哥，在正式场合中照样获得妻子或弟弟的尊重。特权形式之间的界限，不会因为有人在幕后操纵而受到破坏；表面关系也不会为了迎合实际的支配关系而改变；它仍然是不可亵渎的。没有正式身份束缚的人，在具体行动时甚至会有某种策略上的方便。一个人在那种情况下会受到较少伤害。通过他们的家庭经验，日本人确信所得出的重要决定能够维护家族的荣誉。这种决定并不是碰巧处于家长地位的暴君运用铁拳手段任意强加的命令。日本的家长更多地近似于一位物质和精神财产的托管人，这些财产对所有成员都很重要，并且要求家庭成员将个人意愿从属于它的要求。虽然日本人拒绝武力的威胁，但他们并不因此而对家族要求稍有不从，也不会因此而对有特殊身份的人稍有不敬。即便是家族中的年长者也根本不可能成为强势的专制者，家族等级制照样能维持下去。

对拥有不同人际关系标准的美国读者来说，这样一种关于日本人家族等级制的单调陈述，并不能让他们理解日本家族中那种公认的、强有力的感情纽带。在日本家族中有一种相当牢固的纽带关系。研究这种纽带关系的获得，则是本书的课题之一。同时，试图了解日本等级制在政治、经济生活等广泛领域中的要求，并了解日本人如何在家庭中透彻地学习此种习惯，是非常重要的。

日本人生活中的等级制度，在阶级关系上如在家庭中一样严格。在日本的全部民族历史中，它一直是个等级森严的阶级社会，是一个有好几个世纪等级制习习惯的民族，由此也拥有等级制所带来的极其重要的长处与缺点。在日本，等级制度是日本有文字历史以来的生活准则，此种情况一直可以追溯到公元七世纪。当时，日本就将从中国借鉴来的无等级生活方式，变为适合其自身的等级文化。在公元七八世纪时，日本的天皇及其宫廷就决意要采用大中华帝国那种令日本遣唐使赞叹的高度文明来丰富日本。为此，他们投入了无与伦比的干劲。要知道在此之前，日本甚至连文字都没有。公元七世纪时，日本采用中国的表意文字来书写自己与中国截然不同的语言。日本曾有一种宗教，该教命名了四万个神祇分别镇守各地的山岳、村庄，并赐给人们福运。这种民间宗教虽经历史变迁仍得以延续，成为现代日本社会的神道。在公元七世纪，日本从中国整体地引入一种作为“维护国家至善”的宗教——佛教。在那以前，无论官方或者私人，日本都没有任何巨大的永久性建筑。于是，日本天皇仿照中国京城的模样建造了新都城——奈良，并且建造了许多仿照中国式样的壮观的佛教寺院和僧院。天皇还采纳了使节们从中国引进的官阶品级与律令。在世界历史上，任何地方都很难再找到像日本这样一个主权国家，能如此有计划地成功输入外来文明。

只是日本从一开始就未能成功地复制中国式的无等级社会组织。日本所采用的官阶，原是中国用来授予那些通过科举考试的行政官员的，而在日本却授给了世袭贵族和封建诸侯。这些构成了日本等级制的组成部分。日本不断被分裂成许多半独立的藩国，藩国的诸侯们经常彼此妒忌对方的实力，而重要的社会制度则是那些有关诸侯、家臣及仆役特权的制度。无论日本如何专心地从中国输入文明，它也没能采纳类似中国官僚制度或是宗法制度的生活方式以取代日本的等级制度。而中国的宗法制度，则把各种处于不同生活状态中的人组成了一个大的宗族群体。此外，日本也没有接受世俗皇帝的中国思想。日本人将皇室视为“高居云上的人”，而唯有皇族之人才有资格当皇帝。与中国频繁地发生朝代更替不同，日本从来没有发生过王朝变更。原因就在于天皇是不可侵犯的，他的身体是神圣的。毫无疑问，将中国文化介绍到日本的天皇们及其宫廷，根本就没有想像过中国制度对于王朝更替到底意味着什么，更无法预测他们所进行的究竟是怎样的一种变革。

因此，尽管所有的日本文化都源自中国，然而此种新文明只是为此后日本世袭诸侯和家臣长达数世纪的争霸战争铺垫了道路。早在公元八世纪结束以前，贵族藤原氏就掌握了日本的统治权，而把天皇推至幕后。一段时间以后，由于藤原氏的统治遭到其他封建诸侯的抵制，导致整个国家陷入内乱之中。当时，在这些封建诸侯中，有一个名叫源赖朝的著名封建诸侯征服了所有的竞争对手，以“将军”这个古老的军衔称谓而成为日本的实际统治者。“将军”这一头衔的全称含义是“征服野蛮人的大元帅”。正像日本的习惯做法那样，源赖朝使得“将军”这一官职成为其家族的世袭职位，直至其子孙无力控制其他封建诸侯为止。如此一来，天皇成为无实权的人物，其最主要的任务就是为将军授勋。天皇没有国家权力，实际权力握在一种名为“幕府”的军事机构手里。幕府总是试图通过对桀骜不驯的藩使用武力来维持其统治。每一个封建诸侯，即大名，都有自己的武装家臣，即武士。武士们按照主人的安排动用刀剑，他们在动荡不安的年代里总是随时准备为其主人同与其对抗的藩或是掌握政权的将军斗争，对他们的“恰如其分”的位置提出异议。

十六世纪，内战频仍。经历几十年战乱，伟大的家康终于战胜了所有的竞争对手。公元1603年家康成为德川家族的第一代将军，在此后的两个半世纪中德川家康家族独享将军一职，直至1868年近代历史开始以后，天皇和将军的“双重统治”才被废止。漫长的德川时代在诸多方面都是日本历史上最令人瞩目的时代之一。直到德川时代末期，日本仍实施中央集权统治，保持着一种相对的武装和平。然而这种统治的目的完全是为德川家族服务的。

当时，德川家康面临一个十分棘手的问题，但他却没有选择一种简易的解决办法。在内战中，一些实力强大的诸侯一直与家康为敌，只有在最后一次惨败之后才臣服于他。这些诸侯就是所谓的“外方大名”。臣服之后，家康仍让这些大名管辖自己的藩地及武士。而事实上，在所有的日本诸侯当中，这些大名在自己的领地内继续拥有最大的自治权。然而，家康将这些大名排斥在所有的重要职务之外，并且剥夺他们成为其家臣的荣誉。这些重要职位都留给了“内附大名”，即内战中支持家康的诸侯。为了维持这种困难的政治体制，德川氏采取了一种政策，不让封建诸侯（即大名）积蓄力量，以阻止其中可能威胁将军统治的大名联合起来。德川氏为了在日本维持和平，巩固德川家的统治地位，不仅没有废止封建体制，反而进一步强化它，使它更为坚固。

日本的封建社会精细地划分为许多阶层，其中每个人的地位都由自己的世系决定。德川氏巩固了此项制度，并规定了每个阶层成员的日常行为细节。每个家庭的户主都必须在自家门口贴出与自己阶层地位和世袭身份相关的标志。他所能穿戴的衣着、购买的食物以及合法居住的房屋种类，都要根据此类世袭身份来定。在皇室和宫廷贵族下面，日本社会有四个世袭的等级阶层：武士、农民、工匠和商人。再往下，就是贱民阶层。这一阶层中，人数最多且最出名的是“秽多”，即从事各种低贱禁忌职业的人。他们分别是拾荒者、掩埋死囚者、剥取兽皮者，以及硝皮匠人。这些人是日本的不可接触者，或者更准确地说，他们根本就不能算是人。为此，甚至通至这些人所住村落的道路也不能计入里程，好像这一地区的土地和居民根本就不存在。这些人的生活极其贫困，虽然政府保证他们的职业活动，但是他们却被摒弃于正式的社会组织之外。

商人的地位仅在贱民阶层之上。无论这对美国人来说有多离奇，然而这在一个封建社会里是真正的现实。商人阶层总是封建体制的破坏者。当商人受到尊敬并兴旺发达时，封建制度就衰落了。17世纪，德川氏采用任何国家都未曾强制实行过的极端法律，颁布了锁国令，如此便彻底铲掉了商人的立足基础。日本曾经与中国和朝鲜在沿岸一带进行过繁荣的海上贸易，由此必然使商人阶层得到了发展。德川氏宣布凡是建造或驾驶超过某一标准的船只，都要处以极刑，从而阻止了这种发展趋势。符合标准的小船既不足以航行到大陆，又不能运载太多商品。由于各藩在自己边境上设置了严格限制商品进出的关卡，国内贸易也因此受到了严重的制约。另有一些法律则直接强调商人低下的社会地位。《禁奢令》规定了商人能穿用的衣物、伞，以及他们在婚丧仪式上花钱的多少。商人还不能住在武士的居住区里。面对武士的特权及其战刀，商人没有任何法律上的保障。在货币经济情况下，德川氏要将商人限制在低下地位的政策注定是要失败的。当时日本正处于货币经济阶段，但是德川氏还是试图压制商人。

德川政权将武士和农民这两个适合封建制度的稳定阶层，固化在僵硬的模式之中。在最后由德川家康结束的内战之前，大将军丰臣秀吉就已经采用其著名的“缴刀令”，完成了上述两个阶层的分离。他收缴农民的武器，而给予武士佩戴刀剑的特权。而武士再也不可以兼作农民、工匠或是商人。即便是身份最低的武士，法律也禁止他成为生产者。武士由此成了寄生阶层中的一员，每年靠从农民交纳的租米中取得俸禄。大名掌控着这些租米，并按一定份额分发给每个武士。武士无须忧虑生计问题，完全依靠自己的领主。在较早的历史上，日本的封建领主与武士就是在几乎连绵不断的藩国战争过程中，形成了牢固的纽带关系。然而在和平的德川时代，这种纽带关系就变成经济性的了。如此一来，日本的武士既不像欧洲中世纪骑士那样拥有自己的领地和农奴，也不是为发财而冒险的佣兵。他们依靠一份固定的俸禄为生。其俸禄额在德川时代初期就按其家族世系的高低决定了。他们的俸禄并不高，据日本学者估计，所有武士的平均俸禄大约与农民的收入相当，勉强能维持生计而已。对武士的家族来说，没有比几个继承者同时来分割一份俸禄最不利的事情了。因此，武士要限制其家庭的人口数。对于他们来说，没有什么比将声望建立在金钱和炫耀之中更令人感到屈辱的了，所以在他们的家族训条中，特别强调节俭为最高的美德。

一道鸿沟将武士与农、工、商其他三个阶层隔离开来。因为这三个阶级都是“庶民”，而武士却不是。佩刀并不仅是一种装饰，它既是武士的特权，也是武士这一特权阶层的标记。他们拥有对于庶民阶层动刀的权利，这是在德川时代以前就形成的传统习惯。德川家康颁布的法令规定：“庶民对武士有无礼行为，或对其上司有所不敬，可就地斩首。”这些法令不过是在确认旧有的习惯而已。在庶民与武士之间建立互相依存关系并不是德川家康的设想。他的政策以严格的等级规则为基础。庶民与武士都由大名统领，并直接与之发生联系。这两个阶层分别走在两个不同的楼梯上，上下每个楼梯都有各自的法令、规则、指导和相互义务。走在两个楼梯上的人和人之间只存有距离。这两个阶层之间的分隔根据具体情况需要，有时不得不一再地架起沟通的桥梁，但这并不是体制的组成部分。

德川时代的武士已不仅是舞刀弄剑的武夫，他们日益成为其藩主产业的管理者，成为像古典能乐、茶道等这些传统平和技艺的专家。所有的协议文书都由他们处理，而其藩主的谋略也由他们巧妙地实施。两百年的和平是一段漫长的岁月，个人独自挥舞刀剑的机会自然少了很多。就拿商人来说，尽管有等级制的制约，他们还是形成了一种生活方式，成为举止文雅、有艺术修养、追求娱乐享受的人，而武士阶层也是如此。尽管仍然准备拔刀应战，但他们还是学会了平和的技艺。

尽管农民在武士面前是没有法律保障的，要交纳沉重的赋税，还要受到各种限制，他们还是得到了某些安全保障。他们获准拥有土地，而拥有土地，在日本就意味着拥有声望。在德川幕府统治下，土地不可永久转让，这对耕作者的利益是一种保护。与此不同，欧洲封建制度保护的是封建领主的利益。因为农民拥有一种他极为看重的土地永久使用权，所以他们耕作土地就会像今天他们的后裔那样勤勉而不辞劳苦。然而，农民仍是希腊神话里的阿特拉斯，供养着大约二百万人的寄生阶层，这其中包括将军和大名的各种政治机构，以及武士的俸禄。农民要交纳实物税，也即是将一定比例的收获物交给大名。另一个水稻国家——暹罗，据说其赋税仅是10%，而德川时代的日本却是40%。而且实际交纳的比例更高。在某些藩地，所交赋税甚至高达80%。此外，农民还经常要承担繁重的徭役。与武士一样，农民也要限制自己家庭的人口数目。在德川时代的几个世纪中，日本的全国人口几乎维持在相同的数字上面。对一个拥有漫长和平时期的亚洲国家，这些停滞的人口数字很能说明这种政权的状况。无论是对靠租税生活的武士还是对从事生产的阶层，该政权都实行了斯巴达式的限制，但是每个依附者与其上司之间仍存有一种相对的依赖关系。人人都知道自己的义务、权利和地位，一旦这些受到侵犯，即使最贫穷的人也可能提出抗议。

即使赤贫的农民，也不仅会向领主抗争，而且会向幕府抗争。在德川幕府统治的二百五十年间，这类农民起义至少有一千多起。这些起义并非缘于“40%归领主，60%归耕作者”的传统重税，而是为了反对横征暴敛。当情况糟糕到难以忍受的时候，农民就会成群地涌到其藩主处表示抗议，但是请愿和仲裁的过程是有秩序的。农民写出正式的请求纠正苛政的请愿书，交给大名的管家。如果请愿书被拦截，或者藩主对此置之不理，他们就派自己的代表前往京城，向幕府将军递交诉状。在著名的反抗事件中，农民使用的办法就是在幕府高官经过京城闹市时，把诉状直接塞进他的轿子里。如此，才能确保其诉状送达。但是，无论农民在呈递请愿书时有多大风险，接下来幕府定会对诉状着手进行调查，而最终大约半数的判决都会对农民有利。

虽然幕府对农民的要求作出了裁决，但这并不符合日本的法律和秩序。当然，农民的抱怨或许是正当的，国家尊重其申诉或许也没错，但是带头闹事的农民已经违背了严格的等级制法律。即使裁决对农民有利，他们也已经破坏了必须忠诚的基本法律，而这是不能得到宽恕的。因此不管他们的动机如何正确，他们都要被判处死刑。甚至农民也认可这个无法逃避的命运。被判死刑的人是他们的英雄，民众大量涌到刑场，挑头闹事者或被投入油锅，或被斩首，或被钉木桩，但是目睹行刑的民众并不暴动。这就是法律和秩序。虽然民众事后为死者建立祠堂，把他们当作殉道者敬奉，但是他们却接受这样的处罚，并将之作为他们据以生活的等级制法律的必要组成部分。

简而言之，历代德川将军都试图稳固各藩的等级结构，使每一阶层都依赖于封建领主。大名在各藩居于等级制的顶点位置，并且获得许可能对依附者行使特权。将军最重要的管理任务就是掌控大名。他运用各种手段防止大名结成联盟或实施其侵略计划。在各藩的边界设卡，检察官员和关卡证照，严密监控“妇女出境和铁炮入境”，以此防止任何大名试图私运妻妾出境，或偷运武器入境。没有将军的许可，任何大名都不能缔结婚约，目的是要防止一种危险的政治联姻。各藩之间的贸易由此受到阻碍，甚至到了有桥不能过的程度。将军的密探令将军清楚地知道大名的收支状况，一旦某藩的金库满了，将军就会指派这个大名着手一项耗费庞大的公共工程，使之回到适当的财政水平上。所有的规定中最著名的一项就是大名每年要用一半时间住在京都，甚至当他回到本藩居住的时候，他也必须要把妻子作为将军手上的人质留在江户（东京）。幕府就是通过这些手段维持它的权力，以强化其在此种等级制中的统治地位。

将军接受天皇的任命而掌控政权，他当然不是这个等级制拱门的最后拱心石。天皇与他的世袭贵族（公卿）所组成的宫廷与世隔离地驻在京都，没有实权。天皇的财力甚至低于一个实力较弱小的大名，其宫中的仪式也要受到将军规定的严格限定。无论如何，甚至是最有权势的德川将军也没有采取任何步骤废除天皇与实际统治者的双重统治。这种双重统治在日本也不是新事物。自十二世纪以来，大元帅（将军）就以被剪除了实权的天皇的名义统治国家。在某些时代，政权职能被如此分割，以至徒有虚名的天皇将实权委托给一位世袭的世俗首领，而这实权又由此首领的世袭政治顾问来行使。于是，经常出现权力的委托与再委托。甚至在德川幕府最后崩溃的日子里，佩里海军准将也未意识到将军的背后还有一个天皇。1858年，与日本谈判第一个通商条约的美国首任驻日公使汤辛德·哈里斯也必须通过自己，才发现还有一个天皇。

事实上，日本对于天皇的概念就是在太平洋诸岛上再三被发现的那种概念。他是一个与政治若即若离的神圣首领。在某些太平洋岛屿上，首领自己行使权力，而在某些岛屿上，首领可将其权力委托给别人。然其身体始终是神圣的。在新西兰的诸部族中，神圣首领是如此神圣不可冒犯，以至于他不能自己进餐，而需由别人喂他，甚至连汤匙都不能接触他神圣的牙齿。当神圣首领外出的时候，他必须由人抬着，因为凡他神脚踏过的任何土地都将自动成为圣地，而最终归其所有。他的头尤其神圣，没有人能够触摸它。他的话语能沟通部族诸神。在诸如萨摩亚和汤加的一些太平洋岛屿上，神圣首领并不屈从于世俗的生活。一位世俗首领掌管日常所有的政务。十八世纪末，到访过东太平洋汤加岛的詹姆斯·威尔逊曾写到，汤加的政治体制“与日本最为相像，那儿神圣首领更像是军事首领的一名政治犯。”汤加的神圣首领们被排除于公共事务之外，但他们必须履行其宗教职责。他们必须接受果园的第一批果实，并且要在其他人吃这些果实之前操持一个仪式。当神圣首领死去时，他们用“上天空虚了”这样的词语来宣布他的死亡。他被埋葬在巨大的王室陵墓中，但是他完全与政治无缘。

虽然天皇在政治上毫无实权，只是“军事首脑手中的国家囚犯”，然而按照日本人的定义，他们仍然身处等级制的“适当地位”。对日本人来说，天皇积极参与世俗事务，并不是衡量其身份的尺度。经过征夷大将军几个世纪的漫长统治，天皇在京都的宫廷仍然作为一种有价值的东西得以保存下来。若从西方的观点来看，天皇的作用微乎其微。然而各方面都习惯于严格等级制的日本人，就这个问题却有不同的看法。

在封建时代，自贱民到天皇所认可的明确的等级制度，给近代日本留下了深刻的印迹。毕竟等级制从法律上结束不过才七十五年。根深蒂固的民族习性是不会在人的生活中消失的。如同我们在下一章中即将看到的那样，尽管国家的目标有了彻底的变化，近代的日本政治家们仍然审慎地进行计划，以保存等级制度的主要部分。日本比任何主权国家都更习惯于这样一个世界：人们的举止细节及其所处地位都有明确的规定。在两个世纪的时间里，这么一个世界的法律和秩序要靠铁腕来维持。日本人认为这种严密设计的等级制度是安全保险的制度。只要他们安守本分不越轨，只要他们停留在已知的领域，履行自己的义务，他们就可以信赖自己的世界。盗匪行为得以控制，大名间的内战也被阻止了。假如臣民能够证明他人侵犯了自己的权利，他们就可像农民过去遭受盘剥时所做的那样，提出自己的申诉。这样对个人来说很危险，但却是一种公认的做法。日本历史上最杰出的一位德川将军甚至设置了“申诉箱”，任何臣民都可以将自己的抗议书投入箱子，只有将军才有开启箱子的钥匙。在日本，如果侵犯行为为现行的行动“准则”所不允许的话，就会被纠正，这倒是真有了人身保障。一个人信赖这些“准则”，而且只有在他遵循这些“准则”的时候，他才安全。人们只有在服从而不是企图修改或颠覆这些准则的情况下，才能显出自己的勇气和正直。在这些被公布的准则的范围内，它是一个已知的世界，而且从日本人的眼光来看，这也是一个可信赖的世界。它的规则不是《摩西十诫》那样的抽象伦理，而是说明在某种场合该怎么做，在另一种场合又该怎么做的具体细则规定；它规定武士该怎么做，庶民又该怎么做；规定什么是兄长的本分，什么又是弟弟的本分。

在此制度下，日本人并没有如同某些身处强权等级制度下的国民那样，变成温和的顺民。重要的是要承认每个阶层都有获取某种保障的权利。即使对于贱民，也要保证其对某项特别的行业享有垄断权，并且他们的自治组织也要得到当局的承认。虽然每个阶级都有很多约束，但也由此享有了秩序与安全。

日本这种等级限制还具有一种印度所缺乏的灵活性。日本的习俗提供了某些明确的技术，无需暴力而又能调节这个体制。一个人可以有几种办法改变自己的等级。在日本的货币经济下，高利贷者与商人必然会富裕起来。这些富人就会采用各种传统策略以图挤进上层阶层。他们使用典押和土地租让的方式成为“地主”。确实，农民的耕地是不可转让的，但是，日本的佃租过高，将农民留在土地上显然对地主十分有利。高利贷者则定居在那块土地上收取佃租。而在日本，这种土地“所有权”既能带来利益又能带来声望。他们的子女与武士阶层通婚，随即他们也变成了绅士。

另一种传统变通等级的办法是通过收养的习俗。它提供了一条“购买”武士身份的途径。尽管德川幕府有所限制，商人仍然日益富裕起来，于是他们设法将自己的儿子过继为武士的养子。然而在日本，人们大多愿意为女儿招赘女婿而少有人愿领养男孩作养子。招赘的男子在日本被称为“婿养子”。而招来的女婿就成了自己岳父的继承人。被招赘者所付出的代价是昂贵的，因为其姓氏要从生身父母家的户籍上注销，投入妻子家的户籍，改用妻子的姓氏并迁入妻子家与岳母生活一处。虽然代价颇高，但利益不小。富商的后代可以成为武士，而贫困的武士家族则获取了财富。等级制一如既往地未受损害。这种制度的灵活运用，则给富人提供了上流阶层的地位。

所以，日本并不要求各个等级在同一等级内部通婚。有多种公认的习俗允许不同等级人之间的通婚。其结果是富裕的商人日益渗入较低的武士阶层，这也使得西欧与日本间有了更显著的差异。欧洲封建制的崩溃可归因于逐渐发展和实力增强的中产阶级的压力，而中产阶级则支配了近代工业时代。只是日本并没有形成如此强大的中产阶级，商人和高利贷者通过合法手段，“买到了”上流阶层的身份。商人与低级武士变成了同盟者，需要指出这是奇特而令人惊异的事情：在封建主义死亡前的剧痛中，与欧洲大陆的文明比较，日本允许有更大程度上的阶级流动性。但是这种说法也没有任何证据，即：令人信服的是，当时贵族与市民之间缺乏阶级战争的任何迹象。

我们很容易指出这一点，即日本两个阶级所进行的是彼此互利的合作。但这种合作假如出现在法兰西，它同样也是彼此互利的。在西欧所发生的个别事例中，这种合作确实是彼此互利的。尽管如此，在欧洲，阶级的分界是明晰的，法国的阶级冲突导致了贵族财产被剥夺。在日本，两个阶级日益紧密地结合在一起。而颠覆衰朽幕府统治的就是这样一个由商人、金融家与武士结成的同盟。日本即使到了近代也依然保存着此种贵族制度。如果不是日本允许阶级间流动的话，贵族等级制度也不大可能得到保存。

如果日本人喜爱并相信他们那些详尽而明确的行动“准则”，他们一定有自己的理由。只要人们遵守这些准则，它就能保证他们的安全。这些“准则”允许对非法侵犯行为进行抗议，并且也可以用来维护个人的切身利益。它要求相互之间履行义务。在十九世纪后半叶德川幕府崩溃时，日本没有任何集团破坏这些“准则”，没有发生“法国大革命”，甚至也没有发生“1848式的二月革命”。然而，形势是令人绝望的。从庶民到将军，每个阶层的人都欠了放贷者和商人的债。仅是人数众多的非生产阶层人员与经常性的政府财政支出都已经难以维持了。财政窘迫的大名已无力给其武士家臣支付固定的俸禄，整个封建纽带的网络已成为一种嘲弄。他们试图加重本已过重的农民租税，以使自己摆脱债务。他们提前征收好几年的租税，农民由此陷于极端贫困的状态。幕府将军也处于破产状态中，并无力再维持。在1853年佩里海军准将与他的士兵们来到日本时，日本国内正陷于可怕悲惨的困境。1858年，在佩里强行进入日本后，无力抗拒的日本不得不与美国签订了“通商条约”。

然而，日本当时的呼声是“一新”——意为回到过去，恢复往昔，这一呼声与革命是对立的，甚至也不是什么进步。当时与“尊王”的呼声同等流行的口号是“攘夷”。国民支持回到闭关锁国的黄金时代。只有极少数领导人意识到这条路是走不通的，然而他们却因此遭人暗杀。似乎没有迹象可以表明，日本这么一个不喜欢革命的国家，将会改变其方向，顺从西方的模式。更无法想像，五十年后日本竟能在西方列强的领域里，与之争一短长。但是，这样的事情还是发生了。日本运用自己完全不同于西方的力量，实现了一个高层人士和社会舆论从不敢想的目标。十九世纪六十年代的西方人，即使已经可以从水晶球里看到日本的未来，恐怕也不会信以为真。因为似乎在地平线上并没有巴掌那么大的一块乌云，预告以后数十年间将会有一场暴风雨席卷日本。尽管如此，不可能的事情还是发生了。日本那些在落后的等级制束缚下的民众转向了一条新的道路，并坚持走了下去。





4.The Meiji Reform

The battlecry that ushered in the modern era in Japan was Sonno joi，“Restore the Emperor and expel the Barbarian.”It was a slogan that sought to keep Japan uncontam-inated by the outside world and to restore a golden age of the tenth century before there had been a“dual rule”of Emperor and Shogun.The Emperor's court at Kyoto was reac-tionary in the extreme.The victory of the Emperor's party meant to his supporters the humiliation and expulsion of foreigners.It meant reinstatement of traditional ways of life in Japan.It meant that“reformers”would have no voice in affairs.The great Outside Lords,the daimyo of Japan's strongest fiefs who spearheaded the overthrow of the Shogu-nate,thought of the Restoration as a way in which they,instead of the Tokugawa,could rule Japan.They wanted a mere change of personnel.The farmers wanted to keep more of the rice they raised but they hated“reforms.”The samurai wanted to keep their pen-sions and be allowed to use their swords for greater glory.The merchants,who financed the Restoration forces,wanted to expand mercantilism but they never arraigned the feu-dal system.

When the anti-Tokugawa forces triumphed and“dual rule”was ended in 1868 by the Restoration of the Emperor,the victors were committed,by Western standards,to a fiercely conservative isolationist policy.From the first the regime followed the opposite course.It had been in power hardly a year when it abolished the daimyo's right of taxa-tion in all fiefs.It called in the land-registers and appropriated to itself the peasants'tax of“40 per cent to the daimyo.”This expropriation was not without compensation.The government allotted to each daimyo the equivalent of half his normal income.At the same time also the government freed the daimyo of the support of his samurai retainers and of the expenses of public works.The samurai retainers,like the daimyo,received pensions from the government.Within the next five years all legal inequality among the classes was summarily abolished,insignia and distinctive dress of caste and class were outlawed-even queues had to be cut，-the outcasts were emancipated,the laws a-gainst alienation of land withdrawn,the barriers that had separated fief from fief were re-moved and Buddhism was disestablished.By 1876 the daimyo and samurai pensions were commuted to lump sum payments which were to become due in five to fifteen years.These payments were either large or small according to the fixed income these in-dividuals had drawn in Tokugawa days and the money made it possible for them to start enterprises in the new non-feudal economy.“It was the final stage in the sealing of that peculiar union of merchants and financial princes with the feudal or landed princes which was already evident in the Tokugawa period.”

These remarkable reforms of the infant Meiji regime were not popular.There was far more general enthusiasm for an invasion of Korea from 1871 to 1873 than for any of these measures.The Meiji government not only persisted in its drastic course of reform,it killed the project of the invasion.Its program was so strongly opposed to the wishes of a great majority of those who had fought to establish it that by 1877 Saigo,their greatest leader had organized a full-scale rebellion against the government.His army represented all the pro-feudal longings of Imperial supporters which had from the first year of the Restoration been betrayed by the Meiji regime.The government called up a non-samu-rai voluntary army and defeated Saigo's samurai.But the rebellion was an indication of the extent of the dissatisfaction the regime aroused in Japan.

The farmers'dissatisfaction was equally marked.There were at least 190 agrarian revolts between 1868 and 1878，the first Meiji decade.In 1877 the new government made its first tardy moves to lessen the great tax burden upon the peasants,and they had reason to feel that the regime had failed them.The farmers objected in addition to the establishment of schools,to conscription,to land surveys,to having to cut their queues,to legal equality of the outcasts,to the drastic restrictions on official Buddhism,to cal-endar reforms and to many other measures which changed their settled ways of life.

Who,then,was this“government”which undertook such drastic and unpopular reforms？It was that“peculiar union”in Japan of the lower samurai and the merchant class which special Japanese institutions had fostered even in feudal times.They were the samurai retainers who had learned statecraft as chamberlains and stewards for the daimyos,who had run the feudal monopolies in mines,textiles,pasteboards and the like.They were merchants who had bought samurai status and spread knowledge of pro-ductive techniques in that class.This samurai-merchant alliance rapidly put to the fore able and self-confident administrators who drew up the Meiji policies and planned their execution.The real problem,however,is not from what class they came but how it hap-pened that they were so able and so realistic.Japan,just emerging from medievalism in the last half of the nineteenth century and as weak then as Siam is today,produced lead-ers able to conceive and to carry out one of the most statesmanlike and successful jobs ever attempted in any nation.The strength,and the weakness too,of these leaders was rooted in traditional Japanese character and it is the chief object of this book to discuss what that character was and is.Here we can only recognize how the Meiji statesmen went about their undertaking.

They did not take their task to be an ideological revolution at all.They treated it as a job.Their goal as they conceived it was to make Japan into a country which must be reckoned with.They were not iconoclasts.They did not revile and beggar the feudal class.They tempted them with pensions large enough to lure them into eventual support of the regime.They finally ameliorated the peasants'condition；their ten-year tardiness appears to have been due rather to the pitiful condition of the early Meiji treasury than to a class rejection of peasants'claims upon the regime.

The energetic and resourceful statesmen who ran the Meiji government rejected,however,all ideas of ending hierarchy in Japan.The Restoration had simplified the hi-erarchal order by placing the Emperor at its apex and eliminating the Shogun.The post-Restoration statesmen,by abolishing the fiefs,eliminated the conflict between loyalty to one's own seigneur and to the State.These changes did not unseat hierarchal habits.They gave them a new locus.“Their Excellencies，”the new leaders of Japan,even strengthened centralized rule in order to impose their own workmanlike programs upon the people.They alternated demands from above with gifts from above and in this way they managed to survive.But they did not imagine that they had to cater to a public o-pinion which might not want to reform the calendar or to establish public schools or to outlaw discrimination against the outcasts.

One of these gifts from above was the Constitution of Japan,which was given by the Emperor to his people in 1889.It gave the people a place in the State and established the Diet.It was drawn up with great care by Their Excellencies after critical study of the varied constitutions of the Western World.The writers of it however,took“every possi-ble precartion to guard against popular interference and the invasion of public opinion.”The very bureau which drafted it was a part of the Imperial Household Department and was therefore sacrosanct.

Meiji statesmen were quite conscious about their objective.During the eighteen-eighties Prince Ito,framer of the Constitution,sent the Marquis Kido to consult Herbert Spencer in England on the problems lying ahead of Japan and after lengthy conversations Spencer wrote to his judgments.On the subject of hierarchy Spencer wrote that Japan had in her traditional arrangements an incomparable basis for national well-being which should be maintained and fostered.Traditional obligations to superiors,he said,and beyond all to the Emperor,were Japan's great opportunity.Japan could move forward solidly under its“superiors”and defend itself against the difficulties inevitable in more individualistic nations.The great Meiji statesmen were well satisfied with this confirma-tion of their own convictions.They meant to retain in the modern world the advantages of observing“proper station.”They did not intend to undermine the habit of hierarchy.

In every field of activity,whether political or religious or economic,the Meiji states-men allocated the duties of“proper station”between the State and the people.Their whole scheme was so alien to arrangements in the United States or England that we usually fail to recognize its basic points.There was,of course,strong rule from above which did not have to follow the lead of public opinion.This government was administered by a top hierarchy and this could never include elected persons.At this level the people could have no voice.In 1940 the top government hierarchy consisted of those who had“access”to the Emperor,those who constituted his immediate advisors,and those whose high ap-pointments bore the privy seal.These last included Cabinet Ministers,prefectural gover-nors,judges,chiefs of national bureaus and other like responsible officers.No elected of-ficial had any such status in the hierarchy and it would have been out of the question for elected members of the Diet,for instance,to have any voice in selecting or approving a Cabinet Minister or head of the Bureau of Finance or of Transportation.The elected Lower House of the Diet was a voice of the people which had the not inconsiderable privilege of interrogating and criticizing the Higher Officials,but it had no real voice in appointments or in decisions or in budgetary matters and it did not initiate legislation.The Lower House was even checked by a non-elected Upper House,half of them nobility and another quar-ter Imperial appointees.Since its power to approve legislation was about equal to that of the Lower House,a further hierarchal check was provided.

Japan therefore ensured that those who held high government posts remain“Their Excellencies，”but this does not mean that there was not self-government in its“proper place.”In all Asiatic nations,under whatever regime,authority from above always rea-ches down and meets in some middle ground local self-government rising from below.The differences between different countries all concern matters of how far up democratic accountability reaches,how many or few its responsibilities are and whether local lead-ership remains responsive to the whole community or is preempted by local magnates to the disadvantage of the people.Tokugawa Japan had,like China,tiny units of five to ten families,called in recent times the tonari gumi,which were the smallest responsible units of the population.The head of this group of neighboring families assumed leader-ship in their own affairs,was responsible for their good behavior,had to turn in reports of any doubtful acts and surrender any wanted individual to the government.Meiji statesmen at first abolished these,but they were later restored and called the tonari gu-mi.In the towns and cities the government has sometimes actively fostered them,but they seldom function today in villages.The hamlet（buraku）units are more important.The buraku were not abolished nor were they incorporated as units in the government.They were an area in which the State did not function.These hamlets of fifteen or so houses continue even today to function in an organized fashion through their annually ro-tating headmen,who“look after hamlet property,supervise hamlet aid given to families in the event of a death or a fire,decide the proper days for co-operative work in agricul-ture,housebuilding or road repair,and announce by ringing the fire bell or beating two blocks together in a certain rhythm the local holidays and rest days.”These headmen are not responsible,as in some Asiatic nations,also for collecting the State taxes in their community and they do not therefore have to carry this onus.Their position is quite unambivalent；they function in the area of democratic responsibility.

Modern civil government in Japan officially recognizes local administration of cities,towns and villages.Elected“elders”choose a responsible headman who serves as the representative of the community in all dealings with the State,which is represented by the prefectural and national governments.In the villages the headman is an old resident,a member of a land-owning farm family.He serves at a financial loss but the prestige is considerable.He and the elders are responsible for village finances,public health,ma-intenance of the schools and especially for property records and individual dossiers.The village office is a busy place；it has charge of the spending of the State's appropriation for primary school education for all children and of the raising and spending of its own much larger local share of school expenses,management and rent of village-owned prop-erty,land improvement and afforestation,and records of all property transactions,which become legal only when they are properly entered at this office.It must also keep an up-to-date record of residence,marital status,birth of children,adoption,any encounter with the law and other facts on each individual who still maintains official residence in the community,besides a family record which shows similar data about one's family.Any such information is forwarded from any part of Japan to one's officer home office and is entered on one's dossier.Whenever one applies for a position or is tried before a judge or in any way is asked for identification,one writes one's home community office or vis-its it and obtains a copy to submit to the interested person.One does not face lightly the possibility of having a bad entry inscribed on one's own or one's family's dossier.

The city,town,and village therefore has considerable responsibility.It is a commu-nity responsibility.Even in the nineteen-twenties,when Japan had national political par-ties,which in any country means an alternation of tenure between“ins”and“outs，”lo-cal administration generally remained untouched by this development and was directed by elders acting for the whole community.In three respects,however,local administrations do not have autonomy；all judges are nationally appointed,all police and school teachers are employees of the State.Since most civil cases in Japan are still settled by arbitration or through go-betweens,the courts of law figure very little in local administration.Police are more important.Police have to be on hand at public meetings but these duties are in-termittent and most of their time is devoted to keeping the personal and property records.The State may transfer policemen frequently from one post to another so that they may re-main outsiders without local ties.School teachers also are transferred.The State regulates every detail of the schools,and,as in France,every school in the country is studying on the same day the same lesson from the same textbook.Every school goes through the same calisthenics to the same radio broadcast at the same hour of the morning.The community does not have local autonomy over schools or police or courts of justice.

The Japanese government at all points thus greatly differs from the American,where elected persons carry the highest executive and legislative responsibility and local control is exercised through local direction of police and police courts.It does not,however,dif-fer formally from the governmental set-up of such thoroughly Occidental nations as Hol-land and Belgium.In Holland,for instance,as in Japan,the Queen's Ministry drafts all proposed laws；the Diet has in practice not initiated legislation.The Dutch Crown legally appoints even mayors of towns and cities and thus its formal right reaches further down in-to local areas of concern than it did in Japan before 1940；this is true even though in practice the Dutch Crown usually approves a local nomination.The direct responsibility to the Crown of the police and of the courts is also Dutch.Though,in Holland,schools may be set up at will by any sectarian group,the Japanese school system is duplicated in France.Local responsibility for canals,polders and local improvements,also,is a duty of the community as a whole in Holland,not of a mayor and officials politically elected.

The true difference between the Japanese form of government and such cases in Western Europe lies not in form but in functioning.The Japanese rely on old habits of deference set up in their past experience and formalized in their ethical system and in their etiquette.The State can depend upon it that,when their Excellencies function in their“proper place，”their prerogatives will be respected,not because the policy is ap-proved but because it is wrong in Japan to override boundaries between prerogatives.At the topmost level of policy“popular opinion”is out of place.The govement asks only“popular support.”When the State stakes out its own official field in the area of local concern,also,its jurisdiction is accepted with deference.The State,in all its domestic functions,is not a necessary evil as it is so generally felt to be in the United States.The State comes nearer,in Japanese eyes,to being the supreme good.

The State,moreover,is meticulous in recognizing“proper place”for the will of the people.In areas of legitimate popular jurisdiction it is not too much to say that the Japa-nese State has had to woo the people even for their own good.The State agricultural ex-tension agent can act with about as little authoritarianism in improving old methods of ag-riculture as his counterpart can in Idaho.The State official advocating State-guaranteed farmers'credit associations or farmers'co-operatives for buying and selling must hold long-drawn-out round-tables with the local notables and then abide by their decision.Local affairs require local management.The Japanese way of life allocates proper author-ity and defines its proper sphere.It gives much greater deference-and therefore free-dom of action-to“superiors”than Western cultures do,but they too must keep their station.Japan's motto is：Everything in its place.

In the field of religion the Meiji statesmen made much more bizarre formal arrange-ments than in government.They were however carrying out the same Japanese motto.The State took as its realm a worship that specifically upholds the symbols of national u-nity and superiority,and in all the rest it left freedom of worship to the individual.This area of national jurisdiction was State Shinto.Since it was concerned with proper respect to national symbols,as saluting the flag is in the United States,State Shinto was,they said，“no religion.”Japan therefore could require it of all citizens without violating the Occidental dogma of religious freedom any more than the United States violates it in re-quiring a salute to the Stars and Stripes.It was a mere sign of allegiance.Because it was“not religion，”Japan could teach it in the schools without risk of Occidental criti-cism.State Shinto in the schools becomes the history of Japan from the age of the gods and the veneration of the Emperor，“ruler from ages eternal.”It was State-supported,State-regulated.All other areas of religion,even denominational or cult Shinto,to say nothing of Buddhist and Christian sects,were left to individual initiative much as in the United States.The two areas were even administratively and financially separated；State Shinto was in the charge of its own bureau in the Home Office and its priests and cere-monies and shrines were supported by the State.Cult Shinto and Buddhist and Christian sects were the concern of a Bureau of Religion in the Department of Education and were supported by voluntary contributions of members.

Because of Japan's official position on the subject one cannot speak of State Shinto as a vast Establishment Church,but one can at least call it a vast Establishment.There were over 110000 shrines ranging all the way from the great Ise Shrine,temple of the Sun Goddess,to small local shrines which the officiating priest cleans up for the occa-sion of a special ceremony.The national hierarchy of priests paralleled the political and the lines of authority ran from the lowest priest through the district and prefectural priests to their priestly Excellencies at the top.They performed ceremonies for the people rather than conducting worship by the people,and there was in State Shinto nothing paralleling our familiar church-going.Priests of State Shinto-since it was no religion-were forbid-den by law to teach any dogma and there could be no church services as Westerners un-derstand them.Instead,on the frequent days of rites official representatives of the com-munity came and stood before the priest while he purified them by waving before them a wand with hemp and paper streamers.He opened the door of the inner shrine and called down the gods,with a high-pitched cry,to come to partake of a ceremonial meal.The priest prayed and each participant in order of rank presented with deep obeisance that omnipresent object in old and new Japan：a twig of their sacred tree with pendant strips of white paper.The priest then sent back the gods with another cry and closed the doors of the inner shrine.On the festival days of State Shinto the Emperor in his turn observed rites for the people and government offices were closed.But these holidays were not great popular fete-says like the ceremonies in honor of local shrines or even Buddhist holidays.Both of these are in the“free”area outside of State Shinto.

In this area the Japanese people carry on the great sects and fete-days which are close to their hearts.Buddhism remains the religion of the great mass of the people and the various sects with their different teachings and founding prophets are vigorous and om-nipresent.Even Shinto has its great cults which stand outside of State Shinto.Some were strongholds of pure nationalism even before the government in the nineteen-thirties took up the same position,some are faith-healing sects often compared to Christian Science,some hold by Confucian tenets,some have specialized in trance states and pilgrimages to sacred mountain shrines.Most of the popular fete-days,too,have been left outside of State Shinto.The people on such days throng to the shrines.Each person purifies himself by rinsing out his mouth and he summons the god to descend by pulling a bell rope or clap-ping his hands.He bows in veneration,sends back the god by another pull of the bell cord or clapping of hands,and goes off for the main business of the day which is buying knickknacks and tidbits from the vendors who have set up their stalls,watching wrestling matches or exorcism or kagura dances,which are liberally enlivened by clowns,and gen-erally enjoying the great throng.An Englishman who had lived in Japan quoted William Blake's verse which he always remembered on Japanese fete-days：

If at the church they would give us some ale，

And a pleasant fire our souls to regale，

We'd sing and we'd pray all the livelong day，

Nor ever once wish from the church to stray.

Except for those few who have professionally dedicated themselves to religious aus-terities,religion is not austere in Japan.The Japanese are also addicted to religious pil-grimages and these too are greatly enjoyed holidays.

Meiji statesmen,therefore,carefully marked out the area of State functioning in government and of State Shinto in the field of religion.They left other areas to the peo-ple but they ensured to themselves as top officials of the new hierarchy dominance in matters which in their eyes directly concerned the State.In setting up the Armed Forces they had a similar problem.They rejected,as in other fields,the old caste system but in the Army they went farther than in civilian life.They outlawed in the Armed Services even the respect language of Japan,though in actual practice old usage of course per-sists.The Army also promoted to officer's rank on the basis of merit,not of family,to a degree which could hardly be put into effect in other fields.Its reputation among Japa-nese in this respect is high and apparently deservedly so.It was certainly the best means available by which to enlist popular support for the new Army.Companies and platoons,too,were formed from neighbors of the same region and peacetime military service was spent at posts close to one's home.This meant not only that local ties were conserved but that every man who went through Army training spent two years during which the rela-tionship between officers and men,between second-year men and first-year men,super-seded that between samurai and farmers or between rich and poor.The Army functioned in many ways as a democratic leveler and it was in many ways a true people's army.Whereas the Army in most other nations is depended upon as the strong arm to defend the status quo,in Japan the Army's sympathy with the small peasant has lined it up in repeated protests against the great financiers and industrialists.

Japanese statesmen may not have approved of all the consequences of building up a people's army but it was not at this level where they saw fit to ensure Army supremacy in the hierarchy.That objective they made sure of by arrangements in the very highest spheres.They did not write these arrangements into the Constitution but continued as customary procedure the already recognized independence of the High Command from the civil government.The Ministers of the Army and the Navy,in contrast for instance to the head of the Foreign Office and domestic bureaus,had direct access to the Emper-or himself and could therefore use his name in forcing through their measures.They did not need to inform or consult their civilian colleagues of the Cabinet.In addition the Armed Services held a whip hand over any Cabinet.They could prevent the formation of a Cabinet they distrusted by the simple expedient of refusing to release generals and ad-mirals to hold military portfolios in the Cabinet.Without such high officers of the active service to fill the positions of Army and Navy Ministers there could be no cabinet；no ci-vilians or retired offices could hold these posts.Similarly,if the Armed Services were displeased at any act of the Ministry,they could cause its dissolution by recalling their Cabinet representatives.On this highest policy level the top military hierarchy made sure that it need brook no interference.If it needed any further guarantees it had one in the Constitution：“If the Diet fails to approve the budget submitted,the budget of the previ-ous year is automatically available to the Government for the current year.”The exploit of the Army in occupying Manchuria when the Foreign Office had promised that the Ar-my would not take this step was only one of the instances when the Army hierarchy suc-cessfully supported its commanders in the field in the absence of agreed Cabinet policy.

As in other fields,so with the Army：where hierarchal privileges are concerned the Jap-anese tend to accept all the consequences,not because of agreement about the policy but because they do not countenance overriding boundaries between prerogatives.

In the field of industrial development Japan pursued a course which is unparalleled in any Western nation.Again their Excellencies arranged the game and set the rules.They not only planned,they built and financed on government money the industries they decided they needed.A State bureaucracy organized and ran them.Foreign technicians were imported and Japanese were sent to learn abroad.Then when,as they said,these industries were“well organized and business was prosperous，”the government disposed of them to private firms.They were sold gradually at“ridiculously low prices”to a cho-sen financial oligarchy,the famous Zaibatsu,chiefly the Mitsui and Mitsubishi families.Her statesmen judged that industrial development was too important to Japan to be en-trusted to laws of supply and demand or to free enterprise.But this policy was in no way due to socialistic dogma；it was precisely the Zaibatsu who reaped the advantages.What Japan accomplished was that with the minimum of fumbling and wastage the industries she deemed necessary were established.

Japan was by these means able to revise“the normal order of the starting point and succeeding stages of capitalist production.”Instead of beginning with the production of consumer goods and light industry,she first undertook key heavy industries.Arsenals,shipyards,iron works,construction of railroads had priority and were rapidly brought to a high stage of technical efficiency.Not all of these were released to private hands and vast military industries remained under government bureaucracy and were financed by special government accounts.

In this whole field of the industries to which the government gave priority,the small trader or the non-bureaucratic manager had no“proper place.”Only the State and the great trusted and politically favored financial houses operated in this area.But as in oth-er fields of Japanese life there was a free area in industry too.These were the“left-o-ver”industries which operated with minimum capitalization and maximum utilization of cheap labor.These light industries could exist without modern technology and they do.They function through what we used to call in the United States home sweat-shops.A small-time manufacturer buys the raw material,lets it out to a family or a small shop with four or five workers,takes it back again,repeats by letting it out again for another step in processing and at last sells the product to the merchant or exporter.In the nine-teen-thirties no less than 53 per cent of all persons industrially employed in Japan were working in this way in shops and homes having less than five workers.Many of these workers are protected by old paternalistic customs of apprenticeship and many are moth-ers who in Japan's great cities sit in their own homes over their piecework with their ba-bies strapped on their backs.

This duality of Japanese industry is quite as important in Japanese ways of life as duality in the field of government or religion.It is as if,when Japanese statesmen decid-ed that they needed an aristocracy of finance to match their hierarchies in other fields,they built up for them the strategic industries,selected the politically favored merchant houses and affiliated them in their“proper stations”with the other hierarchies.It was no part of their plan for government to cut loose from these great financial houses and the Zaibatsu profited by a kind of continued paternalism which gave them not only profit but high place.It was inevitable,granted old Japanese attitudes toward profit and money,that a financial aristocracy should fall under attack from the people,but the government did what it could to build it up according to accepted ideas of hierarchy.It did not en-tirely succeed,for the Zaibatsu has been under attack from the so-called Young Officers'groups of the Army and from rural areas.But it still remains true that the greatest bitter-ness of Japanese public opinion is turned not against the Zaibatsu but against the na-rikin.Narikin is often translated“nouveau riche”but that does not do justice to the Japanese feeling.In the United States nouveaux riches are strictly“newcomers”；they are laughable because they are gauche and have not had time to acquire the proper pol-ish.This liability,however,is balanced by the heartwarming asset that they have come up from the log cabin,they have risen from driving a mule to controlling oil millions.But in Japan a narikin is a term taken from Japanese chess and means a pawn promoted to queen.It is a pawn rampaging about the board as a“big shot.”It has no hierarchal right to do any such thing.The narikin is believed to have obtained his wealth by de-frauding or exploiting others and the bitterness directed toward him is as far as possible from the attitude in the United State toward the“home boy who makes good.”Japan provided a place in her hierarchy for great wealth and kept an alliance with it；when wealth is achieved in the field outside,Japanese public opinion is bitter against it.

The Japanese,therefore,order their world with constant reference to hierarchy.In the family and in personal relations,age,generation,sex,and class dictate proper be-havior.In government,religion,the Army,and industry,areas are carefully separated into hierarchies where neither the higher nor the lower may without penalty overstep their prerogatives.As long as“proper station”is maintained the Japanese carry on without protest.They feel safe.They are of course often not“safe”in the sense that their best good is protected but they are“safe”because they have accepted hierarchy as legiti-mate.It is as characteristic of their judgment on life as trust in equality and free enter-prise is of the American way of life.

Japan's nemesis came when she tried to export her formula for“safety.”In her own country hierarchy fitted popular imagination because it had moulded it.Ambitions could only be such as could take shape in that shape in that kind of a world.But it was a fatal commodity for export.Other nations resented Japan's grandiloquent claims as an impertinence and worse.Japan's officers and troops,however,in each occupied coun-try continued to be shocked that the inhabitants did not welcome them.Was Japan not offering them a place,however lowly,in a hierarchy and was not hierarchy desirable e-ven for those on the lower steps of it？Their War Services continued to get out series of war films which figured China's“love”for Japan under the image of desperate and dis-ordered Chinese girls who found happiness by falling in love with a Japanese soldier or a Japanese engineer.It was a far cry from the Nazi version of conquest yet it was no more successful in the long run.They could not exact from other nations what they had exac-ted of themselves.It was their mistake that they thought they could.They did not recog-nize that the system of Japanese morality which had fitted them to“accept their proper station”was something they could not count on elsewhere.Other nations did not have it.It is a genuine product of Japan.Her writers take this system of ethics so much for granted that they do not describe it and a description of it is necessary before one can understand the Japanese.





四、明治维新

“尊王攘夷”——顾名思义就是“复古王政，驱逐蛮夷”。这一口号的提出宣告了近代日本的到来。口号提出的初衷是为了探询一条使日本免受外国欺辱，恢复到十世纪的黄金时代，并实行天皇和将军“双重统治”的道路。其中，以京都天皇朝廷最为保守。在支持天皇的人看来，保皇派的胜利，就是要羞辱外国人，最终把他们赶出去，就是恢复传统的生活方式，就是要剥夺“革新派”在内外事务上的所有发言权。作为最强大藩主的外方大名，则成了倒幕派的急先锋，他们试图通过“复古王政”的方式来取代德川家族，进而统治日本。他们的愿望只是当权者人事上的变更，仅此而已。农民阶层讨厌“改革”，只盼能多保留他们辛苦种出的粮食。武士阶层则希望能继续领取俸禄，允许他们用刀剑创造更大的辉煌。资助过倒幕的商人虽然希望国家能推行重商主义，但他们骨子里从未对封建制度有过非议。

1868年，当反德川的势力获得成功，宣告“复古王政”的时候，日本“双重统治”的时代也结束了。按西方的标准，人们大多认为取胜者会推行一种极为保守的孤立主义政策。然而，新政府从一开始就采取了相反的政策。在不到一年的时间里，它就废除了大名在各藩地征税的权力。另外，在审批土地使用权的问题上，原来的政策是“四公六民”，即农民要把收成中的四份交给大名，而现在这个“四成”由政府来提取。作为补偿，政府给每个大名发放相当其正常收入一半左右的俸禄，同时，还免去他们本应交给中央政府用于供养武士和公共建设的费用。武士和大名一样，也以政府发放的俸禄为生。在随后的五年内，新政府又逐步从法律上明文规定不能因为阶层不同就产生特权思想，并废除了关于不同阶层人的着装规定等等，甚至还下达了“剪发令”。解放了贱民、禁止土地转让的法令被废除了，各藩的关卡被解除了，佛教的国教地位也被取消了。到1876年，政府又把大名及武士的俸禄都折合成贷款一次性发放，还款期限从五年到十五年不等。贷款的数额则按每个人在德川时代所领取的固定俸禄额度而定。在新的非封建经济中，这笔钱足够让他们开个小公司了。“在德川时代，商人、金融巨头和封建土地贵族的联合就已经很明显了，这些措施则使这种‘特殊联盟’最终确立。”

新生的明治政权的重要改革并不是很得人心。从1871年到1873年，人们对政府的这一系列举措并不热情，然而一提到出兵朝鲜就热血沸腾。对此，明治政府不仅坚决推行改革，还取消了出兵朝鲜的计划。政府的这些做法与大多数为之立下汗马功劳的人的愿望背道而驰。以至于在1877年，有对立倾向的人中出现了他们自己的领导人——西乡隆盛。他组织了大规模的反政府叛乱。他的军队最集中体现了前封建年代保皇派所有的愿望，而明治政府却在复古后的第一年就背叛了保皇派的愿望。随后，政府利用招募来的一支平民义勇军击败了随从西乡隆盛叛乱的武士。虽然叛乱最终被平息，但这次叛乱也足以证明当时政府在国内所激起的民愤有多大了。

农民中也存有对新政府的强烈不满情绪。在1868年至1878年间，明治统治的前十年，日本至少爆发了190多起农民起义。直到1877年，新政府才开始逐步减轻农民的重税。所以，也难怪农民们感到新政府辜负了自己。另外，农民们还对许多问题表示出不满，包括建立学校、征兵制度、丈量土地方案、遣散方案、官方对佛教的极端限制、改用阳历，还有其他许多改变了他们习惯的生活方式的措施。

那么，究竟是什么人导致“政府”推行了如此彻底却又不得人心的改革呢？这就是我们上文中提到的，孕育于封建时代、由下级武士和商人组成的“特殊联盟”。这些人都曾是大名雇佣的心腹，亲自经营管理过各藩的垄断企业，如矿山、纺织、造纸等。在这个过程中他们逐渐羽翼丰满。然后，这些商人纷纷购买了武士身份，并在武士阶层中普及生产技术知识。这种武士和商人的联盟迅速把那些能力突出、雄心勃勃的人推上前台，为明治政府的改革出谋划策并付诸实施。不过，问题的关键不在于他们出身于哪个阶层，而在于他们为什么能变得如此精明强干和深谙时世。十九世纪后半叶的日本才刚刚脱离中世纪不久，它的国力与今日的暹罗差不多。在这种综合实力薄弱的情况下却能产生这样一批如此这般审时度势的领导层，实属不易。他们齐心协力，成功地推进了一个最需要政治手腕的改革大业，这是任何其他的民族都未曾尝试过的。这些领导人所有的优点和缺点都源于日本人的民族性格，而对这个问题进行深入细致的探讨正是此书写作的目的。这里，我们仅仅先了解一下明治时期的政治家是如何完成他们的改革事业的。

他们压根儿也没把这次改革与意识形态挂钩，只是把它当作一项工作来认真对待罢了。改革唯一的目的就是要使日本成为一个举足轻重的国家。他们也并不是彻底的革命者，因为他们既没有强烈鞭笞封建阶级，也没有完全没收封建财产，而是诱之以厚禄，使他们最终能支持自己的统治。另外，农民的境遇毕竟还是有所改善。减赋政策之所以晚来了十年，与其说是出于阶级立场上的拒绝，还不如说是由于明治初期国库的空虚。

无论如何，明治政府中那些精明强干的实权人物，极力排斥所有废除日本等级制的思想。通过强调天皇的最高统治权和削弱将军势力等手段，“复古王政”运动使日本社会的等级结构更加清晰明了。运动成功后他们废除了藩，从而消除了忠于藩主与忠于国家之间的矛盾。这些变化并没有颠覆等级习惯，只是赋予了这些习惯一个新的位置。为了更好地推行自己的施政纲领，那些被称为“阁下”的新领导人加强了集权统治。他们恩威并用，使国家的统治能够正常有序地运行。但是，他们丝毫没有去迎合不赞成改用太阳历、设立公共学校以及废除贱民不平等待遇等政策的大众舆论。

明治维新让人民得到很多实惠，其中之一就是1889年天皇颁布的《大日本帝国宪法》。它肯定了人民在国家中的地位，并设立了议会。这部宪法是“阁下”们在对西方各国宪法批判性研究的基础上精心拟定的。宪法起草者极力“采取了一切预防措施，防止公众舆论对政府工作的干涉和影响”。负责起草宪法的机构正好是隶属于宫内省的一个局，代表皇室的权威，因此百姓不敢有半点微词。

明治时期的政治家们十分清楚自己的目标。在十九世纪八十年代期间，宪法的草拟者伊藤博文公爵派木户侯爵前往英国，听取斯宾塞就日本当时遇到的问题所给出的意见。经过深入的交谈，斯宾塞给出了自己的判断。在提及等级制度这个问题时，斯宾塞写道：“这个制度强调对‘长辈’的尊重服从，对天皇的绝对忠诚，这种传统是一笔宝贵的资源，应该继续倡导并发扬光大，因为它是日本走向富强之路的一块得天独厚的基石。日本将在明治政府的领导下稳步前进，并克服前进道路上的一切障碍。”对斯宾塞的肯定，明治的政治家们非常满意。他们力图在现代世界中继续保持日本那种“各安其位”所带来的优势，他们并不想破坏等级制这个传统。

在政治、宗教或经济等各个领域，明治政治家们都明确规定国家和人民之间“各安其位”的义务。这样的模式与美英模式如此大相径庭，以至于我们始终无法弄清他们这样做的基本用意。但显而易见，自上而下的强力统治可以避免让大众舆论牵着鼻子走。因为整个政府掌握在上层社会手中，由选举产生的官员被永远排除在上层名单之外。因此在政府高层，人民大众是没有发言权的。以1940年的政府高层为例，其成员大多是天皇的亲信、顾问，以及天皇的掌玺官员，还包括内阁大臣、府县知事、大法官、国家各部部长以及担任其他重要职务的官员。而由选举产生的官员在仕途上是不可能达到这种高度的。选举产生的议员在内阁大臣、财政部长、交通部长的人事定夺上更没有什么发言权。大选产生的众议院代表代表选民的意见，虽然有权对政府高官提出批评和质询，但在人事任免、外交决策、财政预算等方面却没有真正的发言权，也不能提出议案。参议院成员一半是世袭的，另有四分之一是经皇室特别任命的。非公选的参议院对众议院有监督权。参议院和众议院在对法律的核准问题上权利平等，因而又有一个更高的等级——监督层凌驾于二者之上。

如此一来，日本就保证了政府中的高级职位都掌握在出生高贵的“阁下”手中。但是，这绝不意味着日本在“各安其分”的体制下没有自治。在所有的亚洲国家中，无论政体如何，其权力总是自上而下地延伸，并在一些中间地带与地方自治权相遇。不同国家之间的差异则在于民主责任达到什么程度，其责任有多少，以及地方的领导者是否全心全意为民服务还是只是当地达官贵人的傀儡。像中国一样，德川时代的日本，最小的单位约为五至十户，后来被称作“邻组”，这是居民中最小的责任单位。“邻组”组长处理组内一切事务，还要保证内部成员行为端正，报告可疑行为，配合政府缉拿逃犯等。明治政治家们在一开始废除了这些东西，但后来又恢复使用，并称之为“邻组”。政府在市镇中积极扶植“邻组”，但这在日本农村中所起的作用如今已微乎其微了。“部落”是更为重要的单位，它既没有被废除，也没有被当成行政单位编入政府体系。它是国家政权尚未涉及的领域。部落一般由十五户左右的人家组成。时至今日，这种组织形式仍通过每年部落长的更换发挥其组织机能。部落长的职责是：照看部落的财产；监督部落对遇到丧事或火灾的家庭给予援助；为耕作、盖房、修路等公共事务排出适当的日程；遇有失火负责摇火警铃；在当地假日或休息日时负责以某一节奏敲梆子，以示通告。与其他亚洲国家不同，日本的部落长并不负责征收该部落的赋税，因此，他们并不承担此项责任。可以说部落长的职权分明，而且只在民主责任范畴内发挥作用。

近代日本的地方行政机构主要划分为市、镇和村。一般由本地方公认的“德高望重的长者”推出一位人选来担当地方领导职务，此人代表本地区与代表中央的政府或府县公署交涉办事。担任地方领导的这个人必须是村里的老住户，同时也是拥有自己土地的家族成员。当了村长后，经济上可能多少要蒙受些损失，但特权也不少。他与老辈人共同负责村里的财政、卫生和教育事务，还特别负责管理财产登记和个人档案。村公所是个相当繁忙的部门，它负责管理国家下拨的小学教育补助费；征集由本村负担、但数额远高于国家补助的教育经费，并监督这些资金的使用情况；管理村子里共有财产的使用和租贷情况、土壤改良和植树造林活动；负责登记一切财产的买卖情况。在村公所正式登记的财产买卖才算合法。另外，村公所还负责登记本村合法居民的婚姻、子女出生、过继和收养信息，个人有无犯罪前科以及其他的最新记录。此外，村公所还必须保存反映上述类似内容的各家庭的记录。个人材料的任何变化都可以从日本的任何地方转到他户口所在地并记入其档案。在人们找工作时、受审时或因其他原因需要身份证明时，他就可以通过调函的形式或亲自回户口所在地，去办理一份本人材料的副本，再交给有关方面。因而人们不会轻率从事，以避免让不好的记录留在自己或家庭的档案中。

因此，市、镇、村等地方政府承担着很大的的公众责任。这是一种对社会共同体的责任。在二十世纪二十年代，日本出现了一系列全国性的政党。对任何国家而言，这都意味着所有政党都将卷入一场“执政党”与“在野党”的激烈替代争夺。然而即使在这种情况下，日本的地方行政机构也丝毫没有受这股潮流冲击，它们仍由“长者”来把持局面。不过，在以下三个领域地方行政机构没有自治权。包括：所有法官均由国家任命，警官和教师属于国家公务员。由于日本大多数民事诉讼一直通过调停或仲裁来解决，所以法院在地方行政中所起的作用很微弱，反而是警察更为重要。每逢有公共集会，他们都必须到场维护治安。但是这些任务并不常有。多数时间警察的主要任务还是保护居民的人身和财产安全。为了使警务人员与当地人士不发生密切关系，政府会常常对警官队伍进行人事变更。学校教员也要调动。和法国一样，日本对学校的规定十分严格，全国上下每个学校在同一天的授课内容都是一样的。每天早晨每个学校在同一时间内，用同一广播伴奏做着同样的广播体操。学校、警察和法院不受市、镇、村等地方行政政府的管辖。

由此不难看出，日本的政府机构与美国的政府机构截然不同。在美国，由民众选举产生的代表行使最高的立法权和行政权。地方的管理工作则主要由地方警察和地方法院来执行。然而，日本政府机构和荷兰、比利时这样彻头彻尾的西欧国家在形式上大同小异。例如，荷兰和日本一样，所有的法律草案都由女王的内阁负责起草，国会实际上不参与法律起草。在荷兰，上至市长，下至镇长，法律规定均由女王任免，因此女王的权力在形式上是直达地方政府的，比起1940年之前的日本，也要深入得多。虽然这些职务实际上总是由地方来提名，女王也总是认可，但有一点，必须由女王任命才能生效。在荷兰，警察和法院也是直接对君主负责。不同的是，在荷兰，任何宗派团体都可以自由地创办学校，而日本的学校制度则主要是沿袭法国传统。在荷兰，运河的开凿、围海造田及地方的事业发展等都是整个共同体的任务，而不是选举出来的市长或官员们的任务。

从上述简要比较，我们不难看出：日本政府和西欧各国政府真正的差异并不在于形式，而在于其各自的职能。过去的经历使日本人养成了“服从”的习惯，而且这种习惯已深深地融入了他们的价值观和道德体系中。政府可以确定的就是，只要那些“阁下”还高居其位，他们的特权就会受到人们的尊重。这并不是因为人们从心底拥护他们的政策，而是因为在日本，越过等级特权的界限就是最大的错误。在政府高层，“公众舆论”是没有什么地位的，政府只要得到“国民的实际支持”就行了。当中央政府越俎代庖地对地方事物进行干涉时，地方的司法单位也会对上级的裁决表示尊重。一般美国人主张国家应尽量少地行使其对内职能，而在日本人眼里则不然。他们认为国家几乎是至善至美的，因而政府越关心人民生活越好。

另外，考虑到舆论监督的作用，日本政府在提到“各得其所”的等级思想时非常谨慎。当政府提出一项议案时，即使这个决议本身对全体国民都有好处，但考虑到民意的影响，政府还是希望能够得到大多数民众的支持。在推广旧式农耕改良法时，同美国爱达华州的同行们一样，日本国家农业发展署并没有使用行政权力来硬性推广，而是鼓励建立由国家担保的农村信用合作社、农村供销合作社。政府官员总是要和地方名流进行多次深入的交谈，并对他们的意见给予充分的重视。地方性事务需要地方管理。日本人的观念就是给一定人一定的特权，但同时把这个权力限制在一定范围之内。同西方文化相比，日本人对“上级”更加尊重、更加顺从。因而“上级”们会有较大的行动自由，但同时他们的行为又需有度。日本人的座右铭就是：“事物各得其所。”

与在政治领域相比，明治政府在宗教领域制定的诸多条例就更让人有些摸不着头脑了。然而，他们仍然在实践日本人那条金科玉律——国家掌管被视为民族统一与优越性特殊象征的一种崇拜，而其他信仰则由个人自由选择。国家管辖的这一领域就是国家神道。当时的日本政府宣称国家神道属于“非宗教”，只是由于它被视为民族象征而得到了特殊尊敬，就像美国人尊敬国旗一样。这样，像美国政府要求美国公民必须对星条旗敬礼一样，日本政府要求全体国民都要信奉国家神道。但他们说：这并不违反西方的宗教信仰自由的信条。这只是一种效忠的标志。因为国家神道“不是宗教”，日本可以在学校里教授神道教的基本教义而不用担心西方社会的责难。在学校里，国家神道的教义就成了日本信奉神的历史，成了对“永世的统治者”天皇的盲目崇拜。国家神道得到了国家的支持，受国家管理。而对其他宗教信仰，不论是佛教、基督教，还是其他教派的神道或祭祀神道，日本政府都听任公民的个人意愿，这点几乎和美国一样。这两个领域在行政和财政上都截然分开：国家神道受内务部神职司的管辖，它的神职人员、祭祀活动乃至神社等一切费用均由政府承担；世俗神道教、佛教及基督教各派系均由文部省宗教司管理，经费来源主要是教徒的自愿捐赠。

由于日本政府在这个问题上的严正立场，人们虽不能说国家神道是一个庞大的“国教会”，但至少可以说它是一个庞大的机关。它拥有超过110000座的神社，从专门祭祀天照大神的伊势大神官，到只有在特别仪式才由主持神官清扫干净的地方性神社，应有尽有。国家性的神官等级制与政治等级制并行，从最低等级的神官，到郡市、府县的神官，再到顶级的“阁下”神官。与其说他们是领导民众进行祭祀，不如说他们是替民众举行仪式。国家神道的仪式和西方到教堂做礼拜不一样。因为它不是宗教，法律上禁止国家神道的神职人员宣讲教义。日本国家神道也不提供西方人所谓的那些教堂服务。相反，在频频举行祭祀的日子里，各个镇、村的正式代表都来参拜神社。他们都站在神官前，然后神官举起一根扎着麻绳和纸条的竿子，在他们头上来回地舞动，为他们洁身祛邪。随后，神官打开神庙的内门，扯开嗓子大声召唤众神来享用供品。神官不停地祷告，参拜者们则按身份辈分排列，毕恭毕敬地一一献上被视为神圣物的小树枝，树枝上还吊着几根细长的纸条。然后，神官再次尖声大叫送走众神，再关上神庙的内门。在神道教的节日里，天皇会亲自为国民致祭，政府各部门也休假一天。和地方神社的祭祀和佛教的祭祀日不一样，国家神道的假日不是老百姓祭祀的节日。前两者都属于国家神道之外的“自由”领域。

在这些领域，日本人尊奉与自己心灵契合的大的宗教流派，并进行了各种祭祀活动。目前在日本，佛教仍拥有最多的信徒，它包括教义不同、开山祖师各异的许多宗派。即便是神道教，在国家神道之外，也存在不少教派。有些神道教派推崇极端民族主义，早在二十世纪三十年代日本政府还没有采取民族主义政策之前，他们就大肆宣扬民族主义的思想了。另有一些教派把自己比作“基督教科学”，主要侧重于修身养性。还有一些派别信奉儒家思想和教义。甚至有一些教派专门从事神灵显圣和参拜圣山神社的活动。老百姓的祭祀节日多数都不是国家神道的节日。在这种祭祀日子里，老百姓涌入神庙。每个人都漱口祛邪，然后响铃、击掌以召唤神灵。接着，他们恭恭敬敬地逐个依次行礼，礼毕后再次响铃、击掌礼送众神。在离开神殿前，他们再进行这一天最主要的活动：在小摊贩上购买各种珍品玩物，看相扑、驱魔术以及有小丑插科打诨的生气勃勃的神话舞，人们都以此为乐。有位曾在日本住过的英国人，说他每逢日本祭祀节日，就想起威廉·布雷克的一节诗：

主啊，如您能赐我甘泉，

让欢乐之火燃烧于我的心田，

我们将会终日唱诗祈祷，

绝不会再想离经叛道。

除了极少数献身于宗教的专职神官，宗教对大多数日本人来说都不是特别枯燥无味的事。日本人甚至有祭祀朝拜的嗜好，在节假日更是如此。

明治政治家就是如此这般谨慎地划定国家在政治和宗教上的职能范围的。作为新等级制度的最高官员，他们将自己眼中的那些直接关系到国计民生的大政方针紧紧捏在手中。至于其他领域，则给予人民充分的自由。如日本陆军的建立，就是一个活生生的例子。像在其他领域一样，明治政府在军队中同样废除了旧式的等级制，而且废除得比在老百姓的生活中更加彻底。他们甚至在军队中几乎废除了日本的敬语，仅仅保留了某些旧习。军官职阶的晋升凭个人的能力，而不是家庭出身。这种政策执行的彻底程度在其他领域是少见的。正因如此，军队在民众中享有很高声誉，而且他们显然也当之无愧。这些措施确实成为新军队赢得民众支持的最好办法。排、连单位大多由同一地区的同乡邻里编成，和平时期服兵役大都离家不远。这不仅意味着士兵可以与当地保持联系，而且意味着在军队服役训练的两年期间，军官与士兵、老兵与新兵的关系，取代了武士与农民、财主与穷人的关系。军队在诸方面都起到促进民主的作用，可以说在某些方面成为真正的人民军队。而在大多数国家，军队一直被视为维护国家现状的强力手段。日本军队非常同情小农阶级，由此时常会在农民与大金融资本家及企业家对抗时站在农民一方。

日本政治家们并不赞同建立一支人民军队的所有后果。他们也不认为这一层面上确保军队具有至高无上的等级地位是合适的。为此目标，他们在最高层的范围内采取了一些措施。这些措施虽然没有写入宪法，但却使军队独立于文职政府之外成为高层公认的惯例程序得以继续沿用。例如，与外务省及国内诸省大臣相比，陆海军大臣可以直接拜见天皇本人并能以天皇的名义强制推行他们的举措。他们无须与文官阁员通报协商。另外，军队有权操纵近代内阁。通过拒绝派某些陆海军将领入阁这种军事上的权宜之计，他们可以阻止自己不信任的内阁的成立。因为文官或退役军官不能出任这类职务，所以一旦没有现役高级军官出任陆海军大臣，任何内阁就没法产生。同样，军部如对内阁的任何行动不满，只要召回自己在内阁中的部属就可迫使内阁垮台。在这个最高的决策层里，军部高官完全无法容忍任何干涉。如果还需要进一步的佐证，宪法中还有一条这样的规定：“如果国家议会否决政府所提的预算草案，政府将自动执行上一年度的预算。”尽管外务省作了保证，日本军队仍然侵占了满洲。这就是趁内阁的意见争论未定之时，军部首脑支持战地司令官灵活行事处置的例子。像在其他领域一样，军队中也是如此：凡是涉及等级特权之处，不管后果如何，他们都会接受，这并不是由于他们同意该项政策，而是由于日本人在特权问题上不赞成越界。

在工业发展领域，日本走了一条与任何西方国家均不相同的道路。这就是由“阁下”来安排比赛，制定规则。他们并不是纸上谈兵，而是真正利用国库，以贷款或直接创办的形式打造他们认为需要的企业，并由政府官僚组织、管理。外国技术得以引进，日本人被派出国学习。接下来，正如他们所说，等这些企业已经“组织完备，业务兴旺”的时候，再把它们转让给私人企业。这些企业逐渐被以“低得让人不可思议的价格”转卖给了那些经过挑选的著名财阀。其中以三井、三菱两家最具代表性。日本政治家认为，工业发展对于日本太重要了，因此不能过于相信自由企业及供求法则。但这并不表明日本就必定会采取社会主义的政策教条。最后真正获利的其实是那些日本大财团。日本的指导思想是要以最小的牺牲和代价来建立一批它最需要的企业。

通过这些办法，日本能修正“资本主义生产的出发点和成功顺序。”他们不是从发展轻工业、生产消费品起步，而是一开始就着手开办关键性的重工业。优先权赋予了兵工厂、造船厂、钢铁厂、铁路建设，技术效率更以惊人的速度达到了世界先进水平。当然，不是所有企业都完全进行了私有化，庞大的军事工业仍然掌控在政府官僚机构手中，并得到政府的特别财政补贴。

在政府优先发展的全部工业领域中，小商人和非官僚经营者没有任何“应有的地位”。唯有国家和在政治上享有特权、且受到国家信任的大财阀，才能在这些产业中活动。在除此以外的其他产业，相对还是很自由的。这些主要是那些投入少、劳动密集型的产业。由于低廉的劳动力价格，这些没有先进工业技术的轻工产业也能存活。它们的确存在着。它们以被美国人称之为“家庭血汗工厂”的方式运行着。其模式大概如此：一个做小本生意的商人在买进原料后，先交给一个家庭作坊或有四五个工人的小厂进行加工，然后取回半成品再将其交给另外一个小厂加工，如此几经反复，最后把成品卖给消费者或出口商。据统计，在二十世纪三十年代，日本约有53%的雇员是在不超过五人的小作坊或类似的家庭工厂里工作。很多这样的雇工受古老的家长或学徒惯例的保护。还有一些是大城市的妇女，她们大都肩背着婴儿在家里干着计件的零活。

就如同政治和宗教领域的双重性一样，日本工业的双重性在塑造日本人生活方式方面发挥了重要的作用。日本政治家觉得，为了与自己在其他领域中的等级地位相匹配，他们必须在金融领域也建立起一种等级文化。因而他们决定创办一批具有战略意义的企业，挑选一批在政治上受到特别庇护的商人家族，把他们收归旗下，并给予其以与其他等级匹配的“适当地位”。日本的政治家们从未打算削弱与这些依靠政府敛财的财界寡头的联系。他们以一种不间断的庇护使之在获利的同时，也获得了很高的社会地位。按照日本人传统的利益和金钱观，财界贵族不可避免地难以获得民众爱戴与尊敬。现在政府所要做的就是：尽量在不违反公认的等级思想的框架下来扶植这些财阀。不过，这种努力的结果并不特别令人满意。因为财阀仍不断受到当时所谓的“新军官”和农民的攻击。事实上，日本舆论所攻击的对象并不是财阀，而是“成金”大户。所谓“成金”，就是人们通常指的“暴发户”，但这个词并不能确切表达日本人的意思。在美国，“暴发户”这个词主要指“新来者”的意思。人们之所以看不上他们主要是因为他们粗鲁无礼且缺乏教养。然而，人们却被他们的成功故事感动。因为他们中的很多是从破木屋中起家，有些则是从赶骡的小马夫变成身价亿万的油田巨子的。日语中“暴发户”一词起源于日本象棋，意思是说一个棋子从一名小卒一跃而成了皇后。它像“大亨”一样在棋盘上乱冲乱撞，神气十足。但若从等级权力的角度来讲，它是不能这样挪动的。因而，人们都对“暴发户”多有责难，认为它主要是靠诈骗、投机而成功的。这种对投机者的批评与美国人对“白手起家”的赞扬形成了鲜明的对比。日本的等级体制中给巨富留下了“一席之地”，并愿意与之建立联盟。然而如果这种财富属不义之财，日本公众舆论就会激烈地攻击它。

总之，整个日本社会都是按等级思想建立起来的。无论是在家庭生活中，还是在与人交往的过程中，人的行为都必须与他的年龄、辈分、性别、阶层相符合。无论是在政治领域，还是在宗教、军队、实业等其他领域中，人与人之间都存在严格的等级划分。不管是上层还是下层，越过自己的权力界限，都将会受到严厉的惩罚。只要生活沿着“各得其所，各安其分”这个轨迹继续下去，日本人就会活得心安理得。他们就会感到“安全”。当然，他们有时觉得安全并不是由于他的个人幸福得到了最好的保护，而是由于他们视等级制为合法。这是日本人人生观的特征，如同美国人崇尚自由、平等、竞争的生活方式一样。

但是，当日本试图向外输出这种“安全”模式的时候，他们遇到了巨大的障碍。在日本，由于深受等级思想的影响，国内老百姓很容易就对等级制度产生认同感。只有在日本那个环境中，人们才有可能产生那种思想。但是，要把等级制思想输出可绝不是一件轻松的事情。别的国家都认为日本那些大言不惭的主张实在是狂妄至极，或者说甚至比狂妄还要恶劣。日本军人每占领一个地方，占领区的居民都对他们深恶痛绝。然而，当看到当地居民根本不欢迎他们时，日本的官兵们却一直很吃惊。我们日本不是给了他们地位了吗？尽管地位不高，但毕章也是我们等级体系中的一个地位啊。难道这些处于水深火热之中的人民不想要等级制吗？日本军部曾拍摄了几部沦落风尘、痛苦绝望的中国姑娘与日本士兵或工程师相爱，从而获得幸福这类反映中国热爱日本主题的影片。和纳粹的征服理论相比，这些的确还不是很离谱，但它同样是无法取得成功的。日本人不能总以苛求自己的方式来苛求别的国家。如果他们认为自己能，那他们就大错特错了。他们没有认识到，日本人那种心甘情愿地满足于“各安其分”的价值观和伦理观是不能强迫所有的国家都接受的。其他国家对这个是不认同的。它是日本独一无二的文化。日本作家们认为这种伦理道德体系毫无疑问是理所当然的，因此没有过多地对这种思想加以阐述。但如果我们要了解日本和日本人，必须先从了解这种文化着手。





5.Debtor to the Ages and the World

In the English language we used to talk about being“heirs of the ages.”Two wars and a vast economic crisis have diminished somewhat the self-confidence it used to be speak but this shift has certainly not increased our sense of indebtedness to the past.O-riental nations turn the coin to the other side：they are debtors to the ages.Much of what Westerners name ancestor worship is not truly worship and not wholly directed to-ward ancestors：it is a ritual avowal of man's great indebtedness to all that has gone be-fore.Moreover,he is indebted not only to the past；every day-by-day contact with other people increases his indebtedness in the present.From this debt his daily decisions and actions must spring.It is the fundamental starting point.Because Westerners pay such extremely slight attention to their debt to the world and what it has given them in care,education,well-being or even in the mere fact of their ever having been born at all,the Japanese feel that our motivations are inadequate.Virtuous men do not say,as they do in America,that they owe nothing to any man.They do not discount the past.Right-eousness in Japan depends upon recognition of one's place in the great network of mutual indebtedness that embraces both one's forebears and one's contemporaries.

It is simple to put in words this contrast between East and West but it is difficult to appreciate what a difference it makes in living.Until we understand it in Japan we shall not be able to plumb either the extreme sacrifice of self with which we became familiar during the war or the quick resentments which Japanese are capable of in situations where we think resentments are not called for.To be a debtor can make a man extremely quick to take offense and the Japanese prove it.It also puts upon him great responsibilities.

Both the Chinese and the Japanese have many words meaning“obligations.”The words are not synonyms and their specific meanings have no literal translation into Eng-lish because the ideas they express are alien to us.The word for“obligations”which covers a person's indebtedness from greatest to least is on.In Japanese usage it is trans-lated into English by a whole series of words from“obligations”and“loyalty”to“kind-ness”and“love，”but these words distort its meaning.If it really meant love or even obligation the Japanese would certainly be able to speak of on to their children,but that is an impossible usage of the word.Nor does it mean loyalty,which is expressed by oth-er Japanese words,which are in no way synonymous with on.On is in all its uses a load,an indebtedness,a burden,which one carries as best one may.A man receives on from a superior and the act of accepting an on from any man not definitely one's supe-rior or at least one's equal gives one an uncomfortable sense of inferiority.When they say，“I wear an on to him”they are saying，“I carry a load of obligations to him，”and they call this creditor,this benefactor,their“on man.”

“Remembering one's on”may be a pure outpouring of reciprocal devotion.A little story in a Japanese second-grade school reader entitled“Don't forget the on”uses the word in this sense.It is a story for little children in their ethics classes.

Hachi is a cute dog.As soon as he was born he was taken away by a stranger and was loved like a child of the house.For that reason,even his weak body became healthy and when his master went to his work every morning,he would accompany him（master）to the street car station and in the evening around the time when he（master）came home,he went again up to the station to meet him.

In due time,the master passed away.Hachi,whether he knew of this or not,kept looking for his master every day.Going to the usual station he would look to see if his master was in the crowd of people who came out whenever the street car arrived.

In this way days and months passed by.One year passed,two years passed,three years passed,even when ten years had passed,the aged Hachi's figure can be seen every day in front of the station,still looking for his master.

The moral of this little tale is loyalty which is only another name for love.A son who cares deeply for his mother can speak of not forgetting the on he has received from his mother and mean that he has for her Hachi's single-minded devotion to his master.The term,however,refers specifically not to his love,but to all that his mother did for him as a baby,her sacrifices when he was a boy,all that she has done to further his in-terests as a man,all that he owes her from the mere fact that she exists.It implies a re-turn upon this indebtedness and therefore it means love.But the primary meaning is the debt,whereas we think of love as something freely given unfettered by obligation.

On is always used in this sense of limitless devotion when it is used of one's first and greatest indebtedness,one's“Imperial on.”This is one's debt to the Emperor，which one should receive with unfathomable gratitude.It would be impossible,they feel,to be glad of one's country,of one's life,of one's great and small concerns without thinking also of receiving these benefits.In all Japanese history this ultimate person a-mong living men to whom one was indebted was the highest superior within one's hori-zon.It has been at different periods the local seigneur,the feudal lord,and the Sho-gun.Today it is the Emperor.Which superior it was is not nearly so significant as the centuries-long primacy in Japanese habit of“remembering the on.”Modern Japan has used every means to center this sentiment upon the Emperor.Every partiality they have for their own way of living increases each man's Imperial on；every cigarette distributed to the Army on the front lines in the Emperor's name during the war underscored the on each soldier wore for him；every sip of sake doled out to them before going into battle was a further Imperial on.Every kamikaze pilot of a suicide plane was,they said,repa-ying his Imperial on；all the troops who,they claimed,died to a man defending some island of the Pacific were said to be discharging their limitless on to the Emperor.

A man wears an on also to lesser people than the Emperor.There is of course the on one has received from one's parents.This is the basis of the famous Oriental filial pi-ety which places parents in such a strategic position of authority over their children.It is phrased in terms of the debt their children who must work hard at obedience rather than as in Germany-another nation where parents have authority over their children-where the parents must work hard to exact and enforce this obedience.The Japanese are very realistic in their version of Oriental filial piety and they have a saying about on one re-ceives from parents which can be freely translated“Only after a person is himself a par-ent does he know how indebted he is to his own parents.”That is,the parental on is the actual daily care and trouble to which fathers and mothers are put.The Japanese limita-tion of ancestor veneration to recent and remembered forebears brings this emphasis on actual dependency in childhood very much to the fore in their thinking,and of course it is a very obvious truism in any culture that every man and woman was once a helpless infant who would not have survived without parental care；for years until he was an adult he was provided with a home and food and clothing.Japanese feel strongly that Ameri-cans minimize all this,and that,as one writer says，“In the United States remembering on to parents is hardly more than being good to your father and mother.”No person can leave on to his children,of course,but devoted care of one's parents when one was one-self helpless.One makes part payment on on to one's own parents by giving equally good or better rearing to one's children.The obligations one has to one's children are merely subsumed under“on to one's parents.”

One has particular on too to one's teacher and to one's master.They have both helped bring one along the way and one wears an on to them which may at some future time make it necessary to accede to some request of theirs when they are in trouble or to give preference,perhaps to a young relative of theirs,after they are dead.One should lessen the debt.It increases rather than decreases with the years.It accumulates a kind of interest.It is a heavy burden and“the power of the on”is regarded as always rightly overriding one's mere personal preferences.

The smooth working of this ethics of indebtedness depends upon each man's being able to consider himself a great debtor without feeling too much resentment in dischar-ging the obligations he is under.We have already seen how thoroughly hierarchal ar-rangements have been organized in Japan.The attendant habits diligently pursued make it possible for the Japanese to honor their moral indebtedness to a degree that would not cross the mind of an Occidental.This is easier to do if the superiors are regarded as well-wishers.There is interesting evidence from their language that superiors were in-deed credited with being“loving”to their dependents.Ai means“love”in Japan and it was this word ai which seemed to the missionaries of the last century the only Japanese word it was possible to use in their translations of the Christian concept of“love.”They used it in translating the Bible to mean God's love for man and man's love for God.But ai means specifically the love of a superior for his dependents.In contemporary Japan ai is still used in this strict sense of love from above to below,but,perhaps partly due to the Christian usage,and certainly as a consequence of official efforts to break down caste distinctions,it may today be used also of love between equals.

In spite of all cultural alleviations,however,it is nevertheless a fortunate circum-stance in Japan when on is“worn”with no offense.People do not like to shoulder casu-ally the debt of gratitude which on implies.They are always talking of“making a person wear an on”and often the nearest translation is“imposing upon another”-though in the United States“imposing”means demanding something of another,and in Japan the phrase means giving him something or doing him a kindness.Casual favors from relative strangers are the ones most resented,for with neighbors and in old-established hierarchal relationships a man knows and has accepted the complications of on.But with mere ac-quaintances and near-equals men chafe.They would prefer to avoid getting entangled in all the consequences of on.The passivity of a street crowd in Japan when an accident occurs is not just lack of initiative.It is a recognition that any non-official interference would make the recipient wear an on.One of the best-known laws of pre-Meiji days was：“Should a quarrel or dispute occur,one shall not unnecessarily meddle with it，”and a person who helps another person in such situations in Japan without clear authori-zation is suspected of taking an unjustifiable advantage.The fact that the recipient will be greatly indebted to him acts,not to make any man anxious to avail himself of this ad-vantage to himself but to make him very chary of helping.Especially in unformalized sit-uations the Japanese are extremely wary of getting entangled in on.Even the offer of a cigarette from a person with whom a man has previously had no ties makes thanks is to say：“Oh,this poisonous feeling（kino doku）.”“It's easier to bear，”a Japanese said to me，“if you come right out and acknowledge how bad it makes you feel.You had shamed by receiving the on.”“Kino doku”therefore is translated sometimes as“Thank you，”i.e.，for the cigarettes,sometimes as“I'm sorry，”i.e.，for the cigarettes,sometimes as“I feel like a heel，”i.e.，because you beat me to this act of generosity.It means all of these and none.

The Japanese have many ways of saying“Thank you”which express this same un-easiness in receiving on.The least ambivalent,the phrase that has been adopted in modern city department stores,means“Oh,this difficult thing”（arigato）.The Japa-nese usually say that this“difficult thing”is the great and rare benefit the customer is bestowing on the store in buying.It is a compliment.It is used also when one receives a present and in countless circumstances.Other just as common words for“thank you”refer like kino doku to the difficulty of receiving.Shopkeepers who run their own shops most commonly say literally：“Oh,this doesn't end，”（sumimasen），i.e.，“I have received on from you and under modern economic arrangements I can never repay you；I am sorry to be placed in such a position.”In English sumimasen is translated“Thank you，”“I'm grateful，”or“I'm sorry，”“I apologize.”You use the word,for instance,in preference to all other thank-you's if anyone chases the hat you lost on a windy street.When he returns it to you politeness requires that you acknowledge your own internal discomfort in receiving.“He is offering me an on and I never saw him before.I never had a chance to offer him the first on.I feel guilty about it but I feel better if I apologize to him.Sumimasen is probably the commonest word for thank-you in Japan.I tell him that I recognize that I have received on from him and it doesn't end with the act of taking back my hat.But what can I do about it？We are strangers.”

These phrases tell,better than any generalizations,the“power of the on.”One wears it constantly with ambivalence.In accepted structuralized relations the great in-debtedness it implies often stimulates a man only to put forward in repayment all that is in him.But it is hard to be a debtor and resentments come easily.How easily is de-scribed vividly in the famous novel Botchan by one of Japan's best-known novelists,So-seki Natsume.Botchan,the hero,is a Tokyo boy who is teaching school for the first time in a small town in the provinces.He finds very soon that he despises most of his fellow teachers,certainly he does not get along with them.But there is one young teach-er he warms to and while they are out together this new-found friend whom he calls Por-cupine treats him to a glass of ice water.He pays one sen and a half for it,something like one-fifth of a cent.

Not long afterward another teacher reports to Botchan that Porcupine has spoken slightingly of him.Botchan believes the trouble-maker's report and is instantly con-cerned about the on he had received from Porcupine.

To wear an on from such a fellow even if it is for so trifling a thing as ice wa-ter,affects my honor.One sen or half a sen,I shall not die in peace if I wear this on……The fact that I receive somebody's on without protesting is an act of good-will,taking him at his par value as a decent fellow.Instead of insisting on paying for my own ice water,I took the on and expressed gratitude.That is an acknowledgement which no amount of money can purchase.I have neither title nor official position but I am an independent fellow,and to have an independent fellow accept the favor of on is far more than if he gave a million yen in return.I let Porcupine blow one sen and a half,and gave him my thanks which is more costly than a million yen.

The next day he throws a sen and a half on Porcupine's desk,for only after having ceased to wear the on for the glass of ice water can he begin to settle the current issue between them：the insulting remark he has been told of.That may involve blows,but the on has to be wiped out first because the on is no longer between friends.

Such acute sensitivity about trifles,such painful vulnerability occurs in American records of adolescent gangs and in case-histories of neurotics.But this is Japanese vir-tue.Not many Japanese would carry the matter to this extreme,they think,but of course many people are lax.Japanese commentators writing about Botchan describe him as“hot-tempered,pure as crystal,a champion of the right.”The author too identifies himself with Botchan and the character is indeed always recognized by critics as a por-trait of himself.The story is a tale of high virtue because the person who receives on can lift himself out of the debtor's position only by regarding his gratitude as worth“a million yen”and acting accordingly.He can take it only from“a decent fellow.”In Botchan's anger he contrasts his on to Porcupine with an on he had received long since from his old nurse.She was blindly partial to him and felt that none of the rest of his family appreci-ated him.She used to bring him secretly little gifts of candy and colored pencils and once she gave him three yen.“Her constant attention to me chilled me to the marrow.”But though he was“insulted”at the offer of the three yen he had accepted it as a loan and he had never repaid it in all the years between.But that,he says to himself,con-trasting the way he feels about his on to Porcupine,was because“I regard her as part of myself.”This is the clue to Japanese reactions to on.They can be borne,with whatever mixed feelings,so long as the“on man”is actually oneself；he is fixed in“my”hier-archal scheme,or he is doing something I can imagine myself doing,like returning my hat on a windy day,or he is a person who admires me.Once these identifications break down,the on is a festering sore.However trivial the debt incurred it is virtue to re-sent it.

Every Japanese knows that if one makes the on too heavy under any circumstances whatsoever one will get into trouble.A good illustration is from the“Consulting Depart-ment”of a recent magazine.The Department is a kind of“Advice to the Lovelorn”and is a feature of the Tokyo Psychoanalytic Journal.The advice offered is hardly Freudian but it is thoroughly Japanese.An elderly man wrote asking for counsel：

I am the father of three boys and one girl.My wife died sixteen years ago.Be-cause I was sorry for my children,I did not remarry,and my children considered this fact as my virtue.Now my children are married.Eight years ago when my son married,I retired to a house a few blocks away.It is embarrassing to state,but for three years I have played with a girl in the dark（a prostitute under contract in a public house）.She told me her circumstances and I felt sorry for her.I bought her freedom for a small sum,took her to my home,taught her etiquette,and kept her as a maid.Her sense of responsibility is strong and she is admirably economical.How-ever,my sons and daughter-in-law and my daughter and son-in-law look down on me for this and treat me as a stranger.I do blame them；it is my fault.

The parents of the girl did not seem to understand the situation and since she is of marriageable age they wrote wanting her returned.I have met the parents and ex-plained the circumstances.They are very poor but are not gold diggers.They have promised to consider her as dead and to consent that she continue in her situation.She herself wants to remain by my side till my death.But our ages are as father and daughter and therefore I sometimes consider sending her home.My children consider that she is after my property.

I have a chronic illness and I think I have only one or two years to live.I would appreciate your showing me what course to take.Let me say in conclusion that though the girl was once only a“girl in the dark，”that was because of circum-stances.Her character is good and her parents are not golddiggers.

The Japanese doctor regards this as a clear case of the old man's having put too heavy an on upon his children.He says：You have described an event of daily occur-rence……

Let me preface my remarks by saying that I gather from your letter that you are asking from me the answer you want,and that this makes me have some antagonism to you.I of course appreciate your long unmarriedness,but you have used this to make your children wear the on and also to justify yourself in your present line of ac-tion.I don't like this.I'm not saying that you are sly,but your personality is very weak.It would have been better to have explained to your children that you had to live with a woman，-if you couldn't help having one-and not to have let them wear the on（for your remaining unmarried）.The children naturally are against you because you have laid such emphasis on this on.After all human beings don't lose their sexual desires and you can't help having desire.But one tries to overcome the desire.Your children expected you to because they expected you to live up to the ideal they had formed of you.On the contrary,they were betrayed and I can see how they feel,though it is egoistic on their part.They are married and sexually satisfied and they're selfish to deny this to their father.You're thinking this way and your children the other way（as above）.The two ways of thinking don't meet.

You say that the girl and her parents are good people.That is what you want to think.One knows that people's good and evil depend on the circumstances,the situa-tion,and because they are not at the moment seeking an advantage one can't say they're“good people.”I think the girl's parents are dumb to let her serve as concu-bine of a man about to die.If they're going to consider their daughter's being a con-cubine,they ought to seek some profit or advantage from it.It's only your fantasy to see it otherwise.

I don't wonder the children are worried about the girl's parents seeking some property；I really think they are.The girl is young and may not have this in mind,but her parents should have.

There are two courses open to you：

As“a complete man”（one so well rounded that nothing is impossible to him）cut off the girl and settle with her.But I don't think you could do that；your human feelings wouldn't permit.

“Come back to being a common man”（give up your pretensions）and break up the children's illusion about you as an ideal man.

About the property,make a will immediately and state what the girl's and the children's shares are.

In conclusion,remember that you are old,you are getting childish,as I can see by your handwriting.Your thinking is emotional rather than rational.You want this girl as a mother substitute,though you phrase this as wanting to save her form the gutter.I don't think any infant can live if its mother leaves-therefore,I advise you to take the second course.

This letter says several things about on.A person once having elected to make even his children wear an extra heavy on can change his course of action only at his own risk.He should know that he will suffer for it.In addition,no matter what the cost to him of the on his children received,he may not lay it up for himself as merit to be brawn upon；it is wrong to use it“to justify yourself in your present line of action.”His children are“naturally”resentful；because their father started something he couldn't maintain,they were“betrayed.”It is foolish for a father to imagine that just because he has devoted himself entirely to them while they needed his care,the now-grown children are going to be extra solicitous for him.Instead they are conscious only of the on they have incurred and“naturally they are against you.”

Americans do not judge such a situation in this light.We think that a father who dedicated himself to his motherless children should in later years merit some warm spot in their hearts,not that they are“naturally against him.”In order to appreciate it as the Japanese see it,we can,however,regard it as a financial transaction for in that sphere we have comparable attitudes.It would be perfectly possible for us to say to a father who has lent money to his children in a formal transaction which they have to live up to with interest，“they are naturally against you.”In these terms too we can understand why a person who has accepted a cigarette speaks of his“shame”instead of saying a straight-forward“Thank you.”We can understand the resentment with which they speak of a person's making another wear an on.We can at least get a clue to Botchan's grandiose magnification of the debt of a glass of ice water.But Americans are not accustomed to applying these financial criteria to a casual treat at the soda counter or to the years'long devotion of a father to his motherless children or to the devotion of a faithful dog like Ha-chi.Japan does.Love,kindness,generosity,which we value just in proportion as they are given without strings attached,necessarily must have their strings in Japan.And ev-ery such act received makes one a debtor.As their common saying has it：“It requires（an impossible degree of）inborn generosity to receive on.”





五、历史与世界的债务人

在讲英语的国家，人们常说“承接历史”。但两次世界大战和一场严重的经济危机，多少使人们在提到过去那种自信时有些底气不足，但这并没有增加人们对于历史的亏欠感。东方民族的观点则完全不同，他们总认为自己是历史的受恩者。在西方称之为“祖先膜拜”的行为中，实际上大部分不是真正的膜拜，也不完全针对先人。它是一种仪式，表示人们承认对所有的过去负有债务。而且不仅是对过去，这种负恩回报的情绪在每天与众人的接触中也有增无减。这种报恩感决定了他们每天想问题及办事情的方式。这是东方各民族的基本出发点。在西方国家，尽管从降临人世那刻开始，社会就给他们提供了良好的医疗、教育和福利待遇，但西方人对社会毫无感恩之情。因此日本人认为我们做事情是缺乏目的性的。美国人敢说自己不欠任何人的，日本的德高望重之人绝对不会这样讲话。他们不会轻视过去。在日本，“义”的前提就是承认自己处于各人互相负债的巨大网络之中。自己不仅承蒙先辈之恩，而且同辈之人也有恩于自己。

从文字上形容东西方间巨大的差异是简单的，但是若想真正了解在实际生活中究竟造成了怎样的差异则是困难的。然而只有弄清楚这些问题，我们才能更进一步去了解我们在战争中熟悉的日本民族自我牺牲的精神，以及那些在外人看来日本人“莫名其妙”的愤怒又从何而来。负债会使一个人变得异常好战，日本人证明了这一点。这也增加了他们强烈的历史责任感。

中文和日文当中都有许多词来表示“义务”，这些词汇并非同义词，其特殊含义也无法逐字译成英文，因为他们所表达的意思对西方人来说很陌生。在日本社会，“恩”表示各种“义务”，它涵盖了一个人所欠下的从最大到最小的一种种恩情。如果要把它翻译成英文，其含义可以有很多，如“义务”、“忠诚”、“好意”、“爱”，但这些都曲解了这个词的原意。如果“恩”可以表示“爱”甚至“义务”的含义，那么日本人应该可以对他们的孩子说“恩”，但实际上在日本人们压根不会这样说。“恩”也不代表忠诚，忠诚在日文中用其他词来表示，而这些词也绝不是“恩”的同义词。“恩”这个词在所有语义中都被当成一种负担、一份债务或一个包袱在使用。一个人一般会接受、上级的“恩”。但如果施恩者并非其上级或与其平级，接受恩惠就会使他们有一种自卑感，很不舒服。他们说“我受某人的恩惠”，就相当于说“我对某人负有某些义务”，并且要把这个债主、施恩者称为“恩人”。

“牢记恩惠”可以是互惠互利之情的一种自然流露。日本小学二年级的德育课本上有一则小故事，题目叫“不忘恩惠”，里面就提到了这个意思。故事讲道：

哈奇是一条可爱的小狗。它一出生，就被一个陌生人带走了。在那里，它像主人的亲生孩子一样得宠，被养得结结实实的。主人每天上班时，它总跟着跑到车站，主人傍晚下班回家的时候，它又去车站迎接。

不久主人去世了。不知道哈奇是否知道这一事实，它仍然每天都去寻找主人。一到傍晚它就跑到车站，电车来的时候它注视着人群，看里面是否有主人的身影。

时光流逝，一年过去了，两年过去了，三年过去了，甚至十年过去了。人们依然看见哈奇每天都在人群中寻找它的主人。只是此时的哈奇已经老态龙钟了。

这则短故事的道德含义是：爱的别名是忠诚。一个孝子可以说他不忘母恩，他对自己的母亲如同哈奇对主人一般赤诚。然而“恩”这个词并不专指他对母亲的爱，还代表因母亲为自己付出一切而产生的亏欠，包括母亲在自己婴儿时辛勤的哺育，在自己童年时无微不至的照顾以及对成年后的自己的谆谆教导。“恩”就意味着对所欠恩惠的回报，它确实有爱的意思，但其主要的意思还是债务。而我们则认为爱是不受义务约束的，是可以自由给予的。

当“恩”被用于指一个人所欠的头等大恩，即“皇恩”时，它常常是指无限的奉献。对于天皇的恩惠，每个人都应该感激万分。他们感到，自己应为能安居乐业地生活在这个国家而备感庆幸，而所有的一切又都与天皇的恩情有关。在日本的全部历史中，人一生最应回报的恩人就是自己生活圈中的最高上级。随时代的变化，报恩对象从原来的各地地主、封建藩主或将军，变成了现在的天皇。最重要的还不在于谁成了最高上级，而是几百年来“不忘恩惠”的这种习性在日本人心目中至高无上的地位。近代日本用尽所有方法使天皇成为报恩情感的中心。日本人对生活的热爱每增加一分，对天皇的感恩就会同时增加。战争时期，前线士兵每抽一支烟，每喝一口酒都被告知那是在领受皇恩。他们宣称，神风飞行队的自杀性攻击就是回报皇恩。为守卫某些太平洋岛屿而全部捐躯也是如此。

除了天皇，人们也从其他人那里接受恩惠。这其中当然包括父母之恩。这正是东方道德体系中“守孝道”的思想基础，在这种体系中，父母处在一个居高临下的位置，强调孩子蒙受父母的大恩大德，有生之年必须努力回报。因此，子女必须对父母俯首帖耳、言听计从，这不像在德国那样（德国也是父尊子卑的国家），家长必须努力强迫子女们遵从。日本人对这个“东方式孝道”的诠释是非常现实的。对于从父母处得到恩，他们有这么一句谚语，翻译出来的意思是：“养儿方知父母恩”。这就是说，双亲之恩就是父母对儿女每日悉心的照顾和内外操劳这些实实在在的恩惠。日本人对祖先的崇拜只限于父辈及那些尚能记起的祖辈。这样的传统使得日本人更看重那些在自己年幼时照料过自己的人。当然，这是任何文化中都存在的现实，每个男人或女人幼年时都需要双亲的照料，必须要由父母组成家庭，供其衣食，然后才能长大成人。而日本人强烈感觉美国人轻视所有这一切。正如一位作家所说，“在美国，记住父母的恩惠就是要友好地对待父母，仅此而已。”父母不会让孩子背上负“恩”的感情债，在孩子需要帮助时给予同等或更好的照料，如同父母当年照料自己一样。人们对孩子的义务就是对“父母恩德”的回报。

日本人对老师、主人也有特殊的感恩心理。因为这些人都是帮助自己成长的人，要报答他们的“恩惠”，就是在将来他们处于困境需要帮助时，自己要依从他们或者他们身后的亲属的要求。每个人都要尽可能减轻自己“恩债”，因为它不会随着时光流逝而稍减，反而时间越久，负疚越重，好像在记忆中产生了一种恩情的利息。受一个人的恩，乃是一种沉重的负担，“恩情的力量”常被认为一种可以压倒受恩者个人意愿的正当力量。

上面这些“恩债”的伦理原则是否能顺利运转，得看每个人是否能把自己看作亏欠深恩之人，自觉履行义务而不抱怨。前面我们已经了解到，日本的等级制是如何被彻底建立起来的。随着等级制的建立，一切习惯都要认真遵守，致使日本人崇尚道德上的恩报。这些伦理已经根深蒂固，西方人是无法想像的。而且如果负恩者觉得上级的要求是一番好意的话，他就更盛情难却。日语里有个词正好是很有意思的证明，那就是“ai”，相当于英语里的“love”，也证明在日本，上级确实是“爱”其下属的。上个世纪的传教士寻找日语中的同义词来翻译基督教所谓的“love”，他们不约而同选择了日语里的ai这个词。他们在把《圣经》翻译成日语的时候，用这个词表达上帝对人类的爱以及人类对上帝的爱。但是，ai是特别用来表示上级对下级的“爱”。在现代日本，“爱”仍然被严格地用来表达上级对下级的感情。后来，可能部分地由于基督教用法的流传和官方的努力打破了等级界限，现在这个词也被用于同辈之间。

尽管文化上有所缓和，然而，在日本不伤感情地接受“恩”仍是一件值得庆幸的事。因为日本人不愿意随便接受恩惠而有所亏欠。他们总是谈论“托您的福”，而其译成英文最接近的词意就是“强人所难”。尽管在美国，“强人所难”就是从他人那里拿东西的意思。而在日本，“托您的福”则是给他人一些东西或帮他人做点好事。较为疏远的人偶尔给予的恩惠最让人恼怒，因为只有在邻里交往和久已建立的等级关系中，一个人才了解并可以接受含义复杂的“恩”。但是，若对方只是熟人或与自己平级的人，这就会让人感到讨厌。因此他们倒希望避免受“恩”，就不用卷入“恩”所带来的麻烦之中。在日本，聚集的人群往往对大街上发生的事故视而不见，不是因为他们不主动，而是因为他们均认为，任何非警方的干预都会使接受方欠上恩。明治以前有一条著名的法律规定：“凡遇争执，无关者不得插手。”在此种状况下，如果是没有获得明确官方授权的人出手相助，会让人怀疑他是要从中谋取不正当的利益。既然自己的帮助令受惠者感到负恩亏欠，人们便不愿积极施手援助，而是谨慎对待。尤其在一些非正式场合，日本人在陷入“恩惠”的问题上极其谨慎。即便只是接受陌生人的一支烟，应该表示感谢的话都成了“这真是过意不去啊！”一个日本人对我说：“如果此时你直接说出你感到多么难堪会让人更容易接受。因为你会因接受这种恩惠而感到羞愧。”所以，“真过意不去”有时会译为“谢谢”。如谢谢您的烟，有时又会译为“很抱歉”，因为接受了您的烟，有时也可译作“实在不好意思”，因为蒙您如此慷慨，以上意思在这句话中都有，但又不完全吻合。

日语中有许多说“谢谢”的方法，以表达自己受惠时同样的不安。其中最不会引起歧义，并被现代城市百货公司采用的是“这可不是件容易的事”。日本人通常说“困难的事情”，其含义是顾客来此购物，给予商场巨大且难得的恩惠。这是一种恭维的说辞。它也在接受别人礼物及其他不胜枚举的场合中使用。其他日常表示感谢的词句，和“kino doku”（真过意不去）一样，都表示接受恩惠时的难为情。那些经营自己商店的店主最常说的是“这没有完结”等诸如此类的话，其意为：“我已经接受了您的恩惠。然而在目前的经济状况下，或许根本无法偿还，为此我很遗憾自己处于这样的尴尬境地。”日语这个词被译成英语中的“谢谢”、“我很感激”或“对不起”、“我很抱歉”。例如，有人在大街上为你拣回了那顶被一阵风吹走的帽子，此时使用这句话最适合。当他将帽子还给你，而你在接帽子时，出于礼貌，你应当表示自己内心的不安。“这个从未谋面的人如今有恩于我，我却没有机会回报。我深感亏欠。唯有表示歉意，方能令我心里好受一些。“这如何是好”或许是日本答谢语中最普通的一句。一旦我对他说了这话就等于承认，我接受了他的恩惠，即便接过帽子此事仍没有完结，但为此我能做什么呢？因为我们毕竟只是陌路人啊！

这些日常用语比任何概括的论述更好地说明了“恩的力量”。日本人接受恩惠时常抱有矛盾情绪。日本人普遍认为，在所接受的结构关系中，巨大的负恩感仅是经常刺激某人竭尽全力以求报恩。但是做一个债务人是很困难的，怨恨很容易随之而来。日本最著名的作家之一夏目漱石在其《哥儿》这本小说中对此种负恩感有过生动的描述。主人公哥儿是一位东京的男孩，他第一次在本省乡下小镇上谋了份教员的差事。不久，哥儿就发现自己很瞧不起大多数平庸的同事，当然也就无法与他们和睦相处。只有一位年轻的同事与哥儿关系还不错。有一次在他们外出时，这位外号叫“豪猪”的新朋友请他喝了一杯冰水。朋友为此花费了一钱五厘，相当于零点二美分。

此后没过多久，另一位教员告诉哥儿说，豪猪讲了轻视他的话。哥儿相信了这位麻烦制造者的话，并立刻想到他接受豪猪的那杯冰水之恩。

亏欠这种伪君子的恩情，虽然只是一杯冰水，也实在有损我的面子。尽管只是一钱或五厘，要让我带着他这份“恩惠”入土的话，我死也不能瞑目……出于尊敬，在接受他的恩惠时不表示反对是一种友好的表示。没有坚持为那杯冰水付账，我接受了他的恩惠并表示了感谢。这是一种千金难买的感谢。我既没有头衔，也没有官位，然而却是有独立人格的人。要我这样的人接受他人的恩惠，就好像欠了别人一百万元没还一样难受。豪猪帮我给了一钱五厘，我跟他讲了声谢谢，偿还这个人情比还他一百万元钱还要多。

第二天，他将一钱五厘扔到豪猪的桌子上。因为唯有中止了那杯冰水的恩惠，他才能开始解决他们之间的当前问题：即豪猪背地里对他的侮辱性评价。他们或许会动手打斗，但必须先抹去由那杯冰水所引起的恩惠，因为“恩惠”在这两朋友之间不再存在。

在美国，唯有浪荡少年的档案或者精神病患者的病历中，才能看到这样对鸡毛蒜皮的事情如此小题大做，难以释怀的现象。但这在日本是一种美德。多半日本人也不会做得这么夸张，当然也有人对此不加在意。日本评论家在评论“哥儿”这个人物时，认为他是一个“热心，纯洁，捍卫正义”的人。作者自己也说，“哥儿”就是他自己的化身。其他的评论家也认为该书主人公的性格就是作者的真实写照。这是一个关于崇高美德的故事。因为接受恩惠者，只有将自己的感恩看成是具有“百万元”价值并进行相应的行动，才能使自己脱离“负债者”的位置。他只能接受“体面人”的恩惠。在愤怒中，“哥儿”将“豪猪”之“恩惠”与自己很久以前得到的老奶妈的“恩惠”做了对比。奶妈对他十分溺爱，认为家中的其他人都不能认识到他的价值。她经常把糖果、彩色铅笔等作为礼物悄悄送给他，有一回还给了他三块钱。“她对我如此关怀，让我非常内疚。”但是尽管他颇有受辱感，当时他还是把这三块钱当作借款收了下来，几年过去了，仍未归还。这是为什么呢？“哥儿”把豪猪与老奶妈的恩惠放在一起，得到结论：“因为我把老奶妈看成自己人。”这一独白可以帮助我们了解日本人对恩情的种种反应。只要恩人是自己，或者他属于我自己等级中的一员，或者他所做的是我认为自己也会做的，如在大风天捡回帽子之类的事；或者他是我的崇拜者，那么，无论内心的感情如何复杂，他们还是能够接受恩惠的。一旦情形与此不符，“恩情”就会变得让人痛苦。无论这种人情债多么微小，对它表示一定的拒绝，都是有“德行”的表现。

每个日本人都知道，无论如何，如果施恩太重都会惹出麻烦。最近日本一本杂志《咨询部门》的栏目中有一个好的例证。该专栏有点像美国那类专为“失恋者提供建议”的栏目，并成为《东京精神分析杂志》的特色。这些建议绝非弗洛伊德式的，而完全是日本式的。一位老人写信寻求忠告时说道：

我有三个儿子和一个女儿。十六年前老伴去世了。面对孩子，我感到愧疚，这份愧疚感让我一直没有续弦。孩子们也把我这一举动看成美德。如今我的孩子们都结婚成家了。八年前儿子结婚时，我让出房子，住到离家两三条街的另一所房子里。说来也惭愧，这三年来有一个女人默默地陪伴着我，她原来是一个酒吧妓女。听了她的身世后我十分同情，就花了一小笔钱替她赎身，并将她带回了家，教她礼仪，后来干脆让她操持起里里外外的家务。

那姑娘感恩图报，勤俭持家。然而，我的儿子、儿媳、女儿、女婿都为此看不起我，甚至把我当作外人。我的确不会责备他们，因为我犯了错。

那姑娘的父母对她之前的遭遇并不知情，于是给我来了一封信，让我把女儿还给他们，说她应该回去结婚了。我见了她的父母，并解释了原委。她父母虽然很贫困，却不是嗜财之人。他们最后答应让女儿继续这样生活下去，权当从未生育过她。那姑娘自己也愿意留在我身边，直至我死去。但是，我比她大几十岁，犹如父女一般，所以我有时也考虑要送她回家。我的儿女们则认为她看上我是图我的遗产。

我身患顽疾，最多还能活一两年。我该怎么办呢？望您能给予指点，我将感激不尽。末了我要补充说明一点：尽管这个姑娘曾是一位风尘女子，但那是由于环境的逼迫。她品性贤良，而其父母也不是那种嗜财之人。

该个案的负责医生认为，这个例子再次说明上一辈人总喜欢把对儿女的恩惠看得太重。他回信说：你家的这件事是具有社会普遍性的。

在陈述正事之前，我先讲几句题外话。从你的来信，我似乎感觉你好像希望我按你的思路回答问题，这样不免让我对你多少有些反感。当然，你那么长时间一直个人单过，我十分佩服。但是你想凭此让儿女们对自己感恩戴德，默许你现在做的这些事，这种做法，我不敢苟同。我并不是说你是一个狡猾的人，但你的意志却很薄弱。如果你早有言在先，说自己实在是需要一个伴侣，事情会好办得多。因为这样你的儿女们就不会把你一直单身作为你对他们的一种“恩”。你老把这个“恩”挂在嘴边，他们现在反对你也很自然。毕竟普通人都有七情六欲，你也一样。但人应该尝试着去战胜这些欲望。至少你的孩子希望你能这样，以保持他们心目中那个完美的父亲形象。反之，如果你无法实现他们对你的期望，他们会觉得自己被出卖了，我很明白那种感觉。因此他们这样做有些自私，但也情有可原。说他们自私是因为他们结婚后情欲得到了满足，却拒绝父亲同样的要求。你以自己的情况出发来思考问题，而你的孩子们却另有想法，而且你们双方的想法南辕北辙。

你说那姑娘和她的父母都是好人，这只是你一厢情愿的想法。我们都知道人的好坏是由周边环境及其所处的状况决定的，不能因为他们现在没有提出要求，就认为他们是好人。哪个父母在知道自己女儿将嫁给一个半截身子已经入土的人后还无动于衷？他们这样打算一定是想从中获利或者获得其他好处。若你以为并无此事，那你就太天真了。

你的子女们都担心那女孩的父母贪图你的遗产，对于这点我并不感到奇怪。因为我也是这么想的。姑娘还年轻，也许还没有那么老于世故，但她的父母就不一样了。

你现在有两条路。

做一个“完人”（即我们讲的八面玲珑、无所不能的人），那你就要快刀斩乱麻与她了解此事。这对你来说绝非易事，因为在感情上你对她难以割舍。

做回普通人（放弃你原来的自命不凡），粉碎儿女心目中把你视为完美父亲的幻想。

对于财产问题，你应该尽快立下一份遗嘱，把留给那姑娘的和自己孩子们的份额都写清楚。

最后，要记住自己已是老人，但我从你的笔迹上看得出，你越来越孩子气了。你看问题容易感情用事并缺乏理性的思考。你不是说把她救出深渊，是打算让她填补家里母亲的空缺吗？孩子离开母亲就无法生存，因此，我认为你应该选第二条路。

这封信讲述了数个关于“恩惠”的事情。一个人一旦选择了让他人，甚至是自己的子女承受一种格外沉重的恩惠，要想中途改变就必须承担风险。上文中提到的父亲应该明白这样做会吃到苦头。此外，不管他为儿女付出了多大代价，日后他都不应以此居功，并利用其恩惠“使自己某些不当行为正当化”。孩子们很“自然地”会感到不满，因为父亲不能有始有终，他们感觉“被出卖”了。由于父亲在孩子们需要照顾时，奉献了自己的全部，现在长大成人的儿女，就应该格外地挂念父亲——如果父亲这样想，那就太愚蠢了。然而与之相反，儿女们只会想到自己所欠的“恩惠”需要回报，于是“他们自然就会与你反目”。





6.Repaying One-Ten-Thousandth

On is a best and must be repaid,but in Japan all repayments are regarded as fall-ing into another category entirely.The Japanese find our morals,which confuse these two categories in our ethics and in our neutral words like obligation and duty,as strange as we would find financial dealings in some tribe whose language did not separate“debt-or”from“creditor”in money transactions.To them the primary and ever-present in-debtedness called on is worlds apart from the active,bowstring-taut repayment which is named in a whole series of other concepts.A man's indebtedness（on）is not virtue；his repayment is.Virtue begins when he dedicates himself actively to the job of gratitude.

It will help Americans to understand this matter of virtue in Japan if we keep in mind the parallel with financial transactions and think of it as having behind it the sanctions a-gainst defaulting which property transactions have in America.Here we hold a man to his bond.We do not count extenuating circumstances when a man takes what is not his.We do not allow it to be a matter of impulse whether or not a man pays a debt to a bank.And the debtor is just as responsible for the accrued interest as he is for the original money he borrowed.Patriotism and love of our families we regard as quite different from all this.Love,with us,is a matter of the heart and is best when freely given.Patriotism,in the sense of putting our country's interests above everything else,is regarded as rather quixot-ic or certainly as not compatible with fallible human nature until the United States is at-tacked by the armed forces of an enemy.Lacking the basic Japanese postulate of great in-debtedness automatically incurred by every man and woman born,we think that a man should pity and help his needy parents,should not beat his wife,and should provide for his children.But these things are not quantitatively reckoned like a debt of money and they are not rewarded as success in business is.In Japan they are regarded quite as finan-cial solvency is in America and the sanctions behind being able to pay one's bills and the interest on one's mortgage.They are not matters that must be attended to only at crises such as a proclamation of war or the serious illness of a parent；they are one's constant shadow like a small New York farmer's worry about his mortgage or a Wall Street financier's as he watches the market climb when he has sold short.

The Japanese divide into distinct categories,each with its different rules,those re-payments on on which are limitless both in amount and in duration and those which are quantitatively equivalent and come due on special occasions.The limitless repayments on indebtedness are called gimu and they say of it：“One never repays one ten-thou-sandth of（this）on.”One's gimu groups together two different types of obligations：re-payment of one's on to parents,which is ko,and repayment of one's on to the Emperor,which is chu.Both these obligations of gimu are compulsory and are man's universal lot；indeed Japan's elementary schooling is called“gimu education”because no other word so adequately renders the meaning of“required.”The accidents of life may modify the details of one's gimu,but gimu is automatically incumbent upon all men and is above all fortuitous circumstances.

Both forms of gimu are unconditional.In thus making these virtues absolute Japan has departed from the Chinese concepts of duty to the State and of filial piety.The Chi-nese ethical system has been repeatedly adopted in Japan ever since the seventh century and chu and ko are Chinese words.But the Chinese did not make these virtues uncondi-tional.China postulates an overriding virtue which is a condition of loyalty and piety.It is usually translated“benevolence”（jen）but it means almost everything Occidentals mean by good interpersonal relations.A parent must have jen.If a ruler does not have it it is righteous for his people to rebel against him.It is a condition upon which one's gift of loyalty is predicated.The Emperor's tenure and that of his officials depended on their doing jen.Chinese ethics applies this touchstone in all human relations.

This Chinese ethical postulate was never accepted in Japan.The great Japanese student,Kanichi Asakawa,speaking of this contrast in medieval times,says：“In Japan these ideas were obviously incompatible with her imperial sovereignty and were therefore never accepted in entirety even as theories.”In fact jen became in Japan an outlaw vir-tue and was entirely demoted from the high estate it had in Chinese ethics.In Japan it is pronounced jin（it is written with the same character the Chinese use）and“doing jin”or its variant“doing jingi”is very far indeed from being a virtue required even in the highest quarters.It has been so thoroughly banished from their ethical system that it means something done outside the law.It may indeed be a praiseworthy act like putting one's name on a subscription list for public charity or granting mercy to a criminal.But it is emphatically a work of supererogation.It means that the act was not required of you.

“Doing jingi”is used in another sense of“outside the law，”too；it is used of vir-tue among gangsters.The honor among thieves of the raiding and slashing swashbucklers of the Tokugawa period-they were one-sword men as contrasted with the two-sworded swashbuckling samurai-was“doing jingi”；when one of these outlaws asked shelter of another who was a stranger,that stranger,as an insurance against future vengeance from the petitioner's gang,would grant it and thereby“do jingi.”In modern usage“doing jingi”has fallen even lower.It occurs frequently in discussions of punishable acts：“Common laborers，”their newspapers say，“still do jingi and they must be punished.Police should see to it that jingi is stopped in the holes and corners where it flourishes in Japan.”They mean of course the“honor among thieves”which flourishes in racketee-ring and gangsterdom.Especially the small labor contractor in modern Japan is said to“do jingi”when,like the Italian labor padrone at American ports at the turn of the cen-tury,he enters into outside-the-law relationships with unskilled laborers and gets rich off farming them out at a profit.The degradation of the Chinese concept of jen could hardly go farther.The Japanese,having entirely reinterpreted and demoted the crucial virtue of the Chinese system and put nothing else in its place that might make gimu conditional,filial piety became in Japan a duty one had to fulfill even if it meant condoning a parent's vice and injustice.It could be abrogated only if it came into conflict with one's obliga-tion to the Emperor,but certainly not when one's parent was unworthy or when he was destroying one's happiness.

In one of their modern movies a mother comes upon some money her married son,a village schoolmaster,has collected from the villagers to redeem a young schoolgirl about to be sold by her parents to a house of prostitution because they are starving in a rural famine.The schoolmaster's mother steals the money from her son although she is not poor；she runs a respectable restaurant of her own.Her son knows that she has taken it but he has to shoulder the blame himself.His wife discovers the truth,leaves a suicide note taking all responsibility for the loss of the money,and drowns herself and their ba-by.Publicity follows but the mother's part in the tragedy is not even called in question.The son has fulfilled the law of filial piety and goes off alone to Hokkaido to build his character so that he can strengthen himself for like tests in coming years.He is a virtu-ous hero.My Japanese companion vigorously protested my obvious American verdict that the person responsible for the whole tragedy was the thieving mother.Filial piety,he said,was often in conflict with other virtues.If the hero had been wise enough,he might have found a way to reconcile them without loss of self-respect.But it would have been no possible occasion for self-respect if he blamed his mother even to him-self.

Both novels and real life are full of the heavy duties of filial piety after a young man is married.Except in“modan”（modern）circles it is taken for granted in respectable families that the parents select their son's wife,usually through the good offices of go-be-tweens.The family,not the son,is chiefly concerned about the matter of a good selec-tion,not only because of the money transactions involved but because the wife will be entered in the family genealogy and will perpetuate the family line through her sons.It is the custom for the go-betweens to arrange a seemingly casual meeting between the two young principals in the presence of their parents but they do not converse.Sometimes the parents choose to make for their son a marriage of convenience in which case the girl's father will profit financially and the boy's parents by alliance with a good family.Sometimes they choose to select the girl for her personally acceptable qualities.The good son's repayment of parental on does not allow him to question his parents'decision.After he is married his repayment continues.Especially if the son is the family heir he will live with his parents and it is proverbial that the mother-in-law does not like her daughter-in-law.She finds all manner of fault with her,and she may send her away and break up the marriage even when the young husband is happy with his wife and asks nothing better than to live with her.Japanese novels and personal histories are just as apt to stress the suffering of the husband as of the wife.The husband of course is doing ko in submitting to the break-up of his marriage.

One“modan”Japanese now in America took into her own rooms in Tokyo a preg-nant young wife whose mother-in-law had forced her to leave her grieving young hus-band.She was sick and brokenhearted but she did not blame her husband.Gradually she became interested in the baby she was soon to bear.But when the child was born,the mother came accompanied by her silent and submissive son to claim the baby.It be-longed of course to the husband's family and the mother-in-law took it away.She dis-posed of it immediately to a foster home.

All this is on occasion included in filial piety,and is proper repayment of indebted-ness to parents.In the United States all such stories are taken as instances of outside in-terference with an individual's rightful happiness.Japan cannot consider this interfer-ence as“outside”because of her postulate of indebtedness.Such stories in Japan,like our stories of honest men who pay off their creditors by incredible personal hardships,are tales of the truly virtuous,of persons who have earned their right to respect them-selves,who have proved themselves strong enough to accept proper personal frustra-tions.Such frustrations,however virtuous,may naturally leave a residue of resentment and it is well worth noting that the Asiatic proverb about the Hateful Things,which in Burma,for instance,lists“fire,water,thieves,governors and malicious men，”in Ja-pan itemizes“earthquake,thunder and the Old Man（head of the house；the father）.”

Filial piety does not,as in China,encompass the line of ancestors for centuries back nor the vast proliferating living clan descended from them.Japan's veneration is of recent ancestors.A gravestone must be relettered annually to keep its identity and when living persons no longer remember an ancestor his grave is neglected.Nor are tablets for them kept in the family shrine.The Japanese do not value piety except to those remem-bered in the flesh and they concentrate on the here and now.Many writers have com-mented on their lack of interest in disembodied speculation or in forming images of ob-jects not present,and their version of filial piety serves as another instance of this when it is contrasted with China's.The greatest practical importance of their version,howev-er,is in the way it limits the obligations of ko among living persons.

For filial piety,both in China and Japan,is far more than deference and obedience to one's own parents and forebears.All that care of the child which Westerners phrase as being contingent on maternal instinct and on paternal responsibility,they phrase as con-tingent on piety to one's ancestors.Japan is very explicit about it：one repays one's debts to one's forebears by passing on to one's children the care one oneself received.There is no word to express“obligation of the father to his children”and all such duties are covered by ko to the parents and their parents.Filial piety enjoins all the numerous responsibilities which rest upon the head of a family to provide for his children,educate his sons and younger brothers,see to the management of the estate,give shelter to rela-tives who need it and a thousand similar everyday duties.The drastic limitation of the institutionalized family in Japan sharply limits the number of persons toward whom any man has this gimu.If a son dies it is an obligation of filial piety to bear the burden of supporting his widow and her children.So also is the occasional providing of shelter to a widowed daughter and her family.But it is not a gimu to take in a widowed niece；if one does so,one is fulfilling a quite different obligation.It is gimu to rear and educate your own children.But if one educates a nephew,it is customary to adopt him legally as one's own son；it is not a gimu if he retains the status of nephew.

Filial piety does not require that assistance even to one's immediate needy relatives in the descending generations be given with deference and loving-kindness.Young wid-ows in the family are called“cold-rice relatives，”meaning that they eat rice when it is cold,are at the beck and call of every member of the inner family,and must accept with deep obedience any decisions about their affairs.They are poor relations,along with their children,and when in particular cases they fare better than this it is not because the head of the family owes them this better treatment as a gimu.Nor is it a gimu incum-bent upon brothers to carry out their mutual obligations with warmth；men are often praised for having fully lived up to obligations to a younger brother when it is freely ad-mitted that the two hate each other like poison.

Greatest antagonism is between mother-in-law and daughter-in-law.The daughter-in-law comes into the household as a stranger.It is her duty to learn how her mother-in-law likes to have things done and then to learn to do them.In many cases the mother-in-law quite explicitly takes the position that the young wife is not nearly good enough for her son and in other cases it can be inferred that she has considerable jealousy.But,as the Japanese saying goes，“The hated daughter-in-law keeps on bearing beloved grand-sons”and ko is therefore always present.The young daughter-in-law is on the surface endlessly submissive but generation after generation these mild and charming creatures grow up into mothers-in-law as exacting and as critical as their own mothers-in-law were before them.They cannot express their aggressions as young wives but they do not there-fore become genuinely mild human beings.In later life they turn,as it were,an accu-mulated weight of resentment against their own daughters-in-law.Japanese girls today o-penly talk about the great advantage of marrying a son who is not an heir so that they will not have to live with a dominating mother-in-law.

To“work for ko”is not necessarily to achieve loving-kindness in the family.In some cultures this is the crux of the moral law in the extended family.But not in Japan.As one Japanese writer says，“Just because he esteems the family highly,the Japanese has anything but a high estimation of the individual members or of the family tie between them.”That is not always true,of course,but it gives the picture.The emphasis is up-on obligations and repaying the debt and the elders take great responsibility upon them-selves,but one of these responsibilities is to see to it that those below them make the requisite sacrifices.If they resent these,it makes little difference.They must obey their elders'decisions or they have failed in gimu.

The marked resentments between members of the family which are so typical of fili-al piety in Japan are absent in the other great obligation which like filial piety is a gimu：fealty to the Emperor.Japanese statesmen planned well in secluding their Emperor as a Sacred Chief and in removing him from the hurly-burly of life；only so in Japan could he serve to unify all people in unambivalent service to the State.It was not enough to make him a father to his people,for the father in the household,despite all the obligations rendered him,was a figure of whom one might have“anything but a high estimation.”The Emperor had to be a Sacred Father removed from all secular considerations.A man's fealty to him,chum,the supreme virtue,must become an ecstatic contemplation of a fantasized Good Father untainted by contacts with the world.Early Meiji statesmen wrote after they had visited the nations of the Occident that in all these countries history was made by the conflict between ruler and people and that this was unworthy of the Spirit of Japan.They returned and wrote into the Constitution that the Ruler was to“be sacred and inviolable”and not reckoned responsible for any acts of his Ministers.He was to serve as supreme symbol of Japanese unity,not as responsible head of a State.Since the Emperor had not served as an executive ruler for some seven centuries it was simple to perpetuate his back-stage role.Meiji statesmen needed only to attach to him,in the minds of all Japanese,that unconditional highest virtue,chum.In feudal Japan chum had been obligation to the Secular Chief,the Shogun,and its long history warned Meiji statesmen what it was necessary to do in the new dispensation to accomplish their objective,the spiritual unification of Japan.In those centuries the Shogun had been Generalissimo and chief administrator and in spite of the chum that was due him plots a-gainst his supremacy and against his life were frequent.Fealty to him often came into conflict with obligations to one's own feudal overlord,and the higher loyalty frequently was less compelling than the lower.Fealty to one's own overlord was,after all,based on face to face ties and fealty to the Shogun might well seem cold in comparison.Retainers too fought in troubled times to unseat the Shogun and to establish their own feudal lord in his place.The prophets and leaders of the Meiji Restoration had for a century fought against the Tokugawa Shogun ate with the slogan that chum was due to the Emperor se-cluded in the shadowy back ground,a figure whose lineaments every person could draw for himself according to his own desires.The Meiji Restoration was the victory for this party and it was precisely this shifting of chum from Shogun to symbolic Emperor which justified the use of the term“restoration”for the year 1868.The Emperor remained se-cluded.He invested Their Excellencies with authority but he did not himself run the government or the army or personally dictate policies.The same sort of advisors,though they were better chosen,went on running the government.The real upheaval was in the spiritual realm,for chu became every man's repayment to the Sacred Chief-high priest and symbol of the unity and perpetuity of Japan.

The ease with which chum was transferred to the Emperor was aided of course by the traditional folklore that the Imperial House was descended from the Sun Goddess.But this folkloristic claim to divinity was not so crucial as Westerners thought it was.Certainly Japanese intellectuals who entirely rejected these claims did not therefore ques-tion chum to the Emperor,and even the mass of the populace who accepted divine birth did not mean by that what Westerners would mean.Kami,the word rendered as“god，”means literally“head，”i.e.，pinnacle of the hierarchy.The Japanese do not fix a great gulf between human and divine as Occidentals do,and any Japanese becomes kami after death.Chum in the feudal eras had been due to heads of the hierarchy who had no divine qualifications.Far more important in transferring chum to the Emperor was the unbroken dynasty of a single imperial house during the whole history of Japan.It is idle for Westerners to complain that this continuity was a hoax because the rules of succes-sion did not conform to those of the royal families of England or of Germany.The rules were Japan's rules and according to her rules the succession had been unbroken“from a-ges eternal.”Japan was no China with thirty-six different dynasties in recorded history.She was a country which,in all the changes she had embraced,had never torn her so-cial fabric in shreds；the pattern had been permanent.It was this argument,and not di-vine ancestry,which the anti-Tokugawa forces exploited during the hundred years before the Restoration.They said that chum,which was due him who stood at the apex of the hierarchy,was due the Emperor alone.They built him up as high priest of the nation and that role does not necessarily mean divinity.It was more crucial than descent from a goddess.

Every effort has been made in modern Japan to personalize chum and to direct it specifically to the figure of the Emperor himself.The first Emperor after the Restoration was an individual of consequence and dignity and during his long reign he easily became a personal symbol to his subjects.His infrequent public appearances were staged with all the appurtenances of worship.No murmur rose from the assembled multitudes as they bowed before him.They did not raise their eyes to gaze upon him.Windows were shut-tered everywhere above the first story for no man might look down from a height upon the Emperor.His contacts with his high counselors were similarly hierarchal.It was not said that he summoned his administrators；a few specially privileged Excellencies“had ac-cess”to him.Rescripts were not issued on controversial political issues；they were on ethics or thrift or they were designed as landmarks to indicate an issue closed and hence to reassure his people.When he was on his deathbed all Japan became a temple where devotees devoted themselves to intercession in his behalf.

The Emperor was in all these ways made into a symbol which was placed beyond all reach of domestic controversy.Just as loyalty to the Stars and Stripes is above and beyond all party politics so the Emperor was“inviolable.”We surround our handling of the flag with a degree of ritual which we regard as completely inappropriate for any human being.The Japanese,however,capitalized to the hilt on the humanness of their supreme symbol.They could love and he could respond.They were moved to ecstasy that he“turned his thoughts to them.”They dedicated their lives to“ease his heart.”In a culture based as fully as Japan's has been on personal ties,the Emperor was a symbol of loyalty far sur-passing a flag.Teachers in training were flunked if they phrased man's highest duty as love of country；it had to be phrased as repayment to the Emperor in person.

Chum provides a double system of subject-Emperor relationship.The subject faces upward directly to the Emperor without intermediaries；he personally“eases his heart”by his actions.The subject receiving the commands of the Emperor,however,hears these orders relayed through all the intermediaries that stand between them.“He speaks for the Emperor”is a phrase that invokes chum and is probably a more powerful sanction than any other modern State can invoke.Lory describes an incident of peacetime Army maneuvers when an officer took a regiment out with orders not to drink from their can-teens without his permission.Japanese Army training placed great emphasis on ability to march fifty and sixty miles without intermission under difficult conditions.On this day twenty men fell by the way from thirst and sixty miles without intermission under difficult conditions.On this day twenty men fell by the way from thirst and exhaustion.Five died.When their canteens were examined they were found to be untouched.“The of-ficer had given the command.He spoke for the Emperor.”

In civil administration chum sanctions everything from death to taxes.The tax col-lector,the policeman,the local conscription officials are instrumentalities through which a subject renders chum.The Japanese point of view is that obeying the law is repayment upon their highest indebtedness,their ko-on.The contrast with folkways in the United States could hardly be more marked.To Americans any new laws,from street stop-lights to income taxes,are resented all over the country as interferences with individual liberty in one's own affairs.Federal regulations are doubly suspected for they interfere also with the freedom of the individual state to make its own laws.It is felt that they are put over on the people by Washington bureaucrats and many citizens regard the loudest outcry a-gainst these laws as less than what is rightly due to their self-respect.The Japanese judge therefore that we are a lawless people.We judge that they are a submissive people with no ideas of democracy.It would be truer to say that the citizens'self-respect,in the two countries,is tied up with different attitudes；in our country it depends on his man-agement of his own to accredited benefactors.Both arrangements have their own difficul-ties：ours is that it is difficult to get regulations accepted even when they are to the ad-vantage of the whole country,and theirs is that,in any language,it is difficult to be in debt to such a degree that one's whole life is shadowed by it.Every Japanese has proba-bly at some point invented ways of living within the law and yet circumventing what is asked of him.They also admire certain forms of violence and direct action and private revenge which Americans do not.But these qualifications,and any others that can be urged,still do not bring in question the hold that chum has upon the Japanese.

When Japan capitulated on August 14，1945，the world had an almost unbelievable demonstration of its working.Many Westerners with experience and knowledge of Japan had held that it would be impossible for her to surrender；it would be naive,they insis-ted,to imagine that her armies scattered over Asia and the Pacific Islands would peace-fully yield up their arms.Many of Japan's armed forces had suffered no local defeat and they were convinced of the righteousness of their cause.The home islands,too,were full of bitter-enders and an occupying army,its advance guard being necessarily small,would run the risk of massacre when it moved beyond range of naval guns.During the war the Japanese had stopped at nothing and they are a warlike people.Such American analysts reckoned without chum.The Emperor spoke and the war ceased.Before his voice went upon the radio bitter opponents had thrown a cordon around the palace and tried to prevent the proclamation.But,once read,it was accepted.No field commander in Manchuria or Java,no Tojo in Japan,put himself in opposition.Our troops landed at the airfields and were greeted with courtesy.Foreign correspondents,as one of them wrote,might land in the morning fingering their small arms but by noon they had put these aside and by evening they were shopping for trinkets.The Japanese were now“ea-sing the Emperor's heart”by following the ways of peace；a week earlier it had been by dedicating themselves to repulse the barbarian even with bamboo spears.

There was no mystery about it except to those Westerners who could not grant how various are the emotions that sway men's conduct.Some had proclaimed that there was no alternative to practical extermination.Some had proclaimed that Japan could save it-self only if the liberals seized power and overthrew the government.Either of these ana-lyses made sense in terms of a Western nation fighting an all-out and popularly supported war.They were wrong,however,because they attributed to Japan courses of action which are essentially Occidental.Some Western prophets still thought after months of peaceful occupation that all was lost because no Western-type revolution had occurred or because“the Japanese did not know they were defeated.”This is good Occidental social philosophy based on Occidental standards of what is right and proper.But Japan is not the Occident.She did not use that last strength of Occidental nations：revolution.Nor did she use sullen sabotage against the enemy's occupying army.She used her own strength：the ability to demand of herself as chu the enormous price of unconditional sur-render before her fighting power was broken.In her own eyes this enormous payment nevertheless bought something she supremely valued：the right to say that it was the Em-peror who had given the order even if that order was capitulation.Even in defeat the highest law was still chum.





六、万分之一的恩报

“恩”是一种债，并且必须偿还。然而在日本，“报恩”与“恩”完全不是同一层面上的范畴。在西方伦理学中，这两个词的意思是附着一起的，形成中性词汇，如义务、任务之类。这让日本人对此感到不可理解，犹如我们对某些部落在货币交易中不区分“债权人”与“债务人”感到奇怪一样。对日本人来说，偿还所谓的重要而永存的恩债与竭力积极地偿还债务的行动截然不同，后者完全是一系列不同的概念。对于个人来说，“受恩”不是德行，为“报恩”而积极行动时，才是美德的开始。

如果与财务清算相比较，想想在美国社会进行财产交易时，在这种交易背后有着对背约行为的制裁，这将有助于我们理解日本人的这种德行。美国人会强迫他人履约。当一个人不当得利时，我们不会以客观情况为借口为其开脱。我们也不允许个人凭冲动来决定是否偿还银行债务。债务人不仅要还本，还必须付息。日本人与美国人所讲的热爱祖国、热爱家庭的概念是非常不同的。对美国人来讲，发自内心的无偿给予的爱是最高美德。爱国主义就是要我们把国家的利益看得高于其他一切，这在美国来讲是不现实的，因为这样的要求显然与美国人“人无完人”的想法相抵触，除非美国受到敌国的武装侵略，这种爱国主义才会油然而生。美国人缺少日本人那种人一出生就背负有巨大债务的假设；我们认为一个人有赡养双亲、抚养子女、善待妻子的义务。但是这些事既不能像对待金钱债务那样锱铢必较，也不能像生意成功那样希望获利颇丰。只是在日本，这些义务却被看作类似于美国的金钱债务，其背后具有像账单或抵押贷款的利息那样的约束力。这些观念不只在诸如对外宣战或父母病危这样的紧要关头才会显现，它们像纽约的小农场主一样时刻担心抵押到期，或华尔街资本持有人卖空脱手后盯着行情上涨的担忧那样如影随形。

日本人把“报恩”分门别类，并制定不同的行为准则。比如哪些是不管回报多少或回报多久都回报不完的“大恩”；哪些是规定做到什么程度或什么时候就功德圆满的“小恩小惠”。日语中的“义务”就是指对所受恩惠的无限的报答。日本人认为对于“大恩”，不管你做什么也只能还到恩的万分之一。这类需要涌泉相报的“大恩”一般有两种：要偿付父母的养育之恩，日语中称之为“教”；要报答君主的知遇之恩，日语中称之为“忠”。要报“大恩”，它涉及的职责义务是具有强制性和普遍性的。日本人在小学接受的教育就叫“义务教育”，因为没有哪个词能更好地传达要报此类“大恩”的“必须”性。他们一生中的某些突发事件可能会改变报恩的某些细节，但不管发生什么事情，报恩这项义务是自动加在每个人身上并不受任何偶发情况的影响的。

这两种义务都是无条件的。日本人把中国人所谓的保家卫国和孝敬父母的德行绝对化了。七世纪以来，日本不断地改良中国的伦理体系，“忠”、“孝”原来都是汉字。但是，中国人并没有把遵守这些道德规范看成是一种无条件的义务。中国人的“忠”、“孝”之上还有更高的道德规范，那就是“仁”，通常“仁”被译作“仁慈、博爱”，然而它的含义几乎囊括了西方人对建立良好的人际关系所提出的一切要求。父母必须拥有一颗仁慈的心。统治者如果没有仁德，人民可以群起揭竿反抗。中国的仁是其忠的前提条件。作为天子要能施行仁政。而文武百官同样也要如此。中国的伦理学将仁当成试金石，检验所有的人际关系。

然而日本始终未能掌握中国伦理学的这种评判标准。日本学者朝河贯一在论及中世纪中日两国的这种差异时写到：“在日本，中国仁的观点显然与天皇制度无法融合，所以，即便作为学术理论，也不为人们所接受。”而事实上，日本人将仁摈弃在其伦理体系之外，而仁也彻底失去了其在中国伦理体系中所具有的崇高地位。在日本，“仁”被读成“jin”（字形仍沿用汉字写法），即使身居高位的人也不必具备仁或行仁义的品德。被摈弃在外的“仁”由此成了“法律以外”的事情。人们对于诸如提倡为慈善事业捐款、赦免犯人等事会大加赞赏，然而它尤其强调这只是额外的工作，并不要求人人必需如此。

日本的“行仁义”还有另一种“法律之外”的含义，即它是强盗地痞间通行的道德规范。在德川时代，那些抢劫杀人的强盗（武士佩双刀，十分威武，而强盗则只佩单刀）之间的荣誉，就是“行仁义”。一个强盗如果向另一素昧平生的强盗请求藏身之地，后者为了防止请愿者的同伙前来报复，便协助其藏起来，这就是所谓的“行仁义”。在日本的现代用法中，“行仁义”更不是什么褒义词了，它常在谈及不良行为时使用。比如有日本的报纸就写到：“普通劳工仍在行仁义，他们必须要受到惩罚。警方应严密监控，禁止那些盛行于日本各地犄角旮旯里的仁义。”当然，报纸所指的就是那种盛行于黑帮社会中的“强盗间的荣誉”。在十九世纪和二十世纪之交，美国码头上有一批意大利籍的工头，他们与非熟练工人们订立非法契约，从中揩油。而现代日本的那些小工头也同样从事这种称为“行仁义”的勾当。中国仁的概念被日本人贬抑到无以复加的地步。日本人彻底篡改和贬损了中国道德体系中最重要的德行，而且没有别的新内容来取代它成为其忠、孝的前提条件。孝顺在日本成了必须履行的义务，甚至意味着要宽恕父母的罪恶或不当之举。孝道只有在与天皇的“忠”发生冲突才会被废止。除此以外，无论父母是否值得尊敬，是否破坏自己的幸福，都必须奉行孝道。

在一部日本现代电影中：一位母亲偶然发现儿子有一笔钱，其已婚的儿子在乡村做教师。那笔钱是他向村人筹集的。那年闹饥荒，儿子班上一个女学生的父母把自己女儿卖到妓院里去了，那笔钱就是要替女学生赎身用的。虽然这位母亲当时开有一家餐馆，规模不小，手头也很宽裕，但是她却拿走了这笔钱。儿子尽管知道钱是母亲拿走的，却不得不自吞苦果。儿媳知道事情真相后，留下一封遗书，承担丢钱的所有责任，抱着婴儿投河自尽了。事情传开后，母亲在此悲剧中应负的责任乏人问津。而其儿子在履行了法律规定的孝道之后，独自去了北海道，磨炼自己以求将来能坚强地应对类似的考验。这位儿子就是这样一个有品德的英雄。按照我的美国思维，偷钱的母亲应该对整个悲剧负责。然而，这种美国式判断却遭到我的日本朋友的强烈反对。他认为，孝道常常会与其他道德产生矛盾。如果电影中的英雄足够聪明，也许能找到一个既不会挫伤自己自尊，又两全其美的办法。但是如果他谴责了自己的母亲或者自己，其自尊就必然要受到损害。

在小说或现实生活中，年轻人结了婚就会背上沉重的孝道义务。除了“摩登”人士之外，体面人家的媳妇理所当然都要由父母通过媒人来选择。对于能不能找到一个百里挑一的好媳妇，儿子本人并不太在乎，在乎的是他的家人。其原因不仅是因为嫁妆的问题，而是因为如果她生的是男孩，使家族的香火得以延续，她被将载入家族谱册。惯例是由媒人安排一次看似偶然的会面。会面中，年轻的男女主角由各自的父母陪同，但是并不交谈。有时父母会为儿子选择订下一桩便利的婚姻。婚姻中女方父亲可以获得钱财，而男方父母则可联姻望族名门。有时男方父母也会看中姑娘的好人品。好儿子要回报父母的恩德，不会对父母的决断提出任何异议。结婚以后，儿子的报恩仍要继续。如果儿子是长子，他就要和父母生活在一起，继承家业。如谚语所言，婆婆不喜欢媳妇，就想尽办法挑媳妇的刺。即使年轻的儿子和媳妇恩爱无比，婆婆也可以把媳妇赶回娘家并解除婚约。日本的小说和自传中，常常描写这种故事中妻子和丈夫的苦难。当然，丈夫为了遵守孝道，必然要顺从决定而解除婚约。

一位如今移居美国的日本“摩登”女郎，在东京时曾收留过一位年轻孕妇。婆婆把她赶了出来，迫使她离开了悲痛欲绝的年轻丈夫。当时她身患疾病，伤心欲绝，但却不责怪自己的丈夫。渐渐地，她把精力放到即将出生的婴儿身上。然而婴儿刚出生，婆婆就带着唯诺顺从的儿子来要孩子。当然，婴儿是属于婆家的，婆婆把孩子带走了。婆婆随即将婴儿送到了一个养父母家里。

所有这些行为都可包括在孝道之中，这些都是子女必须偿还父母的恩债。在美国，这些故事都会被看成是个人追求正当幸福权利受到外来干涉的事例。然而日本人却不会将此视为“外来的”干涉，因为他们将“恩债”看作是理所应当。

日本这些以“恩”为主旋律的故事，一般都是一些非常具有德育意义的小故事，歌颂的对象都是历经磨难、大彻大悟，最终获得大家认同的人。如同美国故事中描述的那些诚实守信的人，不论经受如何难以置信的苦难也要还清欠债一样。尽管这种磨难可以锻炼人的道德品质，但它自然也会在心中留下一道怨恨的伤疤。我们有必要注意一下，在亚洲地区有关“令人讨厌的事物”的格言，例如，缅甸人列出的是“火灾、洪水、小偷、官吏和歹徒”；而日本人所列的却是“地震、雷击和老人（家长、父亲）。”

中国人尽孝道的范围包括几百年前的老祖宗，甚至包括衍生的旁系宗族。然而日本人却不是这样，他们的祖先崇拜只限于近世的祖宗。祖坟墓碑上的文字每年都要翻新以确保其清晰可见。然而对健在的后人来说，无法追忆的祖先墓碑也就无人问津了，家里神龛上当然也不会摆放他们的灵位。日本虔诚尊敬的仅是自己有印象的祖先。他们注重的是此时此地。许多著作都提到日本人既缺乏抽象思维能力也没有构想非现实形象的兴趣。对照中国，日本人所说的子女应尽的孝道恰好印证了这种观点。然而，这种观点最大、最实际的意义在于孝道义务存于在世者之间。

在中国和日本，孝道不限定于对父母和祖先的服从和尊敬。对子女的照顾，西方学者认为来自于母亲的本能和父亲的义务，而东方人则认为大多数源于对祖先的孝敬。日本人对此有十分详尽的说法，他们认为报答祖先就应该把自己从上一代得到的照顾传递给自己的子女。他们没有“父亲对子女的责任”这个专有词汇，所有这些责任都包括在对父母及祖父母的孝道之中。抚养子女、教育儿子和弟弟、管理家产、对有困难的亲戚提供帮助以及无数类似的日常责任是孝道要求家长所要承担的大部分义务。对上述义务所涉及到的受益者人数因为日本家庭的制度化而有严格的规定。如果儿子早亡，他的遗孀及子女的抚养义务就落在其父母身上。同样，如果女儿意外守寡，父母也要照顾她和她的家庭。只是照顾丧夫的外甥女、侄女则不在此义务之内。假如照顾了她们，这就履行了一种完全不同的义务。养育自己的子女是父母的义务，但是若要教育甥侄，习惯上则要通过法律把他们过继为自己的儿子。如若仍保持侄甥身份，这就不在自己的义务之内了。

对于出于敬意和仁慈而对贫穷直系亲属提供援助，孝道没有明确的要求。家里的年轻寡妇被称为“凉饭亲属”，因为她们只能吃些冷菜剩饭。任何家里人都能对她颐指气使，而她必须服从，甚至与之切身相关的事情亦是如此。她和她的孩子们都是可怜的亲属。有时，她们的待遇会好点儿，但这种好待遇并不是家长所必须履行的义务。兄弟之间也没有彼此友好的义务，就算他们彼此仇视，但只要哥哥对弟弟履行了义务，也能得到褒扬。

婆媳关系是最不好相处的关系了。因为媳妇是作为陌生人进入这个家庭的，她的责任就是学会做婆婆喜欢的事情。很多时候婆婆会迅速准确地表明态度，这个年轻的媳妇不足以配上自己的儿子，但另一方面我们可以这样推测，她肯定十分妒忌媳妇。在日本有这样一句谚语：“讨厌的媳妇养育可爱的孙子”，因此婆媳间有时也会彼此谦让。年轻的媳妇在表面上永远是软弱的。但是一代又一代后，这些温顺迷人的媳妇也会变成像以前自己婆婆那样地斤斤计较和苛责严厉。她们做年轻媳妇时，只是敢怒不敢言，并非真是温良贤德之人。到了晚年，她们就对自己的媳妇发泄积累多年的怨恨。现在的日本女孩公开谈论嫁给一个不继承家业的男人的好处，这样就可以不和统管一切的婆婆住在一起了。

“尽孝”未必就能使自己家庭和谐美满。在有些文化中，“尽孝”是大家庭中的道德基石，但在日本却不是这样。正如一位日本作家所说的：“正因为日本人非常重视家庭，所以他们忽视了家庭个别成员或成员之间的相互关系。”当然，事实并非完全如此，但反映了一个侧面。所要强调的是对家族应负的义务以及报恩之心，一般年长者不但要以身作则，还有监督晚辈、要求其做出必要牺牲的责任。即便年轻人讨厌这些，也不起什么作用。因为他们必须服从长辈的决定，否则就是没有履行义务。

在日本，由“孝道”引起的家庭成员之间的相互不满是很典型的。但在履行其他义务，如为天皇尽忠办事时，就绝不能这样了。日本的政治家对天皇做了周密的安排：将天皇与喧闹的现实生活隔离，奉为神圣。只有这样，日本天皇才能凝聚全国人民，为国效忠。而仅把天皇当作国父是不够的，因为父亲在一个家庭中，尽管可以要求其他人履行自己的义务，但他也有可能是一个“不受尊敬的人”。天皇必须是一位圣父，他与一切世俗隔离。对天皇尽忠就是最高的道德，这种“忠”又必须成为一种对这个塑造出来的、超凡脱俗的“至善之父”的虔诚信仰。在出访了许多西方的国家后，明治初期的政治家写道：这些国家是由统治者和人民的冲突历史组成的，这与日本所倡导的精神完全是南辕北辙。回国后，他们拟订了宪法，规定天皇是“神圣不可侵犯的”，并对国务大臣的任何做法都不负责任。天皇作为日本人民团结的最高象征，但却不是真正对国家负责的元首。近七百年里，天皇从来没有作为真正的执政者，所以让天皇继续他的幕后角色并不难。明治政治家急需使全体日本人民在思想上忠于天皇，并使这种思想无条件地成为最高道德。在封建时代的日本，“忠”是对地方首领即将军的义务。这种体制的长期历史提醒明治时期的政治家，在新的体制下完成他们的目标——日本精神的统一，什么是他们最需要做的。在过去几个世纪中，这些将军们手握兵权，并对其属地直接管辖，尽管其属下表面上誓死效忠，然而以下犯上、杀主弑君这样的事还是时有发生。对将军的忠诚常常与对封建领主的忠诚相冲突，并且对领主的忠诚比对将军更具强制性。相比之下，毕竟对领主的忠诚建立在直接关系上，而与将军的这种关系要淡漠些。在动乱时期，有武士甚至逼迫将军退位，拥戴自己的领主建立封建王朝。明治维新的预言者和领导者高呼“效忠天皇”的口号，对德川幕府发动了一场长达百年的斗争。天皇引退在幕后，每个人都可按照自己的意愿对其形象加以塑造。明治维新正是尊皇的胜利，把“忠”的对象从将军转移到象征性的天皇，这是他们在1868年发动那场“维新”运动的正当理由。随后，天皇继续隐居幕后，把权力赋予“阁下”们。天皇不亲自管理政府或军队，也不亲自决定政策，还是这批经过更为严格挑选的顾命大臣来执掌朝政。其实根本性的变动是在精神领域，因为“忠”已变成每个日本人对神圣首领——“天皇”的报恩。因为他是最高主祭者和日本统一与永恒的象征。

“忠”的对象之所以能轻易地转移为天皇，古老的民间传说毫无疑问起了很大作用，即皇室是太阳神的后裔。但这神乎其神的传说并没有如西方人所想像的那么至关重要。实际上，日本的知识分子是完全否定这种神学观点的，但他们并没有对对天皇的忠诚怀有疑问。甚至接受神裔论的日本老百姓，他们的观念也不是西方人所理解的那样。“神”在英语中解读为“上帝”，意为“至上”，也就是等级制度的最高点。日本人不像西方人那样在人和神之间设定巨大的鸿沟，他们认为每个日本人死后都会变成神。“忠”在封建时代贡献给了没有神性的等级制首领。在将“忠”献给天皇的过程中，很重要的原因就是在整个日本历史上只有一个未被打破的、系统的皇室。尽管西方人认为这种系统继承的说法欺世盗名，因为这种继承制度与英、德皇室不相符合，但这种规则是日本的规则。根据他们的规则，继承不可以打破“万世一系”。日本不像中国一样有史以来经历三十六个不同的朝代。日本是一个经历了很多变化的国家，但社会组织始终没有碎裂，其模式一直保持。明治维新以前的一百年间，反德川幕府的势力运用的正是万世一系的论据，而并不是神裔理论。他们说，“忠”应该针对等级制度的最高者，那天皇就是唯一应该得到的人。他们把天皇作为国家最高的教父，这个角色并不一定意味着神性。他比神性更加至关重要。

将“忠”的对象转向个人并且特指天皇本人，近代日本对此做了多种努力。明治维新后的第一代天皇就是一位受人尊敬、地位举足轻重的人。他在位的时间很长，自然成了国家的象征。他很少出现在公众面前，仅有几次，仪式都隆重异常，极尽崇敬之情。所有群众鸦雀无声，行三跪九拜之大礼，而且没有一个人敢抬头正视天皇。任何地方二楼以上的窗户全部都被关闭，以保证没有人可以从高处俯瞰天皇。他与高级顾问的接触同样是等级制的。日本没有天皇召见执政官员的定制，只有少数有特权的长官才有资格被召见。在有争议的政治问题上，他从不发布诏书，所发诏书都有关道德、节俭，或作为某项问题解决后的标志，目的也是要安抚他的人民。当天皇驾崩时，整个日本都成为一座大寺院，全国人民都为他虔诚祈祷。

通过这些方式，日本天皇成了置身于国内一切政治纷争之外的象征。如同美国人对星条旗的忠诚超越一切政党政治一般，天皇在日本也是“不可侵犯”的。美国人认为如果将对国旗的忠诚放在人身上就不太合适了，而日本人却充分利用天皇这个最高象征的价值。人民可以爱戴天皇，他也可以回应。国民听说天皇“心系人民”会感动得欣喜若狂。他们献出自己的生命是为了“使陛下安心”。在日本这样一种完全以人际关系为基础的文化里，天皇是忠诚的象征，他的意义远胜于国旗。见习教师如果说人的最高义务是爱国而不是对天皇报恩，他肯定是不合格的。

“忠”提供了一种天皇与其臣民双重关系的系统。臣民直接忠诚于天皇，这中间没有中介，他们自己通过行动来使“陛下安心”。但是，臣民接受天皇的命令却是经过各种中介才听到的。“他代表天皇说话”是一句引发“效忠”的句子，其强大的号召力要超过任何现代国家发出的命令。罗里描述过和平时期军事演习时发生的一件事情。一个军官带队出去，下令不经他许可不能喝水壶里的水。日本军队在训练时，非常强调能在极其困难的情况下连续行军五六十英里。在这一天先后有二十个人由于口渴和疲劳倒了下去，其中有五个人死了。当检查死亡士兵的水壶时，水一点也没动。“那位军官下了这样的命令，他是代表天皇说话的。”

在民政管理中，“忠”约束着从死亡到税收的每件事情。征税官、警察、地方征兵官员都是臣民尽忠的中介。按照日本人的观点，遵守法律就是他们在回报最高恩情——皇恩。这与美国的社会习俗形成鲜明的对照。对美国人而言，任何新法律，从街道的停车灯到税收政策，都被看作对个人自由的干涉，会在全国引起抱怨。联邦政府的法律受到双重怀疑，因为它干扰了各州立法的自由。美国民众会认为它是华盛顿官僚集团强加于国民的，他们会为此大声疾呼，共同抵制。因为他们认为这是维护自尊的合法手段。日本人判断美国人是不守法的民族，美国人则判断日本人是没有民主观念的顺从民族。两国国民的自尊心与彼此不同的态度有关，也许这种说法更为正确。在我们美国，自尊心取决于自己管理自己的事务，而在日本则取决于如何向施恩者报恩。这两种安排都有自己的难处：美国人的难处是即使是有利于整个国家的法则也很难为大众所接受。而日本人的难处在于，他们的一生都笼罩在负债的阴影之下。每个日本人都可能在某处发现了既生活在法律之内又不被苛求的方法。他们还钦羡美国人不赞成的一些暴力形式：直接行动和私下报复等。但是，这些限制，以及其他任何能够被强调的因素，都不会对日本人的“忠”产生影响。

当日本在1945年8月14日投降时，“忠”向全世界显示了它难以置信的作用。许多对日本有经验和知识的西方人认为日本不可能投降。他们坚持认为，要那些分布在亚洲和太平洋诸岛上的日军缴械投降的想法未免过于天真。日军的许多部队还没打过败仗，他们确信他们的理想是正义的。日本本岛也布满了顽抗到底的人。他们的先头部队人单力薄，但都冒着推进到超出舰炮射程之外、被集体打死的危险。在战争中，任何事情都不会令日本人住手，他们是一个好战的民族。这些美国的分析家没有想到“忠”的作用。天皇一说话，战争就停止了。在天皇广播之前，顽固的反对者们围在皇宫外，试图阻止诏书的发布。但是一旦发布，他们就接受了。无论是满洲、爪哇的战地司令还是日本的东条，都没有反对。我们的部队在机场登陆后，受到恭敬的欢迎。有一位外国记者写道，在早上着陆时他们还紧握手枪，中午就把它放在一边，晚上就上街买起日用品了。日本人用遵循和平的方法“使陛下放心”。而一个星期以前，他们还信誓旦旦，哪怕战斗到弹尽粮绝也要誓死卫国。

除了那些不承认支配人类行为的情绪是会变化的西方学者以外，这种态度的巨大转变并没有什么不可思议。有些人宣称，彻底的除旧迎新才是日本唯一的出路；另一些人则认为只有让自由主义者掌握政权并且推翻政府，日本才能拯救自己。这两种分析，如果说是众志成城、民心所向，在西方国家估计还是行得通的。然而，他们错了，他们把西方人的行动方针归结到了日本人身上。在和平占领了日本几个月后，一些西方预言家仍然认为一切都失去了，因为没有发生西方式的革命或者因为“日本人不懂他们被打败了”。这是西方以真理标准为基础的哲学。但是，日本不是西方国家，它没有使用西方国家的最后力量：革命。它也没用消极破坏的方式来对抗敌国的占领军。它用的是自己的方式，那就是“忠”的效能。“忠”能够使仍具战斗力的日军无条件投降，由此可见它巨大的价值。在他们看来，这个巨大的代价换来了日本最看重的那些东西：他有权说这是天皇发出的命令，即使这个命令是投降、甚至是失败，然而最高的法律依然是“忠”。





7.The Repayment“Hardest to Bear”

“Giri，”runs the Japanese saying,is“hardest to bear.”A person must repay giri as he must repay gimu,but it is a series of obligations of a different color.There is no possible English equivalent and of all the strange categories of moral obligations which anthropologists find in the culture of the world,it is one of the most curious.It is specif-ically Japanese.Both chu and ko Japan shares with China and in spite of the changes she has made in these concepts they have certain family likeness to moral imperatives fa-miliar in other Eastern nations.But giri she owes to no Chinese Confucianism and to no Oriental Buddhism.It is a Japanese category and it is not possible to understand their courses of action without taking it into account.No Japanese can talk about motivation or good repute or the dilemmas which confront men and women in his home country without constantly speaking of giri.

Giri has two quite distinct divisions.What I shall call“giri to the world”-literal-ly“repaying giri”-is one's obligation to repay on to one's fellows,and what I shall call“giri to one's name”is the duty of keeping one's name and reputation unspotted by any imputation,somewhat after the fashion of German“honor.”Ciri to the world can roughly be described as the fulfillment of contractual relations-as contrasted with gimu which is felt as the fulfillment of intimate obligations to which one is born.Thus giri in-cludes all the duties one owes to one's in-law's family；gimu,those to one's own immedi-ate family.The term for father-in-law is father-in-giri；mother-in-law is mother-in-giri,and brother-and sister-in-law are brother-in-giri and sister-in-giri.This terminology is used either for spouse's sibling or for sibling's spouse.Marriage in Japan is of course a contract between families and carrying out these contractual obligations throughout life to the opposite family is“working for giri.”It is heaviest toward the generation which ar-ranged the contract-the parents-and heaviest of all on the young wife toward her mother-in-law because,as the Japanese say,the bride has gone to live in a house where she was not born.The husband's obligations to his parent-in-law are different,but they too are dreaded,for he may have to lend them money if they are in distress and must meet other contractual responsibilities.As one Japanese said，“if a grown son does things for his own mother,it is because he loves her and therefore it couldn't be giri.You don't work for giri when you act from the heart.”A person fulfills his duties to his in-laws punctiliously,however,because at all costs he must avoid the dreaded condemnation：“a man who does not know giri.”

The way they feel about this duty to the in-law family is vividly clear in the case of the“adopted husband.”When a family has daughters and no sons the parents choose a husband for one of their daughters in order to carry on the family name.His name is e-rased from the register of his own family and he takes his father-in-law's name.He en-ters his wife's home,is subject“in giri”to his father-and-mother-in-law,and when he dies is buried in their burying ground.In all these acts he follows the exact pattern of the woman in the usual marriage.The reasons for adopting a husband for one's daughter may not be simply the absence of a son of one's own；often it is a deal out of which both sides hope to gain.These are called“political marriages.”The girl's family may be poor but of good family and the boy may bring ready cash and in return move up in the class hierarchy.Or the girl's family may be wealthy and able to educate the husband who in return for this benefit signs away his own family.Or the girl's father may in this way associate with himself a prospective partner in his firm.In any case,an adopted husband's giri is especially heavy-as is proper because the act of changing a man's name to another family register is drastic in Japan.In feudal Japan he had to prove him-self in his new household by taking his adopted father's side in battle,even if it meant killing his own father.In modem Japan the“political marriages”involving adopted hus-bands invoke this strong sanction of giri to tie the young man to his father-in-law's busi-ness or family fortunes with the heaviest bonds the Japanese can provide.Especially in Meiji times this was sometimes advantageous to both parties.But resentment at being an adopted husband is usually violent and a common Japanese saying is“If you have three go of rice（about a pint），never be an adopted husband.”The Japanese say this resent-ment is“because of the giri.”They do not say,as Americans probably would if we had a like custom，“because it keeps him from playing a man's role.”Giri is hard enough anyway and“unwilling”enough,so that“because of the giri”seems to the Japanese a sufficient statement of the burdensome relation.

Not only duties to one's in-laws are giri；duties even to uncles and aunts and neph-ews and nieces are in the same category.The fact that in Japan duties to even such rela-tively close relatives do not rank as filial piety（ko）is one of the great differences in family relations between Japan and China.In China,many such relatives,and much more distant ones,would share pooled resources,but in Japan they are giri or“contrac-tual”relatives.The Japanese point out that it often happens that these persons have nev-er personally done a favor（on）for the person who is asked to come to their aid；in helping them he is repaying on to their common ancestors.When one has to help these more distant relatives,as when one helps one's in-laws,one says，“I am tangled with giri.”

The great traditional giri relationship which most Japanese think of even before the relation with in-laws,is that of a retainer to his liege lord and to his comrades at arms.It is the loyalty a man of honor owes to his superior and to his fellows of his own class.This obligation of giri is celebrated in a vast traditional literature.It is identified as the virtue of the samurai.In old Japan,before the unification of the country effected by the Tokugawas,it was often considered a greater and dearer virtue even than chu,which was at that time the obligation to the Shogun.

When in the twelfth century a Minamoto Shogun demanded of one of the daimyo the surrender of an enemy lord he was sheltering,the daimyo wrote back a letter which is still preserved.He was deeply resentful of the imputation upon his giri and he refused to offend against it even in the name of chu.“Public affairs，”he wrote，“（are a thing）over which I have little personal control but giri between men of honor is an eternal veri-ty”which transcended the Shogun's authority.He refused“to commit a faithless act a-gainst his honored friends.”This transcendent samurai virtue of old Japan suffuses great numbers of historical folktales which are known today all over Japan and are worked up into noh dramas,kabuki theater and kagura dances.

One of the best known of these is the tale of the huge invincible ronin（a lordless samurai who lives by his own wits），the hero Benkei of the twelfth century.Entirely without resources but of miraculous strength he terrorizes the monks when he takes shel-ter in the monasteries and cuts down every passing samurai in order to make a collection of their swords to pay for outfitting himself in feudal fashion.Finally he challenges what appears to him to be a mere youngster,a slight and foppish lord.But in him he meets his match and discovers that the youth is the scion of the Minamotos who is scheming to recover the Shogunate for his family.He is indeed that beloved Japanese hero,Yoshit-sune Minamoto.To him Benkei gives his passionate giri and undertakes a hundred ex-ploits in his cause.At last,however,they have to escape with their followers from an overwhelming enemy force.They disguise themselves as monkish pilgrims traveling over Japan to collect subscriptions for a temple and to escape detection Yoshitsune dresses as one of the troop while Benkei assumes its headship.They run into a guard the enemy has set along their path and Benkei fabricates for them a long list of temple“subscrib-ers”which he pretends to read from his scroll.The enemy almost lets them pass.At the last moment,however,their suspicions are aroused by the aristocratic grace of Yoshit-sune which he cannot conceal even in his disguise as an underling.They call back the troop.Benkei immediately takes a step which completely clears Yoshitsune from suspi-cion：he berates him on some trivial issue and strikes him across the face.The enemy is convinced；it is beyond possibility that if this pilgrim is Yoshitsune,one of his retainers should lift his hand against him.It would be an unimaginable breach of giri.Benkei's impious act saves the lives of the little band.As soon as they are in safe territory,Ben-kei throws himself at Yoshitsune's feet and asks him to slay him.His lord graciously of-fers pardon.

These old tales of times when giri was from the heart and had no taint of resentment are moden Japan's daydream of a golden age.In those days,the tales tell them,there was no“unwillingness”in giri.If there was conflict with chu,a man could honorably stick by giri.Giri then was a loved face-to-face relation dressed in all the feudal trim-mings.To“know giri”meant to be loyal for life to a lord who cared for his retainers in return.To“repay giri”meant to offer even one's life to the lord to whom one owed eve-rything.

This is,of course,a fantasy.Feudal history in Japan tells of plenty of retainers whose loyalty was bought by the daimyo on the opposite side of the battle.Still more im-portant,as we shall see in the next chapter,any slur the lord cast upon his retainer could properly and traditionally make the retainer leave his service and even enter into negotiations with the enemy.Japan celebrates the vengeance theme with as much delight as she celebrates loyalty to the death.And they were both giri；loyalty was giri to one's lord and vengeance for an insult was giri to one's name.In Japan they are two sides to the same shield.

Nevertheless the old tales of loyalty are pleasant daydreams to the Japanese today for now“repaying giri”is no longer loyalty to one's legitimate chieftain but is fulfilling all sorts of obligations to all sorts of people.Today's constantly used phrases are full of resentment and of emphasis on the pressure of public opinion which compels a person to do giri against his wishes.They say，“I am arranging this marriage merely for giri”；“merely because of giri I was forced to give him the job”；“I must see him merely for giri.”They constantly talk of being“tangled with giri，”a phrase the dictionary trans-lates as“I am obliged to it.”They say，“He forced me with giri，”“he cornered me with giri，”and these,like the other usages,mean that someone has argued the speaker into an act he did not want or intend by raising some issue of payment due upon an on.In peasant villages,in transactions in small shops,in high circles of the Zaibatsu and in the Cabinet of Japan,people are“forced with giri”and“cornered with giri.”A suitor may do this by taxing his prospective father-in-law with some old relationship or transac-tion between the two families or a man may use this same weapon to get a peasant's land.The man who is being“cornered”will himself feel he must comply；he says，“If I do not hold the shoulder of my on-man（man from whom I receivedon），my giri is in bad repute.”All these usages carry the implication of unwillingness and of compliance for“mere decency's sake，”as the Japanese dictionary phrases it.

The rules of giri are strictly rules of required repayment；they are not a set of moral rules like the Ten Commandments.When a man is forced with giri,it is assumed that he may have to override his sense of justice and they often say，“I could not do right（gi）because of giri.”Nor do the rules of giri have anything to do with loving your neighbor as yourself；they do not dictate that a man shall act generously out of the spon-taneity of his heart.A man must do giri,they say,because，“if he does not,people will call him‘a person who does not know giri'and he will be shamed before the world.”It is what people will say that makes it so necessary to comply.Indeed，“giri to the world”often appears in English translation as“conformity to public opinion，”and the dictionary translates“It can't be helped because it is giri to the world”as“People will not accept any other course of action.”

It is in this“circle of giri”that the parallel with American sanctions on paying money one has borrowed helps us most to understand the Japanese attitude.We do not consider that a man has to pay back the favor of a letter received or a gift given or of a timely word spoken with the stringency that is necessary in keeping up his payments of interest and his repayment of a bank loan.In these financial dealings bankruptcy is the penalty for failure-a heavy penalty.The Japanese,however,regard a man as bank-rupt when he fails in repaying giri and every contact in life is likely to incur giri in some way or other.This means keeping an account of little words and acts Americans throw lightly about with no thought of incurring obligations.It means walking warily in a com-plicated world.

There is another parallel between Japanese ideas of giri to the world and American ideas of repaying money.Repayment of giri is thought of as repayment of an exact equiv-alent.In this giri is quite unlike gimu,which can never be even approximately satisfied no matter what one does.But giri is not unlimited.To American eyes the repayments are fantastically out of proportion to the original favor but that is not the way the Japa-nese see it.We think their gift giving is fantastic too,when twice a year every house-hold wraps up something in ceremonious fashion as return on a gift received six months earlier,or when the family of one's maidservant brings gifts through the years as a return on the favor of hiring her.But the Japanese taboo returning gifts with larger gifts.It is no part of one's honor to return“pure velvet.”

Whenever possible written records are kept of the network of exchanges,whether they are of work or of goods.In the villages some of these are kept by the headman,some by one of the work-party,some are family and personal records.For a funeral it is customary to bring“incense money.”Relatives may also bring colored cloth for funeral banners.The neighbors come to help,the women in the kitchen and the men in digging the grave and making the coffin.In the village of Suye Mura the headman made up the book in which these things were recorded.It was a valued record in the family of the de-ceased for it showed the tributes of their neighbors.It is also a list which shows those names to which the family owes reciprocal tributes which will be honored when a death occurs in other families.These are long-term reciprocities.There are also short-term ex-changes at any village funeral just as at any kind of feast.The helpers who make the coffin are fed and they therefore bring a measure of rice to the bereaved family as part payment on their food.This rice too is entered in the headman's record.For most feasts also the guest brings some rice-wine in part payment for the party drinks.Whether the occasion is birth or death,a rice-transplanting,a housebuilding or a social party,the exchange of giri is carefully noted for future repayment.

The Japanese have another convention about giri which parallels Western conven-tions about money repayment.If repayment is delayed beyond due term it increases as if it drew interest.Doctor Eckstein tells a story of this in his dealings with the Japanese manufacturer who financed his trip to Japan to gather material for his biography of Nogu-chi.Doctor Eckstein returned to the United States to write the book and eventually sent the manuscript to Japan.He received no acknowledgement and no letters.He was natu-rally troubled for fear something in the volume might have offended the Japanese,but his letters remained unanswered.Some years later the manufacturer telephoned him.He was in the United States,and shortly afterward he arrived at Doctor Eckstein's home bringing with him dozens of Japanese cherry trees.The gift was lavish.Just because it had been held in abeyance so long it was proper that it should be handsome.“Surely，”his benefactor said to Doctor Eckstein，“you would not have wanted me to repay you quickly.”

A man who is“cornered with giri”is often forced into repayments of debts which have grown with time.A man may apply for assistance to a small merchant because he is the nephew of a teacher the merchant had as a boy.Since as a young man,the student had been unable to repay his giri to his teacher,the debt has accumulated during the passing years and the merchant has to give“unwillingly to forestall apology to the world.”





七、“难以承担的”回报

日本人常说：“义理最难承担。”一个人必须尽义理，正如他必须尽义务一样。但义理是一系列具有不同色彩的责任。英语中没有与之意义相同的词，人类学家在世界文化中发现的所有奇怪的道德责任范畴中，它是最为古怪的，且为日本所特有。“忠”“孝”观念是日本和中国共有的，尽管日本对其做了某些概念上的改变，但它们仍然与其他东方国家所熟悉的道德约束具有一定的同族性。但义理既非来自中国的儒教，也非来自东方的佛教。它是一个日本的范畴。若不考虑义理，便无法理解日本人的行动方针。在日本，人们在谈论行为动机、清白的名誉或者人们在其本国所面临的进退维谷的境况时，必定会不断地提到义理。

义理有完全不同的两种。我所谓的“对社会的义理”——其字面意思是“报偿性义理”——是某人对其朋友的报偿义务；而我所谓的“对名誉的义理”是某人维护自己的名声与名誉，使之不受诽谤玷污的责任，其意稍近于德国人所说的“荣誉”。对社会的义理大致可以被描述为对契约性关系的履行——而义务则恰恰相反，它是对一个人与生俱来的内在责任的履行。因此，义理包括一个人对自己的姻亲家庭的所有责任；而义务，则指那些对自己的家庭所应负的责任。所谓的岳父、公公，其实是“义理之父”；岳母与婆婆则是“义理之母”；双方的兄弟姐妹，则是“义理之兄妹”。这个术语指配偶的同胞或同胞的配偶。在日本，婚姻无疑是两个家庭中的契约。终其一生对对方家庭履行这种契约性义务便是“承担义理”。对安排这种契约的那辈人——父母们所承担的义理最重——年轻的妻子对婆婆的义理尤其重。因为正如日本人所说，新娘是去一个非其出生之家的家庭里去生活。丈夫对其岳父母的义务有所不同，但也是令人畏惧的。因为若他们陷入贫困，他必须借钱给他们，还要承担其他的契约性责任。如同一个日本人所说，“如果一个成年儿子为他的母亲做一些事，那是因为他爱她，因此，这并非是尽义理。当你发自内心地做事时，那也并不是在尽义理。”但是，一个人必须一丝不苟地履行自己对姻亲的责任，因为他必须尽其所能地避免可怕的指责：“不懂义理！”

“招赘”这种情况鲜明地体现了日本人对于姻亲责任的感觉。若一个家庭只有女儿而无儿子，为了延续家庭的姓氏，父母就会为其中的一个女儿招赘一个丈夫。他被从自己原来家庭的名籍簿上注销，继承其岳父的姓氏，进入妻子的家庭，“在义理上”从属于其岳父母，死后也必须埋葬在他们的墓地里。他所遵从的所有的这些行为，都与普通婚姻中妇女的表现极其相像。为女儿招赘丈夫的原因并不只是家里没有儿子那么简单，通常这是一种双方家庭都能获利的交易。即所谓的“政治婚姻”。女方家庭或许贫穷但门第高贵，男方可能带来现款，以此换取自己等级地位的提高。或者女方家庭可能富有，能为丈夫提供教育，对方以离开自己的家庭来回报这种恩惠。要不然就是女方的父亲以此来密切与自己公司未来的合伙人的联系。无论情况如何，招赘女婿所承担的义理都是相当沉重的——这是难免的，因为在日本，一个男人将自己的名字移至另一个家庭的名籍簿上，这种行为是很严肃的事。在封建时代的日本，若有战争，他必须站在其岳父一边，这样才能在新的家庭中证明自己。在现代日本，涉及招赘丈夫的“政治婚姻”运用这种强大的义理手段，以日本人所能提供的最沉重的纽带，将这个年轻人与其岳父的事业或家庭命运联系起来。尤其是在明治时代，这样做经常使两个政党双方获益。但招赘女婿心中的怨恨通常也是相当强烈的，普通日本人常说，“家有三合米（约合一品脱），不当招赘婿。”日本人说这种怨恨是“因为义理”。他们并不是说，“因为这使他不能尽一个男人的责任”，若美国人有类似习俗的话，我们可能会这么说。无论如何，义理是非常苛刻且“不尽如人意”的，因此，“因为义理”这样的说法对日本人来说，似乎充分描述出了那种让人难以承担的关系。

不仅对于姻亲的责任是义理，甚至对叔姨辈与甥侄辈的责任也同样属于义理的范畴。在日本，甚至对于这些相对较为亲近的亲戚的责任也不被列入孝行（“孝”），这一事实正是日本同中国在家庭关系上的巨大差异之一。在中国，许多这样的亲戚，还有更多的远亲，能共同分享财产，但在日本，他们是“义理”或“契约”上的亲戚。日本人指出，这样的事情常常发生：有些人从来没有亲自对某些请求他们加以援手的人施以恩惠（“恩”），他对其加以帮助，只是在回报他们共同的祖先的“恩”。当某人不得不帮助那些远亲时，如同他帮助自己的姻亲一样，他会说：“我深受义理困扰。”

大多数日本人甚至在想到姻亲关系以前就想到的那种崇高的传统义理关系是家臣与其主君和同僚的关系。那是一种受尊重的人对自己的上级与同阶层伙伴的忠诚。对义理所尽的义务在大量的传统文学作品中受到颂扬，且被看成与日本武士的美德等同之物。在古代日本，德川家族统一国家之前，它甚至经常被看作比当时对将军的义务——“忠”更为重要、更为珍贵的美德。

十二世纪时，源氏将军要求一位大名交出其保护的一个敌方领主，这位大名的回信保存至今。他对对自己义理的非难大为愤慨，就算以“忠”的名义他也拒绝违背义理。“公事，”他写道，“非我所能左右，但受尊重的男人间的义理却是永恒的真理，”它超越了将军的权威。他拒绝“对他值得尊敬的朋友干下背信弃义之事”。古代日本历史上大量的民间故事中充斥着这种卓越的武士美德，它们被载入能乐剧、歌舞伎剧和神乐舞蹈中，直至今日仍为日本人耳熟能详。

其中最负盛名的是一位勇武无比的浪人（没有主君，凭自己的才智生活的武士）的故事。他叫弁庆，是十二世纪的一位英雄人物。他身无长物，但力气惊人，栖身于寺庙时和尚们甚为惊恐。为了夺取路过武士的剑，按封建时代的风尚装备自己，他杀死每一个路过的武士。最后，他向一个人挑战，此人在他看来不过是个年轻纤弱的纨绔子弟。但这次，他遇上了劲敌，并发现这个青年是正谋划着收复其家族将军地位的源氏家族的后裔，是深受日本人爱戴的英雄源义经。弁庆向他奉献了自己炽热的义理，为他的事业立下了汗马功劳。但是，最后，当面对压倒多数的敌人时，他们不得不带着随从逃跑。他们装扮成为一座寺庙募捐的云游僧，为避免敌人发现，义经装扮成其中的一名僧人，弁庆则装作这群人的头头。他们在路上碰上了拦截他们的敌人警戒部队，弁庆伪造了一份长长的寺庙“施舍人”名册，并装作宣读这份名册的样子。敌人几乎放他们通过了。然而，最后一刻，义经那即使装扮成下人也无法掩饰的贵族的优雅引起了敌人的怀疑。他们被叫了回来。弁庆立即采取了一个消除敌人怀疑的办法：他为些许小事指斥义经，还打了他几记耳光。敌人相信了。因为，如果这个游方僧是义经的话，他的家臣是不可能在他面前举起手的。这是不可想象的对义理的背叛。弁庆的不敬行为挽救了这一小行人的生命。当他们到达安全地带后，弁庆跪倒在义经的脚下，请求义经杀了他。他的主君宽宏大量地宽恕了他。

这些古老故事中的义理都发自内心，尚未被怨恨之情所玷污，它是日本人对于黄金时代的白日梦。故事告诉他们，在那些年代，对于义理来说，没有“不情愿”之处。如果义理与“忠”发生了冲突，一个值得尊重的人会坚持义理。当时，义理还被封建时代所有的装饰物所修饰，反映着一种面对面的和睦关系。“懂得义理”意味着对主君尽忠，主君则以爱护家臣作为回报。而“偿还义理”则意味着甚至为照料自己一切的主君付出自己的生命。

当然，这是不可能实现的。日本封建时代的历史上也提到了大量被敌方大名收买的所谓的“忠诚的”家臣。更重要的是，在下一章我们将看到，主君施于其家臣的任何污辱都理所当然且习以为常地使这个家臣背离他，去和敌人交好。日本人推崇复仇主题，一如其推崇至死不渝的忠诚。二者皆合于义理。忠诚是对主君的义理，而对于污辱的复仇是对自己名誉的义理。在日本，它们是同一块盾牌的两面。

然而，对今天的日本人来说，古老的故事中的忠诚只是令人愉快的白日梦，因为“报偿性义理”不再意味着对自己合法主君的忠诚，而是履行对于各色人等的种种义务。如今惯常的说法总是充满了怨恨，强调公众舆论的压力。正是这种舆论迫使一个人去尽大违其本心的义理。他们说，“我只是为了义理才安排这门亲事的”，“若非义理，我不会给他这个工作的”，“为了义理我不得不去见他”。他们总是谈到“深受义理困扰”，这个词在字典中解释为“被迫如此”。他们说，“他用义理强迫我”，“他用义理让我别无选择”，诸如此类的用法，都意味着他人以报“恩”为理由，促使说话者去做某种他并不想或不情愿做的事情。在乡村、在小商店的交易中、在大财阀的上层圈子里、在日本的内阁里，人们也“为义理所迫”或“义理使其别无选择”。一个求婚者可能以两个家庭间旧有的关系或事务来迫使其未来的岳父同意婚事。一个人也可能使用同样的武器获得一块农民的土地。一个别无选择的人会感到自己必须遵从；他说，“如果我不助‘恩’人（对己施‘恩’的人）一臂之力，我的义理将会蒙羞。”所以这些用法都隐含着不情愿或“仅仅为了体面”而依从之意，一如日本字典所说。

义理的规则是严格地必须回报的规则，并非如同“十诫”那样的一系列道德规则。当一个人为义理所迫时，人们会认为这意味着他可能不得不践踏自己的正义感。日本人常说，“为了义理，我无法坚持正义（义）。”义理的规则也不要求你像爱自己那样爱自己的邻居。日本人并不要求一个人发自内心、自然而然地宽宏大量。他们说，一个人必须履行义理，因为，“如果他不那么做的话，人们就会称之为‘不懂义理之徒’，这样他就无颜再面对这个社会。”正是人们的议论使得遵从义理变得如此必要。的确，“对于社会的义理”在英语中经常翻译为“遵从公众舆论”，而字典则将“由于这是对社会的义理，所以不得不为之”译为“人们无法接受其他的做法”。

正是在这个“义理的范畴”里，将“义理”与美国人对于借债还钱的制约加以类比，能帮助我们最大限度地了解日本人的态度。我们并不认为一个人必须对收到的一封信、得到的一件礼物、听到的一句暖心话如同坚持交付利息或偿还银行贷款那样当即予以回报。在这些金融交易中，破产是对于失败的惩罚——一种严重的惩罚。而日本人认为若一个人不能偿还义理，那他就是破产了，而且生活中的每一次接触都有可能以这样或那样的方式招致义理。这就意味着要把美国人轻易抛掷、认为不足以招来义务的微小言行都一一记录在案。也就意味着一个人必须谨小慎微地行走在这错综复杂的人世上。

在日本人对社会的义理观念和美国人的还债观念间还有一点可以类比。义理的偿还被认为是一种精确的等量偿还。在此，义理和义务不尽相同。无论一个人如何努力，义务甚至不可能被大体尽到。而义理却是无限的。在美国人眼里，偿还与原来的好意是无法等量齐观的，这颇令人困惑。但在日本人眼里却不是这样的。我们认为他们赠予礼物的方式也是相当奇特的：每个家庭每年有两次以隆重的方式把东西包裹起来作为对六个月前收到的礼物的回赠；女佣的家里也会每年赠送给其雇佣者礼物，以回报雇佣者的恩惠。但日本人很忌讳以更大的礼物回赠。以“纯天鹅绒”回赠并非名誉之事。

如有可能，就要将这些复杂的交往记录在案，无论交换的是劳动还是货物。在乡村，村长记录一部分，劳动组记录一部分，家庭和个人也记录一部分。参加葬礼，按习俗要带“香火钱”。亲戚也可以带一些有色布制作旗幡。邻居前来帮忙，妇女帮厨，男人帮忙挖掘墓穴、制作棺材。在须惠村，村长造册记录这些事情。而对死者家来说，这是一份可贵的记录，因为它显示了邻居送了多少礼物。它同时也是一份名单，显示了若有人死去自己应回送礼物的人家的名字。这是长期的互惠关系。在任何乡村葬礼上如同其他的宴会一样，也有短期交换。要请前来帮助制作棺材者吃饭，为此他们要带一点米到死者家以抵偿他们的食物。村长的记录中也少不了这点米。在大多数宴会上，客人也要带一点米酒以充为一部分宴会饮料。无论是出生还是死亡，是植稻、建房还是社交聚会，义理的交换都要被详细地记录以备将来偿还。

日本人义理的习俗还有一点可以与西方的还债习俗进行比较。如果偿还延期，它就会增长，好像生出了利息。艾克斯坦博士曾讲过一个与其打过交道的日本制造商的故事，该制造商资助他在日本旅行，为写野口英世的传记搜集资料。艾克斯坦博士回到美国继续完成该书，最后将手稿送回了日本。他没有收到确认信，也没有收到回信，自然心中有些忐忑，担心文稿中的某些内容冒犯了日本人。但他的数次去信都没有回音。几年后，制造商来了个电话，说他已经到了美国。随即他到了艾克斯坦博士家中，带给他几十株樱花树。这个礼物太贵重了，正因为延时过久，这样的慷慨才不显得过分。他的捐助人对艾克斯坦博士说，“您该庆幸我没有及时答复您吧！”

一个“义理使其别无选择”的人经常被迫偿还那些与时俱增的债务。某人要求一个小商人提供帮助，因为他是商人童年时代的老师的侄子。因为一个孩子是无法向老师偿还义理的，债务便随着年代累加，这个商人便不得不“心有不甘地预先向社会致歉”。





8.Clearing One's Name

Giri to one's name is the duty to keep one's reputation unspotted.It is a series of virtues-some of which seem to an occidental to be opposites,but which to the Japanese have a sufficient unity because they are those duties which are not repayments on bene-fits received；they are“outside the circle of on.”They are those acts which keep one's reputation bright without reference to a specific previous indebtedness to another person.They include therefore maintaining all the miscellaneous etiquette requirements of“proper station，”showing stoicism in pain and defending one's reputation in profession or craft.Giri to one's name also demands acts which remove a slur or an insult；the slur darkens one's good name and should be got rid of.It maybe necessary to take vengeance upon one's detractor or it may be necessary to commit suicide,and there are all sorts of possible courses of action between these two extremes.But one does not shrug off lightly anything that is compromising.

The Japanese do not have a separate term for what I call here“giri to one's name.”They describe it simply as giri outside the circle of on.That is the basis of classifica-tion,and not the fact that giri to the world is an obligation to return kindnesses and that giri to one's name prominently includes revenge.The fact that Western languages sepa-rate the two into categories as opposite as gratitude and revenge does not impress the Japanese.Why should one virtue not cover a man's behavior when he reacts to another's benevolence and when he reacts to his scorn or malevolence？

In Japan it does.A good man feels as strongly about insults as he does about the benefits he has received.Either way it is virtuous to reply.He does not separate the two,as we do,and call one aggression and one non-aggression.To him aggression only begins outside“the circle of giri”；so long as one is maintaining giri and clearing one's name of slur,one is not guilty of aggression.“The world tips，”they say,so long as an insult or slur or defeat is not requited or eliminated.A good man must try to get the world back into balance again.It is human virtue,not an all-too-human vice.

Giri to one's name and all the hostility and watchful waiting that accompany it in any culture,however,is not a virtue that is characteristic of the Asiatic mainland.It is not,as the phrase goes,Oriental.The Chinese do not have it,nor the Siamese,nor the Indians.The Chinese regard all such sensitivity to insults and aspersions as a trait of“small”people-morally small.It is no part of their ideal of nobility,as it is in Japan.Violence which is wrong when a man starts it out of blue does not become right in Chi-nese ethics when a man indulges in it to requite an insult.They think it is rather ridicu-lous to be so sensitive.Nor do they react to a slur by resolving by all that is good and great to prove the aspersion baseless.

The full significance of giri to one's name cannot be understood without placing in context all the non-aggressive virtues which are included in it in Japan.Vengeance is only one of the virtues it may requite upon occasion.It includes also plenty of quiet and temperate behavior.The stoicism,the self-control that is required of a self-respecting Japanese is part of his giri to his name.A woman may not cry out in childbirth and a man should rise above pain and danger.When floods sweep down upon the Japanese vil-lage each self-respecting person gathers up the necessities he is to take with him and seeks higher ground.There is no outcry,no running hither and thither,no panic.When the equinoctial winds and rain come in hurricane strength there is similar self-con-trol.Such behavior is a part of the respect a person has for himself in Japan even gran-ted he may not live up to it.There is noblesse oblige in this self-control in Japan and in feudal times more was therefore required of the samurai than of the common people but the virtue was a rule of life among all classes.If the samurai were required to go to extremes in rising above bodily pain,the common people had to go to extremes in accep-ting the aggressions of the armed samurai.

The tales of samurai stoicism are famous.They were forbidden to give way to hun-ger but that was too trivial to mention.They were enjoined when they were starving to pretend they had just eaten：they must pick their teeth with a toothpick.“Baby birds，”the maxim went，“cry for their food but a samurai holds a toothpick between his teeth.”In the past war this became an Army maxim for the enlisted soldier.Nor must they give way to pain.

Giri to one's name also requires that one live according to one's station in life.If a man fails in this giri he has no right to respect himself.This meant in Tokugawa times that he accepted as part of his self-respect the detailed sumptuary laws which regulated practically everything he wore or had or used.We are horrified by Tokugawa laws which stated that a farmer of one class could buy such and such a doll for his child and the farmer of another class could buy a different doll.In Japan getting rich is under suspi-cion and maintaining proper station is not.Even today the poor as well as the rich invest their self-respect in observing the conventions of hierarchy.It is a virtue alien to Ameri-can.

Giri to one's name is also living up to many sorts of commitments besides those of proper station.A borrower may pledge his giri to his name when he asks for a loan；a generation ago it was commons to phrase it that“I agree to be publicly laughed at if I fail to repay this sum.”If he failed,he was not literally made a laughingstock；there were no public pillories in Japan.But when the new year came around,the date on which debts must be paid off,the insolvent debtor might commit suicide to“clean his name.”New Year'Eve still has its crop of suicides who have taken this means to re-deem their reputations.

All kinds of professional commitments involve giri to one's name.The Japanese re-quirements are often fantastic when particular circumstances bring one into the public eye and criticism might be general.There are for instance the long list of school princi-pals who committed suicide because fires in their schools-with which they had nothing to do-threatened the picture of the Emperor which was hung in every school.Teach-ers too have been burned to death dashing into burning schools to rescue these pictures.By their deaths they showed how high they held their giri to their names and their chu to Emperor.There are also famous stories of persons who were guilty of a slip of the tongue in ceremonious public readings of one of the Imperial Rescripts,either the one on Edu-cation or the one for Soldiers and Sailors,and who have cleared their names by commit-ting suicide.Within the reign of the present Emperor,a man who had inadvertently named his son Hirohito-the given name of the Emperor was never spoken in Japan-killed himself and his child.

Giri to one's name as a professional person is very exigent in Japan but it need not be maintained by what an American understands as high professional standards.The teacher says，“I cannot in giri to my name as a teacher admit ignorance of it，”and he means that if he does not know to what species a frog belongs nevertheless he has to pre-tend he does.If he teaches English on the basis of only a few years'school instruction,nevertheless he cannot admit that anyone might be able to correct him.It is specifically to this kind of defensiveness that“giri to one's name as a teacher”refers.The business man too,in giri to his name as a business man,cannot let anyone know that his assets are seriously depleted or that the plans he made for his organization have failed.And the diplomat cannot in giri admit the failure of his policy.In all such giri usages there is ex-treme identification of a man with his work and any criticism of one's acts or one's com-petence becomes automatically a criticism of one's self.

In Japan,this defensiveness goes very deep and it is the part of wisdom-as it is also universal etiquette-not to tell a person to his face in so many words that he has made a professional error.

This sensitivity is especially conspicuous in situations where one person has lost out to another.It may be only that another person has been preferred for a job or that the person concerned has failed in a competitive examination.The loser“wears a shame”for such failures,and,though this shame is in some cases a strong incentive to greater efforts,in many others it is a dangerous depressant.He loses confidence and becomes melancholy or angry or both.His efforts are stymied.

It is especially marked after childhood is ended,for Japanese children are more playful about competition and not so worried about it.With young men and adult,how-ever,performance deteriorated with competition.Subjects who had made good progress,reduced their mistakes and gained speed when they were working by themselves,began to make mistakes and far slower when a competitor was introduced.They did best when they were measuring their improvement against their own record,not when they were measuring themselves against others.The Japanese experimenters rightly analyzed the reason for this poor record in competitive situations.Their subjects,they said,when the project became competitive,became principally interested in the danger that they might be defeated,and the work suffered.They felt the competition so keenly as an aggression that they turned their attention to their relation to aggressor instead of concentrating on job in hand.

The Japanese have always been inventive in devising ways of avoiding direct com-petition.Their elementary schools minimize it beyond what Americans would think pos-sible.Their teachers are instructed that each child must be taught to better his own re-cord and that he should not be given opportunities to compare himself with others.In their grade schools they do not even keep any students back to repeat a grade and all children who enter together go through their entire elementary education together.Their report cards grade children in elementary schools on marks for conduct but not on their school work：when really competitive situations are unavoidable,as in entrance exami-nations to the middle schools,the tension is understandably great.Every teacher has stories of the boys who when they know they have failed commit suicide.

This minimizing of direct competition goes all through Japanese life.An ethic that is based on on has small place for competition.Their whole system of hierarchy with all its detailed rules of class minimizes direct competition.The family system minimizes it too for the father and son are not institutionally in competition as they are in America：it is possible for them to reject each other but not for them to compete.

Etiquette of all kinds is organized to obviate shame-causing situations which might call in question one's giri to one's name.These situations which are thus minimized go far beyond direct competition.The host,they think,should greet his guest with certain ritual welcoming and in his good clothes.Therefore anyone who finds a farmer in his work clothes at home may have to wait a bit.The farmer gives no sign of recognition un-til he has put on suitable clothes and arranged the proper courtesies.It makes no differ-ence even if the host has to change his clothes in the room where the guest is waiting.He simply is not present until he is there in the proper guise.In the rural areas,too,boys may visit girls at night after the household is asleep and the girl is in bed.Girls can either accept or reject their advances,but the boy wears a towel bound about his face so that if he is rejected he need feel no shame next day.The disguise is not to prevent the girl from recognizing him；it is purely an ostrich technique so that he will not have to ad-mit that he was shamed in his proper person.Etiquette requires too that as little cogni-zance as possible be taken of any project until success is assured.It is part of the duties of go-betweens arranging a marriage to bring the prospective bride and groom together before the contract is completed.Everything is done to make this a casual meeting for if the purpose of the introduction were avowed at this stage any breaking-off of the negotia-tions would threaten the honor of one family or of both.Since the young couple must each be escorted by one or both of their parents,and the go-betweens must be the hosts or hostesses,it is most properly arranged when they all“run into each other”casually at the annual chrysanthemum show or in a well-known park or place of recreation.

In all such ways,and in many more,the Japanese avoid occasions in which failure might be shameful.Though they lay such emphasis on the duty to clear one's name of insult,in actual practice this leads them to arrange events so that insult need be felt as seldom as possible.This is in great contrast to many tribes of the Pacific Inlands where clearing one's name holds much the same pre-eminent place that it does in Japan.

The Japanese are paragons of politeness and this pre-eminent politeness is a meas-ure of the lengths to which they have gone in limiting the occasions when it is necessary to clear one's name.They retain as an incomparable goad to achievement the resentment insult occasions but they limit the situations where it is called for.It should occur only in specified situations or when traditional arrangements to eliminate it break down under pressure.Unquestionably the use of this goad in Japan contributed to the dominant posi-tion she was able to attain in the Far East and to her policy of Anglo-American war in the last decade.

The politeness of the Japanese should not lead Americans to minimize their sensitiv-ity to slurs.It is hard for us to realize the deadly seriousness that attaches to light re-marks in Japan.In his autobiography,published in America just as he wrote it in Eng-lish,a Japanese artist,Yoshio Markino,has described vividly a perfectly proper Japa-nese reaction to what he interpreted as a sneer.When he wrote the book he had already lived most of his adult life in the United States and in Europe but he felt as strongly as if he were still living in his home town in rural Aichi.He was the youngest child of a land-owner of good standing and had been most lovingly reared in a charming home.Toward the end of his childhood his mother dies,and,not long after,his father became bank-rupt and sold all his property to pay his debts.The family was broken up and Markino had not a cent to help him in realizing his ambitions.One of these ambitions was to learn English.He attached himself to a near-by mission school and did janitor work in order to learn the language.At eighteen he had still never been outside the round of a few provincial towns but he had made up his mind to go to America.

I visited upon one of the missionaries to whom I had more confidence than any other.I told him my intention to go to America in hope that he might be able to give me some useful information.To my great disappointment he exclaimed，“What,you are intending to go to America？”His wife was in the same room,and they both sneered at me！At the moment I felt as if the blood in my head went down to my feet！I stood on the same point for a few seconds in silence,then came back to my room without saying“good bye.”I said to myself，“Everything is quite finished.”

On the next morning I ran away.Now I want to write the reason.I always be-lieve that insincerity is the greatest crime in this world,and nothing could be more insincere that to sneer！

Even murderers I may forgive according to their condition.But about sneering,there is no excuse.Because one cannot sneer at innocent people without intentional insincerity.

Let me give you my own definition of two words.Murderer：one who assassi-nates some human flesh.Sneerer：one who assassinates others'SOUL and heart.

Soul and heart are far dearer than the flesh,therefore sneering is the worst crime.Indeed,that missionary and his wife tried to assassinate my soul and heart,and I had a great pain in my heart,which cried out，“why you？”

The next morning he departed with his entire possessions tied in a handkerchief.

He had been“assassinated，”as he felt,by the missionary's incredulity about a penniless provincial boy's going to the United States to become an artist.His name was besmirched until he had cleared it by carrying out his purpose and after the missionary's“sneer”he had no alternative but to leave the place and prove his ability to get to Amer-ica.

“Even murderers I may forgive according to their condition.But about sneering,there is no excuse.”since it is not proper to“forgive，”one possible reaction to a slur is revenge.Markino cleared his name by getting to American but revenge ranks high in Japanese tradition as a“good thing”under circumstances of insult or defeat.Yoshisabu-ro Okakura in a book on The life and Thought of Japan uses a particularly Japanese cus-tom as a parallel：

many of the so-called mental peculiarities of the Japanese owe their origin to the love of purity and its complementary hatred of defilement.But,pray,how could it be otherwise,being trained,as we actually are,to look upon slights inflicted,either on our family honor or on the national pride,as so many defilements and wounds that would not be clean and heal up again,unless by a thorough washing through vindi-cation？You may consider the cases of vendetta so often met with in the public and private life of Japan,merely as a kind of morning tub which a people take with whom love of cleanliness has grown into a passion.

And he continues,saying that thus the Japanese“live clean,undefiled lives which seem as serene and beautiful as a cherry tree in full bloom.”This“morning tub，”in other words,washes off dirt other people have thrown at you and you cannot be virtuous as long as any of it sticks to you.The Japanese have no ethic which teaches that a man-cannot be insulted unless he thinks he is and that it is only“what comes out of a man”that defiles him,not what is said or done against him.

Japanese tradition keeps constantly before the public this ideal of a“morning bath”of vendetta.Countless incidents and hero tales,of which the most popular is the histori-cal Tale of the Forty-Seven Ronin,are known to everybody.They are read in their school books and played in the theater,made up into contemporary movies,and printed in popular publications.They are a part of the living culture of Japan today.

These two themes from the historical tales-revenge upon someone who has been right when you were wrong,and revenge for a slur,even from one's lord-are com-monplaces in the best-known literature of Japan,and they have many variations.When one examines contemporary life-histories and novels and events,it is clear that,however much the Japanese appreciate revenge in their traditions,stories of vengeance are today certainly as rare as in Western nations,perhaps rarer.This does not mean that obses-sions about one's honor have grown less but rather that the reaction to failures and slurs is more and more often defensive instead of offensive.People take the shame as seriously as ever,but it more and more often paralyzes their energies instead of starting a fight.The direct attack of vengeance was more possible in lawless pre-Meiji days.In the mod-ern era law and order and the difficulties of managing a more interdependent economy have sent revenge underground or directed it against one's own breast.

The vulnerability of the Japanese to failures and slurs and rejections makes it all too easy for them to harry themselves instead of others.Their novels describe over and over again the dead end of melancholy alternating with outbursts of anger in which educated Japanese have so often lost themselves in the last decades.The protagonists of these sto-ries are bored-bored with the round of life,bored with their families,bored with the city,bored with the country.But it is not the boredom of reaching for the stars,where all effort seems trivial compared with a great goal pictured in their mind's eye.It is not a boredom born of the contrast between reality and the ideal.When the Japanese have a vision of a great mission they lose their boredom.They lose it completely and absolute-ly,no matter how distant the goal.Their particular kind of ennui is the sickness of an o-ver-vulnerable people.

The most extreme aggressive action a modern Japanese takes against himself is sui-cide.Suicide,properly done,will,according to their tenets,clear his name and rein-state his memory.The Japanese respect for suicide allows it to be an honorable and pur-poseful act.In certain situations it is the most honorable course to take in giri to one's name.

This growing tendency to strike at oneself when giri to one's name is threatened need not involve such extreme steps as suicide.Aggressions directed inward may merely produce depression and lassitude and that typical Japanese boredom that was so preva-lent in the educated class.There are good sociological reasons why this mood should have been widespread among this particular class for the intelligentsia was overcrowded and very insecurely placed in the hierarchy.Only a small proportion of them could satis-fy them ambitions.In the nineteen-thirties,too,they were doubly vulnerable because the authorities feared they were thinking“dangerous thoughts”and held them under sus-picion.The Japanese intellectuals usually account for their frustration by complaints a-bout the confusions of Westernization,but the explanation does not go for enough.The typical Japanese swing of mood is from intense dedication to intense boredom,and the psychic shipwreck which many intellectuals suffered was in the traditional Japanese man-ner.Many of them saved themselves from it,too,in the middle nineteen-thirties in tra-ditional fashion：they embraced nationalistic goals and turned the attack outward again,away from their own breasts.In totalitarian aggression against outside nations they could“find themselves”again.They saved themselves from a bad mood and felt a great new strength within them.They could not do it in personal relationships but they believed they could as a conquering nation.

Now that the outcome of the war has proved this confidence mistaken,lassitude is again a great psychic threat in Japan,they cannot easily cope with it,whatever their in-tentions.“No bombs any more，”one Japanese said in Tokyo；“the relief is wonderful.But we are not fighting any more and there is no purpose.Everyone is in a daze,not caring much how he does things.I am like that,my wife is like that and the people in the hospital.All very slow about everything we do,dazed.People complain now that the government is slow cleaning up after the war and in providing relief,but I think the rea-son is that all the government officials felt the same way as we did.”

The swing of mood that is natural to Japanese is between intense effort and a lassi-tude that is sheer marking time.The Japanese at the present moment are chiefly con scious of defending their good name in defeat and they feel they can do this by being friendly.As a corollary,many feel they can do it most safely by being dependent.And it is an easy step to feeling that effort is suspect and that it is better to mark time.Lassi-tude spread.

Yet the Japanese do not enjoy ennui.To“rouse oneself from lassitude，”to“rouse others from lassitude”is a constant call to the better life in Japan,and it was often on the lips of their broadcasters even in wartime.They campaign against their passivity in their own way.Their newspapers in the spring of 1946 keep talking about what a blot it is on the honor of Japan that“with the eyes of the whole world upon us，”they have not cleaned up the shambles of bombing and have not got certain public utilities into opera-tion.They complain about the lassitude of the homeless families who congregate to sleep at night in the railway stations where the Americans see them in their misery.The Japa-nese understand such appeals to their good name.They hope too that as a nation they will be able to put forward utmost efforts again in the future to work for a respected place in the United Nations Organization.That would be working for honor again,but in a new direction.If there is peace among the Great Powers in the future,Japan could take this road to self-respect.

For in Japan the constant goal is honor.It is necessary to command respect.The means one uses to that end are tools one takes up and then lays aside as circumstances dictate.When situations change,the Japanese can change their bearings and set them-selves on a new course.Except for a few diehards,the Japanese do not need to organize resistance movements and underground opposition to the occupying forces of the Ameri-can Army,They feel no moral necessity to hold to the old line.From the first months,single Americans traveled safely on the sardine-packed trains to out-of-the-way corners of the country and were greeted with courtesy by erstwhile nationalistic officials.There have been no vendettas.When our jeeps drive through the villages the roads are lined with children shouting“Hello”and“Good-bye，”and the mother waves her baby's hand to the American soldier when he is too small to do it by himself.

The Japanese derive their aggression in a different way.They need terribly to be re-spected in the world.They saw that military might had earned respect for great nations and they embarked on a course to equal them.They had to out-Herod Herod because their resources were slight and their technology was primitive.When they failed in their great effort,it meant to them that aggression was not the road to honor after all.Giri had always meant equally the use of aggression or the observance of respect relations,and in defeat the Japanese turned from one to the other,apparently with no sense of psychic vi-olence to themselves.The goal is still their good name.This kind of situational realism is the bright face of Japanese giri to one's name.

It is more important than ever for Westerners to understand what giri means in Ja-pan.Giri is a virtue common to all classes.Like all other obligations and disciplines in Japan giri is“heavier”as one goes up the social scale but it is required at all levels of society.At least the Japanese think it is heavier for the samurai.A non-Japanese ob-server is just as likely to feel that giri requires most of the common people because the rewards for conforming seem to him less.To the Japanese it is sufficient reward to be re-spected in his world and“a man who does not know giri”is still a“miserable wretch.”He is scorned and ostracized by his fellows.





八、洗刷污名

保持名誉不受玷污必须遵循名誉的“义理”。“义理”是一系列的美德，在西方人看来，其间大有龃龉之处，但日本人却认为它们完全一致，因为它们是人之本分，并非因受惠而报偿。它们不属于“恩”的范畴。遵循“义理”的行为能使人名誉清白，它们不是对某人先前给予的特殊恩惠的报答。因此，“恰如其分”所要求的种种繁琐礼节、面对痛苦坚忍不拔、维护所从事的职业与行业的荣誉等等，皆属义理范畴。遵循名誉的义理也要求在遭到中伤与侮辱时采取行动，中伤使良好的名誉蒙尘，必须加以洗刷。或许必须对中伤者实施报复，或许必须自杀，在这两种极端手段间还有许多可能采取的行动。但对于有损名誉之事，是不能耸耸肩，一笑置之的。

我所谓的“名誉的义理”，日本人并没有独立的术语。他们只是简单地将其描述为“恩”的范畴之外的义理。这便是分类的根据。至于对社会的义理是一种回报善意的义务，对名誉的义理显然只包括复仇，这种分类法并非事实。在西方语言中，二者分属于感恩与复仇那样截然相反的范畴，而日本人显然对此并不认同。对别人的善意所做出的反应与受到侮辱与怨恨所做的反应，为什么不属于同一种品德呢？

在日本的确如此。一个品德高尚者对侮辱与恩惠有同样强烈的感受，对之施以回报都是美德。他不能如同我们那样将二者截然分开，视其一为冒犯，而另一为非冒犯。对他来说，冒犯仅仅是指“义理范围”外的行为。只要一个人维护义理，洗刷加诸自身的污名，他便没有冒犯之罪。只要侮辱、中伤或失败未被报复或消除，他们便会说，“世道不公”。一个品德高尚者必须恢复世界的平衡。报复是人类的美德，而非人性至恶。

然而，对名誉的义理和随之而来的存在于任何文化之中的所有的敌意与戒备，并非亚洲大陆特有的品德。它也不是我们习惯上所认为的那样，属于东方品德。中国人并不如此，暹罗人不，印度人也不。中国人认为，所有这些对侮辱与诽谤的敏感是“小”人的特性——是道德意义上的小。不像在日本那样，这并非是他们理想中的高贵品质的一部分。一个人突然对他人施以暴力，这种行为是错误的，就算是为了回敬对方的侮辱，也仍然不合乎中国的伦理。中国人认为如此敏感颇为荒谬。在遭人中伤时，他们不去反击，也不会尽其所能，表现出自己高尚的一面，以证明诽谤毫无根据。

如果不把包含在其中的所有非侵略性的品德都加以考虑的话，就无法全面理解名誉的义理在日本的意义。复仇仅为必要时所要求的品德之一。义理也包括许多平和稳健的行为。对一个自尊的日本人来说，坚忍、克己也是名誉的义理的一部分。妇女在分娩时不可大叫，男人也应当超越痛苦与危险。当洪水侵袭日本人的村庄时，自尊的人都各自收集随身带的必要品去往高地，既不叫喊，也不东奔西跑，惊恐万状。当春分或秋分时的风雨转为飓风时，他们也同样能够自控。这种行为是日本人自尊的一部分，即使个人可能无法信守。在日本，这种自控的要求是“位高则任重”，因此，在封建时代，对武士的要求高于对平民的要求，但是这种品格却是各阶层人遵守的定规。如果武士被要求去忍受身体上的极端痛苦，那么平民则必须毫无怨言地忍受持械武士的攻击。

关于武士坚忍品质的故事流传很广。他们不能屈服于饥饿，那只是不足挂齿的区区小事。尽管饥肠辘辘，他们仍然得装出刚刚用过餐的样子：用牙签剔着牙。谚语有云：雏鸟哀啼以求食，武士只能剔牙。在过去的战争中，这变成了服役士兵的格言。他们绝不能屈服于痛苦。

对名誉的义理也要求人过一种合乎身份的生活。如果一个人不遵从这种义理的话，他就无权获得尊重。这就意味着，在德川时代，人们必须遵守取缔奢侈令所规定的细则以作为他自尊的一部分，该细则实际上对吃穿住用等各个方面都有严苛的规定。让我们震惊的是，德川时代的法律竟然规定，一个等级的农夫只能为自己的孩子买某一种玩偶，而另一个等级的农夫则只能买另一种。在日本，变得富有是不名誉的，维持恰当的身份则是可喜的。甚至在今天，穷人和富人也都以等级制度的传统来确保其自尊。这种品德在美国是看不到的。

除了保持恰当的身份外，对名誉的义理也要求服从许多约束。借贷人贷款时可以用自己名誉的义理发誓，二三十年前，“如果我还不起这笔钱的话，愿意当众受到嘲笑”，这样的话是很常见的。不过，就算无法偿还，他也不会像所说的那样成为笑柄，在日本并无公开嘲弄人的习惯。但无偿付能力的债务人可能会自杀以“洗刷自己的污名”。除夕时自杀者甚众，他们以此来挽回自己的名誉。

各个行业都受到对名誉的义理的约束。若因特殊情况，日本人在众目睽睽之下遭到普遍的指责，他们对自己的要求经常会显得很奇特。举例来说，因为教室失火而自杀的校长名单有长长的一列，事实上对失火一事他们毫无责任，仅仅因为这威胁到了悬挂在教室的天皇像。教师也常因冲入火海抢救这些画像而丧生。他们以死亡来显示自己如何看重名誉的义理和对天皇的“忠”。也有许多著名的故事，说有些人因为在公开宣喻天皇的教育或军事诏令时发生口误而自感有罪，从而以自杀来洗刷污名。在当今天皇在位期间，某人无意间为自己的儿子取名“裕仁”——在日本，天皇的名字是从来不能宣诸于口的——他便会杀死儿子，然后自杀。

在日本，作为一个从业人员，对名誉的义理的要求也很严格，但它不必用美国人所理解的崇高的职业道德标准来维持。教师会说：“为了维护教师的名誉，我不能承认对此一无所知。”他的意思是说，如果他不知道一只蛙的种属，也得假装知道。如果他仅凭几年的学校学习来教授英语，他也不能承认有人能纠正他的错误。“教师之名誉的义理”便特指这种防御性的态度。对商人而言，名誉的义理指的是，不能让任何人知道自己的资产已近枯竭，他为公司所制定的计划已经失败。义理也要求外交人员不能承认自己策略的失败。所有义理的用法都将个人与其工作合二为一，任何对个人行为或能力的批评都会自然而然地变成对其本人的批评。

在日本，这种防御性心理根深蒂固，不当个人的面谈他所犯的工作错误被视为明智的表现——这也是一般的礼节。

若一个人在竞争中败北，这种敏感就会表现得尤为明显。所谓失败可能仅仅是另一个人获得了工作，或自己未能通过答辩考试。失败者因诸如此类的失败而“蒙羞”，尽管这种羞愧在某些情况下可能会促使人做出更大的努力，但在许多情况下也可能成为某种危险的压抑因素。它使人失去信心，变得忧郁或愤怒，或者两者兼而有之。这会妨碍他做进一步的努力。

孩提时代过去后，这种状况尤其明显。因为日本的孩子多视竞争为儿戏，并不过分在意。但对于青年与成年人来说，竞争会使人表现欠佳。某些人在独自工作时能够取得长足的进步，错误减少，速度也能提高，但引入竞争对手后，却开始犯错误，工作速度也大大降低了。以自己而非别人的成绩为标准测试他们的进步时，他们做得最好。对此竞争态势下不尽如人意的情况进行研究的日本学者正确地给出了原因。当在工作中引入竞争时，人们会主要关注自己被击败的风险，从而影响工作。他们感到竞争犹如侵略一般激烈，这使他们的注意力转向自己与侵略者的关系而非手头的工作。

日本人总有足够的机巧设法避免直接竞争。在日本的小学里，竞争被减少到美国人无法想像的程度。老师被要求教导每个孩子提高自己的成绩，而不让他们有机会与其他人进行比较。在小学阶段，没有让学生留级重读之事，所有同时进校的孩子也同时结业。小学孩子的成绩报告单是根据操行而非功课成绩排定的。可以想见，当真正的竞争状态无法避免时，比如在中学入学考试中，孩子们自然极度紧张。有些男孩在得知自己考试失败后便会自杀，这样的事情，所有的老师都曾经历过。

将直接竞争减少到最低的努力覆盖了日本人生活的方方面面。在一个建基于“恩”上的伦理体系中，竞争是很难有立足之地的。为各阶层制定苛细规则的整个等级体系会最大限度地减少直接竞争。家族体系也把竞争最小化，因为从制度上说，日本的父子间不像美国那样彼此竞争：他们或许可能相互指责，但不可能竞争。

对于某些可能使人怀疑某人是否为自己的名誉尽了“义理”的境况，日本人设定了种种礼节去避免使人受辱。这些因此而被限制在最小范围内的境况远远不限于直接竞争。日本人认为，主人应该衣冠楚楚地以某种仪式欢迎客人。因此，若有人拜访农家，发现农夫身着工作服，便应该稍事等候，而农夫则在换上合适的衣服、安排好适当的礼仪前，要装出不知道有人前来拜访的样子。就算主人就在客人等候的房中更衣，情形也是一样。在他着装完成前，他似乎根本不在现场。在乡村地区，小伙子总在姑娘家人熟睡、且姑娘上床后才前去拜访。姑娘可能接受也可能拒绝他们的追求，但小伙子以毛巾蒙脸，以便被拒绝后的翌日无须感到羞愧。采取伪装并不是要防止姑娘认出他来，这纯粹是一种鸵鸟策略，是为了不必承认自己曾经受到羞辱。礼节也要求任何计划在确保成功前要尽可能地少为人知。媒人的职责之一是在缔结婚约前安排未来的新娘新郎见面。要尽量使这样的见面好像是一次偶然的邂逅，因为如果在这一阶段介绍的目的就被公开，若婚约终止，一方或双方家庭的名誉就有可能受到威胁。因此，年轻的一对必须由父母一方或双方陪同，媒人则充作东道主，而他们在每年一度的菊花展或一个著名的公园或娱乐场所“不期而遇”，这便是最适当的安排。

通过这些和其他种种方式，日本人避开那些令人羞耻的失败场合。尽管他们强调洗刷污名的责任，但是在实际中，这种责任却引导他们以尽可能少受辱的方式来安排事情。这与太平洋诸岛的众多部落大相径庭，尽管那里同日本一样，洗刷名声占有极为突出的地位。

日本人是礼貌的典范，这些显见的礼貌是一种标尺，借此可以衡量他们如何尽力去限制那些必须洗刷污名的情况。他们始终把侮辱所引起的愤恨作为获得成就的无与伦比的激励因素，但他们会限制引起这种激励的境况。它只在特定状况，或传统的消除侮辱的方式在压力下失效时才会发生。毫无疑问，对这种激励手段的使用，使日本获得了在远东的统治地位，并对它最近十多年对英美的战争政策颇有影响。

日本人的确礼貌周全，但美国人不应因此而低估他们对诽谤的敏感。日本人将那些无足轻重的评论看得如此严重，实在令我们难以理解。一位日本艺术家，牧野吉夫，在他用英文写就，并在美国出版的自传中，极其生动地描写了他对自己视之为讥嘲的事情的正宗日本式反应。他写这本书时已经在美国和欧洲度过了自己的大部分成年时期，但他的感受依旧是那么强烈，好像他还生活在家乡爱知县的乡村一样。他是一个颇有身份的地主的小儿子，其家庭和睦，自己也备受宠爱。在他童年时代即将结束时，他的母亲去世，不久后，他的父亲也破产并卖掉了所有的财产以充抵债务，他的家境从此一落千丈。牧野吉夫身无分文，无法实现自己的抱负。他的抱负之一就是学习英语，为此，他寄身于附近的一所教会学校充任看门人。直到十八岁，他从来没有离开过附近几个乡镇，但他决心去美国。

我前去拜访一位我信任的传教士，告诉他我要去美国的想法，希望他能给我一些有益的建议。令我失望的是，他惊呼道，“什么，你想去美国？”他的妻子当时也在房中，他们两个一起讥笑我。那一刻，我感到血全从头沉到了脚底！我在原地沉默地呆立了几秒钟，然后，连再见也没有说就回到了我的房子。我对自己说，“一切到此为止。”

第二天早晨我便离开了。现在我想写出理由。我一直相信，不真诚是这世界上最大的罪恶，而没有什么比讥笑更不真诚的了。

即使谋杀者我也能视其情节给予谅解，但对于讥笑却无从宽宥。因为，一个人若无有意的不真诚，便不能讥笑一个无辜的人。

让我给两个词下出自己的定义。谋杀者：戕害他人肉体的人。讥讽者：戕害他人灵魂和肉体的人。

灵魂和心灵远比肉体珍贵，因此，讥笑是最严重的罪行。的确，那位传教士和他的妻子想要戕害我的灵魂和心灵，我的心灵承受了巨大的痛苦，它哭喊道，“为什么你要这样做？”

第二天早晨，他便将所有的财产包在一个包袱里离开了。

如他自己所感觉的那样，传教士不相信一个不名一文的穷乡僻壤的男孩能去美国并成为艺术家，这“戕害”了他。他的名誉受到了玷污，他只能以实现目的的行动去洗刷。遭到传教士讥笑后，他别无选择，只能离开那里去美国以证明自己的能力。

“即使谋杀者我也能视其情节给予谅解，但对于讥笑者却无从宽宥。”对于诽谤，“忘却”是不合适的，唯一可能的反应是报复。牧野吉夫以到美国来洗刷自己的污名，但在日本的传统中，若受到侮辱或被击败，报复作为“善行”却占有很高的地位。冈仓由三郎在一本名为《日本的生活和思想》的书中，将报复与日本人的一个独特的习惯相比较：

日本人许多所谓的精神特性起源于他们对洁净的喜好以及相应的对污秽的厌恶。否则，请问，还能作何解释？我们实际上接受的教育使我们习惯于把对家庭的名誉或民族的自豪感的侮辱看作污秽与创伤，若不澄清或加以彻底洗刷，便无法洁净或愈合。你可以将在日本公私生活中所发生的复仇事件看作一个热爱洁净以至于形成洁癖的民族所进行的晨浴。

他继续说，因此，日本人便“过着干净而纯洁的生活，如同盛开的樱花般明丽绚烂”。所谓的“晨浴”，换句话说，便是洗去别人掷于你身上的污物。只要有一点污迹还沾在身上，你就不能算是个品德高尚的人。日本人并没有以这样的伦理去教育大家：除非自己认为受辱，否则就不算受辱。只有“自己的所作所为”才能玷污自己，他人的言行都无法玷污自己。

日本的传统不断地把这种复仇的“晨浴”理想展示于众，无数的事件与英雄故事大家耳熟能详，其中最流行的便是历史上的《四十七浪人的故事》。日本人能在教科书、剧院的演出、当代电影和通俗出版物中看到它们。它们已经成为日本当代生气勃勃的文化的一部分。

历史故事中的两个主题：在自己犯错误的时候报复正确的人、为自己受到诽谤而报复，即使诽谤者是自己的主君，是日本最负盛名的文学作品的普遍主题，而且被描写得多姿多彩。人们检视当代的传记、小说和发生的事件就会发现，很明显，无论日本人如何对传统故事中的复仇大加欣赏，但发生在当代生活中的报复却同西方国家一样罕见，甚至更为罕见。但这并不意味着日本人对名誉的念念不忘有所减弱，而是说明，其对失败和诽谤的反应更趋于防御性而非攻击性。日本人对待羞辱仍像以前那样认真，但耻辱越来越让他们内敛而非勃然作色。在无法无天的明治时代，人们更容易为复仇而直接发起攻击。而在近代，由于法律和秩序的约束，兼之维持相互依存的经济关系愈发困难，报复也变得不动声色，或者深藏在自己心中了。

日本人在面对失败、诽谤和排斥时的脆弱使其容易自寻烦恼，而非使他人烦恼。日本小说再三描写到数十年来受过教育的日本人在忧郁与狂怒的交替中迷失自我的困境。故事的主人公处于厌倦之中——厌倦生活、厌倦家庭、厌倦城市、厌倦乡村。但那并非因遥不可及的目标而产生的烦恼，对那些志存高远的人来说，与其心目中的宏大目标相比，一切努力都显得微不足道。这也并非现实与理想脱节所产生的厌倦，日本人有了目标，便能摆脱烦恼，一旦日本人梦想到伟大的使命，他们便摆脱了这些烦恼。无论目标多么遥远，他们都能完全地、决然地摆脱这些烦恼。他们这种独特的倦怠是这个易受创伤的民族的通病。

现代日本人对自己所采取的最极端的行为便是自杀。根据他们的信条，手段适宜的自杀，能洗刷污名、恢复名誉。推崇自杀的日本人认为自杀是一种值得尊重且目的明确的行为，在某些情形下，它是实现对名誉的义理的最值得敬重的程序。

当对名誉的义理受到威胁时就转而针对自己，这种趋向日益增长，但这并不意味着要付诸于极端的行动，例如自杀。转向自我的攻击仅仅产生沮丧与厌倦，这种典型的日本式厌倦在知识界极为盛行。这种情绪在这一特定阶层蔓延是有其充分的社会学原因的：知识分子过剩，且其在等级中所处的地位颇不稳固，只有极少一部分知识分子能实现自身的抱负。十九世纪三十年代，由于当局担心他们具有“危险思想”，对其颇为疑惧，所以知识分子的处境尤为艰难。日本知识分子通常满怀怨恨地将自己所受的挫折归因于西化所带来的混乱，但这种解释并不充分。典型的日本式情绪波动是从强烈的奉献精神一变而为强烈的厌倦情绪。众多知识分子所承受的精神重创是传统的日本式的。在十九世纪三十年代中期，他们中的许多人也以传统的方式自我救赎：他们怀着国家主义信念，再次将攻击的锋芒从针对自我而转向外部。极权主义者从对其他国家的侵略中重新“发现了自我”，他们借此改善了自己的恶劣心境，重新感受到内心滋生的新的巨大力量。在人际关系中，他们无法做到这一点，但他们相信，作为一个征服国，他们可以做到。

既然战争的结果已经证明这种想法是错误的，厌倦情绪就再次成为日本人巨大的心理威胁。无论其意图如何，他们都无法轻松应对这种威胁。“再也没有炸弹了，”一个在东京的日本人说，“放松的感觉的确很美妙。但是战争结束了，生活也失去了目的。人人都感到茫然，做起事来心不在焉。我是这样，我妻子也是这样，大家都像医院里的病人。大家对自己做的事情都很迟钝，也很迷茫。大家都在抱怨政府的战争善后与救济工作进行得太缓慢，我觉得原因在于所有的政府官员都和我们一样，陷入了同样的情绪之中。”

在奋进与完全原地踏步的厌倦中摇摆不定是日本人的天性。当前日本人主要关注维护一个战败国的名誉，他们认为可以用友好的姿态来达到这一点。必然的，很多人认为要实现这一目的，最安全的方式无疑是恭顺。再稍进一步，他们便会认为努力会令人生疑，还是原地踏步较为稳妥。这样，厌倦情绪便蔓延开来。

然而，日本人绝不情愿懒散。“让自己从倦怠中觉醒”、“让别人从倦怠中觉醒”这样号召人们追求更好生活的口号在日本很常见。即使在战时，他们的播音员也时时将其挂在嘴上。他们以自己的方式同消极无为作斗争。1946年春，日本报纸不断讨论着“全世界都注视着我们”，他们却仍未清理战后的废墟，公共设施仍未有效运行，这令日本的名誉蒙尘。他们抱怨那些夜间聚集在火车站睡觉、使得美国人窥见他们窘境的无家可归者的懒散。这种对良好名声的呼吁，日本人是很能理解的。他们也希望作为一个国家未来能尽最大的努力在联合国工作，以获得一个受尊重的位置。他们将再次为名誉而工作，只是换了一个新方向。如果将来大国之间能维持和平，日本将沿着这条自尊之路走下去。

因为对荣誉的追求是日本人恒定不变的目标，获得他人的尊重对日本人来说是必不可少的，为达此目的所使用的手段是根据环境的要求可拿起亦可弃置的工具。如果情况发生变化，日本人会改变他们的态度，转向新的方向。除了极少数顽固分子，日本人不认为有必要针对美国占领军进行抵抗运动或组织地下反抗。对他们来说，坚守旧规则并无道德上的必要性。从最初的几个月开始，美国人就可以只身一人乘坐拥挤的火车安全地抵达这个国家的任何偏僻的角落，并受到以前的国家主义官员彬彬有礼的欢迎。从来没有发生过任何仇杀。当我们的吉普车穿过乡村时，站在路边的孩子们会大喊“你好！”“再见！”母亲们握住因为太小而无法自己挥手的婴孩的手向我们致意。

日本人是从另一方面得出其侵略依据的。他们极其需要在世界上受到尊重。他们看到大国依靠军事力量赢得了尊重，便如法炮制。由于其能源缺乏，技术落后，他们不得不采取比希律王更为残暴的手段。巨大的努力终归失败，这对他们来说意味着侵略终究不是获得名誉之路。义理总是同等地意味着侵略手段的使用或相互尊重的惯例，因此，失败的日本人便从前者转向后者，很显然，他们并无对自己施加精神暴力的意识，其目标仍然是他们的好名声。这种随机应变的现实主义是日本人对名誉的义理的光明面。

对西方人来说，了解义理对日本人来说究竟意味着什么，比以往更为重要。义理是各阶层的普遍美德。如同其他的义务与规则一样，在日本，义理为社会各阶层所需要，且随着一个人社会地位的提高而逐渐“加重”，至少日本人认为武士阶层要承担更重的义理。一位非日本籍的观察家可能会认为义理对大多数的普通人要求更高，因为普通人似乎较少因遵从义理而获益。对于日本人来说，在自己所处的圈子里受到尊敬，这便是最好的报偿。“不懂义理的人”仍然是一个“可怜的不幸者”，将受到他的朋友们的耻笑和排斥。





9.The Circle of Human Feelings

An ethical code like Japan's,which requires such extreme repayment of obligations and such drastic renunciations,might consistently have branded personal desire as an e-vil to be rooted out from the human breast.This is the classical Buddhist doctrine and it is therefore doubly surprising that the Japanese is so hospitable to the pleasures of the live senses.In spite of the fact that Japan is one of the great Buddhist nations of the world,her ethics at this point contrast sharply with the teachings of Gautama Buddha and of the holy books of Buddhism.The Japanese do not condemn self-gratification.They are not Puritans.They consider physical pleasures good and worthy of cultivation.They are sought and valued.Nevertheless,they have to be kept in their place.They must not intrude upon the serious affairs of life.

One of the best loved minor pleasures of the body in Japan is the hot bath.For the poorest rice farmer and the meanest servant,just as much as for the rich aristocrat,the daily soak in superlatively heated water is a part of the routine of every late afternoon.The commonest tub is a wooden barrel with a charcoal fire under it to keep the water heated to 110 degrees Fahrenheit and over.People wash and rinse themselves all over before they get into the tub and then give themselves over to their enjoyment of the warmth and relaxation of soaking.They sit in the bath with their knees drawn up in fetal position,the water up to their chins.They value the daily bath for cleanliness'sake as Americans do,but they add to this value a fine art of passive indulgence which is hard to duplicate in the bathing habits of the rest of the world.The older one is,they say,the more it grows on one.

There are all sorts of ways of minimizing the cost and trouble of providing these baths,but baths they must have.In the cities and towns there are great public baths like swimming pool where one may go and soak and visit with one's chance neighbor in the water.In the farm villages several women will take turns preparing the bath in the yard-it is no part of Japanese modesty to avoid the public gaze while bathing-and their families will use it in turn.Always any family even in fine homes go into the family tub in strict succession：the guest,the grandfather,the father,the eldest son and so on down to the lowest servant of the family.They come out lobster-red,and the family gathers together to enjoy the most relaxed hour of the day before the evening meal.

Just as the hot bath is so keenly appreciated a pleasure,so“hardening oneself”traditionally included the most excessive routine of cold douches.That called for going out before dawn to sit under waterfalls of cold mountain streams.Even pouring freezing water over oneself on winter nights in their unheated Japanese houses is no slight austeri-ty.

Sleeping is another favored indulgence.It is one of the most accomplished arts of the Japanese.They sleep with complete relaxation,in any position,and under circum-stances we regard as sheer impossibilities.This has surprised many Western students of the Japanese.Americans make insomnia almost a synonym for psychic tenseness,and according to our standards there are high tensions in the Japanese character.But they make child's play of good sleeping.They go to bed early,too,and it is hard to find an-other Oriental nation that does that.The villagers,all asleep shortly after nightfall,are not following our maxim of storing up energy for the morrow for they do not have that kind of calculus.One Westerner,who knew them well,wrote：“When one goes to Ja-pan one must cease to believe that it is a bounden duty to prepare for work tomorrow by sleep and rest tonight.One is to consider sleep apart from questions of recuperation,rest and recreation.”It should stand,just as a proposal to work should,too，“on its own legs,having no reference to any known fact of life or death.”Americans are used to rating sleeping as something one does to keep up one's strength and the first thought of most of us when we wake up in the morning is to calculate how many hours we slept that night.The length of our slumbers tells us how much energy and efficiency we will have that day.The Japanese sleep for other reasons.They like sleeping and when the coast is clear they gladly go to sleep.

By the same token they are ruthless in sacrificing sleep.A student preparing for ex-aminations works night and day,uncurbed by any notion that sleep would equip him better for the test.In Army training,sleep is simply something to sacrifice to discipline.

Eating,like warmth and sleeping,is both a relaxation freely enjoyed as pleasure,and a discipline imposed for hardening.As a ritual of leisure the Japanese indulge in endless course meals at which one teaspoonful of food is brought in at a time and the food is praised as much for its looks as for its flavor.But otherwise discipline is stressed.“Quick eating,quick defecating,those together make one of the highest Japa-nese virtues，”Eckstein quotes a Japanese villager as saying.“Eating is not regarded as an act of any importance……Eating is necessary to sustain life,therefore it should be as brief a business as possible.Children,especially boys,are not as in Europe,urged to eat slowly but are encouraged to eat as quickly as possible”.

According to Japanese ideas,involuntary deprivation of food is an especially good test of how“hardened”one is.Like foregoing warmth and sleeping,so,too,being with-out food is a chance to demonstrate that one can“take it，”and,like the samurai，“hold a toothpick between one's teeth.”If one meets this test when one goes without food,one's strength is raised by one's victory of the spirit,not lowered by the lack of calories and vitamins.The Japanese do not recognize the one-to-one correspondence which Americans postulate between body nourishment and body strength.Therefore,Radio Tokyo could tell people in mid shelters during the war that calisthenics would make hungry people strong and vigorous again.

Romantic love is another“human feeling”which the Japanese cultivate.It is thor-oughly at home in Japan,no matter how much it runs counter to their forms of marriage and their obligations to the family.Their novels are full of it,and,as in French litera-ture,the principals are already married.Double love-suicides are favorite themes in reading and conversation.The tenth-century Tale of Genji is as elaborate a novel of ro-mantic love as any great novel any country in the world has ever produced,and tales of the loves of the lords and the samurai of the feudal period are of this same romantic sort.It is a chief theme of their contemporary novels.The contrast with Chinese literature is very great.The Chinese save themselves a great deal of trouble by underplaying roman-tic love and erotic pleasures,and their family life has consequently a remarkably even tenor.

Americans can,of course,understand the Japanese better than they can the Chi-nese on this score but this understanding nevertheless goes only a little way.We have many taboos on erotic pleasure which the Japanese do not have.It is an area about which they are not moralistic and we are.Sex,like any other“human feeling，”they re-gard as thoroughly good in its minor place in life.There is nothing evil about“human feelings”and therefore no need to be moralistic about sex pleasures.They still comment upon the fact that Americans and British consider pornographic some of their cherished books of pictures and see the Yoshiwara-the district of geisha girls and prostitutes-in such a lurid light.The Japanese,even during early years of Western contact,were very sensitive about this foreign criticism and passed laws to bring their practices more nearly into conformity with Western standards.But no legal regulations have been able to bridge the cultural differences.

Educated Japanese are thoroughly aware that English and Americans see immorality and obscenity where they do not,but they are not as conscious of the chasm between our conventional attitudes and their tenet that“human feelings”should not intrude upon se-rious affairs of life.It is,however,a major source of our difficulty in understanding Jap-anese attitudes about love and erotic pleasure.They fence off one province which be-longs to the wife from another which belongs to erotic pleasure.Both provinces are e-qually open and aboveboard.The two are not divided from each other as in American life by the fact that one is what a man admits to the public and the other is surreptitious.They are separate because one is in the circle of a man's major obligations and the other in the circle of minor relaxation.This way of mapping out“proper place”to each area makes the two as separate for the ideal father of a family as it does for the man about town.The Japanese set up no ideal,as we do in the United States,which pictures love and marriage as one and the same thing.We approve of love just in proportion as it is the basis of one's choice of a spouse.“Being in love”is our most approved reason for marriage.After marriage a husband's physical attraction to another woman is humiliating to his wife because he bestows elsewhere something that rightly belongs to her.The Jap-anese judge differently.In the choice of a spouse the young man should bow to his parent's choice and marry blind.He must observe great formality in his relations with his wife.Even in the give and take of family life their children do not see an erotically af-fectionate gesture pass between them.“The real aim of marriage is regarded in this country，”as a contemporary Japanese says in one of their magazines，“as the procrea-tion of children and thereby to assure the continuity of the family life.Any purpose other than this must simply serve to pervert the true meaning of it.”

But this does not mean that a man remains virtuous by limiting himself to such a life.If he can afford it he keeps a mistress.In strong contrast to China he does not add to his family this woman who has caught his fancy.If he did that,it would confuse the two areas of life which should be kept separate.The girl may be a geisha,highly trained in music and dance and massage and the arts of entertainment,or she may be a prosti-tute.In any case he signs a contract with the house where she is employed and this con-tract protects the girl from abandonment and ensures her a financial return.He sets her up in an establishment of her own.Only in highly exceptional cases when the girl has a child whom the man wishes to bring up with his own children does he bring her into his home,and then she is designated as one of the servants,not as a concubine.The child calls the legal wife“mother，”and ties between the real mother and her child are not ac-knowledged.The whole Oriental arrangement of polygamy,which is so pronounced a traditional pattern in China,is thus quite un-Japanese.The Japanese keep family obli-gations and“human feelings”even spatially apart.

Only the upper class can afford to keep mistresses,but most men have at some time visited geishas or prostitutes.Such visits are not in the least surreptitious.A man's wife may dress and prepare him for his evening of relaxation.The house he visits may send the bill to his wife and she pays it as a matter of course.She may be unhappy about it but that is her own affair.A visit to the geisha house is more expensive than a visit to a prostitute but the payment a man makes for the privilege of such an evening does not in-clude the fight to make her a sexual partner.What he gets is the pleasure of being enter-tained by beautifully dressed and punctiliously mannered girls who have been meticu-lously trained for their ro1e.To gain access to a particular geisha,the man would have to become her patron and sign a contract according to which she would become his mis-tress,or he would have to captivate her by his charms so that she gave herself to him of her own free will.An evening with geisha girls,however,is no asexual affair.Their dances,their repartee,their songs,their gestures are traditionally suggestive and care-fully calculated to express all that an upper class wife's may not.They are“in the circle of human feelings”and give relief from“the circle of ko.”There is no reason not to in-dulge oneself but the two spheres belong apart.

Prostitutes live in licensed houses,and after an evening with a geisha a man may visit a prostitute if he wishes.The fee is low and men with little money have to content themselves with this form of relaxation and forego geishas.The pictures of the girls of the house are displayed outside and men commonly spend a long time quite publicly stud-ying the pictures and making their choices.These girls have a low status and they are not put on a pinnacle as the geishas are.They are most of them daughters of the poor who have been sold to the establishment by their families when they were hard-pressed for money,and they are not trained in geisha arts of entertainment.In earlier days,be-fore Japan realized Western disapproval of the custom and ended it,the girls themselves used to sit in public showing their impassive faces to customers choosing their human wares.Their photographs are a substitution.

One of these girls may be chosen by a man who becomes her exclusive patron and sets her up as a mistress after making a contract with the house.Such girls are protected by the terms of the agreement.A man may,however,take a servant girl or salesgirl as a mistress without signing a contract and these“voluntary mistresses”are the ones who are most defenseless.They are precisely those girls who are most likely to have been in love with their partners,but they are outside all the recognized circles of obligation.When the Japanese read our tales and poems of young mourning women“with my baby on my knee”abandoned by their lovers,they identify these mothers of illegitimate chil-dren with their“voluntary mistresses.”

Homosexual indulgences are also part of traditional“human feelings.”In Old Ja-pan these were the sanctioned pleasures of men of high status such as the samurai and the priests.In the Meiji period when Japan made so many of her customs illegal in her effort to win the approval of Westerners,she ruled that this custom should be punishable by law.It still falls,however,among those“human feelings”about which moralistic at-titudes are inappropriate.It must be kept in its proper place and must not interfere with carrying on the family.Therefore the danger of a man or a woman's“becoming”a ho-mosexual,as the Western phrase has it,is hardly conceived,though a man can choose to become a male geisha professionally.The Japanese are especially shocked at adult passive homosexuals in the United States.Adult men in Japan would seek out boy part-ners,for adults consider the passive ro1e to be beneath their dignity.The Japanese draw their own lines as to what a man can do and retain his self-respect,but they are not the ones we draw.

The Japanese are not moralistic about autoerotic pleasures,either.No people have ever had such paraphernalia for the purpose.In this field,too,the Japanese tried to forestall foreign condemnation by eliminating some of the more obvious publicity these objects received,but they do not themselves feel that they are instruments of evil.Auto-eroticism is a pleasure about which they feel no guilt and they think it is sufficiently con-trolled by assigning it to its minor place in a decorous life.

Intoxication is another of the permissible“human feelings.”The Japanese consider our American total abstinence pledges as one of the strange vagaries of the Occident.Drinking sake is a pleasure no man in his right mind would deny himself.But alcohol belongs among the minor relaxations and no man in his right mind,either,would be-come obsessed by it.According to their way of thinking one does not fear to“become”a drunkard any more than one fears to“become”a homosexual,and it is true that the compulsive drunkard is not a social problem in Japan.Alcohol is a pleasant relaxation and one's family and even the public does not consider a man repulsive when he is un-der the influence of liquor.He is not likely to be violent and certainly nobody thinks he is going to beat up his children.A crying jag is quite common and relaxation of the strict rules of Japanese posture and gestures is universal.At urban sake parties men like to sit in each other's laps.

Conventional Japanese strictly separate drinking from eating.As soon as a man tastes rice at a village party where sake is served it means that he has stopped drinking.He has stepped over into another“circle”and he keeps them separate.At home he may have sake after his meal but ho does not eat and drink at the same time.He gives him-self up in turn to one or the other enjoyment.

These Japanese views on“human feelings”have several consequences.It cuts the ground out from under the Occidental philosophy of two powers,the flesh and the spirit,continually fighting for supremacy in each human life.In Japanese philosophy the flesh is not evil.Enjoying its possible pleasures is no sin.The spirit and the body are not op-posing forces in the universe and the Japanese carry this tenet to a logical conclusion：the world is not a battlefield between good and evil.Sir George Sansom writes：“Throughout their history the Japanese seem to have retained in some measure this inca-pacity to discern,or this reluctance to grapple with,the problem of evil.”They have in fact constantly repudiated it as a view of life.They believe that man has two souls,but they are not his good impulses fighting with his bad.They are the“gentle”soul and the“rough”soul and there are occasions in every man's-and every nation's-life when he should be“gentle”and when he should be“rough.”One soul is not destined for hell and one for heaven.They are both necessary and good on different occasions.

The Japanese have always been extremely explicit in denying that virtue consists in fighting evil.As their philosophers and religious teachers have constantly said for centu-ries such a moral code is alien to Japan.They are loud in proclaiming that this proves the moral superiority of their own people.The Chinese,they say,had to have a moral code which raised jen,just and benevolent behavior,to an absolute standard,by apply-ing which all men and acts could be found wanting if they fell short.“A moral code was good for the Chinese whose inferior natures required such artificial means of restraint.”

So wrote the great eighteenth-century Shintoist,Motoori,and modem Buddhist teachers and modern nationalistic leaders have written and spoken on the same theme.Human nature in Japan,they say,is naturally good and to be trusted.It does not need to fight an evil half of itself.It needs to cleanse the windows of its soul and act with appropriate-ness on every different occasion.If it has allowed itself to become“dirty，”impurities are readily removed and man's essential goodness shines forth again.

To American ears such doctrines seem to lead to a philosophy of self-indulgence and license.The Japanese,however,as we have seen,define the supreme task of life as fulfilling one's obligations.They fully accept the fact that repaying on means sacrifi-cing one's personal desires and pleasures.The idea that the pursuit of happiness is a se-rious goal of life is to them an amazing and immoral doctrine.Happiness is a relaxation in which one indulges when one can,but to dignify it as something by which the State and family should be judged is quite unthinkable.The fact that a man often suffers in-tensely in living up to his obligations of chu and ko and giri is no more than they expect.It makes life hard but they are prepared for that.They constantly give up pleasures which they consider in no way evil.That requires strength of will.But such strength is the most admired virtue in Japan.

It is consistent with this Japanese position that the“happy ending”is so rare in their novels and plays.American popular audiences crave solutions.They want to be-lieve that people live happily ever after.They want to know that people are rewarded for their virtue.If they must weep at the end of a play,it must be because there was a flaw in the hero's character or because he was victimized by a bad social order.But it is far pleasanter to have everything come out happily for the hero.Japanese popular audiences sit dissolved in tears watching the hero come to his tragic end and the lovely heroine slain because of a turn of the wheel of fortune.Such plots are the high points of an evening's entertainment.They are what people go to the theater to see.Even their mo-dem movies are built on the theme of the sufferings of the hero and the heroine.They are in love and give up their lovers.They are happily married and one or the other com-mits suicide in the proper performance of his duty.The wife who has devoted herself to rescuing her husband's career hides herself in the great city on the eve of his success to free him for his new life and dies uncomplainingly in poverty on the day of his great tri-umph.There need be no happy ending.Pity and sympathy for the self-sacrificing hero and heroine has full right of way.Their suffering is no judgment of God upon them.It shows that they fulfilled their duty at all costs and allowed nothing-not abandonment or sickness or death-to divert them from the true path.





九、人情世界

日本人的这些民族特质，如近于苛刻地要求履行义务、极端克己，难免会让人们形成一个观念：个人欲望是邪恶之物，应该将其从心中拔除。这是正统的佛教观念。因此，看到日本人对官能的愉悦如此宽容，难免让人更加吃惊。尽管日本是世界上最大的佛教国家之一，但在这一点上，它的道德规范同佛陀乔达摩的教喻和佛教经典形成了强烈的对比。日本人并不视自我满足为罪恶。他们并非清教徒。他们认为肉体愉悦是有益的，并且值得提倡、追求和尊重。但是，它们必须被限制在一定范围之内，不得侵入人生的重大事务中。

最受日本人喜爱的肉体小享受之一就是热水浴。贫穷的农夫和低贱的奴仆也和富有的贵族一样，养成了每天傍晚在热气腾腾的水中浸泡的习惯。最常见的浴盆是一种木桶，其下可以用炭火将水温保持在华氏110度或者更高温度。人们在进入木桶前先行沐浴，然后尽情享受浸泡的温暖与舒适。他们以胎儿的姿势蜷跪在木桶中，只将头放在水面上。像美国人一样，他们每天洗浴是为了清洁。但是，他们更为重视的是那种慵懒的美好艺术感受。这种洗浴习惯，是世界其他国家所没有的。日本人认为，年龄越大就越沉溺于此。

为了减少洗浴的花费与麻烦，日本人想出了种种办法，但是洗浴绝对不可或缺。日本的城市与乡镇都有如同游泳池那样巨大的公共浴室，人们可以前往洗浴，并且可以与身边偶遇的人攀谈。在乡村，几个妇女可以在院子里轮流准备洗浴设施——日本人对在洗浴时被人窥视不以为意——她们的家人也轮流洗浴。即使富有的家庭在使用浴盆时也要遵循严格的次序：先是客人，接下来是祖父，父亲，长子等等，直到地位最低的用人。洗浴完后，他们如同煮熟了的龙虾一般红彤彤的，一家人聚集在一起，享受这晚餐前最放松的时刻。

正因为热水浴是深受青睐的赏心乐事，因此，传统的“自我磨砺”中也包括最为极端的每日冷水浴。它要求人在破晓前出门，坐在冰冷的山溪瀑布之下。冬夜在没有暖气的日本式房中，将冰水倾盆浇下，也是非同小可的苦修。

睡觉是一种颇受喜爱的享受，也是日本人最为精湛的艺术之一。他们可以用任何姿势，甚至在我们认为完全不可能的环境下全身心放松地入睡。这让研究日本的西方学者颇感惊讶。美国人认为失眠几乎是精神紧张的同义词，而且，按照我们的标准，日本人的性格中有着高度紧张的因素。但是，他们在孩提时代就养成了良好的睡眠习惯。他们上床很早，而其他的东方民族却并不如此。日落不久村民们便入睡了，他们也不遵从我们“为明日养精蓄锐”的训诫。因为他们没有如此考虑的习惯。一个颇为了解日本人的西方人写道：“去日本的人必须不再相信今夜的睡眠和休息是为明日的工作做准备，人们要把睡眠和恢复精力、休息和放松等问题分开考虑。”它是“独立的，与生存或死亡等任何已知的事实都无关的”，类似于工作计划。美国人习惯于将睡眠看作为保持精力而做的事情，大多数人早晨醒来想到的第一件事就是计算昨晚睡了几个小时。睡眠的长度告诉我们当天我们能有多大的精力和效率。而日本人是为了其他的理由才睡觉的。他们喜欢睡觉，只要天下无事，他们就乐于睡觉。

出于同样的理由，他们在牺牲睡眠时也毫不手软。准备考试的学生通宵达旦地学习，不会有睡觉能使他在测试中表现更好的想法。在军队的训练中，睡眠也是应该为了纪律而牺牲的东西。

如同热水浴与睡觉一样，吃饭也既是可以自由享受的乐趣，同时也是为了磨砺自己而进行的训练。作为一种仪式性的休闲活动，日本人乐于享用无数道美食，这些食物的量很少，人们在品尝滋味的同时，也欣赏其色。艾克斯坦引用一位日本农夫的话说，“快吃快拉，这是日本人的最高美德之一。”“吃饭并不被看作具有任何重要意义的行为……它只是维持生命的必须，因此，应该尽可能地少花费时间。孩子们，尤其是男孩子们，并不像欧洲的孩子们一样被要求细嚼慢咽，而是在成人的鼓励下尽快进食。”

按照日本人的观念，偶尔挨饿是一种特殊且效果良好的自我“磨砺”方式。与前述的热水浴与睡眠一样，挨饿也是验证一个人的“耐受力”、使其能像武士那样“剔牙”的好机会。如果一个人经受了绝食的考验，精神上的胜利会使其力量倍增，不会因缺乏卡路里和维生素而委顿。日本人不认可美国人认定的营养与力量之间的对等关系。因此，战争期间，日本电台对掩体中的人们宣称，运动能使饥饿的人们再次恢复精力，变得强壮起来。

浪漫的爱情是日本人培养的另一种“人情”。无论它与日本人的婚姻形式与对家庭的义务如何抵触，它都是彻头彻尾的日本本土化的东西。他们的小说中充满这一主题，而且，同法国文学一样，主角都是已婚者。殉情是日本人最爱阅读和谈论的主题。十世纪的《源氏物语》是一本绝妙的浪漫爱情小说，其品质不在世界上任何国家的伟大作品之下。封建时代的领主们与武士的爱情故事也属于这种浪漫类型。这也是他们当代小说的主题。而中国文学与此截然不同。中国人对浪漫的爱情与性享受都相当克制，这为他们免去了很多麻烦，他们的家庭生活也因此而非常平稳。

当然，就这一点来说，美国人理解日本人比理解中国人更为容易，但这种理解也是相当肤浅的。对于性享受，我们有很多禁忌，而日本人没有。在这一领域，他们没有道德说教，而我们有。他们认为，性如同其他的“人情”一样，值得在生活的小节处全心享用。“人情”毫无邪恶之处，因此，不需要对性享受加以任何说教。欧美人视他们珍藏的某些图册为色情书，认为“吉原”——艺伎与妓女的聚集区——是可怕之地，对这一点，日本人颇为不满。甚至在与西方接触的早期阶段，日本人就对这些来自外界的批评非常敏感，并且通过一些法律以使自己的行为与西方的标准更为契合。但是法律规则并不能沟通文化的差异。

受过教育的日本人完全明白英美人视他们的某些行为为不道德的和淫秽的，但他们没有意识到我们的传统观念和他们“人情”原则间的巨大鸿沟。对他们来说，“人情”不能侵犯人生大事。然而，这正是我们对日本人的爱情与性享受方面最难理解的地方。他们划出一个专属妻子的领域，又划出另一个专属性享受的领域。二者都是公开且正大光明的。而在美国人的生活中，二者是分不开的，事实上，前者是可以公开承认的，后者则是秘密。它们的区别在于，一个属于男人承担主要义务的领域，而另一个则是微不足道的休闲领域。这种为每一领域划定“适当范围”的方式，使得一个人既可以是家庭理想的父亲，也可以是寻花问柳的浪荡子。日本人不像美国人那样，将恋爱与婚姻看作一个理想的统一体。我们以恋爱的深浅程度为选择配偶的基础，“热恋”是最被认可的结婚理由。结婚后丈夫受到其他女人的肉体吸引是对妻子的羞辱，因为他将原本属于妻子的某些东西给了他人。而日本人的看法却截然不同。在选择配偶时，年轻人唯父母之命是从，盲目地结婚。与妻子相处时他必须严守礼节。即使在和睦的家庭生活中，孩子们也看不到父母间有任何含有性爱意味的亲热举动。正如一个当代日本人在一本杂志上说的：“在这个国家，婚姻的真正目的在于生儿育女，使家族的生命延续下去。除此以外的任何目的都只会歪曲这一使命。”

但是这并不意味着一个男人安于这种生活才算是维护了道德。如果经济许可，他就养一位情妇。与中国完全不同，他不能把自己迷恋的这个女子算作家庭成员。如果他这样做的话，那就是混淆了生活中泾渭分明的两个领域。这名女子可能是一个艺伎，在音乐、舞蹈、按摩和待客技艺方面颇有造诣。她也可能是一个妓女。无论情况如何，他都会和这个女子所属的地方签订一份协议，该协议保证她不被抛弃且可获得经济回报。他确保她有一个自己的住所。只有在极其罕见的情况下，比如这女子有了孩子，而男人希望将这个孩子与自己的孩子一起抚养时，他才会把她带回家。而她的身份只能是一个用人，而非妾。孩子称男子合法的妻子为“母亲”，而真正的母亲和孩子间的关系则是不被承认的。那种东方式的一夫多妻制，所谓的中国传统模式，是不被日本人认可的。日本人甚至在空间上也将家庭责任和“人情”截然分开。

只有上层阶层才养得起情妇，但大多数男人会不时地去找艺伎和妓女。这种光顾不用鬼鬼祟祟。妻子还可能为其夜间寻欢作乐而将其打扮一番。他光顾的妓院也可能会将账单送给他的妻子，而她理所应当要支付费用。对此她可能会生气，但那是她自己的事。光顾艺伎所比去找妓女更昂贵，男人可以花钱在此度过一个夜晚，但不能与艺伎发生性关系。他所得到的是被衣着华美、举止体贴的女子款待的乐趣。她们都曾受过职业化的精心训练。要接近某个特定的艺伎，一个男人必须成为她的资助人，签订协议，使其成为自己的情妇，或者靠自己的魅力征服她，让她自愿以身相许。然而，与艺伎度过一个夜晚，并非与性全然无关。艺伎的舞蹈、巧妙应答、歌唱及其姿态都带有传统的卖弄风情，恰到好处地表现出上层阶层夫人们所不能有的风姿。它们属于“人情的领域”，给“孝的领域”中的人以抚慰。人们无法不沉溺其间，但这两个领域各不相同。

妓女生活在领有执照的妓院里。与艺伎度过一个夜晚后，如果愿意，男人还可以光顾妓院。这样做费用低廉，囊中羞涩的男人不得不以这种乐趣来满足自己，放弃上艺伎所的念头。妓女的照片挂在妓院外，男人通常花很长时间公开地审视这些照片以进行选择。这些女子地位低下，也不像艺伎那样受到尊重。她们大多是穷人家的孩子，在家里急需用钱的时候被卖进妓院，没有受过艺伎那样的娱乐表演训练。早先，在日本人还没有意识到西方人对他们习惯的反感将其废止以前，这些女子常常面无表情地当众展示自己，让顾客挑选她们的身体。而现在，则用照片代替。

某个男人看中了一个女子，他就成为她唯一的主顾，在与妓院签订协议后，这个女子就成为他的情妇。这样的女子受协议条款的保护。但是，一个男人也可以不签订协议就让女佣或女店员成为他的情妇。这种“自愿情妇”是最缺乏保护的。她们正是那种最可能与其伴侣坠入情网的女子，但她们处于公认的义务领域之外。当日本人读到我们关于被恋人抛弃的年青怨妇“怀抱婴儿”的小说和诗歌时，便将这些私生子的母亲看作他们的“自愿情妇”。

同性恋也是传统的“人情”的一部分。在过去的日本，同性恋在像武士和僧侣这样高等级的人之间是一种被认可的乐趣。到了明治时代，为了尽力迎合西方人，日本规定他们的许多习俗为非法，这种习俗按照法律也应该受到惩罚，但它仍然属于“人情”，并不认可道学的态度。只是它必须被保持在适宜的位置，不能妨碍家庭生活。因此，尽管一个男人可能会成为一个职业男妓，但一个男人或一个女人会像西方人所说的那样“堕落成”一个同性恋的危险，几乎是不可想象的。不过，日本人对美国有成年男子充当同性恋的配角而大为震惊。在日本，成年男人只会寻找男孩充当配角，他们认为充当配角有损他们的尊严。日本人对于男人能干什么以及怎样维护自尊是有自己的标准的，但这标准与我们的大为不同。

日本人对手淫也不做道德说教。其他民族从来不会为此目的制造出如此多的工具。在这一领域，日本人也试图消除某些过于公开且引人注目的器具，以免受到外国人的谴责，但他们本身并不认为这些东西是邪恶之物。手淫是一种乐趣，对此，他们并无罪恶感，他们认为，置其于正当生活的次要地位，就能充分地控制它。

喝酒是另一种被允许的“人情”。日本人认为我们美国的绝对禁酒誓约是欧美人的怪癖之一。喝酒是思维正常的人都不会拒绝的乐趣。但酒只是人生的小小享受，凡思维正常的人都不会沉溺于此。根据他们的思维逻辑，人们不用担心会“堕落成”一个同性恋，更不用担心会“堕落成”一个酒鬼。的确，饮酒成瘾在日本并未成为一个社会问题。喝酒是一种令人愉悦的消遣，当一个人醉酒时，其家庭甚至公众都不会对其产生厌恶之情。他不会变得狂暴，也没有人会认为他会去打骂孩子。他可能会哭闹，或者不再拘于严格的举止规范，开始变得随意而放松。在城市的聚会中，男人们喜欢坐在彼此的腿上。

传统的日本人把喝酒同吃饭严格地区分开来。在提供清酒的乡村聚会中，一旦一个男人开始吃饭，这就意味着他已经停止喝酒了。他已经跨进另外一个“圈子”了，二者是截然分开的。在自己家里，他可能会在饭后喝一点酒，但他不会同时又吃饭又喝酒。他让自己依次享受着每一种乐趣。

日本人的这种“人情”观念带来了几个后果。西方的哲学观认为，肉体和精神这两种力量在每个人的生活中进行着持续的争夺地位的斗争，而日本人则从根本上推翻了这一点。在日本人的哲学中，肉体并非邪恶的，尽可能地享受乐趣也是无罪的。精神和肉体不是宇宙间相互对立的力量，日本人将这一原则导向了一个合乎逻辑的结论：世界并非善与恶的战场。乔治·桑塞姆爵士写道：“纵观其历史，日本人似乎缺乏辨别邪恶的能力，或者说，他们并不情愿去与恶进行斗争。”事实上，他们始终不愿将此作为一种人生观。他们相信人有两个灵魂，但并非战斗着的善的冲动与恶的冲动，而是“温和”的灵魂和“凶暴”的灵魂，在每个人——还有每个国家——的生命中，都应该有“温和”和“凶暴”的时刻。并非一个灵魂能上天堂，而另一个只能下地狱。在不同的场合，它们都是必要并且都是善的。

日本人总是非常坦率地否认道德在于同恶作斗争。正如他们的哲学家和宗教学家几个世纪来不断宣称的，日本完全不认可这种道德观。他们扬言这证明了日本国民具有道德上的优越性。他们说，中国人不得不制定一种道德戒律作为绝对的标准来强调“仁”——公正和善行，并以之来衡量所有的人及其行为，若不能达到这一标准，就认为它是有所欠缺的。十八世纪著名的神道家本居曾这样写道，“中国人需要一种道德戒律，因为他们是劣等种族，需要人为手段加以约束。”近代的佛学家和国家主义领导者也曾写过或说过同一主题。他们说，日本人的人性天生就是善的，并且值得信任，不需要和自己身上的另一半恶作斗争。只要保持其灵魂之窗的纯净，在不同的情形下采取适当的行动就可以了。就算变“脏”，污垢也很容易去除，人本质的善又会重现。

在美国人听来，这种理论似乎会导致自我放纵的哲学。但是，如同我们看到的，日本人把履行职责看作人生最高的职责。他们也完全接受这一事实：报恩意味着牺牲个人的欲望与乐趣。追求幸福是严肃的人生目标，这种想法对他们来说也是不可思议和不道德的理论。幸福就是在可能的情况下的放纵与消遣，但将之奉为衡量国家与家庭的标准却是不可想象的。人们常常备受“忠”“孝”以及“义理”等责任的重压，这一事实他们早已明了。这会使生活更加艰难，但他们对此早有准备。他们经常放弃他们并不视为邪恶的乐趣。这需要很强的意志，但这种意志正是日本人最为推崇的美德。

与日本人的这些看法一致，在他们的小说和戏剧中，“大团圆结局”非常罕见。美国的普通观众渴望见到结局。他们想要相信剧中人从此生活幸福，想知道剧中人因为其美德而获得了报偿。如果在剧终时他必须哭泣，那必定是因为主人公的性格有缺陷，或者他成了邪恶的社会规范的牺牲品。但观众更愿意看到主人公万事如意。日本的普通观众泪流满面地看着主人公步入悲惨的结局，可爱的女主角因为命运之轮的逆转而遭到屠戮。这样的情节是夜间娱乐表演的高潮，人们走进剧院也正是想看到这些。甚至日本的现代电影也建立在男女主人公的受难主题之上。相爱却要放弃爱人。美满婚姻中的一方或另一方为了履行义务而不得不自杀。妻子尽全力拯救丈夫的事业，在他成功前夕藏身于某个大城市中，任由其开始新的生活，且在其取得胜利的当天毫无怨言地在贫困中死去。美满幸福的结局并无必要。对自我牺牲的男女主人公的怜悯与同情大行其道。他们的苦难并非来自上帝施加的审判。这些苦难显示了他们不惜一切代价履行职责，没有什么——即使被抛弃、病痛或死亡——能让他们偏离正途。

日本的现代战争片也秉承同一传统。看过这些电影的美国人经常说这是他们看过的最好的和平主义宣传。这是一种典型的美国式反应，因为这些电影所涉及的都是战争的牺牲和苦难。它们不会展示阅兵式、军乐队、雄赳赳的舰队演习或重型枪械。无论是处理日俄战争还是中国事变的题材，它们都一成不变地坚持展示泥泞中的行军、遭遇战与作战迁延的痛苦。最后的镜头并不展示胜利与欢呼，而是军人们在某个毫无特色、满是泥泞的中国小镇中的夜间休憩，或者是典型的日本家庭的祖孙三代，他们作为三场战争的幸存者，分别伤残、截肢、失明。要么展现的是士兵阵亡后，其家人在家中哀悼丈夫或父亲；失去了顶梁柱，他们如何聚集在一起，继续生活下去。全然不见英美人“凯旋式”电影中的令人激动的背景。日本的电影甚至不会表现伤残老兵复原的主题，也不会提及发动战争的目的。对日本的观众来说，只要荧幕上的所有人都在尽心尽力地报恩，这就足够了。因此，在日本，这些电影是彻头彻尾的战争宣传片。投资方知道，日本的观众不会被此激起反战情绪。





10.The Dilemma of Virtue

The Japanese view of life is just what their formulas of chu and ko and giri and jin and human feelings say it is.They see the‘whole duty of man'as if it were parceled out into separate provinces on a map.In their phrase,one's life consists of“the circle of chu”and“the circle of ko”and“the circle of giri”and“the circle of jin”and“the circle of human feelings”and many more.Each circle has its special detailed code and a man judges his fellows,not by ascribing to them integrated personalities,but by say-ing of them that“they do not know ko”or“they do not know giri.”Instead of accusing a man of being unjust,as an American would,they specify the circle of behavior he has not lived up to.Instead of accusing a man of being selfish or unkind,the Japanese spec-ify the particular province within which he violated the code.They do not invoke a cate-gorical imperative or a golden rule.Approved behavior is relative to the circle within which it appears.When a man acts“for ko，”he is acting in one way；when he acts“merely for giri”or“in the circle of jin，”he is acting-so Westerners would judge-in quite different character.The codes,even for each“circle，”are set up in such a way that,when conditions change within it,the most different behavior may be properly called for.Giri to one's lord demanded utmost loyalty until the lord insulted his retainer；afterward no treachery was too great.Until August，1945，chu demanded of the Japa-nese people that they fight to the last man against the enemy.When the Emperor changed the requirements of chu by broadcasting Japan's capitulation,the Japanese out-did themselves in expressing their co-operation with the visitors.

This is baffling to Westerners.Occidentals cannot easily credit the ability of the Japanese to swing from one behavior to another without psychic cost.Such extreme pos-sibilities are not included in our experience.Yet in Japanese life the contradictions,as they seem to us,are as deeply based in their view of life as our uniformities are in ours.It is especially important for Occidentals to recognize that the“circles”into which the Japanese divide life do not include any“circle of evil.”This is not to say that the Japa-nese do not recognize bad behavior,but they do not see human life as a stage on which forces of good contend with forces of evil.They see existence as a drama which calls for careful balancing of the claims of one“circle”against another and of one course of pro-cedure against another,each circle and each course of procedure being in itself good.If everyone followed his true instincts,everyone would be good.As we saw,they regard e-ven Chinese moral precepts as proving that the Chinese need that kind of thing.It proves the inferiority of the Chinese.Japanese,they say,have no need of overall ethical commandments.In Sir George Sansom's phrase which we have already quoted,they“do not grapple with the problem of evil.”According to their view,they adequately account for bad behavior by less cosmic means.Though every soul originally shines with virtue like a new sword,nevertheless,if it is not kept polished,it gets tarnished.This“rust of my body，”as they phrase it,is as bad as it is on a sword.A man must give his char-acter the same care that he would give a sword.But his bright and gleaming soul is still there under the rust and all that is necessary is to polish it up again.

This Japanese view of life makes their folk tales and novels and plays seem particu-larly inconclusive to Westerners-unless we are able,as often happens,to recast the plot to fit our demands for consistency of character and for conflict of good and evil.But that is not the way the Japanese look at these plots.Their comment is that the hero is caught in a conflict of“giri against human feelings，”“chu against ko，”“giri against gimu.”A hero fails because he is allowing his human feelings to obscure his obligations of giri,or he cannot pay both the debt he owes as chu and the debt he owes as ko.He cannot do right（gi）because of giri.He is cornered by giri and sacrifices his family.The conflicts so portrayed are still between obligations both of which are in themselves binding.They are both“good.”The choice between them is like the choice that faces a debtor who owes too many debts.He must pay some and ignore others for the time be-ing,but the fact that he pays one debt does not free him of the rest of his debts.

This way of viewing the hero's life is in great contrast to the Western view.Our he-roes are good precisely in that they have“chosen the better part，”and are pitted against opponents who are bad.“Virtue triumphs，”as we say.There should be a happy end-ing.The good should be rewarded.The Japanese,however,have an insatiable appetite for the story of the“flagrant case”of the hero who finally settles incompatible debts to the world and to his name by choosing death as a solution.Such tales would in many cultures be stories teaching resignation to a bitter fate.But in Japan that is exactly what they are not.They are tales of initiative and ruthless determination.The heroes put forth every effort to pay some one obligation incumbent upon them,and,in so doing,they flout another obligation.But in the end they settle with the“circle”they flouted.

The true national epic of Japan is the Tale of the Forty-Seven Ronin.It is not a tale that rates high in the world's literature but the hold it has on the Japanese is incompara-ble.Every Japanese boy knows not only the main story but the subordinate plots of the tale.Its stories are constantly told and printed and they are retold in a popular modern movie series.The graves of the forty-seven have been for generations a favorite pilgrim-age where thousands went to pay tribute.They left their visiting cards,too,and the ground around the graves was often white with them.

The theme of the Forty-Seven Ronin centers around giri to one's lord.As the Japa-nese see it,it portrays the conflicts of giri with chu,of giri with righteousness-in which giri is of course virtuously triumphant，-and of“merely giri”with limitless giri.It is an historical tale of 1703，the great days of feudalism when men were men,accord-ing to the modern Japanese daydream,and there was no“unwillingness”in giri.The forty-seven heroes offer up everything to it,their reputations,their fathers,their wives,their sisters,their righteousness（gi）.Finally they offer up to chu their own lives,dy-ing by their own hands.

The Lord Asano was appointed by the Shogunate as one of two daimyo in charge of the ceremony at which all the daimyo made their periodical obeisance to the Shogun.The two masters of ceremonies were provincial lords and therefore they had to apply for instructions in required etiquette to a very great daimyo of the Court,the Lord Kira.Un-fortunately Lord Asano's wisest retainer,Oishim-the hero of the tale-who would have counseled him prudently,was away in the home province and Asano was naive e-nough not to arrange to pay a sufficient“gift”to his great instructor.The retainers of the other daimyo who was being instructed by Kira were men of the world and showered the teacher with rich gifts.The Lord Kira therefore instructed Lord Asano with bad grace and purposely described to him an entirely wrong costume for his wear at the ceremony.The Lord Asano appeared thus clad on the great day and when he realized the insult put upon him he drew his sword and wounded Kira on the forehead before they could be sep-arated.It was his virtue as a man of honor-his giri to his name-to avenge Kira's in-sult but it was against his chu to draw his sword in the Shogun's palace.The Lord Asano had conducted himself virtuously in giri to his name but he could only come to terms with chu by killing himself according to the rules of seppuku.He retired to his house and dressed himself for the ordeal,waiting only for the r eturn of his wisest and most faithful retainer Oishi.When they had exchanged a long look of farewell,Lord Asano,having seated himself in required fashion,thrust his sword into his belly and died by his own hand.No relative being willing to succeed to the place of the dead lord who had vi-olated chu and incurred the displeasure of the Shogunate,Asano's fief was confiscated and his retainers became mastefless ronin.

According to the obligations of giri,Asano's samurai retainers owed it to their dead master to commit seppuku as he had done.If in giri to their lord they did what he had done in giri to his name,this would voice their protest against Kira's insult to their lord.But Oishi was secretly determined that seppuku was too small an act by which to express their giri.They must complete the vengeance their own lord had been unable to carry through when retainers separated him from his high-placed enemy.They must kill Lord Kira.But this could only be accomplished by violating chu.Lord Kira was too near to the Shogunate to make it possible for the ronin to get official permission from the State to carry out their revenge.In more usual cases,any group contemplating vengeance regis-tered their plan with the Shogunate,stating the final date before which they would com-plete the act or abandon the enterprise.This arrangement allowed certain fortunate peo-ple to reconcile chu and giri.Oishi knew that this course was not open to him and his fellows.He therefore called together the ronin who had been Asano's samurai retainers but he spoke no word of his plan of killing Kira.There were more than three hundred of these ronin and,as the story was taught in Japanese schools in 1940，they all agreed to commit seppuku.Oishi knew,however,that not all of them had unlimited giri-in the Japanese phrase，“giri plus sincerity”-and could therefore be trusted in the danger-ous exploit of a vendetta against Kira.To separate those with“merely”giri from those with giri plus sincerity he used the test of how they were to divide their lord's personal income.In Japanese eyes this was as much of a test as if they had not already agreed to commit suicide；their families would benefit.There was violent disagreement among the ronin about the basis of the division of property.The chief steward was the highest paid of the retainers and he led the faction which wanted the income divided according to pre-vious salary.Oishi led the faction which wanted it divided equally among them all.As soon as it was well established which ones of the ronin had“merely”giri,Oishi agreed to the chief steward's plan for partition of the estate and allowed those who had won to leave the company.The chief steward left and has earned thereby the fame of being a“dog samurai，”a“man who did not know giri，”and a reprobate.Oishi judged only forty-seven to be strong enough in giri to be made privy to his plan of vendetta.These forty-seven who joined him pledged by that act that no good faith,no affection,no gimu should stand in the way of the completion of their vow.Giri was to be their supreme law.The forty-seven cut their fingers and joined in a blood compact.

Their first task was to throw Kira off the scent.They disbanded and pretended to be lost to all honor.Oishi frequented the lowest public-houses and engaged in undignified brawls.Under cover of this abandoned life he divorced his wife-a usual and thorough-ly justified step for any Japanese who was about to run foul of the law since it kept his wife and children from being held accountable along with him in the final act.Oishi's wife parted from him in great grief,but his son joined the ronin.

All Tokyo was speculating on the vendetta.All who respected the ronin were of course convinced that they would attempt to kill Lord Kira.But the forty-seven dis-claimed any such intention.They pretended to be men who“did not know giri.”heir fa-thers-in-law,outraged at such dishonorable conduct,turned them out of their homes and dissolved their marriages.Their friends ridiculed them.One day a close friend met Oishi drunk and reveling with women,and even to him Oishi denied his giri to his lord.“Revenge？”he said.“It is silly.One should enjoy life.Nothing is better than to drink and play around.”His friend disbelieved him,and pulled Oishi's sword out of its sheath,expecting its shining brilliance to disprove what its owner had said.But the sword was rusted.He was forced to believe and in the open street he kicked and spat upon the drunken Oishi.

One of the ronin,needing money to cover his part in the vendetta,had his wife sold as a prostitute.Her brother,also one of the ronin,discovered that knowledge of the vendetta had come into her hands and proposed to kill her with his own sword,arguing that with this proof of his loyalty Oishi would enroll him among the avengers.Another ronin killed his father-in-law.Another sent his sister to serve as maid and concubine to Lord Kira himself so that the ronin might have advice from inside the palace telling them when to attack；this act made it inevitable that she should commit suicide when venge-ance was accomplished,for she had to clear herself by death of the fault of having ap-peared to be on the side of Lord Kira.

On a snowy night,December fourteenth,Kira held a sake party and the guards were drunk.The ronin raided the stronghold,overcame the guards,and went straight to Lord Kira's bedroom.He was not there,but his bed was still warm.The ronin knew he was hiding somewhere in the enclosure.At last they discovered a man crouched in an outhouse used for storing charcoal.One of the ronin drove his spear through a wall of the hut,but when he withdrew it there was no blood upon it.The spear had indeed pierced Kira,but as it was withdrawn he had wiped off the blood with his kimono sleeve.His trick was of no avail.The ronin forced him to come out.He claimed,however,that he was not Kira；he was only the chief steward.At this point one of the forty-seven remem-bered the wound their Lord Asano had given Kira in the Shogun's palace.By this scar they identified him and demanded his immediate seppuku.He refused-which proved of course that he was a coward.With the sword their own Lord Asano had used in his seppuku,they cut off his head,ceremonially washed it,and having finished their work,set off in procession to carry the doubly bloodied sword and the severed head to Asano's grave.

All Tokyo was filled with enthusiasm for the deed of the ronin.Their families and fathers-in-law who had doubted them rushed to embrace them and to do obeisance.Great lords urged hospitality upon them along the way.They proceeded to the grave and placed there not only the head and the sword but a written address to their lord which is still preserved.

Their giri was paid.They had still to pay their chu.Only in their death could the two coincide.They had broken the State rule against undeclared vendetta but they were not in revolt against chu.Whatever was demanded of them in the name of chu they must fulfill.The Shogunate ruled that the forty-seven should commit seppuku.That is,in killing themselves with their own hands the ronin paid the supreme debt both to giri and to gimu.

The tales of olden times do not give central place to the conflict between obligations and“human feelings.”In recent years it has become a principal theme.Modern novels tell of love and human kindness which have to be discarded because of gimu or giri,and this theme is played up instead of being minimized.Like their war movies,which readi-ly seem to Westerners to be good pacifist propaganda,these novels often seem to us a plea for greater latitude to live according to the dictates of one's own heart.They are cer-tainly testimony to this impulse.But over and over Japanese who discuss the plot of no-vels or movies see a different meaning.The hero we sympathize with because he is in love or cherishes some personal ambition,they condemn as weak because he has allowed these feelings to come between him and his gimu or his giri.Westerners are likely to feel it is a sign of strength to rebel against conventions and seize happiness in spite of obsta-cles.But the strong,according to Japanese verdict,are those who disregard personal happiness and fulfill their obligations.Strength of character,they think,is shown in conforming not in rebelling.The plots of their novels and movies,consequently,often have quite a different meaning in Japan from that which we give to them when we see them through Western eyes.

Japanese make the same kind of appraisal when they pass judgment on their own lives or on those of people they have known.They judge that a man is weak if he pays attention to his personal desires when they conflict with the code of obligations.All kinds of situations are judged in this way,but the one which is most opposite to Western ethics concerns a man's attitude toward his wife.His wife is only tangential to“the cir-cle of ko”but his parents are central.Therefore his duty is clear.A man of strong moral character obeys ko and accepts his mother's decision to divorce his wife.It only makes the man“stronger”if he loves his wife and if she has borne him a child.In the Japa-nese phrase，“ko may make you put your wife and children in the category of stran-gers.”Then your treatment of them belongs at best in“the circle of jin.”At worst they become people who have no claims upon you.Even when a marriage is happy,a wife is not centrally placed in the circles of obligations.A man should therefore not elevate his relation to her so that it seems to be on a level with his feelings toward his parents or his country.It was a popular scandal in the nineteen-thirties when a prominent liberal spoke publicly about how happy he was in returning to Japan,and mentioned reunion with his wife as one of the reasons for his pleasure.He should have spoken of his parents,of Fu-jiyama,of his dedication to the national mission of Japan.His wife did not belong on this level.

The Japanese themselves have shown in the modern era that they were not satisfied to leave their code of morals so heavy with emphasis on keeping different levels separate and different“circles”distinct.A great part of Japanese indoctrination has been devot-ed to making chu supreme.Just as statesmen simplified the hierarchy by putting the Em-peror at the apex and eliminating the Shogun and the feudal lords,so in the moral realm they worked to simplify the system of obligations by bringing all lower virtues under the category of chu.By this means they sought not only to unify the country under“Emperor worship，”but to lessen the atomism of Japanese morals.They sought to teach that in fulfilling chu one fulfilled all other duties.

The best and most authoritative statement of this program is the Imperial Rescript to Soldiers and Sailors given by the Emperor Meiji in 1882.This Rescript and the one on Education are the true Holy Writ of Japan.They are treated as torah,taken from a shrine for reading and returned with obeisance before the audience is dismissed.Men appointed to read them have killed themselves because they misread a sentence.The Rescript to Soldiers and Sailors was primarily for men in the service.They were the ones who learned it verbatim and meditated upon it quietly for ten minutes each morning.It was read to them ritually on important national holidays,when the new conscripts en-tered the barracks,when those left who had finished their period of training and on simi-lar occasions.It was also taught to all boys in middle schools and continuation classes.

The Rescript for Soldiers and Sailors is a document of several pages.It is carefully arranged under headings and is clear and specific.Nevertheless,it is a strange puzzle to a Westerner.Its precepts seem to him contradictory.Goodness and virtue are held up as true goals and described in ways Westerners can appreciate.And then the Rescript warns its hearers not to be like heroes of old who died in dishonor because，“losing sight of the true path of public duty,they kept faith in private relations.”This is the official translation and though it is not literal it fairly represents the words of the original.“You should,then，”the Rescript continues，“take serious warning by these examples”of oldtime heroes.

The“warning”conveyed is not intelligible without a knowledge of the Japanese map of obligations.The whole Rescript shows an official attempt to minimize giri and to elevate chu.Not once in the whole text does the word giri appear in the sense in which it is a household word in Japan.Instead of naming giri,it emphasizes that there is a Higher Law,which is chu,and a lower Law which is“keeping faith in private rela-tions.”The Higher Law,the Rescript is at pains to prove,is sufficient to validate all the virtues.“Righteousness，”it says，“is the fulfillment of gimu.”A soldier filled with chu inevitably has“true valor”which means“in daily intercourse to set gentleness first and to aim to win the love and esteem of others.”Such precepts,if followed,the Re-script argues by implication,will suffice without invoking giri.Obligations other than gimu are Lesser Law and a man should not acknowledge them without the most careful consideration.

This Holy Writ exalting chu is a basic document in Japan.It is difficult to say,however,whether its oblique detraction of giri weakened the popular hold of this obliga-tion.Japanese frequently quote other parts of the Rescript-“Righteousness is the ful-fillment of gimu，”“If only the heart be sincere,anything can be accomplished”-to explain and justify their own and others'acts.But,though they would often be appropri-ate,the admonitions against keeping faith in private relations seem seldom to come to their lips.Giri remains today a virtue with great authority and to say of a man that“he does not know giri”is one of the most drastic condemnations in Japan.

Japanese ethics are not easily simplified by introducing a Higher Law.Even when they talk about Higher Law,whether in feudal times or in the Rescript to Soldiers and Sailors,it is only in the sense that obligations to someone high in the hierarchy should o-verrule obligations to someone who is lower down.They are still particularistic.

When modern Japanese have attempted to make some one moral virtue supreme o-ver all the“circles，”they have usually selected“sincerity.”

This moral stress on sincerity has the backing of the Rescript for Soldiers and Sail-ors itself.The Rescript begins with an historical prologue,a Japanese equivalent to A-merican prologues which name Washington,Jefferson,and the Founding Fathers.In Ja-pan this section reaches a climax by invoking on and chu：

We（the Emperor）are the head and you are the body.We depend on you as our arms and legs.Whether we shall be able to protect our country,and repay the on of our ancestors,depends upon your fulfilling your obligations.

Then follow the precepts：（1）The supreme virtue is to fulfill the obligations of chu.A soldier or sailor,however skilled,in whom chu is not strong,is a mere puppet；a body of soldiers wanting in chu is in crisis a mere rabble.“Therefore,neither be led astray by current opinions nor meddle in politics,but with singleness do chu,remembe-ring that gi（righteousness）is weightier than a mountain while death is lighter than a feather.”（2）The second injunction is to observe outward appearance and behavior,i.e.，in reference to rank in the Army.“Regard the orders of superiors as issuing directly from Us”and treat inferiors with consideration.（3）The third is valor.True valor is contrasted with“burnblood barbaric acts”and is defined as“never despising an inferior or fearing a superior.Those who thus appreciate true valor should in their daily inter-course set gentleness first and aim to win the love and esteem of others.”（4）The fourth injunction is the warning against“keeping faith in private relations，”and（5）the fifth is an admonition to be frugal.“if you do not make simplicity your aim,you will become effeminate and frivolous and acquire fondness for luxurious and extravaga-ntways；you will finally grow selfish and sordid and sink to the last degree of baseness,so that neither loyalty nor valour will avail to save you from the contempt of the world……Being harassed with anxiety lest it should break out,We hereby reiterate Our warning.”

The final paragraph of the Rescript calls these five precepts“the Grand Way of Heaven and Earth and the universal law of humanity.”They are“the soul of Our sol-diers and sailors.”And,in turn，“the soul”of these five precepts“is sincerity.If the heart be not sincere,words and deeds,however good,are all mere outward show and all avail nothing.If only the heart be sincere,anything can be accomplished.”The five precepts will thus be“easy to observe and practice.”It is characteristically Japanese that sincerity should be tacked on at the end after all the virtues and obligations have been spelled out.The Japanese do not,as the Chinese do,base all virtues on the promptings of the benevolent heart；they first set up the code of duties and then add,at the end,the requirement that one carry these out with all one's heart and with all one's soul and with all one's strength and with all one's mind.

Special Japanese meanings of this word“sincerity”have already been referred to in passing.Makoto does not mean what sincerity does in English usage.It means both far less and far more.Westerners have always been quick to see that it means far less than it does in their language,and they have often said that when a Japanese says anyone is insincere,he means only that the other person doesn't agree with him.There is a certain truth in this,for calling a man“sincere”in Japan has no reference to whether he is act-ing“genuinely”according to the love or hate,determination or amazement which is up-permost in his soul.The kind of approval Americans express by saying，“He was sincerely glad to see me，”“He was sincerely pleased，”is alien in Japan.They have a whole series of proverbial expressions casting scorn on such a“sincerity.”They say de-risively，“Behold the frog who when he opens his mouth displays his whole inside”；“ike a pomegranate who when it gapes its mouth shows all that's in its heart”；it is a shame to any man to“blurt out his feelings”；it“exposes”him.These associations with“sincerity”which are so important in the United States have no place in the meaning of the word“sincerity”in Japan.When the Japanese boy accused the American missionary of insincerity,it never occurred to him to consider whether the American“genuinely”felt amazement at the poor lad's plan to go to America without even a shoestring.When Japanese statesmen in the last decade accused the United States and England of insin-cerity-as they constantly did-they did not even think whether the Western nations were acting in ways they did not in reality feel.They were not even accusing them of be-ing hypocrites-which would have been a minor accusation.Similarly when the Re-script for Soldiers and Sailors says“sincerity is the soul of these precepts，”it does not mean that the virtue that will put all other virtues into effect is a genuineness in the soul which will make a man act and speak in conformity to his own inner promptings.It cer-tainly does not mean that he is enjoined to be genuine,no matter how much his convic-tions may differ from others'.

Nevertheless makoto has its positive meanings in Japan,and since the Japanese so strongly stress the ethical ro1e of this concept it is urgently necessary for Westerners to grasp the sense in which they use it.The basic Japanese sense of makoto is well illustra-ted in the Tale of the Forty-Seven Ronin.“Sincerity”in that story is a plus sign added on to giri.“Giri plus makoto”is contrasted with“merely giri，”and means“giri as an example for ages eternal.”In the contemporary Japanese phrase，“makoto is what makes it stick.”The“it”in this phrase refers,according to context,to any precept of the Japanese code or any attitude stipulated in the Japanese Spirit.

A basic meaning of“sincerity”as the Japanese use it,is that it is the zeal to follow the“road”mapped out by the Japanese code and the Japanese Spirit.Whatever special meanings makoto has in particular contexts can always be read off as praise of some a-greed-on aspects of Japanese Spirit and well-accepted guide posts on the map of virtues.Once one has accepted the fact that“sincerity”does not have the American meaning it is a most useful word to note in all Japanese texts.For it almost unfailingly identifies those positive virtues the Japanese actually stress.Makoto is constantly used to praise a person who is not self-seeking.This is a reflection of the great condemnation Japanese ethics pronounces on profit-making.Profit-when it is not a natural consequence of hi-erarchy-is judged to be the result of exploitation,and the go-between who has turned aside to make a profit out of his job becomes the hated moneylender.He is always de-clared to“lack sincerity.”Makoto,too,is constantly used as a term of praise for the man who is free of passion,and this mirrors Japanese ideas of selfdiscipline.A Japanese worthy of being called sincere,too,never verges on the danger of insulting a person he does not mean to provoke to aggression,and this mirrors their dogma that a man is re-sponsible for the marginal consequences of his acts as well as for the act itself.Finally，only one who is makoto can“lead his people，”put his skills to effective use and be free of psychic conflict.These three meanings,and a host of others,state quite simply the homogeneity of Japanese ethics；they reflect the fact that a man can be effective and un-conflicted in Japan only when he is carrying out the code.

Whatever the Japanese have tried to do to their code,it remains atomistic,and the principle of virtue remains that of balancing one play,in itself good,against another play which is also in itself good.

In any language the contexts in which people speak of losing or gaining self-respect throw a flood of light on their view of life.In Japan“respecting yourself”is always to show yourself the careful player.It does not mean,as it does in English usage,con-sciously conforming to a worthy standard of conduct-not truckling to another,not ly-ing,not giving false testimony.In Japan self-respect（jicho）is literally“a self that is weighty，”and its opposite is“a self that is light and floating.”When a man says“You must respect yourself，”it means，“You must be shrewd in estimating all the factors in-volved in the situation and do nothing that will arouse criticism or lessen your chances of success.”“Respecting yourself”often implies exactly the opposite behavior from that which it means in the United States.An employee says，“I must respect myself（ji-cho），”and it means,not that he must stand on his rights,but that he must say nothing to his employers that will get him into trouble.“You must respect yourself”had this same meaning,too,in political usage.It meant that a“person of weight”could not re-spect himself if he indulged in anything so rash as“dangerous thoughts.”It had no im-plication,as it would in the United States,that even if thoughts are dangerous a man's self-respect requires that he think according to his own lights and his own conscience.

“You must respect yourself”is constantly on parents'lips in admonishing their ado-lescent children,and it refers to observing proprieties and living up to other people's ex-pectation.A girl is thus admonished to sit without moving,her legs properly placed,and a boy to train himself and learn to watch for cues from others“because now is the time that will decide your future.”When a parent says to them，“You did not behave as a self-respecting person should，”it means that they are accused of an impropriety rather than of lack of courage to stand up for the right as they saw it.

All these meanings of self-respect fit the Japanese view of life.This way of defining self-respect does not allow a man to claim an alibi for his failure on the ground of good intentions.Each move has its consequences and one should not act without estimating them.It is quite proper to be generous,but you must foresee that the recipient of your favors will feel that he has been made“to wear an on.”You must be wary.It is quite allowable to criticize another,but you must do so only if you intend to take on all the consequences of his resentment.

The strong identification of circumspection with self-respect includes,therefore,watchfulness of all the cues one observes in other people's acts,and a strong sense that other people are sitting in judgment.“One cultivates self-respect（one must jicho），”they say，“because of society.”“If there were no society one would not need to respect oneself（cultivate jicho）.”These are extreme statements of an external sanction for self-respect.They are statements which take no account of internal sanctions for proper be-havior.Like the popular sayings of many nations,they exaggerate the case,for Japanese sometimes react as strongly as any Puritan to a private accumulation of guilt.But their extreme statements nevertheless point out correctly where the emphasis falls in Japan.It falls on the importance of shame rather than on the importance of guilt.

In anthropological studies of different cultures the distinction between those which rely heavily on shame and those that rely heavily on guilt is an important one.A society that inculcates absolute standards of morality and relies on men's developing a con-science is a guilt culture by definition,but a man in such a society may,as in the Unit-ed States,suffer in addition from shame when he accuses himself of gaucheries which are in no way sins.He may be exceedingly chagrined about not dressing appropriately for the occasion or about a slip of the tongue.In a culture where shame is a major sanc-tion,people are chagrined about acts which we expect people to feel guilty about.This chagrin can be very intense and it cannot be relieved,as guilt can be,by confession and atonement.A man who has sinned can get relief by unburdening himself.This de-vice of confession is used in our secular therapy and by many religious groups which have otherwise little in common.We know it brings relief.Where shame is the major sanction,a man does not experience relief when he makes his fault public even to a con-fessor.So long as his bad behavior does not“get out into the world”he need not be troubled and confession appears to him merely a way of courting trouble.Shame cultures therefore do not provide for confessions,even to the gods.They have ceremonies for good luck rather than for expiation.

True shame cultures rely on external sanctions for good behavior,not,as true guilt cultures do,on an internalized conviction of sin.Shame is a reaction to other people's criticism.A man is shamed either by being openly ridiculed and rejected or by fantas-ying to himself that he has been made ridiculous.In either case it is a potent sanction.But it requires an audience or at least a man's fantasy of an audience.Guilt does not.In a nation where honor means living up to one's own picture of oneself,a man may suffer from guilt though no man knows of his misdeed and a man's feeling of guilt may actually be relieved by confessing his sin.

For Japanese a failure to follow their explicit signposts of good behavior,a failure to balance obligations or to foresee contingencies is a shame（haji）.Shame,they say,is the root of virtue.A man who is sensitive to it will carry out all the rules of good behav-ior.“A man who knows shame”is sometimes translated“virtuous man，”sometimes“man of honor.”Shame has the same place of authority in Japanese ethics that“a clear conscience，”“being right with God，”and the avoidance of sin have in Western ethics.Logically enough,therefore,a man will not be punished in the afterlife.The Japanese-except for priests who know the Indian sutras-are quite unacquainted with the idea of reincarnation dependent upon one's merit in this life,and-except for some well-in-structed Christian converts-they do not recognize post-death reward and punishment or a heaven and a hell.

The primacy of shame in Japanese life means,as it does in any tribe or nation where shame is deeply felt,that any man watches the judgment of the public upon his deeds.He need only fantasy what their verdict will be,but he orients himself toward the verdict of others.When everybody is playing the game by the same rules and mutually supporting each other,the Japanese can be light-hearted and easy.They can play the game with fanaticism when they feel it is one which carries out the“mission”of Japan.They are most vulnerable when they attempt to export their virtues into foreign lands where their own formal signposts of good behavior do not hold.They failed in their“good will”mission to Greater East Asia,and the resentment many of them felt at the attitudes of Chinese and Filipinos toward them was genuine enough.

Individual Japanese,too,who have come to the United States for study or business and have not been motivated by nationalistic sentiments have often felt deeply the“fail-ure”of their careful education when they tried to live in a less rigidly charted world.Their virtues,they felt,did not export well.The point they try to make is not the uni-versal one that it is hard for any man to change cultures.They try to say something more and they sometimes contrast the difficulties of their own adjustment to American life with the lesser difficulties of Chinese or Siamese they have known.The specific Japanese problem,as they see it,is that they have been brought up to trust in a security which depends on others'recognition of the nuances of their observance of a code.When for-eigners are oblivious of all these proprieties,the Japanese are at a loss.They cast about to find similar meticulous proprieties according to which Westerners live and when they do not find them,some speak of the anger they feel and some of how frightened they are.

Once Japanese have accepted,to however small a degree,the less codified rules that govern behavior in the United States they find it difficult to imagine their being able to manage again the restrictions of their old life in Japan.Sometimes they refer to it as a lost paradise,sometimes as a“harness，”sometimes as a“prison，”sometimes as a“little pot”that holds a dwarfed tree.As long as the roots of the miniature pine were kept to the confines of the flower pot,the result was a work of art that graced a charming garden.But once planted out in open soil,the dwarfed pine could never be put back a-gain.They feel that they themselves are no longer possible ornaments in that Japanese garden.They could not again meet the requirements.They have experienced in its most acute form the Japanese dilemma of virtue.





十、德之两难

日本人的人生观正好包含在其对于忠、孝、义理、仁与人情的规范之中。他们视“人生的全部职责”如地图上界限分明的不同地域。在他们的用法中，人生包含“忠之圈”“孝之圈”“仁之圈”和“人情之圈”等诸多领域。每一领域都有其特殊细化的规则，人们并不从其完整的个性出发评判其同伴，而是说“他们不懂孝道”或“他们不懂义理”。他们不像美国人那样，指责某人不公正，而是指出其行为不合乎某个特定的圈子的规范。他们也不谴责某人自私或无情，而是指出其在某个特定的领域违反了规则。他们不会援引某种绝对的律令或黄金法则。被认可的行为与其出现的领域相关。当一个人因“尽孝”而行动时，他依照一种方式行事；当他“仅仅为了义理”或“在仁的圈子中”行事时，他的行为——如西方人所认定的那样——具有完全不同的性质。就算在同一个圈子里，确立的规则也不是恒定不变的。若其中的状况发生了变化，完全可能要求人采取截然不同的行动。对主君的义理是最大限度的忠诚，但如果主君侮辱了他的家臣，后者就算背叛也不过分。直到1945年8月，忠要求日本人面对敌人战斗到最后一人。当天皇在日本投降的广播中改变了忠的要求后，日本人便完全转变，表示愿意与外来者合作。

这真让西方人觉得不可理喻。西方人不能轻易认可日本人有能力毫无精神压力地从一种行为方式转向另一种。我们不具有这样极端可能性的经验。然而在日本人的生活中，矛盾，我们所认为的矛盾，却深深地植根于其人生观中，正如统一性植根于我们的人生观中一样。对西方人来说，认识到日本人为生活所划定的“圈子”并不包括任何“恶的圈子”，这一点尤为重要。这并不是说，日本人认识不到坏的行径，只是他们并不认为人生是善恶两种力量斗争的舞台。他们视生活如一场戏，这场戏要求在一个“圈子”与另一个圈子、一个行为进程与另一个行为进程中维持微妙的平衡。每一个圈子或行为进程就其本身来说都是善的。如果每个人都遵照其真实的本性，那么每个人就都是善的。如我们所看到的，他们甚至认为，中国的道德规范证明中国人需要那种东西，这也证明了他们的劣根性。他们说，日本人不需要全面的伦理性戒律。按照前引的乔治·桑塞姆的说法，他们“并不情愿去与恶进行斗争”。根据他们的观点，即使不借助宏观的原理，他们也能充分地说明坏的行径。尽管每个人的灵魂最初都如同新发硎的剑一样，具有美德之光，但如果不勤加磨砺，剑就会失去光泽。他们所谓的“身体之锈”如同剑上之锈一样可恶。人必须如同磨剑一样仔细地磨砺自己的本性。但就算生锈了，灵魂依然在其下发出光芒，只要再擦拭一番，它就会恢复光亮。

日本人的人生观使他们的民间故事、小说和戏剧在西方人看来尤为不可思议——除非我们像我们经常所做的那样修改情节，使之符合我们对性格一致性与善恶冲突的需要。但日本人并不这样看待这些情节。他们的看法是，主人公陷入了“义理与人情”“忠与孝”“义理与义务”的冲突之中。由于他服从人情而模糊了义理的责任，或者他无法同时偿还忠与孝两方面的债务，所以主人公失败了。由于义理，他无法履行正义（义）。他为义理所迫而牺牲了家庭。这样所描绘出的冲突仍然是两种本身都具有约束力的义务之间的冲突。它们都是“善”的。对两者的选择恰如欠了太多债的债务人所进行的选择，目前他只能偿还一部分而忽略其他的，而事实是，他偿还的这部分债务并不能使他从其余的债务中解脱出来。

日本人对主人公生活的这种看法与西方人的看法大相径庭。我们的主人公“择善而行”，与邪恶的对手作斗争，因此他们是杰出的人，如我们所说，他们“以德服人”。结局总是皆大欢喜，善行必然会得到报偿。而日本人对“轰动事件”故事有一种永无餍足的心态。主人公最终陷入对社会和对其名誉的无法调和的债务之中，最后只得以死为结局。在许多文化中，这样的故事都会引导人们对严酷的命运逆来顺受。但在日本却完全不同。它们成了催人进取、树立坚定不移的决心的故事，主人公竭尽全力去偿还义不容辞的义务。与此同时，他们轻视另一种义务。但最终他们得与自己轻视的那个“圈子”做一了结。

日本真正的民族史诗是《四十七浪人的故事》。它在世界文学中籍籍无名，但在日本有着无与伦比的影响力。每个日本孩子都非但知道它的主要情节，而且知道它的次要情节。这些故事被人们不断讲述、刊印，且在现代系列电影中被一再复述。四十七浪人的墓地成为世代相传、受人景仰之地，有成千上万的人前往朝圣。他们在墓地四处留下名帖，使那里经常一片雪白。

《四十七浪人》的中心主题是对主君的义理。像日本人认为的那样，它描绘了义理与忠、义理与正义的冲突——而义理理所当然地取得了胜利——以及“为义理而义理”与无限遵从义理之间的冲突。它是发生在1703年的历史故事，当时正是封建时代的鼎盛时期，如同现代日本人所梦想的，当时的男人都是男子汉，在尽义理时毫无勉强之意。四十七位英雄将一切，包括他们的名誉、父亲、妻子、姐妹和正义（义）都奉献给了义理。最后，他们把自己的生命也献给了“忠”，都自杀身亡。

幕府委任浅野侯为负责所有大名定期朝拜将军的仪式的两位大名之一。这两位司仪都来自乡下，因此，他们需要来自宫廷的高级大名吉良侯指导必要的礼仪。不幸的是，浅野侯最足智多谋的家臣大石——故事中的主人公，他本可劝告浅野侯谨慎从事的——正好在他自己的封地里。而浅野又相当幼稚，不懂得向导师供奉足够的“礼品”。而另一位受吉良指导的大名的家臣却精于世故，送给导师丰厚的“礼品”。这样，吉良侯便没有教给浅野侯正确的礼节，还故意指导他在仪式中穿戴全错。浅野侯便这样出现在隆重的场合之中。当他意识到自己蒙受耻辱后，便在人们制止前拔出剑来刺伤了吉良的前额。这是作为一个有尊严的人的美德，即对名誉的义理，要求他必须对吉良的侮辱加以报复。但他在将军的殿堂上拔剑，又违反了“忠”。浅野侯的行为践行了对名誉的义理，但他只能采取切腹自杀的方式来尽“忠”。他回到家里，穿戴整齐以面对严峻的考验，只等自己最机智最忠诚的家臣大石回来了。大石回来后，他们相对良久。诀别后，浅野侯按规定的姿势坐下，把剑刺入腹部自杀了。因为他违反了“忠”，将军也颇为不喜，没有亲戚愿意继承他的侯位，浅野的封地被没收，他的家臣也都成为无主的浪人。

按照义理责任的要求，浅野的武士家臣对他们死去的主君负有同样切腹自杀的义务。如果他们按其主君所为，履行了对主君的义理，洗刷了他的名誉，这就是对吉良加诸其主君的侮辱进行了抗议。但大石心下以为，用切腹自杀来表明他们的义理，这一行为显得太过渺小。他们的主君因被侍从拉开而未能向身居高位的敌人复仇，他们必须代他完成。他们必须杀掉吉良侯。但这只能采取违背“忠”的方式完成。吉良侯与将军关系甚为密切，浪人们无法获得官方的许可去实施复仇计划。按照惯例，任何企图复仇的集团都要在幕府登记他们的计划，并预定完成或放弃行动的最后期限。这一安排使得某些幸运的人能在“忠”与义理间取得协调。大石知道，这一程序并不适合他和他的伙伴们。他召集曾是浅野家臣的浪人们，但并没有向他们吐露自己杀死吉良的计划。按照1940年日本学校所采用的故事所说，共有超过三百名浪人愿意切腹自杀。但大石知道，这些人并非都具有无限的义理——按日本的习惯用语，即“真诚的义理”——因此在向吉良复仇的危险事业中并非都值得信赖。为了将“为义理而义理”者与“真诚的义理”者分开，他以如何分配主君的个人财产为由进行了测试。在日本人看来，就如同他们不同意自杀一样，这也是一种考验，因为他们的家庭将会从中获益。对于如何分配财产，浪人们间产生了严重的分歧。大管家在家臣中获酬最高，他所领导的一派主张按以前的薪俸分配财产。而大石领导的一派则主张在所有人中均分。一旦证实了那些浪人中谁是“为义理而义理”者，大石就同意了大管家分割财产的计划，并让那些获胜者离开了。大管家离开了，并为此被称为“卑贱的武士”“不懂义理之人”受到了指责。大石确定只有四十七个人在义理方面足够坚定，能够参与他的复仇计划。跟随他的这四十七人以行动发誓，任何忠诚、情感和义务都不能阻碍他们实施计划。义理是他们的最高法则。四十七人割破手指，歃血为盟。

他们采取的第一个行动就是迷惑吉良。他们四散开来，并且假装不顾及任何荣誉。大石经常出入低级妓院，不顾体面与人争吵。在这种放荡生活的掩护下，他与妻子离了婚——这是任何一个行将违法的日本人通常都会采用的、且被认为是正当的行动，因为他的妻儿将会在其采取最后的行动时免受牵连。大石的妻子极为悲戚地与他分了手，但他的儿子加入进来当了浪人。

整个东京都在猜测着他们的复仇。所有尊重浪人的人都理所当然地相信他们会杀死吉良侯。但四十七人却矢口否认。他们假装成“不懂义理之人”，他们的岳父们对他们这种不名誉的行为极为愤怒，将他们赶出家门，并拆散了他们的婚姻。朋友们也对他们加以嘲笑。一天，一位密友遇到喝得醉醺醺正与女人寻欢作乐的大石，大石甚至对他也否认自己对主君的义理。“复仇？”他说，“那太蠢了。人应该享受生活。没有什么比饮酒作乐更痛快的了。”他的朋友不相信，便把大石的剑抽出鞘，希望用它的雪亮来反驳其主人的话。但剑已生锈。他不得不相信了大石的话，一气之下，他在大街上对醉酒的大石拳打脚踢一番。

一个浪人为了筹措经费掩饰复仇计划，将自己的妻子卖入了妓院。这个女人的兄弟，也是一个浪人，发现她已经知道了复仇计划，便亲手杀死了她。他认为以此证明自己的忠诚，大石就可以将他纳入复仇者的行列。另一个浪人杀死了自己的岳父。还有一个浪人将自己的妹妹送去当吉良侯的奴婢和侍妾，以便在发动攻击时，浪人们能得到来自宫内的消息。这一行为使她不得不在复仇完成后自杀，因为她不得不以死来洗刷自己陪侍吉良侯的污点。

十二月十四日，一个雪夜，吉良举行了一个酒会，侍卫们都喝醉了。浪人们突袭吉良的住宅，制服了侍卫，冲进了吉良的寝室。他不在那儿，但他的床还有余热。浪人们知道他必定藏在宅内某处。最后他们发现储煤的外室中蜷缩着一个人。一个浪人用他的矛刺过屋墙，但抽回来时矛尖上并没有血迹。矛的确刺中了吉良，只是在抽回来时，吉良用和服的袖子擦去了血。他的伎俩并没有奏效。浪人们把他揪了出来，但他声称自己并不是吉良，只是大管家。面对这个说法，四十七浪人之一想起来，他们的主君浅野曾在将军的殿堂上给过吉良一击。根据这个伤疤，他们确定了他的身份，并且要求他立刻自杀。他拒绝了——这当然证明了他是个懦夫。他们用他们的主君浅野侯剖腹自杀时用的那把剑砍下了他的头，按照仪式清洗一番。完成后，他们带着两度染血的剑和砍下的头列队离开，前往浅野的墓地。

浪人们的行为让整个东京为之沸腾了。曾经怀疑他们的家人与岳父们都急切地将他们拥入怀中，并表示敬意。沿途经过的大藩的主君们对他们盛情款待。他们来到墓地，不但供上了头颅和剑，还奉上了一份保存至今的致其主君的禀告文。

他们履行了义理，但他们还得尽“忠”。只有他们的死才能使此二者达成一致。他们违背了未经申报不得复仇的国家法规，但他们并未违反“忠”。以“忠”的名义要求他们做的任何事，他们都必须履行。将军下令四十七人剖腹自杀。这就是说，浪人们以自杀偿还了义理与义务两方面的终极债务。

在古老的故事中，义务与人情之间的冲突并不占中心地位。但在近年来，它成了重要的主题。在现代小说中，为了义务或义理而不得不放弃爱情和人情，这一主题非但没有削弱，反而被加强了。如同他们那些很容易被西方人看作和平主义宣传的战争电影一样，这些小说也经常被我们看作按人内心的需求而更自由生活的宣言。这些小说中的确具有这种激情。但讨论这些小说或电影情节的日本人却从中看出了不同的意义。对那些因陷入热恋或怀有某种个人抱负而博得我们同情的主人公，日本人却会谴责他们软弱，因为他们在自我与义务或义理间流露出了感情。西方人可能会认为冲破障碍、反抗传统、追求幸福是强者的标志。但在日本人看来，强者是那些漠视个人情感而履行义务的人。他们认为，性格的强大体现在顺从而非反叛上。因此，西方的眼睛赋予日本的小说和电影情节的意义，常常与日本人自己的理解完全不同。

日本人对自己或那些熟识的人的生活进行评判时，也是如此。如果某人在义务的规则与个人欲望发生冲突时关注后者，他们就认为他太过软弱。他们以此种方式来判定一切状况。不过与西方道德规范最为对立的还是男人们对其妻子的态度。妻子处于“孝之圈”的边缘，而父母在中心。因此，男子的责任是明确的。具有强烈道德品性的男人服从于“孝”，如果母亲要他与妻子离婚，他必须照办。如果他爱自己的妻子，妻子给他生了孩子，离婚只会让他更“坚强”。按照日本人的说法，“孝可能要求你视妻儿如同陌路人。”这样，在最好的情况下，你与他们的关系属于“仁的圈子”，而在最坏的情况下，他们便成为无权向你提出要求的人。甚至在美满婚姻中，妻子也不在义务圈的中心位置。因此，男人不应提升自己与她的关系，使之显得与自己对父母或国家的感情在同一水平线上。十九世纪三十年代有一个众所周知的丑闻，一位杰出的自由主义者在公开场合宣称自己回到日本是如何幸福，并将自己与妻子的团聚作为他喜悦的原因之一。他本应说到父母或富士山，说到为日本国家的使命而献身。而他的妻子与这些不应在同一水平之上。

在现代，对他们的道德规约过分强调不同水平的区别、不同“圈子”的截然分开，日本人自己也表现出不满。日本的教化则多致力于强调“忠”的至高无上。正如政治家以将天皇置于最高地位、消除将军和封建主的影响来简化等级制度，在道德领域，他们则致力于将较低层次的德行置于“忠”的范畴之下，以使义务系统单一化。借此，他们不仅寻求国家在“天皇崇拜”之下的统一，而且减轻了日本各种道德产生的冲击力。他们试图使人们相信，履行了“忠”便是尽了所有的义务。

这一计划最好和最权威的说明是明治天皇在1882年颁布的“军人敕谕”。该敕谕与教育敕语是日本真正的“圣经”。它被视作律法，每次宣谕前都被从神祠中捧出，听众散去前又被躬身送回。被指定宣谕它们的人若误读一句就得自杀谢罪。“军人敕谕”最初是为现役士兵而作，他们每天早晨都必须逐字诵读，然后默思十分钟。按照仪式，在重要的国庆日、新兵入伍、老兵复员或类似场合，都要进行宣谕。此外，中学和大学学生也得受此教育。

“军人敕谕”是一份几页纸的文件。它被仔细地排列于标题之下，明晰而确切。然而，西方人仍对之大惑不解。对他们来说，其规则似乎颇有矛盾之处。善与美德被并举为真正的目标，且以西方人所能理解的方式进行了描述。但是，敕谕却告诫说，不要像古代的那些英雄一样不光彩地死去，他们“无视公共责任之道，过分恪守私义。”虽非逐字直译，但这是权威翻译，能体现它的原初意义。“那么，你当”，敕谕继续说，以古代的英雄为“深戒”。

如果没有日本人的“义务地图”方面的知识，所谓的“戒”所传达的意思便是不可理解的。整个敕谕显示了官方贬抑“义理”，提升“忠”的努力。通篇中义理一词一次都没有在日本人所熟悉的意义上出现过。敕谕强调“忠”为大节，“恪守私义”为小节，却闭口不谈“义理”。敕谕极力想要证明，大节为一切美德之根本。“所谓义”，它说，“乃义务之达成。”一个心怀“忠”的士兵必然具有“大勇”，这意味着“在交往中亲切待人，以赢取他人的爱与尊重。”敕谕暗示说，如果遵从这些规则，就无需再履行义理了。义务以外的所有责任都是小节，若要践行它们，须得慎重考虑。

这部旨在强调“忠”的圣经是日本的一个基础性文件。但很难说它对义理的那种间接的贬低削弱了公众对义理的崇奉。日本人经常摘引敕谕的另外一些部分“义乃义务之达成，”“但有诚挚之心，万事皆有可能”来解释和评判自己和他人的行为。但是，尽管此说颇有道理，那些禁止恪守私义的话还是很少被日本人引用。时至今日，义理仍然是一种具有很大权威的德性，说一个人“不懂义理”仍然是日本最为激烈的谴责之一。

日本人的道德规范没有因为引入了“大节”的说法而简化。无论是在封建时代还是在“军人敕谕”中，他们所谈到的“大节”也只是对高等级人的义务应该优先于对低等级人的义务。他们仍然重视各规约的独立。

当现代日本人试图使某种道德凌驾于所有的“圈子”之上时，他们通常选择“诚实”。

强调诚实的道德也得到了“军人敕谕”的支持。敕谕开头有一段历史性的序言，类似于提及华盛顿、杰斐逊等“开国之父”的名字的美国宪法的序言。其中提到“恩”和“忠”的部分最为精彩。

朕（天皇）为首，汝为体。朕赖汝为股肱。朕能否保卫家国，偿祖宗之深恩，皆赖汝能否尽责。

接下来便是具体规则：（1）履行“忠”的义务是最高美德。无论技艺是否精湛，军人若缺乏“忠”，便只是傀儡。缺乏“忠”的军队只是乌合之众。“故不因时代思潮而误入歧途，亦不关注当前政治，对‘忠’孜孜以求，牢记‘义’（正义）重于泰山，死轻于鸿毛。”（2）第二条规则论及仪表举止要与军阶一致。“下级应视长官之命令如朕之命令”，而上级亦应体谅关心下级。（3）要英勇。真正的英勇不同于“血气之勇”，而是“不蔑下，不惧上。真正的英勇者在日常交往中亲切待人，以赢取他人的爱与尊重。”（4）要力戒“恪守私义”。（5）要简朴。“不尚简朴者易流于柔弱轻佻，走上奢侈放纵之路；从而自私污脏，坠入底层。忠心与英勇皆无法挽救其于世人之轻视……恐此恶习出现，朕忧惧不堪，故再次申诫。”

敕谕的最后一段称此五条规则为“天地之通则，人类之公理”。是“军人之魂”。反过来说，这五条规则的灵魂“为诚实。若心中无诚，无论言行如何美妙，皆为外在之装饰，一无所用。但有诚挚之心，万事皆有可能。”因此，这五条规则“易于遵守践行”。列举了一切美德与义务后，再将诚实附加于后，这是典型的日本风格。日本人不像中国人那样，认为一切美德都建基于仁慈之心的激发之上。他们先建立责任的规约，最后再加上要求，要求人们必须竭尽全力、全心全意地履行这些义务。

“诚实”一词在日本的特殊含义在前文略有提及。“诚”与英语中“真诚”的用法并不相同。它的意义既少得多，又多得多。西方人很快就能意识到其用法比自己的语言少得多。当一个日本人说某人不诚实时，他的意思只是说此人与自己意见不合。这其中有一定的道理。因为在日本说某人不“诚实”，并不涉及他的行为是否真正地出于其灵魂中至高的爱或憎、决心或惊奇。美国人说，“他见到我真的很高兴”“他的确很高兴”，它所表达的意思与日本人的理解肯定不同。日本人有许多谚语对这种“真诚”表现出轻蔑之意。他们嘲笑说，“看那青蛙，它大张着嘴，把内脏都暴露出来了”；“像石榴一样张开嘴，把内心显露无遗”“吐露感情”对男人来说是耻辱的事，因为这使他“暴露”出来。与“真诚”有关的这些联想，在美国非常重要，但在日本，“诚实”却没有这种意义。当日本男孩指责美国传教士“不诚实”时，他从来也不会想到，一个穷得连鞋带也没有的孩子计划去美国，是否“的确”让这个美国人感到惊讶。当近十年日本政治家指责美英不诚实时——他们经常这样指责——他们没有想过，这些西方国家是否在按其真实感受行事。他们并不指责对方是伪善者——这是较轻的谴责。同样，军人敕谕中所说的“诚实为此规诫之灵魂”，并不是说促使其他美德发生作用的这一德行出自其真实的灵魂，它能使人内心的想法与其言行一致。这当然并不意味着无论他的信念与他人如何不同，他都得按自己的真实的内心而行动。

不过，“诚”在日本有它的积极意义。由于日本人对此概念的伦理作用极为重视，这使西方人有必要去理解他们对此词意义的应用。《四十七浪人的故事》便对“诚”在日本的基本意义作了很好的说明。在此故事中，诚实是附于义理之上的一个加号。“诚实的义理”与“为义理而义理”相比较，意味着“永存的义理”。在当代日本俗语“诚是使其不灭之物”中，根据上下文的意思，这里所谓的“其”指的是日本道德规诫中的任何规则或日本精神中规定的任何态度。

在日本用法中，“诚实”的基本意义是全身心遵循日本道德规诫与日本精神所指引的方向前进。无论在不同的语境中“诚”有什么特殊意义，在其中总能读出对日本精神某些方面的认可和标注于美德地图上的公认的话语。一旦人们接受了这一事实：诚实并无美国人所理解的意思，该词便成为注解日语文本的最佳词汇。因为这个词明确反映了日本人实际上强调的是积极的美德。“诚”总是被用来赞扬不追求私利的人，这体现了日本人的伦理观极其反对追求利益。利益——若它并非等级制的自然结果时——被看作剥削的结果。中间人偏离本职追求利益，会被看作可憎的放债者。人们会认为他缺乏“诚实”。“诚”也常被用来赞扬不动声色的人，这体现了日本人的自律思想。一个被人称道的诚实的日本人从来不会冒犯他人，除非他有意激怒对方。这体现了他们的信条，即个人应该对其行为的边际后果及行为本身负责。最后，只有“诚”的人才能“领导他人”，有效利用自己的技能并免受心理冲突之苦。这三重意义及其他诸多含义简明地描述出了日本伦理的一致性。它反映了这一事实：只有践行上述规约，一个人才能有效行动，摆脱矛盾冲突。

无论日本人如何努力地践行其规约，它仍然是很琐细的，德的原理仍然是维持某一善行与另一善行间的平衡。

在任何语言的语境中，人们谈到所谓丧失或获得自尊，都反映出了他们的人生观。在日本，“自我尊重”总是显示出你是个谨慎的参与者。它并不像英语中的用法那样，意味着自觉地与既定的行为标准保持一致——不讨好他人，不说谎，不做伪证。在日本，自我尊重（自重）的字面意思是“庄重的自我”，它的对立面是“轻浮的自我”。当一个人说，“你得自重”时，他的意思是，“你必须仔细权衡在此状况下的一切因素，不要做惹人批评或减少成功的机会的事。”“自我尊重”常常指与此词的美国含义截然相反的意思。一个雇员说，“我得尊重自己（自重），”他的意思不是必须维护自己的权利，而是不对雇主说任何可能给自己惹麻烦的话。在政治用语中，“你必须尊重自己”也有相同的含义。它的意思是，一个“身份贵重的人”如果沉溺于诸如“危险思想”那样鲁莽的事，那便是不尊重自我。它并没有美国的那层含意：即使思想是危险的，一个自尊的人仍需按自己的见解与良心来思考。

“你必须尊重自己”常常被父母用来教育未成年的孩子，它指遵从礼仪，不辜负他人的期望。他们告诫女孩坐的时候不能摇晃，腿要保持得体的姿势；男孩要锻炼身体，学会察言观色，“因为这是决定未来的时刻”。当父母对孩子说，“你的行为不像个自尊的人”时，这意味着他们在责怪孩子言行举止不当，而非责怪他们缺乏为自己认定的正义而行动的勇气。

自尊的全部含义符合日本人的人生观。如此定义自尊，就是不允许一个人以良好的意图为理由为自己的失败辩解。每个行动都会带来后果，人不应该没有充分估量就开始行动。慷慨大方固然是好意，但你必须预先考虑到，受你恩惠者会感到“欠了‘恩’”。你必须审慎从事。批评他人也是可以的，但你必须打算承担引起他怨恨的所有后果。

因此，审慎与自尊完全合二为一，要留心他人的所有暗示，体会他人对其行为的判断。他们说，“社会要求人应当自尊（人必须自重）。”“没有社会，人就无需自尊（自重）。”这是极端的说法，认为外在的压力迫使人自尊，并没有考虑约束自身行为的内在压力。像很多国家流行的说法那样，日本人对此事夸大其词，因为他们有时如同清教徒般对自我累积的罪恶感反应强烈。但他们的这种极端说法正确地指出了日本人的关注点所在。他们更为重视耻辱感而非罪恶感。

在不同文化的人类学研究中，研究依赖耻辱感与依赖罪恶感而存在的文化间的区别是重要的课题。社会以道德作为引导标准，注重发展个人良知即属于罪恶感文化。但在这类社会中，比如在美国，当某人做了蠢事而自责时，尽管这并非罪恶之事，他也会感到耻辱。他可能为不合时宜的穿戴或口误而非常懊丧。在以耻辱感为主要制约力的文化中，人们会对我们认为其有罪恶感的行为感到懊丧。这种懊丧会非常强烈，而且无法像罪恶那样，借助忏悔与赎罪获得解脱。有罪过的人可通过倾吐而解脱。这种忏悔方式在日常的治疗与许多毫无共通之处的宗教团体中被广泛使用。我们知道，它能带来解脱。在耻辱感为主要制约力的地方，一个人就算将其过失讲述给忏悔牧师，也还是无法得到解脱。只要他的恶劣行为没有“公之于众”，他便无须烦恼，忏悔反倒是自找麻烦。因此，耻辱感文化就算是对神也不提倡忏悔。他们对好运有自己的仪式，却没有赎罪仪式。

在真正的耻辱感文化中，善行来自外在的制约力，不像在罪恶感文化中那样，来自内心的服罪。耻辱感是对他人批评的反应。当受到公开的奚落、驳斥或自认为受到嘲笑时，人会感到耻辱，这时，耻辱感就会成为一种强大的制约力。但是，它需要一个观众，至少是想像出来的观众。罪恶感却不同。在一个以不辜负心目中的自我形象为荣的国度里，尽管没有人知道其恶行，人仍然会产生罪恶感，并能通过忏悔来减弱这种感觉。

对日本人来说，无法按明确的善行标准来行事，无法平衡各种义务或预见偶发事件，这些都是耻辱（“耻”）。他们认为耻辱是美德的根源。一个对耻辱敏感的人，便能遵循所有善行的准则。“知耻之人”有时候也被翻译成“有德之人”或“值得尊敬之人”。在日本的伦理观念中，耻辱与西方伦理中的“良心清白”“以上帝之名”和避免犯罪居于同等权威的地位。因此，可以从逻辑上推证，一个人不会在死后受到惩罚。日本人——除了熟知印度佛经的僧侣外——对依赖于现世美德的转生观念并不十分了解；除了那些受过良好教育的皈依基督者外日本人并不认可死后报应和天堂与地狱的赏罚。

像那些重视耻辱感的部落或民族一样，在日本人的生活中，耻辱感首先意味着关注公众对其行为的判断。他只需要设想公众的评判，然后按此评判确立自己的行动方向就可以了。当大家按同一规则进行游戏，且相互支持时，日本人就能轻松地胜任。若他们感到所行之事是在推行日本“使命”时，他们便会盲信盲从。而当他们试图将其道德标准加诸他国，却又无法获得认可时，他们便很容易受到攻击。日本人“大东亚”的“良好意愿”这一使命失败了，许多日本人便对中国人和菲律宾人对他们的态度大感愤恨。

来美国学习或做生意的日本人脱离了民族感情的影响，生活在更少清规戒律的社会中，常常会对他们那种谨小慎微的教育产生“失败感”。他们感觉到自己的道德观念无法加诸他国。他们所关注之点并非放之四海皆准，对任何人来说，改变自己的文化都是难事。他们想说的还不止这些。有时，他们会将自己对美国生活的难以适应与他们所知道的中国人与泰国人的相对轻松进行对比。如他们自己所看到的，日本人所面临的特殊的问题是，他们从小就依赖一种安全感，这种安全感来自这样一种观念：只要谨慎地遵守规则，便能获得他人的重视。当外国人对他们的种种礼节漠然置之时，日本人便手足无措。他们竭力想在西方人的生活中找到类似的周全礼节，但却无法找到，因此，他们便感到愤怒或恐惧。

接受了美国那种自由的行动规则——就算只接受了很少一部分，日本人就会发现无法再适应日本生活的各种限制。有时他们将其比作“失去的天堂”，有时候比作“羁绊”“牢狱”，还有时候称之为种植盆景的“小盆”。只要盆景的根在花盆里，它便是为可爱的花园增加情调的艺术品。但一旦将其移植于广阔的天地，盆景便再也无法回到花盆里。他们感觉自己再也无法装饰日本的花园了。这些人以最尖锐的方式体会到了日本人的“德之两难”之境。





11.Self-Discipline

The self-disciplines of one culture are always likely to seem irrelevancies to observ-ers from another country.

In the United States technical and traditional methods of self-discipline are relative-ly undeveloped.The American assumption is that a man,having sized up what is possi-ble in his personal life,will discipline himself,if that is necessary,to attain a chosen goal.Whether he does or not,depends on his ambition,or his conscience,or his“in-stinct of workmanship，”as Veblen called it.

The Japanese assumption,however,is that a boy taking his middle-school exami-nations,or a man playing in a fencing match,or a person merely living the life of an a-ristocrat,needs a self-training quite apart from learning the specific things that will be required of him when he is tested.No matter what facts he has crammed for his exami-nation,no matter how expert his sword thrusts,no matter how meticulous his punctilio,he needs to lay aside his books and his sword and his public appearances and undergo a special kind of training.

Their concepts of self-discipline can be schematically divided into those which give competence and those which give something more.This something more I shall call ex-pertness.The two are divided in Japan and aim at accomplishing a different result in the human psyche and have a different rationale and are recognized by different signs.Many instances of the first type,self.disciplinary competence,have already been described.The Army officer who said of his men who had been engaged in peacetime maneuvers for sixty hours with only ten-minute opportunities for sleep,that“they know how to sleep；they need training in how to stay awake，”was,in spite of what seem to us extreme de-mands,aiming only at competent behavior.He was stating a well-accepted principle of Japanese psychic economy that the will should be supreme over the almost infinitely teachable body and that the body itself does not have laws of well-being which a man ig-nores at his own cost.The whole Japanese theory of“human feelings”rests on this as-sumption.When it is a matter of the really serious affairs of life,the demands of the body,no matter how essential to health,no matter how approved and cultivated as things apart,should be drastically subordinated.

These ideas about sleep and food,however,are small in comparison with the whole Occidental concept of self-sacrifice.It is standard Western doctrine that parents make great sacrifices for their children,wives sacrifice their careers for their husbands,hus-bands sacrifice their freedom to become breadwinners.It is hard for Americans to con-ceive that in some societies men and women do not recognize the necessity of self-sacri-fice.It is nevertheless true.In such societies people say that parents naturally find their children delightful,that women prefer marriage to any other course,and that a man earning his family's support is pursuing his favorite occupation as a hunter or a gardener.Why talk of self-sacrifice？When society stresses these interpretations and allows people to live according to them,the notion of self-sacrifice may hardly be recognized.

In other cultures all those things a person does for other people at such“sacrifice”in the United States are considered as reciprocal exchanges.They are either investments which will later be repaid or they are returns for value already received.In such coun-tries even the relations between father and son may be treated in this way,and what the father does for the son during the boy's early life,the son will do for the father during the old man's later life and after his death.Every business relation too is a folk contract,which,while it often ensures equivalence in kind,just as commonly binds one party to protect and the other to serve.If the benefits on both sides are regarded as advantages,neither party regards his duties as a sacrifice.

The sanction behind services to others in Japan is of course reciprocity,both in kind and in hierarchal exchange of complementary responsibilities.The moral position of self-sacrifice is therefore very different from that in the United States.The Japanese have always objected specifically to the teachings of Christian missionaries about sacrifice.They argue that a good man should not think of what he does for others as frustrating to himself.A people who have organized their lives around such elaborate reciprocal obli-gations as the Japanese naturally find self-sacrifice irrelevant.They push themselves to the limit to fulfil extreme obligations,but the traditional sanction of reciprocity prevents them from feeling the self-pity and self-righteousness that arises so easily in more indi-vidualistic and competitive countries.

“Competent”self-discipline in Japan has this rationale that it improves a man's conduct of his own life.Any impatience he may feel while he is new in the training will pass,they say,for eventually he will enjoy it-or give it up.An apprentice tends properly to his business,a boy learns judo（jujitsu），a young wife adjusts to the de-mands of her mother-in-law；it is quite understood that in the first stages of training,the man or woman unused to the new requirements may wish to be free of this shuyo.Their fathers may talk to them and say，“What do you wish？Some training is necessary to sa-vor life.If you give this up and do not train yourself at all,you will be unhappy as a natural consequence.And if these natural consequences should occur,I should not be inclined to protect you against public opinion.”Shuyo,in the phrase they use so often,polishes away“the rust of the body.”It makes a man a bright sharp sword,which is,of course,what he desires to be.

Beyond and above“competent”self-discipline,there is also the plane of“expert-ness.”Japanese techniques of this latter sort have not been made very intelligible to Western readers by Japanese authors who have written about them,and Occidental scholars who have made a specialty of this subject have often been very cavalier about them.Sometimes they have called them“eccentricities.”The purposes their techniques are intended to accomplish,however,are not impenetrable,and the whole subject throws a considerable light on Japanese psychic economy.

A long series of Japanese words name the state of mind the expert in self-discipline is supposed to achieve.Some of these terms are used for actors,some for religious devo-tees,some for fencers,some for public speakers,some for painters,some for masters of the tea ceremony.They all have the same general meaning,and I shall use only the word muga,which is the word used in the flourishing upper-class cult of Zen Buddhism-The description of this state of expertness is that it denotes those experiences,wheth-er secular or religious,when“there is no break,not even the thickness of a hair”be-tween a man's will and his act.In people who have not attained expertness,there is,as it were,a non-conducting screen which stands between the will and the act.They call this the“observing self，”the“interfering self，”and when this has been removed by special kinds of training the expert loses all sense that“I am doing it.”The circuit runs free.The act is effortless.It is“one-pointed.”

Many civilizations have developed techniques of this kind,but the Japanese goals and methods have a marked character all their own.This is especially interesting be-cause many of the techniques are derived from India where they are known as Yoga.Japanese techniques of self-hypnotism,concentration,and control of the senses still show kinship with Indian practices.There is similar emphasis on emptying the mind,on immobility of the body,on ten thousands of repetitions of the same phrase,on fixing the attention on a chosen symbol.Even the terminology used in India is still recognizable.Beyond these bare bones of the cult,however,the Japanese version has little in common with the Hindu.

Yoga in India is an extreme cult of asceticism.It is a way of obtaining release from the round of reincarnation.Man has no salvation except this release,nirvana,and the obstacle in his path is human desire.These desires can be eliminated by starving them out,by insulting them,and by courting self-torture.Through these means a man may reach sainthood and achieve spirituality and union with the divine.Yoga is a way of re-nouncing the world of the flesh and of escaping the treadmill of human futility.It is also a way of laying hold of spiritual powers.The journey toward one's goal is the faster the more extreme the asceticism.

Such philosophy is alien in Japan.Even though Japan is a great Buddhist nation,i-deas of transmigration and of nirvana have never been a part of the Buddhist faith of the people.These doctrines are personally accepted by some Buddhist priests,but they have never affected folkways or popular thought.No animal or insect is spared in Japan be-cause killing it would kill a transmigrated human soul,and Japanese funeral ceremonies and birth rituals are innocent of any notions of a round of reincarnations.Transmigration is not a Japanese pattern of thought.The idea of nirvana,too,not only means nothing to the general public but the priesthoods themselves modify it out of existence.

Just as alien in Japan is the doctrine that the flesh and the spirit are irreconcilable.Yoga is a technique to eliminate desire,and desire has its seat in the flesh.But the Jap-anese do not have this dogma.“Human feelings”are not of the Evil One,and it is a part of wisdom to enjoy the pleasures of the senses.The one condition is that they be sacrificed to the serious duties of life.This tenet is carried to its logical extreme in the Japanese handling of the Yoga cult：not only are all self-tortures eliminated but the cult in Japan is not even one of asceticism.Even the“Enlightened”in their retreats,though they were called hermits,commonly established themselves in comfort with their wives and children in charming spots in the country.The companionship of their wives and e-ven the birth of subsequent children were regarded as entirely compatible with their sanctity.In the most popular of all Buddhist sects priests marry anyway and raise fami-lies；Japan has never found it easy to accept the theory that the spirit and the flesh are incompatible.The saintliness of the“enlightened”consisted in their self-disciplinary meditations and in their simplification of life.It did not consist in wearing unclean cloth-ing or shutting one's eyes to the beauties of nature or one's ears to the beauty of stringed instruments.Their saints might fall their days with the composition of elegant verses,the ritual of tea ceremony and“viewings”of the moon and the cherry blossoms.The Zen cult even directs its devotees to avoid“the three insufficiencies：insufficiency of cloth-ing,of food,and of sleep.”

The final tenet of Yoga philosophy is also alien in Japan：that the techniques of mysticism which it teaches transport the practitioner to ecstatic union with the Universe.Wherever the techniques of mysticism have been practiced in the world,whether by primitive peoples or by Mohammedan dervishes or by Indian Yogis or by medieval Chris-tians,those who practice them have almost universally agreed,whatever their creed,that they become“one with the divine，”that they experience ecstasy“not of thin world.”The Japanese have the techniques of mysticism without the mysticism.This does not mean that they do not achieve trance.They do.But they regard even trance as a technique which trains a man in“one-pointedness.”They do not describe it as ecstasy.The Zen cult does not even say,as mystics in other countries do,that the five senses are in abeyance in trance；they say that the“six”senses are brought by this technique to a condition of extraordinary acuteness.The sixth sense is located in the mind,and train-ing makes it supreme over the ordinary five,but taste,touch,sight,smell,and hearing are given their own special training during trance.It is one of the exercises of group Zen to perceive soundless footsteps and be able to follow them accurately as they pass from one place to another or to discriminate tempting odors of food-purposely introduced-without breaking trance.Smelling,seeing,hearing,touching,and tasting“help the sixth sense，”and one learns in this state to make“every sense alert.”

This is very unusual training in any cult of extra-sensory experience.Even in trance such a Zen practitioner does not try to get outside of himself,but in the phrase Nietzsche uses of the ancient Greeks，“to remain what he is and retain his civic name.”

The Japanese thus wipe the slate clean of the assumptions on which Yoga practices are based in India.Japan,with a vital love of finitude which reminds one of the ancient Greeks,understands the technical practices of Yoga as being a self-training in perfec-tion,a means whereby a man may obtain that“expertness”in which there is not the thickness of a hair between a man and his deed.It is a training in efficiency.It is a training in self-reliance.Its rewards are here and now,for it enables a man to meet any situation with exactly the right expenditure of effort,neither too much nor too little,and it gives him control of his otherwise wayward mind so that neither physical danger from outside nor passion from within can dislodge him.

Such training is of course just as valuable for a warrior as for a priest,and it was precisely the warriors of Japan who made the Zen cult their own.One can hardly find elsewhere than in Japan techniques of mysticism pursued without the reward of the con-summating mystic experience and appropriated by warriors to train them for hand-to-hand combat.Yet this has been true from the earliest period of Zen influence in Japan.

Many Japanese sects,both Buddhist and Shintoist,have laid great emphasis on mystic techniques of contemplation,self-hypnotism,and trance.Some of them,howev-er,claim the result of this training as evidences of the grace of God and base their phi-losophy on tariki，“help of another，”i.e.，of a gracious god.Some of them,of which Zen is the paramount example,rely only on“self-help，”jiriki.The potential strength,they teach,lies only within oneself,and only by one's own efforts can one increase it.Japanese samurai found this entirely congenial,and whether as monks,statesmen,or educators-for they served in all these roles-they used the Zen techniques to but-tress a rugged individualism.Zen teachings were excessively explicit.“Zen seeks only the light man can find in himself.It tolerates no hindrance to this seeking.Clear every obstacle out of your way……If on your way you meet Buddha,kill him！If you meet the Patriarchs,kill them！If you meet the Saints,kill them all.That is the only way of reac-hing salvation.”

He who seeks after truth must take nothing at secondhand,no teaching of the Bud-dha,no scriptures,no theology.“The twelve chapters of the Buddhist canon are a scrap of paper.”One may with profit study them,but they have nothing to do with the light-ning flash in one's own soul which is all that gives Enlightenment.

The traditional training given by Zen teachers was intended to teach novices how“to know.”The training might be physical or it might be mental,but it must be finally validated in the inner consciousness of the learner.Zen training of the fencer illustrates this well.The fencer,of course,has to learn and constantly practice the proper sword thrusts,but his proficiency in these belongs in the field of mere“competence.”In addi-tion he must learn to be muga.He is made to stand first on the level floor,concentrating on the few inches of surface which support his body.This tiny surface of standing room is gradually raised till he has learned to stand as easily on a four-foot pillar as in a court yard.When he is perfectly secure on that pillar,he“knows.”His mind will no longer betray him by dizziness and fear of falling.

This Japanese use of pillar-standing transforms the familiar Western medieval aus-terity of Saint Simeon Stylites into a purposeful self-discipline.It is no longer an austeri-ty.All kinds of physical exercises in Japan,whether of the Zen cult,or the common practices of the peasant villages,undergo this kind of transformation.In many places of the world diving into freezing water and standing under mountain waterfalls,are standard austerities,sometimes to mortify the flesh,sometimes to obtain pity from the gods,sometimes to induce trance.The favorite Japanese cold-austerity was standing or sitting in an ice-cold waterfall before dawn,or dousing oneself three times during a winter night with icy water.But the object was to train one's conscious self till one no longer noticed the discomfort.A devotee's purpose was to train himself to continue his meditation with-out interruption.When neither the cold shock of the water nor the shivering of the body in the cold dawn registered in his consciousness he was“expert.”here was no other re-ward.

Mental training had to be equally self-appropriated.A man might associate himself with a teacher,but the teacher could not“teach”in the Occidental sense,because nothing a novice learned from any source outside himself was of any importance.The teacher might hold discussions with the novice,but he did not lead him gently into a new intellectual realm.The teacher was considered to be most helpful when he was most rude.If,without warning,the master broke the tea bowl the novice was raising to his lips,or tripped him,or struck his knuckles with a brass rod,the shock might galvanize him into sudden insight.It broke through his complacency.The monkish books are filled with incidents of this kind.

The most favored technique for inducing the novice's desperate attempt“to know”were the koan,literally“the problems.”There are said to be seventeen hundred of these problems,and the anecdote books make nothing of a man's devoting seven years to the solution of one of them.They are not meant to have rational solutions.One is To conceive the clapping of one hand.“Another is”To feel the yearning for one's mother before one's own conception.“Others are，”Who is carrying one's lifeless body？“Who is it who is walking toward me？”“l things return into One；where does this last return”？Such Zen problems as these were used in China before the twelfth or thirteenth century,and Japan adopted these techniques along with the cult.On the continent,however，they did not survive.In Japan they are a most important part of training in“expert-ness.”Zen handbooks treat them with extreme seriousness.“Koan enshrine the dilem-ma of life.”A man who is pondering one,they say,reaches an impasse like“a pursued rat that has run up a blind tunnel，”he is like a man“with a ball of red-hot iron stuck in his throat，”he is“a mosquito trying to bite a lump of iron.”He is beside himself and redoubles his efforts.Finally the screen of his“observing self”between his mind and his problem falls aside；with the swiftness of a flash of lightning the two-mind and problem-come to terms.He“knows.”

The significance of the koan does not lie in the truths these seekers after truth dis-cover,which are the world-wide truths of the mystics.It lies in the way the Japanese conceive the search for truth.

The koan are called“bricks with which to knock up on the door.”“The door”is in the wall built around unenlightened human nature,which worries about whether pres-ent means are sufficient and fantasies to itself a cloud of watchful witnesses who will allot praise or blame.It is the wall of shame which is so real to all Japanese.Once the brick has battered down the door and it has fallen open,one is in free air and one throws away the brick.One does not go on solving more koan.The lesson has been learned and the Japanese dilemma of virtue has been solved.They have thrown themselves with desper-ate intensity against an impasse；for“the sake of the training”they have become as“mosquitoes biting a lump of iron.”In the end they have learned that there is no im-passe-no impasse between gimu and giri,either,or between giri and human feelings,between righteousness and giri.They have found a way out.They are free and for the first time they can fully“taste”life.They are muga.Their training in“expertness”has been successfully achieved.

Even a person who has undergone no training at all may have a sort of muga experi-ence.When a man watching Noh or Kabuki plays completely loses himself in the specta-cle,he too is said to lose his observing self.The palms of his hands become wet.He feels“the sweat of muga.”A bombing pilot approaching his goal has“the sweat of mu-ga”before he releases his bombs.“He is not doing it.”There is no observer-self left in his consciousness.An anti-aircraft gunner,lost to all the world beside,is said similarly to have“the sweat of muga”and to have eliminated the observer-self.The idea is that in all such cases people in this condition are at the top of their form.

Such concepts are eloquent testimony to the heavy burden the Japanese make out of self-watchfulness and self-surveillance.They are free and efficient,they say,when these restraints are gone.Whereas Americans identify their observer-selves with the ra-tional principle within them and pride themselves in crises on“keeping their wits about them，”the Japanese feel that a millstone has fallen from around their necks when they deliver themselves up to the ecstasy of their souls and forget the restraints self-watchful-ness imposes.As we have seen,their culture dins the need for circumspection into their souls,and the Japanese have countered by declaring that there is a more efficient plane of human consciousness where this burden falls away.

The most extreme form in which the Japanese state this tenet,at least to the ears of an Occidental,is the way they supremely approve of the man“who lives as already dead.”The literal Western translation would be“the living corpse，”and in all Occi-dental languages“the living corpse”is an expression of horror.It is the phrase by which we say that a man's self has died and left his body encumbering the earth.No vi-tal principle is left in him.The Japanese use“living as one already dead”to mean that one lives on the plane of“expertness.”It is used in common everyday exhortation.To encourage a boy who is worrying about his final examinations from middle school,a man will say，“Take them as one already dead and you will pass them easily.”To encourage someone who is undertaking an important business deal,a friend will say，“Be as one already dead.”When a man goes through a great soul crisis and cannot see his way a-head,he quite commonly emerges with the resolve to live“as one already dead.”

The philosophy which underlies muga underlies also“living as already dead.”In this state a man eliminates all self-watchfulness and thus all fear and circumspection.He becomes as the dead,who have passed beyond the necessity of taking thought about the proper course of action.The dead are no longer returning on；they are free.There-fore to say，“I will live as one already dead”means a supreme release from conflict.It means，“My energy and attention are free to pass directly to the fulfillment of my pur-pose.My observer-self with all its burden of fears is no longer between me and my goal.With it have gone the sense of tenseness and strain and the tendency toward depression that troubled my earlier strivings.Now all things are possible to me.”

In Western phraseology,the Japanese in the practice of muga and of“living as one already dead”eliminate the conscience.What they call“the observing-self，”“the in-terfering self，”is a censor judging one's acts.It points up vividly the difference between Western and Eastern psychology that when we speak of a conscienceless American we mean a man who no longer feels the sense of sin which should accompany wrongdoing,but that when a Japanese uses the equivalent phrase he means a man who is no longer tense and hindered.The American means a bad man；the Japanese means a good man,a trained man,a man able to use his abilities to the utmost.He means a man who can perform the most difficult and devoted deeds of unselfishness.The great American sanc-tion for good behavior is guilt；a man who because of a calloused conscience can no lon-ger feel this has become antisocial.The Japanese diagram the problem differently.Ac-cording to their philosophy-man in his inmost soul is good.If his impulse can be di-rectly embodied in his deed,he acts virtuously and easily.Therefore he undergoes,in“expertness，”self-training to eliminate the self-censorship of shame.Only then is his“sixth sense”free of hindrance.It is his supreme release from self-consciousness and conflict.

This Japanese philosophy of self-discipline is abracadabra only so long as it is sepa-rated from their individual life experiences in Japanese culture.We have already seen how heavily this shame which they assign to“the observing self”weighs upon the Japa-nese,but the true meaning of their philosophy in their psychic economy is still obscure without a description of Japanese child-rearing.In any culture traditional moral sanc-tions are transmitted to each new generation,not merely in words,but in all the elders'attitudes toward their children,and an outsider can hardly understand any nation's major stakes in life without studying the way children are brought up there.Japanese child-rearing makes clearer many of their national assumptions about life which we have so far described only at the adult level.





十一、自我训练

某种文化的自我训练常会被其他国家的观察者视为离题万里之举。

在美国，自我训练的技术与传统方式都不甚发达。按美国人的设想，个人应对自己人生可能达到的程度进行构想，如果确有必要，才会进行自我训练以期接近既定目标。他是否自我训练，取决于他的抱负、自觉，或威布兰所谓的“职业本能”。

然而，日本人却认为，参加中学考试的男孩，参加击剑比赛的运动员，甚至过贵族生活的人，除了学习测试时必要的特殊本领外，还要进行自我训练。无论考试需要什么内容，无论其剑术如何精熟，也无论其举止如何无懈可击，他都得把书本、剑和仪态放到一边，进行特殊的训练。

日本人的自我训练概念可以概要地分为两种：其一是训练能力，另一是训练高于能力之物。这种高于能力之物，我称之为练达。在日本，此二者截然分开，对人类精神产生不同的效果，其原理也各自不同，可以通过不同特征相区分。对于第一种，即能力的训练，前文已多有述及。在和平时期的演习中，士兵们六十小时只能睡十分钟，军官却说，“他们知道怎么睡觉，要做的是教他们如何醒着。”尽管在我们看来这种要求很过分，但他只是在培养士兵们的能力。他所表述的是日本人公认的精神控制原理：意志凌驾于几乎是无限可塑的身体，身体不会因缺少关注而丧失健康。日本的“人情”理论正是建立在这些假设上的。当面临真正的重大人生事件时，无论身体的需求对健康来说如何必要，也无论这些需求平日如何受到认可与培养，它们绝对处于从属地位。

但是，这些关于睡眠与饮食的想法与整个西方的自我牺牲观念相比，是微不足道的。父母为子女做出牺牲，妻子为丈夫放弃自己的职业，丈夫为养家糊口而牺牲自己的自由，这是标准的西方观点。美国人很难设想在某些社会中，人们不承认自我牺牲的必要性。但这的确存在。在这样的社会中，人们说，父母自然能发现孩子的可爱；与其他事相比，女人宁可结婚；男人以收入养家，这是他最喜爱的工作，正如猎人或园丁是在干自己喜欢的工作一样。何必说什么自我牺牲呢？如果社会强调这些解释，并允许人们照此生活，自我牺牲的观念就很难得到认可。

在美国，一个人为他人所做的这些“牺牲”，在其他文化中被看作互惠的交换。它们或被视为随后便能得到回报的投资，或被视作对已获得的价值的偿还。在这些国家，甚至父子间的关系也被如此看待，父亲在儿子幼年时为其所做的事，儿子在父亲的晚年及其死后要一一偿还。每种商业关系同时也是民间契约，它经常确保等量交换，但同时也形成约束，要求一方提供保护，而另一方提供服务。如果双方都认为能获利，那就不会有哪一方认为自己的责任是一种牺牲了。

在日本，为他人服务背后的约束力当然是互惠，包括利益对等和等级关系中互补性责任的交换。因此，自我牺牲的道德地位与美国的大为不同。日本人对基督教传教士对自我牺牲的说教极为反对。他们认为有德性的人不应把自己为别人所做的事看作对自己的压抑。像日本人那样，生活在由如此详尽的互惠义务所组成的生活中的人，自然会认为自我牺牲无关紧要。他们迫使自己履行种种极端的义务，但是传统的互惠义务的约束力使他们不会自伤自怜，也不会自以为有德，类似这样的情感在更为个人主义、更具竞争性的国家中很容易产生。

日本人认为，“能力”的自我训练能改善人的处世态度，这是它存在的基本理由。他们说，最初开始训练时的急躁情绪将会过去，最后，他会从中感受到乐趣——也可能会半途而废。学徒规规矩矩地照管生意，男孩学习柔道（柔术），年轻的妻子慢慢适应婆婆的要求；在训练的最初阶段，不习惯新要求的人们可能希望摆脱这类“修养”，这可以理解。他们的父亲会对他们说，“你到底想做什么？要体会人生必须受到这些训练。要是你放弃它，完全不训练自己，那肯定会遭到不幸。如果真的出现这样的后果，不管世人怎么看，我都不会再保护你。”他们常说的“修养”，意为擦去“身体上的锈”。它能使人成为闪闪发光的利剑，当然，人都想要成为这样的剑。

超越“能力”训练的另一层面是“练达”训练。后者的日本式技巧，对之进行描述的日本作者还没有向西方读者解释清楚，对此主题进行研究的西方学者也经常对此不屑一顾。有时他们甚至称之为“怪癖”。然而，日本人想借训练达成的目的并非不可理解，对整个主题进行研究，也可以在很大程度上厘清日本的精神控制原理。

有一长串日本词汇被用来描述自我训练的行家所应达到的心理状态。这些词汇分别用于演员、皈依宗教者、击剑手、演讲者、画家和茶道大师。它们都有同一个意义，我用一个词——“无我”来概括。该词在禅宗这一在社会上层极为兴盛的宗教中常被使用——用“无我”描述练达状态是指当一个人的意愿与行为“完全相融，间不容发”时，所感受的那些世俗或宗教的体验。一个还没有达到练达状态的人，宛如有一个绝缘的屏幕竖立在意愿与行为之间。他们称之为“观察的自我”“干扰的自我”。而当行家通过特殊的训练将屏幕移去时，他便完全失去了“我正在做某事”的意识。电流畅通无阻，行动毫无窒碍。这便是“心守一点”。

许多文明都发展了这种训练方法，但日本人的目标与修行法都有明显的自我特征。这很令人感兴趣，因为他们的许多修行法都来自众所周知的印度瑜伽。日本的自我催眠、凝聚心神、感觉控制等修行法与印度的修行仍然有血缘关系。它们同样都强调思想的空无，身体的稳定，对一句话的无数次重复，专注于某一固定的象征物。这些甚至在现在印度所使用的术语中也能辨别出来。然而，除了这些仪式上的骨架外，日本的训练方法与印度毫无共同之处。

印度的瑜伽派是一个主张苦行的极端宗教，试图从轮回中获得解脱，认为人类除了解脱（即涅槃）外，别无拯救之道。而人类的欲望是其人生之路的障碍，这些欲望可以通过饥饿、侮辱和自我折磨而消除。通过这些手段，人便可以成为圣徒，获得灵性，与神合一。瑜伽是弃绝肉欲世界，逃离无益的人类轮回的修行法，也是获得精神力量的修行法。极端的苦行是达到这一目标的必由之路。

日本人对这种哲学极为陌生。尽管日本是宗教大国，但轮回与涅槃的思想却从来都不是民众佛教信仰的内容。这些学说虽然被某些佛教僧侣个人所接受，但从来没有影响到社会风俗与大众的思想。在日本，杀死动物或昆虫并不意味着杀死一条转生的人类的灵魂，因此，人们不会将之放生。日本的葬礼和出生仪式也不受任何转生观念的影响。轮回不是日本人的思维模式。涅槃思想也是如此，非但不被普通民众认可，僧侣自己也将其更改得不复存在。

肉体与精神无法协调这种学说，在日本也不受认可。瑜伽是消灭欲望的修行法，而欲望存在于肉体之中。但日本人却没有这种教条。“人情”并非邪恶之物，享受感官乐趣是智慧的一部分。只在一种情况之下，那就是为了重大的人生责任时，才能将其牺牲。日本人在练习瑜伽术时，将此观念推行到了逻辑的极致：不仅清除了所有自我折磨的内容，而且没有任何苦行的仪式。“悟道之人”，也就是所谓的“隐士”，在隐居时，会选择风景明丽的乡村，与妻儿舒适地生活在一起。妻子的陪伴，甚至随后孩子的出生也都被看作与他们的圣洁完全协调的事情。在最流行的佛教流派中，僧侣可以以任何手段结婚并养育家庭。日本人无法接受精神与肉体无法兼容的理论。“悟道之人”的圣洁在于他们自律性的冥想与生活的简朴之中，而不在于衣衫褴褛，对自然的美景视而不见，对优美的乐声充耳不闻。圣徒们以写作优雅的诗歌、茶道和观赏月亮与樱花消磨时光。禅宗甚至知道应让其皈依者避免“三不足：衣不足，食不足，眠不足”。

瑜伽哲学的最后一个原则也不被日本人认可：那就是宣扬使信徒与宇宙彼此交流、心神合一的神秘主义修行法。神秘主义修行法在世界各地，无论是在原始部落、伊斯兰苦行僧、印度瑜伽修行者还是中世纪的基督教徒之中都有实践。无论奉行何种信条，他们几乎都相信，他们开始“与神合一”，体验到了“超脱于狭小世界”的沉迷。日本人所奉行的是无神秘主义的神秘主义修行法。这并不是说，他们无法进入沉迷的境界。事实上他们进入了。但是，他们甚至将沉迷看作一种修行法，认为它能训练一个人“心神守一”。禅宗甚至不会像某些国家的神秘主义者那样，认为在沉迷中五官暂时失去作用。他们认为这种修行法使“六官”处于极其敏锐的状态。通过训练，存在于精神中的第六感超出了其他普通的五官，但是味觉、触觉、视觉、嗅觉和听觉在沉迷中也得到了特殊的训练。禅宗的练习之一是体会出无声的脚步，并精确地追随其从一地到另一地，或在沉迷中辨别出有意送来的食物的香味。味觉、视觉、听觉、触觉和味觉“帮助第六感”，在这种状况中学习的人“各种感官都敏锐”。

这在任何超验的宗教中都是不同寻常的训练。甚至在沉迷中，这些禅宗修行者也不打算超脱自身。如同尼采对古希腊人的这么一句评价，“它仍为自身，不改其名。”

日本人因此摒弃了瑜伽术在印度借以立足的假设。像古代希腊人一样，日本人对有限性有一种狂热的喜爱。他们认为瑜伽是为了自身完善而进行的技术性训练，是使人变得“练达”、使人与其行为“间不容发”的一种手段。它是对效率的训练，对自信的训练。这种训练的收获是现世的，使人在应对任何状况时都能付出适当的努力，既不多，也不少。也使人能控制变化不居的思想，从而避免外在的身体危险和内在的激情让人丧失自我。

这种训练当然对武士与僧侣有同等价值，而恰好日本的武士们把禅宗变成了自己的宗教。在世界的任何其他地方，人们都很难发现像日本这样，不把神秘主义修行用于追求完满的神秘性体验，而由武士们用它来训练自己进行贴身搏斗。然而，从禅宗在日本流行的早期阶段开始，情况就是这样的。

许多日本宗派，包括佛教和神道教，都十分强调沉思、自我催眠和入定等神秘主义修行。但是，一些宗派认为这样的训练是神恩的证据，因此将自己的哲学建立在“他力”即“外力”和慈悲的神的帮助上。还有一些宗派，将自己的哲学建立在“自力”即“自我帮助”上，禅宗便是最突出的例子。他们训诫说，潜在的力量只存在于自身，只有自身的努力才能使之增长。日本武士认为此说正与自己契合。无论作为僧侣、政治家，还是教育家——这些职位都由武士充任——都以禅宗来支撑顽强的个人主义。禅宗的教义非常清楚。“禅宗只追求人能在自身发现的光明。它不能容忍任何妨碍此种追求之物。在修行之路上清除一切障碍——佛挡路，杀死佛！师祖挡路，杀死师祖！圣者挡路，杀死圣者！这是得到救赎的唯一方法。”

追求真理的人必须进行亲身体验，不屈从佛、圣经和神学的说教。“三乘十二分教都是废纸。”人可以从中获益，但它对启人灵智的灵魂闪光毫无益处。

禅宗师傅进行的传统训练是去教初学者“悟道”。这种训练可能是肉体上的，也可能是精神上的，但它最后必定由学习者的内在意识进行验证。击剑手的禅宗训练能很好地说明这一点。当然，击剑手必须学习并持之以恒地练习正确的击剑方式，但他对这些技术的精通仅仅属于“能力”领域。另外，他必须学习，变得“无我”。开始，他站在水平的板上，全神贯注于支撑身体的几英寸的木板表面。这窄小的容脚之处逐渐增高，直到变成四英尺高的柱子，而他能像站在庭院中那样气定神闲。当他在柱子上毫不畏惧时，他便“得道”了。他的头脑不会再感到晕眩，也不会恐惧跌落了。

这种日本式的站柱修行把大家熟悉的西方中世纪圣西门派的苦修变成了有目的的自我训练。它不再是一种苦行。日本的所有肉体训练，无论是禅宗修行还是农夫的日常劳作，都经历了这种转变。在世界上的许多地方，潜入冰冷的水中、站立在山泉之下，都是标准的苦行，有时是为了磨炼肉体，有时是为了获得神的怜悯，有时则是为了进入入定状态。而日本人最喜爱的寒冷苦行正是在拂晓前站或坐在冰冷的水中，或在冬夜里三次用冷水浇身。但其目的却是训练人的自我意识，直到他不再留心痛苦。信奉此道者的目的是训练自己不受妨碍地继续冥想。当寒冷的黎明时分，他既感受不到冷水的冲击，也感受不到身体的颤抖时，他便进入了“练达”之境。这便是对他的酬劳。

精神训练也必须自我进行。一个人即使求教于师傅，师傅也不能对他进行西方意义上的“教导”，因为对初学者来说，他从自身以外的任何源泉所学得的东西都没有重要的意义。师傅可能与初学者进行讨论，但他不会温和地将其引入一个新的学术境界。相反，最粗鲁的师傅反倒被看作最有帮助的。如果师傅没有任何预兆地打破初学者已经举到唇边的茶碗，或绊倒他，用铜竿打他的关节，那么震惊会使他顿悟。这打破了他的自满情绪。记载僧侣言行的书中充满了类似的故事。

引导初学者竭尽全力“悟道”，且又最受喜爱的修行方法是“公案”，从字面意思来说，就是“问题”。据说有一千七百个这样的问题，一个人花七年时间去解决一个问题，这样的例子在野史中并不罕见。这些问题并不需要一个合理的结果。其中的一个问题是“想像孤掌之鸣。”另一个是“感受自身成为胎儿前的思母之情。”其他的是“谁承负无生命之躯？”“正走向我之人为谁？”“万物归一，而一归于何处？”类似的禅宗问题中国在十二或十三世纪也曾出现过，日本接受了禅宗，同时也接受了这些修行方式。然而，在中国，这种东西已经不复存在了。在日本，这是“练达”训练最重要的部分。禅宗手册对这些问题的态度极为严肃。“公案体现了人生的两难处境。”他们说，思考公案的人如同“风箱里的老鼠”，进退两难；又如“吞下了烧红的铁球”，又如“想叮铁块的蚊子”。他忘我地加倍努力。最后，其心灵与问题间的“观察自我”的屏障消失了，灵光一闪，两者——心灵与问题——融合了，他也“悟道”了。

公案的意义并不在这些追寻者所揭示的真理中，这些真理是全世界的神秘主义者所公认的。它的意义在于体现了日本人在追求真理时的思考方式。

公案被称为“敲门砖”。“门”装在筑于蒙昧的人性四周的墙上。蒙昧的人性担心目前的方法是否充分，幻想众多挑剔的旁观者会对其行为加以褒贬。这是所有日本人都视为真实的耻辱之墙。一旦砖打破了门，门户大开，人便获得了自由，可以扔掉砖了，无须再参悟更多的公案。功课修完了，日本人的德之两难处境也解决了。他们拼死冲进绝境，“为了修行”，他们变成了“叮铁块的蚊子”。最后，他们明白了，并不存在绝境——在义务与义理间、义理和人情间、正义与义理间，都不存在绝境。他们找到了出路。他们自由了，第一次能充分“品味”人生。他们达到了“无我”之境。他们对“练达”的修炼终于获得了成功。

甚至从未受过训练的人也能有某种“无我”体验。一个在观看能乐或歌舞伎表演的人也会在观赏中完全忘我，据说，他也失去了观察的自我。他的手心潮湿，感受到“无我之汗”。一个轰炸机飞行员在投弹前接近目标，也感受到“无我之汗”。“他没有在做这件事。”他的意识中并不存在观察的自我。一个完全忘记了身外之物的高射炮手，据说也同样感受到“无我之汗”，从而失去了观察的自我。可见，处在这种状态中的人正是在自己的最佳状况之中。

这种观念雄辩地证明，日本人视自我监督和自我监视为沉重的负担。他们说，一旦去除了这些妨碍之物，他们就变得自由自在了，效率也提高了。然而，美国人却将观察的自我确定为自身的理性原则，并为自己在危机中“保持理智”而感到骄傲。当日本人的灵魂进入沉迷状态，忘掉了自我监督的约束时，他们感到仿佛卸掉了枷在脖子上的磨盘。如同我们所看到的，他们的文化不厌其烦地将审慎灌输进他们的灵魂之中，但日本人宣称，只要摆脱负担，人类意识中还存在更有效的层面。他们以此与他们的文化进行对抗。

至少在西方人听起来，日本人阐述这种信念的最极端的形式是他们极其赞同一个人“像死人一样活着”。按西方的字面意思来说，就是“活死尸”。在所有的西方语言中，“活死尸”都是很恐怖的措辞。在我们的说法中，这意味着此人的自我已经死去，只留下躯壳成为地球上的累赘。他已经毫无生命力了。而日本人用“像死人一样活着”表示人进入了“练达”的境界。它被普遍用于日常训诫。为鼓励一个担心中学毕业考试的孩子，大人会说，“像死人那样参加考试，这样你就能轻松考过了。”鼓励一个处理重要商业事务的人时，他的一个朋友会说，“像已死者那样去干。”当一个人经历了严重的精神危机，看不到前途时，他一般会决定“像已死者那样”去生活，以便解决问题。

“无我”的哲学基础也是“像死人一样活着”的哲学基础。在这种状态中，人排除了所有的自我监督，因此也没有了恐惧心与戒心。他变得如同死人一般，超越了考虑正常行动的必要性。死人不再报“恩”，他们是自由的。因此可以说，“我将像已死者那样活着”意味着从冲突中获得解脱。它意味着，“我的精力和注意力将自由地直接去实现我的目的。我的观察的自我连同所有的恐惧重负都不再存在于我和我的目标之间。以往的紧张感和妨碍我努力的消沉倾向也都烟消云散了。现在，所有的事情对我来说都是可能的。”

按西方的措辞来说，日本人的“无我”和“像死人那样活着”实际上是不讲道德心的。他们所谓的“观察的自我”“干扰的自我”其实是判定行为是非的监督者。当我们说到没良心的美国人时，我们的意思是此人不再有伴随恶行而来的罪恶感，但当一个日本人说同样的话时，他的意思是，此人不再感到紧张和受妨碍，这一点生动地体现了西方与东方心理的不同。美国人指的是坏人，而日本人指的是好人、受过训练的人、能够最大限度利用自己能力的人。他指的是能履行最困难、最需要无私的奉献精神的行为的人。使美国人采取善行的最大约束力是罪恶感；当一个人由于道德感丧失而不再有罪恶感时，他就变成了反社会者。而日本人对此问题的看法截然不同。按照他们的哲学，人的灵魂从根本上来说是善的。如果他的冲动能直接体现在行为中，他的行为便是合乎道德且游刃有余的。因此，他进行自我训练以摆脱耻辱感的自我监督，以达到“练达”的境界。只有在此时，他的“第六感”才能摆脱障碍。也正是在此时，他才能从自我意识和冲突中彻底解脱。

只要离开日本文化中的个人生活体验，日本人的自我训练哲学就变成了无稽之谈。我们已经看到，“观察的自我”所代表的那种耻辱感是如何让日本人不堪重负的。但是，如果不述及日本人对孩子的培养方法，那么，日本的精神控制法的真正的哲学意义仍然是暧昧不明的。在任何文明中，传统的道德约束力不仅通过语言，还通过长辈对孩子的态度，被传达给新的一代。不研究对孩子的培养方式，局外人很难了解其他国家的“国之大事”。日本人对孩子的培养方式使其国民对人生的许多假设都变得明了了，而我们迄今为止的描述还局限在成人的层面上。





12.The Child Learns

Japanese Babies are not brought up in the fashion that a thoughtful Westerner might suppose.The arc of life in Japan is plotted in opposite fashion to that in the United States.It is a great shallow U-curve with maximum freedom and indulgence allowed to babies and to the old.Restrictions are slowly increased after babyhood till having one's own way reaches a low just before and after marriage.This low line continues many years during the prime of life,but the arc gradually ascends again until after the age of sixty men and women are almost as unhampered by shame as little children are.

Both the American and the Japanese arrangement of the arc of life,however,have in point of fact secured in each country the individual's energetic participation in his cul-ture during the prime of life.To secure this end in the United States,we rely on in-creasing his freedom of choice during this period.The Japanese rely on maximizing the restraints upon him.The fact that a man is at this time at the peak of his physical strength and at the peak of his earning powers does not make him master of his own life.They have great confidence that restraint is good mental training and produces results not attained by freedom.But the Japanese increase of restraints upon the man or woman during their most active producing periods by no means indicates that these restraints cover the whole of life.Childhood and old age are“free areas.”

A people so truly permissive to their children very likely want babies.The Japanese do.They want them,first of all,as parents do in the United States,because it is a pleasure to love a child.But they want them,too,for reasons which have much less weight in America.Japanese parents need children,not alone for emotional satisfaction,but because they have failed in life if they have not carried on the family line.Every Japanese man must have a son.He needs him to do daily homage to his memory after his death at the living-room shrine before the miniature gravestone.He needs him to perpetuate the family line down the generations and to preserve the family honor and possessions.For traditional social reasons the father needs his son almost as much as the young son needs his father.The son will take his father's place in the on going future and this is not felt as supplanting but as insuring the father.For a few years the father is trustee of the“house.”Later it will be his son.If the father could not pass trusteeship to his son,his own role would have been played in vain.This deep sense of continuity prevents the dependency of the fully grown son on his father,even when it is continued so much longer than it is in the United States,from having the aura of shame and humil-iation which it so generally has in Western nations.

A woman too wants children not only for her emotional satisfaction in them but be-cause it is only as a mother that she gains status.A childless wife has a most insecure position in the family,and even if she is not discarded she can never look forward to be-ing a mother-in-law and exercising authority over her son's marriage and over her son's wife.

Childbirth is as private in Japan as sexual intercourse and women may not cry out in labor because this would publicize it.A little pallet bed has been prepared for the ba-by with its own new mattress and bedcover.It would be a bad omen for the child not to have its own new bed,even if the family can do no more than have the quilt covers and this stuffing cleaned and renovated to make them“new.”The little bed quilt is not as stiff as grown-ups'covers and it is lighter.The baby is therefore said to be more comfort-able in its own bed,but the deeply felt reason for its separate bed is still felt to be based on a kind of sympathetic magic：a new human being must have its own new bed.The baby's pallet is drawn up close to the mother's,but the baby does not sleep with its mother until it is old enough to show initiative.When it is perhaps a year old,they say the baby stretches out its arms and makes its demand known.Then the baby sleeps in its mother's arms under her covers.

For three days after its birth the baby is not fed,for the Japanese wait until the true milk comes.After this the baby may have the breast at any time either for food or com-fort.The mother enjoys nursing too.The Japanese are convinced that nursing is one of a woman's greatest physiological pleasures and the baby easily learns to share her pleas-ure.The breast is not only nourishment：it is delight and comfort.For a month the baby lies on his little bed or is held in his mother's arms.It is only after the baby has been taken to the local shrine and presented there at the age of about thirty days that his life is thought to be firmly anchored in his body so that it is safe to carry him around freely in public.After he is a month old,he is carried on his mother's back.A double sash holds him under his arms and under his behind and is passed around the mother's shoul-ders and fled in front at the waist.In cold weather the mother's padded jacket is worn right over the baby.

The mother lays the baby on its bed whenever she is working and carries it with her wherever she goes on the streets.She talks to it.She hums to it.She puts it through the etiquette motions.If she returns a greeting herself,she moves the baby's head and shoulders forward so that it too makes salutation.The baby is always counted in.Every afternoon she takes it with her into the hot bath and plays with it as she holds it on her knees.

For three or four months the baby wears diapers,very heavy cloth pads upon which Japanese sometimes blame their bow-leggedness.The Japanese baby usually talks before it walks.Creeping has always been discouraged.Traditionally there was a feeling that the baby ought not to stand or take steps till it was a year old and the mother used to prevent any such attempts.The government in its cheap,widely circulated Mother's Magazine has for a decade or two taught that walking should be encouraged and this has become much more general.Mothers loop a sash under the baby's arms or support it with their hands.But babies still tend to talk even earlier.When they begin to use words the stream of baby talk with which adults like to amuse a baby becomes more pur-posive.They do not leave the baby's acquiring of language to chance imitation；they teach the baby words and grammar and respect language,and both the baby and the grown-ups enjoy the game.

Children are usually weaned after they can understand what is said to them.They have sat in their mother's lap at the family table during meals and been fed bits of the food；now they eat more of it.Some children are feeding problems at this time,and this is easy to understand when they are weaned because of the birth of a new baby.Mothers often offer them sweets to buy them off from begging to nurse.Sometimes a mother will put pepper on her nipples.But all mothers tease them by telling them they are proving that they are mere babies if they want to nurse.“Look at your little cousin.He's a man.He's little like you and he doesn't ask to nurse.”“That little boy is laughing at you be-cause you're a boy and you still want to nurse.”Two-，three-，and four-year-old chil-dren who are still demanding their mother's breast will often drop it and feign indiffer-ence when an older child is heard approaching.

Teasing takes another form too.The mother will turn to her husband and say to the child，“I like your father better than you.He is a nice man.”The child gives full ex-pression to his jealousy and tries to break in between his father and mother.His mother says，“Your father doesn't shout around the house and run around the rooms.”“No,no，”the child protests，“I won't either.I am good.Now do you love me？”When the play has gone on long enough,the father and mother look at one another and smile.They may tease a young daughter in this way as well as a young son.

Such experiences are rich soil for the fear of ridicule and of ostracism which is so marked in the Japanese grown-up.It is impossible to say how soon little children under-stand that they are being made game of by this teasing,but understand it they do sooner or later,and when they do,the sense of being laughed at fuses with the panic of the child threatened with loss of all that is safe and familiar.When he is a grown man,be-ing laughed at retains this childhood aura.

The panic such teasing occasions in the two to five-year-old child is the greater be-cause home is really a haven of safety and indulgence.Division of labor,both physical and emotional,is so complete between his father and mother that they are seldom pres-ented to him as competitors.For both girls and boys alike the mother is the source of constant and extreme gratifications,but in the case of a three-year-old boy he can gratify against her even his furious anger.He may never manifest any aggression toward his fa-ther,but all that he felt when he was teased by his parents and his resentments against being“given away”can be expressed in tantrums directed against his mother and his grandmother.Not all little boys,of course,have these tantrums,but in both villages and upper-class homes they are looked upon as an ordinary part of child life between three and six.The baby pommels his mother,screams,and,as his final violence,tears down her precious hair-do.His mother is a woman and even at three years old he is se-curely male.He can gratify even his aggressions.

To his father he may show only respect.His father is the great exemplar to the child of high hierarchal position,and,in the constantly used Japanese phrase,the child must learn to express the proper respect to him“for training.”He is less of a discipli-narian than in almost any Western nation.Discipline of the children is in the woman's hands.A simple silent stare or a short admonition is usually all the indication of his wi-shes he gives to his little children,and these are rare enough to be quickly complied with.He may make toys for his children in his free hours.He carries them about on oc-casion long after they can walk-as the mother does too-and for his children of this age he casually assumes nursery duties which an American father ordinarily leaves to his wife.

The older brothers and sisters are also taught to indulge the younger children.The Japanese are quite aware of the danger of what we call the baby's“nose being put out of joint”when the next baby is born.The dispossessed child can easily associate with the new baby the fact that he has had to give up his mother's breast and his mother's bed to the newcomer.Before the new baby is born the mother tells the child that now he will have a real live doll and not just a“pretend”baby.He is told that he can sleep now with his father instead of his mother,and this is pictured as a privilege.The children are drawn into preparations for the new baby.The children are usually genuinely excited and pleased by the new baby but lapses occur and are regarded as thoroughly expectable and not as particularly threatening.

All Japanese children have toys.Fathers and mothers and all the circle of friends and relatives make or buy dolls and all their appurtenances for the children,and among poorer people they cost practically nothing.Little children play housekeeping,wed-dings,and festivals with them,after arguing out just what the“right”grown-up proce-dures are,and sometimes submitting to mother a disputed point.When there are quar-rels,it is likely that the mother will invoke,noblesse oblige and ask the older child to give in to the younger one.The common phrase is，“Why not lose to win？”She means,and the three-year-old quickly comes to understand her,that if the older child gives up his toy to the younger one the baby will soon be satisfied and turn to something else；then the admonished child will have won his toy back even though he relinquished it.

Besides the techniques of admonition and teasing,distracting the child and turning his mind away from its object has an honored place in child-rearing.Even the constant giving of candies is generally thought of as part of the technique of distraction.As the child gets nearer to school age techniques of“curing”are used.If a little boy has tan-trums or is disobedient or noisy his mother may take him to a Shinto or Buddhist shrine.The mother's attitude is，“We will go to get help.”It is often quite a jaunt and the cu-ring priest talks seriously with the boy,asking his day of birth and his troubles.He re-tires to pray and comes back to pronounce the cure,sometimes removing the naughtiness in the form of a worm or an insect.He purifies him and sends him home freed.“It lasts for a while，”Japanese say.

Besides these means of dealing with obstreperous children,there are conventions for teaching necessary physical skills.There is great emphasis on the instructor's putting chil-dren with his own hands physically through the motions.The child should be passive.

In the traditional teaching of writing,too,the instructor took the child's hand and made the ideographs.It was“to give him the feel.”The child learned to experience the controlled,rhythmic movements before he could recognize the characters,much less write them.In modern mass education this method of teaching is less pronounced but it still occurs.The bow,the handling of chopsticks,shooting an arrow,or tying a pillow on the back in lieu of a baby may all be taught by moving the child's hands and physi-cally placing his body in the correct position.

Except among the upper classes children do not wait to go to school before they play freely with other children of the neighborhood.In the villages they form little play gangs before they are three and even in towns and cities they play with startling freedom in and out of vehicles in the crowded streets.They are privileged beings.They hang around the shops listening to grown-ups,or play hopscotch or handball.They gather for play at the village shrine,safe in the protection of its patron spirit.Girls and boys play together un-til they go to school,and for two or three years after,but closest ties are likely to be be-tween children of the same sex and especially between children of the same chronological age.These age-groups,especially in the villages,are lifelong and survive all others.

These pre-school children's gangs are very free with each other.Many of their games are unabashedly obscene from a Western point of view.The children know the facts of life both because of the freedom of grown-ups'conversation and because of the close quarters in which a Japanese family lives.Besides,their mothers ordinarily call attention to their children's genitals when they play with them and bathe them,certainly to those of their boy children.The Japanese do not condemn childish sexuality except when it is indulged in the wrong places and in wrong company.Masturbation is not re-garded as dangerous.“Children，”the Japanese say,their eyes smiling benignantly，“know no shame.”They add，“That is why they are so happy.”It is the great gulf fixed between the little child and the adult,for to say of a grown person，“He knows no shame”is to say that he is lost to decency.

The child learns in the home his attitudes toward the supernatural.The priest does not“teach”him and generally a child's experiences with organized religion are on those occasions when he goes to a popular festival and,along with all others who attend,is sprinkled by the priest for purification.Some children are taken to Buddhist services,but usually this too occurs at festivals.The child's constant and most deep-seated ex-periences with religion are always the family observances that center around the Buddhist and the Shinto shrines in his own home.The more conspicuous is the Buddhist shrine with the family grave tablets before which are offered flowers,branches of a certain tree,and incense.Food offerings are placed there daily and the elders of the family announce all family events to the ancestors and bow daily before the shrine.In the evening little lamps are lighted there.

The serious business of fitting a boy into the circumspect patterns of adult Japanese life does not really begin till after he has been in school for two or three years.Up to that time he has been taught physical control,and when he was obstreperous,his naughtiness has been“cured”and his attention distracted.He has been unobtrusively admonished and he has been teased.But he has been allowed to be willful,even to the extent of using violence against his mother.His little ego has been fostered.Not much changes when he first goes to school.The first three grades are co-educational and the teacher,whether a man or a woman,pets the children and is one of them.More empha-sis at home and in school,however,is laid on the dangers of getting into“embarrass-ing”situations.The job of their elders,indeed,is not,at this point,themselves to use ridicule on the children,but gradually to integrate the fact of ridicule with the moral les-son of living up to giri-to-the-world.The rules are particularistic and situational and a great many of them concern what we should call etiquette.They require subordinating one's own will to the ever-increasing duties to neighbors,to family and to country.The child must restrain himself,he must recognize his indebtedness.He passes gradually to the status of a debtor who must walk circumspectly if he is ever to pay back what he owes.

This change of status is communicated to the growing boy by a new and serious ex-tension of the pattern of babyhood teasing.By the time he is eight or nine his family may in sober truth reject him.If his teacher reports that he has been disobedient or disre-spectful and gives him a black mark in deportment,his family turn against him.If he is criticized for some mischief by the storekeeper，“the family name has been disgraced.”His family are a solid phalanx of accusation.

The girl's training up to this point does not differ in kind from the boy's,however different in detail.She is more restrained than her brother in the home.More duties are put upon her-though the little boy too may be nursemaid-and she always gets the little end of the horn in matters of presents and attention.She does not have the charac-teristic boys'tantrums,either.But she has been wonderfully free for an Asiatic little girl.Dressed in bright reds,she has played in the streets with the boys,she has fought with them and often held up her own end.She,too,as a child“knew no shame.”Be-tween six and nine she gradually learns her responsibilities to“the world”much as her brother does and by much the same experiences.At nine the school classes are divided into girls'and boys'sections,and boys make a great deal of their new male solidarity.They exclude girls and object to having people see them talking to them.Girls,too,are warned by their mothers that such association is improper.

Boys,however,have not yet,when they have learned jicho and giri-to-the-world,acquired all that is incumbent upon an adult Japanese male.“From the age of ten，”Japanese say，“he learns giri-to-his-name.”They mean of course that he learns that it is a virtue to resent insult.He must learn the rules too：when to close with the adversary and when to take indirect means to clear his honor.

For those boys who continue their schooling beyond the six-year elementary school the time when they are becoming responsible for giri-to-their-name falls when they are suddenly exposed to the fierce competition of middle-school entrance examinations and the competitive ranking of every student in every subject.There is no gradual experience which leads up to this,for competition is minimized almost to the vanishing point in ele-mentary school and at home.The sudden new experience helps to make rivalry bitter and preoccupying.Competition for place and suspicion of favoritism are rife.This com-petition,however,does not figure so largely in the life stories as does the middle-school convention of older boys tormenting the lower classmen.The upper classes of middle-school order the younger classes about and put them through various kinds of hazing.They make them do silly and humiliating stunts.Resentments are extremely common,for Japanese boys do not take such things in a spirit of fun.A younger boy who has been made to grovel before an upper-classman and run servile errands hates his tormentor and plans revenge.The fact that the revenge has to be postponed makes it all the more ab-sorbing.It is giri-to-his-name and he regards it as a virtue.

For those boys who do not go on to middle school,the same kind of experience may come in their Army training.In peacetime one boy in four was drafted,and the hazing of first-year recruits by second-year recruits was even more extreme than in the middle and upper schools.

These modern Japanese situations in middle school and in the Army take their char-acter,of course,from old Japanese customs about ridicule and insult.The middle and upper schools and the Army did not create the Japanese reaction to them.It is easy to see that the traditional code of giri-to-one's-name makes hazing practices rankle more bitterly in Japan than they do in America.It is also consistent with old patterns that the fact that each hazed group will pass on the punishment in time to a victim group does not prevent a boy's preoccupation with settling scores with his actual tormentor.

Women do not lean the code of giri-to-one's-name and they do not have the modern experiences of boys'middle schools and Army training.Nor do they go through analo-gous experiences.Their life cycle is much more consistent than their brothers'.From their earliest memories they have been trained to accept the fact that boys get the pre-cedence and the attention and the presents which are denied to them.The rule of life which they must honor denies them the privilege of overt self-assertion.

The responsibility for the restraints that are required of them,too,is placed squarely upon them,and not vested in an arbitrarily authoritarian parent.Parents exer-cise their prerogatives not by corporal punishments but by their calm,unswerving expec-tation that the girl will live up to what is required of her.

A boy too receives careful habit training by example and imitation,though it is less intensive than the girl's.When he has“learned，”no alibi is accepted.After adoles-cence,however,he is left,in one important field of his life,largely to his own initia-tive.His elders do not teach him habits of courting.The home is a circle from which all overt amorous behavior is excluded,and the segregation of unrelated boys and girls has been extreme since he was nine or ten.The Japanese ideal is that his parents will ar-range a marriage for him before he has really been interested in sex,and it is therefore desirable that a boy should be“shy”in his behavior with girls.In the villages there is a vast amount of teasing on the subject which often does keep boys“shy”.But boys try to learn.In the old days,and even recently in more isolated villages of Japan,many girls,sometimes the great majority,were pregnant before marriage.Such pre-marital experi-ence was a“free area”not involved in the serious business of life.The parents were ex-pected to arrange the marriages without reference to these affairs.Most Japanese young men learn sex behavior in other ways.In any case,they do not learn through meticulous adult tutelage.This difference in training underscores for the young man the Japanese tenet that sex is an area removed from that serious business of life over which his elders preside and in which they painstakingly train his habits.It is an area of self-gratifica-tion which he masters with much fear of embarrassment.The two areas have their differ ent rules.After his marriage he may have sexual pleasures elsewhere without being in the least surreptitious about it,and in so doing he does not infringe upon his wife's rights nor threaten the stability of his marriage.

His wife has not the same privilege.Her duty is faithfulness to her husband.She would have to be surreptitious.Even when she might be tempted,comparatively few women in Japan live their lives in sufficient privacy to carry off a love affair.When her husband looks elsewhere,she may have recourse to the accepted Japanese customs of masturbation,and,from the peasant villages to the homes of the great,women treasure traditional implements for this purpose.She is granted in the villages,moreover,certain exuberances in erotic behavior when she has borne a child.Before she is a mother,she would not make a sex joke,but afterward,and as she grows older,her conversation at a mixed party is full of them.She entertains the party,too,with very free sexual dances,jerking her hips back and forth to the accompaniment of ribald songs.“These perform-ances invariably bring roars of laughter.”

Japanese women are therefore allowed certain kinds of freedom about sexual mat-ters,the more,too,the lower born they are.They must observe many taboos during most of their lives but there is no taboo which requires them to deny that they know the facts of life.When it gratifies the men,they are obscene.Likewise,when it gratifies the men,they are asexual.

ontradictions which all Westerners have described in Japanese character are intelligi-ble from their child rearing.It produces a duality in their outlook on life,neither side of which can be ignored.From their experience of privilege and psychological ease in baby-hood they retain through all the disciplines of later life the memory of an easier life when they“did not know shame.”They do not have to paint a Heaven in the future；they have it in their past.They rephrase their childhood in their doctrine of the innate goodness of man,of the benevolence of their gods,and of the incomparable desirability of being a Japanese.It makes it easy for them to base their ethics on extreme interpretations of the“Buddha-seed”in every man and of every man's becoming a kami on death.It gives them assertiveness and a certain self-confidence.It underlies their frequent willingness to tack-le any job,no matter how far above their ability it may seem to be.It underlies their readiness to pit their judgment even against their own Government,and to testify to it by suicide.On occasion,it gives them a capacity for mass megalomania.

The dualism in their characters creates tensions to which different Japanese respond in different ways,though each is making his own solution of the same essential problem of reconciling the spontaneity and acceptance he experienced in early childhood with the restraints which promise security in later life.A good many have difficulty in resolving this problem.Some stake everything on ruling their lives like pedants and are deeply fearful of any spontaneous encounter with life.The fear is the greater because spontanei-ty is no fantasy but something they once experienced.They remain aloof,and,by adhe-ring to the rules they have made their own,feel that they have identified themselves with all that speaks with authority.Some are more dissociated.They are afraid of their own aggressiveness which they darn up in their souls and cover with a bland surface behav-ior.Others,who have been more caught by their early childhood,feel a consuming anx-iety in the face of all that is demanded of them as adults and try to increase their de-pendence when it is no longer appropriate.

These are characteristic dangers to which the Japanese are exposed when their anxi-ety about rejection and censure are too much for them.When they are not overpressed,they show in their lives both the capacity for enjoying life and the carefulness not to step on others'toes which has been bred into them in their upbringing.It is a very considera-ble achievement.Their early childhood has given them assertiveness.It has not awak-ened a burdening sense of guilt.The later restraints have been imposed in the name of solidarity with their fellows,and the obligations are reciprocal.There are designated“free areas”where impulse life can still be gratified,no matter how much other people may interfere with their wishes in certain matters.The Japanese have always been fa-mous for the pleasure they get from innocent things：viewing the cherry blossoms,the moon,chrysanthemums,or new fallen snow；keeping insects caged in the house for their“song”；writing little verses；making gardens；arranging flowers,and drinking ceremonial tea.These are not activities of a deeply troubled and aggressive people.They do not take their pleasures sadly either.A Japanese rural community,in those happier days before Japan embarked on its disastrous Mission,could be in its leisure time as cheerful and sanguine as any living people.In its hours of work it could be as diligent.

But the Japanese ask a great deal of themselves.To avoid the great threats of ostra-cism and detraction,they must give up personal gratifications they have learned to sa-vor.They must put these impulses under lock and key in the important affairs of life.The few who violate this pattern run the risk of losing even their respect for themselves.

Those who do respect themselves chart their course,not between“good”and“evil，”but between“expected man”and“unexpected man，”and sink their own personal de-mands in the collective“expectation.”These are the good men who“know shame”and are endlessly circumspect.They are the men who bring honor to their families,their vil-lages,and their nation.

The Japanese have paid a high price for their way of life.They have denied them-selves simple freedoms which Americans count upon as unquestioningly as the air they breathe.We must remember,now that the Japanese are looking to de-mook-ra-sie since their defeat,how intoxicating it can be to them to act quite simply and innocently as one pleases.

In this transition to a greater psychic freedom,the Japanese have certain old tradi-tional virtues which can help to keep them on an even keel.One of these is that self-re-sponsibility which they phrase as their accountability for“the rust of my body，”-that figure of speech which identifies one's body with a sword.As the wearer of a sword is re-sponsible for its shining brilliancy,so each man must accept responsibility for the out-come of his acts.He must acknowledge and accept all natural consequences of his weak-ness,his lack of persistence,his ineffectualness.Self-responsibility is far more drasti-cally interpreted in Japan than in free America.In this Japanese sense the sword be-comes,not a symbol of aggression,but a simile of ideal and self-responsible man.No balance wheel can be better than this virtue in a dispensation which honors individual freedom,and Japanese child-rearing and philosophy of conduct have inculcated it as a part of the Japanese Spirit.Today the Japanese have proposed“to lay aside the sword”in the Western sense.In their Japanese sense,they have an abiding strength in their concern with keeping an inner sword free from the rust which always threatens it.In their phraseology of virtue the sword is a symbol they can keep in a freer and more peaceful world.





十二、儿童的学习

日本的孩子不是按西方人所设想的模式养育的。日本人的人生曲线与美国人相反。它是一个巨大的浅U型，婴儿和老人得到最大限度的自由和宠爱。婴儿时代结束后，人逐渐受到更多的约束，到他结婚前后，获得的自由达到最低点。这个最低线在其青壮年时期持续多年，但它会逐渐上升，等到六十岁后，男男女女们便如同孩子一样，不再为耻辱感所困。

但是，美国人和日本人对人生曲线的安排都着重于一个基本点，那就是确保个人在其盛年时将精力投入其文化。在美国，我们以增加个人在这一阶段选择的自由来保证这一点。而日本则以对个人的极端束缚来实现这一点。一个人在此阶段正处于体力与赚钱能力高峰，但这一事实并不能使其成为自己生活的主人。他们确信，这种束缚是极好的精神训练，能够获得自由所不能得到的效果。但是，日本人对男男女女在其最具生产能力的阶段的束缚绝不意味着这种限制覆盖了全部的人生。幼年与老年是“自由阶段”。

一个人对孩子如此宽容，很可能是因为他需要孩子。日本人就是这样。首先，他们像美国的父母那样需要孩子，因为爱孩子是一种乐趣。但他们需要孩子也出于一些在美国人看来微不足道的原因。日本的父母需要孩子，不仅是为了感情的满足，还因为如果无法传宗接代，他们的人生就是失败的。每个日本男人都必须有一个儿子。他需要儿子在自己死后每天在起居室的神龛前祭奠。他需要儿子将家庭的血脉、荣誉、财产流传下去。在传统的社会中，父亲需要儿子，几乎像幼小的儿子需要父亲一样。儿子将逐渐取代父亲的位置，这通常不被看作是排挤，而是为了使父亲安心。若干年来，父亲充当家庭的守护者，随后，这一职责由儿子承担。如果父亲没有儿子以传递这种职责，那他的这一角色就是毫无意义的。由于有这种根深蒂固的传承意识，成年儿子对父亲的依赖就算比美国延续的时间更长，他也不会感到羞愧与耻辱，而这种感觉，对西方国家的人来说相当普遍。

妇女需要孩子也不仅是为了自身的感情满足，同时也是因为只有成为母亲，她才能获得地位。无子女的妻子在家庭中的地位是极不稳固的，就算不被抛弃，她也无法奢望成为婆婆，借儿子的婚姻树立权威，对儿媳发号施令。

在日本，生孩子被看作像性生活一样私密的事，妇女在生育时不能大喊大叫，因为这样会使此事为人所知。要为孩子准备一张小睡铺，上面放着他自己的新铺盖。如果没有自己的新床，这对孩子来说是不吉利的。就算家里无力购买新铺盖，也要将被里洗净翻新，使它们看起来像新的一样。小睡铺上的被子不像成人的那样硬，也轻一些。因此，据说婴儿在自己的铺上会更舒服。但是，更深层的原因是，为孩子准备单独的小睡铺是出于一种善解人意的微妙心理，“新人必须有自己的新床。”婴儿的小铺紧靠着母亲的睡铺，但是在婴儿长到能主动要求与母亲同睡前，他还是单独睡觉。大约一岁大时，他们说婴儿能伸出胳膊表示自己的要求了，这时他就能在母亲的铺上与母亲同睡了。

婴儿出生三天内并不进食，因为日本人要等真正的乳汁出来。随后，婴儿无论是为了进食还是为了舒适，都可以随时吃奶。母亲也愿意这样养育孩子。日本人相信，哺乳是女人最大的生理快感之一，婴儿也很快就能学会分享母亲的快感。乳房不仅是营养之源，同时也能带来快乐与舒适。一个月之内的婴儿要躺在自己的小铺或母亲的怀里。大约三十天时，他被带去当地的神社中露面，此时，他的生命才被认为是安全地固定在他的身体上了，才能带他自由地出入。一个月后，他被母亲负在背上，一根双层肩带缚在他的腋下与臀下，从母亲肩下穿过，在腰前打结。冬天时，母亲就穿上厚实的衣服，把婴儿裹在里边。

母亲在工作时，把婴儿放在铺上。而她出门上街时，无论去哪里，都要带上他。她对他说话，哼着小曲，帮他做出礼节性的动作。如果她自己对人回礼，她也会移动婴儿的头和肩膀，使他也行礼。婴儿总是被计算在内的。每天下午她带他同洗热水澡，把他放在膝上逗他玩。

三四个月大的婴儿都裹着尿布，尿布是用很厚的布叠起来的。日本人有时候会将他们的弓形腿归咎于尿布。日本的婴儿通常在学会走路前就学会了说话。他们并不鼓励婴儿爬行。传统上认为，婴儿在一岁前不应该站立或行走，母亲也会阻止类似的尝试。近一二十年，政府在广泛发行的廉价读物《母亲杂志》中进行宣传，说应该鼓励婴儿行走，这种情况才变得较为普遍。母亲用肩带环在婴儿腋下或用手扶着他走。但婴儿还是说话早于走路。当婴儿开始能说出单字时，成年人逗弄他们时所用的儿语就变得更有目的性了。他们不会让婴儿通过偶然的模仿学习语言，而是教婴儿学习单词、语法和敬语。这是孩子和大人都喜欢的游戏。

孩子通常在能理解成人对他们说的话的时候断奶。吃饭时他们坐在母亲的膝上，由母亲喂给他们一点食物。断奶后，他们会吃得多一些。有的孩子这时会出现喂养问题，因为新的婴儿诞生了，他们被断了奶，所以出现这样的情况很容易理解。母亲通常会给他们一些糖果，免得他们索乳。有时候母亲会给乳头上涂上胡椒粉。但是，所有的母亲都会逗弄孩子，说如果他们想吃奶，那就证明他们还是小婴儿。“看看你的堂弟，他是个男人。虽然跟你一样大，可他已经不吃奶了。”所以当听到大一点儿的孩子走过来时，那些两三岁或三四岁还在索乳的孩子会立刻丢下奶头，装出若无其事的样子。

他们也会采取另一种形式逗弄孩子。母亲会走向丈夫，然后对孩子说，“我更喜欢你爸爸。他讨人喜欢。”孩子的嫉妒心就会油然而生，他会试图插入父母中间。母亲说，“你爸爸不会在房中大喊大叫，也不会跑来跑去。”“不，不，”孩子抗议道，“我也不会那样，我是个好孩子。你不爱我吗？”戏演到这里就足够了，父母亲会相视一笑。对于女孩，他们也像对男孩那样逗弄。

这种经验是培养对于嘲笑和排斥产生的恐惧感的良好土壤，这种恐惧在日本成年人身上表现得非常明显。很难说小孩子什么时候懂得这是一种逗弄，但他们迟早会明白的。一旦他们明白了，受到嘲笑的感觉便与惧怕失去所有那些随之而来的安全与熟悉的感觉合二为一。当他们长大成人后，一旦被嘲笑，他们就会回想起孩童时代的感受。

两岁到五岁的孩子对这种逗弄的恐惧反应强烈，因为对他们来说，家的确是安全而可任意撒娇的天堂。父母在身体和感情上的分工明确，很少以竞争者的面目出现。无论对男孩还是女孩来说，母亲都是持久而根本的慈爱的源泉，三岁大的男孩甚至会以对母亲大发雷霆为乐。他从来不会对父亲表示出丝毫的反抗。但当他感觉受到了父母的戏弄时，被“出卖”而引起的愤怒会使他以向母亲或祖母发泄的方式得到表达。当然，不是所有的孩子都会这样发脾气，但无论是在农村家庭还是上层社会家庭中，这种脾气都被看作三至六岁的孩子的生活的一部分。幼儿捶打母亲，尖叫，大发雷霆，扯乱母亲精心收拾好的头发。他的母亲是个女人，虽然他只有三岁大，但他显然是个男人。他就这样从撒野中得到了快乐。

对于父亲，孩子只能表示尊敬。父亲是处于高等级地位的杰出榜样。按日本人常用的说法，“作为训练”，孩子必须学会对父亲表示恰如其分的尊敬。不像西方国家那样，日本的父亲很少充当训练者。孩子由女人训练。通常他以沉默的眼神或简短的告诫来表示自己对孩子的希望，尽管这种情况很少见，但孩子很快就会遵从。他可能在闲暇时为孩子制作玩具。在孩子会走路后很久，他会偶尔带他们出去——像母亲所做的那样——偶尔他也会肩负起像美国的父亲托付给母亲的那种对孩子的养护责任。

哥哥姐姐也受到教育，要爱护小孩子。日本人很清楚我们所谓的下一个孩子出生时上一个孩子面临的“失宠”的危险。不再受宠的孩子很容易把自己必须让出母亲的乳房和母亲的床这一事实与新生儿联系起来。新生儿出生前，母亲就会告诉孩子，现在他将会有一个真正的活生生的娃娃，而不是“假”娃娃，而他现在不是和母亲，而是和父亲睡在一起，这可是一种特权。孩子也开始为新生儿的到来做准备工作。孩子一般都真心实意地为新生儿的到来感到激动和兴奋，但偶尔也有例外，这被看作意料中的事，不值得过分担忧。

所有的日本孩子都有玩具。父母还有朋友和亲戚们都会给孩子做或买玩偶或其他玩具，就算对穷人来说，玩具也不花什么钱。小孩子用玩具来玩过家家、结婚和过节的游戏。在玩游戏前，他们会讨论一番怎样才是“正确的”成人做法，有时还会把争论的问题拿去问母亲。如果发生了争执，母亲一般会以“大孩子向小孩子让步是贵人的要求”来进行调解，说，“为什么不以退为进呢？”她的意思是说，如果大孩子把自己的玩具让给小的，小孩子玩够了就会去玩别的东西，这样，被劝说的孩子就能拿回自己当初放弃的东西了。

除了规劝和逗弄外，吸引并转移孩子对物品的注意力在日本的幼儿教育中也极为常见。经常给孩子糖果也被看作吸引孩子的手段之一。当孩子快到上学年龄时，就要采用各种“治疗”方式了。如果小男孩脾气大，不懂得服从、吵吵闹闹的话，母亲就会带他们到神道教或佛教的寺庙中。她认为，“我们能够在那里获得帮助。”经过一次远足，负责治疗的僧侣严肃地与孩子进行交谈，询问他的出生日期和他的问题所在。然后他进去祷告一番，回来就宣称已经治好了。有时，他会说孩子顽皮是因为有一种蠕虫或昆虫，只要去掉虫子，孩子就痊愈了。他使孩子变得纯净，然后送他回家。“这能管一段时间。”日本人说。

对付任性的孩子，除了这些手段外，还有一些教给孩子必要的身体技能的习俗。他们十分强调指导者亲手扶着孩子做出动作。孩子必须消极服从。

教授传授书法时，指导者捉住孩子的手写字。这是为了“给他感觉”。孩子在能认字，更不用说在能写字前，就学着去体验在控制下有节奏地运动。在现代的大众教育中，这种教授方式并不宣诸于口，但仍时常在用。鞠躬、握筷子、射箭，或者在背上绑个枕头代替婴儿，都可以通过抓住孩子的手，让他的身体摆出正确的姿势来教给他。

除了上层阶级的孩子外，其他的孩子在上学前都可以自由地和附近的孩子玩耍。在农村，甚至在城镇中，三岁大的孩子就可以结帮玩耍。他们出入于拥挤街道上的车辆中，自由程度令人吃惊。他们是拥有特权的一群人，在商店中游荡，听大人们闲谈，或者玩跳房子与手球的游戏。他们聚集在村庄的神庙中，在神的庇护下安全地玩耍。上学前，以及上学后的两三年间，男孩和女孩都可以在一起玩，但最亲密的联系可能还是存在于同性别、尤其是同年龄的孩子之间。尤其在农村，这种同龄的孩子组成的群体，其友谊是终生的，比其他一切群体都维持得长久。

这些学龄前孩子在其群体间是很自由的。按西方人的看法，他们的很多游戏都是不知羞耻，近于猥亵的。由于成人们随意的谈话和日本家庭住处的狭小，孩子了解了生活中的一些事实。另外，母亲们在同孩子玩或为他们洗澡时，也常常提起他们的生殖器，当然，这样是对男孩子。除非是在不合适的地方，和不好的伙伴在一起，日本人一般是不会谴责孩子间的性游戏的。手淫也不被看作是危险的行为。日本人微笑着说，“孩子是不知羞耻的。”“因此，他们才那么幸福。”在孩子和成人间有着深深的鸿沟，而如果说一个成年人“他不知羞耻”时，那就意味着他有失庄重了。

在家里培养孩子对超自然之物的态度。僧侣并不“教”他，一般来说，孩子对有组织的宗教的体验来自于参加公众节日这种场合，他会和同去的其他人一起，让僧侣为他洒上圣水。也有些孩子被带去参加佛教仪式，但这通常也发生在节日中。自己家里以佛教或神道教的神龛为中心举行的家庭拜祭给孩子最为经常和持久的宗教体验。最显眼的是前面供着鲜花、树枝和香的放置祖先牌位的佛龛。那里每天都要供放食物，家中的年长者要把家庭事务告知祖先，并在龛前鞠躬。夜间，得在那里点一盏小灯。

把孩子纳入日本成年人那种审慎生活模式中这一重要的工作要在他进入学校两三年后才开始。在此之前，他被教以身体控制，如果他桀骜不驯，就要对他的顽皮进行“治疗”，分散他的注意力。他受到不严厉的训诫，还会受到揶揄。但他仍然可以自行其是，甚至可以对母亲使用暴力。他小小的自我受到鼓励。他刚进学校时，这一切没有多大的改变。前三年男孩和女孩同校，无论是男老师还是女老师都喜爱孩子，似乎是他们中的一员。但是，无论是在家里还是在学校，更为强调的都是陷入“尴尬”境地的危险。的确，在这一点上，长辈所要做的不是嘲笑孩子，而是逐渐将嘲笑这一事实与按照对社会的义理而生活这一道德训诫结合在一起。这些规则根据时间地点的不同而定，很多涉及到我们所谓的礼节问题。它们需要使自己的意愿服从于日益增加的对邻居、家庭和国家的责任。孩子必须自我克制，必须认识到他所承担的债务。如果想偿还所欠债务的话，他必须小心翼翼地获得债权人的身份。

长大的孩子能体会到这种身份的变化，因为他幼年时所受的逗弄以一种新的严肃的模式扩大了。等到他八九岁时，他的家人可能会真的排斥他。如果老师报告说他不服从或者无礼，并给他的操行打不及格的分数，他的家人会真的不理他。如果他因为恶作剧受到店主的批评，“使家庭的名誉蒙羞”，他的家人会一致激烈地谴责他。

直到此时，女孩受到的教育与男孩在性质上毫无二致，但在细节上有些不同。在家里，她比兄弟更为拘束。她承担了更多的责任——尽管小男孩有时候也要照顾其他的孩子——在分发礼品和获得关注方面，她总是拿小头。她也没有男孩特有的脾气。但就亚洲的小女孩来说，她自由的程度也是惊人的。她可以身着鲜艳的红裙在街上和男孩一起玩耍、打斗，而且常常获胜。她也像孩子一样“不知羞耻”。像她的兄弟一样，到六岁至九岁间，她逐渐有了同样的体验，了解了自己对“社会”的责任。九岁时学校里男女分班，男孩子对他们新的男性的“团结”非常看重。他们排斥女孩，也不愿意让人们看到自己同女孩说话。母亲们也警告女孩，和男孩交往是不合适的。

然而，当他们开始学习自重和对社会的义理时，男孩们还不必承担日本成年男子所负的所有义务。“从十岁开始，”日本人说，“男孩开始学习对名誉的义理。”当然，他们的意思是男孩要学习对侮辱表示愤恨是一种德行。他也必须学会规则：逼近对手，采用种种间接手段洗刷污名。

对于那些六年小学毕业后继续学业的孩子来说，当他们面临中学入学考试和每门课程排名上的激烈竞争时，他们对自己的名誉的义理负责的时候也来临了。他们不是逐渐体会到这些的，因为在小学和家里，几乎完全看不到竞争。这种突如其来的新体验使竞争更为激烈，令人忧心忡忡。对名次的竞争和对老师偏袒的怀疑是很普遍的。但是，这种竞争在日本人的记忆中并不像在中学里高年级学生对低年级学生的虐待那样占据重要的地位。中学的高年级学生经常随意支使低年级学生，加诸其种种侮辱。他们强迫他们进行愚蠢而屈辱的表演，由于日本的男孩子不会将这种戏弄看作一种玩笑，因此低年级学生普遍对此都怀有恨意。被迫在高年级学生面前卑躬屈膝，干一些低三下四的事情的低年级学生对施暴者极其憎恨，并会图谋报复。由于无法当场报复，他们也就更加热衷于报复。这是对自己名誉的义理，他们认为这是美德。

那些没有上中学的男孩在进入军队服役时也会有同样的体验。在和平时期，四个男孩就有一个入伍，二年兵对一年兵的羞辱比在中学里高年级学生对低年级学生所做的更甚。

近代日本中学和军队中这种体现日本人性格的情形当然来自古代日本有关嘲笑和侮辱的习俗。日本人对嘲笑与侮辱所做的反应并非中学、更高层次的学校与军队所造就的。很容易就能看出，传统的对名誉的义理的要求使得这种习惯性的戏辱在日本比在美国更容易激起愤怒。每个受到戏辱的群体很快就会对新的群体进行戏辱，这一事实并不能阻止遭到如此待遇的男孩处心积虑地报复实际上的施暴者，这也和古老的模式相一致。

女性无需遵循对名誉的义理，她们没有男性在中学和入伍服役时所获得的近代体验，也没有与之类似的体验。她们的生活圈比其兄弟们要稳定得多。从她们有记忆起，她们就受到训练，并接受了一个事实，即获得的家长的关注和礼物，男孩具有优先权。她们必须遵从人生规则，否认自己具有公开坚持自我主张的特权。

使女孩服从种种限制的责任也完全由她们自己承担，并不由武断独裁的父母负责。父母不是通过肉体惩罚，而是以对女孩平静而始终不渝的期待使其达到对她的要求。

男孩也通过榜样与模仿接受细致的习惯训练，但没有女孩所受的训练那么严格。当他“学成”了习惯，人们就不会再接受他为自己的行为寻找的托辞。然而，青春期后，在他自己生活的一个重要领域，他得依赖自己的主动精神。他的长辈不会教他如何去求爱。在家庭圈子中，所有公开表达情感的行为都不被允许。九岁或十岁后，没有亲戚关系的男孩和女孩被严格地隔离开来。日本人的理想是，在他对性产生真正的兴趣前，由父母为他安排好婚姻。因此，男孩应该在与女孩交往中感到“害羞”，这才是人们认可的态度。在乡下，有大量围绕这个主题发生的让人嘲笑之事，这也常会让男孩们感到“害羞”。但是男孩们还是试着去学习。在旧时代，甚至就在最近几年，在日本许多偏僻的村子里，仍然有许多女孩——有时候占到大多数，会未婚先孕。这种婚前的经验是“自由领域”，并不涉及严肃的人生大事。父母亲在安排婚姻时，也不会在意这些事。日本大多数的年轻男人以另外的方式学习性行为。无论如何，他们并不是在成年人小心翼翼的监护下学习的。这种训练上的差异向年轻人强调了日本的原则，那就是，性是远离由长辈主持的严肃的人生大事的另一个领域，长辈们不辞劳苦地在其中对年轻人进行习惯训练。性是自我满足的圈子，年轻人在其中逐渐摆脱对窘迫的担忧，变得熟练起来。两个领域各有其规则。婚后，男子可以正大光明地在婚姻外寻找性乐趣，这种行为并不会侵犯其妻子的权利，也不会威胁到婚姻的稳定。

妻子并无此特权。她的责任是对丈夫保持忠贞。偷情只能偷偷摸摸地进行。即使受到诱惑，也只有很少的妇女能在完全保密的情况下生活，把风流韵事遮掩过去。当丈夫出去寻花问柳时，她可以求助于日本人认可的手淫习惯。从农夫之家到高门大户，妇女都珍藏着此类传统的器具。而且，如果生过了孩子，乡村的妇女可以有一些大胆的色情举动。在成为母亲前，她不能在玩笑时涉及性，但在生过孩子，年纪变大后，她在男女共同出席的聚会上的谈话中就会充满这类话题。她也会伴随着下流小调来回地扭动臀部，随意跳着充满性意味的舞蹈为聚会助兴。“这种表演总会引起哄堂大笑。”

因此，日本妇女在性的事情方面具有一定的自由。其地位越低，自由度越大。在她们生活的大部分时间里，她们都要遵从很多禁忌，但没有哪种禁忌要求她们否认自己熟知性的知识。当淫秽能满足男人时，她们是淫秽的；同样，当正经能满足男人时，她们又是正经的。

西方人所描述的日本人性格的所有矛盾都能从他们的儿童教育中得到解释。这种教育使日本人的人生产生了二元性，二者皆不可忽略。他们在儿童时代所体验的特权与心理自在，在经历了后来的人生训练之后，那种“不知道羞耻”的舒适仍然留在记忆里。他们不必描述未来的天堂，他们过去就生活在天堂里。他们把自己的童年改写一番，写进了关于人性本善、神灵仁爱、做一名日本人最为幸福的理论中。这使他们容易把自己的伦理道德建立在对每个人心中都有“佛性”、每个人死后都能成神的极端解释上。这使他们独断专行，极为自信。这是他们经常乐于承担甚至超过自己能力的工作的思想基础，也是他们愿意以自己的判断与政府抗争，甚至不惜以自杀为证的思想基础。有时这会导致群体性的自大。

对于这种造成紧张的性格上的二元性，不同的日本人有不同的反应方式。但他们都就同一个本质问题提出了自己的解决方法，那就是怎样能使自发性和他在童年时代所体验的容忍与在人生的随后阶段为保证安全所受到的种种约束协调起来。很多人在解决这一问题时遇到了困难。有些人像学究似的安排自己生活中的每件事情，惧怕生活中任何自发性的冲突。这种恐惧非常强烈，因为这种自发性并非来自幻想，而是他们曾经体验过的东西。他们离群索居，以墨守自己所制定的成规来将自己看作说话具有权威性的人。还有一些人则人格分裂，他们惧怕自己的好胜心，便将其深埋在灵魂中，以表面的温和行为进行掩饰。还有一些人念念不忘童年生活，在面对成年人所应当履行的义务时感到极度的焦虑，因此在不应依赖他人的时候还是无法独立。

这就是日本人在担心加诸于自身的排斥和责难时所特有的危险。但在没有受到过分压力的时候，他们在生活中既表现出享受人生的能力，又表现出儿童时代的教育所培养出的不开罪他人的谨言慎行。这是相当了不起的成就。幼年生活使他们变得非常自信。但这并没有唤起沉重的罪恶感。随后，他们又被以团结伙伴、彼此间应尽义务的名义强加了种种约束。但无论他人在某些事上如何干预他们的愿望，日本人仍然享有特定的满足内心冲动的“自由领域”。日本人以从琐细的事情中获得乐趣而著称：欣赏樱花、月亮、菊花、初雪，为了听取虫鸣而在笼中养虫，创作俳句，布置园林，插花，专注于茶道。这不应该是一个内心深受困扰而又具有侵略性的民族所应有的行为。他们也不是心情沉重地进行消遣的。在发生那些灾难性的事件以前的幸福时光里，日本农村的人们同其他任何国家的人一样愉快乐天，享受着悠闲的生活。

但日本人对自身要求严格。为了避免遭到排斥与诽谤，他们必须放弃所体会到的个人满足。他们必须克制冲动，关注重要的人生大事。很少有人会冒着失去他人尊敬的风险去违反这一模式。那些自尊的人不是在“善”与“恶”中，而是在“世人期待”与“世人意外”中选择自己的人生道路。他们将个人需要纳入集体的“期待”之中。这些人才是“知耻”并极其慎重的智者，才是能给家庭、村庄和国家带来荣誉的人。

日本人为他们的生活方式付出了巨大的代价。他们放弃了自己应有的自由，而毫无疑问，美国人极其看重这种自由，他们将其看得如同空气般重要。我们必须明白，自从战败后，日本人也在期待着德谟克拉西（民主），能够如他们所愿单纯简单地行事，无疑会使他们心醉神迷。

在向较大的精神自由转变时，日本人有某些古老的传统美德能帮助他们保持平稳行进。其中之一是自我负责——他们称之为对于“身体之锈”的责任。这种说法显然把人的身体看作一把剑。如同佩剑者应保持剑的雪亮一般，每个人也必须对自己行为的后果负责。他必须承认并接受因自己的弱点、缺乏毅力、无能所导致的一切必然的后果。自我负责在日本的解释比在自由的美国严格得多。在这一日本意义中，剑不是进攻的象征，而喻指自我负责的理想人格。在尊重个人自由的分配制度下，没有哪种平衡轮比这种美德更为适用，日本的儿童教育和行为哲学已经逐渐使其成为了日本精神的一部分。当今，在西方人的理解中，日本人已经提议要“将剑弃置一旁”。而在日本人的认识中，他们将会一如既往地保持内心之剑免遭铁锈的侵袭。在他们的道德措辞中，剑象征着他们能保持一个更为自由与和平的世界。





13.The Japanese Since VJ-Day

Americans have good reason to be proud of their part in the administration of Japan since VJ-Day.The great issue at the time of Japan's surrender was the nature of the oc-cupation.Were the victors to use the existing government,even the Emperor,or was it to be liquidated？Was there to be a town-by-town,province-by-province administration,with Military Government officers of the United States in command？The State-War-Navy directive to General MacArthur embodied a great decision on these matters,a decision which General MacArthur's Headquarters fully supported.The Japanese were to be re-sponsible for the administration and reconstruction of their country.

In the United States we have argued endlessly about hard and soft peace terms.The real issue is not between hard and soft.The problem is to use that amount of hardness,no more and no less,which will break up old and dangerous patterns of aggressiveness and set new goals.The means to be chosen depend on the character of the people and upon the traditional social order of the nation in question.Prussian authoritarianism,embedded as it is in the family and in the daily civic life,makes necessary certain kinds of peace terms for Germany.Wise peace directives would differ from those for Japan.

The problem in Japanese culture is not crass authoritarianism.The father is a per-son who treats his young children with a respect and fondness which has seemed to al-most all Western observers to be exceptional in Occidental experience.Because the Jap-anese child takes for granted certain kinds of real comradeship with his father and is o-vertly proud of him,the father's simple change of voice can make the child carry out his wishes.But the father is no martinet to his young children,and adolescence is not a pe-riod of revolt against parental authority.

This attitude which is learned by the child in his earliest experiences with his father becomes a pattern throughout Japanese society.Men who are accorded the highest marks of respect because of their hierarchal position do not characteristically themselves wield arbitrary power.The officials who head the hierarchy do not typically exercise the actual authority.From the Emperor down,advisers and hidden forces work in the background.Everything is done,as Westerners so often say，“with mirrors.”Every effort is made to minimize the appearance of arbitrary authority,and to make every act appear to be a gesture of loyalty to the status-symbol who is so constantly divorced from real exercise of power.When the Japanese do identify a source of unmasked power,they regard it as ex-ploitive and as unworthy of their system.

The Japanese,viewing their world in this way,can stage revolts against exploitation and injustice without ever becoming revolutionists.They do not offer to tear the fabric of their world in pieces.They can institute the most thoroughgoing changes,as they did in the Meiji era,without casting any aspersion upon the system.

Japan's real strength which she can use in remaking herself into a peaceful nation lies in her ability to say of a course of action，“That failed，”and then to throw her en-ergies into other channels.The Japanese have an ethic of alternatives.They tried to a-chieve their“proper place”in war,and they lost.That course,now,they can discard,because their whole training has conditioned them to possible changes of direction.

The Westerner observes this shift in what he regards as principles and suspects it.It is,however,an integral part of the conduct of life in Japan,whether in personal or in international relations.The Japanese sees that he has made an“error”in embarking on a course of action which does not achieve its goal.When it fails,he discards it as a lost cause,for he is not conditioned to pursue lost causes.

American administration of Japan under General MacArthur has accepted this Japa-nese ability to sail a new course.It has not impeded that course by insisting on using techniques of humiliation.It would have been culturally acceptable according to Western ethics if we had done so.For it is a tenet of Occidental ethics that humiliation and pun-ishment are effective means to bring about a wrongdoer's conviction of sin.Such admis-sion of sin is then a first step in his rehabilitation.The Japanese,as we have seen,state the issue in another way.Their ethic makes a man responsible for all the implications of his acts,and the natural consequences of an error should convince him of its undesira-bility.These natural consequences may even be defeat in an all-out war.But these are not situations which the Japanese must resent as humiliating.In the Japanese lexicon,a person or a nation humiliates another by detraction,ridicule,contempt,belittling,and insisting on symbols of dishonor.When the Japanese believe themselves humiliate,re-venge is a virtue.No matter how strongly Western ethics condemn such a tenet,the ef-fectiveness of American occupation of Japan depends on American self-restraint on this point.

The final victory of the United Sates again changed the situation for the Japanese.Their ultimate defeat brought about,as is usual in Japanese life,the abandonment of the course they had been pursuing.The peculiar ethic of the Japanese allowed them to wipe the slate clean.United Sates policy and General MacArthur's administration have avoi-ded writing fresh symbols of humiliation upon that washed slate,and have held simply to insisting on those things which in Japanese eyes are“natural consequences”of defeat.It has worked.

The retention of the Emperor has been of great importance.It has been handled well.It was the Emperor who called first upon General MacArthur,not MacArthur upon him,and this was an object lesson to the Japanese the force of which it is hard for West-erners to appreciate.It is said that when it was suggested to the Emperor that he disavow his divinity,he protested that it would be a personal embarrassment to strip himself of something he did not have.The Japanese,he said truthfully,did not consider him a god in the Western sense.MacArthur's Headquarters,however,urged upon him that the Occidental idea of his claim to divinity was bad for Japan's international repute,and the Emperor agreed to accept the embarrassment the disavowal would cost him.He spoke on New Year's Day,and asked to have all comments on his message translated for him from the world press.When he had read them,he sent a message to General MacArthur's Headquarters saying that he was satisfied.Foreigners had obviously not understood be-fore,and he was glad he had spoken.

The administration of any defeated country is,of course,difficult,no matter how much good sense the accepted policy shows.In Japan the problems of food and shelter and reconversion are inevitably acute.They would be at least equally acute under an ad-ministration which did not make use of Japanese governmental personnel.

The Japanese have a long hard road before them,no doubt,but if rearmament is not provided for in the State budget they have an opportunity to raise their national standard of living.

Any European or Asiatic country which is not arming during the next decade will have a potential advantage over the countries which are arming,for its wealth can be used to build a healthy and prosperous economy.

What the United States cannot do-what no outside nation could do-is to create by fiat a free,democratic Japan.It has never worked in any dominated country.No for-eigner can decree,for a people who have not his habits and assumptions,a manner of life after his own image.The Japanese cannot be legislated into accepting the authority of elected persons and ignoring“proper station”as it is set up in their hierarchal sys-tem.They cannot be legislated into adopting the free and easy human contacts to which we are accustomed in the United States,the imperative demand to be independent,the passion each individual has to choose his own mate,his own job,the house he will live in and the obligations he will assume.The Japanese themselves,however,are quite ar-ticulate about changes in this direction which they regard as necessary.Their public men have said since VJ-Day that Japan must encourage its men and women to live their own lives and to trust their own consciences.They do not say so,of course,but any Japanese understands that they are questioning the role of“shame”in Japan,and that they hope for a new growth of freedom among their countrymen：freedom from fear of the criticism and ostracism of“the world.”

The Japanese have taken the first great step toward social change by identifying ag-gressive warfare as an“error”and a lost cause.They hope to buy their passage back to a respected place among peaceful nations.It will have to be a peaceful world.At pres-ent the Japanese know militarism as a light that,failed.They will watch to see whether it has also failed in other nations of the world.If it has not,Japan can relight her own warlike ardor and show how well she can contribute.If it has failed elsewhere,Japan can set herself to prove how well she has learned the lesson that imperialistic dynastic enterprises are no road to honor.





十三、投降以来的日本人

美国人很有理由为自己对投降后的日本所进行的管理感到骄傲。日本投降时最大的问题是应该对日本实行何种性质的管理。战胜国是应该利用现存的政府或天皇，还是对其进行清算，或是在美国军事政府官员的指挥下进行各市各镇的管理？国务院和海军部就此重大问题对麦克阿瑟将军进行了具体的指示，该指示获得了麦克阿瑟将军司令部的全力支持。日本国家的管理与重建工作由日本国民自己负责。

在美国，我们不断争论媾和条款宜严还是宜宽。真正的问题并不是严与宽的问题。问题在于严的尺度应该既不多也不少，应该正好打破旧有的、具有侵略性的危险模式，建立新的目标。所采用的方法应根据民族的性格和国家传统的社会模式而定。在德国，普鲁士式的专制主义植根于家庭与日常生活之中，因此，必须签订某些适合德国的媾和条款。而在日本，明智的和平政策却与此不同。

日本文化中的问题不是粗暴的专制主义。父亲对孩子尊重而喜爱，几乎所有的西方研究者都认为，这种情况在西方经验中是很罕见的。因为日本的孩子理所当然地认为自己与父亲间有某种真正的友谊，并公开地为父亲而自豪，所以，父亲只要改变一下语气，就能让孩子遵从自己的愿望。父亲对于孩子并不严厉，因此，青春期不是反抗父母权威的时期。

孩子通过幼年与父亲相处的经验而获得的这种态度变成了一种贯穿日本社会的模式。因为等级地位而最为人尊敬的人不一定专门自己行使特权，处于最高等级的官员也不一定行使实权。自天皇而下，背后都有谋士与隐蔽的力量在活动。如同西方人常说的，每件事情都“间接”完成。他们尽力使独裁的权威不暴露出来，使每个行为都摆出一种对象征性地位的效忠姿态。一般而言，这种象征性地位与实际权力是分离的。如果日本人感觉到了某种不加掩饰的权力，他们会视其为一种与其社会系统不相符合的剥削性的权力。

以这种方式看待社会的日本人面对剥削和不公会进行反抗，但他们不会采取革命的手段，不会打破社会组织。他们会丝毫不触及整个制度而进行最彻底的改革，如同明治时代一样。

在重塑一个和平国家时，日本人所能利用的真正的力量在于他们能就一个行动说，“它已经失败了，”然后将其精力投注于其他途径。日本人具有一种允许取舍的伦理。他们试图借战争获得“合适的地位”，但他们失败了。现在他们可以放弃这一方针了，因为他们所受的整个训练使他们习惯于在可能的情况下转变方向。

西方人注意到了这种在他们看来是原则性的转变，并对此加以质疑。然而，在日本，无论是在处理私人关系还是国际关系方面，这种转变都是处世中不可缺少的部分。日本人认为，实施某一行动而未达到目标，这是犯了“错误”。如果失败了，他就将其视为失败的目标加以抛弃，他们并不会执著于失败的目标。

在麦克阿瑟将军领导下的美国管理机构认可了日本人这种选择新目标的能力。他们并未坚持以羞辱的方式阻止日本人的选择。按照西方的伦理，这样的做法在文化上是可以接受的。因为就西方伦理的原则来说，羞辱与惩罚是使有过失者认罪的行之有效的手段。认罪是其获得新生的第一步。如我们所知，日本人是从另一方面考虑问题的。他们的伦理要求一个人对自己行为的一切后果负责，一次错误的必然后果是使他相信此事是不应该做的。这种必然后果甚至可能是在一次劳民伤财的战争中被击败。但日本人未必会将由此引起的愤恨视为羞辱。在日本人的词典中，一个人或一个国家是以诽谤、嘲笑、轻视、不敬、坚持使用耻辱性的象征来羞辱其他人或者国家的。当日本人认为自己受到了羞辱，报复就被看作美德。无论西方的伦理如何谴责这些原则，美国对日本的占领的成效完全依赖于他们在这一点上的自我克制。

美国人的胜利再次改变了日本人的这种状况。最终的战败使日本人按照其惯有的生活态度放弃了他们以前孜孜以求的目标。日本人独特的伦理允许他们抹去账单上的一切积怨。美国的政策和麦克阿瑟将军的管理避免了在清洗干净的账单上重新涂抹上羞辱的象征，而只是坚持了在日本人看来属于战败的“必然后果”的事情。这一招很奏效。

保留天皇制意义重大。对此事的处理也很巧妙。首先是天皇拜会麦克阿瑟将军，而非麦克阿瑟将军拜会天皇，这对日本人来说是一个富有教育意义的事件，其影响的巨大是西方人无法理解的。据说麦克阿瑟将军建议天皇否定自己的神性，他抗议说，去除自己原本并不具备的东西会让他感到难堪。他说，日本人并不认为天皇是西方意义中的神，这是实情。但麦克阿瑟的司令部力劝他说，西方人认为他自称为神，这不利于日本的国际声誉。天皇同意忍受否定此事带给自己的难堪。他在新年之际发表了声明，并要求将全世界报刊对他声明的评论翻译给他看。读完后，他致电麦克阿瑟将军司令部，说自己很满意。显然，此前外国人并不了解内情，天皇为自己发表声明而颇感庆幸。

当然，无论所采用的政策如何得人心，管理一个战败国都是有难度的。不可避免的是，日本的粮食、住所和战后重建问题极为尖锐。如果不利用日本政府的职员来进行管理，这些问题至少会同样尖锐。

日本人将有一条漫长而艰辛的路要走，但如果政府预算中不再考虑军备的话，他们还是有机会提高国民的生活标准的。

任何欧洲或亚洲国家，如果在未来十年不再加强军备，都会比其他注重军备的国家更有潜在的优势，因为它可以将其财富用于建设健康繁荣的经济。

美国做不到——其他国家也做不到——用命令来创建一个自由民主的日本。这种方法在任何一个被统治的国家中都从未奏效过。没有哪个人能对一个与自己习惯与设想完全不同的人发号施令，使其以自己设想的生活方式生活。立法的手段无法使日本人接受选举出来的人的权威，无法使他们无视他们的等级系统所确定的“适当的位置”。立法的手段也不能使他们接纳美国人所习惯的人与人之间自由轻松的关系，接纳美国人所不可或缺的独立，还有美国人必须自己选择同伴、职业、住房和应尽的义务的热情。但是，对于他们认为是必要的转变，日本人说得很清楚。日本投降以来，他们的公职人员曾经说过，日本必须鼓励他们的男女国民过自己的生活，相信自己的良心。当然，他们没有这么说——但任何日本人都明白——他们对“耻辱”在日本的作用颇有怀疑，他们希望在国民中发展一种新的自由：一种不必担心“世人”批评与排斥的自由。
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