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Some Aspects of Moral Consciousness in Japan

HAtE £V RRE

Making a few remarks on peculiar features or characteristics, my views are as

follows;

If you pick up any part of Japanese myth, each narrative and legend, separately, you
will come across similar, if not quite the same, tales somewhere or in various areas in
the world. Thus students of comparative mythology are interested in making up a map
of the world showing how such and such tales are distributed in such and such a way.

For example, a legend that gods (in case of Japan, Izanagi & Izanami) stir the sea with

something like a long stick and thereby drips coagulate to form an island (in case of
Japan, Onogoro-jima)—legends of similar sort are mainly distributed among altalelic
nomadic peoples living in inland Asia. Even a tale of Sun Goddess hiding inside a rock-
cave, thus causing disasters in the world, which is bound to be saved by her
reappearance—a tale apparently forming one of the main themes in the “Age of Gods”
treated in Japanese myth—is not so peculiar as was once supposed to be. The similar
motif can be found very widely along the coast of Pacific Ocean, ranging from South-
east Asia to the American Continent. Therefore, you can, if you wish to do so, dissolve
Japanese myth entirely into the myth in general by comparing this part and that part
with various legends in the world hitherto investigated by mythologists and social
anthropologists. What I am concerned with, however, is how these parts are related
with each other to form a whole structure. When you look various legends in terms of
such a structure, then you can speak, in one way or another, features characterizing
Japanese myth. I believe it is quite the same with the study of political vocabulary in
Ancient Japan. But here I do not want to step into such methodological problems any

further.

A

Some Aspects of Moral Consciousness—and their continued presence—in Japan
These years I have been working on the problem of continuity and change in

Japanese intellectual history. This undertaking is divided into three parts: the first is an

essay on the historical consciousness which was published in Japanese four years ago
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under the title [ E#O & E | (Ancient layers of historical cons. in Japan). The
second part is devoted to the moral consciousness that runs throughout Japanese
history. And the third part of my project will treat the problem of political
consciousness by analysing the structure of Matsurigoto (Matters governmental). And
it is the second part, i.e. the moral consciousness that I will speak about, though
partially, this afternoon.

One can discuss the problem of continuity and change in history as a general theory,
taking cultures anywhere in the world as illustrations. However, my problematik does
not lie in formulating such a general theory and then applying it to the case of Japan.
As you all know well, Japan is characterized by its extraordinary homogeneity, which is
very unusual among the highly industrialized nations in the world. This homogeneity
has profoundly affected the ways in which continuity is related to change in the course
of Japanese history. It is often emphasized how much Japan has changed despite its
continuities, but I would prefer to ask whether historical change occurred, not in spite
of, but precisely because of some basic continuous factors that underlie the Japanese
experiences. And it is in this context that I believe the exceptional homogeneity of
Japan is especially relevant, since it allowed those continuities to persist over long
period of time through extremely diverse kinds of historical change.

Let me take an example from the field of language. In such oldest extant documents
as mrgREC - HARER - By in fie H AN - BEFC - #LET in 33X and J7 524, there
appear a lot of nouns, verbs and adjectives which are still now current as they were. In
the famous narrative on the birth of Japan in &t - #Z, both compiled at the beginning of
the 8th century, names of some islands and countries are told just the same as they are
called to-day—for example, Z4% - Bl - Sl - &5 - k%, etc. But, on the other hand,
every student of Japanese is familiar with drastic changes the Japanese language has
undergone so far. Thus, we find less similarity between the puppet plays of Chikamatsu
and contemporary Japanese than between Shakespearean and present-day English.
This is true not only of language but of nearly every aspect of Japanese society and
culture.

In grappling with the inquiry I mentioned above, i.e. how the continuities are related
with the historical changes Japan has experienced so far, it is my hope to elucidate
what I call the basso ostinato of Japanese intellectual history. Please allow me to use
such a musicological term as a metaphor, for no other expression adequate to convey

my ideas comes to my mind. (I might be excused by reminding you of Karl Marx who
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used expressions such as Basis und Uberbau—terms borrowed from architecture—in

formulating his crucial ideas.) Anyway, the basso ostinato, as distinguished from the

basso continuo, is a recurrent pattern of bass notes, an underlying motif that gives color

to, but does not usually constitutes main themes. As far as main themes of Japanese
intellectual history are concerned, most of them have been imports from abroad since
Ancient times; beginning from Confucianism, Buddhism, Taoism, down to the modern
ideologies such as liberalism, constitutionalism, democracy and socialism.
Any attempt, repeated time again in the past, to construct, or rather to reconstruct a
coherent system of philosophy deserving to be called “Japanism” ie. the Japanese Way
written large—was bound to fail.

However, if we examine closely historical courses in which those ideologies mentioned

above suffered modifications just after they were imported either from the Asian

Continent or from the West, I believe there exist certain patterns of thinking similar in
each cases, to a striking extent, and these patterns have been responsible for giving

subtle changes to the original. This recurrent pattern is what I call the basso ostinato of

Japanese intellectual history. I don’t think such an approach is possible without
presupposing the homogeneity in the sense I referred to earlier.

I am afraid I have spent too much time for explaining to you a motif of my recent
studies. I hurry now to say something about to-day’s main subject—some of the basso

ostinato of moral consciousness in Japan.

Now, let me trace the mythical narrative of Kojiki, the oldest extant document in
Japan, and that right from the beginning i.e. from the age of Gods, the main purpose of
which, as I am sure you have read or heard many times, was to explain and justify how
Japan’s sovereign, land and people were supposed to have been born.

Note: To speak strictly, I have to say something about the documentation on such
materials as T FEC, HAFL, WAL, &Gt H AR), 95 (LX), ete. from
which I selected certain pivotal words—concerning historical, moral, and political
consciousness respectively. However, I am sorry my time is so limited that I have
to omit this documentation.

We observe the first scene in which the name of Gods is referred to clearly in terms

of good and evil in the mythical narrative of Kojiki, when Izanaki[HFJRHRIE 6y = [ 4
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TIE LR %] returned from the land of Yomi # 4% (ie. the land of the dead) after
divorcing his wife, Izanami R ARSE Ay [ = [l Tl ], [((RKofiEomd 5T
g, —fho [ 3@l b b.)]

Izanaki saids [ Tld 2 OEFTIZ—HH N (myths & legends) / (Euripides) 1:

“T have just been to an extremely dirty and ugly land (N: of course, here is meant

the Yomi no Kuni, the land of the dead). Therefore I would like to purify my body
P B &
with water & Oz T
Thus he reached AhakiharaF9%I%)5 in Himuka HIf) of Tsukushi$i% and practiced

the Misogi Harai ik .

A number of deities were generated by this process of Misogi Harai. Each deity has
his name. However, the narrator gives a special comment to a couples of Kami (deities)
when they came into being. They are the deities named Yaso-Magatsuhi no Kami /\|
M B # and Omagatsuhinokami A H #i, the comment of which is as follows:

“These two deities came into being (AL % 4) A [deities Not of bisexual birth

Nor “parthenogenesis”. The Misogi-Harai was an occasional cause of the emergence

of these Gods.] because of [Incidentally these deities are all [{b4E4f]] the

pollutions Izanaki had contracted when he went to that dirty and ugly land.”
L5 Tﬁli%té’f(

BETR BT RS OSBRI (= ORI 2
thli‘(’éi}E[ﬁlth]jl’ﬁF)?uﬂé(h‘?bfhc:; D Thihd) 2l (Y T from]

Then, we read the following description on the emergence of another couple of Gods.

“Next, in order to correct Evils and cure ill omens, a deity named Kamunaobi-

nokami fil B J2f# came into existence, followed by Onaobi-no- kamlj( B
/A é“”ﬁ’fﬁ MM, R A 1 A G N R (B Bloas B
T 2)
Now the emergence of these pairs of deities is significant in several sense.
Firstly, it occupies an intermediate position in the whole process of the Misogi-Harai,
by which quite a number of deities were generated.
All deities preceding these two came into being by a series of action of Izanaki,
putting off one by one the clothes he had worn when he came back from the Land of
Yomi. Thus two pairs of deities[two #i#: H i, two EBf] mentioned above are

actually the first, that appeared after the Misogi-Harai in the strict sense of the word

began, ie. after bathing in the water and cleaning his naked body actually began. And
the whole process ends by the generation of “three noble children” (Z&7¥), ie.

Amaterasu [ KIFE K], Tsukuyomil A #ify] and Susanoo [Z:#ZE M2 T fiv].
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What is noteworthy, secondly, is that a pair of deities[ (J\+) #: H i, () #: 0 #i]
that represent evils and disasters# (Maga) came prior to the emergence of another
pair[ () B, (R)EERHM], both of whom have Naobi as part of their names.
Incidentally the fact that each deities constitute a pair is not a matter of great
importance. It is simply a kind of %] rhetorical antithesis.

This is quite natural as an order of narration, because, the first matter that Izanaki
should practice was to wash away filth and other dirt which had attached to him while
he had been staying in the Land of Yomi. And (two) Naobi-no-kami emerged precisely
“In order to correct evils and cure ill omens” (%@%ﬁ?’i’lﬁé‘ AL L.

Stated simply, the deity of Evil precedes the deity of Good. (Magatsuhi-no-kami (it
HAl) actually appears, also, in Mikado-matsuri no Norito[[ #9454t 1] in which he is

introduced as “Kami who brings disasters from every corner of the world, and who is

called Magatsuhi”.) Thus such a scholar as Motoori-norinaga, who read ancient

HLENAH
documents most carefully, regarded him as representing evil spirits[[ 4 |]. However,
are (two]) Magatsuhi really representatives of evil in the history of Gods? Certainly
not.

Not only there are many evil deities and spirits in Ashiharano-nakatsu-kuni[ # 5 H

[%] (Ancient name of Japan), evil deities that are likened to flies in May (Sabae[ 73]
=HHAM).

But also Magatsuhi-no-kami are not even main actors in the age of Gods. It is

noteworthy that crimes enumerated in the Yengishiki[#E=3] as “Heavenly crimes”

(Amatsu-tsumil K#:JE]) are committed by none other than Susanog-no-mikoto when

he was living with Ameterasu in the Takama-no-hara.
Then, what is the meaning of the emergence of two ##i# H ? A pair of Magatsu-hino-

kami do come into existence in the process of Misogi-harai, on the assumption that it

would be followed immediately by the appearance of another pair of Naobi-no-kami,
whose raison d'étre were precisely to correct evils. The noun Maga# is used here only
in relation to the causative verb Naosu ., the personification of which was Naobi.

The original meaning of maga is something bent, which in later days is expressed in

the Chinese ideograph HH, thus read, magaru, magareru, etc. It is on this reason that

the complier of Kojiki added a gloss just after the character #i: “whenever this
< A _
ideograph is used below, it should be read maga.” [ Mz -BEE | FRL 2]
The complier had known the substantive meaning of the Chinese language #§, but

wanted to emphasize the implication of “bent” or “curved” by adding this gloss—the
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implication of motion from the curved to the straight or vice versa.
Thus Motoori was completely correct when he gave the following explanation to the

above-mentioned paragraph: (in his “Kojiki-den”, vol. 6)

“Therefore these two deities are deities that emerged during the transition from

the Dirty to the Clean. Naobi signifies “spirits” (Mitama #% [mana ‘I ¥ ~“spirits”])

which corrects [Naosu: redeem, put upright, cure] anything “bent™—i.e. evil and
disaster.”

[SRETOTHIE BE LIS D2 MICHAESMILT, HRE W BE
LT SHEDRHEERD

Now it is clear that Magatsu-hi-no-kami appear prior to Naobi-no-kami, not simply

It

because of the natural order of narration as I referred to earlier. Nor does this mean
that the existence of evils and disasters in this world is here more emphasized than the
existence of the Good.

If the Good is defined in terms of its functional activities rather than its substantive
nature, then it is only too natural that the Good should presuppose the Evil.

Naobino-kami are not deities in which the Good intrinsically resides. It is their deeds
that prove to be good. This is true with any deity appearing in the age of Gods. Again
to cite from Motoori's i Hitfx;

“It is wrong to assume that there is no room for a good deity to behave in a bad
way. Even a good deity sometimes commit crimes, while on the other hand, even
an evil deity does good things once in a great while.”

Thus it is not surprising that Susanoo, whose wicked deeds in the land of Heaven (i
KJE) correspond precisely with what was listed as Heavenly Crimes K23JF in the L=
74 (905~927. the codes of Ancient Japan),—this same Susanoo should appear on the
stage of Izumo as a hero god who saves a daughter and her parents by Kkilling a huge
serpent having eight heads J\F 7z ® Kl) —certainly a Japanese version of Siegfried.

In short, underlying the paragraph of the Kojiki in which deities concerning good and
bad are introduced is a way of thinking that stresses not so much the absolute

opposition between good and bad as functional relationship between the two, and the

transition from one to another [dirty = bad].

It is, against such a background, that a problem “whether human nature is essentially
good or bad?"—the problem that caused the famous controversy between Mencius and
Hj ¥~ (Hsiintze) —has never attracted serious considerations in the history of Japanese

moral ideas since ancient times.
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Here I don't want to delve into the problem of analysing the structure of Misogi-harai
in terms of religious symbolism. I would rather discuss the moral ideas so far as the
above-mentioned expressions in PEAC is related with one set of pivotal words,
frequently referred to by Shintoists in later ages as representing the “Japanese Spirit”.
This is a pair of Kiyoki[ = clean, pure]-kokoro vs. Kitanaki[ = dirty, foull-kokoro.

The interpretations later Shintoists and Japanists have given to these words are often
terribly distorted, from the original implication, particularly when they consciously or
unconsciously try to rationalize these concepts with Confucian or Buddhist philosophy.
However, the emphasis these Shintoists wanted to put on this expression is, I believe,
not entirely out of point. This pair constitutes if not “the Japanese Spirit”, at least some
of the basso ostinato in the sense I referred to earlier.

(This is a pair:)

*Kiyokil = clean, pure]-kokoro vs. Kitanaki[ = dirty, foul, (mixed) J-kokoro
Sometimes Kiyoki-kokoro vs. Kitanaki-kokoro is replaced with another pair Akaki
[ = bright]-kokoro vs. Kuroki[ = dark]-kokoro.
*And in other cases each adjective is connected to form a contrast Kiyoku-akaki-
kokoro vs. kuroki-kitanaki-kokoro.
The Chinese characters applied to these words in Ancient documents were usually %
Ly o Hrls - B - EWG - D - (R[=JF]0 These usage are supposed to be
derived from (Chinese]) versus Fls - A0 + ol

And, even when such Chinese ideographs as (perverted) 8.0 were used, it was
common for the Ancient Japanese to read them Kitanaki-kokoro, and we rarely
encounter in Ancient documents the case in which the Chinese characters ideographs
1FL» were used, in spite of the fact that the antithesis of 4 is IE.

These adjectives are all related with the motivation of an actor. Thus it is a trite
proposition that the tradition of Japanese moral judgement has been to put more
emphasis on the motivation of an actor rather than the responsibility for what he has
done. Also, the Japanese love of, and respect for, purity and cleanliness as symbolized in
the fondness for bathing in daily-life are very well known.

I am not merely repeating such views that have been accepted widely since long ago,
when I referred to Kiyoki-kokoro versus Kitanaki-kokoro. What matters here is rather

the structure of this love of, and respect for, purity of Kokoro—how it is related with
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the functional rather than substantive definition of good and evil I introduced to you
earlier.

Let me follow the description of Kojiki a little further up to the passage in which the
mythology tells of the encounter of Amaterasu with Susanoo [Incidentally B RKDJE {7

A (V) /27 =/ 2% /%27 =]—one of the climaxes of narratives in the history of Gods.

Susanoo, before proceeding to take up the charge allotted to him by Izanagi as a
ruler of the oceans [according to T30 ’s narrative. Several versions text in the &,
he was to be expelled to #R , [F].], ascended to Takamanohara (Plain of High Heaven
where Amaterasu was the Sovereign). He ascended to the Heavens merely to take
leave of Amaterasu. However, probably by reason of his fierce nature, mountains rivers,
roared, and all lands shook. Amaterasu, was startled and, armed herself perfectly,
confronted Susanoo. Then Susanoo tried to assure Amaterasu of the purity of his
intentions. Thus, both agreed to perform Ukehi and each produces Children.

Incidentally, Ukehi is usually translated “oaths” or “swearing an oath”, and
written in Chinese Character such as % or (in case of ) 4. But it is different
from oath. Actually it is performed in this way.

The partners predict two situations opposite each other A and B. If A actually
happens, then A is regarded as the revelation of divine will. (a kind of sacred
gambling).

The result proved the victory of Susanoo, so that he was permitted to stay in
Takamanohara. Actually the very victory of Susanoo was the cause of his rude behavior
later.

What is relevant here is the conversation between the two deities when they stood
face to face with each other.

Amaterasu asked Susanoo: “Why have you come?” Susanoo replies “I have no dirty

Kokoro [“intentions™—heart, feeling]... etc.” Although the original sentence is written [
FAEAR.C ], the oldest reading #ll so far known to us is; “A wa kitanaki kokoro nashi” To
this, Amaterasu asks again: “If that is so, how am I to know that your Kokoro is pure
and bright?” The original sentence is: %%‘L;&ﬁ%(ﬂgu, Lﬁlﬁ?ﬂﬂ, the reading of

which is, of course, “Shikaraba imashi no Kokoro no kivoku akaki wa ikanishite

shiramu?”
Immediately when the Ukehi ends with the victory of Susanoo, he says to Amaterasu.

“It was because my Kokoro was pure and bright that I begot graceful maidens.”

mh bR zD
(The original: #0005 BIY, e, FTAETET99%)
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[cf. in 4 the reason is just the contrary. Begetting male is the proof of victory.]
What seems to me noteworthy is the context in which repeatedly the purity or

brightness of Kokoro was referred to.

When Amaterasu was alarmed by Susanoo ascending to Takamanohara, the first
words that came to her lips were:
“It is certainly not with good intentions that my brother-deity is coming up. I am

sure he wishes to usurp my country”

FIIARLL DR EBLLIC

EOMBIROM . L5 WA 0] iz LM, B b, Bt 7 .

In this sentence, the Chinese ideographs #:L» are used. However it is clear that [
has exactly the same meaning as {%H-(> mentioned above. (And so far as frequency in
ancient Japanese documents is concerned, the Chinese ideographs such as &« %
outnumber such colorless ideograph as #%.) This corresponds to the fact that the oldest
reading of 480> above cited was kitanaki (=dirty) kokoro. I would rather want you to
pay attention to the reason why Amaterasu suspected Susanoo of having bad-(or if you
want to choose more adequate expression, dirty)Kokoro. It is because Susanoo wishes

to usurp my country. The corresponding passages in the Nihon-shoki are almost the

same, despite several versions introduced in the latter.
The text of Shoki:
Bk, BU-EHE P(LEIIr2b-oTHER),

»HHT L
B AT S

rnlh

T, Eﬁﬁ%/b(”?“ﬁﬁ‘h ViR EY, ERhEZIIARL)
One version:

M Lok H. IR REEE L LMETTOPRIRIE

LEL, LSS
UL, B EELE H(LOE)EEEEVAII B 0L 0% 5
...... )\ (QFE /:'E

In each description, dirty Kokoro—whatever ideographs may be used (B>, AN#Ls,
HLL, JF0y)—is invariably related with, or rather identified with “the wish to usurp my
country” ie. “my” Kuni or “My Amanohara”.

And if you look at some of the printed editions of the Kojiki or Nihonshoki, you will

find the gloss or the footnote given by Japanese contemporary specialists to this
sentence, simply says: dirty Kokoro means Kokoro intending rebellion to the Imperial
Court, while clean and bright Kokoro means the contrary, i.e. Kokoro loyal to the

Imperial Court (Wi%E).
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Such a gloss is not mistaken at all. In Semmyo [‘& #7] included in Shokunihongi there
are a lot of examples in which the expression dirty Kokoro is used in relation to a
conspiracy of coup d’état or of rebellion, while on the other hand ‘pure and clean’
Kokoro is identified with faithful loyalty. Thus it is no wonder that specialists well
versed with in archaic Japanese, should give a brief gloss to the above-mentioned
passage without any detailed explanation.

But why don’t we put this identification under different light? Someone wishing to
usurp “@y country” is surely something very bad “to myself”. It is only natural that
Amaterasu should have suspected bad or dirty motivations in the Kokoro of Susanoo
from g standpoint, Le. as the sovereign of Takamanohara. However, is it not surprising
that Susanoo should have used the same expression “I have no dirty Kokoro” in his
reply? As I mentioned earlier, Susanoo had been assigned to be the sovereign of the
ocean (in a different version of Shoki, the sovereign of Nenokuni (Underworld)]) by the
order of Izanaki. The following sentence of Shoki makes this Point clearer.

“Changing her face with anger, Amaterasu said: I am sure my brother has
intentions of usurping my country. Our parents have already assigned to each of
their children his or her own territory and let him remain within his border.

Why should he dare to intrude on this place, leaving the country which he was
assigned to rule?”

In short, it is only because the narrators either of the Wit or of the H AT wrote

from the standpoint of Amaterasu, the sovereign of Takamanohara, that they used the

same criterion in explaining the Kokoro of Susanoo in terms of purity and dirt. In this
connection, it seems to me interesting to glance at a passage in HAZ# in which the
Emperor Jimmu's (the legendary first human Emperor) conquest of Yamato district
was described. Nagasunehiko, the last and strongest enemy of Jimmu was informed
that the army of Jimmu was just near at hand. At that time Nagasunehiko says;

“The sons of Heavenly Deities are approaching. I am sure that they are intending

to usurp our country.” 7 FERYEF K E

The expression used here is exactly the same as when Amaterasu confronted
Susanoo ascending to Takamanohara, except that ‘dirty” Kokoro is not referred to. I
don’t think this is only a matter of coincidence. And that there was no mention of ‘dirty’
or ‘evil’ intentions is not at all surprising, because in this case the narrator’s standpoint
is even more evident than in the earlier one. I guess the narrator would have imagined

that what Nagasunehiko told really might have been: “I am sure our enemy led by
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Jimmu has kitanaki kokoro of usurping our country.”

Let me introduce another example in order to show you that my argument is not
arbitrary.

In the 3 part of the WiZ¥iC, an incident of JE#i T taking vengeance for his father's
death and killing ZZHERK &, the 20th Emperor. fE#i (H §9) F (Mayowa-no-miko) 2322 K
BEXONE LT7F0L R L 729+,

“The Emperor (Anko), unaware that the young prince (=Mayowano-miko) was
playing underneath the hall, said to the Empress (= whose former husband(=kKH
TEBIEL EH» DA Z ] was the father of Mayowa): “I have something which

worries me constantly. That is: when your son Mayowa-no-miko grows up, and

should be learn that I killed the prince his father, will he not have a dirty heart
(toward me)?” 3" “BHEBLT (32X 2rhb00ET50) (KHX)

Commenting this paragraph, Motoori gives very noteworthy explanations as follows:
Quote:

“From the standpoint of Mayowa-no-kimi, it may not necessarily be said that
Mayowa has a dirty heart, because what Mayowa wished was to avenge his father.
However, for the Emperor himself, the same wish means Mayowa having a dirty
heart. Thus such an expression.” [[#i ¥ at(z] vol. 40]

Motoori was well aware that, in Archaic Japanese used in the &350, the criterion of
pure and dirt with regard to one’s Kokoro was not at all universalistic, but depended
upon which antagonistic side the judgment was on.

In short whether you have clean and pure Kokoro or dirty and filthy Kokoro is
defined in terms of a particular community to which you identify yourself. The criterion
is highly political and particularistic.

I would like to call this criterion tentatively: “collective utilitarianism”. [calculation of

pleasure & pain / Hitler “Was dem deutschen Volk niitzlich ist, ist gent. Was dem
deutschen Volk Nachteil bringt, ist schlecht.”] What is good is something which is
useful to a particular community. What is bad is something which brings disaster to
that community. With regard to the basso ostinato of Japanese moral consciousness, I
don’t think it is enough to emphasis only the love of purity or respect for sincerity
because such a motivational aspect is closely related with another criterion, i.e.
collective utilitarianism, which is highly particularistic in nature.

There are many events in the narrative of the &3t and HAER, in which

trickery, cheating, and surprise attack are involved. (Thus # 412 & a distinguished
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scholar specializing in Japanese myths and legends, goes so far as sparing one chapter
for 7215V (wiles or tricks) in his small book: HAfEE DS .)
[HARE / #iiEK] Look at the behavior of Yamatotakeru-no-mikoto a legendary

hero a son of Keiko who was supposed to be the 12th Emperor of Japan.

When Yamato-takeru went to the western districts to conquer the Clan of Kumaso-
takeru (in #5% Kawakami-no-takeru), Yamato-takeru disguised himself completely as a
young girl and succeeded in infiltrating the palace of Kumaso to join the waitresses.
The two brothers of Kumaso, being moved by the graceful figure of this maiden,
(Ousuno-mikoto [/Mift#i]), let (him) her sit between them when they held a wine
party. When the feast was at its height, Ousu suddenly took his sword from his bosom,
stabbed the elder Kumaso to death. This was the way he vanquished the Kumaso Clan.
Qusu also used a different sort of trickery in killing the head of another Clan, named

Izumo-takeru. Ousu, known as Yamato-takeru has been one of the most famous heroes

in the legend of Japan. And he was treated as representing the Spirit of Makoto
(sincerity) in the recent Book of Professor Ivan Morris. I am not saying that Morris
chose a wrong example. Only that Yamato using trickery did not prevent him from
being worshipped as a legendary hero, with his personality attracting deep affection
and sympathy in the succeeding generations.

Thus it is not necessarily because of the low degree of development of moral
consciousness nor of the lack of moral norms in Ancient Japan, that such tales of
trickery were introduced without any implication of regret, not to say condemnation, in
the tones of the narrators.

[(14™ C.)WEIE%, famous for his witty use of trickeries, when he fought with the Hojo
Shogunate’s army in the service of the Emperor Godaigo.]

Pure Kokoro is not something which contradicts with using deceptive means when
these were directed to the enemy—or even to the outsiders of a community to which

one belongs.

[

Speaking about Kiyoki-kokoro[i# (¥)-(v] and kitanaki-kokoro[#%#.(:], I have so far
refrained from explaining the word [Kokord, thus leaving in most citations as it is

without translating it. However, it seems to me unavoidable to go into the structure of
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Kokoro at a minimum, in order to make clear the Basso Ostinato of Japanese moral
consciousness.

In the mind of the Ancient Japanese, (I used the word “mind” here, but the mind is
itself a component of “Kokoro”, so that a kind of tautology is involved here) Kokoro is a
Tama 5 (or Hi) inhabiting in a human body [cf. EFESZM PESZ(H) # KO, Now %
(Hi) (Tama) is something omnipresent in our cosmos. It is somewhat different either
from its Chinese ideograph 3, ;”l]i: or from what is called “soul”. May be the word

“spirits” are closer than soul. But probably what the Polynesians call Mana is most

fitted for the word. Be that as it may, Tama is characterized by its constant activities.

Thus, Tama-furi or Mitamafuri one of the most famous rituals in Ancient Japan
(November [EH (N4E) CLLHDEDOHIZAT) o of (A0 50, BHH, 723 XX ]),

was designed for giving an accelerated motion to the Tama in a declining human body

[cf. It is Interesting. 72F LoD 20 [$H3853] (. Requiem DFR / magical religion
= dimon)  [F& | 1.

In this connection, it is only natural that the Ancient Japanese should have conceived

Kokoro also in terms of its incessant activities. And once Kokoro tends to be defined
not so much in its contemplative as its operative and dynamic aspect, then emotions
and intentions represent the nature of Kokoro rather than intellectual and normative

judgements, even though Kokoro includes all these functions [mind / will / heart].

I believe this is significant for understanding the implications of Kiyoki-kokoro [i#[+]
and kitanaki-kokoro[{5-(» - #-[>] T have discussed above.

Even when such Chinese ideographs as .0y « H/s « 1L - FRL> are used, and even
when such ideographs are read yoki-kokoro and ashiki-kokoro, instead of kivoki ]
-kokoro and kitanaki[##%]-kokoro, even then we must not overlook the subtle difference
of meanings that existed between Ancient Japanese and Classic Chinese, although the
cultural impact of Imperial China was such that by the early *F-4%¢ period (at the latest),
it had become almost impossible to draw a clear line between the two.

Thus, pure Kokoro meant originally a spontaneous emotion from within, expressed
outward genuinely, i.e. without being mixed up with, any knowing, shrewd
considerations, nor being disturbed by hesitations.

In contrast to this, the classical Chinese way of defining the similar word, say, %
“sincerity” is much more normative in nature [cf. #E, T2 A, T2 LD T A, i
2], It is something which embodies the Way of Heaven as is typically shown in the

“Golden Mean” (FHJ#f) [[FkERZE W, HzE AN ZEW ] However £ T may have

—130—



been influenced by the Buddhist philosophy, he did not get out of the Classic idea on
the “Way of Heaven”, when he identified the ultimate being (J##) in the diagram made
by JEHEE with G, and defined it as something fundamentally quiet and unmovable.

[BURANTE) |

AREW) 2R A AR o

IR ML FASH, Rl Gk, KRB

“Sincerity makes one move, thus it penetrates into one’s mind and heart. But once

sincerity comes back into where it originally is located, it is fundamentally quiet
and immovable.”

Needless to say, makoto or magokoro in Japanese has also a normative character,

particularly after the Chinese ideographs i * i have come to prevail and to be
identified with magokoro. However, the original implication of kiyoki-kokoro, which was
located at the level of emotions rather than human reason, has never been lost sight of
even during the Tokugawa period, when the intellectual climate was overwhelmingly
dominated by Confucianism. In his E# 4 & (“One hundred FI#k poems of Jewels and
Halberds”), Motoori ridiculed the Confucian mind by defining what he thought “the true
nature” of human “Kokoro”. The Waka is as follows.

ITKZZADEL ) IThTLENDTIEISAANTEARD,

“The very nature of human Kokoro consists in that it constantly moves. Some

people are proud of their Kokoro not being, by anything. I suspect they are made

either of rocks or of dead trees.”

What a striking contrast with the idea of i characterized by FIRASE)!

Let me cite another example how the traditional evaluation of human emotions in
Japan was different from that of Chinese Classics.

In the fL#2 Li-ki there is a saying:

AEM MRS, R E W,
“Behaving with straightforward emotions and going shortcut are the ways of
barbarians.”

What does it mean? Needless to say, one has to abide by such Cardinal virtues as
Benevolence, Righteousness, propriety, wisdom, faithfulness in one’s behavior [ % 1
#1L%1E], thus putting one's emotions and desires under the control of reason.
Otherwise one may go astray into the world of Barbarians. (rough meaning of the
saying)

The idiom [E{E#£4T has been very popular since long ago also in Japan. However, the
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traditional implications of the word are quite different. Surely E1&£84T may not be
necessarily something praiseworthy. A man of E{ff#41T may sometimes be a trouble-
maker. But he is likely to be regarded in Japan as a man of amiable, even attractive,
personality.

You can imagine how the original implications of Kokoro are underlying such a
peculiar evaluation of EL15.

[(Conclusion:)] I mentioned earlier that pure Kokoro [i#5.(>] and kitanaki [# (dirty)]
-kokoro were related in the Fi#d and the #t H A&# with the political community of the
Yamato Dynasty, so far as the description in the FE#¢ and the #t H A% are concerned.

Regarding this problem, I must hurry to add two remarks.

Firstly, if pure kokoro is defined in terms of spontaneous flow of emotions, then it is
only natural that the emotional and straightforward dedications to a community or to a
group to which one belongs [cf. (be it a nation, a domain, a company, or a religious sect,
whatever it may be,)] should have received and are still now receiving highest
evaluations inside the community, because such activities would fulfill the two—internal
and external—criterion above-mentioned at the same time, i.e. the respect for purity

and the collective utilitarianism.

Secondly, it must be noted that pure Kokoro is not necessarily linked with a political

or social community. It is because the diZfat - HAER - Hi H AK, etc. are all official
histories more or less designed for justifying the rule of the Yamato Dynasty.
On the other hand, given the structure of Kokoro mentioned above, you cannot limit

the sphere of activities of Kokoro only to such public affairs. As long as kokoro tends to

be defined in aesthetic terms such as pure, clean versus dirty, and ugly rather than in
ethical terms, and so long as the incessant motion and energetic stream play a crucial
part rather than normative judgement, it is precisely in the sphere of love, particularly

sexual love that the eruption of pure Kokoro is most likely to be revealed.

In this sense, the respect for % [ is certainly universalistic. [Example 2] As
lovers stir each other’s emotions in crescendo, their mutual feelings flare up into a

quenchless flame, which defies even political and social obligations which have bound

up their daily life.
The following f1#k in the 77 ZE4E is only an illustration from similar love poems.
AL EELDHOOIBERT LT ENMTETLSOTE ST (728 %K4)

Is there not any land where not a single human being inhabits? If by any chance
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there were, I would be instantly taking away my sweet heart to live nestling close
to each other.

During the war-time, politicians, the military leaders and educators used to cite a
poem from the /%4 whenever they made a speech to a meeting of youths, or to
soldiers going to the front:

G H &0 3R % CTREOBOWEE & W Tiobid (J7. 4373)
“From to-day on, I will not care at all about everything I leave behind, since I am
going to the battlefield as a strong shield to defend our great lord (= Emperor).”

Quite ironically, this is one of a few patriotic poem found in the G %4, while there
are a lot of poems expressing the feeling of a soldier about to be starting for war in a
tone quite different from the above-mentioned.

The following is an example.

KEOGAL 2B LD THBNA S KOH b 5 3480

“Respectfully obeying the order of our great lord(Emperor), I am departing for
war in midnight, shaking myself, alas, free of arms of my dear sweet-heart—arms
extended by her as my pillow (= during the night).

Again allow me to jump into the Tokugawa Period. As everyone of you knows well,
it is extraordinary that in this period of Confucian indoctrinations penetrating into the
mind and heart of the lowest status of the society, that puppet plays describing a
double suicide as the zenith of sexual love should have commanded such a popularity
among urban common people without being inflicted with censorship or any legal
restrictions. The closing phrase of “-0HF K" one of the most famous plays of ¥ is
symbolic:

[RRBALEEO 2 &, BOFARERDICITY
“Thus the two (who committed double suicide) was found to set an example of
love—so good an example that there remained no doubt of their souls (becoming
Buddha) (enjoying bliss) in the next world.”

A writer and composer of “Tristan und Isolde” might have been upset by T
preceding him more than 150 years in glorifying the ultimate unity of sensual love and
death!

It is the more remarkable because, according to the Buddhist philosophy sensual love
is typical of the so-called “attachments” without removing which one is hardly expected
to reach “Nirvana”, while here in the case of #r#% the double suicide as a culmination of

love is interpreted as a conclusive evidence of the salvation after death.

—127—



Here we observe a cosmos—rather a microcosmos—quite independent and
completely isolated from the world of collective utilitarianism.

Treating this cosmos in itself is far beyond the scope of the problem I have been
concerned with. I have cited a few examples, here only to illuminate where the respect

for unmixed and spontaneous purity at the level of emotions would lead.

Because of the limit of time I confine my discussion only to the period of Tokugawa
to glancing [ ] problem how the Basso Continuo of moral consciousness were underlying
the way in which Tokugawa Confucianists preached their theory. [Incidentally, it is far
easier to show the same evidence in the political ideology of Tokugawa in the
Tokugawa period.]

Let me take only case of the school of Yamazaki Ansai (the so-called W5 ["]2%9k). I
believe this is not necessarily an arbitrary choice. Not only the Kimon[I% ] remained
one of the largest school of Neo-confucianism until the end of the Tokugwa period. (It is

told that even the contemporary disciples of Ansail[#77], the Founder, numbered

roughly 8000 persons throughout Japan, although I guess the number 8000 might have
merely symbolized the bigness of the number.) But also the Ansai school was renowned
for the extremely rigorous and orthodox attitude with which they treated their sacred
canons of Ancient Sages and the writings of Neo-Confucianists in China (correctly,
speaking not only in China, such a great Korean Neo-Con as Z=1B{% was known widely
by the efforts of the school).

el [HREEA - ME AR MR EIEEE 8] or %A [FFEF SUEAK]
(“Naokata's Conversations on Learning” with his disciples)

[ /AT / = aT were =€, three distinguished scholars in the school.
(Most of the documents written colloquial Japanese, it is almost impossible to convey
the subtle meaning of the original sentence in any Western language.) ] Quote:

“It is because Confucius taught Jin (4= [benevolence]) that he is said to be more
profound in his thought than even YaoZE[Gyo] and Chun% .. OThen what is Jin?

.. If you can't help shedding tears blurting out “how dear he (or she) is!”, that is

exactly what Jin means.

(T2 ANA LY X bn=, 7D FMEAIR L)V AW

“Suppose you are the head of a family. Whenever you feel sympathized with your

— 126 —



servant, and tell him (or her) almost instinctively: why don’t you take a rest a
while?”, then you are entirely united with Heaven and Earth. If, however, the same

utterance of yours should be made on the consideration that you had better say so,

then you would find yourself alienated from the spirit of Heaven and Earth,

although it may be a little bit better than merely scolding him (or her).
(RAYmAas PRTEN, I3 yn<d+ L FE, RNAKRHL AT AS W)

(He continues:) Why has the famous remonstrance of Hakuiff1%& and Shukusei {7

been called until to-day one of the best examples of Jin1~ ?—their remonstrance
vis-a-vis the Bu Lord (itF) when he wanted to overthrow Cha (%), the tyrant

King, by military means.

If they had remonstrated with &1, their Lord on the consideration that this
should be a case of remonstrance, then their behavior would hardly have deserved
to be called Jinf~. The instant they heard the information that their Lord would be
marching to overthrow the Emperor #f(Cha), the idea that something was
fundamentally wrong with the behavior of their lord, might have flashed across
their mind, so that, without any hesitation, they remonstrated with their lord
immediately. Their behavior was not even based on such a determination as this: “I
am prepared to have my body cut into piece .. so and so.””

[RNHNVEY Y PETHLN TN T v, A7k F7, 3Ly ya b Uy
Mo N7 MEF T MET Ve BB =F IV ME, M, WIS VHE=T TR
(Quote ends here)

What is remarkable here is not only that Naokata i /7 tried to define 4= Jin solely in
terms of the actor’s motivation but also this, in the narrowest way possible.

To Naokata, the very deliberation on how to carry out 4= Jin in the right way implies
something impure, because in such a case Jinf~ would be a matter of choice. There is
not even room for any kind of strong will and determination to be evoked.

The remonstrance of Hakui and Shukusei was not in the least brought about by any

normative thinking—[ 2NV HEDY v F F M7 73 LM 7N F ¥ ]— Tt was, and it
should be, something which flowed immediately and in a most natural way, out of the
Kokoro filled with Jin{~.

This explanation is extraordinary, the more so because [} is usually regarded as
representing a rationalist aspect of Confucianism among the disciples of the Yamazaki-
Ansai school [IBM22R / 1L R AT 520k ).

However heretical such an interpretation of Jinf~ may look from the standpoint of
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Neo-confucianism, not to say from early Confucianism, it did have its root in Naokata's
authoritarian teacher, IIIERIZ Yamazaki Ansai himself.

Thus, in other part of his dialogues, Naokata cites what Ansai told to him; By

contrasting 1= Jin with 3% Gi, Ansai went so far as to say that while # Gi was something
magnificent (“Rippa-na-mono” Z.9k7% & @), 4= (Jin) was not at all magnificent and that

Jin was even closer to personal matters (watakushifA ni nita mono nari). And here

again Naokata gives comments to his teacher’s theory: Quote:

“His way of contrasting Jin and Gi in terms of FurippaA~ 37.Jk versus Rippa V7. Ik
seems to me extremely interesting. .. The ultimate truth with regard to Jinf~ is
revealed in a popular proverb: tears ever in the eyes of a ;ign/d] [ HIZHIE]
[magnificent versus Qgg—magniﬁcent]

Suppose you are a courageous warrior 551:.

If you should merely flex your muscles O U % & % 1£2* ) 12T, without having
any sensibility to things around you, then you would remain a fiend without tears,
Le. inferior even to an ordinary fiend, however courageous you may be.”

In this sentence Naokata wants to characterize the nature of 4= Jin by using the

expression Mono-no-aware o shiru, the very expression which was bound to become a

key-concept of Motoori Norinaga half a century later. The original:
[BLIE T, EHOLIERD T, WOHEINZMOARIZRIEN) T R L]

Of course Naokata did not fail to add to the above-mentioned sentence the following

comments. Quote:
“On the other hand, it is quite mean (4% &.) that such people as an old maid or a
mother should shed tears when only petty matters are involved.”
This is surely where Naokata’s idea clearly diverges from that of Norinaga, and it is
not surprising at all. What is really shocking to anyone who knows something about the

significance of Yamazaki Ansai school—something about their allegedly orthodox

attitude toward Confucian learnings—is that, some aspect of their Confucianism stood

so close to the National Learning, i.e. to the bitterest enemy of Confucianism in general.

Now, let me take the case of Asami Keisai{% %47 who was another representative
figure in the school of Yamazaki Ansai llIlff[# 77, and who, together with Sato Naokata
flEHE1E 5, was excommunicated from the Kimon ™ school, because he also rejected
his teacher’s inclination toward the contemporary Shintoist doctrine.

Keisai has been particularly famous for his emphasis on the idea of loyalty i to one’s
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lord, which made him one of the ideological forerunners of the Bakumatsu Sonno

movement. Here I shall introduce only a short sentence from his voluminous preachings
on the virtue of loyalty as an example his way of thinking.
Keisai gives his commentary to 4 's “Theory on Jin" [1-§#i . Quote:
“Speaking about what Heaven and Earth do, it may be enough to say that they
bring forth everything in the world.

However, it is the very Kokoro [[] of Heaven and Earth that it has no terminal

in its activities of reproduction, wishing to give birth further at every moment. The
same is true with the human Kokoro. It corresponds to Giri 3%} in its proper place
that a human being should think dear of what he ought to think so, and think
unjust that which is unjust. However, Jin is something more natural and more
heartly (Shimijimi). We cannot but feel dear. We cannot but feel ashamed of
unrighteousness. This natural and genuine inclination with which we cannot do
otherwise is what constitutes the essence of Jin {=." [[ 7 /. A4 N F ¥ 77 ¥~ L X,
REHNI AT 7T LRGN PEZYI VI MEMNT, HRMEZE T L XHEHKEY
v ]]

Since loyalty is a manifestation of Jin in a particular situation, Keisai goes on
preaching: Quote:

“Putting aside those who flatter their lord for the sake of their personal gains, or
those who flee from their post in the case of emergencies, we cannot speak of the
true loyalty unless it comes out of genuine feeling of affection toward one’s lord—
an affection to the extent that one can hardly bear.” (Koyaso Shisetsu [ #4#Fifi
Pt

[[HEEBRAA DY FRET LI M 7, BIHIH ) A0 ]

I don’t think it is difficult to perceive the striking similarities between Naokata and
Keisai in their way of defining key concepts, and this in spite of the fact that they
clashed with each other vehemently on their arguments concerning the political
legitimacy of Japan, or on contemporary issues such as the incident of 47 Akao Ronin.

It is no wonder that Wakabayashi Kyosai [#£#5%77], one of the most distinguished

disciples of Keisai, should have developed his teacher’s theory of shimijimi [‘hearty
affection’] in terms of the relation between lord and subject, thus reaching the point of
embracing the five cardinal virtues of human relationship entirely in the category of
“love” Koi. Quote:

“What is called Koi Z%(love) is none other than the feeling of Shimijimi. It is not
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only between husband and wife, male and female that Koi should emerge. Parents
and children, Lord and subjects, brothers as well as friends—all love each other
dearly. However, only when the feeling of dear love reaches its climax, it deserves
the name: Koi. ... Thus it is based on this fundamental reason that in every
anthology of Waka poems a special section entitled “love” is provided.” (“Kygsai
Sensei Zatsuwa Hikki,” vol. 9.)

The author of Hagakure, who said that neither Confucius nor Budda would have
anything to do with himself, so long as they were not serving the domain of Nabeshima
—This exponent of extreme particularism had already identified the true loyalty with
love feeling a little earlier than Kyosai.

Anyway, it is, I believe, hardly deniable that, even among the most devoted Neo-
confucianist school in Tokugawa period, the normative character is diluted and
complemented, so to speak, by the stress on the natural and pure flow of Kokoro in

defining pivotal concepts of Confucianism.
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