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						    Aspects of Japanese Culture and Society An Anthropologist's View Professor Ito Abito [Tokyo University]
 
 The Plurality of Japanese Culture
 
 Geographical Conditions Let us take a look first at those special geographical features of the Japanese archipelago that would seem to relate to the special features of Japanese culture and society. First of all, there is the great difference of latitude between north and the south. To take only the four main islands of Hokkaido, Honshu, Shikoku, and Kyushu, the islands range from N 45 degrees 33 minutes at their northern extremity to latitude N 23 degrees at their southern extremity, covering a distance of 2,000 kilometers, which increases to 4,500 kilometers if one takes in all the islands from those still farther to the north to the remotest of the Okinawan group in the southwest. Where climate is concerned, the waters of the Okhotsk Sea coast in the very north are visited every winter by drifting ice carried in from the north, while Okinawa in the far south has abundant tropical fish in its coral reefs and similarly abundant plant life, also of a tropical nature. Whereas the cherry blossom in Okinawa begins to bloom in January, in Hokkaido it is delayed until May. Again, areas on the Japan Sea side are swept in winter by moist seasonal winds from the northwest, and since they are backed by mountains, there is heavy snowfall, which even on the plains reaches a depth of one meter in many places, while in the mountainous areas it occasionally reaches two meters. As a 1
 
 result, getting rid of the snow and other similar measures constitute a serious problem in these areas and a major financial burden on local governing bodies. The handcraft goods produced in the home during winter have traditionally formed one of the bases of local industry. On the Pacific coast, on the other hand, snowfalls are far lighter, and the dry seasonal winds experienced in some areas such as the Kantô region, including Tokyo, make fires a major hazard, especially in the cities. The prevalence of mountainous areas in the relatively small space, together with heavy rainfall, means that rivers have created a complex topography, with many basins among the hills, and plains in the coastal areas, which have served as bases for agricultural production. The complex lie of the land has created conditions favorable to the development of local cultures throughout the country. In the coastal and island areas of the southwest, the topography is still more intricate than elsewhere, with a complex coast around the Inland Sea in particular. Islands such as Hokkaido and the southern Kurils in the north and Iki, Tsushima, the Gotô archipelago, Tokara, Amami, and the Ryûkyûs in the southwest are not only geographically situated on the outskirts of the country but socially and culturally also have always had peripheral roles. Despite the complexity of the geography, results of archeological research in recent years have shown that in the Neolithic Jômon culture (ca. 10,000-300 b.c.), the abundance of natural resources in the sea and hills made possible a more comfortable life than had hitherto been thought possible. In the central Honshu and northern Japan, recent excavations at a series of extremely large settlements have revealed that, belying hitherto accepted views, a local society of considerable complexity and stability had developed during the period when men were living by gathering, hunting, and fishing. The nature of this gathering, hunting, and fishing economy in prehistoric Japan can no longer be overlooked in considering the development of a predominantly agricultural society in later ages. Despite the smallness of Japan's territory, the culture of the archipelago was for long highly plural in nature. The variety of regional cultures has diminished considerably as a result of standardized education, conducted in standard 2
 
 Japanese, that has been carried on in schools since the Meiji Restoration (1868) and of the development of communications and mass media, but regional differences remain great even so.
 
 Ethnic Awareness Let us take a look, first, at the background responsible for such regional differences. As for the existence within the archipelago of the cultures of peoples preceding the Japanese, one can cite the Ainus of Hokkaido and the Okinawans. The Ainu people had already in the Edo period (16031868) come under the influence of Japanese culture via, for example, the trade in furs conducted through the Matsumae domain situated in the southern extremity of Hokkaido. In particular, toward the very end of the period, Japanese interest in Hokkaido mounted, partly from a desire to protect Japanese territories in the north in face of signs of Russian moves southward. Under the active colonial policies of the government during the Meiji era, a serious clash developed between the indigenous Ainu and colonizers of Hokkaido. The Ainu began to be subject to strong discrimination, not only racial as hitherto but legal also, and suffered major restrictions on areas of residence and ways of earning a living. At the same time, policies of assimilation into Japanese culture were pursued -policies that, objectively viewed, tended to hasten the loss of the Ainu's traditional folk culture. Today, persons able to speak the Ainu language are extremely few even among the elders, with the result that among the majority of ethnic Ainus much of the culture in daily life has been lost. Nowadays, the image of traditional Ainu culture held by Japanese in general consists almost entirely of tourist trade Ainu villages and "ethnic" performances, together with commercialized woodcarving, "folk art" objects, and the like. Regarding the Ainu sense of ethnic identity, one detects a major division even among the Ainu themselves. There are those who have sought to maintain their identity as an ethnic group in terms of language and myth, together with orally transmitted literature, religious beliefs, and rites; notable among them are those seeking a rebirth of Ainu culture, particularly reviving the Ainu language 3
 
 and having it used in public education. On the other hand, there are quite a number of people who, due to long years of discrimination and assimilation policies, have come to abandon or even deny Ainu identity. However, recently in Japan there has been a general tendency to attach new importance to identity as a subjective awareness rather than to language and other objective indicators of ethnic culture, and even among a younger generation considered to have lost its ethnic awareness, various moves are being made in search of an ethnic identity. At the same time, exchanges and aid activities involving the native peoples of North America and other native groups, together with campaigns aimed at recovery of legal rights, have demonstrated a gradually awakening awareness of identity, not just within Japan but from an international viewpoint as well. Okinawa, which had originally created its own kingdom, was based on a unique ethnic culture different in essence from that of Japan. It had also, from as early as the medieval period (roughly thirteenth through sixteenth centuries), come under the strong influence of Japanese culture as a result of maritime trade; and from the time when in the early seventeenth century it was brought under the domination of the Satsuma domain, it was subjected to still stronger cultural influences from Japan (Kagoshima in particular) while maintaining the form of a vassal relationship with the Qing dynasty in China. With the Meiji Restoration, the latter relationship was severed, and Okinawa was finally incorporated administratively into Japan. Since then, use of the standard Japanese language has gradually become general as a result of school education conducted in that language, and of radio, TV, and the like, with the result there are few, apart from the older generation, who speak Ryûkyûan. Though Okinawa was subject to influence from Japanese Shinto after the Meiji Restoration, an individual tradition has been well preserved even today in the form of various popular beliefs. Apart from these, diet and traditional dwellings, traditional crafts, music and dance also play an important part in the cultural identity of Okinawa. Even today, the people of the islands maintain a strong awareness of their unique identity -- they even have separate words for other Japanese (Yamatonchu) and for Okinawans themselves (Uchinanchu).
 
 4
 
 Among the traditions of the islands, Okinawan music and song in particular still occupy a unique position within Japan. The basic scale is itself different from that of Japanese folksong, which makes its characteristic melodies instantly recognizable to anybody. The ability to play the samisen (sanshin) is also extremely widespread, almost any male Okinawan being proficient to some extent. So indispensable is their native music to the people of Okinawa that any gathering of Uchinanchu, however far from home, will call forth folk song and dancing accompanied by the samisen. Even today, new Okinawan folk songs are still being composed and winning popularity; in this respect Okinawa forms a strong contrast with other districts of Japan, where only folk songs from the past are still sung. In recent years, moreover, "Ryûkyû rock," performed by bands who arrange new Okinawan folk songs in still more contemporary styles, has won considerable popularity both in Japan and overseas. This re-creation of ethnic culture in the field of music occupies a central position in the Okinawan ethnic awareness movement. Studies of the history of the Ryûkyûan kingdom also flourish in Okinawa. The castle and palace of the monarchy in Shuri have been restored, while restoration and preservation of castle sites are progressing in various areas -all these being reflections of a heightening of Okinawan ethnic awareness. Apart from these ethnic movements among the Ainu and in Okinawa, the influence exerted upon Japanese culture in the case of Koreans and Chinese resident in Japan is less easy to gauge, since it does not take the form of such movements emphasizing ethnic awareness. Nevertheless, the position in the Japanese diet of ethnic Korean and Chinese dishes is incomparably greater than that of Ryûkyûan food, and to a certain extent they have established themselves as an integral part of diet in the home.
 
 Climatic and Geographical Differences Another important factor determining regional differences in culture in addition to the ecological factor is the traditional decentralized nature of administration in the provinces. In particular, the influence of domain administration on the lives of the domains' inhabitants during the feudal period was very great; even 5
 
 following the centralization of government after the Meiji Restoration, the traditions of local society dating from the feudal period remained deep-rooted. Their influence was particularly strong in agricultural society; for example, many of the domains that promoted commerce and handcraft industry in the towns, or encouraged transportation over highways or maritime routes, imposed a variety of restrictions on residence and movement on farmers. Especially in inland areas cut off from such communication routes as highways and major rivers, the area within which inhabitants could earn a living or find spouses was restricted, in many cases to the same village. In many domains, again, controls in some form or another were imposed not only on agriculture and fishing with the domain but also on the production of specialties of the area and on commerce; the marketing areas that evolved as a result affected production and consumption by the residents in turn -- another factor leading to ways of life unique to that area. This is clearly illustrated by, for example, traditional diet and folk dwellings. As the figure shows, farmhouses show a remarkable variety of forms for such a small country as Japan. The same applies to annual observances, rites of passage, popular beliefs and ceremonies, and the like; even within the same domain, each basin among the hills -sometimes, each village -- had its own special features. After the Meiji Restoration, with the abolition of the domains and the lifting of restrictions on occupation and place of residence, local cultural traditions gradually disappeared. Even so, as is seen in the farmhouses shown in the figure, specific dialects and other local features of everyday culture remained clear until after the end of World War II. The important factors leading to the definitive loss of such uniquely local traditional ways of life were the spread of media such as TV and magazines, which began in the late 1950s, and the development of means of communication, along with the movement to improve standards of life that was carried on concurrently.
 
 Social Class and Cultural Tradition Samurai status, which until the end of the feudal period was passed on from generation to generation, was restricted in almost all areas to the cities. In this
 
 6
 
 respect, no class with cultural traditions corresponding to the local gentry of China or the gentry known as yangban in Korea was to be found in Japanese agricultural communities. Following the Meiji Restoration, even these urban samurai families lost their legal and economic bases, with the result that, apart from the few of the very highest standing, who were designated as nobility, they lost the privileges of their former status. With the lifting of restrictions on occupation, the old traditions of social status faded steadily, until today a person's class origins have become entirely meaningless. The lifestyle models aspired to by the samurai, the former ruling class, were ultimately linked to the cultural traditions of the court nobility or to the Zen sect of Buddhism. This is seen in such things as waka, haiku, and other poetic forms and in calligraphy, as well as tea drinking, flower arrangement, and the art of the Japanese garden, which were already popular among ordinary townspeople by the medieval period. These cultural traditions were imitated by one section, even, of the wealthier merchant families. Neither the political authority of the samurai nor the financial resources of the wealthy merchants had, in themselves, any natural links with the refinement of such aspects of culture. The qualitative refinement aimed at by the latter was indeed essentially at variance with such power and wealth. The court nobility, whether in the Edo period or after the Meiji Restoration, was, in every real sense, totally removed from the public eye. The image of it cherished among the general public was a product of the court culture of the Heian period (794-1185) and nothing else. Following the Meiji Restoration and the scrapping of the class system, this taste for a refined cultural tradition came to represent, as it were, a goal shared by the whole of the new "national culture" and as such spread among the public at large. Even in today's Japan, the model for a cultivated life unrelated to political or economic power is still tied ultimately to the lifestyle of the court nobility or the Zen world view. But there no longer exists any social model corresponding to the aristocracy that might embody and perpetuate that ideal. Moreover, since the cultural traditions concerned are not, in their essence, linked to any economic class, anyone who cares to can put these refined traditions into
 
 7
 
 practice in his or her daily life, in the form of a personal hobby or of a "polite accomplishment" to be studied under a teacher.
 
 Identification of Race and Nation It is only in recent years that historians have begun to show interest in the question of when the concept of "Japan" first came into being. The earliest known written record is an official message sent by the Yamato court to the Sui dynasty in China referred to Japan as "hi-izuru-kuni." The expression carries connotations of a country situated in the remote east, a country with the energy and bright prospects suggested by the sun's rising. The message can be seen, in short, as an assertion of independence of Chinese authority by a country that, though standing on the outer periphery of the international order represented by the Chinese cultural sphere, was asserting its right to stand alone. As such, it is known to have displeased the Sui court, which stood at the center of the contemporary Chinese world. It would seem that as control by the Yamato court came to prevail throughout the archipelago, a sense of indigenous identity gradually manifested itself in the islands' inhabitants. At the same time, however, the inhabitants of the farther fringes of the archipelago during the early period of the Yamato state appear in records under independent names, as ethnic minorities. They include some, such as Tsuchigumo and Kuzu, whose existence is known only through unreliable records or oral traditions, but there are others, such as the Ezo, original inhabitants of northern Honshu, that are depicted as tribes antagonistic to the Yamato court and as such subject to punitive expeditions. There were other groups, such as the Hayato of southern Kyushu, that became vassals of the monarchy though continuing to perform special tasks within the kingdom. Then there were the Ama, a fishing folk centered on the coast and island areas who are known to have been subsequently incorporated into the administrative organization of the areas bordering the coast. They have long been known as a specialist fishing folk preserving until later times a tradition of their own different from that of the ordinary inhabitants of Japan's coastal areas.
 
 8
 
 Thus regional ethnic minorities gradually disappeared from the records, and the concept of a Japanese race gradually took root. On the other hand, under the feudal (shogunate-and-domains) system of the Edo period, the Matsumae domain in Hokkaido, at the extreme north of the shogunate's territories, which had contacts with the Ainu -- known at the time as Ezo -- gradually extended its authority, and from the Meiji era on gradually incorporated the original inhabitants of Hokkaido within the sphere of the Japanese nation, though continuing to treat them as minority outsiders. At the opposite end of the archipelago, in the Nansei Islands, the Satsuma domain of Kagoshima sent armed forces to the Ryûkyûs at the beginning of the seventeenth century in order to subjugate them and bring them under the control of the shogunate. The Ryûkyûs, which had come together as a unified monarchy, had accepted the suzerainty of, and paid tribute to, the Chinese Ming dynasty, engaging in lively maritime trade with Japan, Korea, and China as well as various parts of Southeast Asia. They formed a unique ethnic society with a cultural tradition that differed both linguistically and in its indigenous culture from the Satsuma domain and other parts of Kyushu area as a whole at the time. With the abolition of the domains and the setting up of prefectures following the Meiji Restoration, the Ryûkyûs were formally incorporated into the Japanese Empire and today constitute Okinawa prefecture, but their particular cultural traditions continue to give them a unique identity. In particular, the work undertaken to restore Shuri Castle and palace of the Ryûkyûan monarchy, which were utterly destroyed during World War II, has reaffirmed the fact that there once existed another kingdom within Japan. There is a lively movement, too, to seek out a unique Ryûkyûan ethnicity as distinct from anything in other parts of the country, a movement witnessed by current studies of the history of the Ryûkyû kingdom as distinct from Japanese history, and relating also to the popularity in Japan and abroad of Ryûkyûan rock bands making music derived from Ryûkyûan folk song. In a way, thus, one might say that the inhabitants of the archipelago, under the rule of a single -- the Yamato -- monarchy, have worked toward the establishment of a single ethnic identity. On the other hand, one could also say
 
 9
 
 that by incorporating local ethnic minorities on the northern and southern peripheries under their rule, they have, in effect voluntarily relinquished their racial homogeneity. One could also say that in the effort to further unity by making the ethnic minorities thus incorporated under their rule into subjects under an emperor system, the illusion of a uniform, homogeneous single race was elevated into a kind of national ideal. In Japan following the Meiji Restoration, which sought to create a modern state and society stressing the correspondence between the concept of race and awareness of the land and the nation, the ethnic identity of the Ainu and the Ryûkyûans has in a sense been denied. With the beginning of Japanese aggression on the continent and the annexation of Korea, the Korean people, also, were to be defined as "subjects of the emperor," and policies were pursued that tried to make them into "Japanese," in theory at least. In practice, what happened was that massive immigration from Korea promoted ethnic pluralization within Japan proper still further. Yet the idea of an ethnically homogeneous nation persisted into the postwar period; for example, until recent years national museums in Japan were not permitted to display Ainu culture as an "ethnic culture." Again, whereas during the war efforts were made to convert Koreans in Japan into "Japanese," once the war was ended there was a sudden switch to a policy of distinguishing them from the Japanese people, and a subsequent treaty with the Republic of Korea agreed to treat persons who had taken ROK nationality on a par with other ROK nationals abroad. However, those persons of Korean origin who do not wish to take ROK nationality, or who give positive support to the North Korean regime (the Democratic People's Republic of Korea) continue to be registered simply as "Koreans" -- which is not in itself a nationality. The identity of Koreans in Japan shows a remarkable variety when considered in terms of individual race, blood relationships, social relationships, language, and way of life. Similarly, Chinese living in Japan have created unique Chinese quarters in cities such as Yokohama, Kobe, and Nagasaki, and these are further differentiated internally by the strong camaraderie that still exists among, for example, the Hakka and families originating in the same district of China.
 
 10
 
 Theories of Japanese Culture: Japanese Self-Awareness Whereas, in the past, the identity of the Japanese was automatically and sufficiently guaranteed by the popular customs and religious belief forming part of everyday life, such elements of popular culture have diminished rapidly since the war among the thinking classes in the cities. On the other hand, the various theories about Japanese culture that have been advanced so vociferously -- and in themselves replace that popular culture by redefining or reappraising the national culture -- can be seen as an attempt to seek out a cultural identity. Such theories of Japanese culture lack a solid, central symbol of the kind such as the emperor system or Kokugaku ("National Learning") offered under the nationalism of the past. As a result, it has become difficult to offer any monistic account of "Japaneseness," though a whole variety of cultural characteristics and behavioral patterns have been cited, from a variety of points of view. There have also been positive criticism and reappraisals of past theories of Japanese culture and the Japanese. One in particular, the view of Japan held by Amino Yoshihiko and others, which utilizes the fruits of academic studies of history and ethnology in recent years, has exerted a major influence in various fields with its insistence on a keen rethinking of previous theories of Japan.
 
 Seclusion and Isolation in an Island Nation The Edo-period policy of seclusion whereby exchanges with foreign countries were heavily restricted, played a large part in determining subsequent views of Japan. The so-called island nation approach, which viewed Japan as an isolated, shut-off society, tied up, in a sense, with a nationalism that emphasized Japan's sense of superiority and uniqueness. However, even in the Edo period there were exchanges with Holland and China at Nagasaki, as well as trade and human personnel exchanges with Korea via Tsushima and, in the Nansei Islands, trade and cultural exchanges with China via the Kingdom of the Ryûkyûs, while in the north, as well, there was trade with the Ainus in Hokkaido via the Matsumae domain and further exchanges still, via the Ainu, with Karafuto and the Chishima Islands and the Maritime Province of Russia. Furthermore, Japan being an island nation, sea communications and transport 11
 
 were well developed, and large numbers of people and vessels were constantly moving from east to west and from north to south along the archipelago.
 
 The Rice-Growing Culture The view of Japanese culture as fundamentally a rice-growing culture has been repeatedly advanced by Yanagida Kunio and other later ethnologists and has been accepted almost as a kind of a priori truth. "Rice-growing culture" here, of course, refers to a culture founded in the techniques, know-how, religious beliefs, rites and ceremonies associated with the cultivation of rice in paddy fields, and in the associated eating habits. Nevertheless, the Japanese archipelago, as we have seen, has many mountainous areas and a complex natural environment, so that the means of making a living have always been varied. In farming communities of remote hilly areas in particular, much of the terrain is unsuitable for rice cultivation, and the growing of other cereals has always played a major role in farming in such areas. Even in hilly areas where rice cultivation is carried on today, there are quite a few places where it was completely impossible until around the later 1920s or early 1930s. In such mountain villages, in addition to the cultivation of nonrice cereals,one found a complex of other occupations taking advantage of whatever natural resources were available -- crafts using various plant materials of the area; charcoal making and other trades associated with forestry; the gathering of wild vegetables; hunting, etc. Even in coastal and island areas, there were many areas where the only viable crop was millet grown in dry fields, while in many areas of western Japan there were full-time fishermen who engaged in no agriculture whatsoever. Statistically viewed, the cultivation of rice can hardly be said to have formed the basis of Japanese culture to the extent hitherto believed. The fact remains, nevertheless, that in every culture the food eaten has occupied an important place in determining people's identity, and that, of the many different foods eaten in Japan, it is rice that has always been considered as formative, both physically and spiritually, for the Japanese. Even among those who were not normally able to eat rice, boiled white rice was revered as a 12
 
 delicacy, and rice cultivation viewed as something desirable. It is safe to say that this attachment to the idea of rice served to increase the rice-eating population and, in turn, make general the growing of rice in paddies, thus promoting the unity of society and heightening a sense of identity as Japanese. The affection for rice encouraged the improvement of strains and the development of new cultivation techniques -- in the use of seedbeds, for example -- making cultivation possible in hilly and colder areas. The state controls on foodstuffs imposed during the war and the rationing of rice also contributed to the spread of rice-eating among the population at large.
 
 Settlement and Drifting Viewed in terms of the agricultural population that formed an absolute majority in the past, Japanese society was, naturally enough, one in which settled residence was the rule. A daily life whose bases depend on the land is at the same time bound by the land. For example, in administering its policies and in the imposition of taxes, government under the feudal regime saw the populace in terms of the honbyakushô (honko; see below) who had private ownership of the land and were chiefly responsible for its management. However, it is also a fact that besides these farmers who grew the rice, there were others, admittedly relatively few in number, who stood outside agriculture and were not tied to the land yet who played an important part in maintaining this predominantly agricultural society. For example, in hilly areas in the past, there were people doing work relating to timber who did not settle in a particular spot but made a living roaming the hills. Most of them during the feudal period were given the right to move freely about the territories of each domain, making use of its timber. Thus though they were on the periphery of agricultural society, their livelihood was guaranteed by privileges directly recognized by the domain. They turned the wood on lathes to make eating vessels, which they took to settled farming communities and bartered for agricultural products. Others had homes in villages in the hills but moved about, engaged in such secondary occupations, once the farming season was over. Under the policy of nation building followed by post-Meiji governments,
 
 13
 
 most of these itinerants who worked in the hills became a settled part of communities, but some of them survived into the Shôwa era (1925-89). Similarly, groups of several families that roamed from place to place, engaging in making bamboo ware, fishing the rivers, and so on, and living in temporary shelters set up on the wide, dried up portions of river beds and elsewhere, were to be found as late as the 1950s. In western Japan, in the Inland Sea and the northwest of Kyushu, the fishing folk descended from the "sea folk" of ancient times even included some who had neither land nor dwelling ashore but lived their lives on board their vessels, the ebune. Since, during the feudal period they moved freely about the territory of each domain, monopolizing fishing rights and exchanging their catches for agricultural products, they closely resembled the woodworkers who roamed the hills. In their case, too, their fishing rights ceased to be recognized following the Meiji Restoration, and under the policy of nation building, with its compulsory education and obligation to serve in the armed forces, gradually abandoned their itinerant lives and came to own dwellings on land. Even so, there were people who continued to live on boats, with no other residences whatsoever, until the 1950s, and the government built houses for fishing folk and dormitories for their children who were attending school. Such fishing folk with no homes on shore no longer exist today, but there are still some two hundred families who spend the great part of their lives on board their boats, fishing far from home. Their small boats nowadays are equipped with electrical generators and other modern equipment, and they fish in fleets, keeping contact with each other by transceiver. It is extremely interesting that alongside the advances made in modern fishing techniques and operations and the development of a distribution system linking the big cities with the fishing population, such drifting groups should still survive in intermediary or peripheral fishing grounds.
 
 The Japanese and Mono The indigenous Japanese concept of mono ("thing") comprises, broadly speaking, both material and human mono, the term being written with
 
 14
 
 the Chinese character
 
 ( ) for the former and the character ( ) for the latter.
 
 In the ancient language, moreover, entities corresponding to the English term "spirit" were also referred to as mono. In this respect, the word differs greatly both from the English "thing," used chiefly of material objects other than human beings, and the Chinese tongxi. In Korean, too, the word mulgon, which denotes a material object, is originally a borrowed word, an approximation to the original Chinese character, and does not include human beings. As this shows, etymology is enough to suggest that in Japan there is a close connection between things and people. It has long been believed in Japan that something spiritual resides in tools that people have used for many years, and in particular in things that they have had close to their person -- worn-out knives, needles, and writing brushes, decorative combs, walking sticks, footgear such as straw and wooden sandals, and kimono. It is believed that as they grow older these gradually acquire a soul, or that the soul of their owner shifts into them. Thus it was customary to hesitate to use something that had been used by a complete stranger or to throw away something that one had used oneself for many years. At an appropriate time, one should collect such things together and have a Shinto priest say a prayer over them at a shrine or have a Buddhist priest say a service for them at a temple, performing rites for all the world as though one were giving thanks to, or pacifying, a living spirit. An example often seen even today is the hari-kuyo (service for needles), at which housewives or persons whose work is associated with the making of clothing show their gratitude for the service given by the needles they use every day by keeping those that have broken, bent, or otherwise become unusable and praying for the peace of their souls at a Buddhist ceremony. There are similar customs associated with writing brushes and knives. Beside these, worn clogs and other footgear, as well as dolls, clocks, and other things that one has had by one for many years are sometimes consigned to a special place in a shrine or temple, where Shinto or Buddhist prayers are said over them. At such times, people treat them exactly as though they were alive -- sometimes, for example, addressing them directly in tones of gratitude. On the farms, there is an annual rite in which farming 15
 
 implements are "given a holiday" as a mark of gratitude, and scarecrows in particular, which have close to human form are "welcomed" and "seen off" as is done with human spirits. Objects that were used by a deceased person are treated reverentially, as though the person's soul is lodged within them -- not as simple keepsakes but as a kind of substitute for the person himself. Nor is it only the deceased; sometimes on simple parting a person will give as a keepsake something that he or she has had about him or her. It is believed that this will act as a kind of charm against evil (omamori), and it is felt to be natural to talk to the object concerned when one is in some trouble. In a similar way, objects used or worn by celebrated figures beloved by the public are preserved and put on display in memorial halls. Traditional folk beliefs in Japan attributed spirits to things in the natural world such as trees, rocks, and animals; every single thing was considered to harbor a soul (tama) or resident spirit (nushi), and men must not ignore such spiritual entities. For example, to do damage to a tree growing on a hill was at the same time to violate the spirit of the hill and the soul dwelling in the tree, so that pious inhabitants of the mountain villages would make offering to the nushi of the mountain, seeking his permission whenever they cut trees. They would also chant prayers to propitiate the spirit of a tree, or plant a small sapling next to it before felling it, so that its spirit could shift there. It was even believed that in cutting a tree the saw must be used gently so as not to cause it pain. As it is shown in Noh plays and other sources, the spirits of trees would sometimes appear in the form of human beings. It was considered natural, too, that animals should have souls -- some kind of spiritual entity was presupposed not just in domesticated animals such as cows and horses, dogs and cats, but in almost every wild animal as well -- deer, bears, wild boar, monkeys, snakes, foxes, bats, birds, even fish. Any number of stone monuments erected to pray for the peace of the souls of dead oxen and horses are to be found in agricultural villages. Nowadays, there are graves for dogs and cats and birds, and services are said for them. In the same way, the men who engaged in hunting in the past used to set up stones to console the 16
 
 spirits of wild boar, deer, and bears. In the fishing villages, stones were set up for whales, sharks, and even for fish, such as sardines, that were caught in large numbers; even today, fishermen's unions sometimes sponsor festivals or services on behalf of the souls of the fish caught. One even finds such memorials in artificial fish breeding grounds. In the cities, there are restaurants that build "prawn mounds" (graves) for the prawns that they use in large quantities. Not only animals and plants but natural phenomena such as lakes, ponds, and pools are considered to have resident spirits, and it was believed that anyone who altered or otherwise interfered with them without sufficient excuse would be punished by a kind of curse. There are very many old tales, too, that relate how animals appeared in human form and engaged in a variety of relationships with human beings. Not only do animals transform themselves into human beings: there are cases of the reverse as well. Again, the belief that the soul of an animal can take possession of a human being in order to show its wishes is found widely in folklore. According to popular belief, both human beings and the objects of the natural world are each entities in their own right; their relationship is believed, basically, to be more or less equal, and it has always been held, thus, that they should exist together in a state of mutual respect. The animal spirits that occur in old tales do not represent the type of anthropomorphization found in fables of animals and plants. Men and things are spiritually essentially on a par, in a relationship of give and take -- in a kind of a continuum, one might say, in which they some-times reside in each other or are transformed into each other. This reciprocity and continuity between human beings and other things is something essentially different from the anthropocentric world view of the Confucianists of China and Korea, and from that of the West, too. Flowers and plants also were considered to have their spiritual aspects. In the traditional Japanese way of life, the New Year matsu-mukae ("bringing in the pine"), for example, was a rite welcoming the god of the new year from the hills, while in spring, flowers such as azalea and camellias were brought from the hills as housing the spirit of the god of the hills. Cherry blossom viewing was originally a rite to propitiate the spirit of the flowers, while at the Bon 17
 
 Festival, the Festival of the Dead, flowers were brought from the hills as the vehicle of the spirits of ancestors. In such ways, flowers were associated with some belief or other. In Japan, plants and flowers were not considered simply as decorations. The customs of exchange of gifts and giving omiyage (gifts taken when paying a visit or brought back for those at home after some excursion into the outside world) are common. Typical examples of gift giving, amounting to annual rites, are Ochûgen in the summer and Seibo at the end of the year; both of these customarily involve simple return gifts, too. Apart from these, if one makes a gift to someone who has been helpful in some way or other, then the recipient also makes at least a token return. In Japan, it is not considered adequate to express one's feelings only in words; they can only be conveyed adequately by accompanying the words with some concrete expression. In Korea, to express one's feelings in words is considered an adequate indication of sincerity; to attempt to give material expression to feeling is considered to indicate a lack of good faith, or even some underlying motive. In Japan on the other hand, words are not enough to show sincerity. Things, it is believed, always convey something, and if one receives something, then it is necessary to return something also in order to show gratitude adequately. It is considered possible to embody a feeling in a thing, and for the recipient to appreciate that feeling and make the appropriate return forms the basis of Japanese social intercourse. A Japanese craftsman looks on his tools as though they were extensions of his own limbs and treats tools worn down by long use with a tenderness almost as though his own soul had entered into them. In the same way the works he has produced are treated as though they were a part of him, and at the beginning of the year tools and workplaces are cleaned and ritually purified with shimenawa (sacred twisted rope) and the like before beginning work. Even in modern factories, tools and machines are not necessarily viewed as simple objects. Machines, insofar as they work together with human beings, are treated as workplace colleagues, and corresponding care is taken over keeping them clean and checking and running them. Even a robot may be given a
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 nickname and be given a cup of tea or have its birthday marked in much the same way as other "fellow workers."
 
 The Family and Ie Anthropologically viewed, the Japanese family system is classified as bilinear and is basically different from the patrilinear systems of China and Korea. Family relationships did not change despite the large number of influences received sporadically from the continent and the large number of immigrants. In theory, the adoption of Chinese characters such as (sei), (shi), and (ie) ought to have meant the introduction of the patrilinear thinking of the continent that lay behind them, but in fact, they have remained little more than words, not being sufficient to change a whole system in which family relationships were firmly knit in the actual fabric of local society. It is doubtful in the first place just how organized the family is in Japan. Indeed, one should examine the question of how far, apart from the concept of ie discussed below, the category of family as such is viable in understanding Japanese society. Although in Japan there are a number of associations of ie (see below) known under different names depending on the region, organizations of relations exceeding in scale the family or ie are far from universal. For example, the association of ie, once known as make, in the agricultural communities of northern Honshu fulfilled an important function socially and economically in the agricultural communities of the time, which were still largely self-governing, but that function has almost completely disappeared under the present social and economic system. Such associations of ie were made up of the honke, which was the oldest established "household," and the bunke, cadet "households" that had been allotted a share of the family assets and acquired an independent existence within the same village. The honke formerly acted as a kind of boss where the bunke were concerned, but nowadays the national administration and various other organizations play the role of boss, while locally there are brokers active as links with sources of patronage; the honke is restricted to its old-style, formal role on occasions such as funerals and marriages.
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 What are generally referred to in Japan as relatives (shinrui) comprise those who recognize each other as such in ordinary social intercourse -- which means, usually, uncles, aunts, cousins, nephews and nieces, considered as individuals irrespective of whether they are on the father's or the mother's side. Contact with relatives in the past meant helping each other and participating in ceremonies and on other more or less prescribed occasions, on a local basis; there was no lasting organization that transcended generations. In this respect, they were essentially different from such large consanguineous groups as the munjung of Korea and the zongzu of China, membership of which is exclusive and depends on the principle of patrilinear descent. Even with the associations of ie, the unit is strictly the ie as such and does not cover all blood relationships on principle. In short, it applied only to those who lived in the village and were permitted to form an ie and as such cooperated with each other; even in the past when such associations still functioned, only a very small minority of blood relatives were able to participate.
 
 Ie The ie, the traditional "household" in Japan, is something more than the simple, temporary unit of family members living together that the English word "household" implies. It has the nature of an economic unit, highly independent and persisting over generations; this is true of farming and merchant families alike. It is also served as the unit in the composition of local society, charged with the duty of maintaining solidarity. In local administration, too, from the beginning of the period of government by domains (the feudal period), the policy of local administration was to see local inhabitants in terms of ie units. The fact that the Chinese character (jia) is sometimes used to signify ie in Japan occasionally creates the misunderstanding that the Japanese ie is no different from the Korean chip or the Chinese jia. In Korea and China, unlike in Japan, importance is attached above all to patrilinear descent in determining the individual's basic status, and right to membership of the chip or jia is determined in the same way. In Korea, the chip, the compound surrounded by its wall, looks from the outside exactly the same as the Japanese ie and might
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 seem thus to be an independent unit in the same way as the Japanese ie. However, it is familiar relationships centered on patrilinear descent to which importance is attached above all; the chip as such is no more than one part of it, and a strictly temporary part at that. In Korea, the relationship of mutual trust and dependence among family members is given precedence over any other relationship, so that ties with not just the family but relatives who have moved elsewhere are maintained far more firmly than in the case of Japan. Concern is maintained across space and generations for the ramifications of the family, which serve as a source of strength in time of need.
 
 Professional Name and Family Crest The ie, not only in the case of merchant families in the towns, but farming families as well, has its own yagô (professional name). In the case of merchant families, the name of the district from which the founder of the business came is most often used, but in the case of farming families, the yagô more often derives from the name of the place where the home is situated, or some topographical feature of that place. In other cases, the name of a secondary occupation in which the family once engaged is used. In all these cases, it is usual for locals of any particular district to use yagô in referring to each other. Among the population of farming communities, where only a very restricted few apart from samurai families had surnames, the yagô was the only way to distinguish between households. For an ie to be known by its yagô was the surest sign that it was recognized as a unit in the structure of local society persisting over the generations. These official components of the village -known during the feudal period as honbyakushô or honko -- could attend village meetings and the like and participate in decisions as well as undertake various other functions in the village. They were also responsible for paying taxes and shared in the responsibility for maintaining the village's sense of community. Beside the yagô, each family had its crest, which gave the yagô visual expression and marked the possessions of the ie. Many of the merchant families, as the family business prospered, came to use the seal as a trademark.
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 Following the Meiji Restoration, the population as a whole came to be recorded in official registers under surnames and personal names in the same way as samurai families, but even after that period the yagô still remained in wide use in local society. Even today, the yagô provides the only way of distinguishing among households in a village where many of them have the same surname. Lists of members of the agricultural cooperatives, for example, record the yagô and family crest in addition to family and personal names, and local inhabitants still frequently use the yagô in referring to each other.
 
 Family Business The ie, in short, gradually become the main unit of regional local society, one that depended on the stable management of farming, merchant, and other family businesses. Its principal members continued to be members of the family, but it was possible even for those with no familial relationship to become members of an ie. On the other hand, even where there were such relationships, persons other than the individual destined to succeed to the headship of the family would sometimes leave home and found a new, separate ie or leave the ie for a variety of other reasons. Once they had left, it was normal for them to lose their membership of the ie. It was not uncommon, moreover, for someone designated as heir to the ie, even the eldest son, to be cut off as a result of a loss of trust between him and his father and to be driven out of the family. In other words, customary practice in the ie said that although the family relationship was desirable in a member, it was not necessarily imperative. Pressed to name the basic principle of the organization, one might cite the continuation of the ie as a family business, i.e., stable management. This does not necessarily imply "progress" in the sense of business expansion. Rather, as is often stated in the family precepts of merchant families, the emphasis is on thoroughgoing service and commodity quality, for which the maintenance of appropriate management is a prerequisite; and it was for this reason that importance was attached to such material requirements as land, family residence, and store premises.
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 It was believed that the traditions and trust of such businesses could be judged from such things as the gateway and sign of the dwelling and store; the threshold and lintels; the beams and main pillar; the household Shinto and Buddhist shrines; the ridgepole and udatsu ; and the quality of the roof tiles and the curve of the roof. For this reason, successive generations of heads of the ie would stake their prestige on maintaining the preservation of such material things. Furniture and equipment, entrance curtain (noren) and cotton coats with family or business crest (hanten), umbrellas and paper lanterns bearing the family crest or yagô served to emphasize the existence of one ie in social intercourse with others, particularly on ceremonial occasions. Whenever something special was afoot, the tradesmen and others who attended to the ie's needs would hasten to don the ie's livery (hanten) and busy themselves about preparations. Since Japan does not recognize the principle whereby, as in Korean family trees, an individual's qualifications and position are determined from birth, importance attaches instead to membership of and role within the ie organization. Moreover, it is above all the material appurtenances mentioned above that are seen as important witnesses to the ie's independence, or society's recognition and trust in it, and also serve to reinforce members' sense of belonging. The sturdy pillars and ridgepole and the massive roof of a farm or merchant house are guarantees of the ie's stability and continuance. Particularly in the case of merchant families, they are seen as indicatory of the business's self-sufficiency and trust, for which reason very special attention is paid to the structure of the shop.
 
 The Noren and Threshold in a Merchant Family In everyday life, equipment and material props are also closely related to the stylization of roles and human relations; where norms of behavior are concerned, for example, the tendency is to rely less on abstract expression than on spelling things out in concrete terms, conduct being regulated in relation to physical props and tools such as these. Likewise, in social intercourse and business transactions between ie and ie, these physical objects serve as
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 symbolic indicators -- as is clear from, for example, the noren (divided curtain hanging in the entrance) in a merchant establishment. The noren is a symbol of a merchant family's history and trust and is frequently treated as an embodiment of the merchant house as such. To "inherit the noren" means to take over management of the business. To "divide the noren" is an expression used where a subbranch of the family, its independence having been recognized, is permitted to carry on the same trade as the main branch of the family. The latter does, in fact, have a noren dyed identical with its own to give to a branch family when it becomes independent. The intangible trust and traditions of the house are supported in fact by the goods produced using the same tools and techniques as the main branch, from which they are inherited; their celebrity and marketability have significance for the social prestige and future of the business of the branch family, so that at times more importance has been attached to dividing the noren than to the conferring of property as such.
 
 Noren o kuguru ("to pass beneath the noren") means to frequent the ie, in other words, to be in a business relationship with it, and is more often than not used in the negative -- noren o kugurasenai ("not to let somebody pass beneath one's noren") -- in other words, to sever business relations with another party. Noren o kegasu ("to sully the noren") is used when a successor to the business commits some blunder that is likely to damage the family business's reputation, expressions such as noren ga chi ni ochita ("the noren has fallen to the ground") often being used in such a case. Again, if a business that has continued for many years gets into difficulties and is obliged to fold up, the equally concrete image of "taking down the noren" is commonly used. The threshold (shikii), on which one must never tread, is sometimes referred to as "father's forehead." From a Confucian point of view, the very idea of comparing one's parent to a threshold is doubtless the height of filial impiety, but in Japan this is just one more example of how social norms are expressed in down-to-earth terms. It is as though the hard work -- the spirit -- of previous generations has taken residence in such physical objects, whence they keep a protective eye on the ie.
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 The ceremony of shûmei ("succeeding to the name"), whereby the contemporary head of an ie takes to himself the same name as preceding generations, was widely practiced in merchant families until recent years. Under this system, one might say, individuals of successive generations are not identified in separate, chronological order but inherit the role of manager of the family business as it stands, and by simultaneously taking the same name as their predecessors acquire an identical character in the eyes of society. It follows naturally that the personal identity of the current head of the family business depends as much on the dwelling house, workplace, tools, noren, and other physical objects inherited by generations of family heads as on the name. Furthermore, just as the parent is seen in terms of objects such as the threshold, so these things handed down in the family occupy an important place in the history of the ie and the way ancestors are apprehended. On the other hand, in Japan, where there are no Confucianist rites of the kind seen in China and Korea, in which the deceased are invited back home and entertained as individuals, the deceased or ancestor, leaving no such practical clues to his existence rapidly loses any reality as a personal character. Relations between an ie and those with whom it has business dealings, including regular, favored customers, are not restricted solely to the buying and selling of goods but include the sending of presents at Ochûgen and the year's end, as well as on various other auspicious occasions, and the recipient, too, reciprocates in appreciation of the concern thus shown, the exchange of physical objects serving to maintain the relationship between the two ie. Here, too, there is a major difference compared with the Confucianist way of doing things, which is set forth in logical, intellectual terms, in accordance with prescribed texts.
 
 Japanese Awareness of History Before discussing how the Japanese apprehend and how conscious they are of history, factors determining historical awareness in comparison with other societies in East Asia and with the West need to be considered.
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 First, where the family system is concerned, one should cite the absence of any idea of a family tree based on the principle of descent such as one finds in China and Korea. In short, in Japan the view of ancestors that makes it possible to trace the line back, one generation at a time, starting with oneself is not accepted. In Japan, with its bilateral kinship system, almost no records or surveys exist that would help one to apprehend individual generations beyond one's grandfathers and grandmothers. Thus no ordered history of a family tracing it back generation by generation by means of family relationships or ceremonies in honor of ancestors is possible. At the Bon ceremonies (the "Festival for the Dead"), for example, and at the grave itself, ancestors dating back farther than grandparents are treated together as a body. In this respect, things differ from the traditional Chinese and Korean attitudes to ancestors and history, in which, in principle, any individual can use genealogical records and ancestral rites and gravestones to trace the history of his family right back to its founder. In Japan, on the other hand, the history of the ie to which the individual belongs is correspondingly important. In short, an ancestor is an ancestor of the ie, and his importance is attached to line of inheritance through successive generations of ie heads rather than to the line as such. This does not mean, however, that (with the exception of special ie, such as samurai families, which preserve family trees) successive generations of heads of ordinary ie are remembered and thought of as individuals. In the case of the founder of an ie, the name of the district from which he came, for example, is sometimes handed down, and occasionally the name of the individual himself. Sometimes, too, the names of ancestors as far as the grandparents or great-grandparents are remembered. But with other generations, individual names are not known, the only thing clear being the number of generations from the founder to the present head. Since the name of the head of the ie was traditionally handed on from one generation to the next, in many cases the whole line comes to have the same name. Under such a system of relationships and ie, ancestors of earlier generations of whom there is no memory are all lumped together in the category of "ancestors" (gosenzosama) irrespective of the period in which they lived.
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 The imperial line of succession is held to be one of the most certain of any ie in Japan, and -- provided one relies on records handed down at the court -- it is possible to trace individual emperors back generation by generation. In official histories of the nation, therefore, the reigns of emperors serve as points of reference, and since the number of years for which each emperor reigned is known, it should also be possible to indicate the year by number as in the West, but nobody does this. On the other hand, very few ordinary people know the names of successive emperors. In the same way as the ordinary ie, emperors apart from the present and preceding emperors seem to be lumped together simply as "past emperors." In the field of legend and historical literature, the year in which various episodes occurred are frequently established by reference to the name given to the emperor's reign; thus, "In the time of Genroku. . ." However, even here neither the speaker nor the addressed knows the era names in chronological order, so that one cannot tell just when was the period being talked about. Events of the past are categorized and ordered by means of labels such as "Genroku," but this does not form a true chronology. It is the same with, for example, the "Great Ansei Earthquake" (1854) and the "Great Meireki Fire" (1657). One exception is that for ordinary citizens of Edo, mention of shoguns famed as wise rulers -- for example, "in the time of the eighth shogun Yoshimune" -seems to have located them chronologically to a certain extent, thanks to various commemorative objects to be found in Edo. However, this seems to have been true of Edo only. Japan, again, has no historical framework for locating the events of the past chronologically such as is provided by the Western, Christian, calendar. The basic Japanese perception of history is, if anything, closer to the myths and "tales of old" (mukashi-banashi), starting as these do with the equivalent of "Once upon a time. . ." with no further specification of the period. It is divided into two categories, "now" and "the past." The human figures, the deeds, and events affecting them that are included in the "present" are compared with the human figures, deeds and events of the past, irrespective of their temporal
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 distance. In that it transcends time, this way of thinking is a kind of mythologizing. In national education from the Meiji era onward, the official histories of the court and shogunate gradually took hold among the public in general as a result of history teaching making simultaneous use of era dates and the Western calendar. Nowadays, any educated person apprehends Japanese history as something made up of a number of "periods," which are, moreover, ordered chronologically according to the Western calendar. Even this, however, is "official" history learned at school. The Japanese feeling for history in everyday life, it seems, is still made up of a "present" and a "past." The Japanese do, in fact, unconsciously use the word "past" very frequently in everyday conversation; this is pointed out sometimes by students who have come to study from Korea or China, who often ask for more explicit dates.
 
 Cultural Heroes The "past" of the Japanese is far from consisting solely of ancestors of the ie. The people of the past who are remembered by their individual names are, rather, heroic figures quite apart from the latter. It may be that in order to "leave one's name" to later generations it is necessary first to accomplish some achievement on a heroic scale. In this respect, Japan is utterly different from Korea or precommunist China, where individual names are recorded indiscriminately in the family tree, and graves or gravestones are set up. A large proportion of these heroic figures are poets or warriors, or priests and other religious figures, all of whom, it seems, went about the country leaving legends behind them. Almost all these legends are associated with particular scenic spots or historical sites, Buddhist temples or Shinto shrines, celebrated trees or giant rocks. They are then further commemorated by the erection of stone memorials, or by poems written by other famous figures, who are also commemorated, in their turn. Places that heroes visited are, thus, marked and commemorated by a succession of material objects. These celebrated spots and objects scattered about various parts of the country are, as it were, the joint property of the people, familiar to all, so that place names come to be widely
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 known in association with them. The heroes have been to every district of the country. Wherever there is a huge tree, or rock, or lake, it is related to these heroes and becomes a celebrated sight, so much so that these spots or objects can be seen as an important accessory in the Japanese awareness of their land. The many monuments of a literary nature are not restricted to Japanese-style poets of the past. There are also many "literary monuments" dedicated to poets and writers of the modern period who have become "heroes" of a kind. In recent years these reappear in printed matter and on radio or television; a scene that has provided the setting for a novel or appears in a TV play acquires celebrity, has a monument erected, and becomes a kind of sightseeing spot. Kôbô Daishi, one of the most celebrated religious heroes, of whom legends are related all over the country, is remembered for the eighty-eight celebrated spots, forming a kind of circuit in Shikoku, that he visited in the course of his travels as a wandering ascetic. From Edo times on, the custom was popular among ordinary people -- and remains so to this day -- of performing a pilgrimage around the eighty-eight temples that stand at these spots. The pilgrimage involves re-realizing Kôbô Daishi's experience in person by following the course he took, wearing the same kind of wandering monk's robe as he, and participants believe that, albeit invisibly, the master himself accompanies them. Convinced that Kôbô still trudges the same course in different guise, people will customarily strike up a friendship with strangers encountered by chance on the way. The course around the eighty-eight temples is graded to accord with increasingly rigorous religious practices, and it is considered that whoever completes the whole course attains to the same state of enlightenment as Kôbô Daishi himself. Visitors not only to the temples included in such stylized pilgrimages, but to other celebrated spots as well, sometimes seem to believe they are thereby sharing in the emotions and spiritual state of the heroic figure associated with it. The same is true of journeys made by literary enthusiasts to sites associated with poets or other writers: their behavior suggests that by sharing with him the literary environment and the emotions it arouses, they identify themselves with the writer concerned. In this respect, sightseeing trips to celebrated scenic 29
 
 spots and historical sites all have something of the aspect of a pilgrimage. A condition of the journey is that some "hero" should have been there first and thus created a prototype, ordinary humans simply repeating and reexperiencing the journey that he first created.
 
 Commercial Dealings and Trust The bases of commerce in the traditional towns of Japan were dealings rooted in mutual trust. Merchant houses were family businesses that went on regardless of generational changes, so that ‹ just as techniques and know-how were inherited by successive generations within the ie ‹ the thing most sought after in relationships with regular customers was the stability given by consumer confidence in the quality of its products. Such stable relationships were maintained between ie for generations on end. Care was taken to see that nothing should damage the relationship; for instance, each time the generation changed, the new head of the family would go around paying his respects to customers and soliciting their continued patronage. At every suitable opportunity, the two sides would exchange presents, lest a business relationship inherited from preceding generations should come to grief in one's own. The customer on his side must take care to see that he did not buy goods from any firm other than the usual one unless he had very good reason. The present writer remembers, as a small child, being told to go and buy some candles and being asked by his grandfather on his return what store he had bought them at. When he told him the name, he was scolded, since it was not the store where the family had always dealt. On its own side, the shop providing the service would remember all of its customer ie. This is true even nowadays in small, traditionally inclined towns in the provinces; for example, a business will have an accurate picture of its customers in each of the small villages in agricultural areas around the town, remembering in detail the makeup of families, the nature of their work, and their taste in goods. In recent years, such data have begun to be stored in computers, but an elderly business head may still remember the details of as many as five hundred households.
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 The way dealings are carried out and the nature of relations with regular customers differ, of course, depending on the product. Customer preferences and financial situations also vary, and the types of goods carried and their quality show special features depending on the shop. For example, businesses handling fabrics used for expensive kimono worn on special occasions will have a good idea of what each ie among their customers has had made for past occasions, such as weddings, and thus what kind of kimono are already in the family. Similarly with other, more everyday, clothes and kimono, the shop has a good general idea of each ie's consumption pattern. In the case of commodities such as green tea, where there is a wide variation in quality and preferences, the business knows the type and quantity of tea that generations of the ie have drunk. If the head of a business passes close to a customer ie he will drop in and chat over a cup of tea even if no specific order is involved. Customers, too, will look in to exchange greetings or chat if they happen to be near the store. The store itself is made so as to provide a place where such customers can sit down and be served tea. In most cases, orders were accomplished through a request for advice from a customer, on which basis the business would decide on appropriate measures. In other words, the business would supply the appropriate commodities bearing in mind previous dealings, and without the customer's making any detailed requests, while the customer on his side would accept what he was given with confidence. The store in question would have a similar kind of relationship with wholesalers. In short, everything was left to relationships of trust that had persisted for generations; the type of flexible store-customer relationship in which an individual selects commodities on a case-by-case basis was impossible. The history of traditional business deals in Japan shows a similar kind of transaction among certain traveling tradesmen, too. The method whereby the customer would select goods in accordance with his personal taste at the time and the merchant would suggest merchandise according to his judgment of the other's wishes, a transaction being concluded after negotiations between the 31
 
 two sides, was to be found only in limited cases. One such was the market, which was characterized by the facts that even in the towns it tended to be a temporary affair held in association with particular annual observances and apart from the stable business relationships existing between ie, that it was held in a special space set apart from local society, and that it was unusual in that transactions were anonymous and entered into with merchants from the outside. Nowadays, however, even in the traditional towns this latter type of transaction predominates, at least in newly built-up areas and at shops catering to new residents. Naturally enough in these transactions, where a great variety of goods must be kept so as to meet the demand from a numerous and fluid clientele, much attention has to be paid to procuring and supervising stock, which means that the premises, too, need to be correspondingly large. In order to ensure stable management while cutting down on the costs involved, businesses have to work out strategies taking into account the need to assemble goods, the type of goods required, and the class of customer involved in an effort to secure as stable a clientele as possible. All kinds of strategies are adopted to create a stable clientele; sometimes these efforts are indebted to the traditional type of commercial transaction. The competitiveness of goods in this kind of market depends on certain objective criteria in evaluating those goods. In practice, however, businesses provide all kinds of additional services associated, rather, with the noneconomic, human relationship with the customer, at times choosing stability of the transaction even at the expense of temporary profits. In other cases, the firm involved seeks to handle goods with unique added values that cannot be estimated by objective criteria. In particular, businesses that produce their own goods try to heighten salability by means of particular historical or cultural added values that distinguish them from other, similar products. For example, in the case of Japanese sweet shops, each firm will aim to have its own materials and techniques, shapes, colors, and flavors, and seek to develop unique products that tie up with the history and traditions, or the natural features, of the locality. They also use wrappings, pamphlets, and the like to present their goods in ways that give prominence to these added values.
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 "By Appointment" Another strategy aimed at giving the quality of goods a special imprimatur is the use of the label "by appointment" (goyôtashi). The firm seeks to boost the reputation of its goods by vaunting the fact that it supplies them to customers with special authority or trust. The most typical instance, of course, is "by appointment to the Imperial Household." Before the war and even today, firms supplying special commodities for the Imperial Household have considered this a great honor and have spared no effort to maintain the relationship. Apart from its ordinary, everyday needs, the articles used by the imperial family for ceremonial purposes or as gifts are almost all the products of a limited number of particular firms. The divinity of the imperial family, backed up by myths, represented the ultimate seal of approval in Japanese culture and society, so that a transaction with the imperial family was a transaction with a very special customer, surpassing those between ordinary, nonofficial ie. With special goods, there was formerly a system whereby goods were supplied for the exclusive use of the Imperial Household by groups of skilled artisans attached to the Household and known as kugonin, but nonofficial merchants were used for goods of a somewhat more ordinary nature. Since these "by appointment" merchants at the same time dealt with ordinary customers in the town, the latter, by buying goods approximating to those supplied to the imperial family, were able to participate vicariously in its refined, courtly ways of life. The "by appointment" businesses, while enjoying dealings with the imperial family as a kind of patron, also, by dealing with the ordinary customer, played an intermediary role between the imperial family and the mass of the people. In other words, the system was characterized by the simultaneous existence of ordinary market transactions and a limited relationship, close to a tribute system, that was incompatible with market principles. A similar relationship was to be found in the past in firms that had for many generations supplied goods to domain lords and particular shrines and temples; even today, firms that have for many generations supplied goods to distinguished Shinto shrines and Buddhist temples are proud of the fact and stake quality evaluation
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 on them. What is common to all these cases is a stable historical relationship with some central, sacred authority. In Japan, an extremely important part in heightening marketability is played, not just by the technical excellence of the product as such but by the added value given by links with the historical and the sacred deriving from myth or popular legend, or by the unique natural setting and cultural traditions of the area.
 
 The Traditional Town Japanese towns include quite a number that have developed as new industrial or communications centers as a result of post-Meiji policies, and there are other cases of towns, once important communications centers, that have declined with the development of new routes. Nevertheless, the majority of towns were already the centers of their regional societies in the feudal period, and in provincial towns the traditions of what are known today as jiba ("special local") industries can be traced back to the feudal period. The castle towns situated in the heart of the domains flourished as military, administrative, and commercial centers, in which respect they were much the same as towns in other countries. A feature of these provincial towns in Japan, however, was that they had no walls and gates. In order to promote commerce within their territories, the various domains encouraged merchants and artisans to gather around the castle. Residential areas for members of the samurai class and areas where the merchants and artisans lived and worked were kept separate, and Buddhist temples and Shinto shrines tended to stand round about the periphery. In many cases, such divisions still persist in the form of modern commercial and residential areas. Another feature of the traditional town was that it was divided into a large number of small localities know as chônai, which were in the nature of autonomous local communities. No system of local communities corresponding to these chônai is found in Korea or China. The ability of chônai to function as local communities can be attributed to the lack of mobility of their residents. In Korea and China, the degree of mobility was much greater than in Japan; even
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 in the cities, residents maintained a tight network formed by relatives of the same patrilinear descent and natives of the same district of the country, while in China, organizations, resembling guilds, of persons in the same trade functioned in addition to these. In Japan, on the other hand, there was a closely knit system of mutual aid within the chônai , where people of all kinds of occupations lived together. It corresponded to the kumi in the agricultural communities. The chônai was a locality marked off by thoroughfares, and formerly each chônai had, for example, a functionary who kept watch, a place where the elders of the chônai gathered, a communal bath, a well, and so on, though these are not to be found today. The chônai also had men known as tobi, who, if the need arose, would organize themselves into a unit of specialist workers for communal needs such as firefighting. The regular members of the chônai were the merchant families, and all matters pertaining to chônai self-government were decided at meetings of the heads of the various ie. Nowadays, all households living with the locality, and not just merchant families, are considered as members, and though many of the traditional roles of self-government have been taken over by official administration, basic matters are still, as in the past, decided at meetings of the heads of families. One of the most important annual events is the Shinto shrine festival carried out over a wide locality with the various chônai concerned cooperating. In traditional towns in the provinces, there are many cases where the festival of the shrine whose god might be seen as the tutelary deity of the whole town is carried out with the several chônai working in overall cooperation. At festivals of traditional towns -- the Gion Festival, which has been carried on for more than one thousand years in Kyoto, is a typical example -- each chônai making up the town will enter a float reflecting the characteristics of its history and the occupations of its residents, and the role it plays in the festival is laid down. To cite examples in the vicinity of Tokyo, the festivals of traditional towns such as Chichibu, Ôme, Kawagoe, Koga, Sakura, Narita, and Sawara are all carried out on these lines. 35
 
 With the expansion of large cities such as Tokyo and Osaka, Shinto shrines forming a number of separate foci within the city developed, and each came to hold its own festival with the cooperation of the chônai of its own district. In Tokyo -- in, for example, the downtown (shitamachi) area, which formed the traditional commercial district -- the Sanja Festival of Asakusa, the Kanda Myôjin Festival, the Nezu Gongen Festival, and the Fukagawa Hachiman Festival are famous for their scale, while in the new commercial areas, too, one finds cooperation among the chônai centered on the shrines. In areas such as Setagaya, where what were once agricultural communities have been incorporated into suburban housing areas, it is just the same, insofar as individual shopping areas in districts around shrines take part in their festivals, forming a procession with their portable shrines. The shrine is considered the home of the tutelary deity (shugoshin or ujigami) of the whole population, and it is the custom whenever a child is born to one of the residents (ujiko), for the parents to take it to pay respects to the shrine deity on the occasion -- thirty days after birth -- of its first venture outside. Another, New Year¹s, custom known as hatsumode involves visiting the local shrines to pray for freedom from illness and other misfortunes and prosperity for the family business during the year to come. Before the festival, officials of the chônai even in Tokyo, distribute envelopes within the area containing human figures made of paper. The members of each household blow on the figure to "transfer evil spirits," put it back in its envelope with a little money, write the family name on the front, and hand it to the officials. On the day of the festival, the figures from the parishioners (ujiko) are all assembled and a prayer is said over them at the shrine by the priest. Shrines vary greatly in size, depending on the size of the area in which their parishioners live. Even in Tokyo, many of the larger shrines have stages for performing the sacred dance (kagura), and in some cases have a sumo ring for presenting sumo bouts in honor of the gods. In the Setagaya district, the Setagaya shrine has a ring and a kind of arena for the audience for such sumo bouts. These were formerly what was known as mura-sumo ("village sumo"), i.e., performed by the local village inhabitants, but today it is the custom at the
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 autumn festival for the bouts to be given by members of the sumo club of the Tokyo University of Agriculture, which is an ujiko of the area. The same shrine preserves a "strength stone" (chikara-ishi), which was used in contests between ujiko, who vied in raising the heavy stone to their chests; it is carved with the years and the names of the successful individuals and their villages. Local businesses are the most enthusiastic about these festivals, and one might say that, in practice, businesses play the leading roles in them. Even in new residential areas in the Tokyo suburbs, local shopping zones take the lead in collecting contributions from the chônai , creating funds with which they will have a small portable shrine made so as to participate in the festival on an -- at first -- small scale. As the area is built up, so that the number of families increases and more funds become available, they will, for example, order a more splendid portable shrine, or have happi coats made especially for the festival, or arrange festival events in which they invite entertainers to perform on temporary stages. Thus, insofar as the inhabitants of a locality are basically expected to give precedence in playing their roles to communal objectives rather than to individual gain, the chônai in the traditional town has a pronounced quality as a local community in the same way as the kumi in the agricultural areas. Although nowadays the social norms governing the community have declined, one may say that Japanese towns no less than agricultural communities are characterized by an absence of mobility among residents and a stable organization with communal traditions. Particularly in Kyoto and in other traditional provincial cities, a chônai still in many cases functions in various ways as a community, and it is the stability of the businesses of the merchants who are its members that has always given the chônai its stability as a communal organization. In the traditional towns of China, incidentally, one does not find the kind of fixed and closed local community predicated on membership of the residents, and the organization of rites at tombs basically depends on decisions by individuals. Nor in Korea does one find any type of local organization apart from the name plates on dwellings, which enable the administration to keep trace of residents. 37
 
 Nevertheless, even in traditional provincial towns, in new chônai on the periphery where the constituent members have themselves moved to the town comparatively recently, this kind of solidarity as a community is more easily achieved in theory than in practice. The gap between the outlook of established residents and new residents is great, the former seeking to make the chônai into the ideal local community, whereas the latter find the pursuit of the communal interest, and communal activities, irksome. In still newer localities, the chônai exists in little more than name, in most cases being nothing more than a system for the diffusion of official information. Such disparities according to area of residence are to be found in Kyoto as well as Tokyo, and in both traditional and new provincial towns. Among those residents situated on the fringes of new towns or traditional towns, not merely local organizations but relations between close neighbors, even are -- except in special residential zones such as housing estates -extremely tenuous, and their place as stable relationships is in many cases (setting aside relationships with places of work, which create their own sense of belonging) taken by relations between parents and guardians of children attending a particular school, which are well organized and play an important role. In addition, studios teaching such things as flower arrangement and the tea ceremony, which the individual joins voluntarily, and, in recent years, sports clubs and circles devoted to various hobbies and subjects of study, have come to serve not only their original purposes but as centers for various activities aimed at creating friendly relationships, and as such may sometimes acquire the nature of communities replacing the chônai.
 
 Form and Technique In any society it is essential, if it is to maintain its traditions, that particular forms should be handed on from generation to generation. Japanese culture is no exception, the emphasis on form seeming to have been particularly strong in the case of the traditional performing arts. Let us consider now how such forms in Japan have been perceived, how they have found expression, and how they have been transmitted.
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 In cases where the techniques to be transmitted do not merely require long and thorough training and a high level of skill but are in a sense secret transmissions linked to the family business of a specific ie, the normal practice is to hand on the tradition from father to son, though in rare cases there may be a special transmission involving creation of a new branch of the family ("dividing the noren"). On the other hand, in the world of craftsmen, the apprentice system, whereby a young person learned a trade gradually with the master craftsman over a long period of time, was general; in most cases he continued to help with the work over a period of time even after he had become proficient. The techniques passed on via the apprentice system all lie within fields where it is difficult to convey things by the spoken or written word; they are considered as essentially linked to the physical presence, and as such only to be learned within a natural process of sharing everyday life with the master. Such skills, being considered impossible to explain or systematize in words, are subject to no special teaching but are to be acquired by a process of tacit imitation while working. Within this framework, the apprentice starts with the easiest work and acquires the more sophisticated skills and the ability to do fine work gradually, so that things can progressively be left to him. In traditional performing arts such as dance, song, and instrumental music, on the other hand, specific forms are generally laid down so that it is possible to a certain extent to estimate technical skill according to objective criteria, and also possible, accordingly, to study in an orderly fashion, progressing gradually from the easiest to the most difficult things. Even in traditional music, there are some cases, requiring special, sophisticated skills and a particular sensibility, where transmission is either from father to son or from master to a very small group of valued pupils, in which respect it resembles the case of traditional crafts involving a high degree of specialization. On the other hand, music, where scores or other organized texts are available, the individual can practice the basics by himself or herself, with direct supervision from the teacher where essentials only are concerned, so that even the nonspecialist can study the field
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 as a personal hobby. Even here, of course, there is individual instruction, or instruction in a small group is sometimes given. On the other hand, with dance, for example, where there is no written equivalent to a score, a rich vocabulary of specialist terms classifying the movements of the body has been developed, facilitating basic instruction. Japanese dance, traditionally associated in the popular mind with the appearance of the traditional Japanese woman and the esthetic of her costume, is considered to be an element in the cultural education of a prospective bride. Traditional dance in this sense is divided up into many schools, each with its own head (iemoto), who in the towns has his own studio where he accepts pupils. The iemoto system is also found in traditional arts such as flower arrangement, the tea ceremony, Japanese dance, samisen playing, koto playing, and so on, each of these having a large number of schools with their own iemoto. As early as the mid-Edo period, some iemoto teaching the tea ceremony and flower arrangement are known to have had a considerable number of pupils. In the case of Japanese dance, the iemoto is founder of the individual school's ie and inheritor of its true tradition; his position is inherited by one of his most accomplished pupils, which in most cases means a son or daughter who has been subjected to strict training since early childhood, or, in some cases, adopted. Pupils who have reached a certain level of attainment are given a diploma and permitted to use one Chinese character from the master's artistic name in his or her own artistic name. The diplomas are divided into a large number of ranks, the level of the position and diploma given to the pupil being determined by artistic attainment. The pupil then establishes his or her own studio and solicits pupils in turn; this serves to spread the influence of the school as a whole. In other words, there is a centralized, hierarchical structure - which also spreads to many different areas -- with the iemoto at its center and peak and, below him or her, any number of descending grades down to the beginner pupil. The master-pupil relationship entails traditional formalities and marks of respect. Occasions such as the assumption of a new artistic name or the inheritance of a traditional one are accompanied by a corresponding degree 40
 
 of ceremony. The master-pupil relationship is likened to the parent-child relationship, and pupils who share the same master behave like siblings, precedence among them being determined by the date at which they became pupils. Thus at times of annual observances or rites of passage, they are expected to participate and to behave like members of a family. In actual practice, a person who, for example, has come alone from the provinces to live in Tokyo may, in the absence of any relatives living nearby, look to this masterpupil relationship for support in times of emergency. The traditions of a school under the iemoto system, while laying stress on a unique esthetic ideal, are also seen as being fulfilled via the basic forms observed by individual schools, no contradiction being felt to exist between those forms on the one hand and the demand for beauty and spiritual ideals on the other. One is reminded of the effectiveness similarly ascribed to formalized observances in the fields of belief and religion. Indeed, it is considered that it is precisely through the observance of such forms that spiritual satisfaction can be attained and individuality expressed. The system, moreover, is designed for the general public, for people who wish to acquire the basics, and one that perpetuates the school by recruiting teachers from the ranks of the pupils. By acquiring pupils, moreover, the master receives the tuition fees by which he makes a living, while a pupil, in receiving a diploma, has to receive the approval of the iemoto, on which occasion he is supposed to present the latter with a considerable honorarium; in this respect, one can see this as a system of management resembling franchising. A prerequisite for development of the present iemoto system was the existence among the general public of a class that was reasonably well-off and had a receptive attitude to such arts and cultured accomplishments. The tea ceremony and flower arrangement, for example, already had their iemoto system in the Edo period, but the huge centralized, hierarchical organizations seen today were made possible partly by the new approach to such traditional accomplishments, constituting part of the new "national culture" in the towns following the Meiji Restoration, and in particular by the firm place they established for themselves as polite accomplishments naturally expected of women.
 
 41
 
 Learning and Education Education in contemporary Japan can be roughly divided into popular traditions handed down since the Edo period and the school education newly introduced following the Meiji Restoration. In the latter, school education system was promoted chiefly as one aspect of national administration whereby pupils were gathered in independent buildings, devoted exclusively to education, known as schools. It was carried out separately from the business of everyday life, and the sites chosen for the schools were similarly removed from the centers of civic life in traditional local societies, or were, for example, within the grounds of the castles, which were formerly the centers of ruling authority. The buildings themselves adopted Western-type architectural styles, differing from those of Japanese tradition, being generally characterized as though symbolizing the orderliness and authority of modern society -- usually a bilaterally symmetrical building with a clock tower at its center. This basic style of building was found consistently in all schools from primary school to university. The teachers in those schools, moreover, had generally themselves been given a suitably high degree of the new education and were expected, moreover, to serve as intermediaries for the new culture by, for example, wearing Western dress and speaking standard Japanese. Not only the teachers themselves, but the families who lived with them in their official residences were expected to carry the banner of the new culture, and wives were looked to to play a part in the New Life movement and in women's activities. The school teacher, in fact, was treated as the new type of local celebrity in the process of modernization. The system whereby a teacher was responsible for teaching a prescribed subject before a large number of pupils in accordance with a prescribed timetable was of course to be found even in the Edo period, in schools run by individual domains, Confucianist academies, and private, nongovernmental academies. The domain schools, set up primarily for the education of the children of samurai families, concentrated chiefly on classical subjects, especially Confucianism. Many of them thus were abolished as inconsistent with the new
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 school education following the Meiji Restoration, but some of them, introducing new educational material more in accord with the age, survived as prestigious private schools in the provinces. In other cases, privately run academies worked to modernize their education to accord with the trend of the times and -- as in the case of Keiô Gijuku (Keio University) -- developed into prestigious private institutions. In that they purveyed "national education" as part of a process of nationbuilding, the Meiji period schools were basically different from, say, the domain schools of the Edo period. Even among the common people in the Edo period, there existed the kind of small-scale schools -- typified by the terakoya (little schools originally run by temple priests for the benefit of local children), which taught, mainly, the minimum reading, writing, and abacus necessary in everyday life, but the reading and writing of the standard language and arithmetic on which so much emphasis was placed in education in the Meiji period schools were considered to be the basic abilities necessary for subjects of the new nation. The emphasis in modern education in the schools involved, in addition to the training of specialists necessary to national education and the state, the mass production of the standardized abilities necessary in promoting the efficiency of industry and disciplined group behavior. Most Japanese seem not to realize that such qualities are still emphasized today, from kindergarten onward. In a similar fashion, the intolerable rigors of modern college and other entrance examinations serve in a sense as a test of the will to work, powers of concentration and attention, patience and endurance, self-sacrifice, the will to achieve, and so on, so necessary to a competitive society. Club activities, too, which emphasize the conformity, cooperation, and trust needed in achieving common objectives, also serve as opportunities to mold and reinforce social adaptability. This adaptability is particularly necessary within organizations and systems that lay stress primarily on the sempai-kohai ("senior-junior") relationship, the smooth running of the organization, and the reconciling of conflicting interests.
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 Other educational systems traditional among the common people apart from the terakoya type of school include the apprentice system in the world of craftsmen and the system of live-in pupils (uchi-deshi) in the world of the performing arts and other more special skills. These have always formed the mainstream of nongovernmental systems of vocational training in local industries such as traditional crafts. Both of them differ essentially from the school systems in that skills are acquired in the course of living from day to day with the teacher; there is no special curriculum; and skills are learned not through words but by, as it were, the body itself. In the world of polite accomplishments not directly connected with these occupations, the iemoto system, described above, differs from both the apprentice system and live-in pupil system in so far as skills are acquired -- as in the case of the tea ceremony, flower arrangement, and the Japanese dance -in gradated stages in accordance with a prescribed curriculum existing apart from everyday life. Besides the iemoto system, teaching in the polite accomplishments extends to a wide variety of fields, including the playing of musical instruments; singing and dancing; calligraphy and painting; pottery and metalwork; domestic arts such as knitting and sewing, both Western and Japanese; and cooking. Although this is a world of polite accomplishment and hobbies, rather than of occupations in the proper sense, beginners must pay a monthly fee, and those of them who have acquired a high degree of proficiency can themselves in turn begin teaching and receive a monthly stipend from other beginners; many people, in fact, do just this as a secondary source of income. It becomes impossible to clearly separate occupation and hobby, so that this high level of interest in individual study and training has been taken up in recent years by "culture centers," which provide courses in various subjects. Such courses and culture centers are proving immensely popular; they enable people who see the newspaper advertisements to concentrate, provided they pay the monthly fee, on acquiring a skill while avoiding the rather intense and often bothersome personal relationships involved in the iemoto system.
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 Even so, quite a few people seem to feel that merely to concentrate on acquiring a skill is somehow unsatisfactory, and seek, in addition, personal relationships -- by arranging parties with fellow students in the same course, or by planning trips with them. And just as people seek, thus, to relate hobbies and skills back to human relationships again, so one frequently hears expressions suggesting that human relationships can, conversely, be seen in educational terms. Common expressions suggest that there is much to be learnt and gained from the process of mutual "rubbing-off of corners" in relations with friends and acquaintances. People say, too, that " There is always something to be learned from anybody," or that "The teacher is often taught." The Japanese always seem to feel that they should be learning something from others: "I would like your guidance on this matter," they say, or, "I've learned a lot from our conversation today." Not only personal contacts, but participation in meetings, conferences, and the like is often expected to have some educational significance; particularly with conferences within an organization, attendance is considered a valuable opportunity to learn about the organization as it is at present, or to study how the organization or system is run. Similarly, hobbies and amusements exert little appeal unless learning, or becoming proficient in something, is involved. In fact, one could almost say that the pleasure is in the learning. In sports and other recreations, likewise, there is no fun unless there is a process of becoming proficient or something to be learned profitably. Even where travel is concerned, a Japanese is not satisfied unless he can thereby learn and add to his store of experience; to widen one's knowledge of the world has always been an important element in travel. Sometimes, even, play itself is viewed as a kind of social study. "Learning," in fact, would seem to be a key concept in the society and culture of Japan.
 
 Systems and Organizations and the Human Being
 
 Priority of the Organization or System The system and the organization are extraordinarily important in the ordinary Japanese's perception of society. In Japan, to begin with, there is scant interest in, for example, any fundamental principles supporting society, or in any 45
 
 universal system of values, or any unified view of the world. In this respect, things are different from Christian or Islamic societies or from the Hinayana Buddhist society of Southeast Asia, or from the former Confucianist society of Korea; and they differ, too, from the society of the West, with its emphasis on universal values corresponding to freedom, love, and social justice. Nor are there many people who consider the basic unit of society to lie in action or choice based on the will, judgment, or responsibility of the autonomous individual. It is the formalized organization, or system, that in Japan is revered as the standard framework for behavior. Particular importance is attached, where such systems and organizations are concerned, to those relating to specific areas such as the locality where life is lived, place of work, and so on. For example, when people refer to regional society, they usually have in mind not so much universally shared ideals of public morality, belief, and so on, as specific circumstances relating to organizations or systems such as the village, the chônai, or the district. Placed in circumstances divorced from these organizations or systems, the individual frequently seems to become repressed and inward, since he does not normally have much occasion to refer back to universal principles or ethics that might govern individual behavior and help him to act in accordance with his own autonomous judgment. The use of the term "family system" in reference to the ie -- the unit of personal life -- and the view of it as a formal system or organization in the same way as systems and organizations relating to local society and the workplace, dates from the Meiji era, when the government incorporated within a civil code all kinds of duties and rights in respect of popular customs relating to family. Now that those legal restrictions have disappeared, few people are conscious of the ie as a system. As has been presented above, where blood relationships beyond the framework of the individual family are concerned, no clear-cut system of organization has developed in Japan corresponding to those in Korea and China, where the family group is systematized and organized according to the principle of descent, and the individual from birth is assigned a position within the framework of the family system and family organization. In Japan, one might
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 say, the individual is born, not into the family but into a local organization based on land and occupation. Society, thus, is felt in terms of practical systems and organization; these are accepted as something given and self-evident, without clearly questioning their justification in logic or principle, and are perpetuated as things that must be observed, except under very exceptional circumstances. Above all, it is to the maintenance of the status quo as seen in organizations and systems that importance is attached in preserving the stability of society. Similarly, in the management of systems and organizations, it is considered better wherever possible to rely on precedent, and people try so far as possible to avoid making exceptions or in other ways stepping outside the framework of the system. Even in situations where it is impossible to handle things by precedent, less attention is paid to the claims of a consistency founded in some basic principle than to the particular circumstances of each case, experience being valued at the expense of logical interpretation. There being, on the other hand, no clear, consistent principle that could integrate organization and organization or system and system, it not infrequently takes considerable time and trouble to adjust differences between the claims of such organizations or systems.
 
 Systems and Organizations and the Individual Few Japanese feel that their freedom of behavior is restricted by existing systems or organizations; rather, they have always seen behavior conforming to that framework as a natural and desirable way of life. The essence of existing systems and organizations can only, it is considered, really be appreciated through the accumulation of experience; they are not something to be discussed logically before that experience is acquired. To attain acceptance of the system or organization via the process of acquiring experience is equated with becoming a socially mature adult. The system or organization is given precedence over the individual's personal, creative will: the man, one might say, does not create the system; rather, the system creates the man. The individual gets along by growing within the existing systems and organizations. Emphasis, in short, is on the educational aspect whereby a person gradually accumulates
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 experience within the system or organization, acquiring knowledge, skills, and all kinds of responses while carrying out the role already assigned to him. The trust, esteem, and dignity acquired within the organization over a period of time after joining give rise, in turn, to fresh personal relationships within society. People are extremely cautious about proposing any change in the system on their own individual initiative and before there has been a chance for adequate preparing of the ground, unless the situation is extremely urgent. In fact, the procedures for any change in the system, however minor, are usually complex and troublesome. There is a major contrast here, for example, with the organization of firms in the Republic of Korea, where the individual exerts an influence proportionate to his position and asserts his dignity by seeking to carry out bold changes in the system. In Japan, the system or organization is not viewed primarily as one possible means whereby the independent individual may achieve his aims; on the contrary, it is considered that if he/she observes the system and joins in the organization, fulfilling his or her proper role, then achievement of the objective is guaranteed. The stress placed on precedent in running a system is likewise aimed at avoiding, as far as possible, management based on individual judgments. This tends to mean that not only selfish ambition but individual creativity also is suppressed. It means, too, that knowledge of past processes and precedents is valued more highly in the organization man than flexible thinking. To put it another way, except in very critical circumstances there is no need for achievement, ability, or leadership exceeding the expectations assigned to the position that the individual occupies. Rather than individual achievement creating the organization, the member's role in the organization brings him, one might say, achievement. Such things are further related to the fact that systems and organizations tend to persist for a long time with the ties of individual members to the organization firmly established, and to the fact that estimates of ability made within each organization do not necessarily avail themselves of universal, objective qualifications and criteria.
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 Group Organization In Japan, it is difficult to maintain a loosely knit organization for long in that state. The kind of voluntary association formed by persons with common interests in a particular field in order to solve common problems, and which can be joined or left at will on the individual's own judgment, has tended to prove short-lived in Japan. All kinds of human relationships and questions in addition to the original, limited problems of interest are brought in; a sense of stable membership of the organization and a clear distinction between members and nonmembers are sought as means of ensuring the organization's independence and stability. Moreover, members are allotted fixed positions and roles, through which they are expected to contribute in achieving the corporate aims of the organization as a whole. In this way, even what was originally a loosely knit collection of people is not infrequently rapidly transformed into something resembling a corporate group and becomes progressively more exclusive. Should one seek anything in Japan corresponding to guilds, there are mentions in records of such organizations formed in the middle ages by privileged merchants in order to protect their own interests. Other organizations, such as nakama and kumiai among the the farmers, and ko among the common people in the towns, are known from the Edo period onward, but all of them showed a tendency to become lasting and exclusive in a way that went beyond mere common interest. It is the same with religion. The first clients who freely gathered about shamans and other persons with occult powers would elsewhere be referred to as cults, but as soon as the number of regular supporters began to increase, they promptly formed organizations of believers; the positions and roles of members were laid down according to the time when they registered and joined, resulting, eventually, in a religious group with a strong, almost corporate type of organization, with no room for clients to choose to join voluntarily, as in a cult. The ujiko organizations of Shinto shrines and the danka organizations of Buddhist temples, as well as such new religious organizations, all have a
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 corporate nature to a greater or lesser degree. Even the kumi and villages that are the most general type of organization in local society were formerly communities with a strong corporate nature, and the community awareness of workplace organizations is particularly sturdy. There is a general view that the first prerequisite for modernization is liberation from the control of the community based on consanguinity and territorial ties, together with the right of the individual to make a free choice and his awakening to a sense of responsibility, and in Japan, too, there are those who take such a view for granted; but the actual state of affairs is very different. The Japanese are far from viewing the community in such negative terms and, though they may suffer from the density of human relationships and the complexities of communication with that community, and from the conflict between the theoretical priority of the organization and the individual's private feelings, they tend to see the act of sensing the situation and circumstances in which others are placed as the liveliest social reality -- and seem, moreover, to have the art of enjoying it. Japanese society is one that has managed to combine, on the one hand, a sense of community based on territorial ties and the traditions of the workplace community with, on the other hand, industrialization and urbanization -- something that is found, within East Asia, in neither the Republic of Korea or China. This relationship between the impersonal in the form of the corporation organization and the personal shows a marked difference from both China and the Republic of Korea, which attach overwhelming importance to personal exchanges and such strictly human relationships as personal loyalty. If liberation of the individual from the community is the criterion for modernization, Japan is in that sense far from being modern, and the individual Japanese has little interest from the outset in the pattern of development known as modernization; rather, he has always valued, and still values, a more Japanese type of identity.
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