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Foreword

To those specialists in the West who already know Dr. Doi'swork, any
foreword by alayman is unnecessary, if not imperti-nent. For other laymen,
however, especially those who have notlived in Japan, a few preliminary
words of explanation con-cerning the central concept of amae may be
useful.

The original work translated here—Amae no Kdzd, literally"the structure of
amae"一was written for the Japanese reader,for whom amae is part of his
very nber. For the Western reader,however, this central concept of amae is
unfamiliar, and it isessential that at an early stage in his reading he should
getsomething of the feel of it. Otherwise, it may remain for him apurely
intellectual exercise, neither especially helpful in under-standing the
Japanese nor particularly relevant to his own ex-perience. This would be a
pity; for this work is, above all, aboutthe felt reality of the Japanese
experience—one of many differ-ent but equally valid Human experiences, a
knowledge ofwhich cannot but illuminate and deepen our own.

■The Japanese term amae refers, initially, to the feelings thatall normal
infants at the breast harbor toward the mother―dependence, the desire to
be passively loved, the unwillingnessto be separated from the warm mother-
child circle and castinto a world of objective "reality." It is Dr. Doi's basic
premisethat in a Japanese these feelings are somehow prolonged intoand



diffused throughout his adult life, so that they come toshape, to a far greater
extent than in adults in the West, his

whole attitude to other people and to "reality."

On the personal level, this means that within his own mostintimate circle,
and to diminishing degrees outside that circle,he seeks relationships that,
however binding they may be intheir outward aspects, allow him to
presume, as it were, onfamiliarity. For him, the assurance of another
person's goodwill permits a certain degree of self-indulgence, and a corre-
sponding degree of indifference to the claims of the otherperson as a
separate individual. Such a relationship implies aconsiderable blurring of
the distinction between subject andobject; as such, it is not necessarily
governed by what might beconsidered strict rational or moral standards, and
may oftenseem selfish to the outsider. Sometimes even, the individual
maydeliberately act in a way that is "childish" as a sign to the otherthat he
(in fact, as Dr. Doi points out, this is alicense tradi-tionally permitted among
adults to women rather than men)wishes to be dependent and seeks the
other's "indulgence."

It is the behavior of the child who desires spiritually to "snug-gle up" to the
mother, to be enveloped in an indulgent love,that is referred to in Japanese
as amaeru (the verb; amae is thenoun). By extension, it refers to the same
behavior, whetherunconscious or deliberately adopted, in the adult. And by
ex-tension again, it refers to any situation in which a person as-sumes that
he has another's goodwill, or takes a―possibly un-justifiablyoptimistic
view of a particular situation in order togratify his need to feel at one with,
or indulged by, his sur-roundings.

Dr. Doi，s primary aim here is to examine the implications ofthe existence
in the Japanese language of a single word sum-ming up this attitude, and of
a whole vocabulary of relatedwords that express what happens when amae
is in some way orother frustrated or distorted. And he shows how the
ramifica-tions of the same basic mentality extend throughout the wholelife
of the individual and society in Japan. It is obvious, for
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, FOREWORD

example, that where amae is so important to the individual theorganization
of society as a whole will take corresponding ac-count of the individual's
needs. To the insider, this thoughtful-ness of society will seem particularly
warm and "human"; tothe outsider, it may seem to encourage self-
indulgence and sub-jectivity. It is certainly true that, as Dr. Doi points out,
theattempt always to remain warmly wrapped in one's own en-vironment
must to some extent involve a denial of reality, sothat the claims of
"objectivity" and "logic" are sometimesignored.

The same carefully renewed sense―illusion, perhaps―ofbeing at one with
the outside world will also foster a peculiarpassivity of outlook一a
reluctance to do anything, whether inpersonal relationsnips or in society,
that might disrupt the com-fortable tenor of life, a reluctance to carry
rationalism to thepoint where it will make the individual too aware or his
sepa-rateness in relation to people and things about him. (An ap-parently
violently disruptive act such as suicide can be seen, ofcourse, simply as a
retreat into a generalized amae as a result ofsome failure of localized amae.)

One could go on tracinsr the influence of the amae outlookalmost
indefinitely ； to awaken to the signiticance of amae is tobe given a key to
a new understanding of the whole oi Japanesesociety, culture, and art. What
seems most important to me isthat, where others have succeeded m
describing the character-istic patterns of Japanese society, Dr. Doi
succeeds~once onecan feel what is meant by amae—in explaining them. To
myselfat least, his "key concept" has borne out and clarified all that1have
observed duriner along stay in Japan―and for the firsttime resolved the
contradictions. Only a mentality rootea inamae could produce a people at
once so unrealistic yet so clear-sighted as to the basic human condition ；
so compassionate andso self-centered ； so spiritual and so materialistic ；
so forbearingand so wilful; so docile and so violent―a people, in short, that

9

from its own point of view is preeminently normal and humanin every
respect.



This alone would make The Anatomy of Dependence an im-portant book.
But to explain the Japanese is only half theauthor's aim. Just as amae in the
Japanese is of course temperedby various other characteristics superficially
associated with theWest, such as personal freedom, objectivity, and so on,
so amaeis an essential part of the humanity of Western man also. Justas the
value attached to amae has accounted for both the virtuesand the failings of
Japanese society, so its suppression, or diver-sion into different channels,
explains much of what is mostadmirable and detestable in the Western
tradition. As Dr. Doisees it, the basic human need summed up in the one
Japaneseword amae has been strangely neglected by Western psycholo-gists
and psychiatrists. This neglect has already been partlytemedied by Dr. Doi's
earlier work, and The Anatomy of De-pendence should carry the good work
farther. But any ordinaryreader with an open mind should also find it
fascinating for thelight it throws not only on Japanese society but on his
own aswell. Wherever man builds up a society he is obliged afresh toallot
relative importance to the various unchanging elementsthat make up his
own animal nature, and to reconcile themwith the whole. The Anatomy of
Dependence shows how one uniqueand relatively isolated people set about
that task.

John Bester
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1The first idea of amae

First, I should say something of how I originally becamepreoccupied with
the concept of amae. It is related to my ex-perience of what is generally
referred to as "cultural shock."In 1950,1 went to America on a GARIOA
scholarship to studypsychiatry. It was still not long after the end of the war,
yet Iwas dazzled by the material affluence of America and impressedby the
cheerful, uninhibited behavior of its people.

Nevertheless, from time to time I began to feel an awkward-ness arising
from the difference between my ways of thinkingand feeling and those of
my hosts. For example, not long aftermy arrival in America I visited the
house of someone to whomI had been introduced by a Japanese
acquaintance, and wastalking to him when he asked me, "Are you hungry



？ We havesome ice cream if you'd like it." As I remember, I was
ratherhungry, but finding myself asked point-blank if I was hungryby
someone whom I was visiting for the first time, I could notbring myself to
admit it, and ended by denying the suggestion.I probably cherished a mild
hope that he would press me again;but my host, disappointingly, said "I see"
with no further ado,leaving me regretting that I had not replied more
honestly.And I found myself thinking that a Japanese would almostnever
ask a stranger unceremoniously if he was hungry, butwould produce
something to give him without asKing.

Another case happened―also, as I remember, during myearly days in
America―when a psychiatrist who was my
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supervisor did me some kindness or other一I have forgottenexactly what,
but it was something quite trivial. Either way,feeling the need to say
something, I produced not "thank you,"as one might expect, but "Fm sorry."
"What are you sorryfor?" he replied promptly, giving me an odd look. I was
highlyembarrassed. My difficulty in saying "thank you" arose, Iimagine,
from a feeling that it implied too great an equalitywith someone who was in
fact my superior. In Japanese, I sup-pose, I should have said domo arigato
gozaimasu or domo sumimasen,but, unable to express the same feeling of
obligation in English,I had come up with "I am sorry" as the nearest
equivalent.The reason, of course, was undoubtedly my deficiency in Eng-
lish at the time. But I had already begun to have an inklingthat the difficulty
I faced involved something more than thelanguage barrier.

Another thing that made me nervous was the custom wherebyan American
host will ask a guest, before the meal, whether hewould prefer a strong or a
soft drink. Then, if the guest asks forliquor, he will ask him whether, for
example, he prefers scotchor bourbon. When the guest has made this
decision, he nexthas to give instructions as to how much he wishes to drink,
andhow he wants it served. With the main meal, fortunately, onehas only to
eat what one is served, but once it is over one hasto choose whether to take
coffee or tea, and一in even greaterdetail—whether one wants it with sugar,
and milk, and so on. Isoon realized that this was only the American's way of
showinp-politeness to his guest, but in my own mind I had a strongfeeling



that I couldn't care less. What alot of trivial choicesthey were obliging one
to make一I sometimes felt一almost asthough they were doing it to reassure
themselves of their ownfreedom. My perplexity, of course, undoubtedly
came from myunfamiliarity with American social customs, and I would per-
haps have done better to accept it as it stood, as an Americancustom.
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Nor is it true, even, that the Japanese never ask a guest hispreference.
Nevertheless, a Japanese has to be very intimatewith a guest before he will
ask him whether he likes somethinghe offers him. The custom, rather, in
serving a guest who is notsuch a close friend is to produce something with a
deprecatory"it may not suit your taste but..." An American hostess, onthe
other hand, will sometimes proudly describe how she madethe main dish,
which she produces without offering any alter-native even as she gives her
guests freedom of choice concerningthe drinks that precede or follow it.
This struck me as very oddindeed.

In this connection, the "please help yourself" that Americansuse so often
had a rather unpleasant ring in my ears before Ibecame used to English
conversation. The meaning, of course,is simply "please take what you want
without hesitation," butliterally translated it has somehow a flavor of
"nobody elsewill help you," and I could not see how it came to be an
expres-sion of good will. The Japanese sensibility would demand that,in
entertaining, a host should show sensitivity in detecting whatwas required
and should himself "help" his guests. To leave aguest unfamiliar with the
house to "help himself" would seemexcessively lacking in consideration.
This increased still furthermy feeling that Americans were a people who did
not showthe same consideration and sensitivity towards others as
theJapanese. As a result, my early days in America, which wouldhave been
lonely at any rate, so far from home, were madelonelier still.

It was around this time that an American lady I got to knowlent me Ruth
Benedict's The Chrysanthemum and the Sword, I readit immediately, and I
still remember the vivid impression I hadof seeing myself reflected in it.
Time and again, as I turned thepages, I gave a nod of surprised recognition.
At the same timethe book stirred my intellectual curiosity as to why the
Japaneseand the Americans should be so different.
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Perhaps because of the experiences I have justvrelatcd,when I returned to
Japan in 1952 I began to use my own eyesand ears in the attempt to
discover just what it was that madethe Japanese what they were. All the
while I was attending topatients, I was asking myself how they differed
from Americanpatients. I paid careful attention to the words they used
todescribe their own condition and racked my brains as to howto set them
down accurately in Japanese.

This may seem an obvious thing for a psychiatrist to do, butin fact it was
not so obvious, since it had traditionally been thepractice for Japanese
doctors to listen to their patients and takedown essential points in a very
restricted number of Germanwords. In the hands of Japanese doctors, the
most ordinaryeveryday German words were treated almost as scientific
terms ；and anything that would not go into German had naturally tobe
discarded. This same trend was not, in fact, limited topsychiatry but was to
be found in other specialist fields as well,and I had always thought it odd.
When I went to America Ifound, of course, that psychiatrists there recorded
what theirpatients said in their own language and that they pursued
theirconsideration of their patients' patholoe^v in their own
tongues.Convinced that this was the only proper way, I determined thatso
long as I was examining Japanese patients I would recordthings and think
about things in Japanese.

As I put these principles into practice, it was borne in on methat if there was
anything unique about the Japanese psychologyit must be closely related
with the uniqueness of the Japaneselanguage. It happened that in 1954 I was
asked to give anoutline account of psychiatry in Japan at a conference of U.
S.military psychiatrists held in Tokyo. Towards the end of thelecture^ I said
in essence what follows: Attempts have beenmade to elucidate the peculiar
nature of the Japanese psycholo-gy using projective tests, but, evenii such
methods produceresults of a kind, I cannot believe that they will give a
grasp of
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the most Japanese characteristics of all, since the types ofJapanese
characteristics that can be detected by psychologicaltests designed for
Westerners are, ultimately, Japanese char-acteristics as seen through
Western eyes; the tests cannot over-come this limitation. "The typical
psychology of a given nationcan be learned only through familiarity with its
native lan-

guage. The language comprises everything which is intrinsic

test there is for each nation.

I cannot clearly recall now just how aware I was, at the timeI gave this
lecture, of the unique implications of the wordamaeru. But it is certain that
something was already brewing inmy mind as a result of my observations
of large numbers ofpatients. I was in the psychiatry department of the
TokyoUniversity School of Medicine at the time, and I remember oneday,
in a conversation with Professor Uchimura Yushi, head ofthe department,
remarking that the concept of amaeru seemedto be peculiar to the Japanese
language. "I wonder, though―，，he said. "Why, even a puppy does
it."Ihe inference was thatit was impossible that a word describing a
phenomenon souniversal that it was to be found not only among human
beingsbut even among animals should exist in Japanese but not inother
languages. I myself thought, however, that it was preciselythis that made
the fact so important. And my private convictiongrew deeper that the
special qualities of the Japanese psychologyhad a close relationship with
tnis fact.

In 1955, I went to America again, where at an assembly ofAmerican
psychiatrists on the West Coast I read a paper on"The Japanese Language
and Psychology"^ in which I set forththe ideas that were fermenting in my
head. I began with adiscussion of the relationship between language and
psychology,then went on to explain the psychology of amae and the
meaningof various apparently related terms, as well as the concept ofん!••

While the aim of this paper, of course, was to elucidate the
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peculiar qualities of the Japanese psychology, it was also, infact, to serve as
a basis for all my subsequent psychologicalstudies. A few days after the
conference, I was surprised toreceive an invitation from Dr. Frieda Fromm-
Reichmann, wellknown for the psychotherapy of schizophrenia. She was at
theCenter at Palo Alto that year, and suggested I should visit herthere and
present my ideas to the other research workers. I washighly delighted that
such an outstanding psychiatrist, and one,moreover, who had not made a
special study of the Japanesepsychology, should have shown an interest in
my paper, I wentto see her without delay and found she was particularly
inter-ested by the concept of amaeru and the concept of ki. She
hadperceived that the word amaeru suggested an affirmative attitudetoward
the spirit of dependence on the part of the Japanese.She also pointed out
that the impersonal use of ki had someresemblance to the characteristic
speech of schizophrenics.Among the small group who heard my talk at the
Center wasDr. Hayakawa, the semanticist who subsequently, as presidentof
San Francisco State College, made a name for himself by hishandling of
student disturbances there. A Canadian-born Nisei,he knows almost no
Japanese, and was ignorant of all the termsI cited. Even so, I found it
extremely interesting when he askedmc if the feeling of amaeru was similar
to that experienced by aCatholic towards the Blessed Virgin.

Shortly after this, I wrote my first short essay* on amae inJapanese. At the
very beginning of it, I quoted the followingshort passage from Osaragi
Jiro's novel Homecoming: "That'stypical of the Japanese一they feel that if
someone's a relativeit gives them the right to presume on them {amaeru) or
harboremotional resentments just as they uke. That's what I don'tlike. I hope
I've grown out of that, at least. What difference isthere, really, between
relatives and the stranger next door?"

I read the book at the recommendation of Professor I to
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Kiyoshi, a mathematician whom I got to know at InternationalHouse in
Berkeley, and my sympathy for the chief characterKyogo seems to have
been all the stronger in that I myselfhappened, at the time I came across it,



to be in alien surround-ings and preoccupied with the question of amae. I
accordinglyadded the following comment: "The emotion felt here by
thework's hero, who has lived many years abroad is, I suspect,something
that would only be experienced by someone who hadspent some time in
other countries."

I had come to realize that something had changed in myselfas a result of the
"cultural shock" I suffered when I first wentto America. I came back to
Japan with a new sensibility, andfrom then on the chief characteristic of the
Japanese in my eyeswas something that—as Kyogo, the hero of
Homecoming, alsofelt一could best be expressed by the word amae.

On my return from my second visit to America I set aboutusing my idea
that amae might be vitally important in under-standing the Japanese
mentality as a basis for observing allkinds of phenomena to see if they fitted
in with this concept. Isoon became convinced that it provided a clue to all
kinds ofthings that had hitherto been obscure.

For instance, soon after I returned to Japan in 1956 it sohappened that I saw
two movies within a short span of time,one based on Muro Saisei's
Anzukko and the other on Fran^oiseSagan's Bonjour Tristesse. Both
portrayed the close relationshipbetween father and daughter. In the former
the father dotes onhis daughter who returns home after an unfortunate
marriagewhile in the latter there is a constant pull between the fatherand the
daughter, each engaging in his or her own love affair.The home situations
and the characters in the two stories arequite different, and it may be too
hazardous to draw a conclu-sion from the comparison. Yet I could not help
concluding thatwhat is present in the closeness of the father-daughter
relation-

17

ship in Muro Saisei's story and missing in the other is thequality of amaeru,
and that this, perhaps, is the chief charac-teristic of the Japanese parent-
child relationship.

An episode that brought home still more strongly to me theuniqueness of
the word amae as an item of vocabulary inJapanese occurred when I was



asked to undertake treatment ofa woman of mixed parentage who was
suffering from anxietyhysteria. One day while I was questioning her mother
concern-ing her upbringing the conversation turned to the patient'searly
childhood and the mother, an English lady born in Japanand fluent in
Japanese, suddenly switched from English andsaid quite clearly in
Japanese, kono ko wa amari amaemasendeshita—"She did not amaeru
much" (in other words, she keptherself to herself, never "made up to" her
parents, never be-haved childishly in the confident assumption that her
parentswould indulge her). So admirably did this incident demon-strate
both the uniqueness of the word amae and the universalsignificance of the
phenomenon that it expresses that as soon aswe came to a suitable pause in
the conversation I asked herwhy she had used Japanese for that single
sentence. She thoughta while, then said, "There's no way of expressing it in
English."

Quite apart from episodes such as this, which happen toillustrate the
question very graphically, I became increasinglyconvinced, through
everyday clinical observation, that theconcept of amae was extremely
useful in understanding thepsychology of my patients. And in the same
connection I beganto realize that there were many other words, besides
those Ihad dealt with in the paper I had given in America, that ex-pressed
states of mind related to amae—words such as kiganeand hinekureru―and
that they could all be used as aids in eluci-dating the abnormal psychology.

As a result, at the fifty-fourth conference of the Japan Psychi-atric and
Neurological Association in 1957, I presented myfirst research paper
employing the amae concept and based on

18

clinical experience.* In it, I made an analysis of the theory oftor aw are
(preoccupation) in shinkeishitsu (nervousness), longknows as the "Morita
theory," from the point of view of amae^and criticized it on the grounds that
Morita was not correct ininterpreting a neurotic patient's preoccupation with
subjectivesymptoms as a result of excessive concentration of the attention.I
next set out to show, via an analysis of observations made intreating
patients, that the motive force behind this preoccupa-tion was a frustrated
desire to amaeru. This kind of analysis., Ibelieved, wouM explain why the



diagnosis of shinkeishitsushould have become so popular in Japan and why
an exclusivelyJapanese theory of neurosis such as the "Morita theory"
shouldhave come into being. It also seemed to throw alight on theunique
qualities of Japanese society. In short, I had the feelingin presenting this
paper that I had struck an extremely rich veinof ore. I was intoxicated with
the pregnant possibilities of theconcept embodied in the word amae.

I subsequently developed these studies, seeking to examineall kinds of
different pathologies of mind from the viewpoint ofamae, and this led me in
time to a realization of the close con-nection between amae and the
awareness of the self as expressedin the Japanese word jibun. This word
jibun, which is very richin its implications, has concrete connotations quite
differentfrom the abstract feel of words such as jiga and jiko that areused to
translate Western concepts of "self" or "ego". It is thisthat makes possible
phrases such as jibun ga am (he has a self),or jiDiin ga nai (he has no self).

In a paper' I read at the fifty-sixth conference of theJapanese Psychiatric
and Neurological Association, I empha-sized that this awareness of a jibun
presumed the existence of aninner desire to amaeru, and made itself felt in
opposition to thatdesire. To put it briefly, a man who has a jibun is capable
ofchecking amae, while a man who is at the mercy of amae has nojibun.
This is true of so-called normal people ； persons with
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schizophrenia, in whom the awareness of the self is abnormal,would seem
to represent cases where there is alatent desire foramae but no experience of
relations with others involving amae.From the outset, such persons have
lacked the soil in which aproper sense of jibun could develop. It occurred to
me that whensuch a person was placed in circumstances where he must
checkamae, he would be keenly aware of the lack of jibun.

One other question that was occupying my mind at the timewhen I
delivered the two papers just outlined was how thepsychology of amae
related to general theories of psychologicaldevelopment. Since amae would
seem to arise first as an emotionfelt by the baby at the breast towards its
mother, it mustnecessarily begin before establishment of the "Oedipus com-
plex" of psychoanalytical theory. It corresponds to that tenderemotion that,



arising in earliest infancy, was labeled by Freud"the child's primary object-
choice."'

It is obviously likely that it should have an influence on sub-sequent stages
of development; Freud himself says so, yet forsome reason or other he'
seems, particularly after his introduc-tion of the concept of narcissism, to
have attached comparativelylittle significance to it, and the views of the
psychoanalystswho followed Freud are similar in this respect. It occurred
tome that this might be because in the languages of the Westthere was no
appropriate concept such as that of amae. One dayin 1959 I happened to get
hold of a copy of Michael Balint'sPrimary Love and Psychoanalytic
Technique, As I was reading it,I gradually realized with surprise and
pleasure that what theauthor referred to by the forbidding name of "passive
objectlove" was in fact none other than amae. My pleasure arose froma
sense that my forecast that amae would prove to have animportant
significance psychoanalytically was backed up byBalint's studies. His
remark, too, that "all the European lan-guages fail to distinguish between
active love and passive love"seemed to me to underline still more strongly
my conviction
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that the existence of an everyday word for passive love—amae一was an
indicator of the nature of Japanese society and culture.

Eventually, the ideal chance came, in the form of an invita-tion to the tenth
Pacific Science Congress held in Honolulu inthe summer of 1961, to set in
order and make public myfindings concerning amae. For several years past
I had beenacquainted with William Gaudill, an American social anthro-
pologist who frequently visited Japan for research, and he hadrecommended
me as a participant in a symposium on "Cultureand Personality" at which he
was to preside. The paper Ipresented was entitled "Amae―A Key Concept
for Understand-ing Japanese Personality Structure.*'* In it, I summed up
myfindings so far on amae, pointing out that my conclusions talliedwith the
findings of American anthropologists such as Benedictand Candill, and that
they also coincided with the conclusionsof Nakamura Hajime―reached
from a completely differentscholarly viewpoint~~concerning the ways of
thinking of theJapanese/" Towards the end of my paper, I also dealt with



thespiritual state of the Japanese since the end of the war, andargued that
the postwar removal of the ideological restrictionsimposed by the Emperor
system and family system had not, atleast directly, served the cause of
individualism but by destroy-ing the traditional channels of amae had
contributed, if any-thing, to the spiritual and social confusion.

At the end of 1961, again at the recommendation of WilliamCandill,I was
invited as visiting scientist to the NationalInstitute of Mental Health at
Bethesda in Maryland. Duringthe total of fourteen months I spent there, I
had a fresh op-portunity to see how American psychiatrists dealt with
theirpatients in practice. I frequently observed interviews withpatients and
their relatives conducted in rooms with one-waymirrors. I began to feel that,
generally speaking, Americanpsychiatrists were extraordinarily insensitive
to the feelings ofhelplessness of their patients. In other words, they were
slow to
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detect the concealed amae of their patients.1his merely recon-firmed, this
time via psychiatric patients, what I myself hadexperienced when I first
came to America.

I subsequently asked a considerable number of psychiatristsfor their views
on how one should deal with various hypotheticalsituations in interviewing
patients, and their replies only ledme to the same conclusion. Although I
foresaw this to a certainextent, I was still rather surprised to find that even
psychiatrists,who laid claim to being specialists on the psyche and
theemotions―and those, moreover, who had received a psycho-analytical
training—should be so slow to detect the amae, theneed for a passive love,
that lay in the deepest parts of thepatient's mind. It brought home to me
anew the inevitabilityof cultural conditioning.

While I was in America I wrote a paper entitled "SomeThoughts on
Helplessness," based on these observations. It wasoriginally written for
lectures that I gave when I was invitedto the departments of psychiatry at
Pittsburgh and Yale uni-versities and the Washington School of Psychiatry,
but it waslater published in a psychiatric journal under the title
"SomeThoughts on Helplessness and the Desire to be Loved."" Inthis paper,



I discussed the differences in cultural backgroundsbetween East and West
and argued that the criterion of self-reliance that was assumed in
psychoanalysis and psychiatrywas admirable and undoubtedly
indispensable as a goal to beachieved by the patient, but that when it
became, not simplya guiding principle in the course of the treatment, but
some-thing to wnich the doctor conformed unthinkingly, it tended ineffect
to abandon the patient to his helplessness and even makeit impossible to
understand the patient's true state of mind.

What I was doing, in fact, was to make some observations ofthe state of
psycniatry in America from the viewpoint of amae.At the same time, I was
casting a critical glance at the wholeof Western civilization that lay in the
background. As one proof
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of the prominence of the spirit of self-reliance in the modernWestern world,
I pointed out the popularity since the seven-teenth century of the saying
"The Lord helps those who helpthemselves." I also discussed Freud's
theories of religion,"according to which the danger in religion is that it uses
faithin God as an easy way of appeasing man's sense of impotence,and
argued that it was, rather, the anthropocentrism in whichFreud himself put
his faith that was being used in practice toremove that sense of impotence.
To me this seemed to be borneout by the indifference towards the patient's
sense of helpless-ness shown by most American psychiatrists influenced
bypsychoanalytic theory.

During my stay in America I was invited to a conference onthe
modernization of Japan held in Bermuda in January 1963under the
chairmanship of Professor Ronald Dore. My paperentitled "Giri Ninjo―an
Interpretation"" was an amplificationand development of^^Amae—a Key
Concept for Understandingthe Japanese Personality Structure" that I had
read in Hono-lulu in 1961. In it, I pointed out that the amae psychology
layat the core of the concepts of giri and mnjo (to be discussedlater) that
had fashioned the moral outlook of the Japanesesince long before the Meiji
Restoration. I also argued that theEmperor system established by the Meiji
government, insofaras it set up a spiritual focus for the state transcending
class andsocial strata, represented an attempt at modernization basedon the



traditional ideas of giri and ninjo. I further discussed thespiritual confusion
of the period following Japan's defeat inWorld War II, referring in the
course of my arg-ument to themarked sense of being victimized in the
Japanese pointed outby Maruyama Masao in his Nihon no Shisd," and
suggested aclose connection between this sense and the psychology of
amae.This question of the sense of grievance went on fermenting inmy
mind thereafter ； in particular, I find it of absorbing im-portance in its
relation to the social situation in recent years,
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and for this reason I shall be discussing it again later.

Shortly after the Bermuda conference I returned to Japan.The first thing I
did following my return was a revision ofPsychoanalysis^^ which I had
published (in Japanese) in 1956,and I decided that this was an opportunity
for a fundamentalreconsideration of the theories of psychoanalysis in the
light ofmy findings concerning amae. The idea had been in my mindever
since I read Balint's essay, and I had published a fewpapers on the subject
myself, but I now tackled the question ona broad front.

My work bore fruit in 1965 in a book with the revised titleof
Psychoanalysis and Psychopathology." As I wrote in my preface,the
concept of amae had become for me a central concept inunderstanding
psychoanalytical theory, so much so that I foundit odd that Freud could
have built his theory without it. Admit-tedly, Freud is not without other
concepts to take its place.As I have said, relatively little significance was
attributedin Freud's theories to the infantile desire for love, but this
isbecause it is discussedy under a different guise, as homosexualfeeling,
Freud's theory being that it plays a pathological rolein neurosis and
psychosis. I first made public my ideas on thissubject at a conference on
"Neurosis and Japanese Character-istics" in the autumn of 1963." It seemed
to me, indeed, thatthe fact that in the West the feelings experienced in Japan
asamae would normally only be interpreted as homosexual feel-ings was an
admirable reflection of the cultural and social dis-crepancies between the
two sides (for further discussion of thispoint, see the section on
"Homosexual Feelings" in chapter four).



My reconsideration of the theories of psychoanalysis fromthe viewpoint of
amae and my simultaneous observation fromthe same viewpoint of the
characteristics of the Japanese grad-ually persuaded me to look at the
problems of modern societyfrom the same angle. In 1960, I wrote a short
piece entitled"Momotaro and Zengakuren"" in which I set out, in my own
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fashion, to consider the significance of the Zengakuren* studentmovement
that was beginning to create such a stir around thattime. My reason for
likening the students to Momotaro** wastheir enthusiasm for quelling
demons in the manner of Momo-taro and because it seemed to me that the
manner of Momo-taro's birth―not from parents, but from a
peach―symbolicallysuggested the generation gap so evident in the students
par-ticipating in the movement.

I developed the same theme in more detail in 1968 in a shortcontribution to
a newspaper entitled "The Psychology ofToday's Rebellious Youth""
(reproduced here in the sectionon "The Rebellion of Youth" in chapter five).
This piece wasinspired by the student movement which happened to
haveflared up again around that time, but in both articles I refusedto dismiss
the students, as some commentators did, simply as"presuming on society's
indulgence" [amaeru). It was not thatin my view they were not
"presuming^" ； they were "presuming"without doubt, but it seemed to me
that the situation that haddeveloped was too complex to discuss it solely in
these terms.As I saw it, still more serious than their amae was the decline
ofsociety's authority.

Subsequently, as the student movement became still moreviolent, and with
the growing hold on young people gained bythe theories of violence
peculiar to the New Left movementknown as Zenkyoto, * * * I had an
increasingly hard time trying to

* The National Federation of Students' Self-uoverning Bodies, a
radicalstudent organization first formed in 1948 and noted for its violently
left-wing activities, which reached a peak during the 1950's and early
1960，s.*- rhe hero of one of the most celebrated Japanese children's tales.
Bornfrom a peach, he was brought up by the old man and woman who



foundhim, and on growing up proved himself by setting off, accompanied
only bya dog, a monkey, and a pheasant, to quell the demons on Demons'
Island.*** "Joint Struggle Committees," another of the student left-wing
organi-zations that proliferated in the 1950's and 1960's but have since been
under-mined by increasing factionalism and public opposition to their
methods.
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interpret the phenomenon for myself. The thing that mostinterested me was
the odd way in which the students of Zenkyo-to, though behaving as
victimizers, frequently aroused in theirvictims a sense that they themselves
were the victimizers.Thinking about this, I came to the conclusion that the
reasonwas, ultimately, that the students were putting themselves inthe
position of victims. I wrote a magazine article entitled"The Sense of Guilt
and the Sense of Grievance,"2。 and thesense of grievance that I had noted
earlier in writing aboutgiri and ninjo began to look extremely significant
indeed to me.

The man with a sense of grievance does not simply nourishan individual
sense of being a victim but identifies with victimsin general―oppressed
peoples, the poor, the mentally sick andso on. In that they cannot amaeru
they are beyond doubt vic-tims, yet at the same time they can be said to be
taking advan-tage of [amaete iru) their position as victims. I realized, too,
thatthis psychology was a factor common to the rebellion of youthaffecting
the whole world. Moreover, I found it rather surpris-ing and also highly
suggestive that the convenient and popularterm higaisha-ishiki (sense of
grievance, sense of being vic-timized) should be an item of vocabulary
especially familiar toJapanese. The emotional youth of toaay probably
derive theirfeeling of grievance from an awareness of the threat
loomingover the whole world, in which sense the feeling of
victimizationmight well be called the spirit of the modern age.

In the chapters that follow I shall develop in detail the find-ings on amae of
which I have outlined the history above. In"The World of Amae," I shall try
to show that amae is a threadthat runs through all the various activities of



Japanese society.Next, in the chapter entitled "1he Loffic of Amae" I
shallexamine the psychological structure implied by the term amae,and
discuss its relationship to the spiritual culture of Japan. In"The Pathology of
Amae,'^ I give an account, as far as is possiblewithout going into specialist
discussions, of the abnormal forms
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THE FIRST IDEA OF AMAE

into which amae is sometimes transformed. Then finally, in"Amae and
Modern Society," I shall discuss various problemsof modern society from
the viewpoint of amae.
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2 The world of amae

The fact that, as we have already seen in the preceding chapter,the word
amae is, as a word, peculiar to the Japanese languageyet describes a
psychological phenomenon that is basically com-mon to mankind as a
whole shows not only how especiallyfamiliar the psychology in question is
to the Japanese but alsothat the Japanese social structure is formed in such a
way as topermit expression of that psychology. This implies in turn
thatamae is a key concept for the understanding not only of
thepsychological makeup of the individual Japanese but of thestructure of
Japanese society as a whole. The emphasis onvertical relationships that
social anthropologist Nakane Chie"recently stipulated as characteristic of
the Japanese-type socialstructure could also be seen as an emphasis on
amae. One mightbe justified, even, in seeing the susceptibility to amae as
thecause of this emphasis on vertical relationships. In the followingpages I
hope to show, by examining a number of terms thathave a definitive
influence on the Japanese outlook, just howdeeply Japanese society is
permeated by the concept of amae.

The vocabulary of amae



The word amae itself is far from being an isolated expressionof the amae
psychology in the Japanese language. A largenumber of other words give
expression to the same psychology.
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The adjective amai, for example, is used not only in the sense of"sweet" to
the taste, but also as a description of a man's char-acter :thus if A is said to
be amai to B, it means that he allowsB to amaeru, i.e. to behave self-
indulgently, presuming on somespecial relationship that exists between the
two. It is also saidthat a person's view of a situation is amai, which means
that it isexcessively optimistic, without a proper grasp of the realities
atstake, the cause of this misapprehension, presumably, beingthat the person
concerned is allowing wishful thinking (a formof self-indulgence) to get the
better of his judgment. In thesame way the word amanzuru, defined by the
dictionaries as tobe satisfied with something, to put up with it because there
isno better alternative, could surely be interpreted as someone'sallowing
himself to feel that he is being self-indulgent when infact the situation does
not really call for it. The best thing, inshort, is to be able to indulge the
desire for amae, but when thatis not possible one makes do with amanzuru.

Next, there is a group of words such as sumru, higamu, hine-kurcru, and
uramu that relate to various states of mind broughtabout by the inability to
amaeru. Suneru (to be sulky) occurswhen one is not allowed to be
straightforwardly self-indulgent,yet the attitude comprises in itself a certain
degree of that sameself-indulgence. Futekusareru and )akekuso ni nam
(indicating,respectively, the attitudes of defiance and irresponsibility
inspeech or behavior associated with a "fit of the sulks,") are
twophenomena that arise as a result of suneru. Higamu (to besuspicious or
jaundiced in one's attitude), which involves labor-ing under the delusion
that one is being treated unjustly, hasits origins in the failure of one's desire
for indulgence to findthe expected response. Hinekureru (to behave in a
distorted,perverse way) involves feigning indifference to the other insteadof
showing amae. Under the surface one is, in fact, concernedwith the other's
reaction ； although there appears to be noamae, it is there, basically, all the
time. Uramu (to show resent-
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ment toward or hatred of) means that rejection of one's amaehas aroused
feelings of hostility ； this hostility has a complexity,not present in simple
hatred, that shows how closely it is linkedwith the amae psychology. I recall
how, during the meetingmentioned earlier with M. Balint in 1964， he was
fascinated tohear that in Japanese there was not only an everyday
wordcorresponding to his "passive object love" but a
word―uramu―expressing the special type of hostility arising from its
frustra-tion.

Next, we must examine words such as tanomu, tomru, kodawam,kigane,
wadakamari, and tereru. The word tanomu is discussed byR. P. Dore in his
City Life in Japan,^ in which he singles it outfor mention as a word with a
sense roughly midway betweenthe English "to ask" and "to rely on,"
implying that one isentrusting some matter concerninir oneself personally to
anotherperson in the expectation that he will handle it in a mannerfavorable
to oneself. Dore's interpretation is completely correct.Tanomu, in other
words, means nothing other than "I hopeyou will permit my self-
indulgence.'' Next, tomru means tocurry favor with the other man as a
means of achieving one'sown ends ； it is a method of permitting oneself to
amaeru whileappearing to allow it to the other man. A man, now,
who"kodawaru,s," or makes difficulties, is one who in his relation-ships
with others is not easily given to "asking" or "being madeup to." Even more
than the average man, of course, he wouldlike to be permitted self-
indulgence, but the fear of beingrejected prevents him from giving it
straightforward expression.j^igane and wadakamari represent very similar
states of mind.lugane (restraint) implies a constant feeling" of enryo
(consider-ation) towards the other person as a result of apprehension lesthe
fail to accept one's own amae as unreservedly as one mightwish.
Wadakamari is used when an ostensible indifference con-ceals alurking
resentment towards the other man.Ihe manwho looks embarrassed or
awkward (tereru), too, resembles the
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man who creates difficulties (kodawaru) in his inability to givehis own
desire for indulgence straightforward expression, buthis trouble is not fear
of rejection so much as shame at revealinghis self-indulgence before others.



Next, I should like to discuss the concept of sumanai in somedetail, since
the term is rather special in that it is used to ex-press both gratitude and
apology, two seemingly very differentsituations. In The Chrysanthemum
and the Sword, Ruth Benedictdevotes a considerable number of pages to
discussion of thisword, which shows that its precise shade of meaning
occupiedher greatly. I myself see sumanai as the regular negative form ofthe
verb sumu^ meaning to end or be completed as used of someaction or task.
This differs from the view of the late YanagidaKunio，23 who saw it as the
negative of the verb sumu meaningto be clear or free from impurities, but I
cannot help feelingthat my interpretation is more consistent with the way
the wordis used in practice. In other words, the matter is "not
ended"―something is still left over―because one has not done
everythingone should have done. Thus it expresses a strong feeling
ofapology towards the other person一and it is precisely for thisreason that
the word sumanai is also used to thank him for hiskindness. One uses it, in
other words, in the assumption thatthe kind deed has been a burden to the
doer, and not, as RuthBenedict suggests, from any immediate consciousness
of theneed to repay the kindness.

Benedict is doubtless right, of course, in pointing out that theJapanese tend
to show the same psychological approach to twosuch differing
circumstances as helping each other and mone-tary exchanges. The
question here, however, is why the Japa-nese are not content simply to
show gratitude for a kind actionbut must apologize for the trouble which
they imagine it hascaused the other person. The reason is that they fear that
unlessthey apologize the other man will think them impolite withthe result
that they may lose his good will. And this, it seems,
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accounts for the frequency of the word sumanai—the desire notto lose the
other's good will, to be permitted the same degree ofself-indulgence
indefinitely. I shall return later to the psychologyunderlying the use of
sumanai just discussed, since it is relatedto the Japanese sense of guilt and
shame, and also to the ques-tion of why the Western concept of freedom is
slow to take rootin Japan.



In addition to the words already discussed there are phraseswhich use verbs
meaning, literally, eat [km), drink {nomu), andlick {nameru) to express
various assumed attitudes of superiorityor contempt in dealing with the
other person, and whichmight seem at first sight to have no relationship
with amae.Japanese is not, of course, the only language that uses
verbsoriginally connected with food in reference to human relation-ships,
but what is interesting in the case of Japanese is thatthey all imply alack of
amae. The man who "eats," "drinks,"or "licks" others seems active and
confident on the surface, butinside he is alone and helpless. He has not
really transcendedamae; rather, he behaves as he does in order to cover up
alackof amae. For example, a speaker who "swallows" his audienceis a man
who would otherwise tend to be "swallowed" by itinstead, and assumes an
overbearing attitude in order to avoidthis happening. It is the same with
"eating" people, (in thecase of "eat or be eaten" in particular, the struggle
becomes amatter of life or death). Again, the rough's threatening "thinkyou
can lick (nameru) me, do you?" or the use of the sameexpression in
relations between the sexes indicates alack of truehuman contact based on
mutual recognition of each other'sneed for indulgence. In this sense, one
might see amae as anessential factor smoothing the path of human
exchanges inJapan.
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Gin and ninjo

A great deal has been written by scholars, both Japanese andforeign alike,
on the theme of giri and ninjo―roughly translat-able as social obligation
and human feeling―but a workrecently published by Minamoto Ryoen,"ひ
m and Ninjd―AStudy of the Japanese Mentality,"^* besides making a
study ofmaterial that has appeared on the subject so far, is
especiallyinteresting for its ambitious attempt to survey the twin themeas it
is reflected in literature. My aim here is to bypass suchexamination of
documentary evidence and make two observa-tions concerning the question
from a purely psychological pointof view. The first is that ninjo and gin
indicate responses thathave a close bearing on amae. The second is that
ninjo and ginare not simply opposed but would seem to exist in a kind
oforganic relationship to each other. It is clear from the frequentremark



made by Japanese that "foreigners do not understandninjd," or, conversely,
that "even foreigners have ninjd too"that ninjd does not refer simply to
human feeling as a whole. Inshort, they seem to be unconsciously aware
that what seems tobe a general appellation has come in practice to refer to a
set ofemotions that are especially familiar to the Japanese
themselves―which is probably only to be expected when one
considersthat, as we have seen, all the many Japanese words dealingwith
human relations reflect some aspect of the amae mentality.1his does not
mean, of course, that the average man is clearlyaware of amae as the central
emotion in ninjd. Nevertheless, itseems almost certain that the things
understood as ninjd areapprehended vaguely as a kind ofリestalt, and that it
is theability or lailure of foreigners to fall in with this that gives riseto
remarks about foreigners understanding or not understand-ing ninjo,
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Next, there is the question of the nature of giri. This seems tobe definable as
the feeling involved in the type of relationshipthat, unlike relationships such
as those between parent andchild or between siblings, in which ninjo occurs
spontaneously,have ninjo brought into them, as it were, artificially. This
meansthat giri relationships, whether with relatives, between masterand
pupil, between friends, or even with neighbors, are all inareas where it is
officially permitted to experience ninjo. If thisidea, which Sato Tadao has
expressed in the phrase "^mcontinually aspires toward ninjd"^^ is correct,
then one mustconclude that Benedict and others were wrong in
consideringthe ninjo circle and the giri circle as essentially in opposition
toeach other, since it is possible to consider giri as the vessel, as itwere, and
ninjo as the content. Even the parent-child relation-ship may be experienced
as giri when the relationship itself isstressed at the expense of the natural
affection. For example,while the famous saying by Shigemori, "If I wish to
be loyal tothe Emperor, I can't be filial to my father" is usually taken
asindicating the clash of giri and ninjo, it would be more correctto interpret
it as indicating a conflict occurring between twodifferent giri. Nor is this the
only case; all situations, in fact,where the subject seems at first sight to be
trapped betweenthe claims of giri and ninjo are, strictly speaking, a clash
betweengiri and giri, in other words a conflict that is implicit in ninjoas
such.



In order to make this point still clearer, let us consider therelationship
between the concept of on and giri. There is asaying in Japanese "to incur
on through a single night's stay." Asthis suggests, on implies the receiving
of some kindness—i.e.ninjo―from another, and also implies that on calls
into existencea giri. To put it differently, on means that one has incurred
akind of psychological burden as a result of receiving a favor,while giri
means that on has brought about a relationship ofinterdependence. Now,
what is usually referred to as the clash
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of giri and ninjd can surely be seen as a case where there is anopposition
between a number of persons from whom one hasreceived on, so that to
fulfil one's giri towards one of them willmean neglecting it toward another.
For the person concerned,of course, the ideal thing would be to keep the
good will of allconcerned, and it is the difficulty or impossibility of doing
sothat causes the conflict. The essence of the conflict, in otherwords, is not
so much that one has to retain one and reject theother, but that one is forced
to make the choice against one'sown will. In other words, the motive force
behind the innerconflict is the desire to retain good will: which means, of
course,one's amae. An interesting fact in this connection is that theemotion
expressed in the word sumanai is experienced mostoften in giri
relationships. Japanese do, in fact, exchange theword sumanai very
frequently in this situation, and this isperfectly natural when one considers,
as has already beenexplained, that the word sumanai is used as a means of
holdingon to the other's good will.

It will be clear from the preceding that both giri and ninjdhave their roots
deep in amae. To put it briefly, to emphasizeninjd is to affirm amae, to
encourage the other person's sensi-tivity towards amae. To emphasize giri,
on the other hand, is tostress the human relationships contracted via amae.
Or onemight replace amae by the more abstract term "dependence,"and say
that ninjd welcomes dependence whereas giri bindshuman beings in a
dependent relationship. The Japanesesociety of the past, in which giri and
ninjd were the predominantethical concepts, might without exaggeration be
described as aworld pervaded throughout by amae.
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Tanin and enryo

The Japanese word tanin is an odd expression. Literally, thetwo Chinese
characters with which it is written mean "otherpeople," but in practice
another word, tasha, (also meaning,literally, others) has had to be invented
where it is necessaryto indicate people other than oneself in the strict sense.
If onelooks up tanin in a Japanese dictionary, the first definition givenis
"persons with no blood relationship to oneself," while thesecond is "persons
unconnected with oneself." Thus the es-sential meaning lies in the absence
of blood relationship, andit is the parent-child relationship that obviously
lies farthestfrom tanin.

On the other hand ties such as those of man and wife, orthose acquired via
the parental relationship, such as those ofbrothers and sisters, h^ve a
potential tanin quality ； it is saidthat "husband and wife were once
basically tanin" and that"tanin begin with one's brothers." Parents and
children, how-ever, cannot become tanin, since the ties binding them
areconsidered to be unbreakable; and indeed there would seemto be a
tendency in Japan to look on this parent-child relation-ship as the ideal and
to use it as a yardstick in judging all otherrelationships. A relationship
between two people becomesdeeper the closer it approaches to the warmth
of the parent-child relationship, and is considered shallow unless it
becomesso. In other words, no relationship between people is a
realrelationship so long as they remain tanin. It is for this reasonthat tanin
means someone who has no connection with oneself.The word tanin does,
in fact, have for the Japanese a ring ofcoldness and indifference, as is
perfectly clear if one considersexpressions such as "a complete tanin," 'tanin
don't care,""tanin matters" (i.e. which are no concern of one's own).
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To digress alittle, the title of Camus' novel L,Etranger, whichis usually
rendered in Japanese as Ihdjin (meaning "a personfrom another land," "a
foreigner"), would surely be morecorrectly rendered as tanin, as in the
English, The Out-sider. The chief character, hearing that his mother,
fromwhom he has long been separated, has died at the old folks'home where
she has been living, goes to attend her funeral, butfeels no emotion
whatsoever. Shortly afterwards, he embarkson a relationship with a woman,



and also becomes involved bychance in a dispute as a result of which he
ends up killing aman. However, since he has not been driven to the murder
byany violent emotion, he fails correspondingly to feel any remorseat his
trial. He has become alienated from his mother, fromhis acquaintances,
from all men. All other people have becometanin—or perhaps he has
become a tanin for them. What isinteresting here is that whereas in French
the word etranger isused to express his situation, in Japanese the word tanin
is quiteadequate. To translate etranger here as ihdjin (one from
anothercountry ； foreigner) is particularly inappropriate in Japan, Ifeel,
where foreigners tend to be objects of curiosity rather thanindifference. It is
true, admittedly, that the same word ihdjinhas long been used in the
Japanese version of the Bible as atranslation of the contemptuous Jewish
term "gentile," andthat it comes closer to the meaning of tanin it taken in
this sense.

Now, the fact that the parent-child relationship is the onlyone that is
unrestrictedly not a tanin relationship, while otherrelationships become
increasingly tanin as they move fartheraway from this basic relationship is
interesting in that this alsocoincides with the use of the word amaeru. In
other words, it isthe most natural thing in the world for amae to exist in
theparent-child relationship, while other cases where amae comesinto play
would all seem to be either quasi-parental relation-ships or relationships in
which there is some element of thisbasic relationship. One might express it
diagrammatically,

37

using the concepts of giri and ninjo, in the following fashion.The parent-
child relationship where amae arises naturally isthe world of ninjo
(spontaneously arising feeling) ； relationshipswhere it is permitted to
introduce amae form the world of giri(socially contracted interdependence)
； the unrelated worldunaffected by either ninjo or gin is inhabited by
tanin, "others."As I just said, this is diagrammatic: the three worlds
justdescribed are not, of course, so clearly defined in reality, nor,as we have
seen, are mnjo and gin m the strictest sense opposed,but stand in the
relationship of content and vessel；thus theparent-child relationship that
ought properly speaking to berich in ninjo may become cold gin, while a



giri relationship mayabound in mnjo. Again, while tanin are unrelated to
oneself solong as they remain tanin, it should not be forgotten that giribinds
together those who were oriffinally tanin ； in this sense,even tanin have a
constant potential for entering on relation-ships of amae.

At this point let us gjance at the term enryo, another pecu-liarly Japanese
expression which may be translated roughly as"restraint" or "holding back."
Tnis word was oriffinally used,apparently, to mean thoughtful consideration
in the literal senseof the two characters with which it is written—en, distant,
ryo,consideration―but nowadays it is chiefly used as a negativeyardstick in
measuring the intimacy of human relationships. Inthe parent-child
relationship there is no enryo, since parentsand their children are not tanin,
the relationship being per-meated with amae. In this case, not only does the
child feel noenryo toward the parent, but the parent equally feels no
enryotoward the child. With other relationships outside tnis parent-child
relationship, enryo decreases proportionately with intimacyand increases
with distance. There are relationships, such asthose between friends, in
which there is a great absence ofenryo; indeed, the Japanese expression
shinyu ("close mend")indicates precisely this type of relationship. In their
hearts, in
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Other words, the Japanese do not care much for enryo. Every-body believes
that if possible an absence of enryo is ideal, whichis itself a reflection of the
fact that, basically, the Japaneseidealize the kind of relationship of oneness
typically embodiedin the parent-child relationship.

Enryo has almost the same meaning as the words kigane andkodawari
which I have discussed previously. In other words, oneholds back with the
idea that one must not presume too much{amaeru) on the other's good will.
The fear is at work, in otherwords, that unless one holds back, one will be
thought imper-tinent and disliked accordingly. One might say that enryo is
aninverted form of amae.

Generally speaking, then, enryo is felt to be a confining stateof mind and
disliked as such, but there are also times whenpeople realize its value.
While one may remark, for example,"I have some feeling of enryo that



makes it difficult to talk tohim," in which case the enryo is undesirable,
there are alsoremarks implying that it would De desirable, such as "Hereally
ought to show more enryo.^^ Furthermore, it frequentlyhappens that
discord between parents and children, or theestrangement of close friends,
is attributed to alack of enryobetween the parties concerned.

The Japanese, generally speaking, tend to dislike enryo inthemselves but to
expect it in others, a fact which is probablyaccounted for by the way in
which the amae mentality domi-nates social life. Here also would seem to
lie the reason whythe idea of privacy―which more than anything else,
perhaps,sets store by "considering from a distance"—did not tradition-ally
develop in Japan. This question will naturally crop upagain in the next
section on "inside" and "outside."
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Inside and outside

The presence or absence of enryo is used by the Japanese asa gauge in
distinguishing between the types of human relation-ship that they refer to as
"outer" and "inner." One's relatives,with whom no enryo is necessary, are in
one's "inner" circle一literally, since the term miuchi, "relatives," means
somethinglike "one's inner circle"—butぎzn-type relationships whereenryo
is present are the "outer" circle. Sometimes, however,gtn relationships and
acquaintanceships are themselves regardedas "inner" in contrast to the
world of tanin with whom one isquite unconnected, and where there is no
need, even, to bringenryo into play. In either case, the gauge for
distinguishing be-tween inner and outer is the presence or absence of enryo.
Thisdistinction is one that any Japanese makes, yet even so it is notbelieved
to be a good thing that the difference between anindividual's attitude to
inner and outer should be too extreme.To say of someone, for instance, that
"he's good outside butbaa inside" is a rather disapproving expression
signifyine* thatthe person in question is selfish and difficult in dealing
withfamily members yet in his "outer" relationships passes for apleasant
and considerate man. Similar is the case of the uchi-Benkei ("indoor
Benkei, ' an allusion to a hero of popularlegend), who lords it in his own
home but is weak as soon ashe steps outside. A different type again is the



man who ispleasant in personal contacts yet behaves with complete in-
difference towards outsiders who have no connection with him.So, too, it is
with the type of man―familiar from the proverb"the traveler discards nis
sense of shame"―who is diffident andcircumspect in the place where he
lives, yet in strange sur-roundings behaves just as the fancy takes mm. The
Japanese
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as a whole are often criticized for this trait by people of othercountries.

Thus although a distinction exists between "inner" and"outer," the
implication is different depending on whetherhuman relations in which a
certain degree of enryo is at workare considered as inside or outside. If one
takes relationships inwhich enryo is at work as a kind of middle zone, one
has on theinner side of it members of one's family with whom there is
noenryo, and on the outer side strangers {tanin) with whom theneed for
enryo does not occur. What is interesting is that al-though the innermost
world and the outermost world seem tobe cut off from each other, they also
have, insofar as the in-dividual's attitude towards them is without enryo,
something incommon. In the case of relatives, however, the absence
ofenryo is due to amae, whereas the same cannot be said of theabsence of
enryo towards "strangers." In the former case, thereis no holding back
because the relationship of amae meansthere are no barriers, whereas in the
latter case barriers existbut there is no holding back since the barriers are
not con-sciously felt. It is significant that both a high degree of amaeand its
total absence should give rise to the same lack of concernfor others. Indeed,
one often finds that it is precisely the manshowing the most self-indulgent
amae toward his family whoshows the greatest coldness and indifference
toward strangers.This, it would seem, is the same kind of approach to
relation-ships with others that I referred to in discussing terms such askuu,
nomu, and nameru in the section on "The Vocabulary ofAmae'' ； in brief,
the man who is normally accustomed to amaebehaves in a superior or
contemptuous way when he findshimseli in a position where he cannot
amaeru.

Now, since most Japanese consider it perfectly natural that aman should
vary his attitude depending on whether he is deal-ing with his "inner circle"



or with others, no one considers it
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hypocritical or contradictory that he should behave wilfullywithin his own
circle yet control himself outside it. Nor arethey particularly shocked should
a man who normally showsgreat self-control kick over the traces in a place
where he is notknown. That a man's standards of behavior should
differwithin his own circle and outside it affords no food for innerconflict.
This only holds true, however, so long as the outerdividing line is clearly
defined ； should it become vague, troubleoccurs. A good example is the
"If I wish to be loyal to theEmperor, I can't be filial to my father," which I
quoted in thesection on ''Gin and Ninjd." The trouble here is that a
conflicthas arisen between the object of loyalty and the object of
filialdevotion, so that it has become impossible to maintain thedistinctions
hitherto observed between the two. The uncom-fortable thing is not any
inner conflict arising from differingstandards of attitude and action, but
being forced to make achoice and being unable to presume on amae any
longer. It issurely significant in this connection that the Japanese termuchi
(inside) as used m words such as miuchi (family circle) ornakamauchi
(circle of friends or colleagues) refers mainly to thegroup to which the
individual belongs and not, as with Englishterms such as "private," to the
individual himself. In Japan,little value is attributed to the individual's
private realm asdistinct from the group. This is related to the fact, which I
havealready pointed out, that ideas of privacy which would attributea
positive value to enryo have always been wanting in Japan. Italso has a
bearing on the fact―which I shall return to later―that the Western idea of
freedom has been slow to take root inJapan.

Not only has Japan failed to establish the freedom of theindividual as
distinct from the group, but there is, it seems, aserious dearth of the type of
public spirit that transcends bothindividual and group. This, too, would
seem to have its originsin the fact that the Japanese divide their lives into
inner and
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outer sectors each with its own, different, standards of behavior,no one
feeling the slightest oddity in this discrepancy. TheJapanese behave
"reasonably" when enryo is present, but thecircle in which enryo must be
exerted is itself experienced as an"inner" circle in relation to the outside
world where no enryois necessary, and is not "public" in the true sense of
the word.The distinction between "inner" and "outer" is relevant,mostly, to
the individual. It is socially approved, moreover,which is why the public
spirit does not develop.

Where the distinction between inner and outer is clear, butnot that between
private and public, it is no wonder that theprivate and the public should be
confused or that publicproperty should be put to private use. The same
reason prob-ably accounts for the way factions―whether based on
school,clan, intermarriage, financial interest, or military affiliation―have
always been prone to take charge and become politicalforces. Of course, the
rule of the faction is hardly an exclusivelyJapanese phenomenon. In the
same way, the distinction be-tween inner and outer circles, so marked in
Japan, is not auniquely Japanese invention but is common to all
mankind.Nevertheless, it is still safe to say that in Western society atleast
there has always been, on the one hand, a spirit oiin-dividual freedom
transcending the group and, on the other, apublic spirit.

A function corresponding rouffhly to the public spirit hastraditionally been
fulfilled in Japan by the idea of dyake orhonke. The term d)ake, often
translatable as "public" or "thepublic sector" originally referred to the
Imperial family ； soboth oyake and honke (the main branch of a family) in
them-selves represent the most time-hallowed cliques of all, andcannot for
this reason represent the "public" in the true sense.In fact, it often happened
that other factions vied with eachother in the attempt to draw dyake, as the
primary faction, totheir own side. Yet one might still say that なんe has
prevented
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any other faction from expanding its power into a dictatorship,and has even
to some extent served to check struggles amongother factions.1his is why, it
seems, the word oyake was selectedwhen it became necessary to translate



the word "public" intoJapanese. Particularly since the end of the war and
the clearseparation of the word djyake from the sense of "Imperial fami-ly,"
there has been a great deal of talk about the "publicspirit" in the Western
sense. Even so, it is undeniable thatthe old "oyake spirit" still pervades the
Japanese mentality.The Imperial family may have retired into the
background ；but government still centers round the faction, and the
strong-est faction still represents 5yake.

Nor is this phenomenon confined to the establishment, bein?equally
apparent among anti-establishment movements. Agood example is to be
seen in the inter-factional strife seen inextreme-lettist student movements in
recent years. The sametendency is not restricted to the political sphere ；
the factionaloutlook makes itself felt in every aspect of the spiritual life
ofthe Japanese, with the result that wherever one goes one comesacross
"petty emperors." The reason would seem to be that thecriterion for
Japanese behavior is the distinction between theinner circle and outer circle,
with no firmly established indi-vidual freedom or public spirit.

Identification and assimilation

We have seen that the apportioning of life into inner andouter sections by
the Japanese takes the form, strictly speaking,of three concentric circles, the
strangers in the outermost circlebeing treated with indifference or lack of
enryo. This only ap-plies, however, when the stranger presents no threat ；
once thethreat occurs, the attitude changes abruptly. It is possible tosee this
attitude as an exaggerated reaction due to the fact that
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even at times of apparent coldness and indifference alatentthreat is, in fact,
felt. One could say, in other words, that thetendency to show an attitude of
lofty superiority or indinerenceis an attempt, by means of such a pose, to
intimidate the otherside before one is intimidated oneseli.11these
means―indiffer-ence or intimidation―do not succeed, resort must be
madeto some other means. And the means used at this point is to winfavor
with {toriiru) or take over (torikomu) the other side. Thisprocess
corresponds with what is known in psychoanalysis asidentification or
assimilation, but it is significant here that wehave already encountered the



word toriiru in the section on"The Vocabulary of Amae." Torikomu, again,
can be seen as akind of "spiritual ine^estion." As this suggests very
clearly,identification and assimilation are psychological mechanismswith
which the inhabitants of the world of amae are very muchat home.

The preceding applies, of course, to individuals, but inter-estingly enough it
can also be applied to Japan as a whole.This is particularly true of the times
in the past when Japanfirst came into contact with foreign cultures, when its
reactioncan be explained largely in terms of identification and assimila-tion.
In this connection, the following quotation from the workof Nakamura
Hajime is very illuminating: "Generally speak-ing, in adopting foreign
religions, the Japanese have alreadyhad some practical ethical framework
which they regard asabsolute, and have taken over and adapted only insofar
as thenewcomer would not damage, or would actually encourageand
develop, what already existed. No doubt, those who fer-vently embraced the
new religions were sincerely pious in theirindividual hearts, but even so
Japanese society as a whole didno more than take over for its own purposes.
In the languageof amae, "take over for its own purposes" as Nakamura uses
itsignifies toriiru and torikomu. And the "practical, ethical frame-work
which they regard as absolute" that he cites as the single
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condition for taking over can be seen as the stress on amae inhuman
relationships. To express what Nakamura says in ratherdifferent terms, one
might say that although the Japanese seemat first glance to accept foreign
culture uncritically, at the sametime, paradoxically enough, the attitude that
accepts andadopts everything that can be accepted and adopted uncriti-cally
helps to preserve the amae psychology, since the actionof accepting and
adopting is, in itself, an extension of thatmentality.

In fact, the Japanese showed the same pattern in the waythey took over the
culture of、 China, the culture of the Portu-gese, and, in more recent times,
the culture of the West as awhole. One has only to read an essay by
Lafcadio Hearnentitled "A Glance at the Trends."" to see vividly the
processwhereby the Japanese of early Meiji times at first skillfully"made up
to" Western culture as embodied in the foreignsettlements~or, more
accurately, in the bearers of foreignculture―then finally "devoured" them



voraciously. Thenational policy of modern Japan, beginning with the Sino-
Japanese and Russo-Japanese wars and continuing rightthrough to the
Greater East Asia War, was permeated by thedetermination to join the ranks
of the Western powers byimitation and adoption of things Western. The
industrializationthat has been carried out at such a frantic pace since
Japan'sdefeat in the last war can be seen, similarly, as inspired by thesame
national motives.

I have referred here to historical and social facts becausethey are excellent
examples of the Japanese attitude to theoutside world. As I have already
pointed out, the Japanesetend to ignore the world of strangers, but even this
is far frommeaning alack of interest. They ignore the outside world inso far
as they judge this to be possible, but even when theyappear to be indifferent
they are in fact keeping a formidablywatchful eye on their surroundings.
And once they have real-
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ized that something cannot be ignored, they busily set aboutidentifying with
and adopting it.

In this connection, I should say something here concerningthe much
commented-on curiosity of the Japanese. This curi-osity was noticed long
ago by foreigners visiting this country.As early as the sixteenth century,
Francisco Xavier, the firstChristian missionary to arrive in Japan, remarked
in his letterson the extraordinary desire for knowledge of the Japanese,
inwhich respect they were, he said admiringly, different from anyother
heathens. 28 This curiosity and lust for knowledge wascertainly an
important contribution to the fact that Japanmodernized herself at an earlier
date than any other Orientalnation. The Chinese afford a strong contrast
with the Japanesein this respect. The Chinese have for the most part
regardedWestern civilization with contempt, as the following excerptfrom
the autobiography of Lu Hsiin shows: "The orthodox courseat that time was
to study the Confucian classics and take thegovernment service examination
； those who studied Westernlearning were considered as having sold their
souls to thebarbarians in despair of finding any better outlet for
theirenergies.""



This is completely different from the attitude of the Japaneseto Western
studies. The Japanese have always cherished alonging for Western culture,
just as they cherished alongingfor Chinese culture before it; if there were
times when it wasnot welcome, the reason was not that it was held in
contempt,but that it was seen as dangerous. The ultimate reason why
theChinese failed to show any particular curiosity concerningWestern
civilization lay in their enormous pride in their own.1his shows that unlike
Japanese society Chinese society was forthe most part remote from the
world of amae. Since the Japaneseare sensitive to trends outside their own
world and seek at onceto identify with or take over whatever seems in any
way superiorto themselves, contacts with Western culture in their case
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produced completely different results from that of the Chinese.

Sin and shame

Ever since Ruth Benedict first distinguished two principalcultural patterns
based respectively on the sense of guilt andthe sense of shame and cited
Japanese culture as the typicalexample of the latter, most foreign students of
Japan seem,despite a certain amount of criticism from Japanese scholars,to
have accepted her theory. I myself am on the whole disposedto side with
her, but more for what we have learned throughthe sensitivity of her feeling
for the Japanese psychology thanfrom any desire to swallow her theories
whole. They raise, infact, a considerable number of questions, not the least
of whichis the fact that she allows value judgements to creep into herideas.
Specifically, it is evident that when she states that theculture of guilt places
emphasis on inner standards of conductwhereas the culture of shame places
emphasis on outwardstandards of conduct she has the feeling that the
former issuperior to the latter.

A second difficulty is that she seems to postulate guilt andshame as entirely
unrelated to each other, which is obviouslycontrary to the facts. One and the
same person very oftenexperiences these two emotions at the same time,
and theywould seem to have a very close relationship ； the person whohas
committed a "sin" is very frequently ashamed of what hehas done.
Nevertheless, the impression still remains that incharacterizing Japanese



culture as a culture oi sname she haspointed out something extremely
important, and in what fol-lows I shall examine this point in greater detail.'"

Let us first examine the fact that in Western eyes the Japanesesense of guilt
appears to be rather sluggish. The reason is prob-
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ably that where the Westerner tends to think of the sense ofguilt as an inner
problem for the individual, the Japanese hasno such idea. It would be
foolish, of course, to assume that theJapanese have no sense of guilt. What
is characteristic aboutthe Japanese sense of guilt, though, is that it shows
itself mostsharply when the individual suspects that his action will resultin
betraying the group to which he belongs.

Even with the Western sense of guilt one might, in fact,postulate a deep-
lying psychology of betrayal, but the West-erner is not normally conscious
of it. What probably happenedis that in the course of centuries of exposure
to Christian teach-ings, the group―which almost certainly played an
importantpart in his moral outlook at first―was gradually replaced byuod,
who in turn faded away with the advent of the modernage, leaving the
individual awareness to carry on by itself,omce psychoanalytic opinion
holds that the Western sense ofguilt arises as a result of going against a
super-ego that formsin the inner mind, the element of betrayal would seem
not tohave disappeared entirely. However, although this super-effo,being
defined as a function of the inner mind, may well includeindividual
personal elements such as influences from the par-ents, its nature is, even
so, essentially impersonal. In theWestern sense of guilt the sense of betrayal
remains only as atrace, and is no longer experienced strongly as such.

With the Japanese, on the other hand, the sense of guilt ismost strongly
aroused when, as we have seen, the individualbetrays the trust of the
members of his own group. One couldexpress this differently by saying that
the sense of guilt is afunction of human relations. For example, in the case
of rela-tives who are most close to him, and parents in particular,
theindividual does not usually have much sense of guilt, presum-ably
because both sides are so close that amae gives confidenceof any sin being
forgiven. What does often happen, though, is
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that the sense of guilt hitherto suppressed is felt following aparent's
death―as is expressed by the saying that "one realizesone's on to one's
parents after they are dead."

Generally speaking, the Japanese experience a sense of guiltmost frequently
in tne type of relationship where gin is at workand where betrayal could
lead to the severing of the link. Theword sumanai, already dealt with, serves
as the most appro-priate confession of the sense of guilt in such a case.
More-over, although the sense of guilt as such begins, one might say,when
one has done something that one should not, the generalview is that there is
no admission of one's guilt unless themisdeed is accompanied by a feeling
of sumanai. The sense ofguilt summed up in the word sumanai naturally
connects updirectly with the actual act of apology. The Japanese sense
ofguilt, thus, shows a very clearcut structure, commencing as itdoes with
betrayal and ending in apology ； it represents, in fact,the very prototype of
the sense of guilt, and Benedict's failureto see this can only be attributed to
her cultural prejudice.

It is very interesting in tnis connection that Father Heuvers,who has been in
Japan ever since the Great Kanto Earthquakeof 1923, should have written
of his realization of the magicalpower of the apology in Japan.It is
particularly noteworthythat a Christian missionary, who came to Japan to
preachforgiveness of sin, should have been so impressed by the realiza-tion
that among Japanese a heartfelt apology leads easily toreconciliation. I am
sure that other foreigners in J apan besidesFr. Heuvers have noticed the
same thing, and it may well bethis that has given rise to the popular theory
that the Japanesehave a poor sense of guilt.

An episode that I heard about from an American psychia-trist will also
serve to back up the observations of Fr. Heuversjust described.1nrough
some oversight in carrying outimmigration formalities, he found himself
hauled over the
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coals by an official of the Immigration Bureau. However oftenhe explained
that it was not really his fault, the official wouldnot be appeased until, at the
end of his tether, he said "I'msorry . . •，， as a prelude to a further
argument, whereupon theofficial's expression suddenly changed and he
dismissed thematter without further ado. The "I'm sorry" that he had
usedwas far from being the same as the Japanese apologetic useof sumanai,
but the official had obviously taken it as thisapologetic sumanai. The
psychiatrist in question told me thisstory as an instance of the oddity of the
Japanese people, butone might, of course, equally see it as an example of
thepeculiarity of the Western psychology, since people in the West,despite
Benedict's description of them as inhabitants of aculture of guilt—or, one
might say alittle cynically, preciselybecause of that―are generally speaking
reluctant to apologize.This is something that has gradually come to be
recognized asthe number of Japanese with experience of travel abroad
hasincreased.32

I should like to quote here a story told in an essay byLafcadio Hearn
entitled "At the Railway Station,"^^ whichadmirably illustrates, I feel, the
Japanese attitude towardsfeelings of guilt. The story begins at the point at
which a crimi-nal who, after being arrested for theft, killed a policeman
andfled, has been recaptured and brought back to Kumamoto.Facing the
crowd that has gathered at the entrance to the sta-tion, the officer who has
brought him back calls forward thewidow of the murdered policeman. She
is carrying a small boyon her back. The officer addresses the child. "This is
the manwho killed your father," he says. The child bursts into
tears,whereupon the criminal begins to speak "in a passion of
hoarseremorse that made one's heart shake." "Pardon! pardon！pardon me,
little one!" he says. "That I did一not for hate wasit done, but in mad fear
only, in my desire to escape .., great
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unspeakable wrong have I done you ！ But now for my sin I goto die. I
wish to die ； I am glad to die ！ Therefore, little one, bepitiful！―forgive
me!"

He is led away by the officer, whereupon "quite suddenlythe multitude,"
which hitherto has been listening in completesilence, "began to sob.' What



is more, there are tears glisteningeven in the eyes of the policeman who
accompanies him.

rhe scene made a deep impression on Lafcadio Hearn.What struck him as
particularly significant was "that the ap-peal to remorse had been made
through the criminal's sense offatherhood―that potential love of children
which is so large apart of the soul of every Japanese." His observation is un-
doubtedly correct. However, if one carries interpretation onestep further,
one may surely say that besides feeling sorry forthe child the criminal here
had also awoken to a sense of hisown wretchedness. He was, in a sense,
identitying with thechild. As I have already pointed out, the word sumanai
usuallyincludes a plea for the good will of the other party, and thesame is
true of mdshiwake nai (literally, I have no excuse). Inother words, it is an
expression of a desire to be forgiven eventhough the relationship as such is
not one where amae wouldnormally apply. It is this, probably―the way in
which, inJapan, an apology comprises what is essentially a child-like pleato
the other party, and the fact that this attitude is alwaysreceived
sympathetically―that gives the apology its magicalefficacy in foreign eyes.
Likewise, the spectators in the storyjust quoted did not sob just for the
child, but for the penitentcriminal; in fact, it would probably be more
correct to say thatin their eyes the images of child and criminal were
blendedinto an inseparable whole. The story, of course, dates from theend
of the last century, and nowadays one would very seldomencounter in
actuality "human drama" in such a pure form asthis. Nevertheless, it seems
safe to assume that the same kind
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of psychology, unconsciously if not consciously, is still at workin the
Japanese of today.

Now, if the sense of guilt is something that develops withinthe self but is
directed outward in the form of apology, thesense of shame originates in
awareness of the eyes of the outsideworld and is directed in toward the self.
However, there is aclose relationship between these two which is illustrated
mosttypically, as I said at the outset, by the case where a sense ofguilt is
accompanied by a sense of shame. The areas in whichthe two are
experienced are, similarly, overlapping: just as oneseldom feels a sense of



guilt towards one's innermost circle, soone rarely feels shame. It is the same
with strangers with whomone has absolutely no connection一a fact summed
up mostsuccinctly in the phrase "the traveler discards nis shame." Inshort,
one experiences shame most of all, just as in the case ofguilt, in relation to
the group to which one belongs ； just asbetrayal of the group creates guilt,
so to be ostracised by thegroup is the greatest shame and dishonor. For this
reason tohave a sense of shame is extremely important for
someonebelonging to a group. The reader of Benedict's The Chrysanthe-
mum and the Sword might, incidentally, have the impression thatthe sense
of shame was almost a Japanese monopoly and un-known in the West, but
this is of course not so. Even in theWest, as early a tninker as Aristotle
defined shame as the fearof dishonor, and discussed the position it occupied
in the ethicallife of man.34 A subtle difference, however, compared with
thetraditional Japanese morality, with its emphasis on the senseof shame in
men of all as^es, is that Aristotle stresses that shameis particularly
appropriate to youth.

The reason, incidentally, why foreigners feel that the senseof shame is
particularly strong in Japanese would seem to bethat in contact with
foreigners or when living abroad the Japa-nese are very often unable to
behave freely. The inferiority the
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Japanese feel in contact with foreigners is obviously at workhere; the desire
to be accepted combines with the fear of notbeing accepted. A proof of this
is that the reaction just men-tioned is strongest toward Westerners and weak
toward otherOrientals. Admittedly, today, when Japan's stock has risen
inother countries, the Japanese traveler who at one time wouldhave been
conscious oi himself as a "country cousin" often be-haves in other countries
in a way that shows only too clearlythe accuracy of the saying "the traveler
discards his sense ofshame," and invites the scorn of foreigners. This seems,
how-ever, to be confined to cases where Japanese travel in groups,which
almost certainly means that in these cases they feel theyare protected by the
group and need not be conscious of theirsurroundings.

This lack of shame when in a group is not, of course, a phe-nomenon
confined to traveling abroad, but is to be foundconstantly at home in Japan



too; indeed, it is perhaps thegreatest single characteristic oi the Japanese.
Generally speak-ing, the Japanese like gr6up action. It is extremely difficult
fora Japanese to transcend the group and act independently. Thereason
would seem to be that a Japanese feels vaguely that it istreacherous to act
on his own without considering the group towhich he belongs, and feels
ashamed, even, at doing somethingon his own.

Seen in this light, it becomes clear, I believe, why the senseof shame has in
modern times been so lightly dismissed in theWest, with its exaltation of
independence and self-sufficiency inman. Benedict's definitions of guilt as
deriving from an inter-nalization of values and shame as deriving from the
criticism ofothers are an accurate reflection of this trend in the modern
West-ern world. Nevertheless, although to admit to shame may bein itself
particularly shameful and thus difficult to practice, theWesterner almost
certainly experiences it privately―though, asLrikson^^ points out, there is
reason to believe that shame "is
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early and easily absorbed by guilt." Probably this is becauseto admit to guilt
suits the makeup of the Westerner better inthat, more than admitting to
shame, it permits mm to displayhis potential power as an individual. One
might also say thatthe sense of shame lies deeper than the sense of sin and
guilt.

Among works that have thrown light on this point, there isa fine study by
Helen M. Lynd,^* but I was particularly sur-prised when I came across the
following passage in Ethics, awork by the theologian Dietrich BonhoefFer
who was killed bythe Nazis during the war: "Shame is man's ineffaceable
recol-lection of his estrangement from the origin ； it is grief for
thisestrangement, and the powerless longiner to return to unitywith the
origin. . . . Shame is more original than remorse."a'

This view, so much more penetrating than Benedict's super-ficial views
concerning shame, also coincides with the analysisof shame developed in
the present work. In Japan, too, SakutaKeiichi has recently published a
work entitled A Reconsiderationof the Liulture of Shame^^ in which he
criticizes Benedict's viewsand emphasizes that the sense of shame is not



simply a super-ficial matter of concern for the e^ood opinion of others but
issomething extremely delicate, involving the whole inner per-sonality. In
practice, the sense of guilt often depends on a feelin?that there was no need
for one to have done something- that onehas in fact done. It is, probably,
precisely this that makes theWesterner prefer the sense of sin or guilt, for
the sense of shame,bringing as it does a sense of the incompleteness and
inadequacyof one's own existence as such, is more basic. The man whofeels
shame must suffer from the feeling- of finding himself, hisamae unsatisfied,
exposed to the eyes of those about him whenall he wants is to be wrapped
warm in his surroundings.

It is interesting that people should be far keener on apologiz-ing in Japan,
where the sense of shame is highly developed,than in the West, which is
supposed to be a culture of guilt.It is not merely that in Japan the individual
says sumanai of
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something that is already done and finished. The Japanese alsotend to stress
their own lack of power to control what they willdo from now on一which is
tantamount to an apology, in ad-vance i.e. an excuse. Indeed, the Japanese
apology very fre-quently has, in itself, a ring of self-excuse, a result of the
factthat the Japanese sense of guilt includes a considerable admix-ture of
the sense of shame from the very beginning. Generallyspeaking, the
apology sumanai is aimed at not losing the other'sgood will.1here is no
problem when the feeling of being in thewrong is obviously genuine, but it
sometimes happens that theperson who repeats sumanai with too much
facility is rebuffedwith the reply sumanai de sumu to omou ka (literally, "do
youthink that to say 'it is not finished' will finish it?" i.e. facileapology is
not enough).

Incidentally, the way in which, in Japanese society, someunfortunate
occurence or other often leads to the resignationof those connected with the
incident out of a "sense of respon-sibility"一even though there may be,
strictly speaking, noindividual responsibility―is a typical example of the
Japaneseconfusion of guilt and shame. In such cases, the sense of soli-darity
with the group to which one belongs takes precedenceover true
responsibility. Because of this sense of solidarity, theman concerned feels



the unhappy occurrence as a disgrace, andcannot see it as unrelated to
himseli. jTo do so would be a sin,and shameful as well. From this proceeds
the social custom ofresigning^ from one's post as a sien of responsibility,
even wherenone exists in fact; where some circumstance or other makes
itimpossible to comply with this custom, the individual istormented
indefinitely by his laimre. Perhaps the most classicinstance of this is the
case of General Nogi. During his youth,he was wounded in the Seinan war
and had his flag taken fromhim, unavoidably, by the enemy. He was
afforded no suitableopportunity to wipe out the shame, and his sense of
shame seemsto have been spurred on still further by frequent defeats in bat-
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ties in which he was involved in later wars. Even so, he wasnot permitted to
withdraw until the very end, and was thusnot able to wipe out the
accumulated sense of shame until thedeath of the Emperor Meiji, when he
committed suicide inorder to follow his lord into death.

The ideology of amae

I believe that amae was traditionally the Japanese ideology一not in its
original sense of "the study of ideas" but in its modernsense of a set oiideas,
or leading concept, that forms the actualor potential basis for a whole social
system—and still is to aconsiderable extent today. Not being a sociologist, I
do nothave the specialist knowledge of the social order or the frame-work
of society necessary to demonstrate this point. It was, infact, something said
by a patient whom I happened to be treat-ing that e^ave me the first hint,
but since then I have becomeincreasingly convinced that what has
traditionally been re-ferred to vaguely as the "Japanese spirit" or the "soul
ofYamato," as well as more specific "ideologies" such as emperorworship
and respect for the emperor system can be interpretedin terms of amae.

The hint afforded by one of my patients was as follows. Notlong after his
treatment had begun, he acquired a new aware-ness of his own desire to
depend on others, and said one day:"When people are children, they depend
on their parents, andwhen they grow up they begin to depend on
themselves. Mostnormal people are the same, I'm sure, but I seem to have
sroneastray somewhere. I want to depend, but nobody lets me. Forthe past



six months or so, I've been wishing I had someone toact as a mother to me.
Someone I could confide anything to,someone who'd take decisions out of
my hands. But when youthink about it, though that might be all right for
me, it would
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be no fun for the other person. It's the same with you, doctor―I've just been
using you lately to unload my gripes on."

The patient here is obviously referring to his unsatisfieddesire to amaeru. A
short while afterwards, he referred to thesame feelings again in the
following terms: "I want someone tohohitsu me. Someone who would leave
me to take responsibilityto all outward appearances but in fact would give
me adviceand recognition." Hohitsu is a term that can only be translatedas
"assist," but the point is that "assist" here impliesshouldering all actual
responsibilities while conceding all ap-parent authority. The reason for his
use of the word, whichoccurs in the Meiji Constitution and is seldom to be
heard inpostwar Japan, was probably that he happened nimself to be
astudent of law. At the same time, thoue"h, it also showed aconsiderable
psychological insight. By applying to himself aword that was formerly only
used of the emperor, he not onlygave skillful expression to his own inner
desire but also threwlight on the psychologiqal significance of the position
of theemperor.

The emperor is in a position to expect that those about himwill attend to all
matters great and small, including, of course,the government of the country.
In one sense he is entirelydependent on those about mm, yet status-wise it is
those abouthim who are subordinate to the emperor. Where his degree
ofdependence is concernea, he is no different from a babe in arms,yet his
rank is the highest in the land, a fact wnich is surelyproof of the respect
accorded infantile dependence in Japan.Another fact suggesting the same
kind of principle is that inJapan not only the emperor but all those who
stand in highpositions have to be bolstered up, as it were, by those
aboutthem. In other words, it is the person who can embody
infantiledependence in its purest form who is most qualified to stand atthe
top in Japanese society. This is backed up by the praisetraditionally
accorded to sunaosa (guilelessness, straightforward-
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ness, amenability) as the highest of the virtues. The fact, pointedout by
Benedict, that in Japan the greatest freedom and self-indulgence is accorded
to infants and the elderly is also, prob-ably, related to this. This last point,
admittedly, may havechanged somewhat with the increasing complexity of
societynowadays, but it seems that the tendency still survives to
aconsiderable degree.

As the preceding paragraphs will suggest, the description ofthe emperor in
the postwar constitution as a "symbol of theJapanese nation" is peculiarly
apt. In the old Meiji Constitu-tion, the corresponding description is "sacred
and inviolable."This may have more solemn and religious overtones than
thedescription in the new constitution, yet there is, surely, noessential
discrepancy between the two. The almost religiouscharacter that the Meiji
Constitution came to acquire seems,incidentally, to have been influenced by
the fact that I toHirobumi, its drafter, perceived that religion lay at the
founda-tion of constitutional government in Europe. Ito himself,
duringdebate in the Privy Council on the draft of the Imperial Con-stitution,
referred to this fact, and declared that apart from theImperial family there
was little to serve as a spiritual focus forconstitutional government in
Japan.as

In short, he treated the Imperial family as a kind of spiritualsubstitute for
Christianity. Whatever the rights or wrongs ofthe matter, his view that the
traditional religions were uselessfor his purpose, and that the only thing that
could help inbinding the nation spiritually was the ancient concept of
thenation as a family, with the Imperial family as its main branch,was
undoubtedly wise in its way. Historical research, of course,has shown that
the Japanese Imperial family were themselvesconquerors who came from
abroad in ancient times, yet thefact that in subsequent history the Imperial
family served as thespiritual center of society is undeniable; and, moreover,
since thebeginning of the Tokugawa regime or even earlier the spirit
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of resistance to the authority of the time invariably used theImperial family
as its starting point. To express it from adifferent angle, the Imperial family,



as djyake, served—as I havepointed out already in the section on "inner"
and "outer"circles—as a kind of substitute for the public spirit in the West-
ern sense even before the promulgation of the Meiji Constitu-tion. It seems
likely that in Japanese society, which so easilysplits up into any number of
closed circles, there existed no ap-propriate and effective concept that could
unify the wholenation apart from that of being "His Majesty's children."

The Japanese, in short, idealized amae and considered a worlddominated by
amae as a truly human world ； and the emperorsystem might be seen as an
institutionalization of this idea. Thetheories of kokutai goji ("preserving the
body pontic") of wnichso much was heard following the Aaeiji Restoration
were notsimply invented for the political convenience of the ruling class,but
were also backed up by the desire to preserve this Japaneseview of the
world in the face of pressure from outside. And thePacific War was fought
in the cause of extending tnis view ofthe world to countries overseas as
well. It is true of course thatuntil the final utter defeat in war and the
complete loss by theJapanese of confidence in the ideas of "national polity"
and"Japanese spirit" that had been their support hitherto, theywere not
allowed to consider, even, what was the essence ofthe emperor system.
Shortly after the end of the war, Maru-yama Masao is said to have summed
up the emperor system asa system of irresponsibility, yet even though he
may haveperceived this in prewar days the fact remains that defeat
wasnecessary before it was possible for him to make his views public,nor
would the patient whom I previously quoted have dreamedbefore the end of
the war of using about himself the wordhohitsUy a term normally employed
only about the emperor.

The question, however, is not restricted to the emperor sys-
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tem in the narrow sense. So long as concepts such as giri, ninjd,repaying
one's obligations {hoon), or even "the soul of Yamato"remained active as
controlling influences in society, it wasimpossible to perceive that,
essentially, these all derived fromthe amae psychology. It was not until the
emperor himselfdenied the myths and became the "symbol" of the
Japanesepeople that it became possible to bring into the light the
amaelurking in the heart of each individual Japanese.



The present age has seen the collapse of the emperor systemas an ideology.
As a result, uncontrolled amae has, as it were,run rampant and "little
emperors" have sprung up here, there,and everywhere.1his does not mean,
however, that everythingin the nature of a system has disappeared; and
recently, partlyas a result of Japan's re-emergence as a great economic
power,there has even been talk of a "revival."I should like to devotesome
space here to the social customs that seem, along with theemperor system,
to have supported the ideology of amae.

First of all, there is the use of honorific language, which isextremely highly
developed in Japanese. Honorific language,as the word suggests, is used in
order to show respect or defer-ence towards someone of superior station to
oneself, but whatis certain is that the man toward whom it is used feels a
senseof pleasure rather than any sense that he is being kept at arespectful
distance. It occurred to me that there was a verystrong resemblance in
Japanese between the honorific languageused towards superiors and the
way people talk to children. Forexample, a woman mignt say to someone
else's small boybotchan wa o-rikd-san desu ne (What a clever boy), the
word riko(clever) being given two honorifics, the prefix o- and the
suffix'San, Or she might say to a small girl 0-jd-chan no o-yofuku wakirei
desu ne (Your dress is pretty, isn't it. What a pretty dress!).Here, the phrase
corresponding to the English "your" employsa term used of someone else's
daughter and itself incorporating
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an honorific prefix and suffix (an idea of the flavor might begiven by
translating it "little miss's"), while even the word fordress has its honorific
prefix.

Considering this lavish use of the honorific prefix in address-ing children, I
came to wonder if the aim in using honorificlanguage to superiors might not
be to humor them in the sameway that it is used to humor children.
Generally speaking,lailure to use honorifics to one's superiors means
putting themout of temper and eventually placing oneself at a
disadvantage.But the fact that it is necessary at all to "butter up"
one'ssuperiors in the same way as one does children is evidence,surely, of
the persistence of a childlike attitude in Japaneseadults.1his also coincides



with Benedict's view, already cited,that in Japan the greatest degree of
freedom and self-induレgence is permitted to children and the elderly.

The next question I should like to s^lance at is that of ancestorworship. Tnis
custom is not, of course, confined to Japan, yetthe peculiar tenacity of
ancestor worship there is witnessed bythe fact that Buddhism, despite the
great popularity that itonce appeared to enjoy in Japan, gained a hold on the
generalmasses less for its ideas than as a form of ancestor worship. Now,the
connection between popular ideas of "dying- and becominga god" or "dying
and becoming a Buddha" and the amae psy-chology was first brought home
to me through my own personalexperience. Following the death in rapid
succession of both myparents and the consequent severing- of my bonds
with them, Ibecame aware of them for the first time as independent
persons,where hitherto their existence was real to me only insofar asthey
were my own parents. This made me wonder whether tobecome a god or a
Buddha for the Japanese might not meanthat human personality of the
individual concerned, whichduring his lifetime had frequently been lost
sight of, buriedbeneath formal relationships or plastered over with the
caresof everyday life, was accorded new attention and respect. This
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in no respect contradicts the traditional belief that consideredthe emperor
the embodiment of satisfied amae, as a god incar-nate. Indeed, one might
well see ancestor worship as existingin a mutually complementary
relationship with emperor wor-ship, since both use the term "god" in
referring to those wholie in the realm beyond the anguish of unsatisfied
amae—whichis where, this suggests, the essence of the Japanese concept
ofdivinity lies.

Finally, I would like to add something concerning the Japa-nese fondness
for festivals. The Japanese have a passion forthem ； in the large towns, the
festivals held for the gods of localshrines or in honor of ancestors seem to
have fallen into abey-ance, yet even the town dweller still seizes every
slightest excusefor creating a "festival" and going on a spree. The ODjectof



the festival does not have to be a ffod or human being of old ；anything- at
all special or commemorable, whether an event, athing, or some newly
inaugurated social system, will serve asan excuse.

This can obviously be interpreted as a manifestation of thetraditional
;:^hinto spirit; the point has been discussed by manyscholars already, and I
hardly need to go into it here. Onesuggestion I would like to make,
however, concerns the rela-tionship between the festival habit and the
feelings expressed inthe closely related word medetai, usually translated as
"aus-picious" or "happy." Philoloe^ically speaking, this is connectedwith
the verb mederu and means something like "worthy of beingappreciated or
enjoyed." Originally it probably expressed afeelin? of admiration for the
thing being celebrated, but nowa-days it has come to indicate chiefly the
gav, "auspicious" feelingof festival time. The Japanese love of festivals
might equallyappropriately be described as alove of the medetai feeling.
Whatis still more interesting^ is that nowadays the word medetai
isfrequently used in what would not be considered medetai con-texts: for
example, "He's alittle medetai," means "He's rather
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soft" in the sense of easily put upon, easily moved to unnecessarygratitude,
admiration, etc.1his usage seems to be comparativelynew, and does not
appear in the old Daigenkai dictionary. Fromthis, I believe, one might infer
that in olden times the Japanesewere able to indulge in the medetai feeling
quite simply andunsophisticatedly, but that in recent years what was
oncemedetai has gradually become less so. This is probably relatedto the
fact that the ideology of amae in the sense describedearlier has collapsed,
with a corresponding decline in themarket value of amae, so that the man
who quite happily con-tinues to amaeru (i.e. assume the goodwill of others)
is describedas medetai. In practice, it might be truer not to confine
theexpression to a few particular individuals but to say that theJapanese as a
whole are, without realizing it, medetai, sincedespite the collapse of the
amae ideology the individual Japanesehas not proved able to deny the amae
in his heart of hearts.
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3 The logic of amae

Language and psychology

In describing, in chapter two, the way in which Japanesesociety has created
a world permeated by amae, my methodrelied to alarge extent―for
example, in taking the vocabularyof amae as the starting-point for
discussion—on the semanticanalysis of words. It was not semantics pure
and simple, beingbacked up by comparative linguistic observation, yet it
differedsomewhat from what is normally known as comparative lin-
guistics. It was based on the premise that each of the variouslanguages of
the world expresses its own unique world of mean-ing, and that it is
possible to draw certain conclusions from acomparison of these worlds. Of
course, I was not conscious ofthis premise from the very outset of my
studies ； as I said inchapter one, I originally came to realize the
importance of theconcept of amae gradually, through a combination of my
ownpersonal experience and my clinical experience as a psychia-trist, plus
an examination of those experiences by psychoanaly-tical methods. It was
this that led me to make amae the centralfocus of my studies. In doing so, I
was seeking to use the conceptas a methodology in ascertaining the true
nature of varioustypes of psychopathology, but at the same time I became
con-vinced that the world of meaning centering around thatconcept
represented the true essence of the Japanese psychology.

This latter conclusion is based on the premise that nationalcharacter must be
reflected in the national language. Thinkingto find out what the experts had
to say on this subject, I read
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a work by the linguist Edward Sapirノ。 I was somewhat disap-pointed to
find my premise clearly rejected. But specialistthough Sapir was, I was
already too taken with my concept ofamae to submit to him meekly.
Applying the principles of themethods1used constantly as a psychiatrist, I
reasoned in thefollowing fashion. Clinical psychiatry is based on the
assump-tion that it is possible to get to know a patient's mental statevia the
words that he uses. If this assumption is correct in thecase of an individual,



surely it should also be true of a nationthat speaks one uniform language.
Surely it should be possibleto discuss the psychological characteristics of a
people in termsof the language it speaks.

Ilater found that this view was not only mine, but was heldby a number of
different scholars. The philosopher ErnstCassirer, for example, has the
following to say: "(Names) arenot designed to refer to substantial things,
independent entitieswhich exist by themselves. They are determined rather
byhuman interests and human purposes. But these interests arenot fixed and
invariable. . . . For in the act of denominationwe select, out of the
multiplicity and diffusion of our sense data,certain fixed centers of
perception."" He quotes Goethe'scelebrated saying, "He who knows no
foreign language doesnot know his own," and cites an example given by
Wilhelmvon Humboldt, who believed that words give shape to
anddetermine our spiritual lives. As Humboldt sees it, the Greek[men) and
Latin [luna] words for moon show different types ofinterest in the moon.
The former, he says, treats the moon asa means of measuring the passage of
time, while the latter ex-presses the moon's brightness.

I also learned that Benjamin L. Whorf, the American lin-guist, had
expressed, independently, essentially the same viewsas those just quoted.
The followinff passage sums up his viewson the subject. "Actually, thinking
is most mysterious, and byfar the greatest liffht upon it that we have is
thrown by the
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• THE LOGIC OF AMAE

Study of language. This study shows that the forms of a person'sthoughts
are controlled by inexorable laws of pattern of whichhe is unconscious.
These patterns are the unperceived intricatesystematizations of his own
language—shown readily enoughby a candid comparison and contrast with
other languages,especially those of a different linguistic family. His
thinkingitself is in alanguage―in English, in Sanskrit, in Chinese.
Andevery language is a vast pattern-system, different from others,in which



are culturally ordained the forms and categories bywhich the personality not
only communicates, but also analyzesnature, notices or neglects types of
relationship and phenomena,channels his reasoning, and builds the house of
his conscious-ness.""

Whorf believes that it is especially profitable to comparelanguages
belonging to different families ； in this sense, a com-parison of Japanese
and the languages of the West is surelypeculiarly suitable. The present
work, of course, is not con-cerned with an overall comparison, but almost
exclusivelywith the single word amae. Nevertheless, the word in
questionrefers to the basic human relationships, and has, moreover, aricn
associated vocabulary that expresses all the many varia-tions on the
psycholoffv summed up by amae and that clearlyforms one broad pattern.
If, then, there is nothing correspond-ing to it in the languages of the West,
one must conclude thatthere is an obvious difference between the Westerner
and theJapanese in their views of the world and their apprehension ofreality.

Let us at this point delve alittle more deeply into the rela-tionship between
language and thought. Without doubt, dif-ferent languages seem to express
different types of awarenessof reality, and in this respect alanguage can be
said to condi-tion, to some extent, the thinking of those who use it. Never-
theless, it would be a mistake to conclude from this that thoughtdepends
entirely on language and that thought without lan-
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guage is impossible. The very fact that we can understand thatdifferent
languages express different worlds of significance is,in itself, a sign that
thought essentially transcends language.Of course, the statement that
thought transcends language isin itself a verbal expression, and it remains
impossible forhuman beings to express thought without using words, yet
theessence of thought as such transcends the verbal expression of it.

To say this is to consider thought from the viewpoint oflogic―that is, from
the viewpoint of understanding the sense―but even when one considers
thought from the viewpoint ofpsychology it seems a natural conclusion that
it has its originsprior to words. For instance, if, as I claim in this book,
thevocabulary of amae is something unique, then it is possible toexplain its



occurence in psychological terms. And the psycho-logical explanation thus
postulated must assume a psychologicalprocess which precedes words. To
put it more simply, the factthat the word amae exists in Japanese whereas
nothing cor-responding to it exists in Western languages can be
interpretedas meaning that the Japanese are particularly sensitive to
amaeand set great store by it, whereas Westerners are not and do not,and to
explain this one must obviously consider the psychologi-cal processes
which precede words.

considered linguistically, what I have just pointed out relatesto the
philoloe^ical oriedns of individual words, but in terms ofpsychoanalysis it
concerns the link between words as such andunconscious psychological
processes. Let us turn our attentionfor a while, then, to the Dsvchoanalytic
understanding of words.Freud himself made the highly pregnant statement
that "...in men there is an added complication owing to which
internalprocesses in the ego may also acquire the quality of conscious-ness.
1his complication is produced by the function of speech,which brings the
material in the ego into a firm connectionwith the memory-traces of visual
and more particularly ofauditory perceptions."" This point is made still
more ex-
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plicit in the following quotation from Rapaport: "The memo-rial
connections, the conceptual belongingness, and the antici-pations which
have once arisen in the interplay of motivationsand the quest for the object
which satisfies simultaneouslyseveral effective motives (over-
determination) are not lostwith the progress of psychological development;
rather, byagain and again recurring in approximately similar situations,they
become structuralized and available as fixed tools, quasi-stationary
apparatuses, for use in the thought process.""Rapaport does not specifically
refer to words here, but it seemssafe to take "fixed tools, quasi-stationary
apparatuses, for usein the thought process" as referring to words or to the
stageimmediately preceding them. If so, then this passage can besaid to
describe how words reflect the state of affairs in the earlystages of
psychological development, i.e. the way in which theindividual relates to
his surroundings via his desires.



Words, now, do not merely reflect unselectively every aspectof the situation
during the early stages of psychological develop-ment. Selection invariably
takes place ； some things are dealtwith in language, but other things, it
would seem, cannot be,and are therefore banished from the consciousness.
If languagedetermines thought to a certain extent as Whorf says, then it
isprobably because of tnis fact. The determining occurs as aresult of a
particular person being born in a particular linguisticsociety, but ultimately
it derives from decisions made as thelanguage was originally coming into
being. Admittedly, thesetwo things are not necessarily different, and one
might say thatevery time a human being acquires alanguage the birth
oflanguage is repeated afresh on an individual basis.

It was the psychoanalyst S. L. Kubie who first paid attentionto the choice
that occurs in the process of alanguage's cominginto being, or of acquiring
alanguage. "The neurotic processis always a symbolic process: and the split
into parallel yetinteracting streams of conscious and unconscious processes
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Starts approximately as the child begins to develop the rudi-ments of
speech.1his rudimentary speech is at first alanguageof action and not of
words ； but there is good reason to believethat the evolution of the
capacity to use language is linkedclosely to the process by which we first
repress and then repre-sent our unconscious struggles."*^

Since this quotation is difficult to understand in isolation,I should like to
explain in alittle more detail with reference toa paper published later by
Kubie." The "symbolic process" ofwhich he speaks is a comprehensive term
comprising linguisticactivity in the broadest sense, and not merely symbols
in thenarrow sense in which the term is used in psychoanalysis.Symbols in
the narrow sense are, principally, those that appearin dreams or
psychopatholoffical phenomena, in cases wherethey represent
psychological processes of which the individualhimself is not aware. Kubie
uses the term symbolic process tocover both these and normal verbal
activities, since he believesthat there is a developmental connection
between the two.According to his theory, all symbolic representatives have
twopoints of reference, one internal with respect to the boundariesof the
body (the constellation "I"), and one external (theconstellation "Non-I").



Where such representatives take theform of speech, it is the "Non-I"
constellation on which theemphasis is normally placed, the I here being
frequently ig-nored. In other words, he says, there is a tendency for repre-
sentatives relating to one's own physical sensations to berepressed in the
course of language development. The question,now, is why, in transforming
representatives into language, theemphasis should be on the "Non-I"; this is
probably attribu-table ultimately to the fact that the exterior world is vital to
thesurvival of the individual. The apparent emphasis placed onthe "Non-I"
can be seen as directed, ultimately, by the interestof the self. Interest here,
even so, means principally interest insurvival, so that representatives related
to other physical sensa-
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tions of the self are sacrificed, and it seems likely that the desiresand
impulses that these represent are repressed at this point,giving rise to
unconscious conflicts. These unconscious conflictslater make themselves
apparent as dreams and psychopatho-logical phenomena, which is the point
at which representativesrelated to one's own physical sensations appear as
symbols inthe narrow sense.

This theory of Kubie's was made in order to explain languagein general and
the relation between language and psycho-pathology in particular, and not
to explain the differences thatoccur between different languages.
Nevertheless, his theorythat all symbolic processes have, essentially, "I" and
"Non-I"offers alikely hypothesis for explaining the origins of the
varietyobservable in different languages. This could be seen as afurther
extension of Cassirer's theory that names are determinedby human interests
and aspirations, and the theory of Whorfthat language presents the patterns
of unconscious thought. Forthe question of which aspects of the "Non-I" are
emphasizedand which aspects of the "1，， ignored in the formation of
lan-guage implies a choice of one among many different pos-
sibilities―which is precisely, it would seem, where the seeds ofthe
peculiarity of individual languages take shape. In attemp-ting to explain the
relationship between linguistic activity andemotion the philosopher Susan
Langer,*' who carried on thework of Cassirer, states that language, by
abstractinff certainemotions from among the bewildering wealth and variety



thatexist, seeks to make them effective, which is surely, in essence,the same
as what Kubie has to say. Either way, the point isthat language is not merely
a means for human beings to ex-press their emotions but in its very forms
bears the imprint ofthe human psychology.
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The verbal origins of amae

Seen in the light of its present usage, and of its developmentas a word,
amae naturally evokes associations with the behaviorof an infant in its
relationship with its mother, yet oddly enoughthe leading Japanese
dictionaries make no mention of this.Daigenkai, for instance, says simply,
"to lean on a person'sgood will," and the examples given all concern adults
； not oneconcerns infants. Ihis may imolv that our awareness of amaeas
something essentially infantile is, chronologically, com-paratively recent
and that no attention at all was paid to thisin the past. One must inquire,
then, what associations this wordhad in the minds of the Japanese who first
used it, whichresolves into the question of the derivation of the word
amaeitself. I can find nothing on this subject in any existing work.

In what follows I shall take my courage in both hands andspeculate as an
amateur. First, I suspect that ama, the root ofthe word amae, may be related
to the childish word uma-umaindicating the child's request for the breast or
food, which isthe first word that almost all Japanese speak. Daigenkai
recog-nizes that amashi (sweet) can have the same sense as
umashi(pleasant-tasting), which makes my fancied connection betweenama
and the uma of uma-uma still more likely. If this fancy iscorrect, the ama of
amae, philologically speaking, is related toinfancy. If so, then it is only
natural that we should now havecome to consider amae as a particularly
infantile phenomenon,but to the ancients who first created the word
intellectual judge-ments such as the distinction between infant and adult
were ofcourse irrelevant. They would surely have attached moreimportance
to the feeling contained in the word. As to whatprecisely this feeling was, I
believe that the most correct answerwould be the sense of longing
expressed in the desire for the
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breast. The ancients, of course, almost certainly did not ex-perience this
emotion solely as a desire for the breast, but feltthe same type of longing for
anything that conferred benefitson them.1his has led me to wonder―rashly,
perhaps―whetherthe ama of amae cannot be identitied in turn with the
amameaning the heavens and the ama that came to be used as amakura-
kotoba.* I feel this because the heavens for the ancientJapanese seem not to
have been somethings to be feared, some-thing separate from the earth, but
something that chiefly con-ferred blessings on man.

In a discussion on "The Japanese and Japanese Thinking""held recently by
Izumi Seiichi, Inoue Mitsutada and UmesaoTadao, the participants
discussed the "heaven" of the Japaneseas something "continuous" as
opposed to the "separate" heavenof the nomadic peoples. This accords very
well with what Ihave just explained. In fact, expressions such as amakudaru
andamapakeru** that are still used frequently today are to be foundalready
in the Kojiki and ManyoshUy two of the earliest writtenworks in the
language. Amaterasu Omikami, the Sun Goddesswho was believed to be
the ancestress of the Japanese nation, isfor the most part an extremely
maternal, human goddess. Thissuggests that the origins of amae and the
myth of the Sun God-dess spring from the same roots, which, if true, would
be veryintriguing.

* A device much used in ancient Japanese poetry. Consisting of groups
ofsyllables (often five in number) always found prefixed to particular
nounsor names, they had in many cases already lost much of their meaning
andserved as pure embellishments or as a way of filling out the meter.**
Literally, "to descend from heaven" and "to ascend to heaven," nowa-days
used ironically in reference to government officials who use their in-fluence
to obtain posts for themselves in private organizations, or of execu-tives in
private business who move up into government circles.
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The psychological prototype of amae

It is obvious that the psychological prototype of amae liesin the psychology
of the infant in its relationship to its mother.A few observations, then, on
this point: first, it is interestingthat no one says of a newly born child that it



is amaeru-ing,A child is not said to amaeru until, in the latter half of the
yearfollowing its birth, it first begins to become aware of its sur-roundings
and to seek after its mother.

Amae, in other words, is used to indicate the seeking after themother that
comes when the infant's mind has developed to acertain degree and it has
realized that its mother exists in-dependently of itseli. In other words, until
it starts to amaeruthe infant's mental life is an extension, as it were, of its
life inthe womb, and the mother and child are still unseparated.However, as
its mind develops it gradually realizes that itselfand its mother are
independent existences, and comes to feelthe mother as something
indispensable to itself； it is the cravingfor close contact thus developed
that constitutes, one mightsay, amae.

In principle, now, this phenomenon should be observable inall human
babies, whether in the East or in the West. Nor isit confined to humans ；
even among animals the unweanedyoung cling to their mother, so that it is
possible to say forinstance that a puppy amaerus to its mother. The
characteristicof human beings, however, is that the psychological content
ofthis type of action can be observed, and the invention in Japa-nese of the
word amae in particular has helped in bringing thispsychology into closeup.
The concept, in short, serves as amedium making it possible for the mother
to understand theinfant mind and respond to its needs, so that mother and
childcan enjoy a sense of commingling and identity. What is more,
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it has had the effect, among the Japanese who are much moreaware of amae
than the peoples who do not possess such a word,of permitting the amae
psychology to exert a strong influence onevery aspect of man's spiritual
life―and has also made neces-sary, it seems, a correspondingly large
vocabulary to indicatethe variations of the amae psychology. It was thus
that, as wehave already seen in chapter one, the world of amae cameabout.

Now if, as I have stated, the prototype of amae is theinfant's desire to be
close to its mother, who, it has come vaguelyto realize, is a separate
existence from itself, then one mayperhaps describe amae as, ultimately, an
attempt psychologi-cally to deny the fact of separation from the mother.



Obviouslyenough, the mother and child following birth are
separateexistences both physically and psychologically. Despite this,
theamae psychology works to foster a sense of oneness betweenmother and
child. In this sense, the amae mentality could bedefined as the attempt to
deny the fact of separation that is suchan inseparable part of human
existence and to obliterate thepain of separation. It is also possible to reason
that whereverthe amae psychology is predominant the connicts and
anxietyassociated with separation are, conversely, lurKing in the back-
ground.

This does not imply, of course, that amae is necessarily alwaysnon-realistic
and defensive. Without amae, in fact, it is impos-sible to establish the
mother-child relationship and without themother-child relationship the
proper growth of the child wouldbe impossible. Even after adulthood, in the
forming of newhuman relationships, amae is invariably at work at least at
thevery outset. Thus amae plays an indispensable role in a healthyspiritual
life. If it is unrealistic to close one's eyes completelyto the fact of
separation, it is equally unrealistic to be over-whelmed by it and isolate
oneself in despair over the possibili-ties of human relationships.
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Amae and Japanese thinking

Scholars have put forward many different theories concern-ing the ways of
thinking of the Japanese, but most agree in thelong run that, compared with
thought in the West, it is notlogical but intuitive. I believe that this is not
unrelated to thedominance in Japan of the amae mentality, since there is
some-thing typically illogical from the outset in the attempt to denythe fact
of separation and generate, mainly by emotional means,a sense of identity
with one's surroundings.

As a result of his comparative studies of Oriental ways ofthinking,
Nakamura Hajime has stated" that an outstandingtrend in Japanese thought
is the importance attached to closedethical organizations. This, too, may be
interpreted as referring,in different terms, to the amae mentality. The same
is true ofthe shiteki niko ("private binomial formula") which
MoriArimasa^" has recently proposed as a characteristic of



Japanesethought. These terms such as "exclusive," "private" and so onused
to describe Japanese characteristics are all,I would pointout, applicable only
when the world of amae is viewed fromthe outside: the inhabitants of that
world are themselves quitelacking in any sense that it is either exclusive or
private. Ifanything, they consider themselves to be open and non-exclusive.
As we saw in chapter one, it is true that "others"{tanin), so long as they
remain others, stand outside the worldof amae, in which sense there does
exist exclusivism of a kind.Yet seen in a different way this world also has
the function ofseeking to "melt down" others by amae and make them
losetheir tanin quality, in which sense one might almost call it all-
embracing and inclusivist. Even so, to persons on the outsidewho do not
appreciate amae the conformity imposed by the
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world o.f amae is intolerable, so that it seems exclusivist andprivate, or
even egocentric.

To look at the world of amae in a negative and criticial wayis to see it as
irrational, exclusivist, and private, but viewedmore positively it can also be
seen as respecting nondiscrimina-tion and equality, and as very tolerant. It
seems to me, forexample, that Zen satori (enlightenment) as expounded by
thelate Suzuki Daisetsu might be interpreted as a positive affirma-tion of
this type of amae. I hasten to add that by "affirmation ofamae" I do not
mean merely the permitting and encouragingof amae, but the gathering up
and setting in a beneficial direc-tion of all the potentials it comprises. Thus
it may seem on thesurface sometimes to transcend amae. The Zen question
"whatdid one look like before one's mother and father were born?"would
seem to be getting at this point. The stress on the indi-visibility of subject
and object, or of the self and others, is alsobasically the same.

However, since human existence is ultimately dependent onthe parents, it is
not possible to eliminate the father and moth-er, however much one may
achieve enlightenment through Zen.There occurs a turning back to the
mother and father―thoughthis trend may, admittedly, be particularly
prominent in theZen thought of Japan. A Zen priest once said that Zen
satoricould be summed up in the word filial piety, while SuzukiDaisetsu
points out that whereas "at the basis oi the ways ofthinking and feeling of



the Westerner there is the father," it isthe mother that lies at the bottom of
the Oriental nature. "Themother," he says, "enfolds everything in an
unconditional love.There is no question of right or wrong. Everything" is
acceptedwithout difficulties or questioning. Love in the West
alwayscontains a residue of power. Love in the East is all-embracing.It is
open to all sides. One can enter from any direction." Onemight see tnis as
nothing other than a eulogy to amae.
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This spirit of non-discrimination and equality, I believe, hasbeen a part of
the Japanese makeup ever since ancient times,and not merely as part of Zen
ideas. I believe in fact, that theso-called "way of the Gods" is precisely that,
since the "wayof the Gods" seems consistently to have extolled the
principleof no-principle and the value of no-value. It is this policy, infact,
that has allowed the Japanese to devour various aliencultures without any
particular sign of indigestion and to makethem, in some fashion or other,
their own. From a bystander'sviewpoint this may seem to indicate a total
lack of ideas orintegrity. It is this that Maruyama Masao refers to in speak-
ing of the lack of any "axis of coordinates" as the characteristicof Japanese
thought. This view, however, arises from takingother countries as one's
model；the Japanese, in fact, have gotby perfectly well. One Japanese,
Motoori Norinaga, for ex-ample, gave this Japanese attitude his whole-
hearted approba-tion: "Everything, the good and the bad alike, is the work
ofthe ffods; thus teachings such as Confucianism, Buddhism, andTaoism
are alike the work of the gods, and so is the fact thatmen are led astray by
them. It is in this sense that distinctionsof good and bad, right and wrong,
exist. Confucianism, Bud-dhism and Taoism are all, in the broadest sense,
the Way ofthe Gods of their respective ages. • • . It follows that in govern-
ing a country one should first of all try to ensure safety fromharm by
behaving in accordance with the will of the benevolentgods as did the
ancients, but if it should prove difficult to rulewithout resort to
Confucianism one should rule through Con-fucianism. If only Buddhism
will meet the requirements ofthe affe. one should rule through Buddhism.
For they are all,in their own time, the Way of the Gods. On the other hand,
tobelieve that one should apply the ways of the ancients to thegovernment
of later ages in every respect is to set the power ofman above that of the



gods; not only is this impossible, it iscontrary to the Way of the Gods of that
time • • • Since, there-
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fore, it is beyond the power of man, one should resign oneselfto doing what
seems best at any given moment.""

It seems that if one tries the positive approach to Japanesethinking, one
inevitably ends up accepting the "way of theGods." However, of this I shall
have more to say later. In themeantime, let us give some thought to the
Japanese aestheticsense.

In this sphere too, the amae sensibility seems to play a verylarge role.
"Beauty" usually implies that an object is pleasingto the senses, the person
who enjoys the beauty of the objectbecoming one with it through that
experience. This has muchin common with the experience of amae, since
amae itself, as wehave frequently seen already, seeks to achieve identity
withanother. Of course, it is absolutely essential in the latter casethat the
other person should understand one's purpose andacquiesce in it. Since this
is not always possible, the person whoseeks amae often experiences
frustration, and even when he issatisfied the satisfaction does not usually
last indefinitely. It isfor this reason, it would seem, that some people turn to
Zenand other religions, and the same motivation, it seems, alsodrives some
people to the pursuit of beauty. One not uncom-monly sees, among those
who pursue beauty, persons who arethemselves strongly aware of an
unsatisfied amae and for thatreason devote themselves still more intently to
the quest forbeauty. The fact that the Japanese as a whole are more aes-
thetically inclined than other peoples may be based on the samereason: if
one dwells continuously in the world of amae so thatthe amae sensibility is
subject to constant stimulation, onebecomes obliged, it would seem, to seek
beauty whether onewishes it or not.

The first thing that comes to mind in this connection is thespirit of sabi and
wabi, those celebrated ingredients of theJapanese aesthetic sense. Both wabi
and sabi imply a type ofquietism that shuns the world of men, and as such
would seem
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to be diametrically opposed to the desire for human contactdominated by
amae. Yet the person who has achieved the de-sired state of tranquillity
does not fence off his solitude butexperiences a strange sense of identity
with his surroundings.It is possible too, via this state of mind, to achieve
new contactwith others of like mind.

Another important concept―one that stands, as it were, incontrast to wabi
and sabi―is that of iki (approximations areflair, wit, stylishness). Unlike
warn and sabi, this is not achievedby divorcing oneself from the world of
men, but may bedescribed as the aesthetic sense of the man who lives in
thehumdrum world yet purges life of the clumsiness and uglinessthat often
goes with amae in its cruder manifestations. The"ugliness" of amae refers to
the sulkiness, resentment and otherwarped feelings arising from frustrated
amae, which often keepa person in a prison from which he cannot escape ；
the iki man,being well versed in the ways of the world, has his wits
abouthim and when the occasion requires can show a savoir-jairethat
arouses the admiration of those about him.

In Iki no Kozo (The Structure of Iki), a fine work by KukiShuzo which
discusses iki in detail, the author defines iki as"free from loutishness,
sophisticated," "an attractiveness thatis completely sophisticated, resilient,
and free of flabbiness,"then touches on the relationship between it and the
amaementality.54 He does not refer to amae as a specincally
Japanesequality in the sense in which we are dealing with it in thepresent
work. Nevertheless, he takes the position that "iki isone of the outstanding
self-manifestations of the peculiar modeof being of the Japanese," and in
the course of trying to explainit touches on the relationship with the amae
mentality, therebygiving- additional backing to the thesis of the present
work. Ikihe says, together with shibumi (literally, astringency or
tartness)and amami (literally, sweetness), are special heterosexual modesof
being... taking amami as the normal state, there is a path that
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leads via iki, where one begins to show some restraint in one'sattitude
toward others, to shibumi. Concerning such amami, he ex-plains it as the



mood that is revealed in phrases, such as amaerusugata iro fukashi (a
woman is most desirable when she amaerus).

It is most interesting that he makes no mention here of theinfantile origins
of this amae, but interprets it mainly as a func-tion of relations between the
sexes. This may be partly due tothe fact that the literature he refers to in Iki
no Kozo is mostlyliterature of the Edo period, yet it can also be because
Kukihimself did not recognize the infantile nature of amae. Or hemay have
realized it yet have been unwilling to admit it indiscussing its relevance to
something so closely connected withsexual attraction as iki. Either way, this
would seem to bearout the fact that, as I have already suggested in
passing,awareness of the infantile nature of amae is of very recent stand-
ing. Since Kuki's work was first published in 1930, one mayconclude that,
if his associations corresponded with those of theaverage Japanese, amae in
the ordinary person's mind was, atleast until that time, associated with
relations between the sexesrather than with child psychology.

Nothing, probably, can be said with accuracy on this scoreunless one goes
further afield and examines the use of amae innovels and other works
written between the Meiji Restorationand the present day. For example,
almost the only case I canfind in which Natsume Soseki uses the word is in
connectionwith the relation between husband and wife, which tends
tosupport what I have already said. The case in question occursat the
beginning of the novel Meian, when the character Tsudahas a conversation
with his wife concerning the fact that thedate suddenly fixed for his
operation coincides with a day atthe theater to which they have been invited
by relatives. Hiswife says that she does not like to turn down the relatives
whenthey have been so kind, while Tsuda says that it does not mattersince
the circumstances are beyond their control, whereupon
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the wife says, "But I want to go." "Go if you want to, then,"replies Tsuda.
"Then why don't you come too?" asks his wife,"Don't you want to?" The
feelings this arouses in Tsuda aredescribed as follows: "Raising his eyes to
look at his wife, hewas struck momentarily by a kind of strange power
lurking inhis wife's gaze. Her eyes had an odd gleam quite at variancewith
the mild (amae) turns of phrase she had been using. Aboutto reply to what



she had said, his mind found its working mo-mentarily interrupted by the
expression of those eyes. Butalmost immediately she smiled, showing her
fine white teeth.And at the same moment, the expression in her eyes
vanishedwithout trace." Her next remark is, "Don't worry. I don'tparticularly
care about going to the theater, I just wanted toendear myself to you
{amaeru)^

I have discussed some of the characteristics of Japanesethinking in their
relation to the amae mentality, but one coulddoubtless find connections in
all kinds of other spheres. Forexample, the celebrated mononoaware cited
by Motoori Nori-naga (sensitivity to beauty, the "ah-ness of things") would
seemto be related to the amae sensibility. Aware is to be moved by acertain
object, whether it be a human being or something innature, and quietly and
profoundly to make oneself one withthat object. One might even say that
ultimately both wabi andsabi, as well as iki and even the approach to human
relationsformalized in the concepts of giri and ninjd, are rooted originallyin
mononoaware. And if one traced this back further still, onewould arrive at
the primal experience of the Japanese inancient times.

This primal experience gave rise, on the one hand, to theemperor system
and the family-centered society that is relatedto it, and, on the other,
fostered the peculiarly Japanese waysof feeling and thinking. Now I would
suggest that the basicemotional urge that has fashioned the Japanese for two
thou-sand years is none other than the amae mentality. The realiza-
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tion that this mentality, as has already been suggested severaltimes, is
basically childish did not, I suspect, occur to anyoneuntil after Japan's
defeat in World War II. If, as I believe, thisis so, then the fact could be
explained in the following fashion.

First, the men of old did not of course distinguish theirprimal experience as
"primitive" or "childish," but experiencedit simply as emotion. And it might
well be imagined thatJapan's isolation as an island country meant that
while, withthe passage of time, the emotion embodied in the primal ex-
perience might be refined, it was preserved with relativelylittle change until
later ages. Despite her isolation Japan wassubject, of course, to various



cultural influences from othercountries, and this gradually prompted an
awareness of Japan'sown peculiar culture. This was why, from the time of
MotooriNorinaga onward, there was so much talk of the "way of
theGods"―in spite of the fact that this is the "way" beyondwords―and it
was doubtless for the same reason that there wasso much discussion of the
"national polity" following the MeijiRestoration. A similar reason probably
lay behind the popularspread of Zen, following the Meiji Restoration,
among thegeneral public. It is interesting in this connection that the"Nishida
philosophy" that won such a following in prewarJapan should, in its
emphasis on the pure experience in whichsubject and object merge, have
been so obviously influencedby Zen, since Nishida* himself was firmly
convinced that hisphilosophy, while inspired by the traditions of Western
philo-sophy, was rooted in the Japanese experience.

It would seem, now, that the realization that the essence ofthe Japanese
experience lies in the period of infancy was notpossible until, as we have
seen in the section on "The Ideologyof Amae," the shock of defeat
undermined the authority of the

* Nishida Kitaro (1870-1945), a philospher and student of Japanese
culturewho expounded a peculiarly Japanese, eclectic philosophy centering
aroundthe concept of m", "void."
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moral concepts that had bound together Japanese society sofar. When
people amidst the havoc wrought by war abandonedthe loyalty and filial
piety ethic, started to feel that giri andninjo were old-fashioned, and began
to live without fear ofreproach for "forgetting their obligations," they at last
cameto realize that the deepest desire impelling them in practicewas amae
and that this amae was, moreover, badly hurt. At thesame time, one
suspects, they began to perceive as though forthe first time that amae
belonged, originally, to the infant. Ofcourse, to say that the amae mentality
is infantile does notnecessarily mean that it is without value. One need only
referto Japanese history for proof that, far from being valueless, ithas
provided a driving force behind alarge number of culturalvalues. Nor are
these cultural values something of the past,but live in the Japanese of the
present day. Yet I doubt if theJapanese of the future will be able to boast



without misgivingsof the purity of the Japanese spirit. The aim from now
on,surely, must be to overcome amae. Nor will it do simply to returnto the
Zen world of identity between subject and object;rather, it will be necessary
to transcend amae by discoveringthe subject and object: to discover, in
other words, the otherperson.

Amae and freedom

The Japanese wordゾりな，usually used to translate the Englishword
"freedom" and other Western words oi similar meaning,is of Chinese origin,
but seems to have been used in Japanfrom an early date. What is interesting
for us here is that themeaning- in which it was traditionally used一as
suggested bythe combination jiyu-kimama ("fancy free")―seems to have
aclose connection with the desire for amae. "Freedom in Japan,in other
words, has traditionally meant the freedom to amaeru,
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• THE LOGIC OF AMAE

that is, to behave as one pleases, without considering others.Never was it
freedom from amae. Wilfulness, of course, is notconsidered to be a good
thing, and in the same way the word力な，judging from examples found in
old Chinese and Japanesedocuments, often has, as Tsuda Sokichi has
pointed out,"overtones that are to a certain degree critical. In this it is
theexact opposite of "freedom" or "liberty," for which jiyii servedas the
translation following the Meiji Restoration but which inthe West signify
respect for the human being and contain notrace of criticism. For this reason
the word jiyu has come inrecent years to partake of both its good, Western
sense andits bad, Japanese sense, with a resulting extreme ambiguity inthe
concept itself. In what follows I should like to examinethis question in
somewhat more detail.

airst, something should be said concerning the idea of free-dom in the West.
Historically speaKing, it seems to have begunwith the distinction between
freeman and slave in ancientGreece. Freedom, in other words, meant an
absence of the en-forced obedience to another implied in the state of slavery



； itis precisely because of this that in the West freedom becametied up
with ideas such as the rights and dignity of man, andcame to be seen as
something ffood and desirable. Parallelwith this, the Western-style idea of
freedom also serves as abasis for asserting the precedence of the individual
over thegroup, in which respect again it affords a marked contrast withthe
Japanese idea of jiyu. If, as I have done above, one inter-prets jzjS as the
right to do what one pleases {wa^amama), thereis undoubtedly, here too, a
certain desire on the part of theindividual~~out of dislike, for example,
oiinterference by thegroup一to be able to behave just as he pleases. Here,
though,it is because the group will not fall in with the individual'swishes
that the desire for freedom arises, in which respect theindividual remains
fundamentally unable to transcend thegroup. In other words, Japanese-style
idea of jiyu cannot serve
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as grounds for asserting the superiority of the individual overthe group.
There is nothing surprising in this when one con-siders that originally
Japanese-style jiyu has its origins in amae,since amae requires the presence
of others: it may make theindividual dependent on the group, but it will
never allow himto be independent of it in the true sense. Contrary to
this,there is the fact that in the West with its emphasis on thefreedom of the
individual, people have always looked down onthe type of emotional
dependency that corresponds to amae.Generally speaking, there is not even
any convenient term toconvey this type of emotion in the way that amae
does.

All kinds of arguments could probably be adduced to showthat the Western
concept of freedom depends on a rejection ofamae, but I would like here to
quote the following passage at-tributed to the Renaissance Scholar Juan
Luis Vives (1492-1540): "Passive love, that is, the tendency to be the
recipientof love, produces gratitude ； and gratitude is always mixedwith
shame. Shame would naturally interfere with the senseof gratitude." When I
came across this quotation in Zilboorg-'shistory of psychology^' I was
immediately reminded of theJapanese sumanai. I have already explained
this use of sumanai,in reply to some mark of good will, as an apology for a
burdenimposed on the other; no Japanese will find anything odd orpeculiar



in this. Sometimes, even, sumanai is replaced bykyoshuku desu or
itamiirimasu, (both meaning something like"I am overcome" or "I am awe-
stricken") which if anythingare considered superior as expressions of
gratitude. Peoplein the West, however, as the Vives quotation suggests,
seem tofeel that thanks carry with them shame, which in turn hindersthe
feeling of gratitude. In the attempt to wipe out the senseof shame the
Westerner, one might suspect, has striven for longyears not to feel excessive
gratitude, and thus passive love.There is no doubt, of course, that this has
fortified the individ-ual's sense of freedom. It is very interesting in this
connection
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that the proverb "The Lord helps those who help themselves"was not
originally derived from Judaism or Christianity butfirst appeared in George
Herbert's Outlandish Proverbs publishedin 1640.58 This proverb, which is
also quoted in AlgernonSidney's Discourses Concerning Government"
signifies that in aworld where all men are each other's enemies the only
safecourse is self-reliance and self-defense. The aim of the proverb,in other
words, is to act as a warning against reliance on godor man, and is
completely opposite in spirit from the Japaneseproverb tabi wa michizure,
yo wa nasake (on a journey, a com-panion ；in life, compassion). This
trend, which seems to havegrown increasingly marked in the West from
Renaissancetimes on into modern times, happens to coincide with
theincreasing consciousness of the liberty of the individual.

Thus the spirit of amae and freedom of the individual wouldseem to be
contradictory with each other. If this is true, thencontact with Western-style
freedom must have been a consider-able shock for the Japanese following
the Meiji Restoration.Had they at that point been able really to appreciate
individualfreedom, they might have been able to rise above the conflictof
gin and ninjo that had always held them in toil, but this wasnot to be
achieved so easily. Most of them were fated to suffernew conflicts through
not being able to attain the desiredfreedom. Ironically, the "Western-style"
freedom they thoughtthey were seeKing was probably, in fact, a Japanese-
style free-dom. The trouble stems from the confusion concerning-
themeaning oi jiyu\ it has even been suggested that jiyu is a mis-translation



of freedom, but whatever the case since Meiji timesthe Japanese nave been
obsessed by a conflict concerning free-dom, sometning clearly illustrated in
modern Japanese litera-ture.

To illustrate this, I shall use an episode'" from Botchan byNatsume Soseki,
in whose works I have Ion? been interested.The hero Botchan, unlike the
people about him, who live in a
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State of emotional interdependence, stoutly insists on his ownfreedom
without the need for shame or deference to others. Inhis outward behavior,
he is typical of a man who has breathedthe new "free" atmosphere of Meiji
times. Yet even he, oncehe is led astray by the slander of Redshirt, promptly
becomessuspicious of Yamaarashi, whom he had trusted at first, andfeels
obliged to insist on repaying one-and-a-half sen, the costof an ice to which
the latter once treated him. The mentalityhe shows here seems to me to
demonstrate just how fragile washis sense of freedom; let us see first,
though, what Botchanhimself has to say:

"Yamaarashi was the first to buy me an ice after my arrivalhere. It was a
slight to my pride to accept even an ice froma two-faced type like him. I
had only had one glass, so Yama-arashi couldn't have paid more than1.5
sen. But even at onesen or half a sen to have accepted a favor from a
swindler leavesalifelong unpleasantness. When I go to school tomorrow,
Iwill return the1.5 sen. I once borrowed three yen from Kiyo.Five years
have gone by but stillI haven't returned it. Notthat I can't, I just don't. Kiyo
is not in any way relying on meto pay it back immediately. And me―Fve
no intention offeeling an oblie^ation to return it immediately, as though
shewere a stranger. It would be as though I didn't take her kindnessat its
face value―like finding fault with the goodness oi herheart. Not to return it
doesn't mean I don't think she matters ；it's because I consider she's a part
of myself. Kiyo and Yama-arashi just can't be compared of course, but to
accept a favorfrom someone who's not one of your own people and to
donothing about returning it is doing him a favor, because itmeans you're
treating him like somebody who matters to you.If you pay your own share,
the matter ends there, but to havea feeling of gratitude inside for a favor



done you―that's thekind of repayment no money can buy. I may be a
person of noimportance, but I'm an independent human being. For an
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independent human being to bow his head to someone―why,that's the kind
of thanks no amount of money could buy."

The noteworthy thing here is the way that Botchan―havingshown in saying
"I may be a person of no importance but Fman independent human being"
that he has awoken to the free-dom of the individual―is earnestly grappling
with the signifi-cance of the act of gratitude. Gratitude means "bowing
one'shead" to someone, but that does not matter where the otherperson is
someone one can respect. He also sees gratitude as an"act of kindness" to
the other person, and asserts that it is"the kina of repayment that no amount
of money could buy."This might be seen as a truly profound discussion of
the act ofgratitude if it were not for an oddly pompous note in whatBotchan
says. He discusses the question of showing gratitudeto another person, yet
manages to convey an overbearing sensethat the other person ought to be
grateful for his gratitude.Surely one may detect here a case where the sense
of shameaccompanying gratitude of which Vives spoke has turned intoits
opposite. If it were not so, how could Botchan, once he hadlost faith in
Yamaarashi, have paid him back for a trifling favor,for all the world as
though this were an act of retaliation ？

I suspect that there are alarge number of Japanese who,though they would
not perhaps behave in such an extremefashion, would be driven into a state
of mind similar to Bot-chan's in a similar situation. When someone shows
them goodwill, they are overawed. Even when they may not seem
soostensioiy, they feel overwhelmed in their inner hearts. Thisdoes not
matter so long as the relationship with the other is agood one, but should a
crack develop in it, the feeling suddenlybecomes an intolerable burden.
Unless the individual doessomething, he feels that nis freedom [jtyu) will
be encroachedupon, and feels obliged to repay the debt in some way
orother. Once awakened to awareness of individual freedom inthis way, the
Japanese is, precisely for that reason, forced to
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become more sensitive than someone who has not awoken to it.The
freedom of the individual for the Japanese is something,one might say, that
has to be accorded "fragile, with care"treatment.

On the other hand, people in the West, for whom individualfreedom is part
of their very being, do not normally show theover-sensitive reaction of the
Japanese. Even among Western-ers, of course, one encounters the
occasional person peculiarlyprone to anrne, and others, possibly influenced
by long contactwith Japanese, who acquire a progressively overawed
mannerin expressing gratitude. Nevertheless, the Westerner's expres-sion of
thanks is generally speaking, brief and to the point,with no unpleasant
aftermath. If he says "thank you," that"finishes" it; there is none of the
Japanese's lingering sensethat—as the word sumanai literally signifies—
things "are notfinished."

an essential and indestructible part of the Westerner's fiber?Can it be
because the history of the West, compared with thatof Japan, has seen so
many violent political upheavals that theindividual has come to feel the
need to protect himself ineverything ？ I cannot believe that this is enough
to explainthings. I cannot help feeling that in the West there was
somespecial spiritual les^acy that linked together the act of
expressinggratitude and the freedom of the individual human being.
Thespiritual heritage that obviously comes to mind here is Christi-anity. To
discuss Christianity here may seem rather out ofplace, but since the
consideration of amae and freedom hasbrought us so naturally to this point,
I take the opportunity toput forward a few of my own views on the subject.

Before beginning, however, I should like to go back toBotchan for a
moment and try to explain the kind of case wherea Japanese feels gratitude
without any accompanying sense ofawe. As we have already seen, in
Botchan's view of things to
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feela sense of gratitude and obligation towards someone whois outside one's
own personal circle means that "an independenthuman being" has to bow
his head. It is inevitably accom-panied by a certain amount of discomfort,
and he contraststhis sharply with his feeling toward the maidservant Kiyo.



Heis, at that very moment, in debt to her, but he has no intentionof paying
her back. To assume that she was expecting him topay her back would be
like doubting her sincerity, tantamountto finding fault with her fine feelings.
His not repaying thedebt was not taking her lightly, it was sign that he felt
she wason his own side.

Is Botchan, then, grateful for her kindness or not? Onecould hardly assert
that he is not. And yet, one has the feelingthat never once has he actually
thanked her explicitly. Sincehe considered her as one of his own people, to
do so would havebeen too coldly formal. Yet this also implies that he
himself isnot, in fact, independent of her as a human being. It is pre-cisely
because the two are part of one whole that it is impossiblethat one of them
should bow his head in thanks to the other.Any Japanese, I suspect, could
understand this reasoning.When the Japanese feel grateful, they either
express it witha great show of being awestricken or they refrain from
sayinganything at all. In particular, the more intimate the relation-ship the
fewer the expressions of gratitude ； between husbandand wife or parent
and child words of thanks are normallyalmost unknown. I am not sure
whether this was always so orwhether it has become particularly true in
recent years, andthere may be certain differences according to class or level
ofsociety. Either way, it is not incorrect to say that where grati-tude is not
expressed the two sides, just as in the case oi Botchanand Kiyo, are not
independent of each other.

Now the habit of the Japanese of feeling as a burden thekindness of tanin
towards whom they feel some constraint yetaccepting without so much as a
"thank you" the kindness of
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their private circle with whom they feel at one is so completelynatural to the
Japanese themselves that they may even find itodd that there could be any
other way of feeling at all. In sucha world, there is no freedom and
independence of the indi-vidual in the strict sense of the word. What
appears to befreedom and independence of the individual is no more thanan
illusion. Yet what if there were some being, essentiallysuperior to mankind,
that would bestow freedom on the indi-vidual as a gift? In that case,



however much gratitude onefelt, there would surely be no need to feel that
one's freedom hadbeen infringed.

It is precisely here, I suspect, that the central message ofChristianity lies.
On this score Paul, the first Christian thinker,said: "Christ set us free, to be
free men. Stand firm, then, andrefuse to be tied to the yoke of slavery
again/"^ He expandedand deepened the concepts of freeman and slave that
hadoriginated in social discrimination, and used them to expoundthe two
possibilities open to man―freedom through Christ andthe slavery oi sin. If
one reads his epistles one has a vivid im-pression of what freedom meant to
him in his life. He was nottroubled in the slightest either by the Judaic
tradition in whichhe had been originally brought up or by pagan customs.
Thepossibility of man's beings free, as is siffnified by the
expression"freedom in Christ" arose, of course, because Christ himselfwas
completely free. One might say that it was because he wastoo free that he
was killed, and the faithful believe, moreover,that he even won freedom
over death itself.

This idea of treedom in Christ was inherited by St. Augustineand by Luther
in turn, but in Luther's case in emphasizing thefreedom he also, one
suspects, transformed it. As Luther him-self saw things, the freedom of
which he spoke was―as is clearfrom his celebrated pamphlet "On the
Freedom of a Christian'''^^―from first to last freedom because of Christ,
yet his rebellionagainst the political control of the Church of Rome led in
time
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to an increasing emphasis on freedom in the sense of individualfreedom in
the face of political oppression. In Luther, onemight say, the awareness of
the freeman in the political sensethat first developed in ancient Greece re-
emerged under thename of freedom in Christ.

Luther himself of course had no such idea ； he even, oddlyenough, denied
free will in man. He was contradictory in hisactual behavior too, in that he
opposed the Church of Romein the name of divine justice, yet used violence
to suppress thepeasants when they opposed him. Unfortunately, tnis



samecontradiction was to be inherited from Luther and persistthroughout
pre-modern times and up to the present.

The strong awareness oiideas of individual or politicalfreedom that began to
make itself felt in the West around thebeginning of the modern period was
probably related to thegradual breakup, for a variety of causes, of the feudal
politicalsetup of the middle ages. Many other champions of
politicalfreedom apart from Luther appeared in rapid succession―somany
that Luther himself is sometimes struck from the listas having been, if
anything, a medieval man in his outlook.Nevertheless, even in cases other
than Luther the new freeEuropean still wore in some form or other a mantle
of Christi-anity that distinguished him from the freeman of ancientGreece,
This Christian mantle became progressively morethreadbare as time went
on, till finally there occurred a trans-formation to the secular individualism
and liberalism of moderntimes, yet these still―as the "ism" itself
implies―retained aconsiderable ideological, and thus religious aura. To put
itdifferently, whereas the freeman of ancient Greece knew thathe was free
without thinking about it, the modern Europeanbelieved in individual
freedom as an article of faith. Individ-ualism and liberalism as a kind of
secular religion have persistedto this day, sometimes in conflict with,
sometimes in a subtleblend with orthodox Christianity. Today, partly
because pow-
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erful totalitarian regimes have begun to suppress both theindividual's
political freedom and Christianity, the forces repre-senting the two latter
tend to collaborate with each other, asituation which makes it still more
difficult to answer thequestion of what is freedom.

This―perhaps rather rash―digression outside my own fieldhas been made
in order to pose the following question: is thefreedom of the individual, that
magnificent article of faith forthe modern Western world, really to be
believed in, or is itmerely an illusion cherished by one section of the
population ofthe West? Western man in the early twentieth century,
evenafter the experience of World War I， still harbored a greatpride in the
idea of freedom that was his spiritual legacy. Thatfine historian and
sociologist Troeltsch, for example, wrote asfollows:"Ihe idea of Personality,



which, in the form of Free-dom, determines everything in the morality of
conscience, and,in the form of Object, everything- in the ethic of
values―thisidea is, after all,a Western belief, unknown in our sense to
theFar East, and preeminently and peculiarly the destiny of
usEuropeans."^^ It is true that even today men in the West stillbehave on
the assumption that the individual is free, so thatthere is considerable
difference between their behavior and thatof the Japanese who lack their
faith. But there are signs thatthat laith has recently begun to deteriorate into
an empty shell.

In short, modern Western man is gradually being troubledby the suspicion
that freedom may have been only an emptyslogan. The incisive analyses of
Marx, who insisted that capi-talism inevitably alienated the human being;
Nietzsche, whoproclaimed that Christianity was the morality of slaves ；
andthe psychoanalysis of Freud, who emphasized the control ofthe spiritual
life by the unconscious, all helped to open the eyesof modern Western man
on this point. As a result, his laith infreedom has been cruelly broken.
Admittedly, there are somethinkers such as Sartre who cling to human
freedom as the only
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absolute in a society whose superstructure is in process of col-lapse. Yet
where does this type of freedom lead ？ Ultimately, itcan only mean―if not
the simple gratification of individualdesires一solidarity with others through
participation, in whichcase the Western idea of freedom becomes ultimately
some-thing not so different from the Japanese.

In short, the translation of freedom as jiyu, though it wouldseem to have
been inaDpropriate, was not so, since freedomnever existed outside the
world of laith.1hough Marx, Nietz-sche, and Freud destroyed the laith in
freedom of the modernWestern man, no new freedom was to be born in its
place. TheWest as we see it today is caught in a morass of despair
andnihilism. It is useful to remember here that the Japaneseexperience long
ago taught the psychological impossibility offreedom. For the Japanese,
freedom in practice existed only indeath, which was why praise of death
and incitements towardsdeath could occur so often. This occurred, of
course, becausethe Japanese were living according to the amae psychology,



butit is equally true that all the attempts of modern Western manto deny or
to sidestep amae have not been enough to transcendit, much less to conquer
the lure of death. Both in the religiousand secular fields, the laiths that have
sustained the West mayhave been deceptions, a kind of opiate, and
realization of thismay have driven Western men at times to their deaths. If
thatis so, then they too, I would conclude, have been prey to ahidden amae.

The concept of ki

The word ki originally came from Chinese, so that theconcept of/a in that
language undoubtedly had an influence onthe use of the word in Japanese,
but here I am concerned withthe concept of ki mainly as it can be known
through idioms of
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Japanese origin, since the term ki appears in alarge number ofJapanese
expressions dealing with emotion, temperament, andbehavior and seems to
have acquired, as a concept, a differentflavor from that which it had in
Chinese. To glance at theentries under ki in any dictionary of the Japanese
language isto find a very large number of special idioms using the
term.Ideas corresponding to the English adjectives guilty, capricious,queer,
crazy, irritable, narrow-minded, short-tempered, de-pressed, apprehensive,
reluctant, genial, impatient, sensible,generous, frank smart―to name only a
few―can all be ex-pressed by idioms in which kiis the key word.

Such examples would suggest that ki is used chiefly inexpressions relating
to the emotional life, but there are somethat can be taken as referring to the
workings of the judgement,the consciousness, or the will. Again, in cases
such as ki gatogameru, the ki seems to mean something like
"conscience,"which thouffh of course related to emotion is a rather
specialcase. Words such as risei (reason), kanjd (emotion), ishiki (con-
sciousness), ishi (will), ryoshin (conscience) and so on are ori-ginally
translations of words from European languages, and itis a peculiarity of the
concept of ki m the Japanese languagethat it is an all-purpose term which
covers all these cases. Inwhat follows, therefore, I intend to consider the
meaning of kiin comparison not with the concepts of European
languagesbut with other terms in Japanese relating to the functions ofthe



mind. Terms apart from ki that at once come to mind asreferring to such
functions are atama (head), kokoro (heart),ham (belly), and kao (face).

Where atama is concerned, little explanation is required."Head" obviously
refers to the power to think or the act ofthinking, though sometimes, as in
the expressions atama gasagaru (to admit to inferiority, to defer to) or atama
ga tanai(arroeant) it refers to one's attitude in relations with others.These
two latter cases may seem to be simple literal descrip-
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tions of human behavior, but the first indicates respect for theother's "head"
and the second a corresponding lack of respect.Of course, it happens
sometimes that the head is, literally,drooped low or held high.

Kokoro means the power to feel emotion towards things or theactual
emotion which is felt. Since the meaning here is very closeto that of ki,
there are various cases of parallel expressions, oneusing ki and the other
kokoro, that have almost identical mean-ings. Compared with ki, however,
kokoro is a broader, and hencea richer concept. One may speak of a kokoro
being deep (JiikaV)or shallow (asai), or of the "inner recesses" of the
kokoTO, butthere are no corresponding expressions for ki. This, I
feel,automatically gives some gauge of the concept ofん"however,I will
leave this point for later consideration and turn first tothe meaning of hara
(belly). Just as the belly is that part of thebody where things gather or pile
up, so the same word whenused as a metaphor for spiritual things seems to
refer to the selfas an accumulation, or compendium of the individual's ex-
perience, and thus to something which is not readily shown orapparent to
others. Kao, "face," is similar to the original Latinpersona, which meant
mask―a surface that one showed to othersand hence a front that could be
deceptive―whereas in the Westthe word "person" came to have a far more
protound signifi-cance.

To turn back finally to ki, then, the sense is, as we haveseen, close to that of
kokoro, but in the strictei; sense it is different,and it is different also, of
course, from the meanings of atamaand hara. Judging from the ways in
which it is used, ki isperhaps most accurately defined as the movement of



the spiritfrom moment to moment. In other words, where atama, kokoro，
and hara all indicate the site where the various workings of thespirit take
place, and the things that lie in the background ofthe phenomenon,
kiindicates the working of the phenomenonas such. This is well illustrated, I
believe, by the expression ki
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wa kokoro (Jci is kokoro) ， since this means that though somethingone
does may seem trivial, it is nevertheless a manifestationof one's heart.
Normally, although one says "ki is kokoTo," onedoes not say "ki is atama"
or "ki is ham," yet if the definitionof h just given in correct, it should be
possible to get some ideaof both atama and hara via the phenomenon of ki.
One mightsay, for example, he ki ga kiku (is quick on the uptake), there-
fore he has a good head; or he ki ni shinai (doesn't bother him-self about
such things) since he hara ga dekite iru (has got hisown personality).
Admittedly, someone may have a good headeven without ki ga kiku, and ki
ni shinai does not necessarilymean hara ga dekite iru, probably because the
workings of theatama and the hara are more complicated and often
cannotbe detected as ki phenomena. In this sense, perhaps, the ex-pression
ki wa kokow has its justification, and it is the workingsof the "heart" that
are most easily detected via the phenomenaof ki.

Ki also appears as the subject in descriptions of all kinds ofworkings of the
mind, such as ki ga shizumu (んsinks, i.e., to bedepressed) and ki ga muku
{ki turns in that direction, i.e. to feelinclined to do something). Taken
together they give some clueas to the guiding principles behind these
workings.

In other words, although people may differ, the ki at workin each of them
seems to follow the same principle. Of course,this "same principle" does
not mean that different peoplenesessarily get along well because it may
happen that theirki do not match. But the very emphasis on the discrepancy
intheir ki suggests that the tnmg that the ki of each is seeking afteris the
same. In other words, both are, essentially, looking forsomething that fits in
with the self, for which reason, a failureof the two ki to match is
experienced as something unpleasant.



If, now, one observes not merely cases of ki matching ornot matching but
all other activities of ki as well, it is possibleto conclude that ki is constantly
concerned with the pursuit of
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pleasure. And it is precisely here that the principle of themental activity
lies. It corresponds more or less with Freud's"pleasure principle," but where
Freud postulated the realityprinciple alongside the pleasure principle, in
Japan no atten-tion is paid to any principle regulating mental activity
apartfrom the pleasure principle.

This point will become still clearer if one examines the truemeaning of the
expression ki-mama ("just as the ki takes one"or something like "fancy-
free"), the very existence of whichpresupposes that ki is preoccupied with
the pursuit of satisfac-tion. Ki-mama is usually equated with waga-mama
(headstrong,self-willed, selfish) ， and the dictionaries bow to this, but
strictlyspeaking there is a subtle shade of difference between the two.Waga-
mama usually carries an overtone of implied criticism,but this is not
necessarily so with ki-mama. Again, one sayswaga-mama o tosu (to push
through one's waga-mama, i.e. haveone's own way), but one does not say
ki-mama o tosu. This differ-ence may be related to the fact that whereas
waga-mama isfrequently used in relation to third persons ki-mama can
beused of oneself as well. To live ki-mama ni, as the "fancy takesone, IS in
one sense an enviable state. In Japanese society,waga-mama is not, on
principle, permitted, but ki-mama, inter-estingly enough, is not frowned
upon so long as it does notbecome waga-mama.

The inference one may perhaps draw from this is as follows.Amae is,
essentially, a matter of dependence on the object, adesire for the
identification of subject and object. Thus waga-mama, with its naked amae,
is an attempt not merely to dependon the other person, but also to dominate
him. However, ifone regards amae as a function of ki, it is possible to a
certainextent to objectivize it and, to the extent that this is
successful,establish one's boundary, thus maintaining a distance



betweenoneself and the other person. One might see the developmentof the
special concept of ki within Japanese society, dominated
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as it is by amae, as an outcome of some process such as this.

I should like, finally, to add something concerning the con-cepts of ki no
yamai (sickness oi the spirit) and kichigai (abreakdown of the spirit). Ki no
yamai is a condition in whichsomething goes wrong with the ki because it is
obstructed inits pursuit of the pleasurable. To put it in different terms,
thefunctioning of ki is normally accompanied by a subjectiveawareness of
freedom, but in the case of ki no yamai this aware-ness is lacking. Next,
kichigai refers to cases where somethinghas gone wrong with the kVs
propensity for pleasure as such.In short, the ki has become abnormal, or in
some cases can beconsidered to have disappeared altogether.
Interestinglyenough, ki no yamai and kichigai correspond, respectively,
tothe modern terms shinkeishd (neurosis) and seishinbyd (psychosis),both
translations from European languages. Moreover, theyreveal the essential
nature of spiritual disorder far better thanthese translated terms, and even
than the original Europeanterms. Unfortunately, the trend in Japan today is
to shun theterms ki no yamai and kichigai as unscientific popular
expressions.They are replaced nowadays in most cases by noiroze, i.e.
theGerman word Neurose, though amusingly enough the use ofthis term
exactly parallels that of ki no yamai and kichigai. Whatis popularly referred
to as noirozegimi (a tendency to, a touchof, neurosis) is in fact ki no yamai
and corresponds to neurosis,while hommono no noiroze (real neurosis)
means kichigai and froma specialist point of view refers in most cases to
mental illnessmore serious than neurosis.1his is probably due to the factthat
the ideas of ki no yamai and kichigai are still firmly rootedin the Japanese
sensibility. Either way, the Japanese languageis very handy not only where
these terms for mental illness areconcerned but in conveying all gradations
of psychopathologyin general.I shall go into this in more detail in the next
chapter.
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4 The pathology of amae



The toraware mentality

Toraware is a name given by Morita Sh5ma to the mentalprocess which he
believed to be common to the type of patientwhose symptoms are referred
to in Japan as shinkeishitsu,nervousness, a general term applied to patients
who complainof various physical symptoms such as headache,
palpitations,fatigue, or distension of the stomach yet in whom
examinationshows no physical abnormality. The same term is
sometimesused of patients who apart from such physical symptoms com-
plain strongly of feelings of fear, apprehension or shame.Morita has the
following to say concerning how shinkeishitsucomes about:

"If the attention is concentrated on a particular sensation,that sensation
becomes more acute, and this acuteness of sen-sation fixes the attention
more and more in the same direction;sensation and attention intereact on
each other, so that thesensation becomes increasingly great."** Morita
called thisprocess "mental interreaction" or, using a basic, everydayword,
"toraware" (preoccupation, obsession), and in advisinghis patients, it seems,
he sometimes actually used the expression"you're torawareru (obsessed,
preoccupied) with. , . ." Andundoubtedly it frequently happened, where the
case was notvery serious, that the patient who had thought he had some-
thing physically wrong with him, or who had some irrationalfear, would
feel better at the simple realization that it wastrue.
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Morita's achievement in perceiving this element of torawarein the nervous
patient was considerable, yet the theory ofmental interaction that he put
forward seems rather inadequatein itself. Simply as a phenomenon, it is true
that what appearsto be an interaction between attention and sensation is
notinfrequently to be observed in shinkeishitsu patients. However,this is a
kind of vicious circle, and as with all vicious circlesthere has to be some
other cause to precipitate it. No doubtMorita noticed this point himself;
which is probably why hestated that the reason for this mental interaction
was a "hypo-chondriac disposition." This requires that one define
the"hypochondriac disposition," but Morita dismissed it simplyas the fear of
disease or death common to everybody. That mayhave disposed of it in
theory, but of course simply to explainall this to the patient did not



automatically mean disappearanceof the fears and a cure of the
preoccupation.1his, it seems,is why Morita adopted work therapy―as a
means of drawingthe patient's attention away from the interreaction―at
thesame time using supervised diary writing and supervised
groupdiscussion as a means of bringing home repeatedly to thepatient the
fact oi his toraware.

The reason why I have gone into Morita's theory in somedetail is that one
can see his toraware as related to, and a path-ological variation of, the amae
psychology. Morita's theory hasfor long been highly valued in Japan as a
uniquely Japanesetheory of shinkeishitsu, and as such has been widely
reported inother countries. If, now, his toraware should prove to be amental
reaction with affinities with amae, this would be stillmore true than ever. I
was brought to this view in the courseof treating shimeishitsu patients by
psychoanalytical methods.Ihey were all excessively sensitive towards other
people, andshowed enormous restraint and "difficulty" {kodawari) even
inthe relationships developed as part of the treatment, but it was
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noticeable that as this kind of feeling towards others grewstronger" their
symptoms lessened in intensity.

As I have already said, kigane (restraint) and kodawari (beingdifficult) have
their origins in concealed amae; from which, Idrew the following
conclusion.1his kind of patient is in a stateof mind where he cannot amaeru
even if he wants to―which isthe breeding-ground of his basic anxiety.
Unable to wrap upthat anxiety successfully within himself, he lives a
constant preyto it, and accordingly connects it up with what is in
realitysome trivial physical reaction, which gives rise to the state oftor
aware, Tnis theory of mine may be new insofar as it interpretstoraware in
the light of amae, but far from conflicting- withMerita's theory it would
seem to me to deepen it still further,doing no more than illuminate the
psychological structure ofthe hypochondriac disposition postulated by
Morita.

As we have seen, Morita's originality lies in the attentionhe drew to the
toraware psycnoloffy as early as 1900， and nistheories of shinkeishitsu



can justly be called a fine piece oforiginal scholarship, yet even so the
human Dsvcholoev doesnot vary so very greatly from place to place.
Though it mayappear different, it invariably rests on common
foundations.In particular, the "nervous" reaction that Morita studied isto be
found in the West also, and it would be odd indeed ifpatients there did not
show the toraware Dsvcholo?v that Moritapointed out. It is merely that in
the past no Western scholarnoticed it, a fact probably deriving from the
existence in theaverage Westerner of psychological tendencies that tend
toobscure it. It is interesting, nevertheless, that in recent yearsa few scholars
have appeared who, independently of Morita'swork, have discussed
something that corresponds to toraware.One of them, G. A. Ladee" of
Holland, states that the essenceof hypochondria is the feelinff that one is
affected by somepathological change, plus a fascination with that feeling.
The
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English word "fascination" which he uses for this preoccupa-tion is
obviously identical with toraware. Again, the Germanscholar Walter
Schulte*" sets forth, as a goal in the treatmentof nervous patients, "die
Unbefangenheit zuleben," in otherwords, to live without toraware^ a goal
which he said had not beenset forth before in writing. In this way, the
toraware psychologypointed out by Morita has recently and quite
independentlybeen recognized by two scholars in other countries, but
neitherof them have probed this toraware further to discover the amaethat
lies beneath.



The expression taijin kyofu (fear of others, anxiety in dealingwith other
people), which it seems was first used by the psy-chiatrists who succeeded
to the mantle of Morita, has by nowbecome an indispensable term in
Japanese psychiatry. It isalmost the only case of a specialist term used in
psychiatry thatdoes not smack of translation from some Western
language;most other terms have still not settled in as items of
Japanesevocabulary, and they are difficult for the layman to grasp. Itis an
exception, almost certainly, because it came into existencechiefly as a result
of observation of Japanese patients. Thepatients labelled by Morita as
showing nervous symptoms in-cluded a considerable number who
complained of various fearsin dealing with others―fear of blushing, fear of
meeting theother's gaze, anxiety concerning their own ugliness,
anxietyconcerning their own body odor, and so on. What is more,even
where the patient does not complain explicitly of thiskind of difficulty,
almost all patients whose case is seriousenough to be diagnosed as
shinkeishitsu have experienced somedifficulty in relations with others. A
proof of this, alreadymentioned, is that this type of patient becomes strongly
aware
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of feelings of restraint [kigane] and difficulty {kodawari) in thecourse of
treatment. The prominence among shinkeishitsu pa-tients in Japan of this
kind of anxiety in relations with others,whether in the broad or the narrow
sense, is attributed byscholars of the Morita school to historical and social
circum-stances affecting the Japanese.

Extremely interesting in this connection is the use of theword hitomishiri,"
literally, coming to know people, which isusually translated in the
dictionaries simply as "shyness" or"bashfulness." In practice, it is normally
applied to infants,though occasionally it is used of young adults also. Let us
ex-amine a few typical examples of its use.

Konoん0 wa mo hitomishiri sum (this child already showshitomishin) is
used of babes-in-arms, and refers to the way ababy comes to distinguish its



mother from other people, object-ing when held by others but calming
down immediately it istaken into its' mother's arms. This is identical with
the phenom-enon which the psychoanalyst R. Spitz called "eight-
monthanxiety" or "stranger anxiety,""® and it is significant that
aphenomenon to which in the West attention was first drawnby a scholar
should have been noted, in the term hitomishin,by mothers in Japan―and
not especially educated mothersat that―since olden times. In the sentence
just quoted, hito-mishin is regarded as an achievement, as an indicator of
thechild's mental development, but there are other times when,for example,
a mother may say "this child's hitomishiri is fartoo strong." In the latter
case, it indicates that although thechild is no longer an infant at the breast it
makes no move toleave its mother and, in particular, tends to shy away
fromstrangers. The word hitomishiri is sometimes used in a similarsense of
adults, when it becomes synonymous with "self-con-sciousness" in the
sense of shyness or embarrassment. One maysay, for example, "I tend to
hitomishiri^ so I don't like visitingstrangers."
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The word hitomishiri, thus, is rich in overtones ； not only doesit refer to
the time when the infant first begins to look atpeople, but its use extends to
the development of the personalityand on through the adult period, where it
is used to describethe phenomenon of an adult avoiding strangers in the
sameway as a child that has just acquired the ability to distinguishbetween
people. The latter case, which can be regarded as akind of late development,
is lairly commonly found among theJapanese and in itself can hardly be
described as morbid,thouffh if the tendency is too strong the person
concerned natu-rally suffers. Shimeishitsu patients, who frequently
complain ofdifficulty in dealing with other people, correspond to this
case,while those diagnosed as taijtn kydfu, with such symptoms asblushing,
unable to meet the gaze of others, anxiety aboutpersonal appearance, body
odor, and so on, can be consideredas persons whose personalities have been
fashioned by thedevelopment of hitomishiri to a morbid degree. That
accounthas always been taken of mtomishin in Japan is extremely con-
venient in considering the origins of difficulty or anxiety indealing with
others. It can also be seen as backing up the ciaimof the Morita school that
this type of difficulty is common inJapan.



Before examining in rather more detail the relationshipbetween hitomishiri
and a morbid degree of anxiety in dealingwith others, let us consider
hitomishiri in the infant, where itfirst occurs. The first hitomishiri, as we
have already seen, hap-pens when the infant recognizes its mother and
distinguishesher from others. This development, which occurs because
ofthe child's realization of the necessity of the mother, can alsobe described
as the beginning of the child's amae towards her.The infant's amae can, in
fact, be said to begin simultaneouslywith hitomisnm. This makes it not
unreasonable to suppose thatamae is also at work where phenomena
resembling hitomishirioccur in the post-infantile period. Hitomishiri and
amae, in
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Other words, are reverse sides of the same coin. In what can beconsidered
normal development, the first experience of hito-mishiri is followed by the
gradual growth of the infant's ego.Then as it develops connections with
people other than itsmother it is gradually worked into a broader pattern of
humanrelationships. Even here, in Japanese society, the distinction isalways
maintained between the inner and outer circles, theindividual being
protected and permitted to amaeru within theinner circle. Since amae is not
immediately possible with per-sons outside that circle, however, a certain
degree of hitomishiriis not considered particularly remarkable. A
considerable indi-vidual variation is of course at work here. For example,
wherethe individual is by birth excessively sensitive, or where themother's
personality or other environmental factors havehelped to hinder a good
relationship with the mother duringthe early stages, the individual, it seems,
never transcends theexperience of hitomisnin, which continues into
adulthood, bring-ing corresponding anxiety in dealing with other people.

Even so, the appearance of fear in dealing with others con-tains factors that
cannot be explained solely in terms of therelationship between mother and
child in infancy, since it isfrequently observed that a similar anxiety occurs
in the indi-vidual who leaves a familiar community and goes to live in anew
and unfamiliar community. Cases in point are where anindividual moves
from the country to alarge town, or leavesschool and goes to work in new
surroundings.



Not everybody, of course, experiences anxiety in thesecircumstances, and
individual differences, depending on howwell the individual has learned his
early lessons, naturally comeinto play. What I am concerned with here,
however, is the so-cial factors that lead the predisposed individual to show
thesesymptoms of anxiety in dealing with others. Particularly im-portant
here is the fact that in Japan since the Meiji Restorationsocial relationships
have gradually acquired a different nature
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from the traditional relationships that prevailed earlier. Onemight, to borrow
Tonnies's** terminology, label the change asone from Gemeinschaft-type to
Gesellschqft-typc relationships.Japanese society is still, of course, to a
considerable degree ofthe Gemeinschaft-type, forming a world where, as
we saw inchapter one, amae is still dominant, yet there are signs thatlittle by
little it is changing into a Gesellschaft-iypt society. Forthis reason, social
relationships today no longer allow the indi-vidual to amaeru so easily as in
the past. Or it may be thatsociety has become so complex that it is no longer
easy todiscover the rules whereby one may amaeru with ease. Eitherway,
the result is that persons in whom hitomishiri is strong tobegin with suffer
more and more from frustrated amae, whichbuilds up to the point where it
gives rise to neurotic anxiety indealing with others. This is only a guess, of
course, but even ifnot strictly accurate I feel that it cannot be far from the
truth.Thus those who found it impossible to adapt to the new circum-
stances created by the social upheaval following the MeijiRestoration came
in time to display a variety of neuroticsymptoms, and it was for these
people that the Morita therapyprovided such an appropriate solution.

What I have just written can also be confirmed in the lightof the gradual
shift in the value attached to the sense of shamein modern Japan.
Specifically, the shyness and embarrassmenta man with hitomishiri feels
towards strangers is itself a formof shame. I suspect, though, that whereas
in traditional Japa-nese society great importance was attached to the sense
ofshame, a display of shame being viewed with understandingand even with
appreciation, in modern times, under the in-fluence of the West, society as a
whole has lost the breadth ofspirit necessary, so that the feeling of shame
has become, if notan actual disadvantage, at least no advantage to the



personconcerned. It seems possible that the man who feels shame,sensing
that the other person is not prepared to accept his
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feeling with understanding, turns it in upon himself and be-comes tense,
which gives rise in turn to such anxiety symptomsas blushing and doubts
about his own person. This type ofsocial change has greatly accelerated
since the end of WorldWar II， which has had its effect on manifestations
of anxietyin the presence of others. A recent study of trends in
neurosisamong young people'" shows that recently there has been agradual
decrease in symptoms, such as blushing, that obviouslyarise from the sense
of shame, with an increase in the inabilityto meet the gaze of others and
anxiety concerning body odor―symptoms that were seldom found before
and immediately afterthe war. This conclusion, which corresponds with my
ownclinical impressions, can probably be interpreted―as the authorof the
study points out―as a change from "a sense of shametowards one's
surrounaings" to "a sense of fear towards one'ssurroundings," the basic
reason probably being that society, asstated above, is no longer prepared to
accept the individual'sdisplay of shame.

Ki ga sumanai

丁he feeling expressed in the words ki ga sumanai ("not to besatisfied," as
in the sentence "he's never satisfied unless ...，，)

is one that arises when things fail to go as one has decided theyshould. For
example: kono shigoto o kyd-ju ni shiagenai to domo kiga sumanai "I just
shan't be happy unless I get this workfinished today." This ki ga sumanai
mentality appears in verymarked form in certain pathological conditions.

I have stated that ki indicates the movement of the mindfrom moment to
moment, and that ki represents a principleof mental activity that is basically
pleasure-oriented. I alsoadded that the Japanese use ki as a means of
surveyingobjectively their own mental activity, and of securing freedom,
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or integrity, of the spirit. If one now examines the expressionki ga sumanai
from this point of view, one can draw some inter-esting conclusions. The
man who feels ki ga sumanai is a manwho to some extent is conscious of
his own mental activity asan integrated whole. He seeks to satisfy what he
is aware of ashis ki, and he can discard everything else. In that sense,
hemight almost be called an egotist. He may sometimes appeardifficult to
deal with. But this also means that he is correspond-ingly reluctant to rely
on others. If one now attempts to differ-entiate between sumanai and ki ga
sumanai, to feel sumanai towardanother person means that one's amae
toward him is kept alive,whereas in feeling ki ga sumanai one is attaching
less importanceto others than to one's own ki. The person who is liable to
feelki ga sumanai—the compulsive type—can be said to have grownout of
the infantile type of amae and to rank among the moreautonomous type of
individual in a society such as Japan's thatis permeated through and through
with amae.

This only refers, however, to the "normal" range, where theindividual
knows that if he acts in a certain way his compulsionwill be satisfied ；
where it cannot be satisfied and the resultingfrustration becomes a continual
source of suffering, the reactionis morbid. In the normal case, there is
correspondence betweenthe self and the ki, bat in the pathological case
there is a splitbetween the two. The cause of this split is probably that
theindividual, who seems to have outgrown amae, has in fact notdone so, so
that he harbors a suppressed sense of resentmentand mortification
[kuyasnisa). There are differences thus in thedegree of satisfaction obtained
for ki depending on whetherthe case is normal or pathological, but the
expression ki gasumanai is appropriate in both cases.

Now the fact that this same everyday word ki ga sumanai canbe used both
of the normal individual and of the individualsuffering- from a compulsive
neurosis would surely suggest thata compulsive trait is pervasive among the
Japanese. Such com-
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pulsion is not of course exclusive to the Japanese ； it exists insome fofm
or other in every nation, and there may well be otherpeoples with similar
personality traits. However, what one mayperhaps describe as a Japanese



characteristic is their abilityto note and sum up in the one phrase ki ga
sumanai all thedifferent manifestations of the compulsive tendency.
Theybelieve that in such cases it is only natural to behave so thatthe kiIS
satisfied, and actually consider it praiseworthy to do so.

One might say, for example, that the celebrated Japanese"industriousness"
is related to this compulsive trait expressedin the phrase ki ga sumanai. In
Japan, farm, factory, and officeworkers throw themselves unquestioningly
into their work. Itis not so much that they are obliged to do so by poverty,
butthat if they did not do so they would feel ki ga sumanai. Theygive little
consideration to the meaning of their work or to whatit will achieve for
society as a whole, or for themselves, or fortheir families. Nor do they
hesitate to make a certain degree ofsacrifice for the sake of their work.
From the point of view ofthe work itself, this may be an ideal thing, and it
is undoubtedlydifficult to carry through any work properly without a
certaindegree of such enthusiasm. What is dangerous, however, isthat
before he realizes it the individual's motive may shift fromthe work as such
to the feeling that unless he does it ki gasumanai. When a particular staee of
his work is finished, ofcourse, even he will feel satisfaction and take a
break. Butsince there is always more work waiting, he soon feels ki
gasumanai and starts to feel pressed by work again.

This is such an everyday matter for the Japanese that no-body in the past
has given it a second thought, but in its moreextreme forms the tendency is
the same as a compulsive neurosis.Where, for some reason or other, it has
become impossible forthe individual to carry on his work and to alleviate
the feelingof ki ga sumanai, it is not uncommon for him to lapse into
apathological melancholy. The man with the nature that feels
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unsatisfied unless he is working finds it impossible to take timeoff from
work. Nor can he do something solely for the sake ofenjoying himself.
Even when he does so, in many cases it isfrom a sense of obligation or to go
along with his colleagues, sothat amusement loses its proper significance
and becomes initself a kind of work. Sometimes he and his fellows may
getdrunk, make alot of noise and generally raise hell, but thisprobably



indicates merely a desire to escape, if only for a shortwhile, from the ki ga
sumanai feeling.

With the "leisure boom" of the last few years people havebegun to extol the
virtues of amusement, but one doubtswhether the Japanese have really
acquired the ability to amusethemselves without worrying. Even in their
amusements, theygive the air of amusing themselves because it is the thing
to do一in other words, they feel ki ga sumanai if they do not do so.It is
worth noting here that the very word asobi (amusingoneself, play) has a
rather derogatory ring compared with itsequivalents in the languages of the
West. The close correspon-dence here with the Puritanism of the West is
interesting; it maybe that Puritanism itself has its roots in a psychological
syn-drome similar to that just outlined.

This failure to accord any positive value to amusement assuch is probably
due to the depth to which the Japanese arepermeated with the feeling of ki
ga sumanai. Generally speaking,where work is an objective obligation and
limited in its scope,it is possible to be released from the obligation and to
enjoy aperiod of freedom. It is possible also to do work not merelybecause
one feels ki ga sumanai but to obtain mental pleasurefrom the work itself.
But when the individual is a slave tocompulsion there is no respite for the
spirit {ki), whether he isat work or at play.1his may be the reason why the
Japaneseare generally held abroad to be earnest and stiff, with no senseof
humor. It is an extremely paradoxical idea, but it seems pos-sible that the
very desire of the Japanese for amae leads them
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to deny it when they find it difficult to satisfy that desire inpractice, so that
frequently they get stuck in the constrictingstate of mind represented by ki
ga sumanai.

Homosexual feelings

The "homosexual feelings" referred to here are not homo-sexuality in the
narrow sense. The word homosexuality usuallyrefers to the experience of
sexual attraction and the inclinationto sexual union between members of the
same sex, but I use"homosexual feelings" here in a broader sense, to refer to



caseswhere the emotional links between members of the same sextake
preference over those with the opposite sex. They cor-respond roughly,
therefore, with what is normally termed"friendship," but where friendship
usually lays emphasis onlyon the good will existing between friends, in this
case the em-phasis is on the fact that the emotional links that form thebasis
of friendship take precedence over love between the sexes.Nor is the
occurrence of these feelings limited exclusively tofriends, for they may
occur between teacher and pupil, betweensenior and junior members of
some organization, or even be-tween parent and child of the same sex.

It should be emphasized, moreover, that although thesehomosexual feelings
may exist in conjunction with homosexu-ality in the narrow sense, they do
not always necessarily developinto this restricted type of homosexuality ；
if anything, thepossibility in practice is slight. These homosexual feelings,
inthemselves, fall within the province of the normal, and areexperienced by
everybody in the course of growing up, thoughit seems that there are
individual, as well as social and culturaldifferences in the length of the
periods during which such feel-ings are predominant. It is possible, for
example, for an indi-vidual who is sexually normal and already leading a
normal
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married life to be emotionally still under the dominance ofhomosexual
emotions.

My realization of the importance of homosexual feelings inJapan was
related to the cultural shock which I described inchapter one. I was
astonished to discover the special emphasislaid in America, unlike
traditional Japanese custom, on theties between the sexes, not only after
marriage but before it aswell. It is true that in recent years Japan has come
increasinglyto resemble America in this respect, but the old tendency
wouldstill seem to persist in large measure. For example, when oneholds a
party in America the sexes are almost always paired offin equal numbers,
but this is very rare in Japan. The Japanesevery frequently travel in groups,
beginning with school excur-sions and continuing into adult life―when the
individual oftengoes on trips with members of the same firm or other
organiza-tion to which he belongs一but he is not normally accompaniedby



his family in such cases. In America, one usually takes one'sfamily with one
on trips. Even in America, of course, socialcontact with members of the
same sex exists not only before buteven after marriage, but in principle the
marriage relationship,or the relationship of lovers, always takes precedence.
Formembers of the same sex always to act together, or to showexcessive
familiarity, is to lay them open immediately to suspi-cion of homosexuality,
and people are particularly sensitive onthis score. Japan, on the other hand,
is the ideal place for enjoy-ing friendship with members of the same sex
openly and un-ashamedly. The attraction that homosexuals from the West
aresaid to feel for Japanese society is probably due partly to theabsence
from the outset in Japanese society of any restraints onhomosexuality, and
partly to its extreme tolerance of expres-sions oi homosexual feelings.

I know no literary work that portrays so accurately the natureof homosexual
emotions in Japanese society as Natsume So-seki's Kokoro, From the
moment when the young man who
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appears as the first-person narrator of the story first catchessight, on the
beach at Kamakura, of the character whom he islater to call Sensei, he is
attracted towards him and feels astrong urge to make his acquaintance.
When the other manswims, for example, he too swims in his wake, but
since Senseitakes no notice of him he finds no opportunity to get into con-
versation. One day, however, the ideal chance occurs whenSensei, coming
out of the water, is putting on his summerkimono and his spectacles, which
were under the kimono, fallto the floor.

He promptly thrusts head and arm beneath the seat, re-trieves the
spectacles, and hands them back to Sensei. Thisgives him the chance to
strike up an acquaintance. There is analmost embarrassing resemblance
here to the wiles and ruses aman uses in order to strike up a friendship with
a woman whohas taken his fancy. Either way, the scene conveys the
sameatmosphere of barely suppressed attraction as is engendered ina similar
encounter between man and woman"

The author, it seems, was fully aware of what he was doingwhen he created
this scene, since later in the novel, after thehero has acquired the habit of



visiting Sensei, the latter askshim why he comes so often, then later informs
him that hisvisits are "for the sake of love." Startled, the hero insists that
ithas nothing to do with love, but Sensei persists: it is a stage onthe way to
love. "You came to my place, a man of the samesex," he explains, "as a
stage on the way to making love withthe other sex."

Besides this, the novel Kokoro contains many other depictionsof
homosexual feelings at work. It becomes clear that duringhis student days
Sensei had more or less forcibly arranged thathis friend K should come to
live in his own lodgings―themotive here obviously being of a homosexual
nature. At thetime, he was interested in his landlady's daughter, but,
beingalso fearful of being caught in a trap laid by the mother, was
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in a disturbed, indecisive frame of mind. Therefore, he over-came the
landlady's opposition and by sharing his lodgingswith K sought to restore
the spiritual stability that had beenupset by his relations with the other sex.
The effect was onlymomentary, however; as soon as K struck up a
personalfriendship with the landlady and her daughter, Sensei wasseized
with jealousy. This jealousy was probably due in partto the feeling that the
women's love had been stolen from himby K, but was still more due, it
seems, to resentment at theinterest K showed in the women in preference to
himself. Hehad believed that K's ascetically inclined idealism would
keephim out of all entanglements with the opposite sex, and hadoffered K
his passionate friendship on those grounds. Thisfriendship was dealt a
severe blow by K's confession to him ofhis love for the daughter. On the
one hand, he reproached Kwith the identical words that K had earlier used
toward him:"A man with no desire to raise himself spiritually is a fool";and
on the other he took his revenge by beating K to the markand making an
agreement with the landlady that he himselfwould marry her daughter.
Immediately he had done so, hefelt an acute sense of guilt {sumanai)
towards K, but a few dayslater, before he had had a chance to apologize, K
committedsuicide, and the shock left Sensei prey to a feeling of
utterdesolation.

Ever since then Sensei has been haunted by K's ghost, tillfinally he follows
K into death by himself committing suicide ；yet even at this stage he says



not a word to his wife of his pro-found relationship with K. What clearer
exposition of homo-sexual emotions could one have than this r

My account of Kokoro has been rather long, but I would liketo make one
further point: that the novel does not merelygive an accurate account of the
precedence given to homosexualfeelings in Japanese society, but also
presents a criticism of thatstate of aftairs, since the fates of Sensei and K are
the most
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eloquent testimony to the fact that exclusive concentration onmale
friendship can frequently drive those concerned to de-struction. One even
suspects that when Sensei remarkscryptically to the hero: "Anyway, love is
a sin, d，you know?And it's divine, too." he is thinking not so much of the
affairwith the landlady's daughter as of his relationship with K.This is
backed up by his observation, made immediately after-wards, that the hero's
feelings towards himself are suspect.

It would be going too far, of course, to assume that whenSensei talks of
love he is referring only to homosexual relation-ships. One may take the
statement that "love is a sin" at itsface value, as indicating that love leads to
sin, and it makesperfectly good sense as a warning against getting
entangledwith women. Yet one cannot help feeling that this interpreta-tion
is too superficial, and that the author was in fact hintingat something else,
for the relationship that the novel is reallypassing judgment on is Sensei's
attitude towards K， which iswhat in practice spoiled nislove relationships
with women.Either way, it was his own experience in the past, when his
ownpartiality for Kled him, conversely, to take revenge on K, thatleads the
Sensei to reject the partiality that the hero shows forhimself. "You
shouldn't," he says on one occasion, "place toomuch reliance on me. You'll
only regret it later, and thenyou'll take some cruel revenge for the way
you've been de-ceived." He adds: "The memory of having kneeled
beforesomeone makes one want to trample him underfoot at alaterdate. I
prefer to forego the reverence of today and avoid theinsults to come. I'd
rather put up with being lonely now thanhave to put up with being still
more lonely in the future. Welive in an age of freedom, independence, and
the self, and Iimagine this loneliness is the price we have to pay for it."



The speech by Sensei just quoted is remarkably profound inits implications,
but in order to understand it properly it isnecessary first to make clear just
what he is so bitterly reproach-
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ing. What has gone before would naturally suggest that theanswer is
"homosexual feelings," which raises the question ofwhat, ultimately, this
means. Is it merely feeling directed atmembers of the same sex ？ That is
obviously no explanation.1here is obviously nothing reprehensible in an
emotion simplybecause it is directed at the same sex. If, now, one goes
backto the definition given at the beginning of this section anddefines
feelings as homosexual in cases where they take prece-dence, over relations
with the opposite sex, the outlines becomerather more clearly defined,
though stillI do not feel that thishas got at their essential nature.

Of course, one can get some general clue as to what is atstake from the
example just quoted from Kokoro, but onemiffht feel some perplexity if
asked to express the uestalt inwords. I believe, though, that one can throw
more light on thispoint by saying that the essence of these homosexual
emotionsis amae. I hasten to add that amae occurs, of course,
betweenopposite sexes and is in no way confined to the case of homo-
sexual emotions. In Japan in particular, amae has traditionallybeen
considered to be an emotion experienced between the sexes.Amae,
generally speaking, is an inseparable concomitant of love{koi) ， and love,
as is stated in Plato's Symposium, is the same whetherthe object is of the
opposite or the same sex. Even so, I stillbelieve it correct to say that the
essence of homosexual feelingsis amae. Leaving the psychological reasons
for believing thisuntil later, I would first point out that to adopt this
interpreta-tion makes much clearer what it is that is being criticized
inKokoro. This may come as something of a surprise to the Japa-nese
reader insofar as amae—whether the amae of a child towardits parent, of a
student toward his teacher, of a company em-ployee toward his superiors, or
of a junior toward his senior―is considered utterly natural in Japanese
society. Amae^ hemight say, is surely something essentially innocent,
somethingindispensable in cementing human relationships. Indeed,
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viewed in this light amae might seem more worthy of praise thancriticism.
Surely, it might be argued, it is the source of thosefinest flowerings of
human contact―friendship, the master-pupil relationship, probably even
love itself. The moving qual-ity of the almost erotic relationship between
Yoshitsune andBenkei portrayed in Kabuki surely derives from its
suggestionof a profound converse of spirits transcending the simplemaster-
servant relationship.

All this is no doubt true. In KokoTO, Sensei says, "Love is asin. . . . And it's
divine, too." And one might say that amae,too, is holy and innocent. The
point here, though, is that amaecan at the same time become something evil.
Obviously, friend-ship, the master-pupil relationship, and love are not in
them-selves evil; Sensei's iriendship for K also included sympathyand
respect, which are unquestionably admirable things inthemselves. Then
what was it that poisoned the friendship ？Ihe answer, surely, is Sensei's
amae towards K. It was becauseof amae that when Sensei felt he had been
neglected by K hetook his revenge. The partiality for Sensei shown by the
heroof the novel undoubtedly contains a serious desire to learn, adesire that
has nothing to do with amae. This is an admirablething―and it is because
of it, probably, that Sensei is able inthe end to reveal to the hero the
wretched truth about himself.Yet at the same time he cannot tolerate the
hero's amae; for heknows from his own experience how easily this amae
can turnto hatred. His one hope is that by learning the truth about him,the
hero might awaken from his own amae and achieve thebirth of a new self.

The danger that lurks in amae is partly due to the instabilityof amae as such,
but it also seems to be due in part to the age inwhich we live, an age "full of
freedom and independence andsell. I will leave this point till the last,
however, and try nowto give an account, with references to Freud's theories
on homo-sexuality, of the justification for stating as I did that the
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essence of homosexual feelings is amae. First, it is widely heldthat one of
the main causes of homosexuality is as follows: forsome reason or other the
boy is particularly close to his motherduring early childhood, with the result
tnai when he reachesthe age at which he should begin taking an interest in
the othersex he finds it impossible to sever this connection with hismother.



He identifies with his mother—he becomes his mother,as it were―and thus
comes to love objects that are similar tohimself. If homosexuality is in
many cases an outcome ofcloseness to the mother, may it not be possible to
see it as anexpression of amae ？ It is, indeed, a clinically observed fact
thathomosexuals show toward each other a degree of amae thatthey would
normally be reluctant to show before others. Anoth-er interesting thing in
the Freudian theory is its statement thathomosexual feelings play a hidden
pathological role in bothneurosis and psychosis. Homosexual feelings, in
fact, are a vitalconcept in Freudian theory as a whole. However,
"homosexualfeelings" alone is, as we have seen, far too vague a term. It
istoo much to expect that it should be generally accepted as aconcept
without elaboration. Closer examination, in order toget at its real essence,
was needed, but Freud failed to do so,one reason, I believe, being that he
was unfamiliar with theextremely handy concept of amae.

Now Freud's theory of homosexual feelings as playing animportant role in
neurosis and psychosis and Soseki's laeas asexpounded in Kokoro seem to
be complementary with eachother, in so far as Soseki says that homosexual
feelings areunable to cure man's basic loneliness and only make him un-
happy. If one replaces the word homosexuality with the wordamae in both
Freud's case and Sdseki's case, their ideas mightperhaps be summea up as
follows. The frustration or conflictsarising from amae bring about all kinds
of psychological diffi-culties. Even where it is satisfied through love,
friendship, orthe affection between master and pupil, it allows no peace of
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mind. The satisfaction is temporary and invariably ends indisillusionment.
For in a modern age of "freedom, indepen-dence, and self," the sense of
solidarity with others that comesfrom amae is ultimately no more than a
mirage. Both men statethat if we do not wish to suffer from disillusionment,
we mustbe resigned to putting up with the truth about ourselves andwith the
loneliness of isolation.

Kuyamu and kuyashii



Two more highly significant words in the Japanese languageare the verb
kuyamu, which means to regret in the sense of "toregret something that has
happened over which one has nocontrol, or about which it is too late to do
anything," and theadjective kuyashii, which means something like
"annoying,""vexatious," or "mortifying." They stem from the same root,and
their meanings have much in common, since kuyamu meansto feel that
something is kujyashii, the "regret" of the formerbeing tinged with the idea
of "if only I'd known in time ..."Kuyamu^ apparently, is a variation of
another verb, kuiru, whichmeans to regret or repent of; there is a subtle yet
importantdistinction in the use of the two verbs, since kuiru expressesregret
over something for which one was responsible oneself,whereas kuyamu is
an expression of regret at having permitteda cause for regret to remain. In
other words, in the case ofkuyamu simple regret is not enough: one must
harp on the feelingof "if only I hadn't. . ." indefinitely in one's own mind. Or
onemight defineんz^yamz/ as regret for allowing oneself to fall into
asituation where one was obliged to feel regret. Kuyamu, in short,represents
a far more involved and complex state of mina thankuiru. And it seems to
me extremely interesting that Japaneseshould have a simple everyday word
to express such a complexstate of mind.
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In mourning the death of another, the Japanese customarilyexpress their
regrets to the family of the deceased with thephrase okuyami
rnoshiagemasu (may I express my kuッami). Forlong I laiied to see why
this should be considered an expressionof sympathy with the bereaved,
perhaps because it was alongtime before I myself had the experience of
losing any close rela-tive. When I had that experience, however, I at last
came tounderstand the meaning of the conventional phrase. In short,when
Ilost someone close to me I felt an intolerable sense ofregret. If only, I told
myself, I had done this or that. . . . Andthough I knew that none of my
regrets could reverse what hadhappened, yet still for some time I could not
make myself ceaseregretting. I experienced a new sense of guilt towards the
de-ceased, and at the same time I felt regret at having to feel thatguilt. At
that time, I realized for the first time that the phraseolcuクami
rnoshiagemasu was, in fact, an expression of deep sym-pathy. Thinking of



the deceased, the bereaved family almostcertainly feels all kinds of regrets
at things done or left undone.Ihe person who comes to express his
condolences almost cer-tainly himself feels, if he was close to the deceased
during hislifetime, a certain sense of regret, even if not so strong as that
ofthe family. To evoke that regret would seem to be the idealway of
expressing shared feeline with the bereaved.

When one loses someone close to one, one feels not merelythe sadness of
the loss but also a frequent sense of reeret atthings done or left undone. And
it is for this reason, it seems,that the custom arose, both in the East and in
the West, ofgoing into mourning for the dead. It was originally not merelya
superficial courtesy towards the deceased, but an establishedmeans of
assuaging the mental suffering occasioned by thedeath of someone near and
dear. Now, the cause of the mentaldepression in such a case is clearly
defined, but there are othercases where such depression occurs without a
clearly establishedcause. The most typical case is the mental state that used
to be
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THE PATHOLOGY OF AMAEcalled melancholia and is now called,
simply, depression. Insuch cases, the basic cause of the state is not
immediately ap-parent. Despite this, the person concerned remains sunk in
agloomy sense of loss, and is troubled by various regrets overthe past. In
this respect, the state and the suffering occasionedby the loss of aloved one
are very similar, and Freud", verylogically, tried to throw light on the
psychological mechanismof the former by reference to the latter. One
wonders how ithappened that not one psychologist before Freud should
havegiven this resemblance any consideration.

Now, what I myself find interesting is that Freud did notnotice that the
sadness occasioned by losing aloved one anddepression share in common
the kuyami mentality. Admittedly,this statement is liable to invite
misunderstanding unless oneexplains it in alittle more detail. Since Freud
does discuss theexcessive feelings of self-reproach that play such a
conspicuouspart in depression, he might seem to have dealt with the
kujamimentality. The question, however, is the nature of the feelingsof self-
reproach in this case ； Freud seems to have had the great-est difficulty in



making this point clear, but if he had knownthe concept expressed by the
Japanese term kuyami he wouldalmost certainly have found the solution to
the problem easier;for the characteristic of the self-reproach found in
depressionlies in the fact that it is kuyami, and not km. Moreover, since
thekujyami mentality is closely related to that expressed in the ad-jective
kujasnu it very conveniently suggests the aggressionwhich, as Freud
pointed out, lies concealed in depression.

Of course, as stated at the beginning of this section, kuyamiand kujmhisa
derive originally from the same root and theirmeanings are almost identical,
yet the way in which they areused is rather different. Where kuyami is
entirely introverted,the feeling o^kuyashii—as in the expression makete
kuyashii ("howmortiiying to have lost,' if not colloquial, seems the
closestapproximation in English)―is to some extent aware of the out-
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side world. In kuyashisa itself, of course, the outward-directedattack is
characteristically directed toward oneself at the sametime, and it is when
this kuクashisa is turned still more inward,it seems, that kuyami results.
Lither way, in depression it is chief-ly kuyami that is to the fore, and there
is almost no sense ofkuyashisa. One does not lapse into depression so long
as onecan have the kuyashii feeling, and it is when the individual isdriven
into a state where he can no longer even feelkuッashiithat kuyami of a
depressive kind begins.

As we have already seen, kuyami and kuyashisa are not ex-clusively
pathological, but are found also in normal individuals.Kuyami, one might
say, only becomes depression when it invadesthe whole spirit. One could
also say that an individual's mentalstate is depressive to the extent that
kuyami is present. Onemight formulate the development of this kujyami by
saying thatfirst there occurs some obstacle to amae. The individual tries
toarrange things so that he feels better {Jd ga sumu), but the obses-sion will
not go away (Jd ga sumanai), and he feels kuyashii (anill-defined sense of
personal outrage)；ii even this proves not tohelp the result is kiiyamu (a
sense of passive, helpless regret).Since this explanation, however, is rather



too schematic, let usconsider the process more concretely with reference to
theindividual who has lost someone close to him.

Recalling his relationship with the deceased, the survivorfeels all kinds of
regrets. Undoubtedly, this represents a senseof p-uilt of a kind, but it still
leaves something unsatisfactory,in that in his heart of hearts he is regretting
being obliged tofeel that sense of guilt. Although in appearance self-
reproach,it is in some ways a resentment towards the deceased, or, if notthe
deceased, fate. This―since in his heart he wishes that hedid not have to feel
guilt一is a kind of amae. Yet at the sametime, since it is in practice
impossible to wipe out the sense ofguilt, it can also be thought of as an
inability to amaeru. In short,he experienced some kind of conflict with the
deceased during
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his lifetime, but managed noi to become obsessive {ki ga sumanai)about it
while the other was still alive. Once the other is dead,however, it is no
longer possible to dispose of his feelings (Jci0 sumasu). However "vexed"
(んみ")he feels at not havingdone some particular thing while the other was
still alive, it isnow too late. The result is that he surrenders to the emotionot
Kuyami.

Finally, I would like to consider briefly the fact―whichshould be obvious
since kuyami and kuyashisa are, as the preced-ing shows, extensions of the
amae mentality—that the Japaneseare particularly prone to this frame of
mind. The tendency, somarked in the Japanese, to sympathize with
characters such asHangan in Chushingura is closely related to this. Sato
Tadao,"who has shown deep insight in discussing this question, statesthat
the strong sense of affinity the Japanese feel for popularheroes such as
Yoshitsune, Kusunoki Masasnige, the "forty-seven loyal samurai" and
Saigo Takamori―all of whom insome way or other suffered misfortune or
defeat一is a sign ofa kind of moral masochism. I believe this interpretation
to beabsolutely correct, but the same mentality might be describedin more
everyday Japanese as a product of kuyashisa. The Japa-nese are very prone
to feelings of kuyashisa, and oddly enoughseem to cherish them, having no
thought that the kuッashii feel-ing as such is something repellent. They



identify with thosehistorical figures who would seem to have had their fill
of suchfeelings, and by exalting them seek to achieve a catharsis oftheir
own kuyashisa.

The same trend makes itself apparent not only towardhistorical personages
but toward contemporary figures as well.As a recent example one might
cite the vague sympathy ac-corded by the public to Zenkyoto. (In fact, a
special term,shinjo sampa evolved to mean a sympathiser of the
Zenkyotomovement.) This may be a sign, of course, that the viewsof
Zenkyotd themselves justify a nigh degree of public
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sympathy, but I feel sure there is more to it than that, sinceeven those who
vaguely side with Zenky5t6 stop short in mostcases of approval for the
organization's acts of violence, whichthey merely accept as something
"unavoidable." Wheneverthe riot police take action against Zenkyoto
because of its actsof violence, there is a general tendency to side with the
latter.It is only too obvious that this reaction is stimulated by
theoverwhelming strength of the riot police in comparison withZenkyoto.
Most bystanders, in other words, unconsciouslyidentify with the kuyashisa
which the Zenkyoto students arepresumably feeling, and consequently
accord them emotionalsupport even while criticizing them intellectually.

In the sympathy that they accord the emotion of kvyashisa,the Japanese
would seem to differ considerably from Western-ers. The idea of revenge is,
of course, present in the West, butwhereas revenge there is closely
associated with the sense ofjustice, this is not necessarily the case with
Japanese kuyashisa.Th^latter is associated, rather, with amae. The
ressentiment mentality ofwhich talk has been heard in the West in recent
years may comesomewhat close to kuyashisa, but it is held to be an emotion
ofwhich one does not care to speak to others, in which respect itaffords a
strong contrast with the importance attached tokujashisa in Japan.
According to Nietzsche, ressentiment derivingfrom the slave outlook lay
behind Christianity. Even beforeNietzsche, in fact, Kierkegaard一though
his views on Christi-anity are fundamentally different―warned against the
damagedone by ressentiment,，* In modern times, Max Scheler'^
hasdiscussed ressentiment in detail, but, like the rest, critically. It ismost



significant that the same emotion should receive suchtotally different
appraisals in Japan and in the West, but thereason, surely, depends on the
presence or absence of the amaementality.

Even in Japan, the emotion of kuyashisa as such is far frombeing
considered pleasant, and people realize that it is fre-
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quently the direct cause of morbid states of mind. Yet despitethis the
emotion is still treated with respect, a fact which canonly be attributed
ultimately to the affirmative attitude of theJapanese toward amae. The
people of the West, on the otherhand, criticize ressentiment, though this
does not mean thatressentiment thereby disappears一the ideal proof being
thatNietzsche who attacked Christianity so vigorously was himselfa
veritable repository of ressentiment. What is interesting,nevertheless, is that
modern man in the West is gradually, viathe mentality expressed in the term
ressentiment, drawing closerto the amae psychology.

The sense of injury

Another group of words that stands as a symbol of a certainaspect of the
Japanese psychology centers on the noun higai.This word, written with two
Chinese characters signifyingrespectively "receive" and "harm," was not
used in Japaneseprior to the Meiji Restoration of 1868, having been
newlycreated as alegal term to indicate the incurred damage {higai)or the
wroneed party (higaisha). It was later adopted by psy-chiatrists as a
translation of the German word Beeintrachtigungin expressions such as
Beeintrachtigungswahn (Japanese fiigai-moso). What is interesting, now, is
that although this new wordwas originally a technical term it rapidly
became acclimatizedin popular speech, and gave birth to other expressions
suchas higaisha ishiKi (consciousness of having been wronged, senseof
grievance), and higaiteki. The last word is an adjective (or,with the further
addition of the particle ni, an adverb) formedby adding the suffix -teki, and
defies concise translation intoEnglish. Thus "to take something higaiteki ni"
means "to takesomething (mistakenly) as an attack on or criticism of
oneseli,"to take something as directed against oneself." To say, for
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example, "to take something injuriously" would not be goodEnglish, even if
understandable.

The readiness with which Japanese took over and expandedthis term is
probably not unrelated to the abundance of ex-pressions already existing in
Japanese to indicate the concretefact of higai or receiving harm. One
example is the use of thepassive in Japanese that was pointed out by
Kindaichi Haru-hiko.'* Japanese do not usually say, as English does,
"thehouse was built by a carpenter," but it does say, on the otherhand, "we
were built a house on our playground"―i.e. some-one (to our dismay) went
and built a house on our playground―a use of the passive, not to be found
in English, which permitsexpression of the feelings of the children on
whose playgroundthe house was built. It is the same with "I was rained on
to-day," another typically Japanese construction. Paralleling thisuse of the
passive to indicate the receipt of harm or injury, theuse of expressions
showing the receipt or conferring of somebenefit is also a conspicuous
feature of the Japanese language,and one might see this too as hinting at the
state of mindevoked―the sense of grievance or injury一where one
hasfailed to receive some benefit.

Other very convenient expressions indicating the same out-look axe jama
sareru a.nd jama ga hairu (to have something one isdoing interfered with or
impeded by some outside agency).The word jama itself, written with the
Chinese characters for"evil" and "demon/' was originally a Buddhist term
thatmeant, literally, an evil demon that hindered the monk in hisreligious
practices, but at some stage or other its meaning wasextended in popular
speech to cover almost everything thatcould possibly disturb the
individual's peace of mind. More-over, by making slight changes in the verb
that follows jama,one can express all kinds of involved states of mind―for
ex-ample, jama sum (to hinder), jama ni nam (to be in the way),OT jama ni
sum (treat as a hindrance or nuisance).
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Interest in this linguistic phenomenon once prompted meto write an article
in which I touched on the relationship be-tween awareness of jama and the



amae mentality." "The proto-type of amae，" I wrote, "is of course that of
the infant ； in thiscase, there is an attempt to monopolize the object of
amae―the mother―and a strong jealousy toward any diversion of
themother's attention toward others. Other individuals appear asjama
(objects in the way, hindrances) to him and as such heworks to get rid of
them. The frequency with which the indi-vidual, when he amaeru's, has tnis
awareness of jama is probablyrelated to the fact that the satisfaction or
otherwise of amaedepends ultimately on the other person, toward whom
theindividual concerned is adopting an attitude of passive depen-dence.
Since the oDject of amae cannot be completely controlledby oneself the
individual concerned is correspondingly likelyto get hurt or to have his aims
interfered with."

In short, one might say that the sense of being hindered orinterfered
with―the sense, that is, of being victimized―isclosely related to the amae
mentality, and that it is preciselythe dominance of the amae mentality in
Japanese society thathas given rise to such a strong awareness of jama. For
instance,the same sense of grievance is at work in reactions such assuneru
and higamu already explained (p. 29). Even apart fromcases where, as with
jama sareru and jama ga hairu, the sense ofbeing the injured party is made
quite plain, a similar sense islurking in the background in almost all cases
where the wordjama is used. For example, the victimizing mentality oi
jamasum is only the reverse of the victimized mentality of jamasareru, and
experientially, perhaps, the latter is prior to theformer jama ni sum. The
feeling that something is in the waycarries a slight sense of being
victimized, and probably coin-cides with toraware (p. 101). Again, the
sense that one is "in theway" (Jama ni nam) is an internalization of the
feeling thatone is being hindered [jama sareru) oneself; since one cannot
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get rid of the hindrance, one ends up by coming to look on one-self as a
hindrance instead.

As we have seen, the "victim mentality" seems to be anextremely everyday
underlying component of the Japanesementality, and a particular phrase,
higaisha ishiki (sense ofbeing a victim), has been specially coined. This
phrase, whichdoes not refer to a temporary sense of grievance but to the



sensethat one's own social position is itself that of a victim, naturallycame
into being in response to a felt need. Indeed, MaruyamaMasao has pointed
out the paradox that those in leadingpositions in various fields of Japanese
society suffer, despitetheir positions as leaders, from the sense of being
victims."Maruyama relates this to the fact that Japanese society
hasdeveloped, as it were, in a confined space, but surely it couldalso be
seen as originating in the sense ot being the injured party―in short, the
amae mentality一that lies hidden in the Japanese.

Now, the sense of being a victim that I have just discussedapplies to the
normal individual, and is eminently comprehen-sible in the light of the
human relationships peculiar to theJapanese. Sometimes, however, there
occur cases where thesense oiinjury is extremely clearly defined yet cannot
beexplained in relation to the circumstances in which the indi-vidual finds
himself. This is what is known to psychiatrists asa delusion of persecution,
and the person who suffers from it con-siders himself to be the principal
victim. The difference fromthe sense of victimization of the normal person
is that with thelatter the sense is never held by him alone but is shared with
thegroup to wnich he belongs, whereas the man suffering from apersecution
complex believes that he alone is the victim ofsome scheme.

The mentality of the person suffering from pathological delu-sions of
victimization may be difficult to understand on thesurface, yet
understanding is possible if it is seen as, basically,a morbid transformation
olthe amae mentality. The chief proof
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of this is that the patient is isolated socially and, very often,domestically
also. In no small number of cases he has grownup without experiencing
what it is to amaeru to another person.The chief cause here would seem to
be the environment inwhich he grew up―though in quite a few cases the
environ-ment itself would seem to have been fashioned by his own
innateoversensitivity. He grows up almost crushed beneath pressuresthat are
invisible to those about mm. Even when the time final-ly comes for him to
awaken to his own self, he is unable to beaware of himself as himself. He
can apprehend himself onlyin terms of "being obstructed by someone,"



"havinff his brainspicked," "being put up to do something," "being managed
bysomeone."

Where this state of aftairs is observable, doctors label thecase
schizophrenia; a comparatively large number of thosewhose illness begins
with these symptoms are young people. Incases where the individual shows
signs of the disease only onencountering a particular, dangerous situation
and after hehas become socially establisned the illusions of
victimizationtake more concrete forms. He may, for example, see the neigh-
bors whispering among each other and immediately imaginethat they are
slandering him. Such delusions are often backedup by delusions of
grandeur; the patient may suppose thathe is being persecuted because he is
a person of some specialimportance. Delusions of persecution and grandeur,
it shouldbe added, are not confined to cases diagnosed as schizophrenia,but
appear in other types of illness also.

To pursue this further would mean becoming too technical,so I will stop
here. The point I wish to make is that most per-sons who show symptoms of
illusions of persecution or grandeurafter reaching adulthood have been,
from the outset, given towhat is known in Japanese as shunerf^ (brooding,
especiallywith feelings of vindictiveness ； extraordinary tenaciousness
inconnection with a particular purpose). This word is rich in
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implications, and in the phrase shunen-bukai (full of shunen)comes close to
expressing the kuyashii mentality alreadydiscussed. Shunen-bukai^
however, goes farther than kuyashiiin that it carries explicit overtones of
revenge-seeking. Wherethe "revenge" does not originate simply in personal
hatred butis moved by the desire to gain victory in some field of competi-
tion allowed by society, the same tenacity of purpose may fre-quently be
extolled as admirable (as in the phrase shunen nohito, man of shunen).
Now, the man characterized by shunenwho is liable to delusions of
persecution or grandeur is like aman the object of whose tenacity is
unrealistic and who canonly be seen as seeking after a vague sense of
fulfilment oromnipotence. With such a man it is likely that, even if
nottotally deprived of the chance to amaeru in childhood, he atleast never
enjoyed it in the true sense. In other words, amaehas seldom acted as an



intermediary via which he could ex-perience empathy with others. His
pursuit of amae tends tobecome self-centered, arid he seeks fulfilment by
becoming onewith some object or other that he has fixed on by himself.
Theredevelops in him a pronounced tendency to cling to something.If you
ask him just why he clings he can give no adequateanswer; he does not
really know himself. When such a manin the course of life feels that he has
encountered some decisivefrustration, he may understand the frustration in
theory, buthe cannot really accept it, and so develops delusions of per-
secution and grandeur, shutting himself up still more tightlyin his shell.

The lack of self

The expression jibun ga am, "to have a self," or jibun ga nai,"to have no
self" is probably peculiar to Japanese. The Japa-nese word translated here
as "self,，，力みm/z, is often used in place
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of first person pronouns such as watakushi, boku, or ore, to meansimply "I,"
but it suggests a rather more reflective view of theself than the rest. In terms
of the languages of the West, itresembles a reflexive pronoun. For this
reason, in sentencessuch as "he has a jibuu," or "I have no jibun，" the
question atstake is the presence or absence of this reflective awareness
ofone's self as an entity. The interesting question, however, iswhy Japanese
should go out of its way to remark on this pres-ence or absence; at least in
the West, there is no precise equiva-lent in other languages for such an
expression, though "he hasno personality" may come closest to it.

In the languages of the West, the use of the first personpronoun is
considered in itself adequate proof of the existenceof a self. This raises a
number of questions, however, for theuse of the first person pronoun does
not necessarily imply aclearcut consciousness of the self. Take, for instance,
the smallchild who has only just begun to speak: he may, it is true, al-ready
be using the first person pronoun, but it is impossible tobelieve that he has
an objective conception of his own self.Much more unlikely is it in cases
where he refers to himself,in the third person, by his own name一a habit
which continuesin Japan untila comparatively late age. Even in cases such



asthese, of course, it is probably possible to say with Kant that"Even before
men are able to talk about the ee^o, all languages,in using- the first person,
are obliged to take the sell into con-sideration.®'* However, this merely
means that it is potentiallyso, and is far from saying that in actual practice
the ego is beingspeculated on in a reflective manner; even where the first
per-son pronoun is in use it is possible for there to be no conscious-ness of
the ego as such. In the West there is alinguistic emphasison the use of the
first person, and the child is awakened to anawareness of the self from a
very early age, so that expressionsequivalent to jibun ga nai have never
come into everyday use―the use of expressions similar to it, being
confined to clearly
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abnormal cases, such as schizophrenia. In Japan, on the otherhand, the first
person pronoun is often omitted, with the con-verse result, it would seem,
of making people clearly aware ofthis question of the presence or absence
of a self.

Let us spend alittle time, then, considering just what theexpressions jibun ga
aru and jibun ga nai signify in Japanese.One thing, first of all, that is
extremely clear is that the twoexpressions define the relation to his
surroundings of the personof whom they are used. *'Surroundings" here of
course meansnot the natural scene but the human relationships in whichhe
finds himself, i.e. the group. If the individual is submersedcompletely in the
group, he has no jibun. But even where he isnot completely submersed in
the group―though he may beaware of himself as part of a group and may
even, on occasion,recognize with discomfort the existence of a self whose
interestsdo not coincide with those of the group―he does not neces-sarily
have 2L jibun. If he suppresses the discomfort not becauseof physical
compulsion from the group but because his owndesire to belong to the
group is stronger than the suffering, orif~which comes ultimately to the
same thing―his blind loyaltytoward the group leads him to keep quiet
concerning his differ-ences with the group, then again he must be described
as jib tinga nai. From this, it should be clear, also, in what cases
theexpression jibun ga aru is appropriate. Its essence does notnecessarily lie
in rejection of the eroup ； but an individual issaid to have a jibun when he



can maintain an independent selfthat is never negated by membership of the
group.

What is important here is that the real essence of the conflictsituation just
described lies within the individual himself. Inshort, the individual wants to
make the group's interests accordwith his own. But if, when this proves
impossible, he tries tochampion his own interests he invites charges of
being selfishor wilful. In a sense, it is extremely ironic that he should be
thesubject of such criticism, since even if he wishes to manage
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things to suit his own interests, it will normally be impossible.Not only is it
impossible for him to get his way in practice, buthis failure creates a deep
hurt in his own mind, for the groupfor him is basically a vital spiritual prop,
to be isolated fromwhich would be, more than anything else, to lose his
"self"completely in a way that would be intolerable to him. He isobliged,
therefore, to choose to belong to the group even atthe cost of temporary
obliteration of his self. In fact, this is nodifferent essentially from the giri-
ninjo conflict described earlier(p. 33). Just as the giri-ninjo conflict is
rooted ultimately inamae, so the conflict between the individual and the
groupwould seem essentially to derive from the amae of the indi-vidual.

As the preceding consideration will show, the traditionalimportance
attached in Japan to giri rather than ninjd, to thegroup rather than the
individual, may seem at first glanceeminently reasonable. By his very
nature man seeks the group,and cannot survive without it. If the rejection of
the "smallself" in favor of the "larger self" is extolled as a virtue, it be-
comes easier for him to act in concert with the group. In thisway friction in
human relations within the group is kept to amimimum, and the efficiency
of group activity enhanced. Itis this, chiefly, that accounts for the way the
Japanese have beenable since ancient times to pull together in times of
nationaldanger. In the same way, the rapid modernization that startledthe
West following the Meiji Restoration, and the energy which,following the
end of World War II, raised Japan within aquarter of a century from
exhaustion to a position as one of theworld's great economic powers, were



both due, not only to thewillingness to adapt and assimilate that we saw in
chaptertwo, but also to the ease with which the national effort can bebent
towards a single end. Even EXPO '70, held in Osaka, canbe seen as a
display of the same national characteristic, bothin the way in which ail the
governmental agencies concerned
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joined in pressing ahead with preparations and in the fact that,once the
exhibition opened, approximately half the nation'spopulation went to see it.
Another expression of the same traitmay be seen in the general dislike of
the Japanese for anyconflict of opinions and their liking for at least an
appearanceof consensus when any decision has to be taken.

At first glance, this trait would undoubtedly seem to beardesirable fruit. But
this does not mean that it can be approvedwithout reservation. For it
frequently happens―as is impliedin the expression "mob
psychology"―that the group is movedby the lowest common denominator
of possible motives, sothat if a complete muzzle is placed on the
individual's resis-tance, all roads are closed to him apart from blindly
followingsuit or servility to the masses. In such a case, men tend to be-have
like people in a crowded streetcar that too suddenlystarts or stops. Unable to
withstand the sudden pressure, theycannot on the other hand simply allow
themselves to be pushedalong without resistance,' so without realizing it
they find them-selves shoving strongly in the direction in which they are
beingpushed. This is why a crowded tram can be a dangerous sourceof
sudden disaster―and precisely the same kind of thing canhappen in a
society where effective resistance to the group bythe individual is not
permitted. It is this kind of phenomenonthat is meant by the term mass
hysteria. Individual hysteriais an attempt by the individual to have liis own
way, and thegroup that does not allow the individual to have his own wayis
itself liable to give way, as a group, to hysterical behavior.

A word here about hysteria: it refers to cases in which themotive for the
individual's behavior is to attract the attentionof those about him and which
frequently involve extremeactions, the subject all the while keeping an eye
on what ishappening about him. Although this might seem "self-cen-tered"



in its attempt to focus attention on the self, it indicatesnot the presence of a
true self but a fear that unless the sub-
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of his own existenceat all. To use an expression that Natsume Soseki coined
in alecture on "The Westernization of Modern Japan," it may becalled
"moving in response to external rather than internalmotives." Since they are
external, if the circumstances in whichthe subject finds himself suddenly
change, he too must change,with a result that he is prone to sudden
enthusiasms and equallysudden coolings-off. In other words, he may
blindly acquiescein something one day, only quite blithely to go along
withsomething different the next day.

Although the foregoing refers to individual hysteria, much thesame thing
may, I believe, be said of mass hysteria. A goodexample is afforded by the
university disputes that causedsuch a stir in Japan a few years back. These
did not occurentirely without justification, of course, and cannot thereforebe
dismissed simply as a pathological phenomenon, but it isundeniable that
what happened involved a considerableamount of hysteria. I refer to the
way in which the disputespread like wildfire to other universities, rapidly
gatheringsupporters and plunging the university world into chaos~onlyto
subside just as rapidly in sensitive response to the politicalsituation outside
the universities. One university professor com-mented on how odd it was to
see students who, only a yearpreviously, had walked out of classes in their
zeal to reform theuniversities now studiously attending their lectures as
thoughthe reform movement had never existed.

It is, indeed, odd. The phenomenon cannot be explainedentirely by saying
that the barriers to reform had proved in-surmountable. One is reminded
strongly that the same nationwhich after the outbreak of the last war rose as
one man in an all-out struggle against the "American and British beasts"
switchedovernight, once the war ended, to pro-American and pro-British
eulogies of democracy.

So far, I have tried to explain the absence of a "self" in terms
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of the individual's submersion in or submission to the group.However,
mention should also be made of the opposite case,where the individual
develops a sense of having no self as aresult of being totally isolated from
the group. So strongly, onemight say, do people fear such a state of affairs
that they willusually put up with anything in order to belong to a group.

A recent episode affecting myself personally may help toillustrate this. It
happened when I was put under pressure bya group of young doctors to
explain what I was doing aboutthe many anomalies in the Japanese medical
system. Thetrouble arose when I resigned from a hospital with which Ihad
hitherto been connected in protest against an incident forwhich I personally
had no direct responsibility. My decisionwas made in the hope of making
clear where the responsibilitylay and at the same time encouraging the
executive of thehospital to apply its whole energies to the solution of
theproblem for which it had direct responsibility. My logic, how-ever, failed
entirely to get over to the younger doctors. Why,they asked, did I not use
my influence in an attempt to get atthe situation in hand; not to do so, they
said, was runningaway. I accepted their criticisms meekly, whereupon one
ofthem asked me if I would behave in the same way if a similarincident
occurred at the other hospital with which I was con-nected. I thought for a
while and replied that I probably would ；if the worst came to the worst, I
added, I could always go intopractice on my own account. "But that would
mean losing youridentity completely, wouldn't it?" said one of them with
ahopelessly puzzled expression.

I repeat this story, not in the attempt to justify my ownapproach, but
because I think that the young doctor's lastremark gets at the very heart of
the question. The word "iden-tity" used here can be taken as the equivalent
of jibun. As formyself, I did not care if I was isolated or even if people
saidthat I had run away, being more interested in seeing the execu-
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tive of the hospital, which had so far depended on its relation-ship with me,
stand on its own feet. But as the young doctorssaw it, to be isolated was the
same as losing one's very self.



It is true that loss of the world to which one belongs isnormally experienced
as aloss of the self. There have beenpatients who related to me their
experience of such aloss withevery sign of anxiety, and others who
described their own stateof mind on losing some affiliation in the following
terms: "Oneis like a single dot; there is nothing to which one
belongs―noclass, no family, no occupation." One could quote any
numberof similar expressions. For example, "I can see my own mind,but I
can't get hold of it. When I try to get hold oiit sinks outof sight." "I feel as if
I were about to lose my identity [jibun),as though I couldn't distinguish
between myself and others.""I've no self to e^o back into." Cases such as
those discussedearlier in connection with the sense of being wronged, in
whichthe patient has a sense of being hindered, having his brainspicked, or
being "manag-ed" also represent, it seems, the samekind of "lack of self"
state. The statements just quoted were,incidentally, all made by patients
diagnosed as schizophrenic,and differ from cases where the individual loses
his self throue^hbeing- submerged in the group. Schizophrenic patients
losetheir identity through total isolation from the group ； the thingsthey
say are frequently dismissed as bizarre, yet the experiencethat lies behind
their remarks reveals alaw that lies at the veryfoundation of human
existence: that man cannot lead a humankind of existence without the
experience of having belonged tosomething or other.

To express what has just been said in different terms, mancannot possess a
self without previous experience of amaeru. Aswe have already seen,
submersion in the group means loss ofthe self, but this does not mean,
conversely, that to behaveselfishly without submersing oneself in the group
is enough toproduce a self. The crucial point is that to try to have one's
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own way exclusively is to come up against the barrier of realityand develop
hysteria. What, then, of the man who seeks togo along with the trend and
submits blindly to the group ？ Thisis no good either ； indeed, this kind of
approach sometimespoisons the group to which the individual belongs and
leadsto mass hysteria. It is, in short, extremely difficult to have a"self."



In what I have said here,1have been dealing mostly withthe Japanese, but
this is only because the problem can beobserved in a peculiarly clear form
in the Japanese, and doesnot imply that the difficulty in attaining a sure
personalidentity is necessarily restricted to them. Assuming, though,that the
awareness of "having a self" is easier for the Westernerthan the Japanese, it
must be because there is something in theWestern tradition that causes the
individual to transcend thegroup ； something that can transcend the group
while givingthe individuala sure sense of belonging. I shall not say anymore
about this here, sii;ice I have already discussed the pointin the section on
amae and freedom. Either way, in the Westthe absence of a self is not
considered a virtue as in Japan―though it seems that as a result in the West
one finds a com-pletely reverse phenomenon in which the individual while
inhis heart oi hearts harboring an extremely complex feeling to-ward the
"absence of self," or being in some cases aware,essentially, that he has no
"self," behaves as though he does inin fact have one.

The awareness of the problem of the "organization man" ofwhich there has
been much talk in the West in recent years isextremely interesting here.
Since people in the West usuallygive the individual precedence over the
group, they like tobelieve that they are inwardly free of the group and in no
waysubservient to it. They all belong, of course, to some groupor other, but
it is held that this represents a free and voluntaryassociation that can be
broken whenever the individual so
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desires. One of the most typical symbols of this is the varioustypes of social
club. This system of social clubs, which hasscarcely been developed at all
in Japan, is a good illustrationof this characteristic of Western man, who has
recently beencomplaining increasingly that without realizing it he is
beingturned into an "organization man." I know little of the socialconditions
that form the background to this question; probablythe problem is partly
attributable to the machinery of capitalistsociety and the bureaucratic
organization. It may also be re-lated to the way the individual in today's
post-industrial societyfinds himself caught in a complex ring of nets. More
than these,however, I feel that the new awareness of the question



of"organization man" reflects a subtle psychological changethat seems to be
taking place in Western man.

In short, despite the precedence he gives in theory to theindividual over the
group, there must exist inside him apsychological desire to "belong." This
is, in other words, amae.And this desire, one suspects, is gradually coming
to the surfaceof the consciousness now that the Western faith in freedom
ofthe individual is breaking down. He views this fact, however,with mixed
feelings. He fears that if this state of affairs goeson developing it will lead
to loss of identity―which is why thewarning has gone out concerning the
"organization man."
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5 Amae and modern society

Youth and rebellion

The rebellion of youth and the generation gap are a world-wide focus of
attention today, and are generally regarded asamong the most pressing
problems facing society. I proposenext to examine this question in the light
of the amae mentali-ty; if this mentality were exclusively Japanese, the
world-wide nature of the two just-mentioned phenomena wouldsuggest that
there was little point in doing so, but although theamae psychology is
particularly marked in the Japanese, inwhom it comes to form a world of
meaning in itself, it can alsoserve as a peculiarly convenient means of
measuring otherthings as well. Moreover, the development of
communicationsin the world today means that something that happens in
onepart of the world is immediately reported all over the globe,and its
influence is almost simultaneous. The almost globalaspect assumed by the
rebellion of youth may surely be at-tributed in large measure to the fact that,
technologically, theworld has become one; what is true of rebellion in Japan
mustalso apply to some extent to youth in other countries. The
amaepsychology presents an excellent vantage point from which
tounderstand the problems perplexing the contemporary world.It is
precisely in the hope of doing this that I am writing thischapter, but before
going further I would like to quote in fullmy paper on "The Psychology of
Today's Rebellious Youth,"since though written three years ago it sums up



more or less allI wish to say on the subject. I shall follow it with a
somewhat
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more detailed discussion of the main points made in the text.

"The student movement that by now has boiled over on anationwide scale
has been explained in a hundred differentways. Some people, preoccupied
with the possible revision ofthe U.S.-Japanese Security Treaty in 1970，
see the students oftoday as a vanguard of the champions of democracy.
Othershold that the old university system has failed to keep up withthe
postwar changes in Japanese society. Others again see thewilder excesses of
the students as marking the failure of the'democratic education' which has
been in force during thetwenty-odd years since the end of the war. What
should berealized, however, is that the rebellion of youth is a phenome-non
that is not confined to Japan but is occurring on a world-wide scale, without
regard to ideological differences. Its aim,it would seem, goes further than
any overturning of a particularpolitical regime or reform of the university
system, lying ratherin an arraignment of the whole generation in charge
oltheworld at the moment by those who will form the next genera-tion. It
may be that the blame for the failure of education―ifone may call it
that―does not lie with the educational policiesof a political country at a
political period, i.e. of postwar Japan,but with all adults in the modern
society.

"As early as the years following the end of World War I， thephilosopher
Ortega y Gasset*^ applied the concept of gener-ations to the interpretation
of history, claiming that a rebellionagainst the tyranny of reason in modern
times was alreadygetting under way. Highly thought-provoking though his
theo-ries are, to expound them here is not my task. I should like,however, to
try simply to relate his theories to the question ofthe generations as dealt
with in my own field of psychiatry.

"For example, the Oedipus complex which Freud consideredto be the root
of all neurosis, can also be seen as a kind ofconflict between the
generations. When the conflict is pro-gressively resolved so that the child
achieves spiritual identifi-



143

cation with the parents, the way is open for it to become anormal
adult―assuming, that is, that the parents and thesociety they represent are
healthy. However, even where thechild appears to have identified with its
parents and growninto a normal adult, the existence beneath the surface of
linger-ing childhood conflicts can be a source of neurosis. It some-times
happens, furthermore, that the parents do not get ontogether on account of
unhealthy tendencies on one siae or theother, so that instead, an unnaturally
strong bond forms be-tween one of the parents and the child. In such a case
one has,not a conflict between generations such as is represented by
theOedipus comDlex, but what might be called aloss of the barrierbetween
the generations―which as Dr.Theodore Lidz", along-time student of this
problem, has pointed out, is precisely thetype of family relationship that can
produce the schizophrenic.

"Can these psychiatric theories of the generations throw anylight on the
question of modern youth ？ Modern youth is inviolent revolt against
existing society, and shows a strong mis-trust of the older generation.
However, this is a social phe-nomenon observable mainly in the macrocosm
； when oneexamines individual family relationsnips, one begins to
suspectthat there is little emotional antagonism between parent andchild
after all. Though youth talks a great deal of the gener-ation gap, there is
little actual evidence of dispute between thetwo siaes. in some cases, even,
it looks very much as thoughthere is collusion.Ihe relationship, in other
words, is one ofamae and the permitting of amae, with no feeling of
paternalauthority. It would almost seem as though moaern youth has

Freud.

"While considering such matters, I was reminded of the storyof Momotaro,
so beloved of Japanese children. For all his close-ness to his parents,
Momotaro could not identify with them;he found something unsatisfactory
about the parents who had
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found and raised him. When he grew up, however, he dis-covered a goal in
life―the conquest of Demon Island一towardwnich he could direct the
feelings he could not direct towardhis parents, and thanks to which he was
transformed into anadult, full of adult self-confidence. For him, the
conquest of thedemons was a kind oiinitiation into adulthood.

"The more I reflect on this Momotaro story, the more stronglyI feel the
resemblance to modern youth. For young people to-day, their parents are
much the same as the old man and oldwoman in the tale: they receive
protection and love from them,but no advice on how to grow up into
adulthood ； they do notknow, even, in what way their parents, as adults,
are differentfrom themselves. So they too, like Momotaro, require
someDemon Island on which to expend their energies. Some yearsback, an
actual enemy without provided the ideal object ofthis kind. But the world
today provides scarcely so much as ahypothetical enemy; this is as true of
America and the otheradvanced nations as it is of Japan. So demons are no
longerfound overseas, but among those in power at home. This is theenemy
against whom they are pitching their youthful passions.

"Although they are driven Dsvcholoeically to find demons toconquer in the
manner of Momotaro, there is one respect inwhich they differ from him. In
the Momotaro story, the hero'sconquest of the demons is received with joy
by his parents also,and everybody lives happily ever after ； but things are
differentwith modern youth. There are, of course, some adults whoprivately
support the young people in the hope that they willachieve what they
themselves lailed to do. But the situation istoo serious to aamit of such
romantic dreams, for there is a realdanger that in their zeal to conquer
demons the young peoplewill become demons themselves.

"Generally speaking, when youth becomes over-confidentabout its own
strength, it tends to become indistinguishablefrom the forces it is attacking.
What it is really seeking is a test
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of its own strength that will teach it its limitations.



"But who is to give it such a chance in today's society ？ Whocan be a
father to it and teach it anew the meaning of authorityand order ？ Not the
university professors, certainly, nor thepoliticians, nor the intellectuals, nor
the men of religion . . . Onthis score, the modern age offers no hope at all.
The anarchyof today is not, in truth, the anarchy of a handful of
youngpeople, but of the whole spirit of the age: wnich being so, itseems
likely that modern youth is going to go on testing itsown strength for along
time to come."

Modern man's sense of alienation

The present age is one of crisis and upheaval. It may bethat, in passing
througn crisis and upheaval, the world isgathering itself together in one
particular direction that willeventually lead to a new age. Some, indeed,
might take theview that that new age has already arrived. Yet many
peopleview this new age with a deep apprehension: are these changesreally
desirable, they ask, for the sake of mankind ？ Thus thefacile slogan "Peace
and. prosperity for mankind" chosen forEXPO '70, held in Osaka, struck
many people as empty rheto-ric. Indeed, to judge from the actual world
about us, the civili-zation now in the course of evolution creates an
excessivenumber of contradictions and evils.

It is a primitive awareness of this, one imagines, that isdriving today's youth
into revolt. If possible, youth wants tohalt the flow of history. It is quite
prepared, if necessary, todestroy contemporary civilization. But this is,
culturally, im-possible. Far from stopping the flow of history, youth tends
tofind itself caught up in turn in the swirling current and carriedonward
willy-nilly. Almost certainly it senses this somewherein its heart~which is
why, it seems, it feels obliged to become
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drop-outs, or hippies, or to indulge in the desperate, self-destructive
activities of the New Left.

The term "the alienation of man" has become almost acliche in describing
this contemporary situation. The wordalienation, originally used in a special
sense by Hegel, wasadopted by Marx for his own purposes, and further



modifiedfor use in its current broad sense. I will leave detailed exposi-tion
of the term to other works, however, and instead put for-ward a few ideas
on why this term "human alienation" shouldhave become so popular.

First of all, where man once felt pride in the modern civili-zation created by
science and technology, he has now cometo fear its ever-accelerating
advances. He cherishes the suspicionthat in return for civilization he is
being deprived of somethingirreplaceable. Ihis emotional reaction had
occurred beforethe atomic bomb and long before people awoke to the
problemof pollution about which one hears so much these days.Natsume
Soseki, via the character of Ichiro in his novel Kojin,expressed this fear in
extremely acute terms: "Man's anxietystems from the development of
science. Science, advancingwithout pause, has never permitted us to pause,
even for awhile. From walking to the jinrikisha, from the jinrikisha tothe
horse carriage, from the horse carriage to the streetcar,from the streetcar to
the automobile, then the airship, thenthe aeroplane, on and on, never
allowing one to stop and rest.No one can tell just where we shall end up. It
is terrifying,"

As for the true nature of this fear, the ideas of Ortega yGasett, whom I
mentioned earlier, are extremely illuminatinghere. He starts with the
fundamental fact that human lifedepends on the change of generations. All
human life, in otherwords, has its own law that says that every generation
muststart, as it were, from scratch. For that reason, human life cannever be
completely dominated either by revealed faith or bypure reason. Just as
during the Renaissance pure reason arose
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in defiance of revelation, so today life itself is seeking to recoverits natural
rights from the grasp of pure reason. Such, in brief,is Ortega's theory.
However, it may not be easily understood, since one could argue as follows:
that man, feeling him-self to be dominated by revealed faith, should have
risen againstit is understandable, yet why should man have to object in
thesame way to being dominated by pure reason ？ Why shouldone go so
far as to blame reason for the alienation of humanexistence？ Surely reason
is something of man's own? Was notthe joyous sense of recovery of the self
that the Renaissancegave to men due above all to its championsnip of free



reasonexercised by man himself as opposed to the authority of re-vealed
faith ？

The answer to this question, one might say, is implicit inthe question
itself； for contemporary alienation has its ultimateorigin in the discovery
that man was mistaken in believing,since the dawn of the modern age, that
he could stand onhis own feet and be self-sufficient through reason alone.
Inter-estingly enough, Goethe had a presentiment of this as earlyas the
beginning of the nineteenth centurv. His Faust appearsas a Renaissance
man, but unlike the actual Renaissance manhe does not exude confidence
and joy; rather, he is sick ofthought and study. Despairing of the self, he
determines to endhis life by taking poison. Jtle is deterred by the sound of
anEaster hymn, yet this does not mean that his faith has beenreborn ；
indeed, he only realizes afresh his own lack of laith,and it is the
recollections of happy childhood invoked by thehymn that make him give
up his idea of suicide. Castingprudence to the winds, he abandons himself
to all the tempta-tions that Mepnistopheles can provide. Yet, despite this,
hestill dies without having experienced true satisfaction ； and ashe dies
Goethe has a heavenly choir sing: "Das Ewig-Weiblichezieht uns hinan,"

Might one not see in this a symbol of the progress of the
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soul of modern man? Modern man too, having tried every-thing in reliance
on reason, is beginning to despair of the self.Beyond doubt, scientific
civilization has flaunted the powerof man for all to see; yet this no longer,
as it once did, servesman as an inspiration. Men sense a drying-up of the
springsof life, and in order to recover what has been lost they deter-mine
that they will return, as it were, to their naked selves,will live once more by
feeling rather than reason. And in thisnew quest they are being led, it
seems, just as is suggested inthe closing lines of Faust^ to the maternal―in
other words, toamae.

If one examines the question from the viewpoint of thesensibility of the
new generation in contact with contemporarycivilization, one comes up
against a similar sense of alienation.In contact with the vast and complex
machinery of moderncivilization, the new generation, one suspects,



experiences anemotion close to fear or awe, much as an ignorant
savagemight. This is particularly true now that the destruction of
theenvironment by civilization has been shown to be so serious.The new
generation sees modern civilization as a product ofthe same intellect that it
shares itself, but it cannot identifywith it. Those responsible for running-
contemporary civiliza-tion tend for the most part to assume that the
workings ofreason that underpin its development are self-evident, butthis
assumption itself is not necessarily true. The youngergeneration feels an
instinctive threat in modern civilization ； toquote again from Soseki:"The
world," just as Sanshiro foundit when he came to Tokyo from the country,
"is obviously inan upheaval. One is witness to the upheaval, but one can
haveno part in it. One's own world and the world of actualitylie on the same
plane, but nowhere do they touch. Thus theworld heaves and moves on,
leaving- one behind. It is mostdisturbing."

It is obvious that this sense of being left behind depends on
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the existence of the amae mentality. When the infant is left byits mother, it
feels an uneasiness, a threat to its very life ； and itseems likely that it is
precisely this feelinsr that lies at the heartof what is described by modern
man as "human alienation."

The fatherless society

The term "generation gap" has become a cliche by now.On countless
different scores the older generation is beingcalled to account by the new,
so that the two sides would seemto have lost any common ground for
understanding. Yet if oneexamines the phenomenon in detail one begins to
suspect thatthe struggle between the two is primarily for public consumo-
tion, and that within the home parent and child get alongbetter than one
might think, ror example, a poll of the viewsof students of Tokyo
University carried out recently by theAsahi Shimbun showed that the list of
persons they most respectedwas headed by their mothers. Another pointer
in the samedirection is the fact that during the annual May festival heldat
the height of the recent Tokyo University disturbances, aplacard was borne
aloft bearing the legend "Don't stop us,Mother, the ginko trees* are



weeping." Presumably the studentsfelt that their mothers, if no one else,
would know how they felt.

This private tie between activist youth and the mother hadin fact already
been demonstrated ten years previously in thecase of the students active in
the struggle against revision ofthe U.S.-Japanese Security Treaty. Professor
Robert Lifton®'of Yale University was in Japan at the time; he had
interviewswith a number of these activists, and Ilistened to the tapeswith
him. They all suggested a very close connection between

* i.e. the university is in dire trouble, a reference to the gingko trees
thatgrow in large numbers on the Tokyo University campus.
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those interviewed and their mothers. I heard the same kind ofthing recently
from Professor Toussieng, who lectures on childpsychiatry at the University
of Oklahoma. He and his col-leagues made a survey of children of
predominantly conserva-tive families living in Topeka City, Kansas, and
discoveredthat while clearly advocating views different from those oftheir
parents, on the human level they felt no enmity towardsthe latter; if
anything, they tended to show respect ana grati-tude.

In other words, contemporary youth will go along with theolder generation
so long as its sense of values is not at stake,but opposes it sharply once that
sense is called into question.This, presumably, is precisely why they
continue a closer rela-tionship with their mothers than their fathers. True,
withinthe home itself there does not seem to be much conflict evenwith the
father, who normally stands for the established valuesof society; this is
probably because very few fathers nowadaysattempt to educate their
children in any sense of values. Thesefathers, too, have in their own hearts a
sense of alienation;they instinctively feel that modern society is in a crisis,
and assuch are the last to want to imbue their children with acceptedvalues.
Yet at the same time they are, socially, in a position ofhaving to defend the
system or organization to wnich theybelong. It would seem that the modern
conflict between thegenerations is chiefly in the public sector, and is waged
in theform of system versus system.



An odd fact here is that although the conflict, or gap, betweenthe
generations would seem, as we have seen already, to havearisen mainly in
connection with senses of values, the differencebetween the rival sets of
values is not always clear. The oldergeneration, in the first place, does not
necessarily subscribe tothe old values. The majority, if anything, are
suspicious ofthem. The new generation, on the other hand, is not
offeringany new set of values. If this is so, then the present conflict
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between the generations, though ostensibly concerned withvalues, cannot
be said in fact to focus on them. Why, then,should the younger generation
attack the old? In some ways,the attack might be seen as attempting to force
the oldergeneration to reveal its true feelings. In short, the
youngergeneration hopes to acquire a set of values according to whichit can
live, and it is irritated at the older generation's failureto provide one. This
could doubtless be called a kind of amae,though it seems unlikely that to
say that today's youth areindulging in amae is going to be enough to resolve
the genera-tion gap.

There are grounds for believing, in short, that the questionof the generation
gap today has its origins in the older genera-tion's loss of self-confidence.
At the ordinary domestic level,this reveals itself in that the father's
influence has declinedalmost to the point where it ceases to exist. One of
the problemsaffecting children that attracted general attention following
theend of the war in Jap^-n was the phenomenon referred to as"school
phobia," or refusal to attend school, and surveys ofthe families concerned
show that the father was consistently aweak figure. This observation,
however, is not restricted tofamilies where the children refuse to attend
school, but is acommon characteristic of modern society as a whole.

Another parallel social phenomenon could be seen in thefact that although
power nowadays has become increasinglyconcentrated and extremely
potent, there is nothing to conveya true sense of authority. It might, thus, be
possible to lumpthe two phenomena together and characterize modern
societyas a society "without a father." This expression "fatherlesssociety"
was first used, to the best of my knowledge, by PaulFedern, a pupil of
Freud, in his On the Psychology of Revolution:The Fatherless Society^*',



published in 1919. As the title suggests,it was prompted by the political
situation in Europe following
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World War I, but the social changes that have occurred sincethen have only
made the expression more apt than ever.

The seeds of these social changes had already been sown, ina sense, during
the nineteenth century, by men such as Darwin,Marx, and Nietzsche, each
of whom smashed value norms thathad been subscribed to previously,
thereby preparing the wayfor the social upheaval to come. Japan too,
although thehistorical circumstances were utterly different, would seem ina
sense to have become, since the Meiji Restoration, a "father-less society,"
insofar as all existing order and authority, withthe exception of the emperor
system, was overthrown whenWestern civilization was introduced. The
somewhat old-fash-ioned ring that the word qyaji (the old man) now has
(alongwith its overtones of affection) is probably a reflection of
whathappened during this period. Even so, until the end of the lastwar the
father was still something to be looked up to. With theend of the war, he
rapidly ceased even to be respected, onereason being that the defeat dealt an
even more decisive blowto the old morality. Shortly after Japan's defeat, the
loyalty-filiaレpiety ethic that had hitherto lain at the heart of the na-tional
spirit was subjected to criticism from all sides. At thesame time, the West
itself, hitherto looked up to as "advanced,"fell prey to postwar chaos, and
the whole world drifted furtherand further, ideologically speaking, towards
the rejection ofpaternal authority.

A word here concerning the connection between Freudianpsychoanalysis
and the social changes just referred to: Freud'sideas are usually ranked with
those of Marx and Nietzsche ashaving aided and encouraged the social
chang-es in processtoday. It is true that his claim that the human mind is
domi-nated by the unconscious, and that there is a profound
innerrelationship between the higher workings of the mind and
theinstinctive life had an incalculable effect in revolutionizing the
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outlook of modern man. But just as the chief characteristic ofthe
psychoanalysis he created was not merely to analyse thepatient's
psychology but by analysis to change it, so the socialinfluence exerted by
his work occurred via analysis of the socialoutlook. On no occasion, of
course, did Freud discuss thephenomenon of the fatherless society in the
form in which I amdiscussing it here, but even so he did touch on it in one
sense―in the constantly recurring theme of patricide, which, I feelsure, is
related to it.

Freud, in short, interprets absence of the father not simplyas such but as a
result of patricide. He does not, though, treatthis as something in the
present, but projects it into humanprehistory.®* It is here that the first
Oedipus known to man isperformed, though it differs from the countless
Oedipuses repre-sented thereafter in human history in that the father is, in
ac-tuality, killed. It served nevertheless, according to Freud, toinspire in the
children who survived a sense of guilt from whichsprang religion and
morality. Freud applies the same themeto Moses―in a sense the father of
Judaism―and attributes agreat significance to the legend of the killing of
Moses. Thereis no need here to defend Freud for any lack of historical
prooffor his theories ； what is important is that he replaced the
term"absence of the father" with the term "patricide." And he sawpatricide
as the foundation of all morality.

Freud, in fact, may be said to have been obsessed all his lifeby the theme of
the father. He is often called the "father" ofpsychoanalysis, and there is
reason to suspect*" that he likedto see this not simply as a metaphor but as
indicating that hewas, indeed, a father for mankind in the new age. It is
interest-ing in this connection that whereas the role of the father inFreud's
Oedipus complex is extremely ereat, the men whorejected his theory and
attached chief importance to the roleof the mother-child relationship in
forming the personalitywere all, including not only Jung but Rank,
Ferenczi, and the
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later neo-Freudians, agreed in presenting their ideas as adenial of their
ideological father, Freud. In short, the theoryof no father was itself not born



without a father, but throughrejection of the father. Doubtless Freud himself
saw in thisanother repetition of the eternal motif of patricide.

I suspect that something similar applies to the so-called"fatherless society"
of today. Marcuse," who has had such agreat influence on the young people
of today, sees the fatherlesssociety as a fait accompli and speaks as though
we need onlyget rid of the repressive social machinery that still
survivestoday in order to achieve an ideal state resembling the
happyidentity of mother and child. If Freud were still alive, however,he
would almost certainly make a prompt objection to this.Almost certainly, he
would write another Future of an Illusionattacking the present age's
psychoanalytic-socialistic illusions.

The question resolves itself into that of whether the father,or the paternal
principle, is redundant or not. Is it really some-thing that could disappear so
simply off the face of the earth ？I myself cannot think so. Already Federn,
in the work justmentioned, seems to have been saying that despite the
markedretreat that the father-child motif has been obliged to makein the
present age it remains so deeply rooted in human naturethat the appearance
of a totally "fatherless" society is probablyimpossible. This has been borne
out to a certain extent by therebellion of youth in recent years, since this can
be interpretedas indignation at paternal weakness and an appeal for
astronger father. Mao Tse-tung's appeal for youth all over theworld may be
a reflection of this state of mind. Generallyspeaking, revolution represents a
psychological slaying of thefather, yet oddly enough it often ends by
creating a new andstronger father figure一as is clear from the Russian
worship ofLenin and the Vietnamese eulogies of Ho Chi-Minh. Evenoutside
communist society, the father figure remains impor-tant. It was an
appreciation of this that gave de Gaulle his
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hold over the French public, and the emotion felt not only bythe whole of
France but by other nations as well when he diedin retirement following
political defeat can be seen as grief atthe death of a great father figure.

Any enlightened contemporary could tell you, of course,that the Great
Father is a hollow image, a feeble human nodifferent inside from anyone



else. Though Lenin, or MaoTse-tung may be worshiped at the moment as
immortals, theyare, nonetheless, fictions. Even in communist society,
wherethe greatest faith is reposed in such fictions, the day willinevitably
come when they collapse. If so, why does humanityseek so persistently
after the mighty father ？ Freud's theory ofpatricide is extremely suggestive
here, since it hints that theefforts to find the father spring from a desire to
wipe out thememory of patricide. All revolutions can be seen as a
repetitionof this universal human theme. Man cannot, in the long run,get
away from it. Thus, visions of a fatherless Utopia inspiredby Marcuse will
probably prove to be no more than daydreams.1he only way, it would seem,
of overcoming- the present spiri-tual state of fatherlessness would be to
admit the guilt of patri-cide and make this the basis of a new morality.

At the religious level, the theme of fatherlessness just dis-cussed is a
question of the absence of God, so I should like tosay something on this
point too. Ever since Nietzsche issuedhis prophetic statement "God is
dead," the age has come in-creasingly to take the absence of God for
granted ； recently,indeed, there has even been talk of a theology of God's
death.Ihis is of course outside my field, but I would point out thatNietzche
did not merely say that God was dead, but that Godhad been killed. This
fact, which seems to be surprisingly littleknown generally, seems to me
extraordinarily interesting forits correspondence with Freud's ideas on
patricide. Nor can Ihelp feeling that it hints at ideas far more profound than
thoseexpounded by today's "theology of God's death." Be that as

156

it may, I will quote the relevant passage from Nietzsche in full.It seems
probable that the interpretation of Freud's ideas onpatricide that I have
given can also be applied to Nietzsche'sdeicide.

"Have you ever heard of the madman who on a brightmorning lighted
alantern and ran to the market place callingout unceasingly: 'I seek God ！ I
seek God ！, ？ As there were manypeople standing about who did not
believe in God, he causeda great deal of amusement. 'Why! is he lost?' said
one. 'Has hestrayed away like a child?' said another. 'Or does he
keephimself nidden？' 'Is he afraid of us?' 'Has he taken a seavoyage ？，
'Has he emigrated ？' the people cried out laughingly,all in a hubbub.Ihe



insane man jumped into their midst andtransfixed them with his glances.
'Where is God gone?' hecalled out. 'I mean to tell you ！ We have killed
him―you andI！ We are all his murderers！ But how have we done it?
Howwere we able to bring up the sea ？…Whither do we moveDo we not
dash on unceasingly ？ Backward, sideways, forward,in all directions ？ Is
there still an above and below ？ Do we notstray, as through infinite
nothingness ？ Does not empty spacebreathe upon us? Has it not become
colder？ Does not nightcome on continually, darker and darker ？ Shall we
not haveto light lanterns in the morning ？ Do we not hear the noise ofthe
gravediggers who are burying" God ？.. . God is dead ！ Godremains dead
！ And we have killed him ！.. . The holiest andthe mightiest that the world
has hitherto possessed has bled todeath under our knife―who will wipe the
blood from us?With what water could we cleanse ourselves ？.. . Shall we
notourselves have to become Gods, merely to seem worthy of it ？There
never was a greater event, and on account of it, all whoare born after us
belong to a higher history than any historyhitherto!' Here the madman was
silent and looked again at hishearers ； they also were silent and looked at
him in surprise."'*
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The sense of guilt, the sense of solidarity andthe feeling of being victimized

Paternal authority today has receded entirely into the back-ground, and no
one ventures to blame the individual for "doinghis own thing." Taboos have
been swept aside, and the wholeof society has a frivolous air. Dealing with
the incident, alreadymentioned, in which Tokyo University students
barricadedthemselves in the Yasuda Auditorium of the university, theAsahi
Shimbun,s "Vox Populi Vox Dei" column had the follow-ing to say: "Strip
off the outer layer, and one finds a nation ofconsiderable compassion, where
people presume on (arnaeru)and make allowances for [amqyakasu) each
other in a way thatbelies the surface rowdiness and hatred. The fight-to-the-
last-man poses and the misplaced sympathy for the underdog are,in a sense,
a sign of a peaceful country." The predominanceof amae that this suggests
may, admittedly, be particularlymarked in Japan. Yet it does seem that the
phenomenon is notconfined to Japan ； a French psychoanalyst®" said of
the "MayRevolution" in Paris in 1967 that it was a magical act, anattempt to



avoid the Oedipus situation by denying the fatherwithout clashing with him
in actuality, and that it would neverlead to reform.

It would be wrong of course to think that it is only youththat amaeru today.
Adults too do it in their own way; in asense, the whole point of the "Vox
Populi Vox Dei" article isthat the nation as a whole is wallowing in a mood
of amae. Itsometimes happens nowadays that amae or related words
appearin headlines to newspaper articles. Ihose I have seen myself,for
example, include "Don't expect too much of the Gover-ment." "Don't take
the defense of the dollar lightly," and"Don't take the consumer for granted,"
Very recently, When
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negotiations with the U.S. on the textile issue ended unfavor-ably for Japan,
articles appeared stating that Japanese observershad been amai, i.e. facilely
optimistic concerning the outcome,and shortly after this the Minister of
International Trade andIndustry was reported as saying, "What I would
particularlylike to point out here is that (Japan) must stop assuming
thateverything will go as it wishes (literally, must stop amaeru-ing)just
because it is dealing with America." Admittedly, it israther doubtful just
how serious warnings such as these are; atthe most, the feeling seems to
resemble the fond tut-tuttingof a parent whose child behaves in a spoilt way,
and as suchhas, itself, an aura of amae.

Now, with a society in which everybody is allowed to amaeru,one might
expect everyone, at least insofar as his subjectivefeelings are concerned, to
be medetai and happy, yet oddlyenough this is not the case. Modern man is
gay and carefree,yet on the other hand seems to be suffering from some
vaguesense of guilt. Perhaps the clearest expression of this feeling isto be
found among the activists of the New Left. They appealstrongly to man's
sense of solidarity with his fellow-men. Theystress that it is a crime to stand
silently by and watch thesufferings of others, whether in Indo-China, the
Middle East,or anywhere else, whether abroad or at home. In
practice,however, it is not so easy as all that to assuage human suffering,a
fact which sharpens their sense of guilt still further. Theyconclude therefore
that the root of all these evils lies in a vastand repressive social
organization, on which they launch a boldassault. Anyone who fails to



awaken to a similar sense of fellow-ship and join in their struggle is their
enemy. The question,in short, is one of "solidarity" or "fellow-feeling," and
it is veryinteresting in this respect that Oda Makoto'" of Beheiren,*

* The "Peace for Vietnam Committee," a movement started in Japan in1965
and devoted entirely to opposition to the war in Vietnam. It wasespecially
noted for the aid it gave to deserters from the American forces.
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writing in the Asahi Shimbun series "The Japan Inside Me,"speaks of the
sense of comradeship that he felt for Americandeserters from Vietnam in
the following terms: "If I have a'Japan,， or at least a 'my Japan,' it does not
exist apart fromsuch ties (of shared humanity), and those ties, I would
insist,can include within themselves such out-of-the-ordinary beingsas
deserters."

Now these attitudes adopted by the New Left are, consideredin themselves,
impeccably humanist―with an odor, almost,of Christianity. Its ranks do, in
fact, include some earnestChristians, and the same trend is apparently to be
found notonly in Japan but also in other countries where the New Leftis
active. There are Christian thinkers, too, who show a con-siderable
sympathy for the movement; the spirit of the NewLeft has, indeed, quite
alot in common with the celebratedChristian parable of the ijood
Samaritan." Hiither way, it isbeyond doubt that the activists of the New Left
today haveshaken the conscience of contemporary man out of its com-
placent satisfaction with the "bourgeois, individualist life" andstirred alarge
number of people into active participation. Seenin this light, the activities of
the New Left would seem to besomething entirely to be welcomed.

There is a problem here, however. The New Left stresses"solidarity" to the
point where there is a real danger that theindependent values of the
individual will be lost sight of.Although it is true that the individual only
acquires valuethrough relating to others, and is obliged to seek solidarity
ifonly for his own salvation, one begins to suspect that the senseof guilt that
spurs on the New Left, and which they often sum-mon up in others, is
somehow lacking in depth. Their sense ofguilt readily disappears, or at least



is modified to a great extent,by that sense of solidarity, until it seems to lose
its importance,at least for the person concerned.

This point is clear if one examines the theories of self-
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negation so strenuously preached at one* stage by the studentsand teachers
of Zenkyoto―their idea that one should becomeaware of one's own guilt
and "shed one's privileges." Itis very doubtful whether one's "privileges"
can in fact beshed completely, but observation suggests that where the indi-
vidual succeeds in achieving some fellow-feeling with the personregarded
as his victim, he becomes convinced that, in theprocess, this shedding has
been achieved. Thus denial of theself becomes denial in the Dsvchoanalytic
sense. It is as thoughthe questions within the individual had been resolved
throughfellowship with others.

I cannot help feeling that the sense of guilt touched off mainlyby this kind
of fellow feeling is extremely close to the sense ofguilt peculiar to the
Japanese that has been described earlier.Japanese often resign out of a sense
of shared responsibility forsome unfortunate incident, even where they have
no personalresponsibility, since not to do so would incur a sense of guilt
atnot having closed their ranks. The guilt of which the NewLeft talks is
surely essentially similar, a more generalized versionof the same thing. In
the passage just quoted Oda Makoto saysthat "his Japan" is not the Japanese
nation or the Japanesepeople in the narrow sense, but "a set of ties that
stretch outto the world as a whole"―an idea which is surely moreJapanese
than even he realizes.

To sum up the preceding, let us compare once more thespirit of the New
Left and the idea behind the parable of theGood Samaritan. The activists of
the New Left admit that theytoo, like the priest and the Levite in the
parable, have alurkingdesire to pretend not to see the victim. In their
analysis, thisis the same as arrayinsr oneself with the guilty, and
meanstaking refuge in one's own privileged existence. So far, thisagrees
completely with the spirit of the parable; the troublelies in what follows.
They promptly resort to the logic of nega-tion and deny their own
privileges―but it does not follow that
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they also take actual steps to aid the victim as the Good Samari-tan did. On
they contrary, they identify themselves with thevictim ； or, more
accurately, the identification occurs simul-taneously with the self-denial,
since it is through identifyingwith the victim that they deny their own
individual existenceand thus, it seems, deny their sense of guilt. In this
sense theybecome victims themselves and begin to abuse those who
ignorethe victim or, more positively, attack those responsible. Themore
unnatural the denial of the self that provides the starting-point, the more
bellicose and violence-prone will be theaction that stems from it.

Now this kind of sense of victimization can be seen asharboring a doubly
convoluted amae mentality, since not onlydoes the sense of being
victimized derive, as we have seen,from unsatisfied amae, but here it is
deliberately chosen forthe sake of achieving a sense of community with
others. Theframe of mind of the victim is painful in itself, but the sense
ofbeing victimized that is chosen of one's own accord for thesake of the
sense of community is relatively painless. Theowner of such a sense of
grievance, despite his victim mentality

or rather because of it一feels free to inflict harm on others,and even comes
to experience a sadistic self-satisfaction in doingso. I hasten to add that I am
not asserting that all attacks onor criticism of those who victimize others are
wrong. Thetrouble starts when the attacks or criticism serve to get rid
ofone's own sense of ffuilt. This kind of guilt derives from amaeand is
typically facile ； it is not the kind of guilt, discussed at theend of the
preceding section, that serves as a basis for morality.The attack on injustice
made out of concealed motives sucn asthis can never be effective, but is
more likely, on the contrary,to aid in its proliferation.
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The century of the child

To say that the present age is strangely permeated withamae is much the
same as saying that everyone has becomemore childish. Or it might be more
correct to say that thedistinction between children and adults has become



blurred.丄hanks to the mass communication media, children get to
knowthings so quickly that an increasing number of them are too"adult" to
consider their elders as adults. Indeed, althoughpeople talk of the generation
"gap" it might be more appro-priate as a description of the present to talk of
the loss of anyboundary between the generations. It is the same with
adults:the "adult adult" of the past has disappeared and the numberof
childish adults has increased. And the element common toboth adult-like
child and childlike adult is amae.

A good illustration of this is seen in an article entitled "TheReluctant
Adults" that appeared in the Mainichi Shimbun ofAugust 22,1970.
Recently, it points out, the term kakko ii(smart, nice, "groovy") is being
corrupted to katcho it—thepronunciation of the child whose tongue cannot
yet managethe correct sounds. Traditionally, youth is supposed to be
aperiod when the individual is eager to become an adult andafraia of being
looked down on as a child, but nowadays, itseems, youth is reluctant to
grow up. The author says that heasked some young people what attracted
them about long hairand flamboyant clothes, and was told that "it made one
lookcute, fhe desire to look cute is, as hardly needs pointing out,a typical
expression of amae.

It is interesting that this trend should be found all over theworm today and
not only in Japan, long known as a "paradisefor children., fhe increasing
number of children who getkilled by their parents nowadays in Japan might
suggest that
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THE ANATOMY OF DEPENDENCE

it is not such a paradise after all, but if so the real reason is theincrease in
the number of childish parents—which is admirableproof that you cannot
create a paradise for children withoutadults too. It may well be that,
originally at least, the feelingof parents for their children was particularly
strong in Japan.As early as the Nara period Yamanoue no Okura wrote a
verseas he lay gravely ill in which he said that though he knew hemust die
the sight of his children made it difficult for him toaccept death. On this
score, probably, Japan was in advanceof the West. Until the middle ages in



the West, and even lateramong the lower classes, children were apparently
left moreor less to fend for themselves, and even later, when parentsbegan
to give thought to their children's education, it wasthe custom to separate
them from their parents at an earlyage and send them to boarding school,
where discipline wasstrict." It is only very recently, it seems, that parents
began tospoil their children in the Japanese sense (the well-known worksof
Dr. Spock are probably highly significant here). The Westernsensibility
where children are concerned has been drawingcloser to the Japanese in
recent years; but parallel with thisthere has been an increase in the number
of children whonever grow up. The scholars who see world history as a
historyof progress often claim that up till now man has been passingthrough
his "infancy," in which all kinds of religious systemswere imposed upon
him, but that now those inhibitions havebeen removed and he has entered
upon true adulthood forthe first time. This is self-deception. The present
seems just thereverse of an adult age. Moreover, while it may be not a
badthing for the adult, like the child, not to be bound by the past,it is not
good for adults, like children, to behave impulsively,as the fancy takes
them. The "sexual freedom" so apparenttoday can be interpreted,
psychologically speaking, as a puremanifestation of the infantile
polymorphous perversion asFreud defined it.
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A MAE AND MODERN SOCIETY

This phenomenon of childishness is seen in its most acuteform in the hippy
cult. Not, of course, that the spiritual at-titudes embodied in the hippie are
restricted to him alone. Theyinfluence the whole of society, every
generation and everyclass. For example, the psychology of kakko ii extends
to theworld of adults and not only that of children and adolescents.I heard
recently that whereas conductors in the past were eco-nomic in their use of
gesture and body movement, whichexisted not for their effect on the
audience but solely as ameans of conducting the music, many of today's
conductorsare just a part of the show. They are obliged to use the batonin a
kakko ii way.

Whether this is a welcome trend or not I could not say一notthat there is any
sense in discussing the point, since today'sactuality is what it is. Nor is it of



much use to argue that it isdue to the influence of television, since the real
question is thatof the meaning of tnis contemporary phenomenon.
Manypeople feel, apparently, that it is a sign of the end of one ageand the
beginning of another. In practice, the present tendencyto shelve all
distinctions~~of adult and child, male and female,cultured and uncultured,
East and West―in favor of a uni-form childish amae can only be called a
regression for mankind,yet it may prove to be a necessary step towards the
creation ofa new culture of the future, since it is recognized that in
theindividual the creative act is preceded by a kind of
regressivephenomenon." This assumes of course that humanity doeshave a
future, which is something that no one can predict withcertainty ； many
scholars, alarmed by the rapid progress ofenvironmental contamination, are
doubtful. No one can saywhether this regressive phenomenon in mankind is
a mortalsickness or a prelude to a new burst of good health. It is pre-cisely
in this unpredictability that the seriousness of our situa-tion today lies.
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6 Amae reconsidered

The wide attention attracted by the first edition of this bookinduced a
gratifyingly large number of people to give thoughtto the question of amae.
My own views too have been subjectto much scrutiny, and occasionally to
quite sharp criticism. Ihave already written two pieces in an attempt to reply
to someof them,94 but finding them still inadequate I decided to addsome
notes on what I feel. It is impossible, of course, to dealwith all the criticisms
individually; these are merely the secondthoughts to which they have
spurred me.[1his chapter waswritten in 1981. EdJ]

The definition of amae

Although in this work I discuss the psychology of amae froma variety of
viewpoints, my failure to relate it to ordinary psy-chological terms such as
emotion, drive, or instinct seems tohave somewhat perplexed people used to
this kind of termi-nology. What, exactly—they want to know—is amae: is it
anemotion, or a drive, or an instinct? I have touched briefly onthis point in
another, specialist work^ but to state my viewbriefly in relation to the
criticisms made of the present book,I would say that amae is, first and



foremost, an emotion, anemotion which partakes of the nature of a drive
and withsomething instinctive at its base.
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In order to explain this in somewhat more detail, let us as-sume that
observation has produced the statement that a certainperson is indulging in
amae. The amae here indicates, first ofall, an observed behavior: an
overfamiliar attitude, for example,or a way of speaking designed to attract
attention. However,the word, it would seem, really refers not to the
observed be-havior as such but to the emotion of which it is a sign.
Inconsidering the nature of this emotion, one must first of allexamine the
nature of what are referred to as emotions ingeneral. Whether they involve
pleasure or anger, grief or hap-piness, the thing they have in common, it
seems, is that they ,all demonstrate a relationship between the one who feels
theemotion and his surroundings. What kind of relationship, then,does the
word amae suggest?

In its most characteristic form, it represents an attempt todraw close to the
other person. This is why in the section onthe psychological prototype of
amae I defined amae as being,in the first place, the craving of a newborn
child for closecontact with its mother, and, in the broader sense, the desireto
deny the fact of separation that is an inevitable part ofhuman existence, and
to obliterate the pain that this separa-tion involves.

Dr. Kimura Bin, however, quotes the definitions given inthe Japanese
dictionaries Daigenkai and Kojien in order toraise doubts concerning this
interpretation of mine. Let usglance, then, at the relevant quotations. In
Daigenkai^ amayu(the literary form of the verb amaeru) is defined basically
as"to depend on another's affection," while amaeru is describedas "self-
indulgent behavior by an infant of either sex presumingon the love of its
parents." Kojien, next, lists under amayw. "(1)to possess sweetness; (2) to
presume on familiarity in order to'make up to' the other, or to presume on
familiarity in orderto behave in a self-indulgent manner; (3) to feel
awkward froma sense of shame, to be embarrassed." I also checked with a
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few other dictionaries, but their definitions were much the sameas those
already quoted.

Dr. Kimura takes these definitions as a basis for claimingthat amae is "not a
word indicating a drive to dependence,seeking assimilation with the other"
in the sense in which Iexplain it, but signifying "willful behavior in a
situation inwhich orie has, as it were, already been accepted and assimila-
tion has taken place, or based on the self-indulgent assumptionthat
permission on these lines has already been given." Dr.Kimura here uses a
phrase, "a drive to dependence," which Ido not use in this book, but this is
because the specialist workmentioned above postulates a drive to
dependence as the in-stinctive element underlying amae. I intend to lea ve
this ques-tion aside here; but if Dr. Kimura is suggesting that the emotionof
amae contains nothing in the way of a drive, I would object.If "drive" is too
abstract, then "desire" will do as well, since,as I have suggested already, the
feeling of amae indicates anurge to draw closer to another person, and in
that sense it canbe called a desire.

If, however, Dr. Kimura in the passage quoted is assertingthat amae is an
emotion that takes the other person's love forgranted, an emotion that arises
when assimilation is permitted,then I have no argument with him, since this
is what I havesaid all along. Amae, in short, can only exist when amae is
per-mitted. This may sound obvious; what cannot be dismissed asobvious is
that the word amae is peculiar to Japan, and thatthe Japanese are
particularly familiar with the emotion it rep-resents. It would be no
exaggeration to say that my wholetheory of the Japanese evolved around
this point. Accordingly^if this alleged truth in not in fact true, then my
theories pre-sumably amount to empty speculation. It did not even occurto
me, I might add, to carry out any strict comparative studyin order to
corroborate this "truth."

The next point—the one, in fact, which has caused most
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confusion among scholars―is that while my whole argumentdepends on
the assertion that amae is a peculiarly Japaneseemotion, I also assert that it



has universal relevance. I make thisclaim because at the roひt of amae
feelings there seems to liesomething instinctive common to all mankind, the
thing thatI have labeled "the drive to dependence." This, some feel, in-
volves alogical contradiction, since it means claiming a parti-cular
development for amae among the Japanese even thoughamae, if rooted in
something instinctive, ouffht to be equallydetectable in all human beings.
There are two keys to thisapparent contradiction. The first is that whereas in
Japanhuman relations of a dependent nature are worked into thesocial norm,
in the West they are excluded, with the resultthat amae developed in the
former and not in the latter. Thesecond, which does not necessarily
contradict the first, is thateven in Western societies where there is no
convenient wordcorresponding to amae and feelings of amae would seem
not toexist, a surprising amount of a similar kind of feeling can beobserved
if one looks at the phenomenon with Japanese eyes.

This last point is not the same as saying that where thefeeling of amae does
not exist there are substitutes for it. In thestates referred to in Japanese as
uramu (resenting) or hinekureru(being twisted), for example, one may say
that while the emo-tion of amae as such is not present, there is a hidden
wish toamaeru. Thus even when amae is not present as an emotion, itcan
exist in a different form. The script of a recent televisiondrama included the
remark: "He goes on cursing and swear-ing, but in fact it's just amaeru-ing:''
It seems safe to say thatthis use of amaeru is lairly widespread. Amae here
is not anexperienced emotion, but a hidden wish: a narcissistic amae, ifyou
like. In the same way, one may say that amae exists evenin Western society
where it is not apprehended consciously assuch. At various points in this
work, I have made use of thislogic without stating it explicitly, and I must
apologize for the
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mental distress this has occasioned my more fastidious colleagues.

What I really want to discuss here, though, is my assertionthat something
that can clearly be labeled as an emotion ofamae—and not just unrealized,
unconscious amae―is to be foundin Western society also. I have long been
inclined to a positiveview here, but not being in close touch with the typical



West-erner's everyday life, I was unable to make the assertion withany
degree of confidence. Subsequently, however, a numberotloreign scholars
have affirmed the existence of amae feelingsin Western society, and1am
sure they are to be relied on.Professor Rivera, in whom I have particular
trust, has writtenthat "once one becomes sensitive to amae one sees it
evidencedin all Kinds of behavior (e.ff., the American male's
imperious'When is dinner going to be ready?'). But does it exist as aspecinc
feeling―as an emotion? I believe that it does but isoften masked under the
general rubric of 'love.'... In short, Ibelieve that it is precisely the emotion
that is concerned withhaving the other belong to one and which I, lacking
the termamae, had to label 'desire.' (In fact, probably amae is often
acomponent of sexual desire or long-ins'.)"^*'

I should like, finally, to cite an example of an amae emotionthat occurred in
a short story published in The New Yorker,"The hero, a corporate lawyer of
thirty-five named Charles, hasbeen divorced for a year. His ex-wife,
Barbara, who lives withtheir daughter some six miles away, is―Charles
declares―stillhis best mend, and he talks with her over the phone two
orthree times a week. Recently, however, she has begun to com-plain that
she has lost her respect for him because he can'tcontrol his emotions.
Having told her about his new eirl mend,he keeps asking Barbara what he
should do about her. Theconversation invariably ends with his choking up,
and Barbaratelling him that if he can't control his emotions she'll hang upon
him.

Now, the emotion that Charles is feeling in this sad little170

Story is, almost undoubtedly, amae. Since, however, he has nosuch word in
his vocabulary, he can hardly apprehend it assuch. Much less can Barbara
recognize it as a particular emo-tion; she can only see it as aloss of
emotional control.

This particular incident happens to be fiction, but theremust be any number
of such cases in actual society. I shouldmake it clear here that I have not
verified this through surveys.What I am trying to show through such
examples, however, isthat the existence of the feeling of amae is possible
even insocieties where there is no word to indicate it. It is, nonethe-less, the



existence or nonexistence of the word that makes allthe difference. It was
precisely to point out this fact that thisbook was written.

In passing, I would like to note that after writing the preced-ing, I read a
paper sent to me by Professor Gerhard Schepersof International Christian
University in Tokyo ("Images ofAmae in Kafka—with special reference to
Metamorphosis" Hu-manities, Christianity and Culture, ICU Publication
IV-B,15 July,1980). Schepers quotes from Kafka's letters and works to
argueconvincingly that the emotional world of Kafka is one of amae—
though I might add that the amae here, of course, is one thatcannot be
satisfied.

I also happened to see a movie by Bergman, Scenes from aMarriage, which
was broadcast in six parts on Japanese televi-sion. This work, I felt, had
much in it to suggest the presenceof amae. In the last scene in particular, the
wife has a night-mare in which for the first time she makes the terrifying
dis-covery that "she has loved no one and been loved by no one."At this
point, she is a typical example of a narcissism in whicha natural
manifestation of amae is blocked. What is particularlyinteresting, moreover,
is that in this drama Bergman seems tobe condemning contemporary
Western civilization for givingrise to this kind of relationship between the
sexes.
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If, as I have claimed, the feeling of amae, though findingparticularly fertile
soil in Japan, has in fact a universal rele-vance, then something
corresponding to it ought surely to haveattracted notice in Western
psychology in the past. With thisidea in mind, I have for some time been on
the lookout forevidence of this, especially in the field of psychoanalysis,
andhave already mentioned one or two of my findings in this work一in
relation, for example, to Freud's special views on homo-sexuality and to
Balint's concept of passive object love. Com-paratively recently, however, it
dawned on me that Freud'sconcept of identification does in fact correspond
to amae. Foralong time, I failed to realize that these two things were oneand
the same, one reason being that amae is an everyday wordindicating an



experienced emotion, whereas identification is ascientific term adopted by
Freud to indicate a wider psycho-logical process. Even so, I did have a
vague feeling that therewas a close connection between the two: if amae
was an emo-tion arising when the desire to depend was satisfied, I
reasoned,then identification was possibly something that arose when itwas
not satisfied.98 The hint for this came from Freud's ownaccounts of
identification, but I still felt that something wasunsatisfactory; for one
thing, it was not clear just how amaefitted into the framework of traditional
psychoanalytical tlieo-ry， ！lor was I completely clear in my mind about
the conceptof identification as such.

Dr, Ohashi Hideo recently published an extremely percep-tive paper on
these subjects, which I recommend to anyoneinterested.99 Here I will
pursue the argument further only in-sofar as It IS relevant to the main theme
of this book. It seemslikdy that Freud was, ultimately, seeking to describe
what we172

think of when we hear the word amae, since he remarks that"identification
is, first of all, the original form of emotional tiewith an object."'^ He was
much troubled by the question ofhow to relate identification on the one
hand with, on the other,the object choice which represented sexual love, and
seems tohave remained dissatisfied with his own explanations.'^' Thereis no
need liere to trace all the convolutions of his thought,though I personally
suspect that part of his difficulty was aresistance to experiencing
identification as an emotion, that is,as a feeling of amae.

An instance of a situation that becomes easier to explainwhen one assumes
that identification and amae are the sameoccurs in the parent-child
relationship. If the parent spoils thechild, the latter, though it may seem to
be amaeru-'mg, in factbecomes incapable of doing so. The reason is that in
suchcases the one who does the spoiling is, in reality, "seeking to bespoiled"
{amaeru). Though the truth of this may not be appar-ent without a degree of
intuition, it is more readily under-standable if one says that the one who is
doing the spoiling isidentifying with the other. In other words, the former is
pre-empting the hitter's attempt to identify. The latter cannotidentify with
the former, and thus cannot amaeru.

The individual and the group



One of my main preoccupations in this book, as most readers,I am sure, will
have sensed, is with the question of the indi-vidual and the group. The
Japanese are often said to be group-minded, to be strong as a group but
weak as individuals. It isalso said that the freedom of the individual is still
not firmlyestablished in Japanese society. Where general trends are con-
cerned, these statements would seem to be true, and theyaccord well with
the prominence of amae in Japanese society.
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To use a term discussed above, the Japanese are good at iden-tification. In
short, by becoming one with the group the Jap-anese are able to display a
strength beyond the scope of theindividual.

The point that arises here is that this typically Japanesecharacteristic is
often negatively evaluated. Considered care-fully, however, there is surely
nothing particularly bad aboutit in itself. Without some kind of group life, it
is doubtful infact whether man could survive at all. One proof of this isseen
in the mentally disturbed patient, whose misfortune is aresult of isolation
consequent on his failure in some way orother to adjust to group life. Even
the West with its well-knownfreedom of the individual has its own forms of
group life; in-deed, the mental patient in the West can be said to be a
failurewithin the group in just the same way as his counterpart inJapan. In
the West, too, this means the group plays a part insustaining the
individual.A passage that I happened to readin Bernard Crick's In Defence
of Politics further opened my eyesin this direction.criticizing the political
ideas of Jean-Jacques Rousseau, who sought on principle to deny the exist-
ence of any subsidiary group within the State, he says: "Forrights to have
any meaning they must adhere to particularinstitutions: the rights of
Englishmen are, indeed, necessarilymore secure than the Rights of Man."

This made me wonder once more just what was the truenature of individual
freedom in the West, and why it shouldbe difficult in Japan for the
individual to throw off the pressureof the group. The answer, I feel, is
hinted at in a study of thegroup by Georg Simmel."" As he sees it, "the
medieval groupin the strict sense [in Europe] was one which did not



permitthe individual to become a member in other groups—Themodern
type of group-formation makes it possible for the iso-lated individual to
become a member in whatever number ofgroups he chooses." It is in these
terms that he sees the indi-
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vidualism of modern Europe, and his view has led me to con-clude that the
Japanese failure so far to develop individualfreedom in the Western sense is
either because the group, as Ihave suggested in this book, was constructed
in concentriccircles, or because groups merely existed side by side, like
ahousehold of many different families, without any interpene-tration.
"Freedom of the individual" does not mean that theindividual is free in
himself, as he is; freedom is only acquiredthrough the fact of participation
in another group originallyunrelated to the group to which he belongs. And
I suspect thatthe potential for this type of cross-movement existed in
Westernhistory and culture from the beginning and not, as Simmelsays, in
modern times only.
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