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ABSTRACT:

Throughout its history, the Japanese strategy for adopting foreign values, ideas, arts and technology can be summarized as Wakon-Kansai 和魂漢才 ‘Japanese spirit, Chinese learning’ and Wakon- Yosai 和魂洋才 ‘Japanese spirit, Western learning’. To run the risk of oversimplification, this strategy still seems alive and strong in the era of globalization. Many Japanese values have been tested in the international scene. The most well-known cases are Japan’s modernization, colonialism and militarism in the prewar period, and Japanese management style and business practice in the postwar period. This strategy might give a clue to a still-touted question as to why, in 1945, the Japanese surrendered to and accepted many American values and systems without much resistance; it helped the Japanese to believe that they would be able to maintain traditional values and spirit, even if they adopted western values and systems. We can observe a stark contrast in the current conflict between Iraq and the U.S.A. Most Islamic nations seem to feel that they will lose their identity if they adopt North American values. It is well known that the Japanese approach has been one of being immersed in new values, knowledge and skills first, to mitigate the differences between the Japanese values and the imported values, and to improve upon them. As the pendulum swings back and forth, Japan has maintained a balance between Japanese and non-Japanese values. The question, however, is whether or not this is still a viable strategy in the era of globalization. In the area of pop culture, such as anime, this seems to be working very well. Hayao Miyazaki’s宮崎駿great success is indeed indicative of this. In business practice, concepts such as kaizen have influenced industries worldwide. In this paper, this tradition will be re-examined in the context of globalization through the work of various people, including Inazo Nitobe 新渡戸稲造and Kanzo Uchimura 内村鑑三. Efforts to express and explain Japanese ideas to other nations are essential in the global village. In this area, the following people are well known: Tenshin Okakura岡倉天心, Shuzo Kuki九鬼周造, Daisetsu Suzuki鈴木大拙. The new emerging approach to overcome some of the limitations of Wakon-Yosai 和魂洋才can be coined as Wakon-Wasai 和魂和才 ‘Japanese spirit with Japanese learning’. This tradition, however, has roots in Japanese history as the antithesis of Wakon-Kansai and Wakon-Yosai. This paper discusses its significance as the catalyst for Japan’s juggling act between globalization and localization.

0. Preamble
As the Japanese Association for Canadian Studies (JACS) joins the Japan Studies Association of Canada (JSAC) 2004 Conference, I am hoping that this topic will serve as an ideal one for establishing common ground between scholars in Japanese Studies and those in Canadian Studies. In the age of globalization, scholars in every country face the issue of dualism; how they acquire new knowledge while maintaining their own cultural identities. The multi-cultural and multi-racial context in Canada offers us great opportunities to observe this phenomenon. At a personal level, wakon-yosai和魂洋才also has been an increasingly important and unavoidable issue that begs investigation as to what constitutes my wakon和魂after so many years of yosai 洋才experience both in Japan and overseas. Yukio Mishima’s 三島由紀夫suicide in 1970 was a real shocker in Japanese intellectuals’ wakon-yosai tradition. He tried to resurrect bushido 武士道, however anachronistic his action was considered to be by many people. Bushido and its Japanese national epic Chushingura 忠臣蔵still seem to touch a chord in many Japanese hearts. Several variations of wakon-yosai have been coined. Some scholars claim, for example, that after 1945, Japan adopted wakon-beisai 和魂米才‘Japanese spirit, American learning’, and now it is mukon-musai 無魂無才 ‘no spirit, no learning’. Wakon-wasai和魂和才 ‘Japanese siprit, Japanese learning’ and wakon-mansai 和魂満才 ‘Japanese spirit, all learning’ are discussed in a global context. In the same vein, we could talk about kakon-wasai 加魂和才 ‘Canadian spirit, Japanese learning’ for Canadian scholars in Japanese Studies. We have scholars from China, Korea and other Asian nations in Japanese Studies. I would be very interested to hear their experience, and I am hoping this paper will open up a lively discussion as to how each of us has been tackling this dualism. 
1.
Background
This paper is a preliminary probe into a widely accepted concept, wakon-yosai和魂洋才 ‘Japanese spirit, Western learning’, which succeeded the wakon-kansai和魂漢才 ‘Japanese spirit, Chinese learning’ tradition. One of the problems in dealing with the term wakon-yosai is that it is overly-inclusive, in that even a cursory investigation reveals a wide range of interpretations, approaches and strategies among those who adopted this concept, either consciously or tacitly. Another problem, closely tied to the first one, is that the wakon in wakon-yosai seems not only unclear, but also varied both synchronically and diachronically. In this paper, wakon-yosai is used first as a cover term under the assumption that it was Japan’s major strategy for its modernization, so that the issue as to who should be included under this concept is avoided for the preliminary discussion. The concept of wakon-yosai has changed according to time and political climate. Some scholars claim that Japan’s defeat in World War II was a result of this strategy. Whether or not it is appropriate to compare the first Kurofune (black ship) era with the current globalization era, is controversial, it is beneficial to reexamine this tradition through the eyes of some of the early scholars who seem to have questioned the validity of this concept and gone beyond the narrow confines of wakon-yosai. Among them are Fukuzawa Yukichi福沢諭吉, Okakura Tenshin岡倉天心, Uchimura Kanzo内村鑑三, Nitobe Inazou新渡戸稲造, Kuki Shuzo九鬼周造, and Suzuki Daisetsu鈴木大拙, who were confronted by Western civilization and probably felt compelled to identify Japanese culture and introduce it to the West. Hopefully, this will shed some light on what wakon和魂actually consists of and entails. The next task is to project wakon-yosai onto the current global context. Is it still an applicable and viable strategy for Japanese to grapple with the onslaught of globalization process? As a linguist by training, I am also interested in the role of translation and ‘translation-ism’ 翻訳主義. That is, in both wakon-kansai and wakon-yosai strategies, translation played a major role in learning, new knowledge, and technology. In Maruyama and Kato (1998), Maruyama quotes Ogyuu Sorai荻生徂徠in Yakubun-sentei「訳文荃蹄」to have shocked和魂漢才scholars by stating, “The Rongo論語 ‘Analects of Confucius’ and Moushi孟子 ‘Discourses of Mencius’ that we are reading are written in a foreign language. From ancient times we have been reading them in translation和臭 ‘Japanism’”. Ogyuu further claims that if one reads Kanbun漢文, knowing that it is a translation of Chinese into Japanese, one can understand the structure of Chinese better than Chinese speakers, because it is often the case that native speakers take their own language for granted and do not know about the structure. Maruyama also compares this argument of Ogyuu with Fukuzawa Yukichi’s isshin-nishou一身二生 ‘one body two lives’. Fukuzawa contends that people of his generation experienced the feudal system in the first half of their life, and learned western civilization in the latter half, so if they compare these two lives, they can understand the characteristics of civilization very clearly. They have the advantage over westerners who have no other means to understand civilization and differences, than to study written documentation about feudal systems which existed several hundred years ago. Their views, although somewhat farfetched, seem to justify ‘translation-ism翻訳主義’. In reference to Fukuzawa’s isshin-nishou, Yamamoto states that for Fukuzawa the concept was considered as ‘diachronic’, whereas in the current world it should be regarded as ‘synchronic’ – people live different lives simultaneously. In the present-day context, Karl Löwith’s often quoted comment on ‘no ladder between the second floor (yosai) and the first floor (wakon)’ regarding Japanese scholars still seems quite valid. This research is motivated by a very personal reason as well in that this issue is not only a relevant one, but also a very urgent one for us Japanese scholars.
2.
Wakon-Kansai和魂漢才tradition
Wakon-kansai is not the main focus of this paper, and would require an extensive investigation in its own right, but it is absolutely necessary to review several outstanding scholars who excelled in different ways based on the wakon-kansai tradition. Ito Jinsai伊藤仁斎 (1627-1705) and Ogyu Sorai荻生徂徠 (1966-1728) mastered the teachings of Chu-tzŭ朱子学and developed its practical application for in commoners’ education and politics, respectively. It is to be noted that they did not accept Chu-tzŭ as a golden rule, but criticized some aspects of it. The tradition of localization and innovation can be found clearly in their work. Ishida Baigan石田梅岩 (1685-1745) is an excellent example of the enhanced syncretism of Shinto-ism, Buddhism and Confucianism. Tominaga Nakamoto富永仲基 (1715-1746), on the other hand, argues that each of these traditions must be overcome, and a higher level of understanding must be attained. Naito Torajiro内藤虎次郎 (1866-1934), Sinologist, (1925) admires Tominaga as the first Japanese scholar who established a logical foundation of research, in reference to Tominaga’s principles of kajo加上 ‘newer research tends to look at older sources than the previous research’ and異部名字難必和會 ‘it is impossible to harmonize various theories to get to the one truth’. One can see a very healthy critical mind here. Naito in his Nihon-Bunkashi-Kenkyuu日本文化史研究gives a persuasive argument for Japanese ingenuity and creativity in adopting new values, ideas, technology in the wakon-kansai tradition. It is probably safe to say that, because of this long tradition and experience in the selective adaptation of foreign values, ideas and technology, adaptation to the new environment, localization and innovation were possible in later years. This wakon-kansai tradition probably made wakon-yosai work for Japan later, whereas the corresponding attempt中体西用in洋務運動in China failed. To be sure, there were other factors involved, but China’s lack of this tradition due to its super-power position, undoubtedly played a major role. The geographical factor obviously worked to Japan’s advantage in comparison with Korea. Three strong trends emerge: localization with innovation, syncretism, and ‘sublation’.                        
3.
Early wakon-yosai和魂洋才tradition
Mori Senzo森銑三in Oranda Shogatsuオランダ正月gives a long list of Japanese scientists who were inspired by western science and technology during the Edo Period, and who made great contributions to society. The list includes, Suminokura Ryooi角倉了以・Kawamura Zuiken川村瑞賢・Tanaka Kyuuguu田中丘隅・Aoki Konyoo青木昆陽・Yamawaki Tooyoo山脇東洋・Maeno Ranka前野蘭化・Sugita Genpaku杉田玄白・Hiraga Gennai平賀源内・Itoo Tadataka伊藤忠敬・Katsuragawa Hoshuu桂川甫周・Mogami Tokunai最上徳内・Ootsuki Bansui大槻磐水・Inamura Sanpaku稲村三伯・Hoashi Banri帆足万里・Mamiya Rinzoo間宮林蔵・Takano Chooee高野長英・Sakuma Shoozan佐久間象山. Sakuma Shoozan is considered as the champion of the wakon-yosai tradition. He studied the teaching of Chu-zŭ朱子学first, which formed his wakon, and later learned and developed technology to create canons, yosai. This tumultuous period in Japan produced many talented scholars. It is worth repeating that the wakon-kansai tradition formed a viable foundation for wakon-yosai historically and within each person’s life. Seki Takakazu関孝和is well known for his unique Japanese arithmetic. This case can be called wakon-wasai和魂和才.
4.
Modern period
Takeda Kiyoko武田清子in 「土着と背教」‘Naturalization and Renegation’ proposes the following five types of Christianity being naturalized in Japanese society and culture. 
1. Acculturation type埋没型
2. Isolation type孤立型

3. Renegation type背教型－有島武郎

4. Competitive or prophetic type対決型・預言者型－内村鑑三

5. Grafting type接ぎ木型－新渡戸稲造

Takeda regards the last type as the most successful one. Although Takeda uses these types for classifying Japanese Christians, they seem to be applicable to non-Christians as well. The first three types are not desirable in terms of learning. Uchimura started as a grafting type, but as he was disillusioned by the then state of Christianity in the west, he seemed to have sharpened his criticism and joined the competitive category. Uchimura’s effort in understanding yokon is indeed remarkable in that most Japanese scholars did not even attempt to understand the religious aspects of the western culture. He did not revert to Japanese culture even when he was very critical of western culture. Instead, he considered Japan as a viable home for his ‘true Christianity’. Nitobe, on the other hand, felt the need of explaining Japanese culture (wakon) to the west, after he successfully grafted yosai to wakon. His response was to introduce bushido to the west as the essence of wakon. While bushido focuses on death, Okakura’s book on Tea focuses on life. Both Nitobe and Okakura were very fluent in English and they did not have to rely on translation. They were the best candidates who could have introduced yokon to Japan, but rather tried to define wakon in their own ways. Fukuzawa Yukichi福沢諭吉is somewhat different, in that he recommended adopting both yokon and yosai in order to change Japanese people’s traditional values and thinking. His approach was unique among the so-called wakon-yosai group. He envisioned the transformation of Japan into a civil and democratic society. Unfortunately, Japan did not follow his lead, as was apparent in the history that followed. Kuki Shuzo九鬼周造introduced Japanese culture to the west by defining the concept of iki. He was urged to characterize Japanese culture in contrast to western culture. What is common to these people is that they were looking at Japan only from Japan’s perspective. Okakura’s slogan, ‘Asia is one’, ended up promoting the narrowest concept of wakon, which formed the basis of Japan’s ultra-nationalism, imperialism and militarism. Suzuki Daisetsu鈴木大拙placed zen禅in the center of Japanese culture. The slogan of datsua-nyuuou脱亜入欧 ‘leave Asia and join Europe’ was one of the continuing threads of discourse during this period. This issue seems quite relevant now, when we reflect on how we have been dealing with this same issue ourselves.   
5.
After WWII

One question which is often asked is how the Japanese could switch from the prewar system to the American style democratic system. The approach was the same wakon-yosai, although the wakon was severely criticized and reduced to a minimum level for a long time. In the efforts to maintain kokutai国体 ‘national polity’ before 1945 and after Japan’s surrender, one can find various attempts to support a new form of wakon-yosai. The negotiations regarding the new constitution reveal an interesting series of events leading up to its official declaration.
As wakon-beisai ‘Japanese spirit, American learning’ was coined, American influence was overwhelming in the postwar Japan, but the influence of communism and socialism was also widespread. However, under the guise of yosai, people lived a dualistic life. Wakon, as represented by the Chushingura story, continued to undergird the Japanese psyche and value orientation. During the ‘bubble economy’ period, Japan’s technological and financial superiority resurrected the “Japan as No.1” mentality. I heard many Japanese saying that we had nothing to learn from the west during that period. The collapse of the communist bloc created a vacuum among intellectuals, and those who ‘grafted’ communism or socialism as yosai were totally at a loss. After the bubble burst, the Japanese people lost their confidence and shifted their foci to Asia again. 
6.
Era of globalization
It has been a while since Japan’s second sakoku鎖国 ‘national isolation’ was discussed. Facing the onslaught of globalization, people are reacting in various ways. 
Wakon-yosai seems to be supported by the government. The 9th Central Education Council general meeting中央教育審議会warns as follows.

‘Wakon-yosai is talked about, but in the world of academia wa is pushed by yoo, and has atrophied. However, the philosophy of wa, such as irrationality and transience, is also inevitable, ….’  
Marubeni Corporation exports the wakon-yosai approach to South Africa.

‘Africans are making renewed efforts to harmonizing their culture with western culture, at the same time that they are arguing for the necessity of recovering African​-ism and self-respect. In those efforts, Japanese culture such as wakon-yosai appears very fresh to them, and the role of Japan seems gradually to become clear.’
JICA also considers that Japan’s accumulated knowledge regarding wakon-yosai should be a part of financial cooperation with the recipient countries.

A more eclectic view of wakon-yosai, taking good from both, has been promoted by some schools and businesses such as Shiseido.
It is also a common approach to try to find evidence to prove that Japanese culture possesses global characteristics. An early example can be found in Hasegawa Nyozekan長谷川如是閑(1938), which refers to Keichu契沖, Kamo no Mabuchi賀茂真淵and Motoori Norinaga　本居宣長, who re-examined Japanese characteristics by distinguishing between the influences of Buddhism and Confucianism, in order to find a spiritual basis for a new united nation. Hasegawa discusses the universal nature of Japanese culture, and claims that Japanese national characteristics tend to try to harmonize all conflicting factors based on common denominators. A recent version can be found in Yamazaki Masakazu山崎正和 (1990) which explores the ‘universal nature’ of Japanese culture, based on the interaction between the ‘ie-system’ in the farmer class and the warrior class, and individualism in the merchant class, which have co-existed since the end of the Muromachi Era; this dual nature has played an important role throughout the pre-modern and modern periods.
The wakon-yosai tradition has a wide spectrum of critics, pros and cons. On the pro side, there are schools and universities which hold this up as their motto. Businesses, for example, the Shiseido company, used to advocate this. One can also find promotion of this concept in advertisements for housing. In these cases, the concept is interpreted as eclecticism between Japanese culture and western culture. As mentioned previously, JICA promotes this as a model strategy for under-developing countries to adopt. On the con side, wakon-yosai served to promote Japanese ultra-nationalism, and led Japan to its defeat in WWII. Harsher critics say that in the post-war period, it became wakon-beisai和魂米才‘Japanese spirit, American learning’ and now has become mukon-musai無魂無才‘no spirit, no learning’. Some advocate wakon-mansai ‘Japanese spirit, all learning’ 和魂満才in the era of globalization. In the anime and film genre, Miyazaki Hayao’s ‘Spirited Away’, for instance, has many elements derived from Shintoism, Buddhism and Confucianism, which would require a deep understanding of Japanese culture and tradition. Is the movie ‘The Last Samurai’ a case of beikon-wasai? In it we can almost see the ghost of the concept of bushido Nitobe once introduced to the west. This leads to the question of how scholars in other countries view Japan and Japanese culture. In North America, discussions of Bushido, Zen, Shintoism, Buddhism, Chanoyu, Haiku, Ikebana, Kurosawa Akira黒澤明, Mishima Yukio三島由紀夫, Tanizaki Jun’ichiro谷崎潤一郎, Abe Kobo阿部公房seem to be still very popular in Japanese Studies courses. This is a reflection of western scholars’ understanding of wakon, which has been recycled among students as well. Is kakon-wasai also based on this? Asian scholars from China, Korea, the Philippines, Vietnam and other countries, however, may have quite different understandings of wakon and Japan’s wakon-yosai tradition. This session, I hope, will provide a great opportunity to hear about chukon-yosai中魂洋才‘Chinese spirit, Western learning’ , chukon-wasai中魂和才‘Chinese spirit, Japanese learning’, kankon-yosai韓魂洋才‘Korean spirit, Western learning’, kankon-wasai韓魂和才‘Korean spirit, Japanese leraning’, and so forth. In the Canadian multicultural context, it is a ‘must’ to look into how individuals in each ethnic group, but in particular first generation immigrants, adopt kasai加才‘Canadian learning’ with their cultural spirit, and disseminate their newly-created identities through their communities. In Ota (2003) I stated that the Chushingura mentality, the essence of wakon was still prevalent among Japanese in Japan, and also preserved strongly in more pure form among Japanese Canadians. I cautioned that with that kind of two- dimensional mentality, it would be very difficult to face the onslaught of globalization, the second kurofune.      
To put this issue into a personal context, like Yamazaki I have been advocating some global nature of Japanese culture, based on my strong criticism of the mistakes Japan made and has been making until now. In my attempt to understand yokon as suggested by Fukuzawa, religion is the largest hurdle. This seems to be a common tradition since Arai Hakuseki新井白石、when he interviewed Giovanni Battista Sidotti in the Edo Era. Kawakita states:
‘As a result, we Japanese have lost the ability to comprehend all religious

phenomena. Nor are we even trying to understand them.’ (Kawakita, 76)

He points out that this is the result of overemphasizing the communalist (group-oriented) tradition over Buddhist tradition (individualism), and suggests that Japanese should reexamine the latter. The wakon-yosai tradition seems to have been hampered strongly by Japanese ‘allergic’ reaction to Christianity. Uchimura and Nitobe went far beyond by becoming Christians and probably understood yokon more deeply, but that fact could have been one of the reasons why their ideals were not accepted widely. This is, needless to say, very speculative.     　　 
7.
Conclusion
Wakon-yosai is not a unique approach for recipient nations of advanced civilization. The problem is, however, that it does not seem to be possible to adopt foreign culture selectively, and still maintain the local spirit intact. Wakon has been constantly changing, being influenced by kansai or yosai.
In the traditional view, wakon and yosai were separate and not interactive. A more dynamic view is required in an age of globalization. Yosai always influences wakon because yosai comes with yokon. Rather than taking a passive view, it is necessary for Japanese scholars to learn yokon vigorously, as Fukuzawa suggested, and develop wakon as a dynamically and continuously changing entity. Globalization requires wakon-wasai and yokon-yosai constantly interacting with each other to deepen an understanding of the world with the synergistic effects of both. I am thinking a model something similar to the ‘reflective model’ in education. With given knowledge and through action in reflection, one can gain more experiential knowledge.
I would like to conclude my presentation with a personal episode. 
When I read Reginald Bibby’s Mosaic Madness for the first time, I was indeed surprised to find he had written almost everything that I had been thinking about Canadian multiculturalism. I disagreed only on some issues of religion. Consequently, I translated this book into Japanese with my colleague in Japan; I found it amazing that two persons from entirely different backgrounds could share almost the same opinions on various issues. I regard this as a result of the more dynamic model of the  wakon-yosai approach. 
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