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Päivi Poukka
Moraalikasvatus japanilaisen alakoulun opetussuunnitelmauudistuksessa 2000-luvulle
siirryttäessä: tavoitteena rikas ja kaunis kokoro

Tiivistelmä

Tutkimus selvittää japanilaisen koulun arvokasvatusta uuden vuosituhannen alkaessa. Tutkimustehtävää lähestyttiin kolmen tutkimuskysymyksen avulla, joista ensimmäinen koski opetussuunnitelmallista kontekstiä, toinen oppikirjojen välittämää moraalia ja kolmas vertailevaa näkökulmaa: 1) Mikä rooli moraalikasvatuksella oli vuoden 1998 ja vuonna 2002 voimaan tulleessa
opetussuunnitelmauudistuksessa? 2) Minkälaista moraalia – moraalista vastuuta ja moraalista
autonomiaa – moraalitekstit pyrkivät kehittämään? 3) Miltä moraalikasvatus näyttää vertailevasta näkökulmasta katsottuna?
Tutkimus toteutettiin opetussuunnitelmatutkimuksena. Sen ensisijainen empiirinen aineisto
koostui vuonna 2002 voimaan astuneista valtakunnallisesta ala-asteen opetussuunnitelman
perusteista sekä samassa yhteydessä Opetusministeriön julkaisemasta moraalikasvatuksen Kokoro no nôto -nimisestä kirjasarjasta. Koska moraaliopetusta lähestyttiin koulu-uudistuksen
kontekstista käsin, toissijaisena materiaalina käytettiin opetussuunnitelmauudistukseen liittyviä
dokumentteja 1990-luvun puolivälistä vuoteen 2003. Tutkimusmateriaali kerättiin kolmen Japaniin suuntautuneen kenttätyöjakson aikana (2002, 2003 ja 2005). Tutkimusmetodina oli teoriaohjaava laadullinen sisällönanalyysi. Japanilaista moraalikasvatusta analysoitiin sen oman
kulttuuritradition tuotteena ja yhteiskunnallisena vastauksena ajankohtaisiin kasvatuksellisiin
haasteisiin. Sekulaarisen moraalikasvatuksen luonteen ymmärtämiseksi sitä reflektoitiin vertailevaan näkökulmaan, joksi valittiin eurooppalaista rationaalista kasvatusta ja kristillistä arvokasvatusperinnettä edustava arvorealistinen kasvatuksen teoria.
Moraalikasvatus, joka oli tärkein oppiaine modernin koulujärjestelmän syntyvaiheissa, poistettiin lukujärjestyksestä poliittisista syistä toisen maailmansodan jälkeisessä koulureformissa,
mutta on saanut kokea sen jälkeen aseman vähittäistä vahvistumista. Sitä pyrittiin vahvistamaan
eritoten vuosituhanteen vaihteen opetussuunnitelmauudistuksessa, jonka tavoitteena oli vastata
kasvatuksen ja opetuksen ongelmiin laadullisia ja arvokasvatuksen näkökohtia painottamalla.
Vaikka tuntimäärä ja status ‘ei varsinaisena oppiaineena’ säilyivät muuttumattomina, opetusministeriö pyrki tehostamaan moraalikasvatusta opetussuunnitelmallisilla painotuksilla, uuden
materiaalin tuottamisella sekä opettajien lisäkoulutusta tehostamalla. Oppikirjojen sisältö tiivistyi
moraaliseen vastuuseen neljällä moraalialueella (intrapersoonallinen, intrapersoonallinen, luontoja yliluonnollinen sekä yhteiskunnallinen) seuraavasti: 1) itsensä jatkuva kehittäminen, 2) huolenpito toisista, 3) elämän ja ihmistä suuremman kunnioittaminen, sekä 4) yhteiskunnallinen
panoksen antaminen. Sisältö oli sosiaalisesti, yhteiskunnallisesti sekä emotionaalisesti painottunutta. Moraalinen autonomia, jota tarkasteltiin rationaalisen, affektiivisen ja yksilöllisyyden
kehityksen näkökulmista, painotti rationaalista itseohjaavuutta enemmän puolestaan itsekurin ja
vastuullisuuden kautta toteutettua toiminnallista itsenäisyyttä. Japanilainen moraalikasvatusta

voidaan luonnehtia hyve-etiikasta nousevaksi kokoro- (sydämen) kasvatukseksi ja luonteen
kehittämiseksi. Tavoitteena on ‘egoistisen individualismin’ voittaminen ‘keskinäiselle yhteenkuuluvuudelle’ rakentuvalla moraalisella vastuulla, joka toteutuu vastavuoroisuutena ja keskinäisenä riippuvuutena.
Avainsanat: Japanilainen koulu, koulu-uudistus, opetussuunnitelma, arvokasvatus, moraalikasvatus, Kokoro no nôto, moraalinen vastuu, moraalinen autonomia, laadullinen tekstianalyysi,
komparatiivinen tutkimus, arvorealistinen kasvatuksen teoria
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Abstract

This study examines values education in Japanese schools at the beginning of the millennium.
The topic was approached by asking the following three questions concerning the curricular
background, the morality conveyed through textbooks and the characterization of moral education from a comparative viewpoint: 1) What role did moral education play in the curriculum
revision which was initiated in 1998 and implemented in 2002? 2) What kinds of moral responsibilities and moral autonomy do the moral texts develop? 3) What does Japanese moral education look like in terms of the comparative framework?
The research was based on curriculum research. Its primary empirical data consisted of the
national curriculum guidelines for primary school, which were taken into use in 2002, and moral
texts, Kokoro no nôto, published by the Ministry of Education in the same context. Since moral
education was approached in the education reform context, the secondary research material
involved some key documents of the revision process from the mid-1990s to 2003. The research
material was collected during three fieldwork periods in Japan (in 2002, 2003 and 2005). The
text-analysis was conducted as a theory-dependent qualitative content analysis. Japanese moral
education was analyzed as a product of its own cultural tradition and societal answer to the
current educational challenges. In order to understand better its character, secular moral education was reflected upon from a comparative viewpoint. The theory chosen for the comparative
framework, the value realistic theory of education, represented the European rational education
tradition as well as the Christian tradition of values education.
Moral education, which was the most important school subject at the beginning of modern
school, was eliminated from the curriculum for political reasons in a school reform after the
Second World War, but has gradually regained a stronger position since then. It was reinforced
particularly at the turn of millennium, when a curriculum revision attempted to respond to educational and learning problems by emphasizing qualitative and value aspects. Although the number
of moral lessons and their status as a non-official-subject remained unchanged, the Ministry of
Education made efforts to improve moral education by new curricular emphases, new teaching
material and additional in-service training possibilities for teachers. The content of the moral
texts was summarized in terms of moral responsibility in four moral areas (intrapersonal, interpersonal, natural-supranatural and societal) as follows: 1) continuous self-development, 2) caring
for others, 3) awe of life and forces beyond human power, and 4) societal contribution. There
was a social-societal and emotional emphasis in what was taught. Moral autonomy, which was
studied from the perspectives of rational, affective and individuality development, stressed
independence in action through self-discipline and responsibility more than rational self-direction. Japanese moral education can be characterized as the education of kokoro (heart) and the

development of character, which arises from virtue ethics. It aims to overcome ‘egoistic individualism’ by reciprocal and interdependent moral responsibility based on ‘responsible interconnectedness.’

Keywords: Japanese school, education reform, curriculum, values education, moral education,
Kokoro no nôto, moral responsibility, moral autonomy, qualitative content analysis, comparative
research, value realistic theory of education
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Foreword
This study examines Japanese moral education in the context of the curriculum revision implemented in 2002. Our present age is called post-traditional
in the sense that individuals increasingly have to make choices and decisions
on their own, without the support of traditions to the formation of
self-identity (Giddens 1999). Occasionally, the validity of values education is
questioned. Moral or religious education, which were once central school
subjects, have lost their importance in the school curriculum. The change in
the curricular status has gradually taken place along with the advancement of
modernity—modernity understood as the transition from an agricultural society into an industrial society since the beginning of the twentieth century—and has continued with the rapid emergence of the information society
towards the end of the twentieth century. The more modern schooling has
attempted to respond to the economic, social and political needs of the time,
the more the spiritual and moral emphases of education have been subdued to
materialistic schooling aspirations. Instead of cultivating the whole person,
the present school education gives a central position to academic subjects
focusing on brushing up knowledge and skills. However, in contrast to the
demands for a total abandonment of traditional moral or religion education,
there have also been voices requiring more teaching of values in public
schools.
The confused situation and narrowed concept of education have inspired
this research with two questions: One, should education on moral and spiritual values really be perceived as outdated, or is conscious values education
still relevant and useful in our information society? Two, can values education benefit—and how can it best support—an individual child to meet better
the challenges of the time and the future? These questions become particularly crucial when the educational challenges are examined on the basis of the
children’s actual needs. Motivated by these questions, this study took an
interest in examining education that is supplemented with values education as
an integral part, as an alternative to the present narrow approach to education.
I argue for the relevance and positive role of values education to increase
children’s balanced growth and well-rounded development through the cultivation of value and moral consciousness and support for responsible decision-making. Presupposing the topicality of values education, and its indispensable role in human development, the aim of the study is to search for
values education models on the basis of a living practical example and educational theory.
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As a careful reader has already noticed, this study takes a critical stand to
the present education policy that is ruled with a heavy hand by marketing
values. This globally ever toughening neo-liberal and post-traditional agenda,
which gives little emphasis to conscious education on values, is approached
by two critical discourses representing two cultural settings. The first discourse is a concrete example of a revival of values education discovered in
Japan. The Japanese education reform, started in the mid-1990s, was a serious attempt to respond to the challenges of the twenty-first century, not only
by improving academic abilities but also by reinforcing values education,
1
broadly understood as kokoro education. Due to a wide concern about children’s educational problems and brutal youth delinquency, the politicians
reached a consensus that stimulated efforts to strengthen moral education.
This verifies how it is still possible in today’s world that a highly advanced
country does not only have moral education as part of regular curriculum, but
also seriously suggests it as an essential means to cope with the current educational challenges. The revised curriculum, which was enforced in 2002,
defended the tradition of values education as well as traditional values. It is
taken as a case proposing a more holistic view of education through the reinforcement of moral education.
The second discourse is theoretical, seeking grounds for the role of values
education in educational theories. It is based on a value realistic theory, the
philosophical point of departure presuming the existence of some basic universal moral values. Accordingly, the term ‘education’ itself has normative
implications, so that already the goal-setting process presumes something to
be worthwhile—or something to be more valuable than something else—to
strive for. The normative theory has roots in the Aristotelian-Christian tradition of education which, perceiving that a human being first of all is a
value-conscious person, claims that a happy life is not possible without a
virtuous character. A reason for choosing the above mentioned theoretical
view is that it was one of few voices around the turn of the millennium that
defended traditional values education in the researcher’s own country. Thus,
through the writings about the value realistic theory of education, the theoretical framework has a link, not only to the European-American, but also to
the Finnish educational discussion.
The study is critical at two levels. As a whole, with a living example and
theoretical arguments, it takes a critical stand to the narrowed view of educa-

1

‘Kokoro education’ is the translation of the term 心の教育 (kokoro kyôiku), which means
literally ‘education of the heart.’ Due to diverse connotations of kokoro, this study uses the
Japanese word kokoro without translating it.
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tion. In addition, the research setting includes a weak comparison of Asian
and Western contexts of education and a critical evaluation of their cultural
approaches to values education. For example, geographically distant Japan
and Finland are interesting cultures to examine values and moral education.
First, the two countries are internationally recognized for their high level of
educational system and results. Second, they have conventionally emphasized
values and morals as the core of their all-round education. Although they
represent dissimilar education traditions, they have values education as a part
of regular curriculum. Third, although the curricular position is marginal in
both countries—approximately one lesson a week in compulsory education—the supporters defend the legacy of values education as topical and
useful. Fourth, what makes a reflection even more interesting is that Finland
seems to follow Japan, not only in the international recognition of academic
achievement but also in what we could call the symptoms of ‘non-well-being’
among students. There were hideous murder cases committed by youngsters
in Japan in the latter half of the 1990s. Ironically, about ten years later also
Finland became notorious for the cases of cruel school violence. In Japan, the
incidents triggered a serious discussion for the need of moral teaching. However, in Finland, before or after the incidents, there has been no similar activity to respond to youth problems by improving values education. On the
contrary, a political dispute about values education—which bears an old
legacy of religion education in Finnish schools—raises its head every time a
debate about revising the national core curriculum takes place. Apart from
some religious leaders, the importance of moral and spiritual education is
voiced almost solely by individual citizens, educationalists and researchers.
The theoretical position both allows and demands a search for a deeper
comprehension of the values (what is good, true, beautiful, sacred) and education on them. Therefore, while this study attempts to find the potentialities
of Japanese moral education it also evaluates them critically on the basis of
the selected theory—and the other way around. While the primary research
question asks what kinds of moral education and morality were suggested in
the Japanese curricular context at the beginning of the twenty-first century,
the answer is clarified through the similarities and differences between the
two discourses. The following pages will illuminate how the two discourses,
Japanese education policy and the value realistic theory, trust in (their) value
traditions as a central contributor to the development of self. The research
report will shed light on the contributions of Japanese character education,
which emphasizes self-cultivation, social norms and etiquette, affective ties,
as a contrast to European/Western rationally oriented approach, which in turn
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emphasizes the individual’s rational autonomy and constructive critical
openness.
However, the intention is not to be critical for its own sake. The critical
evaluation of the strengths and weaknesses of the two traditions hopefully
will increase the theoretical understanding of values education, benefitting a
better understanding of the importance of a holistic approach to education.
Both cultural approaches supplement and enrich the present narrow view of
education. From this point of view, there is a lot to learn from each approach,
although the contents, due to different value traditions, were not replaceable
or compatible. Since there are always some values to be aimed at in education, our task as responsible adults—as moral educators and models willingly
or unwillingly—is to develop education by sharpening our understanding of
values and education on values.

Moral Education in the Japanese Primary School Curricular Revision at the Turn of …

5

1 Introduction
1.1 Why to Study Japanese Education?
Educational Success
Since the schooling system is regarded as “one of the dominant contributing
factors to Japan’s economic success” (Blinco 1991, 135), many researchers
have taken an interest in Japanese education, too. Japanese education was
selected as a research topic for the following reasons. First, as an advanced
country Japan has managed to provide a high level of schooling for its citizens, which has been proved by its pupils’ high scores in international ability
tests. Second, despite its material prosperity and remarkable academic
achievements, Japan, like so many other countries, has encountered various
educational problems, but unlike many others, it has made efforts to reinforce
its moral education. Third, as a representative of the Asian cultural context,
Japan provides a valuable source of cross-cultural information for Western
readers to use in reflecting on their own education and values.
The educational success is recognized because of the Japanese students’
successive high scores in international ability tests (e.g., Cummings 1980;
Arima 2002). Traiger (1996) writes: “The consistency of high performance of
Japanese students in comparison with their counterparts in Sweden, Australia,
England, Canada, France, Switzerland, and the United States speaks for itself.
Empirical research studies such as those sponsored by the International Association for the Evaluation of Educational Achievement have produced
impressive proof of high achievement in the learning of mathematics and
science in particular.” Also the PISA surveys organized by the OECD in
2000, 2003, 2006 and 2009 have shown a steady continuance of success.
However, the slight decline in the results in the twenty-first century has been
a source of concern and resentment for Japanese officials, who are satisfied
with nothing else but the highest rank in educational achievements (Fieldwork notes 2003).
The Japanese people have a deep faith in schools and education (Fujita &
Bethel 1994, 141), but because of their emotionally charged “penchant for
education,” which emphasizes the development of spiritual aspects and character, i.e., kokoro, as the fundamental purpose of education, there is a desire
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to keep education and the economy separate (Okamoto 2001, 6, 28).2 However, the fact that Japan achieved a leading position in the world’s market by
educating its people was widely accepted already in the 1970s also by the
Japanese intellectual and political leaders, who associated “the mystery of
Japan’s extraordinary growth” with an investment in education (1971 OECD
report in Beauchamp & Vardaman 1994, 197).3 Several reforms have been
launched to improve education both in quantity and quality after the Second
World War. Also parents have been ready to make great sacrifices by investing in their children’s schooling.4 On the macro-level, investments in education and research have produced better competitiveness in the international
market: The Japanese workforce is said to be one of the most educated; the
majority of people having finished at least upper secondary education.5

2

3

4

5

Kokoro is a multi-faceted concept, meaning heart, mind or spirit. Understood thus as an
organic or mental, spiritual or intellectual quality of human being, kokoro can refer to various human qualities and express the very intrinsic values of a person. Since kokoro has a
variety of connotations—which are discussed in more detail in Section 5.1.2—this study uses the Japanese word without translating it.
In the fiscal year 2004, public expenditure on education in Japan was 22.9 trillion yen,
which was equivalent to 15.5 percent of net expenditure of national and local governments.
(http://www.stat.go.jp/english/data/handbook/c16cont.htm#cha16_1. 09.10.2007). In 2003,
the proposition of the Ministry of Education, Culture, Sports, Science and Technology
(MEXT) budget of the national government budget accounted for 7.7% of the general account budget of the national government ( and 13.3% of the total general purpose budget)
(http://www.mext.go.jp/english/org/f_budget.htm.09.10.2007)
In the fiscal year 2004 school expenditure by households with children attending public
school averaged 54,515 yen per elementary school pupil, 132,603 yen per lower-secondary
school student and 342,152 yen per upper-secondary school student. (http://www.stat.go.jp/
english/data/handbook/c16cont.htm#cha16_1.09.10.2007). The total sum a Japanese family
needs for the education of one child from kindergarten up to the graduation from university
varies greatly according to the schools selected the route of public schools being 2550000
yen, private schools 5290000 yen and national schools 7860000 yen. (The NHK program in
JSTV 05.05.2007. þǹǼŐ$$Gĭ tXk4*7ƠØ5ǃD${Ŋǡȏ.
Examination of Household Budget, Advice to Carefree Life. We Answer to Your Question
about Educational Expenses.)
Of the students who graduated from lower secondary school in March 2006, 97.7 percent
advanced to higher education at upper secondary schools or colleges of technology in April
2006. Furthermore, 49.4 percent of the students who graduated from upper secondary school
in March went on to university or junior college. The advancement rate of students, including those who had already graduated from upper secondary school in the past, to university
or junior college was 52.3 percent in 2006. The advancement rate was 53.7 percent for men
and 51.0 percent for women.
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Educational Problems
The educational system is not only admired and envied but also criticized.
Pokarier (2002, 106) writes that despite the fact that Japan’s “apparent success in developing and deploying human capital was celebrated at home and
abroad” and “Japan’s education and training is frequently identified as one of
the principal reasons for the nation’s economic achievements for over more
than a century,” there is increasing criticism of the system. The Japanese yen
has shown its other, dark, side, too, for success has been costly to the economical superpower in many areas of life. Japanese education is criticized,
for instance, for “being too strict, for stealing students’ youth, creativity and
spontaneity” (Roesgaard 1998, 1). In recent years, the lack of creativity and
spontaneity has emerged in the Japanese educational discourse because of the
demands of new technology for new ways of thinking (Ibid.). Also stress
among Japanese students, caused by hard work and high expectations, is
widely known.
One of the factors causing pressure on students is the “educational escalator” to guarantee and secure one’s job and future (Fujita & Bethel 1994,
141). Since the Japanese system of employment bases its hiring decisions
upon the prestige level of the educational institutions (Ellington 2001), students’ futures depend largely upon the high school and college they attended,
and therefore ambitious parents prepare their child to take and pass senior
high school and university entrance examinations from the very beginning of
their school careers. This can affect already the choice of the right kindergarten at the age of two or three. During primary school and junior high school
many students go to “cram schools” (ã,juku), which prepare children for the
entrance examination.6 The growing supply of higher education opportunities
because the proportion of younger people (0–14) has been narrowing since
1982 has decreased the stress to get into tertiary education in the sense that
all those interested in higher education in 2007 “can become university students if they are flexible about their field of study” (Uno 2007). However, the

6

More than 70 percent of Japan’s 15 million schoolchildren receive some kind of private
tutoring by the time they enter high school (Manzo 2002), but many take up after-school
studies already at elementary school. According to a survey conducted by the National Congress of Parents and Teachers Associations of Japan in 1997 about 40 percent of the nation’s
sixth graders attended cram schools (Takahashi 1999). One of the Japan’s largest juku,
Nichinoken, which provides both supplemental and test-preparation programs, serves more
than 37 000 elementary pupils in 84 locations throughout the country. The program for 3rd
to 6th graders costs up to 5000 dollars a year. According to the school’s advertisement,
one-fourth to one-half of Nichinoken graduates have passed the entrance examinations of the
top three private junior high schools in the Tokyo metropolitan area. (Manzo 2002.)
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long hours of study and the years of living under the pressure of examination,
which in its worst was, called an examination hell (Êȷßƕ) (Rohlen 1983,
77), have not ceased for those, who are competing for the entrance into the
most prestigious universities.
In this highly competitive society, where karôshi (Ȟ½ź, a death because of overwork, has been diagnosed,7 people live under heavy pressure,
which not everybody can endure. In the 1980s, refusal or fear of school attendance caused by social anxiety (ƢŪ) emerged in public consciousness
as a new social phenomenon and educational concern (Fujita & Bethel 1994,
133). Japanese teachers (educators), politicians and a great number of citizens
(parents and students) are worried about the increasing amount of school
drop-outs, school violence and suicides among school children. In Japan,
such terms as kire (Ywangry outbursts, ijime (#G), bullying and
gakkyû hôkaiõǋĉæ, the breakdown of discipline in classrooms and
passivity, as well as unhealthy student-teacher relationship are repeated issues in educational discourse. (See e.g., Zenseiken, 1998a, 1998b in Asano
2000; Horio 1991, 208–216; Inagaki 1986; Takahashi 1999.) Also, manbiki
(~Ğ), shoplifting, bôryoku or bôkô (ŝ¹ ŝǭ), violence, and even
karada no hanbai(7Ȍé), prostitution, are also widely discussed youth
problems (e.g., NHK1 05.10.2003).
Comparative Viewpoint
After having lived for six years with my family in Japan and gained a glimpse of its educational system, I am convinced that there are many things we
Finns, Europeans and other Westerners could learn from the Japanese school
system. I do not mean only the high quality of learning materials and some
teaching strategies, but also the importance given to the cultivation of good
manners, consideration of others and caring for each other. From the Finnish
perspective, the differences between the school systems (e.g., two or
four-year-university education; an informal, private system of cram schools),
as well as the similarities (e.g., six years of primary school, three years of
junior high school and an optional three years of senior high school) adds
appeal to this research. Like other advanced information societies, Finland

7

The word karōshi entered the Japanese lexicon, when chronic overwork was recognized as
an occupational disease in 1987. In the late 1980s, a number of otherwise healthy middle-aged men, salaried office workers and middle managers, began dying suddenly from
strokes and heart attacks, after working eighty, ninety, or even one hundred hours per week.
(The everything. The Japanese guide. http://www.japanese123.com/karooshi.htm.09.10.
2007)
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makes great efforts to educate top-quality workers equipped with the latest
knowledge and language, mathematical and scientific skills to meet the
growing needs of companies. The successive high ranking of Finnish students
in the international PISA8 test in 2000, 2003 and 2006, has rather amplified
than calmed down the voices to increase investment in high quality education
in order to ensure excellent achievements also in future. However, it is not
only success in international PISA aptitude tests, but also serious problems
among young people that these two educational systems share at the beginning of the new millennium.9
In conclusion, Japan is an excellent example of a country, which has purposely invested in schooling with evidently good results. It is also a country
that makes actively efforts to meet the educational challenges of the time.
The Japanese people’s open self-criticism enhances enthusiasm for continuous development of their school education. Because of the above mentioned
educational problems, there is a serious self-review on what is done wrong,
and educational officials together with politicians are working hard to improve the system. The revision of curriculum in 1998 was ushered in by the
concerns of declining academic results and behavioral problems. The guidelines enforced in 2002 confirmed the Japanese belief that schools should
teach not only academic skills, but also moral education. As Shimahara (1995,
271) describes “Japan is one of only a few nations that relies so extensively
on formal education to advance modernization and industrialization, to develop character, and to cultivate the moral and cultural sensitivity of its citizens.”

8
9

PISA is a programme for International Student Assessment of the OECD.
9
For instance, according to a Nordic survey in 2002, Finland has the dubious honor of
leading the statistics for children’s depression: on the basis of some data, twenty-one percent
of 9–12-year-olds have depression symptoms (Oksanen & Näre 2006, 30). Among
14–16-year-olds, seventeen percent suffer from the symptoms of slight depression, whereas
ten percent of girls and five percent of boys have moderately difficult depression
(Kaltiala-Heino et al. 2001). It has been also reported that even twenty-five percent of Finnish students suffer from stress and mental problems, such as depression and anxiety, at the
same time as excessive drinking of alcohol and misuse of drugs etc. are increasing
(Helsingin Sanomat 08.09.2003). Bullying, mental or physical, is not an unknown phenomenon in Finnish schools either, but has inspired both a theoretical research (Salmivalli 1998)
and an antibullying program named “KiVa Koulu,” as a practical solution for schools
(http://kivakoulu.fi).
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1.2 Why to Study Values in Education? Educational Challenges
and Values in Education
1.2.1 Narrow Emphasis on Academic Excellence
Market Value or Human Dignity?
“Down through history and all over the world, education has had two great goals:
to help people become smart and to help them become good” (Lickona 1991, 67).

At the beginning of twenty-first century, education has had to face the growing challenges of the information society. In the paper “Lisbon 2000” concerning the goals for the future development of Europe, European Union
heads of state and government speak about the ‘knowledge economy’, when
describing “a larger transition from an economy based on land, labour and
capital to one in which the main components of production are information
and knowledge” (Schleicher10 2006). By arguing that “the most effective
modern economies will be those that produce the most information and
knowledge—and make that information and knowledge easily accessible to
the greatest number of individuals and enterprises”, Schleicher expresses a
belief in the powerful role of knowledge. As a comprehensive response to the
challenges of the knowledge society and globalization, the Council and
Commission of the European Union published its educational program in
2001, the thirteen objectives of which stress new basic skills, information
technologies and mathematics, science and technology. The ultimate goal,
expressed at its meeting in Lisbon in March 2000, is to “become the most
competitive and dynamic knowledge-based economy in the world, capable of
sustainable economic growth with more and better jobs and greater social
cohesion.” 11 The qualities required from future workers include problem
solving, application of knowledge, flexibility, creative thinking and
re-educability (McCormick 1999, 212, 213).
The economic perspective reinforced by neo-liberal ideas, has been anchored in Western national educational policies towards the end of the twentieth century. In Finland, for instance, school policy took a new direction in
the neo-liberal spirit of the 1990s: the policy of serving economic growth by
developing the talent reserves of the population on the basis of equality is

10

11

Andreas Schleicher is the project director of the OECD Programme for International Student
Assessment (PISA).
http://europa.eu/legislation_summaries/education_training_youth/general_framework/
c11086_fi.htm (01.12.2009).
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replaced by a demand for ‘responsibility for results.’ The principle, which
originally was the realm of the business world, has now entered the schools,
with increasing competition and emphasis on effectiveness. The
often-repeated key notion is ‘top-performance,’ which refers to the achievement of excellence. Competition, streaming and separate schooling for talented are suggested as practical means to achieve the goal. (Komulainen
2006; Rinne 2003a; b.) The invasion of neo-liberal values into the sphere of
education has meant an inflation of values, especially in human value. In her
book “Happiness and education,” Noddings (2003, 22) asks us to consider
“what it means to children when they discover that intellectual (academic)
prowess is valued above all. It must hurt to learn early on that one is not quite
“up to” the best human beings.”
Perceiving education primarily as a tool for economic development has
led to policies that fuel expertise and academic achievements: A major educational concern seems to be how to prevent pupils, especially the gifted ones,
from underachieving. However, there are also other educational needs than
the development of excellence and expertise in knowledge and skills. A researcher of gifted education, Uusikylä (2005), questions the overvaluation of
performance by asking: What do we mean by ‘achievement,’ and what do we
have to achieve for? Why do we need to achieve all the time, even if there are
“more and more adults, at least in Western countries, who are totally burned
out, suffering many kinds of social fears, feelings of inferiority and depression, because they are not “achieving” well enough.” Knowing that, in many
cases, the motivation is a desire for a high status, socially valued profession
and money, Uusikylä also asks why we are so little interested in “achieving a
happy life, being human beings who are unconditionally loved as individual
persons and who can reach self-actualization in life without feeling depressed
about underachievement.” About gifted-education the author continues that
the emphasis should always be more on ‘education’ than ‘gifted,’ by which
he refers to the priority of the psychosocial needs of children. “Everybody
has the right to feel that s/he is loved as a human individual, not as an
achiever.” (Ibid.) Since the main concern of the present educational policy is
economic growth and competitiveness in the markets, there is a danger that
schooling will become a commercial market, where the unique value of an
individual’s life is forgotten and where there is no mercy for “losers.” The
risk is that if the economy and business determine everything, if they direct
our education and conditions of identity—as they do now—we shall lose the
deepest of our humanity. Then our society will become only a marketplace
without valuable ends itself.
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A concern for material domination and neo-liberal values in education is
not unknown in other parts of the world either, but is increasingly a global
phenomenon. The change in educational emphases is also criticized, for example, in Japan: Nomura (2000, 35) claims that while providing qualified
manpower for economic development, school education “tends to focus on
scientific instruction at the expense of spiritual development.” While tracing
the roots of “rampant materialism and worship of money” to the development
of science and technological civilization, he perceives that the prioritization
of economic and material values has led to the neglect and denial of traditional values and breakdown of moral values. Nomura calls for a pursuit of
values, which would ensure equal human dignity beyond economic values
and regardless of traditional religious affiliations. (Ibid., 35, 36.) Also Professor Inamasu (in Gaouette 1998) expresses his concern about the changes in
the world: “Kids are materially satisfied, but they have no dreams…When I
was a kid there was always an enemy or a goal to strive for. These kids don’t
know what to search for, and traditional norms have all shattered.” While
educational policy prefers excellences of intellect to the excellences of character, if using Aristotle’s terms (Nussbaum 1992, 131–134), it seems to sacrifice the all-around development of the human being to academic performance.
Horio (1989, 297), who is interested in re-democratizing Japanese educational life and promoting genuine equality of opportunity, asks, how a national
system of public education should be structured so as to balance the requirements of individual, personal development with those of national economic
growth.
Achieving or Well-being? From Sustainable Economic Growth to
Sustainable Education
What kinds of educational challenges does the present time, and educational
climate, create for children? In a materially affluent and technologically
highly developed world and in the middle of the information flood of the
knowledge society, young people are surrounded by abundant opportunities
and choices, on the one hand, but are also confronted with new and continuously evolving challenges. Today, there is a great contradiction between the
material conditions to study and develop oneself and children’s dissatisfaction and declining well-being even among school-children in modern Western societies. This suggests that although academic excellence and achievements benefit the nation’s success in economic competition they do not
provide all human needs. For instance, Noddings (2003, 22), who claims that
an intellectual performance is not the only human quality that matters in
human life, calls for re-evaluating the intellectual bias by stating that “we do
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not ask serious questions about bringing balance to our evaluations.” According to the author, we should help students understand how societal values
affect their subjective well-being. In psychology, well-being is approached as
physical, psychological and social well-being, and also ‘pedagogical
well-being’ has been introduced in an attempt to broaden the perspective of
well-being in an educational context. The concept ‘pedagogical well-being’
presumes the interactional relation of well-being and learning: while sufficient well-being is seen as an prerequisite for purposeful learning, learning in
turn enables the change needed for improving well-being (Soini, Pietarinen &
Pyhältö, 2008). According to the social capital theory, also behavioral and
value aspects are inseparable from children’s well-being (Bassani 2003).
Winch (2002) is right that the economic aims of education are legitimate
from a vocational aspect as far as they contribute to the individual fulfillment
through employment and social well-being through economic prosperity.
However, the instrumentalism of neo-liberal thinking, which according to
Hilpelä (2004) is satisfied with such instrumental goods as ‘efficiency,’
‘competitiveness,’ ‘economic growth’ and ‘prosperity,’ confirms what was
said above: human well-being should be conceived as a much broader matter
than mere material or academic success.
Niemi (2002, 159) makes an important point about the values of a curriculum: “Teaching involves continuous choices between values. Major choices are made in connection with the content of the instruction, quality of the
knowledge conveyed, teaching methods and evaluation techniques.” She
reminds us that also school practices and routines of daily work give children
an idea of what is important, valuable and “necessary for life and how they
can learn to regulate their own lives and contribute to the wellbeing of the
community.” This calls for responsible teachers, and decision makers and
educators to re-evaluate educational policy and the task of education from a
broader perspective, and design curricula not only on the basis of the economic demands of information society, but also on the reality of children, as
well as their needs for healthy development. If or better since we do not want
to risk but rather support and secure youngsters’ sound and balanced growth,
we have to change the one-sided pursuit of ‘sustainable economic growth’
into a serious deliberation of ‘sustainable education.’ However, the current
school curricula are built on a narrow view of educational task, when perceived from the perspective of human well-being. The modern curricula are
rich, consisting of many subjects from a variety of academic fields, but
biased to cognitive improvement, focusing on academic performance. Many
areas of learning, which are important to the development of the whole person are undervalued in, or even excluded, from today’s curricula. Growing
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concern for children’s well-being has raised criticism about the prevailing
economic trend of education. A critical view of “the driven forces of modern
civilization such as science, technology, the dominance of global capital and
economy etc” (Schreiner, Baney & Oxley 2005, 35) encourages a search for a
more holistic view in different academic disciplines, theories and approaches.
1.2.2 Searching for a More Holistic Education
Not Only Cognitive Learning (Theoretical Justification for a Broader
Educational View)
It is paradoxical that even the introduction of new theories of intelligence has
not changed the underlying one-sided cognitive emphasis of educational
thinking. In the West, the narrow concept of education with a rational emphasis, which owns much to the writings of René Descartes, was not seriously challenged until recently with the re-emergence of the ideas of affective
education (Vriens 2005, 105, 106). The turning point was a theory about
‘multiple intelligence’ introduced by Gardner in 1983, which questioned the
tradition of measuring intelligence by intelligence quotient. It proposed the
existence of seven separate types of intelligence: linguistic, logical-mathematical, musical, bodily-kinesthetic, spatial, interpersonal and intrapersonal intelligence. This theory also broadened the concept of intelligence to
cover emotional competencies. However, rather than restricting emotions
only to one or two personal intelligences, Gardner (1999, 43) perceives
‘emotional facets’ involved in each recognized forms of intelligence. Public
consciousness about emotions as an essential part of human intelligence was
still reinforced with Goleman’s (1995) breakthrough publication, “Emotional
Intelligence,” in which he argued for the neglected aspects of intelligence, i.e.,
skills and abilities dealing with emotions and people. Goleman, who speaks
about human thinking based on two minds, rational and emotional, names
anger, sorrow, fear, enjoyment (pleasure), love, surprise, disgust and shame
as basic emotions (Ibid., 25–27, 341, 342). He presents emotional intelligence
as a meta-ability, which has the power to regulate the actualization of other
competencies by reinforcing or disturbing them. As an example of how culture may utilize the emotional power, he mentions Asian work ethic urging
motivation, enthusiasm and persistence. (Ibid., 109, 110.)
…but also Social and Emotional Learning
A broader educational view is defended by many researchers and educationalists. A holistic approach to education seems to be justified in order to meet
both challenges of education, i.e, academic and those concerning health and

Introduction

15

other well-being. A search for educational solutions for ‘positive youth development’ is a concrete effort to support adolescent well-being. The issue of
how education could, or should, respond to youth problems is addressed in
the educational research literature from many perspectives. Due to the growing concern and interest in the positive development of children, there are
several fields of inquiry and intervention in the social sciences that are concerned with children’s healthy development. While attempting to gather the
discourse in different educational traditions and programs, Berkowitz, Sherblom, Bier & Battistich (2006, 683) in the United States, have introduced
some education-related and psychology-related research and educational
approaches under the title “educating for positive youth development.”
The importance of emotional and social well-being is underlined in the
multiplying programs emerging in the field of social and emotional development. Social and emotional learning programs are one way to complement
cognitively oriented school education. According to Cohen (1999, 8), they
are designed to promote social competences and to prevent social, emotional,
and health problems. By aiming to cultivate social responsibility, which
comprises the development of social skills, ethics, and character and political
knowledge, social and emotional learning “gives primary attention to the way
we live with others and our responsibility for furthering the common good”
(Berman 1997, 14). Thus it comes close to such faculties of teaching that deal
with citizenship education, i.e., for example, social studies, or political studies, but, as Berman points out, civic education concerns the development of
citizen competence, whereas social and emotional learning is more encompassing: the focus is on a person’s relationship with others and with the larger
social and political world (Ibid., 11, 12).12
During the two last decades of the twentieth century, a number of programs were designed for schools to prevent social, emotional, and health
problems in future. In the United States, there were over 300 curriculum-based programs aiming to teach social and emotional learning plus
“many problem-preventing programs emphasizing general social and emotional competency skills” (Cohen 1999, 13). In Europe, emotional learning is
advocated especially by the Affective Education Research Network. The
beginning of the new millennium witnessed an increasing interest in academ-

12

Berman (1997) presents the teaching of social consciousness as an approach, which integrates a variety of efforts in the field of citizenship education. He writes: “Although social
responsibility includes citizenship education, it is more encompassing. Over the past ten
years, social responsibility has emerged as a new field of study that encompasses both developing students’ social skills and enabling students to be active and responsible members
of the larger social and political community.” (Ibid., 1997, 11.)
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ic studies on affective education, which is seen as an inseparable element of
personal, social and health education, and as a part of moral education or
citizen education. (Puurula 2005, 4–10.) The new tide has entailed attention
also to the delivery of values in curricula and a caring perspective as an essential educational task (Ibid.), continuing the work of Gardner and Goleman,
who did not only distinguished emotional intelligence, but also pointed out
the connection between intelligence and morality. Affective education as a
part of moral education reinforces a tendency towards a more integrated view
of education.
The Morality Needed to Guide Intelligence
As Gardner (1999, 4) has said, it is important to find out how intelligence and
morality can work together, and discuss its implications for education. Intellectual development of a rational person is important, but the cultivation of
intelligence without a moral perspective may have catastrophic consequences.
As Gardner (1999, 4) says: “…the task for the new millennium is not merely
to hone our various intelligences and use them properly. We must figure out
how intelligence and morality can work together to create a world in which a
great variety of people will want to live. After all, a society led by “smart”
people still might blow up itself or the rest of the world.” Gardner does not
only stress the importance of character and morality but distinguishes morality from intelligence. Morality is a domain that deals with questions such
as what is proper, right and just, or improper, wrong and unjust, as well as
respect to the sanctity of human life (Ibid., 4, 68). By defining morality as a
“statement about personality, individuality, will character–and, in the happiest cases, about the highest realization of human nature” (Ibid., 77), Gardner
elevates morality beyond intelligence. He claims, in Emerson’s (1997 in
Gardner 1999, 4) words, that character is more important than intellect. Thus
the introducer of the Multiple Intelligences theory perceives a person fundamentally as a moral being. Coles (1998) follows the same line when speaking
about the development of—as he calls it—moral intelligence. According to
him, the moral side is the third realm of the mind’s capacity, in addition to
the cognitive and the psycho-emotional (Ibid., xiv).
In the above definitions, morality is parallel with, or at least close to, what
philosophy knows as wisdom. Uusikylä (2005) admits the centrality of memory and analytical skills for academic success but sees their insufficiency in
human life, too. According to him, what people also need is wisdom, as being
intelligent and smart does not guarantee that a person will act wisely. Still
lending from Robert Sternberg, Uusikylä claims that smart people are prone
to commit
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Egocentrism, i.e, thinking that the whole world revolves around them.
Omniscience, i.e., thinking they know everything.
Omnipotence, i.e., thinking that they can do whatever they want.
Invulnerability, i.e., thinking they can get away with anything.

This suggests that intelligence should be subdued to wisdom in the sense that
the available knowledge should be evaluated on the basis of moral values and
that moral responsibility is needed to complement human intelligence. In
conclusion from what has been said in this paragraph about the relation between intelligence and morality, Figure 1 shows the holistic framework to
education adopted in this study.

Figure 1. Expanding moral areas.

We can infer that since intellectual development does not concern only the
‘head’ but also ‘body’ and ‘heart,’ education cannot involve merely academic
learning but it should be enriched sufficiently by the arts, music and manual
skills, as well as by emotional competence in relation to oneself and other
people. In addition, since human intellect should be guided by morals, school
education should include adequate moral and spiritual teaching, too. Gardner
(1999, 75) suggests that we enter the sphere of values when we do not speak
only about the cognitive aspects of morality, but adopt some specific moral
codes. “People enter the moral domain when they consider principles that
pertain specifically to respect for human life (and all forms of life) in its
various potentials. Indeed, just as the existential sphere pertains to the essential nature of the cosmos, the moral sphere pertains to the essential nature and
quality of human life.” (Ibid., 74). One of the important tasks of education is
to increase students’ consciousness about the relation between intelligence
and morality, and their influence on human behavior.
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What Is Relevant in Today’s Curriculum?
Education is relevant when it responds to educational challenges, and it is
sustainable when the educational challenges are defined on the basis of the
children’s true needs. This means that the development of the whole person is
acknowledged as the ultimate aim. Education should enable and motivate
students to develop themselves both academically and morally, but as said
academically biased and achievement-oriented curriculum is insufficient to
secure human holistic well-being. However, in order to support primarily
‘sustainable education,’ instead of contributing first of all to ‘sustainable
economic growth,’ educational challenges cannot be defined without the
human well-being aspect. Education is to prepare the individual to meet future challenges not by risking one’s holistic well-being but rather advancing
it. This means that in addition to the inculcation of knowledge and skills, a
school should develop, as a relevant part of the curriculum, students’ ability
for responsible and independent decision-making. This enables individuals to
make such choices that open and further enhance chances and opportunities
for a meaningful and valuable life for themselves and others. Values education that develops value consciousness and contributes to responsible decision-making can serve both intellectual and moral development and play a
significant role in developing a pupil’s competence to meet independently
educational challenges.
What has been said in this chapter can be summed up in four claims (preconditions) for a curriculum of ‘sustainable education.’ One, a curriculum
should represent a holistic education based on a holistic conception of a human being. Two, a curriculum should also appreciate values education as
significant part of education. Three, education should cultivate responsibility
for one’s and others’ well-being. Four, a sense of personal responsibility
should be developed hand in hand with moral autonomy, which in turn requires sound, not manipulative, teaching on values. With these premises in
mind, the following chapters will examine what Japanese moral education
looks like at the turn of the twenty-first century.

1.3 Introduction to the Research
1.3.1 The Purpose and Structure of Research and Research Questions
The purpose of this study is to examine the present Japanese values education
in the light of the challenges of the twenty-first century. The research concentrates on moral education, which represents an essential part of Japanese
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values education. While the general aim of the research is to examine what
kind of moral education is promoted in Japanese schools, the specific aim is
to analyze the morality conveyed through the moral education program. By
making the abstract values of school education more concrete and visible, the
ultimate purpose of the research is to discuss the validity of the values to the
actual educational challenges and problems. The study focuses on the primary school level for the following reasons: 1) As formal institutions of education, public primary education represents the official pedagogy of the
country, while also reflecting, transmitting and strengthening the values of
the society. 2) As primary school education is compulsory, moral education
in primary school gives an overall insight into the values and norms taught to
the whole age group of 6–11-year-olds (except those children educated in
private schools). 3) As it emphasizes the pedagogical aspects of education
more than at the higher levels, primary level education focuses on the fundamentals of moral education both as far as the basic premises and pedagogic
theories are concerned (Goodman & Lesnick 2001, 6). This research, which
focuses on morality conveyed through textbooks in the context of curriculum
revision, examines moral education by asking the following questions:
What kind of moral education is conducted, and what kind of morality is
cultivated, in Japanese primary schools, at the beginning of the twenty-first
century?
1. Curricular context 1998
What role did moral education play in the curriculum revision which was
designed in 1998 and came into effect in 2002? How were the goals and
curricular position of moral education defined in the curriculum?
2. Morality
What kind of morality is conveyed through moral texts published in 2002?
•
•

What kinds of moral responsibilities do the moral texts cultivate?
(moral content)
What kind of moral autonomy do they nurture? (moral method)

3. Comparative viewpoint
What does Japanese moral education look like in terms of the comparative
framework?
The structure of the research is displayed in Figure 2.
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Figure 2. The structure of the research.

The first chapter criticizes the narrow idea of education, adopted in the present educational policy, as insufficient to fulfil children’s actual needs and
educational challenges of the time. It suggests that in order to support and
secure youngsters’ sound and balanced growth, we have to change the
one-sided pursuit of ‘sustainable economic growth’ into a serious deliberation
of ‘sustainable education.’ Chapter 2 contains a theoretical deliberation of the
role of values in education. After introducing the major approaches to values
education, it attempts to outline in more detail the rational-religious model of
values education, which is taken as a representative of the Western traditional
values education. Chapter 3 builds a methodological framework as well as
the analyzing tools for the later text-analysis. In order to understand the present moral education, Chapter 4 sheds light on its historical background in the
context of the three major educational reforms. The focus is on the third major reform. The chapter attempts to demonstrate how the improvement of
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moral education among other remedies was recommended as a response to
the educational challenges at the beginning of the new millennium. Dealing
with the process of reinforcing moral education in the second wave of the
third education reform process, it seeks an answer to the question of how the
position, role, goals and purposes of moral education were defined in the
revised curriculum guidelines in 2002.
Chapter 5 introduces the moral texts, called Kokoro no nôto, used for the
text-analysis. While the chapter concentrates on moral responsibilities aimed
at in the moral books (moral content), the focus of Chapter 6 is on moral
autonomy (moral method) by analyzing cognitive, affective and individual-collective aspects of the moral instruction. By summarizing the strengths
of the two different approaches to values education, Chapter 7 discusses how
character education and a rational approach are needed to complement each
other. On the basis of empirical analysis and theoretical deliberation the
chapter defends traditional values education (religion and moral education) as
topical and most important in a school curriculum: with a value aspect, values
education includes an evaluative and human aspect into the present academically biased idea of education. At best, this in turn supports children to meet
the various educational challenges by improving their independent judgment
and action.
1.3.2 Previous Studies and the Scientific Contribution of the Research
Survey of the Literature and Research on Moral Education
The Japanese school and educational system, which is either admired or
criticized depending on the viewpoint of researchers, has been the topic of
numerous studies carried out by the Japanese themselves and by others. The
education theme has evidently interested especially Americans, who took the
initiative in reforming Japanese schools after the Second World War. There is
a large body of literature and research written about Japanese society and
schooling, which almost unexceptionally also touches moral education from
some perspective. This review is limited to main documentaries and academic studies on Japanese moral education written and published in English since
the 1980s onwards.
In addition to a variety of small statistical and graphic volumes (1989;
1993) and a general introduction to Japanese education (Okamoto 1992, and
second edition in 2001) all published by the Japanese Ministry of Education,
such series as “Understanding Japan” (1990; 1999; Nakano 1989) published
by International Society for Educational Information, or “Education in Japan.
About Japan.” (1995; 2001) published by Foreign Press Center, there is also
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the study about Japanese educational system run by U.S. Department of
Education (1998). The documentation of Japanese education is found in
“Source book” (Beauchamp & Rubinger’s 1989), which contains the descriptions of research and literature on the topic till the end of 1980’s, and in A
documentary study (edited by Beauchamp & Vardaman 1994), which describes education issues on the basis of documents through 1945 to 1985.13
Stevenson, Azuma & Hakuta (1986) have researched Japanese education
from the point of view of child development, and White (1987) Japanese
commitment to children, whereas general educational principles are discussed,
for instance, in essays edited by Rohlen & LeTendre (1996). While Hendry
(1986) and Ben-Ari (1997) have been interested in Japanese preschool,
Rohlen (1983) has given a profile of Japan’s high schools. School education
has been studied also from the point of view of equality (Cummings 1980;
Okano & Tsuchiya 1999), thought and ideology (Horio 1988, second edition
in 1989), the future of education (Stephens 1991) and Japanese culture
(Flinkenstein, Imamura & Tobin 1991), or examinations (Amano 1983). The
writers’ attitudes to Japanese schools vary from admiration to sharp criticism:
While Duke’s (1986) “The Japanese School. Lessons for Industrial America”
is an example of appreciation and Schoolland’s (1990) “Shogun’s Ghost: The
Dark Side of Japanese Education” criticism of the Japanese school system,
Beauchamp’s (1991) “Windows on Japanese Education” is an attempt of a
balanced picture of the strengths and weaknesses of Japan’s educational enterprise. Also, Japanese values and moral education have been of interest to
some researchers. In addition to descriptions of Japanese values from a historical perspective: “Tokugawa Religion: The Values of Pre-industrial Japan
and Tokugawa Religion: Cultural Roots of Modern Japan” (Bellah 1957;
1985), and cultural perspective: e.g., “Japanese Culture and Behavior” (Sugiyama Lebra & Lebra 1974, revised edition 1986) and “Japanese Society:
Tradition, Self and the Social Order” (Smith 1983), there is comparative
research about the present phenomena of values education, e.g., “The Revival
of Value education in Asia and the West” (Cummings, Gopinathan & Tomoda 1988).
One of the latest pieces of research into Japanese primary education with
a strong value emphasis is that published by Lewis (1995), entitled “Educating Hearts and Minds: Reflections on Japanese Preschool and Elementary
Education.” The only recent research on moral education in Japanese primary

13

Passin’s (1982) “Society and Education in Japan,” is a classic, overall presentation of the
Japanese educational system and its history written in English.
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school, which comes near to my topic, is Khan’s (1997) “Japanese Moral
Education Past and Present.” The analysis, which focuses on the content of
moral readers from a historical perspective, compares the prewar moral education, shûshin (Ȓ), with, and contrasts it to, the postwar moral education,
dôtokuȟĦ. The results show that although the language used in today’s
moral education is no longer the same, the readers published in 1993 do not
differ significantly from the prewar readers. According to Yoshimitsu the
values of the present moral education are still essentially Confucian. As the
researcher writes himself: “What is taking place may be seen as the melding
of old Confucian moral virtues with more “universal values” (Khan 1997,
205).
Scientific Contribution of the Research
This research will benefit comparative educational research. There is no
study about Japanese moral education in primary schools at the beginning of
the twenty-first century, which analyzes both the revised curriculum guidelines and new moral textbooks Kokoro no nôto. However, the Japanese third
major education reform itself, starting in the 1980s, has given an inspiration
for several studies and academic papers published in English. There are such
scholars, for instance, as Schoppa (1991a; b), who has centered on the policy-making process in the first wave of education reform in 1980s, and Roesgaard (1998) and Hood (2001) whose primary interest was the reform itself,
and its outcomes. There is also a publication, edited by Goodman & Phillips
(2003), containing symposium papers from a numbers of researchers, which
explore the next phase of the reform process that resulted in the new curriculum guidelines in 1998.
In this study, education reform is a context to study moral education study
at the turn of the millennium. The research includes a review of the historical
development of moral education, but the focus is on the period, which is
called here the second phase of the third major education reform, the scope of
time being the years from 1995 to 2003. Differing from Khan’s (1997) historical research, which analyzes the changes of prewar and postwar moral
education, this study places Japanese moral education in a universal context
of ‘educational crisis’ in the advanced countries. Although the aim is not to
make a direct comparison with any particular country and its school system, a
national aspect is included by leaning mostly to the Finnish interpretation of
the tradition. By approaching Japanese education in an ‘Asian’ context from
the ‘European’ cultural context, the study should benefit the international
educational dialogue between Japan and other countries by adding first of all
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knowledge of Japanese moral education but also a comparative view of two
different value traditions.
This study contributes to the field of Asian and Japanese studies, particularly in Finland. As can be seen above, most of the previous studies published
in English outside Japan were conducted by American researchers, although
interest in Japanese studies has lately grown in Europe, too. However, since
Japanese studies are still a young branch of scientific research, there are not
many academic works on Japanese education. In Finland, there is one doctoral thesis, written by Okkonen (2002) in Finnish, concerning the American
views, plans and actions of reforming Japanese educational system after the
Second World War. Another Finnish academic work is a pro gradu –thesis,
written by Kemppinen (1995) in English, which deals with Japanese education as a socializing system of young people. This doctoral thesis is the first
academic work in the Finnish field of educational science on Japanese education at the turn of the millennium.
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2 Theoretical Framework of Values Education in School
2.1 Theories about Values and Morality
2.1.1 Values and Morality
Introduction
This chapter attempts to outline a theoretical framework to study values education as an integrating part of the curriculum, which benefits the holistic
view and purpose of education. After exploring some general definition of
morals, ethics, values and worldview, the chapter will look at various educational approaches in order to locate different traditions of values education.
Finally, it aims to construct a comparative perspective to reflect on Japanese
moral education. For this purpose, the text deals with some theoretical ideas
about morality and education on values as seen in the Western cultural context, in the United States and Europe.
Values
While values in our everyday language refer to such ‘good’ things, as for
instance, beauty, truth, love, honesty, and loyalty, and to personal or social
preferences (Halstead 1996, 5), the definitions of values vary with the field of
science and particular researchers. According to Rescher (1969, 9), who has
introduced a value theory in the field of philosophy, values are rooted in the
fact that the human being is a goal-orientated organism seeking to achieve
satisfaction and avoid dissatisfaction. For the author values are abstract and
mental, i.e., things of mind, which have to do with the vision people have of
the good life for themselves and their fellows. Rescher describes the ideological character of values as “banners under which one can fight” which
represent “a slogan capable of providing for the rationalization of action by
encapsulating a positive attitude toward a purportedly beneficial state of
affairs.” (Ibid. 3, 9.)
In the social sciences, Van Deth & Scarbrough (1995, 28) conceptualize
values as the research subjects through the following propositions: 1) Values
cannot be directly observed. 2) Values engage moral considerations.
3) Values are conceptions of desirable. Rokeach, a social psychologist (1973,
5–12) who was interested in the changes of value systems mainly at a personal level, defines values as enduring beliefs that a certain mode of conduct
or end-state existence is personally or socially more preferable than some
other. This entails that the possible ways of action and ends of life are ar-
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ranged according to the desirable preference. Rokeach classifies values according to their functional difference into terminal and instrumental values.
While the first group contains ends-values, describing the desirable end-states
of existence, the second group consists of means-values, or desirable modes
of conduct, which are needed for achieving terminal values. If, for instance,
‘self-respect’ or ‘equality’ are terminal values, ‘ambitious’ and ‘honest’ are
examples of instrumental values. Rokeach divides terminal values further
according to their personal or social orientation into intrapersonal and interpersonal values, e.g., ‘inner harmony’ and ‘true friendship,’ and categorizes
instrumental values as moral values or competence values. While moral
values are the modes of behavior that concern interpersonal character, competence values refer to self-actualization. According to the definition, the
violence of competence values causes a feeling of shame for personal inadequacy, whereas the violence of moral values leads to feeling guilt about
wrongdoing. (Ibid., 7, 8, 28.)
Also in the educational context, values are approached from different
angles. At the individual level, they are associated with a personal value
system. For instance, Halstead (1996, 5) uses the term values about principles
and ideals, which guide behavior or are used as criteria in decision-making or
in the evaluation of beliefs or action, and which are closely tied to personal
integrity and identity. According to Hirsjärvi (1985a, 81, 82), values provide
ideals and are an integral part of a person’s worldview. At the school level,
values are salient both to the theory of education and practical activities (Halstead 1996, 2). Values are evident in the organization, curriculum and the
social relations of schools (Ibid.). As the source of ideals, values are the bases
on which the goals of education are formed. In relation to society, education
and values are tightly intertwined together in the sense that education does
not only reflect and transfer the values of society, but also develops them.
(Ibid.). When evaluating based on material, economic, moral, social, political,
aesthetic, religious, intellectual, professional, and sentimental values (Rescher 1969, 13–19), the emphases of the present school curricula are on intellectual and professional values in order to benefit the material and economic values of society. However, this raises a question that if education is to
contribute to holistic human well-being, whether the students’ growing as
human beings should be supported by paying more attention to the cultivation
of moral, social, religious and sentimental values.
Ethics and Morals
Ethics and morals are central terms in values education. The term ‘morals’
comes from the Latin words of ‘mos, mores,’ meaning habits, manners and
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conventions, and ‘moralis,’ referring to manner-related matters, whereas
‘ethics’ originates from the Greek word ‘ethos,’ meaning a manner, especially a good manner (Pietarinen & Poutanen 1998, 12, 13). In many cases,
ethics and morality are used as synonyms, which refer to questions of good
and bad, right and wrong. Dictionaries define a popular understanding of
morals as a belief that some behaviors are right and acceptable whereas other
behaviors are wrong, or as a system of principles and values concerning people’s behavior, which is generally accepted by a society or by a particular
group of people (English Dictionary 1995). The line between ethics and morals is faltering, but if a distinction has to be made, how do the two terms
differ from each other?
While morals are understood as desirable human conduct and personal
qualities, such as virtues or strengths of character, which are believed to ensure its occurrence (Jackson, Boostrom & Hansen 1993, XV), ethics are
called moral philosophy. Ethics is a study of moral values; it is categorized as
value philosophy together with aesthetics, which concerns the matter of
beauty. In turn, ethics and etiquette, which are understood as “the set of imperatives explicitly commanding social behavior,” are both expressions of
human civilization; as systems for governing social behavior, they are not
totally separable (Martin & Stent 1992, 331–333), but in the Western context,
etiquette is usually counted in a different domain from ethics. At the conceptual level, ethics aims at objectivity and is more abstract than morals, which
deals with the value experiences and judgments of everyday practice. While
ethics examines what is good and bad, right and wrong at the theoretical level,
morals concerns more directly human conduct in practice.14 (Hirsjärvi 1985a,
76, 83, 84; Lindqvist 2002, 76; Niiniluoto 1994, 57; Pietarinen & Poutanen
1998, 12, 13.)
Another potential difference is that morals can be used to mean a conformist view of moral education, i.e., adaptation to general moral expectations and behavior, whereas ethics are associated with a more independent
dedication to ethical principles (Launonen 2000, 30–34). When a person
emulates the morals of the surrounding society, one adapts oneself to the
norms without criticism, but when the individual consciously and critically

14

While the good-bad aspect deals with the ideals and aims that we have, the right and wrong
-questions concern the methods of how we try to achieve the aims. In his lecture concerning
education, a Finnish emeritus bishop Vikström expressed his concern about today’s trend of
stressing the good-bad dimension of morality at the cost of the right-wrong: people are encouraged to pursue what they think good for themselves without considering how right or
wrong the means of acquiring it are. (Vikström 2003, 30, 38.)
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evaluates the values, s/he acts on an ethical basis—irrespectively whether
s/he decides to adopt the values in her/his personal value system or not.
When the distinction is made, the term morals indicates in this study a
more pragmatic and conformist orientation, whereas ethics is used to refer to
theoretical reasoning and argumentation, which is seen as a requirement for
the formation of a personal ethical viewpoint. Thus teaching morality and
moral values can be understood as values education about what kinds of
behaviors are appropriate, accepted, recommended, or allowed. However, at
the ethical level, values education examines values and principles, and requires argumentation why something is good or bad and right or wrong. In
conclusion we can say that there is always a value aspect in human behavior.
If morality is understood as principles, rules, ideals and behavior-patterns that
a person “takes to be of overriding importance” (Collier, Tomlinson & Wilson 1974, 6), visible behavior manifests one’s morals, which in turn reflects
values.
Moral Virtues and Character
There are two schools on the cultivation of morality: While one speaks for
the teaching of moral principles, the other defends the development of character through virtues. A virtue differs from moral principles in that it is a
“disposition, habit, quality, or trait of the person or soul, which an individual
either has or seeks to have” (Frankena 1973, 64, 65). The morality of virtues,
which concerns being a certain kind of person, or being a good person, goes
back to ancient Greece: Aristotle saw a virtue (arete) as the greatest good and
the goal (telos) of all human striving (Goodman & Lesnick 2001, 56, 57).
After stating that “Throughout its history, morality has been concerned about
the cultivation of certain dispositions, or traits, among which are “character”
and such “virtues”… as honesty, kindness, and conscientiousness”, Frankena
(1973, 62, 63) maintains: “In fact, it has been suggested that morality is or
should be conceived as primarily concerned, not with rules or principles as
we have been supposing so far, but with the cultivation of such dispositions
or traits of character. Plato and Aristotle seem to conceive of morality in this
way, for they talk mainly in terms of virtues and the virtuous, rather than in
terms of what is right or obligatory.”
According to Frankena (1973, 63), virtues are the traits of ‘character’
rather than traits of ‘personality, such as charm or shyness,15 and “they all

15

According to the psychological view, which distinguishes between personality and temperament, such traits of temperament, as for example, shyness, are inborn qualities. These
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involve a tendency to do certain kinds of action in certain kinds of situations,
not just to think or feel in certain ways. They are not just abilities or skills,
like intelligence or carpentry, which one may have without using.” Since
virtues are not innate, they must be acquired through teaching or practice.
Character development through virtues takes habituation: “Good character is
linked to habit formation: Character refers to personal traits of moral significance, habits to patterns of action” (Goodman & Lesnick 2001, 57). Character, which can appear as moral character or performance character (Lickona
& Davidson in Althof and Berkowitz 2006), refers to operative values, i.e.,
values in action (Lickona 1991, 51). Virtues are needed to perform values,
but as Lickona (1991, 63) says, it “takes a long time for a value to become a
virtue. Character development requires self-discipline and –constrain, which
is one of the basic virtues in character building.”
2.1.2 Dimensions of Morality
Morality as Social and Personal Enterprise
Morality is to a large extent social enterprise in its origin, sanctions and function (Frankena 1973, 6).16 Morality is an instrument by which society can
guide individuals and smaller groups. In every society there are a set of rules,
social norms, which govern or direct all human social activities. Norms can
be laws, regulations, demands, expectations, social rules and etiquette that
direct human beings towards the desirable moral goals. As a social system,
morality is “like law on the one hand and convention or etiquette on the
other” (Ibid., 7), concerning social expectations and dealing with norms about
what is right and desirable. However, while conventions are matters of appearance, taste and conveniences, morality and laws deal with matters which
are socially more crucial. The difference between morality and law, in turn, is
that morality is more permanent by nature: it cannot be altered or created as
laws are enacted. (Ibid.) Groups of people tend to preserve their identities by
guarding shared norms (Musgrave 1982, 60); this means that different social
groups, families and individuals usually have their own moralities. Moral
norms are a social necessity, for it is obvious that a good social life demands
shared morality at least in basic moral values: satisfactory human life for

16

temperament traits function as the biological point of departure for the development of personality, which develops in social relations, through educational and other interactions
(Keltikangas-Järvinen 2004).
The American analytic philosopher William Frankena represents analytic philosophy of
education.
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people living in groups could not be obtained without morality adopted and
upheld by a society (Frankena (1973, 114). Thus morality is never only an
“invention of the individual for his own guidance” (Ibid.).
According to popular belief, as well as the prevailing emphasis in sociology, morality is a social matter also in the sense that it concerns relations to
other people. From this sociological perspective, morality takes place in
social situations. Accordingly, the choice of how to relate to others is in the
core of morality, and teaching how to make choices in social settings becomes the starting point for moral education (Musgrave 1982, 61).
However, morality is not only a social but also a personal enterprise at
least in two senses. First, morality is inseparable from a person’s value system. When one is weighing the information that is available to make a moral
decision, one is guided by one’s personal system of values (Musgrave 1982,
62, compare with worldview). Everyone has morality in the sense that one
has some “ends, objectives, states of affairs, or class of reasons for action,
which seem important to one’s self” (Collier et al. 1974, 6). This personal
value system is formed in a more or less conscious process of internalization
and modification of external values. How the individual realizes social norms
depends on how s/he understands, internalizes and realizes moral codes. In
societies, which regard personal autonomy and liberty, individuals are not
forced to internalize any particular moral view, but are encouraged to think
and decide by themselves, as well as to choose between different viewpoints
as far as they do not break the law. Thus the domain of personal morality is
generally larger in liberal democratic societies, whereas in more totalitarian
societies citizens are obliged by stronger public morality (Spiecker & Steutel
1995).
Second, morality is not only a social but also an individual enterprise as
far as human well-being is concerned. It “is made to minister to the good
lives of individuals and not to interfere with them any more than is necessary” (Frankena 1973, 116). Concluding we can infer that although the mission of morality is to guarantee a smooth social life and to advance social
good, the priority is not to serve the good of society or of any particular
group but to guarantee the good for everyone, i.e., for individual persons.
Since morality is to contribute to the individual’s good and well-being, it
entails that morality takes place also in relation to the self. The fundamental
character of morality thus demands a contribution to personal well-being, too.
Moral Areas and Human Well-being
Simon (2001, 6, 7) defines moral questions as issues that have to do with
“how human beings should act…in situations that involve the well-being of
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themselves, of other beings, of other living things, or of the earth.” According
to Bottery’s (1990, 77) definition, which is formulated for educational, and
especially curriculum design, purposes, morality is that area concerned with
the ways in which people, individually or in groups, conceptualize, treat and
affect themselves and other living beings, and, we can add, non-animate
environments. Bottery suggests that morality is generated from five separate
but interpenetrating areas: 1) the personal, 2) the interpersonal, 3) social,
4) natural, and 5) mystical/religious (Ibid., 74–77). Launonen (2000, 74)17
splits the fifth category into metaphysical and religious aims, which is better
suited to the context, where values education is given in close connection to
religion education. Simon (2001, 6, 7) claims that ‘moral’ and ‘existential’
interact with each other so thoroughly that in practice they are probably inseparable. For Simon, ‘existential’ questions deal with spirituality, as presented by Coles (1990):18 Reflection of such issues as human nature and the
mysteries of the universe, including the meanings of life and death. In addition, Simon uses ‘existential’ to include “issues involving the quality of existence—like those regarding health and emotional well-being”: What does it
mean to lead a good life? Why is there so much suffering? Is there a God?
What happens when we die? (Ibid., 6.) According to the author, the distinction between the moral and the existential is not fixed, “for, in considering
moral questions, people often refer to existential beliefs” (Ibid., 7).
If moral areas are applied to naturally expanding learning contexts (discussed in Section 2.2.1), morality can be illustrated as circles, expanding
from near to far, i.e., from the individual towards the other world (other people, society and nature), and from concrete to abstract, ending up with metaphysical and religious dimensions, or as we call it here, the supranatural dimension of morality, which are illustrated in Figure 3.

17

18

Launonen (2000) has utilized Bottery’s classification in his study about the ethical thinking
in the Finnish school’s pedagogical texts.
See Coles (1990, 8, 20): The Spiritual Life of Children.
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Figure 3. Expanding moral areas.

The above definitions of moral areas agree with the three sides of morality
presented by Lewis (1978, 74): morality concerning social relations (justice,
fairness), the individual’s internal morality (a moral person, not just moral
deeds), and morality connected to the meaning of human life (arising from
worldview). In summarizing, we can conclude that, in the realm of moral
education, we deal with moral values and norms on the personal-existential
and social-societal levels (Vriens 2000), which are not exchangeable with
private and public morality.19 While the “former are related to the individual
philosophy of life and are concerned with the basic foundations of human
existence”, the latter deal with the “actual interests and norms in everyday
life.” This entails that in order to function as guidance for youngsters’ lives,
moral education should deal with morality both at the social and societal, as
well as personal and existential levels. (Ibid.)
In this study, the intrapersonal, interpersonal, natural, and societal morality point to the areas that a person is responsible for, whereas supranatural
morality is necessary for the formation of a personal worldview and value
system. The supranatural dimension together with intrapersonal morality
forms the personal-existential level, in which the personal refers to moral

19

The personal-existential and social-societal levels of morality should not be confused with
the concepts of private and public morality. The common view is that “public morality is
concerned with the values appropriate for the shared life of a community, especially a political community, whereas private morality is concerned with the values appropriate for the
life of the individual person, including the person’s family and sometimes other smaller
groups.” (May 1992.)
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values concerning oneself and the existential to the deliberation of religious
and metaphysical questions. The personal-existential level is regarded as the
basis on which one can assume moral responsibility for personal well-being
as well as for social-societal-natural well-being.
2.1.3 The Four-Component Model of Moral Development
The cultivation of morality is often presented as containing three major
components: cognitions, affects and behavior. For instance, according to
Lickona (1991, 68), moral character consists of moral knowing (moral
awareness, knowing moral values, perspective taking, moral reasoning, decision-making, and self-knowledge), moral feeling (conscience, self-esteem,
empathy, loving the good, self-control, and humility) and moral action
(competence, will, and habit). Some researchers question the adequacy of this
‘tripartie view’ for empirical research. For instance, Bebeau, Rest & Narvaez
(1999) prefer the so-called four-component model. The model was originally
introduced by James Rest 1984, who proposed that people are involved in
certain psychological processes in order to behave morally. He ended up with
presenting the following processes needed for moral conduct: 1) moral sensitivity, 2) moral judgment, 3) moral motivation and 4) moral character. While
moral sensitivity concerns the recognition of moral issues, moral judgment
refers to the choice of what action should be taken. Moral motivation, in turn,
is necessary for prioritizing moral values over other personal values, and
moral character, which is defined as setting goals, having self-discipline,
controlling impulse and having the strength and skill to act in accord with
one’s goals, is needed for accomplishing moral action. (Ibid.)
Arising from the cognitive-developmental theory, the four-component
model emphasizes naturally the important role of cognition, but also recognizes the interconnection between cognition and affect. For instance, while
moral sensitivity means awareness of how possible actions affect other people, it calls for an ability for role-taking and empathy, where cognition and
affect are interconnected (Myyry 2003, 10). The interaction of cognition and
affect is also included in moral judgment—requiring reasoning skills of what
is right and wrong—where it takes place as feelings of unfairness or
care-oriented judgments. In addition, moral motivation is associated strongly
with individuals’ value preferences, on the one hand, and on the other hand
such affects as gratitude, guilt and empathy. (Bebeau et al. 1999; Myyry
2003.) The four-component model is presented in Table 1.
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Table 1. Examples of cognitions and affects in the four-component model of moral
development.
Four-component
model of moral
development

Moral
awareness

Moral judgment

Moral
motivation

Cognition

How one’s
action affect
others?

Reasoning
-what is right?
Decision-making

Value preferences

Affect

Empathy

Feeling of
- unfairness
- caring orientation

Gratitude,
guilt, empathy

Moral
character

This study is not interested in moral development, but the four-component
model is used as a frame to compare Japanese character moral education to
the ‘Western’ rational approach to values education. The model is suitable to
examine both the rational approach and character approach to moral education, for it contains the elements that are necessary moral conduct, and pays
attention both to the cognitive and affective aspects of morality.
2.1.4 Values and Culture
Cultural Contexts and Value Traditions: East and West
Culture is a multifaceted concept. Culture can be contrasted to nature as a
“human-made part of the environment” (Herskovits, 1955 in Triandis 1994,
16), when it comprises human products from art to language, from dressing
to social interaction. Culture also includes—and this is the special interest of
this educational study—beliefs and behaviors (Triandis 1994, 15) and systems of values (Hofstede 1984, 21). As a “collective programming of the
mind which distinguishes the members of one human group from another,”
culture “determines the identity of a human group in the same way as personality determines the identity of an individual” (Ibid.). For the educational
purpose of the study, we apply a definition according to which culture involves “the transmission of expectations, beliefs, attitudes, values and the
ways things are done” (Campbell & Koutsoulis 2004, 15). However, education is a vehicle that does not only reflect and convey the values of certain
culture but also modifies them.
The differences between cultures can be “measured” by cultural distance
defined by five criteria: language, family structure, religion, level of affluence and values. According to Triandis (1994, 33), cultural distance is minimal if the same language, family structure, religion, gross national production
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per capita, and values can be identified, and largest when all the five facets
are different. Anthropologists speak also about six or seven “cultural regions,” which are most distinct from each other: 1) Europe and regions such
as North America, where people are heavily influenced by European life;20
2) Africa south of the Sahara; 3) East Asia (e.g., Japan, China) and South
Asia (e.g. India); 4) the Pacific Islands, including the Australian aboriginals;
and 5) North American Indians, and South American Indians. (Ibid., 32.)
Japan as an East Asian and Finland as a European country are located in
different cultural regions. At the first look, cultural distance also seems rather
big, but, in fact, only the languages and religions21 of the two countries are
totally different. If family structure is considered, for instance, nuclear families are also the reality in rapidly urbanizing Japan, which traditionally is
known as society of ie, i.e., an extended family, which could include both
close and distant relatives (Vesterinen 1999c, 47–77). Japan has long been
the second leading economy in the world, but if the gross domestic production per capita is compared,22 there is not much difference in affluence level
either. In addition, despite the different value traditions of the two cultures,
material and neo-liberal values are globally making inroads into the educational systems of developed countries.

20

21

22

This region includes also the people who live in the area around the Mediterranean, such as
North Africa and Israel. One thing shared in this region is a monotheistic religion, Judaism,
Christianity, or Islam, which have a lot in common.
If measured on the basis of membership, in Japan, 84% of the population observe both
Shinto and Buddhist and 16% other religions, including Christianity with 0.7% of adherents
(World Factbook 2007. World Factbook 2007. (https://www.cia.gov/cia/publications/
factbook/index. html. 01.02.2007), whereas Finland is a highly Christian country: over 85%
of the Finnish population are members of the some Christian Church (Kirkon tiedotuskeskus, 21.2.2006). However, the numbers do not tell the whole truth, since the numbers of
members is much higher than the active members in both countries. In Japan, only about a
fifth of the population takes religion seriously, but, on the other hand, it is no problem to
many of the Japanese to take a new-born baby to a Shinto shrine, get married in the
Christian tradition and have funerals in the Buddhist way (Triandis 1994, 10). Luhmer
(1990) writes about the same phenomenon: Although the vast majority of those who answer
to opinion polls that they belong to some religion, describe themselves as Buddhists, and
though only about three percent say they belong to Shintoism, the result is not unambiguous.
The Japanese who think of themselves as Buddhists may without hesitation crowd the
Shinto shrines on New Year’s Day. It is rather the families than the individuals that decide
religious ‘belongings’. The reason why the Japanese feel stronger religious affiliation to
Buddhism is that burial ceremonies are conducted by Buddhists priests, whereas purification
rites are done in Shintoist shrines.
If the gross domestic production per capita is compared: in 2006 that in Japan was $33,100,
and Finland’s was $32,800 (World Factbook 2007).
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For the purpose of this study, cultural context is defined by individualism
and collectivism, which are factors often used in cultural studies. For instance,
in his cross-cultural research of forty different nations, Hofstede (1984) has
listed four features discriminating people: power distance (hierarchy related
to inequality of status), uncertainty avoidance (in relation to future), individualism (relationship between the individual and the collectivity) and masculinity (sex role). Triandis (1994, 2), who focuses attention to the cultural
impact on social behavior, describes and differentiates cultures by four “cultural syndromes,” i.e., patterns of beliefs, attitudes, self-definitions, norms,
and values concerning some theme in a society: 1) complexity,
2) individualism, 3) collectivism, and 4) tightness. The author finds particularly ‘individualism’ and ‘collectivism’ to be important cultural differentiators. Triandis defines these cultural determinants as follows:
•

•

Individualism: Cultures, which structure social experience around autonomous individuals, and where a central emphasis is awarded to such individual qualities as independence and autonomy, represent individualism.
Collectivism: Cultures, which structure their subjective cultures
around one or more collectives, such as family, the tribe, the religious
group, or the country, and where the social role in the community is
considered to be the heart of the identity, represent collectivism.

Naturally also ‘tightness,’ which means that cultures differ in how many
norms, rules, and constraints they impose on social behavior (Ibid.), is significant, for it permeates the whole study. However, in this study, as far as
individualism and collectivism are concerned, most of Europe represents
individualistic cultural context, whereas East Asian countries including Japan
are counted and addressed as collectivist cultures.
Collectivism and Individualism in Japan
As far as schooling is concerned, Ward (1982, 27) distinguishes countries
like the United States and France with a profound concern for individualism,
and fear of indoctrination, from those countries, such as the U.S.S.R. and
Japan, “whose educational systems are based on highly explicit ideologies
and even constitutional foundations.” According to Triandis (1994), who also
contrasts the American and Japanese cultures, individualism is given a positive cultural stress in the United States, whereas self-actualization, as understood in the United States, is not familiar to the Japanese, who “seek personal
and social identity with the group.” He commends many aspects of Japanese
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moral education, but reminds us also how it elevates adaptability to group
norms: “Japanese society generates a powerful and pervasive force through
its dominant group orientation and schooling and socialization reinforce this
cultural premise.” After making a point that individual needs and aspirations
are acknowledged as far as the development of individual potential is concerned, Triandis asserts that even this is realized through imposing group
norms upon individuals. In a similar manner Traiger (1996) claims Japan to
be a collectivistic society, which emphasizes adjustment to a collective life,
but which simultaneously highly values the development of individual potential. According to him, this individual stress has created competition with
fatal consequences: “Allegiance to the school and a sense of unity are nurtured. Japanese schools also place high value on the individual. Indeed there
is excessively intense competition in entrance examinations that hinders adolescents’ creativity, intellectual and personal development. The social pressure to succeed may explain Japan’s high suicide rate—45 percent higher
than America’s.” While the above statements draw quite a black and white
picture about Japanese collectivism, there are also researchers, for instance,
Hoffman (2001), who strongly criticizes the “simplistic contrast” between
Japanese groupism and American (Western) individualism. Stevenson &
Zusho (2002, 143) reminds that the situation is changing. According to them,
over the past two decades, “members of both Chinese and Japanese societies
have experienced rapid transformations from conditions fostering interdependence to those emphasizing individualism, changes stimulated by the
growing interaction with the West, and by the dramatic changes in the economic traditions of the two East Asian countries.” This suggests that there are
different individual emphases and understanding of individualism in the
Japanese context. All in all, on the basis of discussion in this chapter, we can
expect different interpretations of morality and moral education in different
cultural contexts due to their diverse value traditions and cultural patterns.

2.2 Traditions of Values Education
2.2.1 School and Educational Ideologies
Educational Ideologies and Morality of Schooling
School education is not an isolated sector, but always takes place in the context of the surrounding society and culture. We have to consider the cultural
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context of the whole society and its subcultures as the learning environment,
where the personal worldview is formed (Hirsto 2001).23 Society promotes
education, through which it attempts to influence its own future. Educational
policy is influenced by a diversity of factors and values and shaped by the
current political, economic-technological, social, and cultural of society and
structures of society. Human development and behavior is constrained by
values and ethical traditions of society. Ethics has a reinforcing or oppositional role in society, or it influences at least through interaction with implicit
values (McDonald 1995, xxi). Halstead (1996, 3) explains the connection
between schools and the values of society: First, schools alongside the family,
media and the peer group develop the values of children and young people,
and thus of society at large. Secondly, schools reflect and embody the values
of society.
From the perspective of individual children, their homes are the first and
primary learning environments and educators in values, but school obtains an
increasing role with age. Moral education permeates school curriculum, the
rules of school and teachers’ individual principles (Tirri 1998, 10). Figure 4,
which is modified for the purposes of this study on the basis of Hirsto’s
“Systemic view of a child’s learning environment,” displays a child’s learning contexts, gradually expanding from home towards other cultural contexts.
This study focuses on school, as an organized institution of formal education,
which, besides home, plays an important educating role in the individual
learner’s life.

23

Hirsto approaches the formation of worldview as a result of socialization process and on the
basis of pragmatic constructivism, whereas this study emphasizes the importance of individualization process on the ground of value realism, Figure 4 serves the goals of both studies.
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Figure 4. The individual’s learning contexts.

Morality conveyed through school, and moral education promoted at school,
is shaped by the prevailing education ideology and channeled through educational policy. As an attempt to elaborate the relationship of values and educational ideologies to the morality of schooling, Bottery (1990, 5–15) suggests
four major educational ideologies. The categorization, which is based on the
initial typology by Malcolm Skilbeck 1976, consists of cultural transmission,
child centred, social construction and gross national product (gnp) codes. The
main points of these educational views are the following: 1) Cultural transmission, which sees the preservation of the past through cultural heritage
essential, education conveys permanent values to be internalized and practiced. 2) A child centred view focuses on the individual: A curriculum is
developed on the basis of the children’s needs, capabilities and interests with
little concern for societal change. Emphasis is on individual development and
an inborn tendency to care for others. 3) A social reconstruction ideology,
which aims to reform society through education, emphasizes the importance
of critical analysis of society’s values. 4) In the gnp code, educational planning is directed by technological and industrial interests. Education functions
as a means to improve an individual’s future role in society’s economic hierarchy. Therefore, such values as respect, hard work, punctionality and
obedience are highly esteemed, also creativity and discovery are fostered, but
social criticism and self-expression are not considered desirable or relevant.
Although presented in the British educational context, the model of four
educational codes is applicable and illustrative, when the role of values education and its linkage to the morality of schooling is studied. As shown in this
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chapter, the values of predominant educational views are the underlying forces of educational policy. School education cannot be separated from the
country’s historical, political, economic or cultural structures, i.e., history,
traditions, cultural and religious heritage etc. As Shimahara (1995, 271) says
that educational evolution is “molded by cultural orientation,” which unconsciously governs our way to think and approach problems.
2.2.2 Approaches to Values Education
Major Educational Traditions: Rational and Character Education
For the purpose of this study to analyze Japanese moral education by reflecting it against the European tradition of values education, we will study the
dominant paradigms and traditions of moral education in more detail. Leaning on other researchers, Narvaez (2006, 703) distinguishes two major educational approaches to the moral formation of children: traditional character
education and rational moral education. The rational approach seeks to “facilitate the development of autonomous moral judgment and the ability to
resolve disputes and reach consensus according to canons of fairness,”
whereas traditional character education focuses on the “inculcation of virtuous traits of character” (Ibid.). While character education in general calls for
tradition, authority, and obedience, rather than reasoning, autonomy, or social
justice searched for in the rational approach, the emphasis of a traditional
character education program is on the “development of habits and dispositions consonant with community traditions” (Ibid., 710).
Behind these major educational approaches, we can trace two competing
paradigms. The birth of these traditions, and their numerous amalgams, originate from different assumptions of human nature, both deriving from ancient Greek philosophy: While Plato emphasized improvement of thinking
and knowledge about good, Aristotle stressed virtuous deeds and right behavior in moral education. From a philosophical perspective, traditional
character education thus represents the Aristotelian tradition of virtue ethics,
whereas rational moral education can be associated with later Kantian rule
ethics. Rational moral education has contributed a great deal also to the cognitive-developmental tradition, which owns much to the works of its best
known representatives, Piaget and Kohlberg. Similarly, traditional character
education has given birth to diverse approaches. (Narvaez 2006.) For instance,
Narvaez (2006) mentions “integrative ethical education,” which combines
reflective reasoning and a commitment to justice and character development
of a democratic citizen. As another alternative approach, the feminist thinkers
Noddings and Gilligan advocate the ethic of care. Ethic of care is also called
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relational ethic, because morality is seen to take place in relation to someone.
It de-emphasizes the morality of rules, which is seen to be deficient in its
ethical strength, and calls instead for empathy, “a natural affective response
to the other.” Ethic of care, which relies on affect as a teaching method, proposes affect as a surer guide to action than habit. (Goodman & Lesnick 2001,
58, 59.)
Character education, which can be defined as a “deliberate attempt to inculcate virtues,” is the oldest and best-known form of moral education (Noddings 2003, 157). Along with the increasing emphasis on rationality and
individuality, the traditional character education lost its centrality in values
education in the United States (Lickona 1991), but towards the end of the
nineteenth century, there was a revival of philosophical interest in character
education (Goodman & Lesnick 2001, 57), and “after a lapse of just a few
decades” the promotion of character education gained popularity again at the
beginning of the twenty-first century (Noddings 2003, 157). Also in Europe,
for instance, Carr speaks strongly for virtue ethics (Carr 1991; Carr & Steutel
1999). Virtue ethics is not unknown in Finnish values education either (see
for example Arpa, Elo, Hakala, Iivonen, Kumpukallio, Savolainen, Tolonen
& Vappula 1997), but nowadays it is used more in secular ethics than religious education.
There are ethicists who make the caring relation basic in moral theory
(Noddings 2003, 34). “From the perspective of an ethic of care, the use of
coercion raises a question. It is not that care theorists believe coercion is
always wrong. There are occasions in which coercion is necessary. But coercion damages the caring relation. As Martin Buber said in connection with
the teacher’s presentation of school studies, coercion “divides the soul in his
care into an obedient part and a rebellious part.” If a need can be met without
it, it is better to avoid coercion. If not, then the act of coercion must be followed by explanation, discussion, and perhaps consolation. The child should
be allowed to express his unhappiness or fear; and the adult should respond
with understanding and sympathy.” (Noddings 2003, 67.)
Religious and Secular Bases of Moral Education
Moral education, irrespectively from the major tradition, can be promoted on
a religious or secular basis. Like theories concerning moral development, it
can roughly be divided into the religious and secular. The four categories of
religious theories consist of 1) the Judaic-Christian-Islamic line, 2) Hinduism,
and Buddhism, Jainism, and Sikhism as its derivatives, 3) Confucianism and
Shinto, and 4) a group of some minor religions, while secular theories can be
characterized at least by seven groups: 1) Attribution theory, 2) Cognitive
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theory, 3) Social learning, 4) Psychoanalytic theory, 5) Marxist theory,
6) Composite theory and 7) such specialized theories as, for instance, Hoffman’s empathy, Gilligan’s compassionate caring and Sutherland’s and
Cressey’s theory on delinquency (Thomas 1997). Elias (1989, xii) claims that
there is a close connection between morals and religious both at a theoretical
level and in the everyday lives of individuals. Therefore he believes that
moral education in a religious context should make the most of its religious
traditions as well as contemporary scientific theories and research, and that
moral education in a secular context also benefits from a religious contribution.
Regional Differences in Values Education
Cultures vary in their approaches to educating children’s personalities, morals and social abilities. From a sociological point of view, moral education is
understood as education for citizenship—this kind of socializing education in
schools is given under various subjects called e.g. citizenship education,
ethical education, democracy education and social science—whereas, from a
psychological view point, moral education is more character, spiritual, or
religious development. There are regional differences in the fashion values
education is promoted in schools, which reflect the political and historical
development of the state.24 While liberal democracies, such as the United
States and Canada, and communist countries favor social education instead of
specific moral or religious education, many European and Islamic societies
emphasize religion and Asian countries moral education (Cha, Wong &
Meyer 1988, 26).25 The United States represents a policy, where moral education in public schools is given on a secular basis due to the separation be-

24
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Cha et al. (1988, 14–16) divide countries into four categories according to their approach to
values education: 1) Radical regimes (liberal democracies such as, e.g., United States, and
communist societies), which de-emphasize moral and religious education and instead stress
civic values; 2) societies with organized religious tradition (such as many West European
and Islamic countries), which emphasize specific religious education in curriculum,
3) societies with collective authority through cultural traditions, which emphasize moral
education, and 4) emerging countries, which construct or maintain distinctive programs of
moral or religious education apart from mainstream instruction in civics or social life.
In many Western countries, the first schools were established under the church or “religious
auspices in order to provide religious training and to aid in the formation of good character”
and good citizenship and to encourage moral standards in society (Elias 1989, vii). In the
United States and many European countries, where the Protestant ethic or moral system was
an essential part of curriculum in schools for centuries, private and religious schools have
been more enthusiastic and explicit than public or state schools to inculcate moral values in
students. (Ibid., viii.)
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tween religion and the state; there are schools, which incorporate volunteer
activities into their programs, and some states which put forward volunteer
work as one requirement for graduation. In Europe, France, which does not
permit religion in its school, is strengthening the position of civics education
as a place for ethical teaching, whereas in Germany, religious education is a
compulsory school subject. In England, the schools teach both religious education and civics: Since 1988, the curriculum guidelines in England and
Wales have emphasized the provision of Personal and Social Education and
Spiritual, Moral, Social and Cultural development, and citizenship education
was formally introduced into schools in the year 2000.26 Finland, in turn, is
an example of a country where there is a possibility to choose between religious education and secular ethics. (Cairns 2000, 8; Finnish National Board
of Education 2004a, b; Kallioniemi 2006.)
There are Asian countries, which provide religion education—mostly
Islamic but in a few cases, such as in the Philippines, also Christian—but
especially in East Asian countries, values are taught mostly in the classes of
moral education and social studies. While China places a particular emphasis
on patriotic education, the Republic of Korea encourages participation in
volunteer work and other social activities. In Japan, values education is promoted through social studies and moral education, but recently Japan has
made particular efforts to reinforce its moral education as an explicit and
intentional part of the curriculum (Ministry of Education 2002b, 28; 2003a,
42–44).
Emphases of Classroom Teaching: the Cognitive, Affective and/or Action
Approaches
There are also differences in moral education programs promoted in classrooms. Teaching can focus on rationale building, consideration, values clarification, values analysis, cognitive moral development, and social action
(Hersch, Miller & Fielding 1980 in Elias 1989, 158). On the other hand, moral education can be characterized as a cognitive, affective or action approach
of moral teaching (Elias 1989, 158). These three elements are naturally found
all values education; the question is which is emphasized most. While the
first approach focuses on such cognitive dimensions as knowledge, under-
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Though there is uncertainty and disagreement about the concept of citizenship, aims and
content, citizenship education has a close connection with the teaching of democracy with a
strong moral emphasis. In the English model the aim is to form ‘an active citizen’ and citizenship education contains three interrelated elements: social and moral responsibility,
community involvement and political literacy (Mc Laughlin 2000, 545).
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standing and judgment, calling for moral argumentation, moral reasoning,
critical thinking, and the exploration of the nature, origin and foundation of
ethics (Ibid., 158, 159, 169), and the affective approach attempts to engage
students in exploration of their emotions, feelings, and personal preferences,
some approaches attempt to contribute more directly to actions, particularly
on personal, social, and political actions (Ibid., 170, 182).
This categorization follows the so-called three-party view, according to
which moral education consists of the development of cognitions, affects and
behavior (see Section 2.1.3). The three-party view has been common in
Western moral thinking a few decades ago. For instance, Hall, who saw
moral education mainly as supporting students to make better rational decisions “which reflect knowledge and consideration of the importance of moral
values,” also included an emotional dimension, sensitivity, in moral cultivation (Hall 1979, 17). In addition, the author emphasized the importance of
action in moral education. He conceived that due to its very practical nature,
moral education differs from the teaching of other subjects, particularly those
in which content retention is the primary objective: “The skills of decision-making can be built only if students practice them; empathy and awareness are developed only when one reflects on – and participates in – real-life
situations; facility in interpersonal relations comes only with direct experience; and even the most basic concepts “taught” in moral education are much
too broad to be reduced to definitions which can be committed to memory.”
(Ibid., 16–19.) However, the focus of moral education has been on rational
decision-making. Recently voices for affective development have been
strengthening, too. Although all moral education—also the cognitive and
affective approaches—ultimately aims to influence students’ moral behavior,
Elias’ (1989, 182) warning about excessive action-orientation is justified:
“Cognitive approaches are wary of concentrating too much on action because
doing this may lead to manipulation or to action without sufficient reasoning.”
Conclusion: A Word about Terminology
Although the concept ‘values education’ comprises moral education, religion
education, political education or citizenship education (Cha et al. 1988),
‘moral education’ is also a commonly used term for education based on
values. However, since values promoted at schools are not limited to moral,
but include also, for instance, spiritual, aesthetic, social, cultural and political
values, it is justified to speak about ‘values’ and ‘values education’ (Elias
1989, 159; Halstead & Taylor 1996, 8, 9). It is also possible, as for instance
Lickona (1991, x) does, to use the terms ‘values education’ and ‘moral edu-
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cation’ interchangeably as shorthand for ‘moral values education.’ In this
study, the concept ‘values education’ is understood as a broader concept, and
‘moral education’ is taken as a sub-category of ‘values education.’
In the USA, character education is the term more used than moral education (Althof & Berkowitz 2006). The programs of moral education, values
clarification and character education were developed as a response to a
vacuum of values education after the Second World War. Character education was rediscovered and developed in a strong Aristotelian spirit, but in the
1990s there was a change: character education was also promoted as a part of
the positive development of youth. In contrast to moral education, character
education was developed as atheoretical and non-scientific, but there is also
some overlap between character and moral education. (Ibid.) Moral reasoning,
for example, is adopted in both approaches. Among other things, a representative of character education, Lickona (1991) encourages the promotion of
moral reasoning through peer discussion. In the West, the term moral education has a strong rational connotation. It has been associated with a constructivist psychological framework, where the focus has been on the development
of moral cognitive structures (Althof & Berkowitz 2006). Although cognitive
moral development theories emphasize reasoning skills, the interest of moral
psychology also includes such concepts as conscience (Kochanska 1991),
empathy (Hoffman, 2000), values (Schwarts & Bilsky, 1987) and altruism
(Eisenberg & Mussen 1989) (Ibid.) All in all, according to Althof and Berkowitz (2006), the term ‘moral education’ emphasizes a moral domain more
than ‘character education,’ which takes a broader educational approach:
“Moral education focuses on the development of justice reasoning, and, insofar as it incorporates more recent work on relational morality, reasoning
about interpersonal care. Character education, because it takes a very broad
approach, often blurs the line between moral concepts and other non-moral
but related concepts.” However, Lickona (1991), for instance, stresses both
moral values and good character: He distinguishes moral values, which have
moral obligations, on the one hand, from non-moral values, which do not
have such obligations, and, on the other hand, from values which are understood as mere preferences (Ibid., x, 38).
As the literature and school practice confirm, there are a great number of
combinations and new variations within the two major paradigms in today’s
moral education. This entails that naming only two paradigms is insufficient
in order to define various educational practices without being unjust to them.
However, if we are satisfied with generalizations and some reductions, we
can use the two paradigms to roughly classify the educational approaches into
those emphasizing the formation of character and those stressing the devel-
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opment of moral reasoning and autonomy. As already stated, moral education
is often called character education also in East Asia, whereas in the European
context, moral education is promoted with a strong emphasis on reasoning
and values. Therefore, in this study, we use the term ‘character education’
and ‘rational values education’ to characterize and distinguish the major
approaches to moral education in these cultural contexts. As will be seen in
the following examples, which briefly introduce the Finnish and Japanese
values education, both approaches may arise from religious or secular bases.
2.2.3 Two Examples of Major Approaches to Values Education
The Finnish Rational Approach to Values Education
Just like other Northern Europe (Torney-Purta & Hahn 1988, 36), there is no
subject as ‘moral education’ in the Finnish school. The current Finnish values
education is an example of a rational approach to values education. The development of character was underlined in earlier decades, but the emphases
of content and the methods have gradually changed (Launonen 2000). The
changes of ethical thinking reflect a gradual decline of character development,
which is obvious in many virtues that have disappeared from the pedagogical
texts: such as, for instance, regular habits, personal duties and patience were
emphasized until the 1950s, perseverance until the 1970s, and self-control
and -discipline until the 1980s. Instead, such skills as critical and active citizenship began to appear in the texts in the 1990s. (Ibid., 307.) The current
curriculum does not mention character, or recognize moral education on its
own, but speaks, instead, about teaching values and values education.
The Finnish rationally approached values education relies greatly on
school subjects. It is traditionally promoted on a religious basis, but other
school subjects such History, Social Studies, Literature, Ethics, and Health
Education are all considered as conveying values. Health Education is the
newest subject included into the curriculum in 2002 as an obligatory,
one-hour-per week –subject, to respond to such today’s problems as, e.g.,
drugs, physical fitness, and social problems (Puurula 2005, 11). As far as
moral education is concerned, the Finnish model contains two alternatives for
moral education: it is given as a component of religious education or, alternatively, as secular ethics and philosophy of life (literally called “Knowledge of
life view”), which was included in the curriculum in autumn 1985 (Niiniluoto
1993, 47).27 Most pupils participate in the lessons of religious education.28 In

27

Discussion about separate ethical teaching has taken place now and then since the beginning
of the 20th century (Tamminen 1998, 23). The topic was raised again in the connection of
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addition, senior high school adopted the course of philosophy in the obligatory curriculum in 1993 (Pyysiäinen 1998, 56). Religion and ethics are called
‘katsomusaine’ in Finnish, which means a subject that deals with views. The
term describes both the rational emphasis and the aim to contribute to a holistic understanding of the world. Religion education and secular ethics are to
provide material and to utilize methods that support pupils in forming their
own worldviews. The Finnish curriculum guidelines describe religion education in the following fashion: “The task of instruction in religion is to offer
knowledge, skills, and experiences, in order to provide material for building
an identity and a worldview” (Finnish National Board of Education 2004a,
202). Ethics, religious or secular, is an important part of a person’s worldview and is inseparable from her/his values, but it is never neutral: According
to Hallamaa (1998, 101), already the formulation of problems and the selection of the viewpoint depend on the ascribed values.
The Japanese Character Approach to Secular Moral Education
In Japan, school is given a significant role in children’s moral cultivation.
Despite criticism, strong public and official consensus of the school’s role as
a moral educator still continues in Japan. The view that “schools should keep
their broad custodial roles and strong orientation to moral education” has
traditionally also comprised the supervision of students’ behavior outside
school (Shields 1995, 329). The concept ‘moral education’ is very broad
comprising everyday customs, civic ethics, and such values, e.g., as patriotism (Nakano 1989, 7), and extending even to the control of clothing. In
Japanese school, values education and teaching of ethics does not naturally
take place only in moral education, but also, for example, in Social Studies
and History. Moral education is based on the National Curriculum Guidelines,
which in turn is compiled on the basic spirit of the Fundamental Law of
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the introducing a comprehensive school system to Finland in 1970. Secular ethics and philosophy of life was included as a school subject in curriculum in 1984.
The percentages of students participating in different values education in compulsory education are as follows: Evangelical Lutheran religion 94.5%, Orthodox religion 1.2%, Other religions 1.2%, Secular ethics 2.4%, Pupils not attending 0.7%. Among other religions, there
are such religions as Islam, Judaism, Krishna, Mormons, Bahai, as well as such Christian
denominations as Adventism, Catholic Church and the Free Church (and religious group
called the “Lord’s people”) (Finnish National Board of Education, 01.09.2005). In spite of
secularization, spreading over Europe, in 2005 eighty-three percentage of the Finnish population belonged to the Finnish Evangelical Lutheran Church (http://evl.fi/EVLUutiset.nsf
01.06.2007).
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Education promulgated in 1947 (Ministry of Education 1999a, 135).29 As
comparing to the rational approach, it represents virtue education, i.e., character education. Character development is referred to as the ultimate goal of
all education in the first article of the law, which states: “Education shall aim
at the development of personality (人格の完成), striving for the rearing of
people, sound in mind and body (心身ともに健康な国民), who shall love
truth and justice (真理と正義を愛し), esteem individual value (個人の
価値をたつとび), respect labor and have a deep sense of responsibility
(勤労と責任を重んじ), and be imbued with an independent spirit (自主的
精神に充ちた), as builders of a peaceful state and society (平和的な国家及
び社会の形成者として).” 30 (Beauchamp & Vardaman 1994, 109; Ministry of Education 1999a, 135.) A more literate translation of the same article is
as follows: Education must be carried out with the intention of aiming at the
full character development of all people and at nurturing the citizens who, as
the builders of a peaceful nation and society, will cherish truth and justice,
respect the value of the individual, value hard work and responsibility, have
independent minds, and be physically and mentally healthy. (Okamoto 2001,
9.)
In Japan, moral education is secular by character in all schools except for
religious ones, due to the Constitutional separation of state and religion. The
separation was stated by the first formal school law in 1872, and was affirmed by the Meiji Constitution in 1872, and again by the democratic Constitution after the Second World War in 1945 (Luhmer 1990). According to
the Fundamental Law of Education 1947, religious instruction is forbidden in
Japanese public schools, but is freely carried out in religious-oriented schools
run by religious groups.31 This principle of separation affects moral education in public and non-denominational schools, but private schools are not
bound by it. “Still a relatively small number of private schools are affiliated
with religious bodies and permitted to teach religion or morality based on
religion.”) (Luhmer 1990.) Since private schools can freely determine the

29

30

31

The preparations for revising the Fundamental Law of Education have been under the way
since 2001. At the beginning of 2003, the reform of the Fundamental Law of Education was
still the most topical debate of educational policy in Japan. Because of such disputable aspects as the issue of patriotism and religious education, which divided opinions inside and
outside the Cabinet, the process of revising the Law took time. The Fundamental Law of
Education was finally revised in March 2006 (http://www.transpacificradio.com/2006/
11/20/tpr-news-112006/). (There is some discussion on it in Section 4.4.2.)
The Japanese terms are added from the Japanese version of the Fundamental Law of Education (Ministry of Education 1999a, 135).
About two-thirds of all religious schools are Christian and one-fourth Buddhist, whereas
four percent are related to new religions and one percent to Shintoism (Inoue 2000, 53).
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content of religious teaching, as well as, to incorporate religious rites into
their school activities, for example, Buddhist zazen meditation or Catholic
mass can be an integral part of the curriculum. At the first half of the 1990s,
these religious-oriented schools were less than one percent at primary school
level, about two percent at junior high school level and about six percent at
senior high school level, whereas the number for the religious institutions of
higher education was more than twenty percent. However, if only private
sector of schooling is counted, the percentages for junior and senior high
schools were respectively thirty-seven and twenty-seven. (Luhmer 1990;
Inoue 2000, 49, 50.)32
Although religious instruction is forbidden in public schools, it does not
mean that all religious influence is excluded from public education. The ban
is not so absolute as it seems: In theoretical debates in Japan, religion education is often divided into 1) instructing about religion of a certain denomination, 2) nurturing religious ideals and sentiments, and 3) teaching religious
facts and information (Filus 2006). (Compare with Hull 2001.) 33 Private
schools can offer all three kinds of religious education. In public schools, in
turn, inculcation of a particular religious doctrine is not permitted, whereas
academic knowledge about religions does not cause problem. Since education
of religious sensitivities is almost unavoidable in ethics and morals, the second type of religious education is carried out in the lessons of moral education. (Inoue 2000, 51.) Moral education is part of formal curriculum
throughout compulsory education, i.e., in primary and junior high school, and
ethics in senior high school.
Japanese public schooling is thus officially secular, but religious convictions or traditions form the undercurrent of its moral education. Luhmer
(1990) writes:”Indeed, with the exception of a few ‘mission schools’ religion
or moral instruction based on religion is not taught in Japanese schools; religion and moral concepts stemming from religious faith form an undercurrent in private and public life and as such exercise an influence on the teach-

32
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The need for providing young people with more information about religions has been deliberated about after the sarin gas attack by the Aum Shinrikyô sect on the Tokyo metro in
March of 1995. This sect had an exceptional high proportion of young members (Inoue 2000,
33). Since the average family does not exchange opinions about religious matters, and the
mass media also are not a source of systematic information, the Japanese education officials
are concerned for the limited opportunities of Japanese youth to acquire sufficient knowledge about religions (Ibid., 55).
Hull (2001, 2–3) has proposed three types of religion education: 1) ’learning religion,’
2) ’learning from religion’ and 3) ’learning about religion.’ While the first approach teaches
a certain religion and a commitment to it, the second approach emphasizes the students’ own
experiences, and the last approach takes a viewpoint of science of religion.
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ing of morality.” 34 The author continues: “In different ways Buddhism,
Shinto, Confucian traditions and new religious movements (including Christian elements) are all influential. The nationalist emphasis, which became
prominent in the period 1872–1945, was replaced by a deliberately secular
Social Studies or Civic in keeping with the spirit of the war settlement. Latterly patriotic features have been re-introduced alongside a stated priority for
international understanding. Significantly, however, Western thought is
nominated alongside Buddhism and Confucianism in government decrees on
the curriculum as now integral to Japanese tradition.” (Ibid.)
In this section, we have defined Finnish values education as rational and
Japanese moral education as character education. By doing so, however, we
have to bear in mind that, in addition to the two major traditions, rational
moral education and character education, there are several “integrative educational approaches that seek to blend aspects” of the two philosophical
paradigms (Narvaez 2006, 703, 705, 707). Anyway, from now on, we will
examine what forms secular character education take in Japan and how they
differ from the rational-religious tradition of values education.
2.2.4 Values Education Today
A Growing Interest in Values Education
In a comparison of school curriculum between six nations (the United States,
German, France, England, Russia and Japan), the French and American curricula appeared to be most cognitively oriented, Japanese and Russia had the
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According to statistics on various religions, “the number of believers far exceeds the number
of the entire population”, since quite a number of individuals or families ‘belong’ to two or
more different religions. The outcome differ from the figures of public opinion polls, conducted by the government, according to which two-thirds of the individuals belong to no
religion at all. (Luhmer 1990, 2.)
Adherents of religious bodies in 2001* and 2004**:
Total
Shintoism
Buddhism
Christians
Other
*

214 755 000
106 787 000
95 493 000
1 822 000
10 654 000

213 827 000
108 580 000
93 485 000
2 162 000
9 599 000

Source: Cultural Affairs Department, Agency for Cultural Affairs (Historical statistics
of Japan.)
** Data are based on the Statistical Survey on Religion as it was at the end of the year 2004.
(Japan Statistical Yearbook 2007.)
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broadest scope, and France and Germany fell between the two extremes
(Cummings 2003, 156). Stressing whole person education, Japan and Russia
seems to emphasize significantly all the subject areas, as shown in Table 2
which shows the curricular emphases of the six countries.
Table 2. Relative stress (x representing increasing degree of stress) on different subject areas in the selected nations (Cummings 2003, 150).
Germany

France

England

USA

Japan

Russia

Cognitive

xx

xxxx

xx

xx

xxx

xxx

Moral/religious

xx

xxx

x

xxx

xx

Civic/national

xx

x

xxx

xx

xxx

Physical

x

xx

x

xx

xx

Aesthetic

x

x

x

xx

xx

Musical

x

x

x

xx

xx

xx
x

The holistic development of human capacity was the self-evident goal of
pre-modern education, when most education was conducted in families and
communities and more specialized education was provided by the church,
guilds and craft instructors. Modern education challenged the role of home
and the religious authorities, but values education was adopted in the core of
curriculum of the first modern schools. In general, moral education was favored more in Asia and religion in the West (Western Europe and the United
States), but along with the introduction of social studies there was a slight
worldwide decline in civics, moral education, and religion (Cummings 2003,
147, 148). The fluctuation in the rise and decline of values education in Asia
and the West is illustrated in Table 3 (based on Meyer et al. in Cummings
2003, 147, 148).
Table 3. Mean percentages of curricular time devoted to moral education, religion,
civics and social studies in primary curricula (number of cases in parentheses) (based
on Meyer et al. in Cummings 2003, 147, 148).
Region

Asia

The West

1920–44

3.4
(7)

0.5
(20)

1945–69

3.4
(17)

0.0
(20)

1970–86

2.9
(17)

0.2
(20)

Moral education
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Religion
1920–44

0.0
(10)

5.5
(20)

1945–69

2.4
(20)

7.1
(20)

1970–86

3.0
(18)

4.7
(18)

1920–44

0.4
(10)

1.7
(20)

1945–69

1.0
(20)

1.4
(20)

1970–86

1.3
(18)

0.7
(20)

1920–44

0.3
(10)

0.6
(20)

1945–69

5.3
(1)

1.3
(20)

1970–86

6.0
(18)

5.0
(21)

Civics

Social studies

While value pluralism combined with a strong emphasis on individualism has
gradually crumbled the shared value foundation based on beliefs systems, the
justification of teaching values in schools has been questioned. On the other
hand, evident problems in society have increased an interest in moral matters.
It is obvious that a society cannot operate effectively without a common
consensus and that individuality cannot be increased if it is not maintained by
a collectivity based on shared values; this need for a common consensus has
increased an interest in ethical teaching (Hallamaa 1998, 93, 94). Elias (1989,
viii) writes about the situation of higher education in the United States where
moral education is not considered any more distinct from civic education and
serious discussion of moral values, especially on controversial topics, have
become avoided issues in public schools. However, Elias (1989) continues:
“In the most recent criticism of the public schools and colleges of this country, politicians, educators, and ordinary citizens have called upon the schools
to involve themselves in moral education or education in values,” and concludes that “today moral education again engages educators in the United
States and elsewhere. Attitude changes and the events of the past two decades
have raised moral questions for society in general and for schools in particular.” (Ibid., vii, viii.)
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According to Cummings et al. (1988), there are signs of a revival of
values education around the world: Programs for values education have been
developed by most states and local districts in the United States, moral education has been adopted by all but one province in Canada, religious education has achieved new emphasis in English primary schools, and similar
trends are obvious in the Federal Republic of Germany, the Netherlands,
Sweden and Denmark. In the European context, moral education and religion
are strongly linked, which is particularly characterized by the Judeo-Christian
tradition. In recent years, so-called secular morality has also been growing,
this Downey & Kelly (1982, 6–10) claim is one reason for a increasing interest in moral education in Europe.
Although Finland has not experienced any “boom of values education,”
also there was a growing interest in ethical issues around the turn of the
twentieth century. This was obvious in public discussions and writings in
various social sectors involving private individuals, business people and
academic researchers, both professionals and non-professionals. In the educational field, this entailed the development of the professional ethics of educators. The Trade Union of Education published a manual entitled “Teachers’
Professional Ethics in 1998.” This manual is based on such values as ‘human
worth,’ ‘honesty,’ ‘justice’ and ‘freedom,’ and concerns teachers’ relations to
themselves, their pupils, their colleagues, work and society. Two years later,
the Trade Union of Education founded an advisory board of educational ethics (Opetusalan eettinen neuvottelukunta), for the first time in the Nordic
countries. Already the same year, this board published a special issue about
teachers’ professional ethics “Ethics in school daily work.” (Opetusalan eettinen neuvottelukunta 2002.) In the academic world, some researchers and
specialists called for a stronger emphasis on the moral dimension of education. They discussed teaching based on values, for example, from the following perspectives: the philosophy of building oneself (Puolimatka 1999), education for good (Värri 2000), pedagogical love (Skinnari 2004), value
realistic theory of education (Puolimatka 2002) and the connection between
education, values and emotions (Puolimatka 2004).
Efforts to reinforce values education are significant, however, particularly
in North and South-East Asia, in such Asian countries as Japan, Korea, China,
Singapore and Malaysia (Thomas 1997c in Thomas 2000, 256). One of the
concrete examples of the growing interest in values education is the
Trans-Atlantic co-operation in the field. The first East-West conference on
moral education was arranged in Japan in 1987. In 1990, there was a conference with the topic “Educating for Moral Integrity and Human Values” in
Kyoto, which was organized by alternative educators to seek more holistic,
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democratic and humane approaches to the educational practice (Miller 1994,
xi), and five years later, the second international conference on moral education took place in Chiba (In search of moral education in the 21st century,
1995). In Japan, a reform wave of moral education started in the 1980s and
accelerated towards the new millennium; the reinforcement of moral teaching
was strongly justified by growing juvenile crimes and other problems.
The interest of this research is Japanese moral education, based on the national curriculum guidelines implemented in 2002, in the educational frame
of reference illustrated in this chapter. In order to cope with the needs of the
twenty-first century, in a quote from one company manager (Lamont-Brown
2000), the Japanese business world had called for “more creative, individualistic and imaginative employers” instead of “homogeneous, conformist
individuals,” which is rather radical in Japan. In the reform efforts, the Ministry of Education, Culture, Sports, Science and Technology—which is referred to as the Ministry of Education from now on—focused on two major
points: the advancement of ‘Academic Ability’ (学力) and the cultivation of
‘Richness in Mind’ (豊かな心) (Ministry of Education 2002b, 9, 38). In its
White Paper, the Ministry of Education emphasized the cultivation of a rich
mind, or kokoro, as a foundation for basic skills needed for living in society
and for such abilities as ‘thinking for oneself’ (Ministry of Education 2002b,
38). While the Ministry suggested moral education as the method for kokoro
education (心の教育),35 it considered reinforcement of moral education as an
urgent need due to the current rapid changes surrounding children and growing concerns over problematic behaviour: such as, for instance, violence,
bullying, non-attendance at school and juvenile delinquency, as well as
crimes against children (Ibid., 38–45). How does moral education, which
aims at a rich kokoro, manage to respond to these educational challenges?

35

心の教育(kokoro kyôiku) means literally ‘education of the heart,’ but due to diverse connotations of kokoro, this study uses the term ‘kokoro education’ without translating the Japanese word kokoro. In the homepage of the Ministry of Education (http://www.mext.go.
jp/b_menu/soshiki2/16.htm), education of a rich kokoro (豊かな心, yutaka na kokoro) is
explained to include Moral Education, hands-on-activities and book reading. The aim is that
school, home and local community will work in unison and teach children, who will carry
the responsibility for society in future, the importance of life and sympathy (omoiyaru
kokoro), moral consciousness of, for example, such as the distinction between bad and good,
and a sense of public duty (kôkyôshin). Education of a rich kokoro is analyzed in Chapter 5.
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2.3 A Religious and Rational Tradition of Values Education: A
Comparative Perspective
2.3.1 The Essential Role of Values in Education
Introduction: The Value Legacy of Humanistic Education
This section aims to construct a comparative perspective to reflect on Japanese moral education. For the purpose, there are many philosophical, religious and non-religious options available in the Western cultural context.
However, in order to contrast Japanese secular character education, the theoretical construction follows the European traditional line in values education,
which means religion education and a rational approach. It also brings some
‘national color’ from the researcher’s background. Recently, one of the most
notable defenders of values education in Finland has been Tapio Puolimatka
(1951–), who, in the field of philosophy of education, has spoken about the
importance of balancing cognitively and intellectually biased education by
paying more attention to the cultivation of ‘value consciousness’ as a central
task of education. The theoretical approach is named here a value realistic
theory, or view, of education. Rather than being one theory about values or
moral education, it is a philosophical approach, which examines education
from a value perspective.
This section consists of five sections. First, it starts with a brief review of
humanistic education, which has paved the way for a humanistic emphasis
and a rational approach to values education. As the philosophical point of
departure, it introduces one line arising from this European value legacy: a
normative theory of education, as well as a value realistic theory of education,
formulated in the analytic tradition of philosophy. Second, the chapter explores, how ‘holism’ appears in the rational approach to values education (in
value consciousness), and, on the other hand, in the religious tradition (concerning the concept of a human being). While the third and fourth sections
trace how ‘moral responsibility’ and ‘moral autonomy’ can be understood in
this religious and rational tradition, the final section explores how ‘autonomous morality’ is cultivated in the context of the value realistic theory of
education.
Western ethics and educational values have roots both in philosophical
and theological branches of science. In many European countries, philosophical and pedagogical ethics have strong connections to theological
ethics, which is the case also in Finland, because of the long shared histories
of schools and the Evangelical Lutheran Church (Atjonen 2004, 17). The core
ethical value of the Christian-humanistic tradition, human dignity, has found
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its way to the Universal Declaration of Human Rights and the Rights of
Children, which also are mandatory documents in school education. Human
dignity is manifested in the following basic ethical values: 1) Every person is
valuable, unique and indispensable; 2) Each person has an equal value; and 3)
A human being is a social being, whose life gains its full meaning only in
relation to other people. (Atjonen 2004, 17.) Goodness, beauty and truth are
classical values, which are widely accepted as universal and core values of
humanity.
On the premise of human worth, education is meaningful only when human life is given intrinsic value, and therefore educational aims should be
designed on the concept of a valuable human life, not simply on societal
purposes (Puolimatka 1999, 25, 33). Then the primary motivation for promoting moral education is not social utility, for instance to diminish socially
undesirable behavior, but rather to teach values that are important in themselves (Wringe 2000, 38, 39). The purpose of moral education must not be
instrumental in the sense that it serves the adult world instead of benefitting
first of all the young people themselves (Ibid., 41). The humanistic educational ideal, which has dominated European education since the ancient times,
is based on two basic traditions, which can be called an all-round education
and intellectual freedom (Kimball 1986, 1995 in Puolimatka 1997, 36).
The all-round conception of education, which dates back to the Greek and
Roman education of virtuous citizens, was blended with Christian educational thought in the Middle Ages, and was maintained through the humanism of
the Renaissance and the Reformation. According to the principle of all-round
education, the task of educational institutions was to convey moral, religious,
cultural and scientific truths. Due to the humanistic ideal, school curriculum
long represented a holistic view of a human being, including the development
of body, ratio and morality, but the ideal of an intelligent person took gradually over in the Western societies over the past few centuries. Humanistic
education increasingly emphasized rational liberty, which developed to its
present form in the sixteenth, seventeenth and eighteenth centuries on the
basis of the Reformation, scientific revolution, new philosophy and the Enlightenment. (Gardner 1999, 1; Puolimatka 1997, 35–44, 52.) In relation to
intellectual freedom, education pursued rationality, autonomy and critical
openness (Thiessen 1993 in Puolimatka 1997, 35). Since humanistic education underlines the importance of autonomy, an educational ideal is a rational,
autonomous individual, who is capable of making independent choices. All in
all, the traditional European value legacy perceives education fundamentally
as a moral task, in which the development of responsibility and autonomy go
hand in hand.
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The Philosophical Points of Departure: Normative Implications of
‘Education’
The definition of education differs accordingly to scholars and their disciplines. In the sociology of education, education is perceived as socialization
to the society, i.e. education of citizens, whereas the psychology of education
emphasizes education as the building of a personality. From the viewpoint of
the anthropology of education, education is understood as the developing of
human race or guiding a person towards the ideal of a human being.
(Hirsjärvi 1995a, 32, 33.) There is some idea of a human being, as well as
individualization and socialization, present to some extent in all education.
School education attempts to support the needed unity of society (socialization) and the free and independent growth of an individual (individualization).
Society transfers the values, but an individual selects them. The important
question in moral education is the balance between different educational
views, and the philosophical grounds (bases) for education. (Launonen 2000,
30.) The definition of education also depends on whether education is approached as a process or results. While the latter case focuses on the consequences, the first case has several alternatives to approach education. These
perspectives can be 1) educator, 2) aims of education, 3) methods, 4) a person
who is educated, 5) norms, values, and ideologies, 6) circumstances and situational factors, and 7) results. (Hirsjärvi 1977, 13, 14.) The theories of education can be descriptive or normative. The descriptive theories can be further
divided according to their focus on an individual or on society: Individually
centered theories emphasize the cultivation of abilities that the individual
appreciates and the socially centered ones emphasize socially valued competence. However, the normative definition of education underlines the importance of advancing valuable competence(Puolimatka 1999, 91.)
The theoretical approach of this study to values education leans towards a
normative theory of education, according to which the whole education is
impossible without values and their preference order. The term ‘education’
itself has normative implications (Peters 1966 in Puolimatka 1995, 109), so
that already the goal setting process presumes that there is something worthwhile to strive for. Peters (1967, 3–14) sees education as a process, which has
to meet several requirements: Education is never separated from ‘judgment of
value,’ or other requirements for education.36 According to him, talk about an
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In the context of moral education, Collier et al. (1974, 7) remark: “Without the existence of
such principles, it would be impossible to talk of ‘education’ and ‘development’ in morality
at all. Teachers and others would have no publicly justifiable aims.” As said above, education and development do not require only the aims but also some criteria for evaluation.
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educated person presumes valuable educational achievements and morally
legitimate procedures. This idea is obvious in the author’s description of
three requirements for education (Ibid., 9; 1977, 28–31): “Commitment to
what is regarded as valuable in itself,” “Knowledge and understanding” and
“Wholeness.” Proclaiming that the task of education is to support the individual’s abilities and personality to develop and open towards a positive and
constructive direction (Puolimatka 1999, 23), Puolimatka summarizes the
normative idea of education into the following aspects concerning educational goals, teaching content and methods how to treat pupils: 1) Value aspect:
Since education conveys something valuable to the educatee, educational
goals express what is considered as valuable in life. 2) Cognitive aspect:
Education should not only guide the child to learn knowledge but also advance the ability to understand and evaluate it. Thus acquiring only separate
pieces of knowledge is not enough. 3) Methodological aspect: The idea of
education agrees only with teaching methods, which respect human dignity
and allow the individual’s free and conscious activity. (Puolimatka 1995,
110; 1999, 33.) According to Kohlberg (1979, XI in Räsänen 1993, 32), 37
educational values are not found in psychological theories, but definitions of
educational aims are based first of all on values, i.e., what is important and
valuable. While the whole idea of education is based on the premise that
there is something valuable to be achieved, education is to advance the
development of valuable abilities using methods that respect the human dignity of the educated (Puolimatka (1995, 110; 1999, 33). By emphasizing
higher cognitive skills and teaching methods, the normative thinking of education also underlines the importance of the individual’s autonomy. The definition of education can be summarized in Frankena’s (1975, 31) suggestion
that education is “the fostering and acquiring, by appropriate methods, of
desirable dispositions, and that the dispositions that are desirable (and not just
naturally possessed or acquired) consist of a mastery of forms of thought and
action with their respective standards, together with responsibility and autonomy.”
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Wilson (in Ibid., 6, 7) speaks about “the criteria of success.” Although people do not always
share the same moral principles and criteria of success, it is possible to set aims for moral
education and criteria to evaluate, if not the concrete results, but at least the aims and content
of moral education.
Kohlberg is the representive of cognitive-structural psychology in the field of moral education.
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Ontology of Values: Moderate Value Realism38
According to the normative view of education, there are cultural differences
concerning which educational values are preferred and emphasized, but because educational aims necessarily involve something universally valuable
that is to be promoted, the goals of education cannot be merely cultural or
individual preferences (Puolimatka 1999, 21, 23). If values are understood as
ideals that guide behavior and as criteria for decision-making and value
judgment, the next question concerns the nature and origin of values: whether
values are considered as subjective or objective, relative or absolute (Halstead 1996, 6). From the ontological perspective, it is possible to distinguish
between value objectivism, value subjectivism and value constructivism
(Launonen & Puolimatka 1999, 24).39 While value objectivism presumes that
values exist in a metaphysical sense in reality and value subjectivism perceives values as existing only in individuals’ minds, value constructivism
assumes a middle course (Ibid., 22–24). In comparison to descriptive theories
of education, the normative theory assumed in this study ascribes to moderate
value realism (Puolimatka 1990). This statement distinguishes values from
valuations and defines values as valuable objects, which are independent of
people’s opinions (Puolimatka 2002, 372).40
The theory dissociates value realism from value relativism—and thus also
from value subjectivism—which claims that there is nothing objectively
valuable but only something that is valued by some social group or a person.
However, the value realistic value realistic view claims that what is valuable
(=values) does not logically depend on what is esteemed as valuable
(=valuations), although what is considered as valuable hopefully depends on

38
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Bottery and Puolimatka represent both the rational approach to values education, but they
differ in their justification of moral education. While Bottery’s (1990, 4) philosophical approach is a “middle way” between the relativist and objective approaches, Puolimatka
(1990; 2002) defends universal values, or moderate value realism, as suitable for public
education.
The espistemological premises of these three categories are as follows: According to value
objectivism, it is possible to recognize values as empirical qualities and consequences of actions and through ethical intuition, according to value subjectivism, moral truths are relative
and it is impossible to obtain any universal knowledge about them, and according to value
constructivism, values are created by people and people can rationally agree about common
values and norms (Launonen & Puolimatka 1999, 24).
Moral realism is a view, according to which there are objective and universal moral principles. The three premises of moral realism are: 1) There are moral facts, which are independent from what people think as right or wrong. 2) Moral arguments are true or false, i.e.,
they have a truth value. The truth of moral sentences does not depend on whether we know
or don’t know that they are true. 3) Some moral claims are true, moral beliefs can be justified, and moral knowledge is available. (Puolimatka 2002, 376, 377.)
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what is valuable. (Ibid.) Moderate value realism implies that “values are part
of the objective structure of human reality by which all persons are capable of
acquiring knowledge through their experiential structures” (Puolimatka 1990).
Values are objective as they are not created by human beings or determined
on the basis of a person’s likings. On the contrary, people, who are born in
the reality of values, lean on the basic values, when they try to understand
themselves or other people, irrespectively of whether they accept the objectivity of values or not. (Puolimatka 1999, 30; 2004, 10.) Charles Taylor (1991,
38) has introduced recently a horizon of significance into philosophical discussion, which Puolimatka in turn has applied to the value realistic theory of
education. Accordingly, there is an independent horizon of significance, on
the basis of which it is possible to define what is important and valuable
(Puolimatka 1999, 28, 29). The existence and order of importance of values is
not dependent on human desires and preferences. A human being does not
create values; s/he can only look for what is right and try to distinguish valuable from less valuable. (Ibid.) The existence of basic values is a prerequisite
for human life, for humanity is possible only if there are some universal values.
In relation to the value realistic theory, the following three mentions are
noteworthy: First, although the value realistic tradition makes a distinction
between values and valuations, it respects cultural as well as individual autonomy in value questions, but without agreeing with cultural relativism.
According to it, individual and cultural decisions and valuations are to be
evaluated on the bases of how good, right, and true they are. Second, value
realism differs in its philosophical premises from value constructivism,41 but
it does not automatically mean rejection of constructivism in all educational
spheres (Puolimatka 1990). Although a great deal of reality is independent
from a person’s ability or way to conceptualize it, in many aspects the two
educational views complement each other. For instance, in social reality there
are dimensions, which persons create by their way of understanding and
speaking of them. The same applies to a person’s self-understanding:
Although people cannot change their basic being, the way they think of themselves influences greatly what they are like. (Puolimatka 2002, 369.)
Alike constructivism, the realistic view assumes a child to be a collaborator
in her/his own development, which “requires in values education full respect
for a child as an individual and results in stressing the importance of her/his
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Value constructivism claims that, because there is no value knowledge, it is impossible to
find value truth, and hence it must be created. It approaches values as personal valuations
and likings. (Puolimatka 2002, 131.)
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rational thinking abilities” (Puolimatka 1990). Third, the reason for choosing
this particular theory to reflect the Japanese moral education is that it best
represents the oldest value tradition in a European cultural context. The
Christian ethics is no longer the only religious and ethical tradition in today’s
Finnish school education either (Launonen 2000, 309), but as a philosophical
view of education, it competes with many other, religious and secular, educational views in today’s educational reality. In addition, the value realistic
theory challenges the present educational emphases and values increasingly
imbued with neo-liberal and value relativist trend. By appealing to a person’s
unconditional human value, the value realistic theory in its Christian version
speaks for the well-rounded human well-being, and thus criticizes growing
academic demands and insufficient teaching and guidance in ethical and
spiritual issues.
In summary, the theoretical framework is a combination of a normative
theory of education, which leans on what Puolimatka (2002; 2004) calls a
‘value realistic view of education,’ and a religious-rational approach. As the
name of this selected comparative view, the value realistic theory of education refers to its distinction from other educational theories due to the philosophical value assumptions behind it, the religious approach to the Christian tradition, and the rational approach to its distinction from other major
approaches to moral (values) education.
The Aim of Values Education: Value Consciousness
At the global level, the dialogue around “The Declaration Toward a Global
Ethic,” published in 1993, has underlined in unison the necessity of a change
in ethical consciousness (Heinonen 1997, 11; Küng 1997, 15).42 According to
Küng (Ibid., 32), this means a change of the whole attitude of mind and heart.
While, in the field of education, Mustakova-Possardt (2004) has claimed
moral consciousness as “central to negotiating the challenges of the 21st
century,” and proposed “a re-envisioning of education in the direction of
integrating mind and heart,” Puolimatka has recently written about the importance of value consciousness. He calls for simultaneously more values
education and more transparency of the values of school education in general.
According to this author, one of the present problems in Western culture is
the shallowness of the value perspective, which must affect educational val-
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The Declaration Toward a Global Ethic (1993) was endorsed by leaders of many religions at
the Parliament of the World’s Religions. According to Küng (1997, 15), the Declaration attempts to express the ethical minimum of what is simply necessary for the survival of humankind.
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ues. How does value consciousness contribute to the educational challenges
from the viewpoint of holistic well-being?
According to Puolimatka, a human being is a value conscious and
value-directed person, whose self is built on the basis of values. The development of value consciousness is a central aim, when education attempts to
advance an individual’s abilities and personality in a positive and constructive direction (Puolimatka 1999, 23), for values motivate people to orientate
their lives and develop themselves as human being (Puolimatka 2004, 11, 12).
Puolimatka’s (1999, 16, 19) claim for the cultivation of value consciousness
leans on the Aristetelian-Christian tradition, and on the educational thoughts
of a phenomenological German philosopher Max Scheler (1874–1928). Describing Scheler’s philosophy of education, Solasaari (2003, 66) explains that
all human actions are tied to values: Values and value consciousness are the
foundations of human action in the sense that everything, towards which
people orientate themselves, involves some value; if this orientation contains
an obvious intention towards something, a person has gained awareness of
this value. Puolimatka clarifies the notion thus: Value consciousness guides
the person to prioritize things according to their importance by giving precious information of what is valuable, and—here Puolimatka uses Taylor’s
(1991) concept—providing the perspective of significance. Values support
the individual to weight what is meaningful and worth struggling for. By
providing ideals, values thus help to evaluate different life styles: whether
they are good or bad, right or wrong, profound or superficial. (Puolimatka
1999, 67, 68.) Value consciousness is also a prerequisite for ethical development, for awaking awareness of the deficiencies of life, values make a person
struggle with correcting problems and developing and improving life (Puolimatka 2004, 11). Value consciousness, which can increase resistance to internal (natural instincts and desires) and external forces (public opinions), and
thus improve a person’s self-determination and self-direction
(self-governance), is a valuable tool to advance personal responsibility for
healthy development and human well-being.
2.3.2 Value Consciousness and Holistic Education
Holistic Constructions—Worldviews—and Decision-making
When education does not only teach academic abilities, but also supports the development of human being, or when it does not only teach facts or skills, but develops also understanding, it can be called holistic education (Niemi 1999, 218).
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What does value consciousness exactly mean? Although cognitive functions
play an important role in consciousness, human consciousness consists—depending on the definition—of knowing, feeling, and willing plus the
harmony and integration between them (Carter 1984, 167), or knowing, willing, and creativity, which are all grounded in feeling (Puolimatka 2004, 33).
Similarly, value consciousness is a comprehensive notion. Puolimatka (1990,
17, 18) suggests that value consciousness consists of six components:
1) value cognitions, 2) value beliefs, 3) value attitudes, 4) motivation,
5) value-directed emotions, and 6) value-oriented conative structurations.
This definition presumes a broad approach to the cultivation of value consciousness, which presumes the holistic idea of a human being and education.
As far as cognitive learning is concerned, this means that education provides
a pupil with holistic cognitive structures, which according to Peters (1966 in
Puolimatka 1997, 47, 48), support the understanding and arrangement of
knowledge. We can say that somebody is highly educated, but is not civilized
or well educated, if s/he has a command over some skills, but s/he may still
lack a holistic view of things (Peters 1967, 6). From this point of view it is
not enough to master separate pieces of knowledge, if a holistic understanding of them is lacking. Although value consciousness cannot be returned
to cognitive competence, it presumes a holistic understanding of the world,
i.e., worldview: While worldview is a frame, where separate pieces of
information of the reality can be located, the core of value consciousness is
the value dimension of this worldview.
Worldview is thus an inseparable concept from morals and values. It can
be described also as a more or less structured system of beliefs and valuations,
which consists of world image, epistemology and values (Niiniluoto 1993,
54). In cultural anthropology, the worldviews found in some culture are
understood to be the wholeness of values, norms and concepts, on which the
great value judgments concerning the world and human beings are based
(Hirsjärvi 1980, 4). If defined briefly, worldview is the whole idea of essential nature and value of reality (Hirsjärvi 1985a, 81). The understanding of
the reality is built by the knowledge, beliefs, values and norms concerning
human beings, society, nature (Ibid.), and the transcendental world (Ehnqvist
2006, 15). As elaborated in the model (Figure 5), worldview consists of the
idea of the world and its ideals. While the image of the world is based on
beliefs and empirical knowledge, ideals arise from values. If ideals thus produce the ‘desirable state of affairs’ (Rescher (1969, 9), norms are means to
achieve the ideals Hirsjärvi 1985a, 81, 82).
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Figure 5. Model of the elements of worldview (modified from the model presented by
Hirsjärvi 1985a, 82).

Worldview is a term, which is used for shared ideologies and a personal concept of reality. In the first case, as mentioned, the term worldview is close to
the concept of ideology, which in turn can be defined as a worldview based
on some particular ideal or high idea (Nurmi 1995, 140), often religious and
political. While a religious worldview includes an assumption of there being
a God, a rational worldview excludes the theist dimension (Niiniluoto 1993).
Everyone has a specific type of worldview, which is influenced by both the
physical and social environments (Helve (1993, 15). Also beliefs and valuations direct a personal formation of life view, which affects our understanding of the meaning of life, as well as our positions and missions in the
world. While a rational understanding of the reality emphasizes facts and
critical evaluation, value consciousness also embraces values as important
criteria in arranging different pieces of knowledge. The idea of a human being is a crucial element of worldview; it can be normative, expressing the
educational ideal, or descriptive, implying the abilities and possibilities of
human development on the basis of scientific research (Hirsjärvi 1982, 1;
Vaherva 1981, 1). Whether the concept of a human being is approached from
a value perspective or on the basis of scientific knowledge is a central question in education (Puolimatka 1999, 11).
Summarizing, in this study, worldview, ideological and personal, refers to
a broader understanding of human life. If worldview is a frame, where separate pieces of information of the reality can be located, and the value dimension of this worldview is the core of value consciousness, what is the role of
value consciousness, and worldview, in a person’s behavior?
As concluded earlier in the Chapter 1, moral responsibility is needed to
supplement human intelligence. (If an analogy of the human mind to a PC is
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permitted, the human mind is hardware, which needs morality as an operating
system to run software i.e., available facts and beliefs, in order to fulfil its
function, i.e., to make responsible and wise decisions.) The importance of
morality becomes more obvious, if we think of human behavior as a decision-making process: When a rational person makes choices s/he utilizes
available knowledge, but her/his decisions always also reflect the person’s
morals. This does not require that the person is aware of this connection, or
of morals that her/his conduct reflects. As Atjonen (2004, 22) has stated:
Everyone has morals, but everyone is not moral or has no ethics. We are not
always aware of our motives, and we do not always act according to principles, but human behavior is not wholly arbitrary (Wilson in Collier et al.
1974, 6). Although it is possible to act without being aware of any particular
principles, there seem to be a consensus that “we ought to begin with the
principles” (Ibid. 7). People, who are conscious of values, can commit themselves to what they feel to be most valuable (Puolimatka 1999, 288), and thus
direct their conduct.
There are different views of what is seen to be important in teaching
moral decision-making. According to Musgrave (1982), moral decisionmaking requires a cycle of actions, starting with moral awareness and continuing to moral reflection of moral principles. In the author’s (1982, 61) own
words: “The way in which we conceptualize choosing becomes, therefore,
crucial for moral education. Usually in moral situations we take our principles for granted and act without much thought…However, from time to
time crises occur and well-tried recipes fail to meet the social situation. In
these cases where the moral awareness has been aroused reflection is needed
and principles have to be consulted before a decision is possible. Any analysis of moral choice, or indeed, any type of decision, must, therefore, examine
the elements of such reflection.” Musgrave lists four elements needed for
moral reflection, which can be made at the personal and/or societal levels:
1) A certain amount of factual knowledge necessary for the making of any
moral decision. 2) Knowledge of the consequences for those whom the decisions will affect. 3) Examination of how those involved interpret and feel
about each other’s behavior. 4) Balancing of the facts, consequences and
interpreted feelings of oneself and others against each other. (Ibid., 61, 62.)
Hare (in Ward 1982 ii), in turn, distinguishes two levels in moral decision-making: critical and initiative. At the critical level, “we employ when
deciding the best principles to adopt for resolving moral conflicts, whereas
the initiative level “represents our ‘gut reaction’ to particular moral crises.”
Hare, who attempts to demonstrate how the right principles, worked out at
the critical level, can be used to cultivate the best heartful dispositions at the
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initiative level, also argues that moral responses are the work of the whole
personality (Ibid.). In conclusion, we can infer that value judgments require
an ability to make choices, which is not possible without moral awareness,
reflection and principles, and that the decision-making happens both at the
critical and initiative levels.
If human conduct is paralleled to choice-making process, decisions are
results of mental processes, and choice-making can be traced, not only to
available facts and beliefs, but also to the “hidden sources of human behaviour” (Aalto 2002, 77): consciously or unconsciously internalized morals,
ethics and values, the final source being a personal worldview and the meaning of life. The connection of a worldview to human conduct can be illustrated in the following model, which is a combination of the knowledge
about worldview presented above by Hirsjärvi (1985) and Aalto’s (2002)43
attempts to describe the “hidden sources” of human behavior (Figure 6). All
in all, one’s idea of the world, together with the meaning of life, lays a foundation for an individual’s value system, which is the source of the person’s
ethics and which takes a concrete form in morals. For the purpose of this
study, the connection between values and human behavior is emphasized in
the model.

Figure 6. Human behaviour as a decision-making process and worldview as its hidden source: an elaborated model based on Hirsjärvi (1985) and Aalto (2002).

43

Although Aalto’s model is not presented in an academic work, it was adopted into this study,
as it sheds light to, and elaborates, the connection between background assumptions and actual behavior.
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The model elaborates the elements, which the rational-realistic value tradition
highlights in values education. It displays how the individual’s decisions and
choices reflect her/his morals, how morals depends on personally formulated
ethics, how ethics is influenced by the values that the person is committed to,
and how values arise from the understanding of the world and human being.
According to the Hallamaa (1998, 98), moral judgment consists of three aspects: 1) norms and values, 2) facts and 3) backgrounds assumptions. While
norms and values express what an individual finds ethically important and
worth aiming at, facts concern the situation and are morally relevant. It depends on the norms and values, which facts an individual pays attention to,
because what one finds important affects on her/his understanding of the
situation. Background assumptions, in turn, consist of a person’s conception
of life and worldview, and ethical concepts that derive from worldview.
Background assumptions thus include, for instance, the person’s understanding of the nature of moral conduct and the foundation and justification
of morals, motivation to act morally right and concept of the nature of a good
life. (Ibid.) While the prime purpose of education is to provide ingredients for
the formation of a personal worldview (Hirsjärvi 1995b, 66), religion education, according to Hallamaa (1998, 102), provides a natural learning environment for that, for ethics always requires devotion to some values and
norms.
Many contemporary philosophers have stressed that human beings have a
need to understand their lives as a story, which advances from the beginning
through many phases towards the end (Taylor 1989 in Puolimatka 1999, 101).
Telling this story is seen as a person’s attempt to locate her/himself into a
broader story, and to identify her/himself in relation to what is significant,
right and good (Puolimatka 1999, 101). Learning and broadening one’s
viewpoint, in turn, requires knowledge about the sources that one’s personality is constructed from. Since a person is a historical and cultural being,
whose personality is built by personal and cultural experiences, one needs to
know not only the personal history, but also the history, values and worldviews of the surrounding culture. (Ibid.)44 Since everyone adopts, consciously or unconsciously, some way of looking at the world, it is reasonable to
introduce the child at least to one system, in order to provide ingredients for
personal deliberation. When this is done by developing a child’s abilities to
evaluate independently the validity of the taught worldview and by giving
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Basing on this knowledge, a critical reflection of oneself, personal appreciations, understanding and likings may result in finding some parts of life trifling, meaningless or destructive, and some constructive, good or significant (Puolimatka 1999, 101) .
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knowledge about alternative views, a child is given the basic prerequisites for
building a holistic system to organize knowledge and a foundation for meaningful experiences. (Puolimatka 2004, 368.) The story that may have had the
greatest influence on Western culture is the Christian story about the creation,
fall and redemption (Puolimatka 1999, 103). The history of the world is
understood as a linear development from the creation of the world towards
the final day of judgment and the creation of a new world and heaven. In this
tradition, a human being is understood as a valuable and conscious being,
whose conduct should be directed by value consciousness (Puolimatka 1999,
16, 19; 2004, 33).
People can build up themselves self-reflectively by value choices, which
represent higher level consciousness than impulsive desires and instincts:
Ethical consciousness integrates self so that it does not have to function by
impulsive incitements. Education is a catalyst in a process, in which a person
builds “self” and becomes aware of self as a human being. According to the
value realistic view of education, the identity of the self is built by a search
for significance and permanent values by looking for answers to ‘why’ questions. (Puolimatka 1999, 16, 28.)45 We can state as a conclusion that morality
has an essential role in human behavior. Thus values education, which empowers this less visible human resource, can greatly contribute to human
choices, which in turn benefits both academic performance and human development in a broader sense. What is said about ethical decision-making
may not be truer at any time than in today’s world: “There are multitude of
issues pertaining to both individual and social life where ethical decisions
must be made and where education can play at least a modest role in the
decision-making process” (Elias 1989, viii). The more conscious the underlying morals and values become, the more consciously a person can guide
her/his conduct. Since values education attempts to support the student to
assume responsibility for her/his conduct by evaluating it, one of its important missions is to make the values explicit.
A person can be assessed to be good at some specific skills (non-moral
meaning) or morally good as a human being (moral meaning) (Straughan
1988, 28 in Launonen 2000, 33). When education does not teach only academic abilities, but also supports the development of human being, or when it
does not only teach facts or skills, but also develops understanding, it can be
called holistic education (Niemi 1999, 218).
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According to Taylor, humanism has failed to prevent the feeling of insignificance and
purposeless of human life from spreading (Sihvola 1995, 21, 22).
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The Holistic Idea of a Human Being
Holism can be regarded as a worldview “that sees all phenomena, all existence, as intrinsically interrelated” (Miller 2000 in Schreiner et al. 2005, 35),
or as “an ideological tide against what is considered to be a negligent and
one-dimensional mainstream approach to humanity and education” rather
than “one set philosophy of the human being” (Tirri 2007, 9). In this study,
‘holistic’ is understood as an educational approach, which fundamentally
arises from a holistic understanding of the human being. This approach
agrees with the criticism that although “we are whole people, education has
often functioned as if it were only the mind which needed to be engaged and
then only one part of it” (Schreiner et al. 2005, 16), and acknowledges therefore the inter-relatedness of the physical, mental and spiritual aspects of our
being (Ibid.). By focusing on all human faculties, a holistic approach offers
“an alternative to the pervasive educational paradigm which centres on cognitive learning and societal utility” (Schreiner et al. 2005, 30).
As stated, the cultivation of value consciousness presumes the holistic
idea of education and a human being. The understanding of ‘whole,’ and
what is meant by the whole human, is tied to cultural and historical conditions (Tirri 2007, 9, 10), and it varies depending on the faculty of science. In
the field of psychology, Rauhala (1990, 35, 36) has presented an ontological
analysis of the human being, according to which there are four dimensions in
human existence: 1) body, as an organic happening, 2) consciousness, and
3) situational existence. To these three rationally argued categories, Rauhala
adds one more dimension, 4) immortality, which according to him is vital in
some applied human studies. He explains immortality as the continuation of
existence after organic life has ended. In this holistic view, the situational
existence enables a person to be in relation to one’s present life conditions,
which are inseparable from the demographic, historical and cultural conditions including values and norms (Lehtovaara 2007, 591). Due to the contextual nature of education, the situational dimension is naturally present at least
implicitly in all forms of education. Consciousness, in turn, refers to mental
activities, in which Rauhala distinguishes two levels: the psychic and the
spiritual (in Finnish, ‘henkinen’). The author holds the spiritual as the primary
human construction, because a person can observe and analyze at this level,
what s/he has experienced at the psychic level. The spiritual, which contains
such functions as thinking, knowledge formation, self-awareness, values
evaluation and ethical responsibility, also represents morality: It enables a
human being to develop as an ethically responsible person. In many cases,
according to Rauhala, a belief in immortality tends to improve the sensitivity
of value consciousness and advances the functioning of conscience, love of
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one’s neighbors and real equality. (Lehtovaara 2007, 594; Rauhala 1983, 71;
1990, 39.)
While a classic Western description of human beings is composed of
body, mind and spirit (Schreiner et al. 2005, 15), in the educational context,
the whole human has been described to include simultaneously spiritual,
moral, cultural, mental and physical, and sometimes social, aspects (Best
2000, Bigger 1999, Hull 2002 in Tirri 2007, 10). The Christian tradition,
which characterizes a person by reason, emotion, and the ability to choose,
and as an image of God by moral and spiritual, which long for fulfillment
(Peterson 1986, 70, 82, 83), acknowledges an immortal existence in its conception of the human being, too. This holistic approach requires “education
that takes seriously all dimensions of human life, including the under-girding
faith dimension, and handles them in a way that engages intellect, emotion,
creativity and relationship” (Goodbourn 2005, 49). Schreiner et al. (2005, 15)
claim that “The answer to the question ‘Why holistic education?’ is found in
our understanding of humanity, of education and…of Christian faith.”
Therefore, the concept of holistic education does not apply only to any particular types of education, for in addition to the whole person it engages
community, many ways of learning and knowing, the whole context, and the
essence of Christian faith (Schreiner et al. 2005, 15–17).
According to Rauhala (1975), the different concepts of the human being
share the following characterizations: 1) rational, enquiring and interpretative
thinking, 2) bound to ethical decisions, 3) self-conscious, and 4) living in
social relations. What characterizes the Western philosophical tradition is that
it has easily perceived a dichotomy between intellect and emotions (Downey
and Kelly 1982, 100). The value realistic theory of education, which reinforces the integrated view of education, includes affective education as an essential part of moral education. It agrees with Downey and Kelly (1982, 102),
who advocate the importance of emotions in moral education; according to
them, the result of a divorce of feeling and intellect “has been the devaluing
within education of any activity that has not appeared to have a fully intellectual content and, conversely, an emphasis on those areas of the curriculum
that stress the development of the intellect to the almost total exclusion of all
else.” The authors criticize the reduction of art, aesthetic and creative activities in education and claim that education “that is concerned with only one
dimension of human experience is no education at all” (Ibid., 103). Since
cognitive theories are not sufficient for outlining an overall concept of a human being, they cannot sufficiently explain human ethical development either
(Räsänen 1993). A purely cognitive view of ethics presupposes the moral
ideal of the ‘autonomous, rational being,’ whereas such terms as emotions,
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intentions, motivation, will, disposition, virtue, and character characterize a
much more rounded and inclusive view of a person (McDonald 1995, 61).
Concluding the discussion of holistic human being, a person can be characterized by reason, emotion, (feeling), and the ability to choose, and, as an
image of God, by moral and spiritual, which long for fulfillment (Peterson
1986, 81, 82). The Christian tradition of education shares many aspects with
other theories, but it is also distinctive in some value premises (Peltonen 1979,
103, 104). For instance, it perceives a person as valuable and sinful (Hiltunen
1985, 32, 33). It values rationality as an essential human quality but perceives
spirituality—which in Scheler’s (in Solasaari 2003, 71) words is characterized by love—as the core of a human being. According to Scheler, the
spiritual personality contains will and emotions, as well as such qualities as
goodness, love, faithfulness, respect, mental enquiry, bliss, suspicion and
freedom. Thus a human being is made up not just of reason but also of affection, and by such value qualities as love and ‘heart,’ which are conveyed
through emotions (Scheler in Puolimatka 2001, 375). S/he is fundamentally a
spiritual being, who is directed by value consciousness (Puolimatka 2004,
318, 319, 321), not merely on the basis of intelligence and perceptions, nor
natural desires and instincts. In the Christian tradition, value consciousness
belongs to the core of humanity (Ibid., 10): together with the meaning of life,
it is the central definer of what is called ‘person.’ Next we will examine, how
such central attributes of the human being as ‘moral responsibility,’ ‘human
value,’ ‘love’ and ‘vulnerability’ are understood by this tradition.
2.3.3 Moral Responsibility Arising from Unconditional Love
Human Dignity: Foundation and Restricting Side of Morality
Lickona (1991, 67), a developmental psychologist and educator, 46has spoken
about two universal moral values, respect and responsibility, which on the
foundation of natural moral law “form the core of a public, teachable morality.” According to him, these values “have objective demonstrable worth
in that they promote the good of the individual and the good of the whole
community,” for they are needed for healthy personal development, caring
interpersonal relationships, a humane and democratic society and a just and
peaceful world (Ibid., 43).
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Thomas Lickona is a developmental psychologist and educator, who has written widely
known books about moral development and values education.
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Respect means showing regard for the worth of someone or something. It includes
respect for self, respect for the rights and dignity of all persons, and respect for the
environment that sustains all life. (Lickona 1991, 67.)

In the Christian tradition, moral respect arises from unconditional human
dignity. A human being is perceived as a creature created in the image of God,
which means that s/he is a unique person with intrinsic human worth (Puolimatka 1995, 30; 2004, 318). This inherited human worth is a foundation for
moral education, which leads to the following implications: Since everyone is
a unique and valuable individual, the development of individuality is a value
itself (Hirsjärvi 1982, 60; Puolimatka 1999, 30, 35).47 In addition, education
should nourish everyone’s potentials to the fullest (Peterson 1986,
88). Intrinsic human worth (Puolimatka 1995, 30) also means that everyone is
valuable on the same objective basis, which demands equal respect for all
individuals. Thus inherited human dignity requires responsibility for the
well-being of oneself and others. Esteem on unconditional human value also
demands the protection of everyone’s life from inviolability: Respect is a
restricting side of morality, which “keeps us from hurting what we ought to
value” (Lickona 1991, 67).
Respect for self requires us to treat our own life and person as having inherent
value. That’s why it’s wrong to engage oneself in self-destructive behavior such as
drug or alcohol abuse. Respect for others requires us to treat all other human beings—even those we dislike—as having dignity and rights equal to our own. That’s
the heart of the Golden Rule. Other forms of respect derive from these. (Lickona
1991, 43.)

The restricting side of unconditional human worth also prioritizes ‘person
values’ to ‘competence values,’ which is particularly underlined in Christian
ethics. Human worth does not depend on what the individual does, but what
s/he is (Koskinen 1995, 252). The human need to be accepted and loved is
widely acknowledged as a fundamental question of human life in psychology
and therapy. According to Hellsten (2000),48 love, rest and an ability of ‘being’ are connected to each other in such a way that a person who cannot experience love, attempts to earn a right to exist and live by her/his ceaseless

47
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Understanding a human being as the image of God entails radical individuality. Individuality
is significant because everybody is seen to reveal something about infinite God. The development of individuality is a value on its own and an educator has to help a person to develop
her/himself so that s/he can use all the potentials s/he has. (Puolimatka 1995, 30; 2004. 320.)
Tommy Hellsten is a Finnish theologian and therapist, who has written a number of psychological best-sellers concerning human well-being.
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efforts. If a person is not internally convinced of her/his inherited worth as a
human, s/he strives to gain it through continuous work and self-improvement.
In this pressure to win acceptance, s/he may lose one’s existence as ‘a human
being’ and turn to ‘a human doing.’ (Ibid., 146, 147.) However, when ‘person
values’ (a person is valued on the basis of unconditional human worth) are
preferred to ‘performance values’ (a person is valued according to her/his
performance), an individual needs not to search for respect in one’s own or
others eyes by achieving, but on the contrary, s/he can protect oneself from
excessive efforts. Love based on unconditional human value gives a “sustainable” ground for a healthy life.
Moral Responsibility: Active Side of Morality
As Applebaum (2005) has said: “…how we understand moral responsibility
will greatly affect not only what we perceive we are morally responsible for
but also what we perceive as morally wrong”—or alternatively, as valuable
and important. All in all, responsibility goes hand in hand with respect: “Responsibility is an extension of respect. If we respect other people, we value
them. If we value them, we feel a measure of responsibility for their welfare.”
(Lickona 1991, 44.) A sense of responsibility is opposite to respect in the
sense that it is the active side of morality.
It includes taking care of self and others, fulfilling our obligations, contributing to
our communities, alleviating suffering, and building a better world. (Lickona 1991,
68.) Responsibility emphasizes our positive obligations to care for each other.
Respect, by comparison, emphasizes our negative obligations. It tells us for the
most part what not to do. (Ibid., 44, 68.)

Berman (1990 in Berman 1997, 12), who has written about social consciousness and social responsibility, defines social responsibility as “the personal
investment in the well-being of others and the planet.” A socially responsible
person understands her/his connectedness and interdependence to a large
network. The Declaration Toward a Global Ethic (Parliament of the World’s
Religions 1993), which urges us to assume personal responsibility for all we
do, because all “our decisions, actions, and failures to act have consequences,” sees that the necessity of morally responsible conduct arises from
the interdependent nature of human life: “We are interdependent. Each of us
depends on the well-being of the whole, and so we have respect for the
community of living beings, for people, animals, and plants, and for the preservation of the Earth, the air, water and soil.” Also according to the value
realistic tradition, a human being is a social being, who does not only live and
develop her/himself through interaction with others but is also socially re-
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sponsible and interdependent. On the other hand, however, the person is
responsible for her/his life because s/he is free and self-reflective. (Puolimatka 1999, 86.) This means that while having freedom to choose between
good and bad (freedom of conscience), s/he has also personally responsibility
for the consequences of the choices. The person is not only a ‘product’ of
external conditions but also a being that is responsible for building the self by
ethical decisions. Responsibility manifests itself to life in the person’s choices between good or bad, valuable or worthless, virtuous or vicious, profound
or superficial, and appears in life styles, which build either broken or safe and
sound, alien or free life circumstances, both to the subject individual and
others. (Puolimatka 2004, 89.) Moral responsibility is personal in the sense
that one cannot free oneself from it by hiding behind a community (Puolimatka 1997, 291).
If the cultivation of social responsibility gives “primary attention to the
way we live with others and our responsibility for furthering the common
good” (Berman 1997, 14), Christian teaching, which culminates in the ‘law
of love’ and calls for love of God and one’s neighbor (McDonald 1995, xix,
41), broadens this ethics in two senses.49 First, according to the tradition, a
human being does not live only in relation to other people and the environment but also to God (Hirsjärvi 1985a, 141). The means that in addition to
the person’s responsibility to grow as a fellow-man the individual is personally responsible in front of God (Hirsjärvi 1982, 55–66). Second, when ‘the
law of love’ advices us to love others as we love ourselves, it uses ‘love of
oneself’ as a criterion for ‘love of others.’ This shows that the individual’s
own well-being is an intrinsic value, too, which does not, however, mean
narcissism, egoism or anything that harms or destroys oneself or others. All
in all, moral responsibility comprises all the five moral areas, presented in
Section 2.1: intrapersonal, interpersonal, natural, societal, and supranatural,
the last of which contains existential and religious questions.
A Realistic Idea of Human Vulnerability
Social responsibility means understanding how ethical values such as justice
and care frame relationships with others and our society (Berman 1997, 12,
13). In order to response to human vulnerability, Gilligan (1988a in Berman
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The love commandment as it is in the New Testament: “‘Love the Lord your God with all
your heart and with all your soul and with all your mind.’ This is the first and greatest commandment. And the second is like it:’ Love your neighbour as yourself.’ All the laws and
prophets hand down these two commandments.” Matt.22:37–40 (Holy Bible, New International Version 1978).
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1997, 13) suggests care for the voice of morality. While some ethicists make
a caring relation basic in moral theory (Noddings 2003, 34), according to
Gilligan, there should be a balance of care and justice in social responsibility.
While the justice voice addresses claims of inequality and is often framed in
terms of rules, principles, and obligations, the care voice is sensitive to suffering and is often framed in terms of compassion and response to those in
need. While justice offers protection in the face of oppression, care offers
protection against abandonment in the face of pain. (Gilligan 1988a in Berman 1997, 13.) Hoffman (2000, 222), a researcher of empathy, describes
caring and justice as universal moral principles. According to him, justice
takes place through punishment or distributive justice. Distribute justice consists of the principles of merit, need and equality (Ibid., 227), out of which
merit (e.g., such competence as talent, training, knowledge and skill) is favored as a criterion for allocating resources in the contemporary Western
world (Ibid., 228). The principle of caring, which is compatible with empathetic morality, says, in turn, “that we must always consider others” (Ibid.,
225). Although empathy and caring are independent principles, they are mutually supportive, and therefore “congruent dispositions to help others” (Ibid.,
225). “In caring for the well-being of others and the welfare of the community as a whole, one is concerned about both oppression and abandonment” (Berman 1997, 13, 14).
In Christian ethics, justice and caring are involved with each other. While
the demand of justice is expressed in commandments, the first and greatest of
them, the ‘law of love,’ underlines the caring aspect. McDonald’s explains:
When the New Testament tradition endorses the moral law, which it identifies with
the will of God, and suggests agape as fundamental motive, it presupposes an inter-personal, interactive, caring realm of discourse, articulated above all in the
teaching of Jesus and the story of Jesus’ ministry. This type of view is not only
more appropriate to Christian ethics in terms of biblical teaching, but it is also
more true to life as human beings know it. (McDonald 1995, 61.)

Christian ethics approaches human nature realistically and characterizes it not
only by human dignity but also by vulnerability. It includes both moral demands and ‘God’s generosity’ as an answer to human vulnerability (McDonald 1995, 3, 4). Vulnerability, which concerns physical, cognitive, moral and
religious spheres of human life, i.e., the whole person (Puolimatka 2004,
11–13), manifests itself in physical sufferings, accidents, diseases and death.
It exposes a person to cognitive mistakes and failures, to moral badness and
guilt, and, in the matters of life and death, to human violability and insufficiency (Ibid.). In one word, vulnerability reveals a person’s illusions of om-
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nipotence and self-sufficiency, which makes her/him dependent on others and
external support.
Being Loved Enables Love
Since a vulnerable person lives under the tension of her/his limits and shortcomings and value ideals, s/he needs an ability to pardon her/himself in order
to avoid the paralyzing effect of value consciousness (Puolimatka 2004, 11).
In addition to a caring voice, the tradition attempts to deal with vulnerability
by offering comfort in misfortune and forgiveness and freedom from guilt to
the repentant. The invidual can learn to pardon her/himself, and to know
her/himself in the deepest sense, only in relation with God, because the
knowledge and personal experience of love, mercy and forgiveness, makes
people aware of their worth and the value of life. (Puolimatka 1999, 103;
2004, 9–11.)50
Taylor thinks that secular humanist morality is not enough for this type of
motivation. According to him (Sihvola 1995, 21), it is difficult to argue for
benevolence, justice and help for suffering people without religious faith,
especially in the modern world characterized by expressive individualism.
However, love of someone, who is greater than a human, motivates also other
loves and thus also a universal respect for human dignity and benevolence for
suffering people. According to Taylor, also the dark side of human life brings
out the need for religious faith: we know too much about the dark sides of
human motivation and irrationality so that we could believe, as Aristotle did,
that a person, even of average talents and raised up with love, would automatically lead a virtuous and happy life. (Ibid., 21, 22.) Also in Gustafson’s
(1970 in Elias 1989, 137) view, the belief that God is love and that he loves
us can be a strong motivation to love God and other people.51 This love,
which is unconditional for one’s success, is the source of moral motivation
and power to realize morality. In a similar manner, “God’s grace calls us to
respond in kind to his nature, which is love and truth” (McDonald 1995, 4),
the presence of love encourages, according to Scheler, the object to grow and
develop (Solasaari 2003, 73). Solasaari (2003) summarizes Scheler’s educa-
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The dark side and incomprehensible badness of human being is explained by the fall of
humankind. This contradicts the idea of Greek normative philosophy according to which this
fundamental problem is resolved by knowledge. Christian faith teaches that knowledge is
not enough because sin distorts a person’s way of seeing reality. (Puolimatka 1995, 30, 31.)
Vulnerability makes a person dependent on mercy: The goodness of human being is a ‘mercy’, which a person can possess with the help of a being, who is more powerful than s/he.
This stronger power is God.” (von Wright 1961, 56 in Hirsjärvi 1992, 59.)
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tional philosophy in the title of her book “Love and values make the person
grow.”
What has been said about moral responsibility can be summarized in the
following: A person is supported to assume responsibility for her/his moral-intellectual development and is encouraged to develop fully her/his potentials as a valuable unique individual. As a moral being, s/he is also expected
to advance human well-being and protect it from inviolability. However,
there is no need to overreach oneself in order to gain (earn) human dignity;
the individual’s human worth is inherited and independent from her/his effort,
success or failure.
2.3.4 Moral Autonomy: Freedom and Self-governance
Moral Freedom and Responsibility: Misinterpretation of Autonomy as
Absolute Freedom
Moral freedom is as an essential element of value consciousness in the same
way as human dignity and moral responsibility. While the value realistic
tradition requests moral education to cultivate a person, who can make value
choices consciously and take responsibility for her/his conduct, and what s/he
is like as a human being, (Puolimatka 1997, 291), it emphasizes the interconnectedness of moral responsibility and freedom. The cultivation of responsibility without freedom contradicts the goals of human growth (Skinnari
2001, 518). Frankena (1973, 116) reminds us:
…society must be careful here. For it is itself morally required to respect an individual’s autonomy and liberty, and in general to treat him justly…Morality is made
for man, not man for morality.

Autonomy is always connected somehow to the ideal of freedom and independence, and thus regarded as the individual’s right. Individual liberty emphasizes freedom of action and freedom from constrains in the pursuit of
one’s own needs and interests (Halstead 1996, 18).52 As Bauman (1992,
191–195 in Koski 2004) says: “Autonomy means that actors are limited only
partly, if at all, while they are striving for whatever institutional purposes
they desire.” In comparison to power assertion, autonomy is a more highly
valued socialization technique in an individualist group than in a collectivist
group (Rudy, Grusec & Wolfe 1999). The individual’s liberty is one of the

52

Liberalism is seen to have its origin in conflict, either between individuality and sociability
(Gaus 1983 in Halstead 1996, 18) or between one’s individual control over resources and
another individual’s challenge to that claim (Ackerman 1980 in Halstead 1996, 18).
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finest achievements of Western civilization: As a fruit of individualism, people won the right to make choices or decide about their lives, but as Taylor
reminds us about the dark side of individualism, they also lost something
important that had given meaning to their lives.53 According to Taylor (1991,
3–9, 37–39), human beings, while trying to reach their freedom, have broken
down many old moral systems, and by doing so, they have narrowed and
trivialized their lives, as well as become indifferent to others and passive
towards society. If liberty is cut from its moral context, autonomy is reduced
to the individual’s right to decide independently about her/his life without
considering its effects to her/him and others. However, moral autonomy
never means limitless freedom or egoism, for moral freedom is connected to
moral responsibility.
In order to take responsibility for one’s life, the child has to grow in autonomy (Vriens 2005, 108, 109). Therefore, autonomy as the educational
goal means that education supports children to assume responsibility for their
lives. Since responsibility and autonomy are inseparable from each other, the
task of education is to develop both autonomy and responsibility. “Education
aims at autonomy while moral education strives after moral autonomy”
(Vriens 2000). Moral autonomy is needed to ensure moral responsibility for
one’s moral action and life. In this sense, education should aim at
self-governance through self-education. Next, we explore moral autonomy in
relation to freedom and self-governance.
Moral Autonomy as Self-governance: ‘Freedom from’ and ‘Freedom to’
As self-governance, autonomy can be understood as ‘freedom to’ something
and as ‘freedom from’ something. ‘Freedom from’ can mean liberty in relation to oneself but it is more often defined in relation to others (others understood in a broad sense as other people, society and culture): freedom from
blind obedience and external coercion. Based on Aristotle’s philosophy,
Applebaum (2005) has stated that in order for “a person to be held morally
responsible for a particular action, the action must have originated in the
agent and not have been externally compelled,” and that the person must be
“aware of what s/he was doing and intended to bring about.” Autonomy in
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Taylor (1995, 10, 120) summarizes some concerns in relation to Western modernism. According to him, there is a fear that 1) people will lose the meaning of life and clear moral
systems, 2) the ends of life will be obscured, and 3) their freedom is threatened. According
to the author, the only way to correct the present system is to fight at intellectual, spiritual
and political levels, so that public debate also reaches the institutions such as hospitals and
schools, where the effects and power of technology is known concretely.
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relation to others does not mean, however, that one is completely
self-directive and independent from all external factors or other people, because freedom is based on an ethical ideal that everyone is valuable and equal
(Puolimatka 1997, 288, 289). The intrinsic nature of morality demands that,
in the name of moral responsibility, a person can restrict one’s autonomy in
order to commit oneself to close human relations, but according to her/his
own will. In a similar way as human autonomy cannot require independence
from biological laws, it does not demand independence from moral laws
either, for they are necessary for human interaction, (Ibid., 289, 290). Though
human autonomy cannot be absolute—our personal freedom is limited by our
dependence on others in many aspects, as McDonald says (1995, 67: “Our
dependence on others limits personal freedom in important respects”—but a
person can have a command over one’s own life instead of being led by other
people (Puolimatka 1997, 285).
Autonomy as ‘freedom from something’ can be defined also in relation to
oneself. In this case, autonomy means freedom from the command of one’s
desires and emotions and demands an ability of self-evaluation. According to
Frankfurt (1971 in Dennett 1976, 192, 193), a person can distinguish between
first-order volitions and second-order volitions and thus realize that freedom
of will through a critical self-evaluation of first-order desires by second-order
desires. 54 In this context, autonomy means that a person can regulate
first-order desires and harmonize them using second-order volitions, which
entails that, in critical self-evaluation, desires are directed on the basis of the
most important valuations (Puolimatka 1997, 286). Dennett (1976, 193) believes that this reflective self-evaluation means genuine consciousness of
oneself and an attitude, which asks the motives and grounds for one’s actions.
According to the author, a person “must ask oneself what one’s desires, motives, reasons really are, and only if one say, can become aware of one’s
desires, can one be in a position to induce oneself to change.” Since individuals can change themselves only when they are aware of their desires,
internal motives and reasons for actions, and capable of evaluating them, an
ability of critical self-evaluation is an ability to educate oneself. Critical
self-reflection makes people assume responsibility for their actions. (Ibid.)
According to Taylor (1976, 282), people can reflect on their desires in a weak
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Frankfurt (1971 in Dennett 1976, 7) describes: “Besides wanting and choosing and being
moved to do this or that, men may also want to have (or not to have) certain desires and motives. They are capable of wanting to be different, in their preferences and purposes, from
what they are…No animal other than man, however, appears to have the capacity for reflective self-evaluation that is manifested in the formation of second-order desires.”
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or a strong sense: In a weak sense, they can evaluate the desired actions to
determine their convenience, or how to make different desires compatible, or
how to achieve the highest satisfaction, whereas in a strong sense, an agent
can weigh up desires by assessing them as higher or lower, virtuous or vicious, more or less fulfilling, profound or superficial, noble or base. Reflection in a strong sense means a qualitative evaluation, for which judging
something to be good just because it is desired is not sufficient. It is associated with the understanding of such qualitatively different moods of life as,
for instance, fragmented or integrated, alienated or free, saintly or merely
human. (Ibid.) It is sensible to reflect on oneself in a strong sense, because
some desires tend to be rather narrow and destroy than advance the quality of
life (Puolimatka 2004, 79). Since self-evaluation in its strong sense is the
ultimate form of self-education (Puolimatka 1997, 287), people need critical
self-assessment to develop themselves.
However, the third alternative of autonomy is defined in relation to
values: Although a human being has free will to choose between good and
bad, moral autonomy does not allow her/him to live indifferently from moral
values. If there are objective values, as the value realistic view assumes, autonomy does not free an individual to act irrespectively of them, or to create
her/his own morals and value reality; vice versa, ‘freedom to’ calls for
realizing what is valuable, which in turn requires an ability to resist inclinations that are against values (Puolimatka 1997, 290, 291). Thus moral autonomy does not only mean freedom from something but, as far as universal
moral values are concerned, freedom to live according to them. In fact,
‘freedom from,’ as defined above, seems to presume ‘freedom to’ responsible
conduct. This entails that moral education should not only respect a person’s
right to choose between good and bad, but it should also develop her/his
ability to choose the good, right, valuable and important, instead of the bad,
wrong, worthless and trivial, for autonomy both in relation to other persons
and one’s own desires also demands responsibility for social relations and
one’s own emotions. However, autonomy for doing what is good, right and
responsible is possible only when ‘freedom from’ others and one’s own desires in secured.
All in all, the value realistic tradition advocates a balance between freedom and responsibility. Total freedom is not desirable, for in relation to other
people, it may end up with over-emphasized individualism characterized by
egoism, selfishness, indifference from others and a search for one’s own
advantage, and, in relation to oneself, one-sided freedom from one’s desires,
which can result in a repression of one’s internal, also justified, needs, as well
as in blind obedience to external rules (Skinnari 2001, 516–518). Education
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should support individuals to assume personal responsibility for their conduct,
i.e., to develop their ability to think and make decisions, as well as to realize
what is good independently.
Autonomy Reflects Respect for Rational Freedom
If the value realistic theory of education defends the learner’s right to autonomy against external pressure, internal desires, and “disvalues” (the last
term, used by McDonald 1995, xv111, refers to a lack of moral worth in
action), what implications does it have for moral education? How can moral
autonomy be developed? All in all, moral autonomy sets a three-fold condition for education: Education should develop individuals’ value consciousness (about freedom of conscience and what is right) and their ability of
critical evaluation while avoiding a violation of their autonomy.
According to Scheler (1973, in Puolimatka 1997, 288), moral autonomy
has two meanings: autonomy of moral understanding and volition. First,
autonomy can be revealed in moral understanding, i.e., individuals can independently distinguish good from bad, and valuable from worthless, so that
they need not blindly believe authority. Autonomous moral understanding
demands sufficient and justified (well argued) moral knowledge as well as a
sufficient cognitive competence to make independent value judgments. Second, autonomy concerns moral volition, which means that individuals independently choose between good and bad, so that they cannot be manipulated
or steered to act in a certain way. Since autonomous morality will manifest
itself in the individual’s independent desires for good or bad (freedom of
conscience), the crucial question is to what extent, and how, education can
develop an individual’s morality. In connection to free value choices, Puolimatka (1990) defends ‘dangerous’ freedom in order to develop the sensitive
value consciousness of autonomous individuals.
For the development of value-directed emotions certain attitudinal skills are
needed which consist of attitudes marked by benevolence and respect for persons
which treat the students as a subject with the freedom for value choices in the face
of rich value possibilities. It is suggested that without this kind of ‘dangerous’
freedom persons will not develop a sensitive value consciousness and cannot become autonomous individuals. (Puolimatka 1990.)

Dangerous freedom means limits to educational attempts to affect an individual’s moral valuations, for in order to be genuinely responsible for one’s
action, the person should be allowed to make, and be able to carry out, her/his
own decisions. Educators can teach certain moral values and principles, and
expect a certain kind of external behavior, but they must not use coercion to
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inculcate values. They also have to accept that they cannot determine the
person’s moral orientation, which in the end depends on what the individual
loves in her/his heart. As discussed in greater detail in the chapter on affective autonomy, moral education can use, in the end, only indirect methods to
truly influence the pupil’s valuations and moral will.
The normative theory arises from a tradition, which understands autonomy first of all as rational freedom, but as seen above the value realistic tradition assumes a broader definition. The idea of autonomy in this study owes
much to a liberal definition of self-governing: The concept of liberal autonomy, offered by Lindley (1986, 70), emphasizes both the cognitive and
conative aspects in self-governance: It advocates both a personal commitment
to beliefs on the basis of rational deliberation, and action that is free from
lower-order desires. In his idea of autonomy, Lindley combines the strengths
of three different views of self-governing: Immanuel Kant’s emphasis on
rationality, David Hume’s presumption of the priority of emotions in
goal-setting, and John Stuart Mill’s stress on strong individuality in order to
resist social pressure.55
Puolimatka (1997, 280–285) gathers the educational strengths of the three
different views, underlying liberal autonomy, as follows: Education serves a
pupil’s development towards autonomy when it guides a pupil to direct
her/his life on rational rather than irrational bases and when it supports
her/him to develop abilities to use reason properly; an important perquisite
for autonomy is a person’s active willingness to seek out truth. While education aims to develop not only knowledge and skills but also understanding
and an ability to evaluate what is learnt independently (the cognitive aspect

55

Although Kant formally differentiates between concepts of autonomy and rationality, he
presumes them to be inseparable in the definition of the autonomous person: In Kant’s view,
a human being has her/his own will, because s/he can act rationally on rational bases and is
not therefore dominated by immediate inclinations (Lindley 1986, 17). Accordingly, the actor is autonomous, if s/he bases her/his action on rational arguments (Ibid., 26, 27). David
Hume’s theory differs from Kant’s thinking by emphasizing the centrality of emotions in
autonomy: According to this view, mere reason is not enough to explain autonomous human
action, for goal setting is guided by desires and emotions (Ibid., 29, 30). Lindley (1986, 27,
28, 42, 43) criticizes the Kantian rationality as insufficient to capture all of human nature,
and Hume’s idea of autonomy as too minimalist: Since desires are not sufficient to guide
human conduct, also rational arguments are needed to evaluate and arrange them in order of
importance. According to Lindley, the Millian approach combines the Kantian demand for
rational activity and the Humean remark about sentiments directing the ultimate ends of
human beings. Mill stresses a search for truth, which requires active rationality, in order to
manipulate objects. He sees also individuality to be a crucial factor in autonomy:
Self-determination is needed for discovering and finding out one’s capacities, as well as for
limiting them. (Ibid., 50, 55, 61.)
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of normative education), the development of rational skills is most important
but not enough. Also affective skills are essential, because they add understanding particularly when learning deals with social and moral matters or
values. In order to treat pupils as autonomous individuals with free will and
respect their human dignity (the methodologic aspect of normative education),
also the question about individuality comes into focus.
Concluding, since autonomy means freedom both in relation to oneself
and others, individuals should critically evaluate both their own desires, and
the values of the surrounding culture, in order to avoid its manipulative influence. This critical evaluation is possible on the basis of value consciousness, which distinguishes the valuable from the less valuable or worthless and
good from bad. Thus, in order not to be swayed by one’s own desires or manipulation, or by the pressure of public opinion and the valuations of the
majority, a person needs a competence to make conscious value choices. The
next chapter of the theoretical framework will examine the cultivation of
value consciousness on the basis of autonomous moral, as understood in the
rational and value realistic view of education. In this context, morals and
autonomy are inseparable from each other: morality presumes autonomy and
autonomy requires moral responsibility. This study understands moral autonomy as an ability (strength, courage) to advance what is good and to resist
disvalues (what is against values). It builds up the definition of moral autonomy on the concept of the individual’s freedom and self-governing, and
presumes the development of constructive critical thinking, affective skills
and individuality as prerequisites for moral autonomy. Before studying moral
autonomy from the cognitive, affective and individual aspects of education
with more detail, we will discuss the two conditions that moral autonomy
brings to education: Education should aim at conscious and sound teaching.
2.3.5 Cultivation of Autonomous Morals
2.3.5.1 Conscious and Sound Moral Education
Conscious Education
How can, or should, value consciousness be cultivated? The rational-realistic
value tradition calls for cultivation of value consciousness by promoting
conscious and explicit teaching education in values. A child’s potential to
develop as morally free being, who has freedom to choose her/his purpose of
life, requires conscious educational guidance so that s/he attains the normative readiness which enables meaningful choice (Puolimatka 1999, 17, 21).
Since values are inextricably linked to school life and its education (Narvaez
2006, 705), education in values is more or less implicitly present and em-
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bedded in all educational activities. “Moral education takes place whether or
not there is a deliberate and formal curriculum in moral education” (Rest in
Garrod 1992). However, “hidden” or implicit values education is not enough,
if the goal of education is value-directed conduct, which is based on, and
arises from, the person’s autonomous value consciousness, as supposed in the
rational value realistic tradition. The development of value consciousness
demands the conscious and explicit teaching of values.
According to Vriens (2000), moral education influences human consciousness at three levels: the unconscious, the self-evident and the conscious.
Unconscious moral learning starts from the beginning of human life with the
first experiences of love, trust, respect and solidarity, which, depending on
the quality of social contact, are either positive or negative. The self-evident
level of learning refers to values and norms that are taught and adopted consciously but that are not reflected on, such as, for instance, social manners
and table manners. Conscious moral learning, in turn, results from explicit
and direct moral education. Values education in schools has an influence at
all of the three levels, so that self-evident moral learning builds on the unconscious influence, which is important as long as a child is dependent on
her/his closest educators. The aim of school education is, however, to make
the teaching of values as explicit as possible. Therefore, values education
contributes most to the development of moral consciousness and autonomous
morality, when it also succeeds in making self-evident learning explicit by
critical reflection. (Ibid.)
Because a child needs both guidance and freedom, an educator has to
function within the tension of finding a balance between these two aspects.
De Ruyter (2002) writes about children’s right to education that supports
them to find a meaning in life. While interpreting this as a right “to be raised
within a coherent concept of the good and to learn about a variety of alternative conceptions,” the author associates the educational task with values and
beliefs. However, according to De Ruyter, parents’ freedom to raise their
children “within the conception of the good they themselves hold” is restricted in two ways: “Firstly, they have to give children the freedom to explore alternative conceptions. Secondly, the conception of the good that they
offer to their children has to be moral” in the sense that moral care and beneficence is not restricted to one’s own group.
In conclusion, we claim that since educational guidance is a prerequisite
for the child’s well-being and development, it is justified to guarantee her/his
right to have educational guidance. Although the ultimate purpose of education is to make itself gradually needless (Puolimatka 1999, 249), conscious
guidance is needed to support a child towards a mature and independent hu-
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manity (Ibid., 16, 17). The question is, how it is possible to promote values
education without violating the individual’s moral autonomy. According to
the rational value realistic tradition, a reconciliation of the conscious teaching
on values and the individual’s moral freedom is possible, when education
fulfils the criteria of sound teaching.
Sound Education
According to the rational tradition, education has to promote sound teaching,
which aims at, and supports, the development of the student’s independent
value judgments (Puolimatka 1997, 33). This demand reflects the emphasis
that the Western humanistic education is based on rational freedom: The
demand for educationally acceptable teaching has its roots in the rational
freedom pursued in the Western humanistic education. Because of the ideals
of autonomy, rationality, critical openness and scientific knowledge (Ibid.,
53), a fear of indoctrination has caused a wide discussion about the criteria
for a sound education. The question of manipulation is presented particularly
in the context of values education. Because of their ideological connections,
the validity of religious, moral or political education is questioned by using
an argument about scientific knowledge as value-free information (Ibid., 53,
54). However, as a counter-argument to this criticism, Puolimatka (1997, 78,
80, 126) has claimed that human knowledge or teaching is never value free,
and, on the other hand, that values education needs not to be indoctrinating.
What then is sound education that does not violate morality autonomy?
Indoctrination is a complex and disputed issue, but the fundamental question
is what can be taught, and how it can be taught without manipulating. In
education, the content and methods are difficult to separate from each other
(Puolimatka 1997, 172), for if the content is taken as the substantial content,
the methods form the structural content, and the both of them influence the
whole process of teaching and learning (Ibid., 31). Teaching methods can be
manipulative, if education is given, for instance, without justifications and
argumentations, or by misusing evidence, using rewards and punishment,
treating pupils instrumentally, or neglecting intellectual virtues (Ibid.,
177–211). In addition to content and method, there are at least three other
aspects, i.e., intention, consequence, and control (authority), to consider the
issue of indoctrination (Snook 1972 in Puolimatka 1997, 29). According to
Puolimatka (1995, 180, 181), education meets the conditions of sound teaching, when it fulfills the following criteria:
1) Authority criterion: educational authority is used to create such educationally positive situations that advance a child’s independence.
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2) Attitudinal criterion: A child is respected as a human being, who has a
right to find independently the meaning of her/his own life.
3) Intentional criterion: Education aims to advance (not to restrict) a
child’s all-round development towards an independent maturity in
cognitive, emotional, and functional (behavioral) aspects by respecting
the child’s individual personality.
4) Content criterion: Education attempts to be fair by a) advocating the
best justified viewpoint; b) approaching the content items also from
alternative perspectives; c) revealing the ideological, moral and political connections of knowledge; and d) relating separate pieces of
knowledge to the holistic structures of knowledge.56
5) Method criterion: Education utilizes methods that develop the pupils’
abilities of independent evaluation of knowledge and values.
All in all, the above criteria of sound teaching 1) approve educational authority, which does not prevent but encourages the child’s development towards
independence (authority criterion); 2) warn about instrumental education,
which perceives pupils as a means for social, economic or ideological purposes (attitudinal criterion); 3) call for holistic educational approach to secure
the child’s all-around cognitive, emotional and behavioral development, and
respect for individuality (intentional criterion); 4) advocate fair, broad and
transparent education, which supports holistic understanding instead of the
inculcation of separate pieces of knowledge (content criterion); and 5) respect
and develop the pupil’s autonomy (method criterion). The conditions of
sound teaching support moral autonomy by underlining the importance of
freedom, independence and respect for the individual, as well as a critical
attitude towards information and values. Table 4 displays a plan how the
criteria for a sound education can be evaluated in the research material.

56

In order to avoid indoctrination, teaching should make the internal structure of values teaching clear by distinguishing the content from its bases, and by making ideological, moral and
political connections explicit (Puolimatka 1997, 80).
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Table 4. A plan for the evaluation of Japanese moral education with the criteria for a
sound education.
Sound education
Criterion

Curricular

Attitudinal
criterion

Authority
criterion

Intentional
criterion

Content
criterion

Methodological
criterion

A) Purpose of
moral education (reform):
intrinsic or
instrumental
value

B) Individual’s
(parents’,
teachers’,
children’s)
independence vs.
educational
control

Holistic
education
C) All-round
development
in cognitive,
emotional,
and functional
(behavioral)
independence
D) Respect
for individual
personality

E) Advocating the
best justified viewpoint
F) Alternative views
G) Political,
moral,
ideol.
connections
H) Holistic
structure of
knowledge

Moral
autonomy
I) Independent
critical
evaluation
of knowledge
(emotions)
and values

C

G

[A]

B

Textbook
-Value
content
-Rat., aff.,
ind. dev.

F
C, D

E,F,H

I

We conclude that conscious values education is justified, and it is not manipulating under certain conditions. In connection to sound education of
values education, the rational value realistic tradition brings forth two issues:
First, educational guidance is not necessarily misuse of power.The acceptable
way to use educational authority is to advance the children’s development so
that they become independent of the educator’s authority (Puolimatka 1999,
256, 257). Second, teaching moral principles according to some particular
value tradition is not necessarily indoctrinating. The rational value realistic
tradition justifies the following claim by moral autonomy. Teaching of some
particular values does not violate an individual’s moral freedom, if s/he is
simultaneously taught an ability to critically evaluate teaching and to compare alternatives.
So far, the presented comparative educational view has argued for such
matters as, for instance:
1) cultivation of value consciousness as an important educational aim,
which contributes to human growth and well-being;

88

Päivi Poukka

2) conscious and transparent education in values;
3) cultivation of moral autonomy as a prerequisite for teaching certain
values in a pluralistic society;
4) sound values education, which is consonant with democratic principles: autonomous individuals.
Next, cultivation of autonomous value consciousness will be approached by
asking the role of rational, affective and individual development in moral
responsibility and autonomy from three perspectives: 1) the importance of
critical thinking to moral autonomy as a democratic value, 2) emotional maturity, emotional intelligence, and motivation, needed for emotional independence and 3) real individuality as a precondition for genuine morality.
2.3.5.2 Rational Aspects of Autonomous Morality
A Critical Person as the Ideal of Democracy
For cognitive value education this means that certain values can be objectively
preferred on the basis of valid reasons which can be the contents of rational discussion and to which the students can take an independent stance on the basis of
their value cognition (Puolimatka 1990).

The rational-realistic value tradition argues for the promotion of moral education as a prerequisite for democracy. It does emphasize the individual’s
thinking, evaluating and judgment abilities in the development of values
consciousness, but underlines particularly the importance of critical thinking
as a necessity for a democratic society: Criticality is an essential part of humanity and a prerequisite for genuine democracy (Puolimatka 1995, 182,
183; 2002, 360). It is in the critical citizen where democratic interests and
moral education intersect, While democracy presumes people who can make
decisions and reason independently, such democratic ideals as justice, equality and individual freedom demand people’s deepening their sense of
moral responsibility. (Puolimatka 2000.) The ability to think critically is
indispensable to autonomous morality, because it can protect the individual
from the manipulation of her/his mind, value estimations and behavior. Democratic society builds on the active participation of free, independent and
conscious citizens.

Theoretical Framework of Values Education in School

89

What kinds of critical thinking does the value realistic theory strive for?
Critical openness is a central ideal of the Western liberalism,57 which has
different interpretations in various approaches. In the constructivist tradition—according to which a person cannot be in touch with reality—critical
openness means that one cannot safely ascribe to anything, for a critically
open person has to be open to the possibility that s/he has missed some sensible factor or fact, or has made mistaken inferences (Puolimatka 2002, 361).
The realistic tradition, in turn, is based on two presumptions, according to
which a person is fallible but also able to acquire trustworthy knowledge
about reality. Therefore, critical openness is a readiness to encounter reality
as it is. The aim is to open one’s mind to what is reliable and enduring. Critical openness is not a purpose on its own but a means to seek the truth. It is
willingness to evaluate and test beliefs instead of believing nothing. (Ibid.,
360–362.)
Critical thinking can be constructive or destructive (Puolimatka 1999, 61).
A critical attitude should not be taught just for its own sake, but in order to
develop an ability to evaluate things, i.e., to make moral judgments through
increasing understanding. While autonomy characterizes a critical person,
who should be self-directive, self-initiative, independent, and free chooser
(Puolimatka 1995, 186, 214), the methodological criterion of sound education
calls for rational openness of education and the teaching of the prerequisites
needed for evaluation and constructive critical thinking. Thus, constructive
criticality together with creative thinking does not only assist us to perceive
and criticize social problems but also to find constructive and better solutions
to them (Puolimatka 2000, 362). Moral education, which develops critical
thinking to find out what is true, right and worth pursuing, supports the pupil
to assume personal responsibility for one’s actions. The training of thinking
skills and cognitive abilities helps a child to understand the consequences of
her/his conduct and reactions (Puolimatka 1999, 61).58 This is in line with the
cognitive aspect of the normative theory of education, according to which
education should not only guide the child to learn separate pieces of knowledge but also advance the ability to understand and evaluate them.

57

58

Referring to Halstead (1996, 18), it is argued that three core values can be identified in
liberalism: individual liberty, equality of respect for all individuals (within the structures and
practices), and consistent rationality. Though there are different views on how to understand
these values, there is a fairly widespread agreement among the liberals that liberal ethical
theory is based on them.
Critical teaching is to awaken interest and willingness to ask what is true, good and worth
aiming at, as well as what is false, bad or avoidable.
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Since criticality has to be based on true knowledge and facts, cognitive
development plays an important role in the cultivation of constructively
critical value consciousness. However, cognitive abilities are developed in a
close interplay with imagination, emotions, and value consciousness (Puolimatka 2000). As a democratic citizen, a person needs the ability to make
choices and to evaluate the moral and political value of the principles behind
the practice. Since this criticality requires an ability to see things from new
perspectives and courage to protest against any prevalent prejudices and
distortions, the development of a courageous imagination—to find better
solutions—and strong emotions and will is vital. How an individual can apply imagination and criticality in a meaningful way depends on the person’s
competence for mastering the comprehensive and complicated systems of
knowledge. In order to form a responsible view of things, a person needs an
ability, not only to analyze critically the “offered” knowledge, but also a
competence to perceive the values underlying the decisions and to evaluate
them independently. Therefore, moral consciousness is an essential element
of critical thinking, too. Value consciousness, which also comprises such
moral principles as mutual respect and tolerance necessary for freedom, lays
a foundation for responsible critical thinking. (Ibid.)
A Dilemma between Democratic Values and Objective Moral Principles?
Democracy raises two questions concerning values education and moral autonomy. First, how is it possible to give moral education on some particular
value tradition without manipulating the student’s mind, i.e., without violating her/his autonomy? Values education and moral autonomy are not contradictory, when education respects the individual’s freedom to think independent, and to make evaluations and choices. (Puolimatka 2000). As a
counter-force to methological socialization and indoctrination in attempts to
integrate children with the community, the central ideal in Western education
is to cultivate a critical person, who takes an independent view to cultural
tradition and freely contributes to its development (Puolimatka 1995, 186).
The teaching of certain moral principles is not necessarily indoctrinating. On
the contrary, if a child is taught some particular moral tradition, it makes it
easier for the child to form an independent view about moral issues. However,
it is even better, if also her/his hermeneutic competences and rational qualifications are developed to understand competitive traditions and evaluate the
validity of the taught traditions. (Puolimatka 1997, 126.)
The second question deals with the presumptions concerning objective
values: Is there a contradiction between the independence of the individual
and the “authority” of objective values? According to democratic ideals,

Theoretical Framework of Values Education in School

91

people who are free and equal can freely choose the values they respect.
Teaching moral principles can be criticized as restricting the freedom of democratic individuals. According to Puolimatka (1997, 125, 126), however,
democratic life is possible only if certain moral principles are followed.
While a moral principle, for example, such as it is morally wrong to cause
unnecessary suffering to others, restricts the individual citizen’s freedom, it is
simultaneously also a prerequisite for that freedom. The objective nature of
moral principles is in that they restrict human behavior in a way, which enables people to live together. Therefore, the development of moral consciousness is also necessary in order to secure and realize democratic values
(Puolimatka 2000).
The definition of a moral person given by Rudy et al. (1999) in the field
of psychology matches with the rational approach of moral education that
aims to cultivate value consciousness: “The moral person is one who acts
well regardless of external contingencies and who, if questioned, rationalises
that act with references to its intrinsic worth. Of less interest, then, is compliance or behavioral conformity with the values of the agent of socialization,
given that the source of compliance in this case is unclear: compliance could
occur either because of an awareness of external contingencies or because of
a belief in the inherent correctness of the act.” In relation to moral education,
this means that the educator can justify the teaching of moral principles by
referring to the knowledge about good and right. If the educator does not
ascribe to the possibility of independent value knowledge, s/he can argue for
moral values by referring to her/his own convictions, or social norms, i.e.,
what the educator or society as a community finds right and good. It is also
possible to appeal to such emotions as, for instance, sympathy, but the problem is that the child does not necessarily feel the same way as the educator.
(Puolimatka 1999, 258, 259.) However, since objective values give standards
by which individuals can evaluate themselves and the values of the surrounding systems (Puolimatka 2004, 341, 342)—on the contrary to the above
concerns—the probability of objective values and the search for them, does
not restrict but in fact reinforces individuals’ moral autonomy both in relation
to themselves and others.
2.3.5.3 Affective Aspects of Autonomous Morality
Morally Motivated Person
Value education in its affective aspects is concerned primarily with motivating for
value behavior by contronting the student with inherently motivating force of
values (Puolimatka 1990).
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Affective education contributes to emotional and prosocial development, the
latter of which can be described as “a way children respond to others through
helpful, comforting, sympathetic, and giving qualities” (Aldridge & Box
1992, 92). When we examine the contribution of affective education to the
development of autonomous morality, our first interest is the connection
between emotions and virtues. In the ‘tripartie view,’ according to which the
cultivation of morality contains three major components: cognitions, affects
and behavior, the main function of emotions is explained as a source of motivation. The four-component model recognizes the interplay of emotions and
cognition in all elements of moral behavior, i.e., moral awareness, moral
judgment, moral motivation and moral character. According to it, moral motivation is necessary for prioritizing moral values over other personal values.
Motivation is thus strongly associated with individuals’ value preferences
(cognitive aspects), and also with such affects as gratitude, guilt and empathy
(affective aspects). (Bebeau et al. 1999; Myyry 2003.) (The four-component
model was discussed more in Section 2.1.3.) Similarly, the value realistic
theory approaches moral motivation through cognition and emotion. As said,
moral action always needs moral motivation, and character development,
when it takes place by one’s own free will, requires personal motivation.
Since it is motive that makes a person to act in order to achieve her/his goals,
emotions are an indispensable part of virtues (Puolimatka 2004, 129): Emotions convey value information about what is important, which has a motivational power (Ibid, 27). Therefore, the value realistic theory emphasizes the
importance of evaluating one’s valuations and the emotions, desires and motivations behind them. A human being recognizes the value of different
things with her/his heart (Puolimatka 1999, 71); in this context, Scheler
speaks about the personal order of love (Solasaari 2003, 107). A person’s
worldview, doings and actions are determined according to what s/he loves
and how s/he arranges the objects of love, i.e., values (Ibid.). According to
Zagzebski (1996, 136 in Puolimatka 2004, 129), motivation characterizes a
person by revealing her/his orientation and way of behaviour. Motivation
determines whether a person realizes her/his valuations or practices virtues.
This chapter argues that in order to boost pupils’ autonomy, the cultivation of emotional intelligence and value consciousness is indispensable. This
is based on a presumption that emotional intelligence consists both of an
ability, not only to recognize, but also to master emotions and motivations by
evaluating them from a value perspective, and affective and moral virtues to
approach oneself and others. While doing/realizing good requires value consciousness and moral virtues, autonomous value behavior is not possible
without some emotional skills. In order to cope with oneself or others, one
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needs emotional intelligence to recognize and master emotions, value consciousness to direct one’s behavior accordingly, and virtues to realize good.
While emotional intelligence increases a person’s freedom in relation to
(one’s or others’) emotions, and empowers her/him to adjust her/his behavior,
value knowledge attained via emotions motivates her/him to do the right
thing. Value consciousness helps to judge one’s and others’ desires/motivations and to determine how to do good because of them or despite them. Thus, emotional intelligence together with value knowledge help
to decide how to respond to valuable desires/motivations or to react to harmful emotions/desires.
This chapter, which deals with the role of emotions in values education,
introduces first a philosophical theory of emotions, which is adopted in this
study because of its value perspective. After that, it estimates the contribution
of emotional intelligence to moral behavior and autonomy, by comparing it
with the chosen theory of emotion. The last paragraph of the chapter highlights the importance of recognizing, interpreting and evaluating one’s emotions/motivations, on the basis of value knowledge, for emotional moral autonomy.
The Theory of Emotions and Values
#%) %$" .'( 
In contrast to the current studies of emotions, which are dominated by psychological research, the approach to emotions, adopted in this study, leans on
Scheler’s philosophy. The philosophical and psychological viewpoints supplement, and are dependent on, each other, because there are always some
philosophical and ideological assumptions in the background of empirical
studies, and because philosophy has to consider the facts provided by psychology (Puolimatka 2004, 15). Scheler’s theory stresses the ability of emotions to involve human beings with values and the meaning of life (Ibid.).
Since the time of Plato, a person has been understood to be a multi-level
being that is made up of ratio, emotions and will. According to the Aristotelian tradition, educators should cultivate a child’s feelings, i.e., passions,
inclinations, emotions, appetites, pains and pleasures, in moral education
(Steutel & Spiecker 2004). A child’s affective life and its development as an
intrinsic part of moral education has been highlighted also in the writings of
the later representatives of the Aristotelian tradition “from the classical work
of Aquinas to the recent work of Alasdair MacIntyre” (Ibid.). Developing the
Platon’s idea of multi-layered person further, Scheler distinguishes four levels in human emotional life. He speaks about the depth-levels of emotions.
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While two of the affective levels are physical by nature, the other two levels
describe the mental qualities of human being. Accordingly, human emotional
life consists of 1) Sensations, which are feelings located in a particular part of
organs. 2) Vital feelings, which are spread diffusely throughout the whole of
the living body, expressing holistic physical state, e.g., weakness or strength,
zest or reluctance for living, feeling of being healthy or unhealthy. 3) Psychic
feelings, which are called intentional emotions, i.e., emotions having an object or content: e.g., a person is proud because s/he has achieved something,
or angry because s/he has been insulted. (Scheler 1992, 85; Puolimatka 2004,
34.) Puolimatka explains that intentional emotions have, in addition to a cognitive function, a value dimension, which distinguishes them from feelings
and physical state. The value orientation behind intentional emotions often
remains unconscious, but when it becomes conscious, we can speak about
value emotions. Emotions reveal values to a person in the sense that the person can “perceive” the value of an object through them. Emotions enable
value experiences, which are experienced as attractive or disgusting depending on whether they are understood as valuable or worthless, constructive or
destroying, deep or superficial. The experienced rank of the importance of the
objects (i.e., significance or insignificance to the person, added by the writer)
becomes obvious in what the person prioritizes to others, i.e., what s/he regards to be better or more important. When an individual becomes conscious
of her/his value orientation, s/he is able to arrange values in order of their
importance. (Ibid., 35, 36.)
4) There are also spiritual and religious-metaphysical feelings: Spiritual
emotions form the deepest level of emotions. They concern human dignity,
i.e., the worth of a person, and the experience of significance, or insignificance, of life at its deepest level. They are not connected to the person’s external success but to her/his experience whether s/he leads a life worthy of
her/his human value. Thus spiritual emotions are not born out of any external
criteria but are based on the intrinsic value of the person and refer to the absolute foundation of existence, and spiritual depth deriving from it. This entails that deep humanity is not evaluated on the basis of ‘achievements’ but
on ‘being.’ According to Scheler, the primary task of education is to create
conditions for the development of the spiritual personality, which requires
experiences of value emotions and spiritual emotions. These most important
emotions are developed on the basis of value experiences and value reasoning.
(Puolimatka 2001, 371–375; 2004, 34–37, 87; Scheler 1992, 85, 86.)
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What does a value perspective add to contemporary theories of emotions? It
is largely agreed that an affective area is broader than the locus of emotions,59
but a more detailed definition of emotions depends on the theory applied. The
theories can be classify into five types, according to whether the central
characteristic of an emotion is understood as a feeling, will, action, knowledge or valuation (Puolimatka 2004, 15). Puolimatka defends so-called a
combination theory of emotions: According to this theory combination theories, there are two or more components in emotions. These theories see emotions in close connection to the biological processes and perceptions of a
human body, so that emotions have a physiological, biological, and psychological foundation. According to them, also many mental and normative
factors, such as, for example, a person’s acquired information, logical thinking, social relations, aesthetic and moral experience and experiences of holiness, affect emotions. These normative factors release (open) or direct emotions. The combination theories that emphasize the cognitive dimension of
emotions are the most popular in modern discussion. (Ibid., 19–29.)
The cognitively biased combination theory regards intentional emotions
as important because they contain the following components: 1) A qualitative
feeling: The feeling is different, for instance, in such emotions as shame, guilt,
joy and sorrow. 2) Spontaneous evaluation of the situation: For example, a
person, who is humiliated in front of people, can feel anger towards the person humiliating her/him, or shame in front of the audience, or both of at the
same time. 3) Intentional object: The intentional object of emotions is another
characteristic, which distinguishes emotions from feelings.. 4) Value-orientation: The values that are central and important to a person, affect the intensity
and dominance of emotions. The value quality of the object, which directs the
evolvement of emotion, and thus greatly determines the quality of emotion,
can be, for instance, biological, logical, technical, social, economic, ethical,
aesthetic, judicial, or religious. 5) Existential-intuitive colors: The intuitive
experience of the meaning and fundamental nature of existence provides
emotions with a holistic emotional background, which as connected to a
person’s worldview, cannot help affecting the color of emotions irrespective
of whether a person is aware of it or not. 6) Physiological activation: Most
emotions are accompanied by some kinds of physiological activation or
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In addition to emotions, the affective area comprises emotional attitudes, emotional moods,
and emotional personal traits. For instance, parental love may be understood as longstanding
emotions or an emotional attitude. (Puolimatka 2004, 21.)
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physical changes, such as, e.g., blushing or turning pale, sweating or freezing.
7) Characteristic physical expression: manifestation and tendencies to act,
such as, e.g., crying or laughing. (Puolimatka 2004, 30–32.)
The aspects of the combination theory, which acknowledges a close connection between emotions and values, support affective education as an essential part of values education particularly for two reasons. First, the theory
stresses the value aspects of emotions, the impact of value-orientation and
worldview-intuitive on emotions. Puolimatka (2004, 30, 31) explains that the
value orientation of emotions influences how a person arranges, consciously
or unconsciously, values into a hierarchical order. The position that s/he gives
to the value-qualities of the intentional objects in her/his value consciousness,
affects in turn the quality and intensity of emotions.60 Second, due to the
cognitive emphasis, the theory also highlights emotions as a medium of value
information: emotions can open up what is important to a person (Puolimatka
1999, 69). The cognitive aspects of emotions are not obvious only in the role
of communicating value information (of the situation concerned), but also in
evaluating the significance of knowledge (to the person), and motivating
willingness and readiness (to act). Later, we will return to emotions as moral
motivations, and examine how to influence moral behavior, and to add moral
autonomy, by evaluating one’s emotional motivations from a value perspective. Before that we will examine a possibility to affect moral conduct by
recognizing and mastering emotions through emotional intelligence.
Emotional Intelligence and Moral Autonomy
#%) %$" $%,"%'%$*)
How does emotional intelligence, first introduced by Goleman (1995), serve
moral development and autonomy? According to Isokorpi (2004, 19), a researcher of emotional intelligence, emotional skills contain the following
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Puolimatka (2004, 30, 31) demonstrates this by the following example: In a case where a
person evaluates the damage s/he has caused to other people, s/he can feel ethical guilt, or
distress for economic loss, depending on whether the priority is given to ethical or economic
values. Thus, the central values intensify the respective emotions and make them dominant.
The influence of the existential-intuitive background on emotions, in turn, is elaborated as
follows: Moral guilt is felt differently by a person who views morals as a social agreement
than a person who sees morals as basing on God’s commandments. Also experiences of
serious setbacks and sufferings are felt differently by an individual who has an intuitive experience that our entire existence is guided by a loving, almighty and very intelligent person,
compared to an individual to whom existence is fundamentally impersonal, meaningless and
accidental. (Ibid.)
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abilities: 1) recognizing and expressing one’s and others’ emotions, 2) easing
emotions by integrating emotional and cognitive knowledge, 3) understanding and explaining emotions honestly and reasonably, and 4) mastering emotions by regulating them in a way that advances emotional and intellectual
development. Emotional intelligence, which concerns an ability to master
oneself, one’s emotions and social relations by noticing and regulating emotions, as well as by learning from them, can be divided into four areas:
1) self-consciousness, 2) mastery of oneself and one’s emotions, 3) social
consciousness and 4) mastery of social relations by emotional intelligence
(Ibid., 19, 21). While the first two areas refer to what Gardner (1983) calls
intrapersonal intelligence, i.e., an ability to get along with oneself, the latter
two deal with interpersonal intelligence, i.e., an ability to relate oneself to
others.
The heart of intrapersonal intelligence is emotional self-consciousness,
which means an ability to be in touch with, and be aware of, one’s emotions,
and to analyze them. Getting along with oneself requires understanding of
oneself, acceptance of oneself and respect for oneself, just as one is, as a part
of self-knowledge. It presumes an ability to see oneself as a valuable and
independent person. The needed self-knowledge is developed through
self-reflection, which requires emotional honesty, i.e., the person allows
her/himself to have needs, to express feelings and to make mistakes.
(Isokorpi 2004, 23, 24.) Honesty also needs a confrontation with one’s guilt;
this adds responsibility and directs moral behaviour (Ibid., 27). While
intrapersonal intelligence refers to the capacity to access to one’s own emotional life, the salient point of interpersonal intelligence is an ability to notice
and discern other individuals, especially according to their moods, temperaments, motivation, and intentions (Gardner 1983, 239, 240).61Intrapersonal
intelligence turns inside, whereas interpersonal intelligence orients the person
outward. Interpersonal intelligence consists of emotional skills, including
social and interaction skills, the latter of which refers to such more superficial
skills as, for instance, etiquette and good manners. (Isokorpi 2004, 28.) The
key factor of social skills is empathy, an ability to put one’s soul into others’
emotional reality; this demands a real interest in other persons and an ability
to take others’ needs into account. However, in order to assume social re-
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The development of social skills is also a precondition for cognitive development, for interaction with other people furthers intelligent stimuli and opportunities to test one’s own
opinions in discussions. (Gardner 1983 in Puolimatka 2004, 68.)
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sponsibility for others, one has to be able to recognize one’s internal emotions and control one’s needs. (Ibid., 30.)
As seen above, intrapersonal and interpersonal intelligence are both crucial resources to moral development. Since emotional self-consciousness
enables the development of self-government and empathy (Ibid., 22), is the
foundation for the both forms of emotional intelligence. Emotional
self-knowledge comes before emotional social consciousness in the sense that
social consciousness is not sufficient for social responsibility, which always
also requires mastery of oneself and one’s emotions, too: A responsible person cannot behave just as s/he feels without considering the consequences to
others. As it is impossible to know a human being without human feelings, it
is impossible to understand other people without the knowledge acquired
through one’s own emotions (Puolimatka 2004, 40).
"* $%,"%' %'"%$*) 
The value realistic tradition of education emphasizes interpersonal intelligence as a decisive factor for lasting social relations, and sees empathy as a
crucial emotional competence to understand other people (Puolimatka 2004,
68); both of them increase a person’s ability to cope independently in social
relations. The theory stresses the importance of virtues for building friendships—including such a value emotion as trust between people and culminating in love of individual persons—as well as awareness of the value and
significance of goodness and friendship. What the value realistic theory adds
to the theory of emotional intelligence is the emphasis on moral attitude, and
value consciousness, by which a person can direct her/his conduct. In relation
to intrapersonal intelligence, the theory calls for education to support a
child’s ethical thinking, because of its constructive effect on emotional life: If
education does not offer a systematic-conceptual foundation for moral thinking and value consciousness, the development of value emotions misses out
an important opportunity. (Ibid., 67–69.) On the other hand, emotional education, and particularly, the cultivation of emotional self-consciousness,
serves the development of ethical autonomy in the sense that important value
information, on the basis of which a person directs her/his behavior, is conveyed through emotions. In a similar way as statement sentences communicate information about values, emotions and experiences convey value
knowledge (Scheler in Puolimatka 2002, 354). Value knowledge does not
thus merely consist of learning moral principles, but also of knowledge, which is acquired by visualizing values through emotions (Puolimatka 2002,
354). Since a person can get information about what is valuable through
emotions, it is reasonable to direct one’s conduct according to these revealed
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values (Puolimatka 2004, 29). An ability to direct one’s behaviour on the
basis of value consciousness is essential to social and personal well-being.
Autonomy and Moral Motivation
"3*) %$%#%) %$($ %) +) %$(
If consciousness consists of knowing, willing and creativeness, and volition,
in turn, is based on emotional motivation and experience of what is valuable
(Puolimatka 2004, 33), emotions function as a motivational foundation for
human conduct. There is a close interaction and mutual influence between
will and emotions, but it is difficult to say which comes first. However, while
acknowledging that human conduct is fundamentally directed by reason,
which is a deeper human dimension than emotion, will or intellect (Ibid., 27),
the theory of emotions adopted in this study emphasizes the motivational role
of emotions, because emotions can communicate information about what is
valuable, personally and universally. How can education add to a child’s
moral autonomy in relation to moral motivation?
Emotional consciousness that concerns others (interpersonal intelligence)
benefits autonomous morality by giving hints, or warnings, about other person’s emotions and thus helping a person to determine an appropriate reaction to them, i.e., to orientate one’s conduct in relation to other people. Consciousness of one’s own emotions (interpersonal intelligence), in turn, is
necessary for self-evaluation, which in its strong sense is the ultimate form of
self-education. According to the definition in Section 2.3.4, autonomy in
relation to oneself was an ability to regulate first-order desires and harmonize
them by second-order volitions, which entails that desires are directed on the
grounds of the most important value estimations through critical
self-evaluation (Puolimatka 1997, 286). Based on Dennett (1976, 193), reflective self-evaluation was presented as genuine consciousness of oneself
and an attitude that enquires about the motives and bases for one’s actions.
The ability of critical self-evaluation is thus a prerequisite to educating oneself: An individual can change her/himself only when s/he is aware of her/his
desires, internal motives and reasons for actions, and when s/he is capable of
evaluating them. Critical self-reflection helps people independently to assume
responsibility for their actions. (Ibid.)
The self, and the individual’s most important emotions, develop on the
basis of value consciousness (Puolimatka 2004, 33, 36, 37). If the ultimate
aim is spiritual personality, as claimed here, the refinement of intentional and
spiritual emotions on the basis of value experiences and reasoning becomes
crucial (Ibid., 36). Values are thus important criteria against which a person
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can evaluate the validity of one’s emotions and motivations. Scheler 1980 (in
Stikkers 1980, 14; in Puolimatka 2004, 86, 87) recognizes a given hierarchy,
or rank, of values, consisting of the following five value spheres: 1) sensible
values (values of pleasure ranging from pleasurable to the painful), 2) values
of utility (ranging from the useful to the useless and including the practical,
the efficient, and the economical), 3) values of biological life (vitality of
vitality ranging from the noble ro the vulgar and including health and disease,
strength and weakness), 4) spiritual values (including the value of truth, aesthetic values, and the value of justice, arising from the feelings of right and
wrong) and 5) sacred values (ranging from the holy to the unholy).62 Accordingly, a search of values, not only those concerning pleasure, utility or
vitality, but also those dealing with spiritual and sacred values, should play
an important role in (self-)education. While self-reflection reveals motives
and value estimations, critical evaluation of emotions against values help to
check the validity of emotions/motives/value estimations and to orientate
oneself towards morally higher values.
%$ ) %$%#%) %$($' ) ""3((((#$)
In order to direct one’s behavior on the basis of value information conveyed
through emotions, a person has first to recognize, interpret and evaluate
her/his emotions. A person can ponder what s/he really feels. In order to
clarify one’s feelings, one has to recognize and express them in words. Emotions functions as a channel to “see” what is important to a person (Puolimatka 1999, 69). The interpretation of emotions helps to understand why
someone feels the way they do. Since the interpretation of emotions is inseparable from the situation, which has given birth to the emotion,
self-reflection informs about the situation (Puolimatka 1999, 75): I feel happy,
because I have experienced something good. I am sad because I have lost
something. In the realistic value theory of education, emotions are approached from the perspective of significance and values. The interpretation
of emotions from the perspective of significance opens self-consciousness to
the moral significance of the event concerned.
Second, after clarifying emotions, one can evaluate them. Autonomy requires self-evaluation in its strong sense. Thus autonomy in guiding oneself
means control over one’s internal desires by higher appreciations on the basis
what is right and wrong. In the reflection, emotions and desires can be evalu-
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According to Scheler (Frings 1980, 14), the order of values shows itself in moral acts rather
than in rational thought.
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ated from the perspective of how important, valid or useful they are, using,
for instance, by such opposite pairs as good-bad, noble-mean, superficial-profound, or how valuable-worthless, profound-superficial, or virtuous-vicious feelings desires are. (Puolimatka 1997, 286–288.) One can evaluate her/his first-level desires by asking “do I really want to be what I appear to be?” and “what should I be like?” (Frankfurt 1971, 7 in Puolimatka
1997, 286). In the light of significance, some desires and emotions may appear to restrict and destroy life, while some of them rather open possibilities
and enrich life (Puolimatka 1999, 68). In addition, some positive desires
appear as more important than the others. (Ibid.) The aim of evaluation is not
to end up with easy and happy feelings, but to discover the feelings and desires that help the individual to see her/himself and others in a broader and
more objective and truthful way.
"3*) %$()( (%'*(),%').+"*) %$$'*#%) %$(
It is sensible to orientate moral conduct only on the basis of reliable knowledge. Value information gained through emotions is trustworthy, when it is
not guided by such self-deception as, for instance, self-centricism (Puolimatka 2004, 40). According to Scheler, emotional evaluations are reliable as
far as they are not guided by such distorting emotions as, for instance, bitterness. The truthfulness of knowledge gained through emotions depends basically on where the person’s love is directed. (Ibid., 41.) While the human
mind, when approached as the subject of a conation or desire, is often called
the heart (Edwalds 1746/1986 in Puolimatka 2004, 26), in Scheler’s (in
Puolimatka 2004, 40) definition love means a deep interest. Accordingly, a
person can see reality truthfully only, if s/he is deeply interested in truth,
goodness, beauty and holiness. A neutral attitude cannot access reality truthfully, because it lacks the interest, which would make her/him study the object so fundamentally, and in a diverse way that s/he could finally perceive it
in the right way. (Ibid.)
Truthful evaluation of feelings and their significance is indispensable to
self-education and moral autonomy. The aim is not to educate first of all ‘a
good child,’ who blindly obeys the rules of etiquette, but to encourage a child
to form her/his own attitudes towards rules by evaluating motives through the
clarification of emotions and examining the meaning of experiences. The
right interpretation helps an individual understand why certain matters concern her/him (Puolimatka 1999, 69), i.e., the significance or insignificance of
something in one’s own life. The evaluation of one’s own experience of, for
instance, courtesy, and its meaning, results more probably in internalized
values than the inculcation of mere rules, or habits, in this case, etiquette. In

102

Päivi Poukka

the end, the feelings and emotions, which are evaluated as good, positive,
constructive and useful, have probably a greater influence on a child’s behaviour than those that are interpreted as bad, negative, destructive and useless. However, there is no need to restrict the expression of emotions. The
value realistic theory of education, which acknowledges human vulnerability,
does not only encourage the expression of all emotions but also that they
should be strongly expressed (Puolimatka 2004, 9; 67). According to the
tradition, it is not reasonable to diminish the strength of emotion, for individuality builds on strong emotions and will. Without them, it is difficult to
resist and object to public opinion and the pressure of a group. Therefore, it is
better to give ethical instruction and develop value consciousness and value
emotions. By critical evaluation on the basis of value consciousness, one can
influence, or even change, one’s emotions (Puolimatka 2004, 76), i.e., have
command of one’s own motives instead of being unconsciously directed by
them.
The Indirect Method of Affective Education: Love Three Times
Scheler, who distinguishes between moral act and moral attitude, prioritizes
moral attitude as a source of genuine morality. However, as far as moral
cultivation is concerned, the difficulty is that education can focus only on
moral acts, not on the moral attitudes, which are the basis for the acts
(Puolimatka 2002, 354). It is possible to make children behave externally in a
“desirable,” i.e., morally acceptable, way, but values and attitudes are not
something that an educator can instil in pupils. Using authority, an educator
can only change children’s external behavior but s/he cannot determine what
children love is their heart (Puolimatka 1999, 60). Guidance never reaches
the innermost level of feelings (Ibid., 93). According to Scheler, values education cannot be based merely on theoretical teaching, because the student’s
ethical attitude is directed by the things that one experiences to be valuable
and important. It is possible to develop moral judgments and critical thinking,
which contribute to moral conduct, and use habituation to educate emotions
and desires, which benefit moral development, but the cultivation of an ethical attitude is possible only in an indirect manner, because it is developed
primarily by affective factors. (Puolimatka 2002, 354, 355.)
In the Christian value tradition, love is not only the cardinal value, or
norm, aimed at, but also the most powerful moral motivation to fulfill the
moral law of love. As said, to Scheler (in Puolimatka 2004, 40), love means a
deep interest in truth, goodness, beauty and holiness, which in turn arises
from the experience of being loved. In order to get a learner personally and
internally convinced that something is good, values education can use only
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indirect affective methods in teaching attitudes: Children need models, and
‘loving eyes’ as mirrors, into which they can reflect themselves. Love is a
moral force, too. An experience of unconditional love, mercy and forgiveness,
which helps them to confront their vulnerability and wickedness, is more than
a motivation; it is a force, which empowers a person to grow and work as a
moral being (Puolimatka 2004, 330–334), contributing to personal and social
welfare and well-being. The loving atmosphere in values education creates
emotional security, which should be a vital concern of any education program
that aims for human growth and holistic well-being.
Conclusion: Emotional autonomy can be defined as an ability to direct
one’s behavior by emotional intelligence, which requires a recognition and
mastering of one’s and others’ emotions (freedom from others and oneself)
and a personal motivation to orientate conduct by a value perspective (freedom in relation to values). In the end, autonomous moral motivation requires
self-consciousness in three senses: awareness of one’s emotions and motivations, awareness of one’s valuations, and awareness of one’s unconditional
worth.
2.3.5.4 The Individualistic Nature of Autonomous Value Behavior
Prosocial and Individualistic Development
,% #$( %$(% %'" ).
The development as a person requires both individualization and socialization,
i.e., a holistic understanding of the human being as an individual and social
being. As expressed in the context of social pedagogy, the aim of education is
to improve the quality of an individual’s life, self-governance and, in the end,
the welfare of the whole society, i.e., to create a society where individuals
can lead a good life in a way that benefits the welfare of the whole society
(Launonen & Puolimatka 1999, 10, 42). This definition combines the two
dimensions of moral discourse, the individual and social, which may have a
tension between their interests. The “contemporary moral chaos” is occasionally explained by “unbridled individualism” not only in Western societies,
but also in the Asian context, which emphasizes human harmony (Kwok
1998, 84). Thus, the social orientation can be justified by a concern for the
decay of social responsibility and a fear of growing egoism, whereas the
individualistic emphasis is defended by the individual’s freedom and rights.
Thus, the two stances are needed, but if developed to extreme, they both can
threathen human well-being.
The tension between individualization and socialization is perceivable in
approaches to moral education, too. In the literature, the notion ‘moral’ is
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often replaced, or referred to, by such terms as ‘sociomoral’ or ‘prosocial.’
Accordingly, moral development is understood as sociomoral development
(see for instance Berkowitz et al. 1991, 35–54), moral conduct as prosocial
behavior, and moral education as the development of prosocial character (see
for instance, Battistich, Watson, Solomon, Schaps & Solomon 1991, 1–34).
When moral education follows the tradition, which emphasizes the social
aspects of morality, advocated by Durkheim (1961), it comes close to citizenship education. For instance, Hamilton, Blumenfeld, Akoh & Miura
(1989) associate good conduct with ‘citizenship’ in their comparison of
Japanese and American teachers’ socialization attempts and students’ judgments of norms. To them good behavior and morality, together with ‘scholarship,’ are desirable qualities of good citizens and education is a process
through which individuals are socialized to society. However, according to
the value realistic view, the goal of education is not to cultivate a person
primarily as a member of family, a representative of some profession, a citizen of the state or a confessor of some religion, but as an individual, who
works in all the different dimensions of social life free and equal with other
people (Puolimatka 1999, 249).
 ()%') %$% $ + *" (#$) %((% %'" %' /%$( 
Western culture is characterized by the notion of ‘individualism,’ the crux of
which deals with human rights: People are born with equal rights and therefore they have autonomous power over their lives. Taylor, who regards individualism as one of the finest achievements of the Western civilization, distinguishes authentic individualism and its distortion. Individualism means a
chance for people to make choices or decide about their lives, a right to
choose their own pattern of life, and to decide what convictions to commit to
(Taylor 1991, 2, 36). Ethics of authenticity takes a person as a moral being,
who is endowed with a moral sense, and intuitive feeling for what is right and
wrong, and as a being with inner depths, and who can be in contact with
oneself. A person has a self-determining freedom, moral autonomy, and a
personal way to be human. (Ibid., 25–29.)
According to Taylor (1999, 14), individualism in Western societies is
strongly associated with self-fulfillment, and self-centeredness. The moral
ideal behind self-fulfillment is authenticity to oneself. The ideal of being true
to oneself is to many people something to be realized, or they feel their lives
“wasted or unfulfilled if they didn’t do it.” (Ibid., 15, 16, 17.) However, the
authentic idea of individualism is distorted. Taylor criticizes selfishness as a
dark side of individualism, by which he means “centering on the self, which
both flattens and narrows our lifes, makes them poorer in meaning, and less
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concerned with others in society” (Ibid., 4). The self-centered forms of
authenticity are deviant in two aspects: Centering on self-fulfillment leads to
1) social atomism, making the individual’s affiliations purely instrumental,
and 2) neglect of the demands coming from beyond ourselves, “be they from
history, tradition, society, nature or God” (Ibid., 58). All in all, by the distortion of individualism, the author refers to relativism, ignorance of whatever
transcends oneself (the demands of citizenship, the duties of solidarity, the
needs of the natural environment), and the justification of relationships as
instrumental to individual self-fulfillment (Ibid., 21, 22). Taylor (Ibid., 14)
perceives relativism of values as one reason for the distortions or misinterpretations of individualism: “everyone has a right to develop their own form
of life, grounded on their own sense of what is really important or of value.
People are called upon to be true to themselves and to seek their own
self-fulfillment,” and to determine what this means to her/himself.63
Because of the distorted individualism, Taylor (1991) is concerned with
two other malaises of modern society: First, the primacy of instrumental
reason, by which he refers to the maximum of efficiency and the best
cost-output ratio as a measure of success, and, second, the loss of a horizon of
significance from people’s life.64 Thus, together with intensifying competition, supported by neo-liberal aspirations, egoistically oriented individualism
actually narrows rather than increases individual liberty: “The society structured around instrumental reason can be seen as imposing a great loss of
freedom, on both individuals and the group.”65 In addition, according to
Taylor, while trying to reach freedom, humans have not only become indifferent to others and passive towards the society, but have also broken down
many old moral systems, narrowing and trivializing their life: “People lost
the broader vision because they focused on their individual lives.” Since “the
individual lost something important along with the larger social and cosmic
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Self-fulfillment as a moral ideal gives a way to soft relativism, for tolerance for individual
fulfillment shies away the claims that something is better or higher than others (Taylor 1991,
17). People supporting authenticity give support to neutrality (Ibid., 17). Another result of
the culture of authenticity is moral subjectivity, by which Taylor means “that moral positions are not grounded in reason or the nature of things but are ultimately just adopted by
each of us because we find ourselves drawn to them” (Ibid., 18).
While society and social structures are no more “grounded in the order of things or the will
of God, they…can be redesigned with their consequences for the happiness and well-being
of individuals as our goal...the creatures…are open to being treated as raw materials or
instruments for our projects.” (Taylor 1991, 5.)
People, who are focused on themselves and who gives primacy to instrumental reason, have
lost their, for instance, their political liberty by giving up their active participation (Taylor
1991, 9).
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horizons of actions,” people no longer have a higher purpose that was worth
dying for.66 In short, modern freedom was achieved by breaking previous
moral horizons. (Ibid., 2–5, 9, 36.)
      

     

In addition to moral autonomy, the value realistic tradition emphasizes
authentic individualism as a prerequisite for genuine morality. Egoism is not
only individualistic but it can be also a collective phenomenon; therefore all
egoism should be rejected and replaced by ethical responsibility (Küng 1997,
32). Since a growing self-centricism does not distort only authentic individualism but also risks a sense of social responsibility, a social dimension is
needed as a counter-force to it. Therefore, the individualism called for in this
context does not mean what Hilpelä (2007, 672) calls ‘narcissistic individualism.’ It is ‘responsible individualism’—if using the same author’s expression—which entails moral responsibility not only in relation to oneself, but
also for others, society and nature. In this study, responsible individualism is
a moral concept, which refers to pursuit of genuine benevolence and the
common good, while respecting individuals’, i.e., everyone’s, needs and
rights. Next, we will examine, what implications of responsible individualism
has to the cultivation of moral autonomy. This question is approaced with
four presumptions: Genuine morality 1) presumes identity as an individual,
2) supposes the horizon of significance, 3) demands precedence of intrapersonal consciousness, and 4) calls for methodical individualization.
Responsible Individualism and Autonomous Morality
    

  

Koski (2004) makes a point while criticizing the present educational discourse, which introduces autonomy without a moral perspective. According
to the author, education rhetoric attaches a moral value to individuality,
which is understood as the individual’s various skills. Koski points out that
today’s education of a good person appeals to sound self-knowledge,
self-image and self-evaluation instead of ‘good conscience’ as the object of
self-reflection. This change has resulted by replacing God or natural order,
the collective moral bases, by an individual and her/his internal qualities.
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Taylor (1991, 14) writes: “This individualism involves a centering on the self and a concomitant shutting out, or even unawareness, of the greater issues or concerns that transcend
the self.”
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This has made moral choices difficult for the individual, at the same time as
autonomy has become her/his most desired-for quality. The individual’s
self-regulation is taught and controlled by an increasing number of assessments and self-evaluations. (Ibid.) This neo-liberal interpretation of individuality contradicts the value realistic tradition, according to which the individual and individuality are not instrumental values, but arise from the
unconditional worth of every person.
Real individuality is not restricted to the pursuit of individual competence
and qualities. According to Taylor (1991, 66), authentic individualism, which
involves 1) creativity, construction and discovery, 2) originality, and when
needed, 3) opposition to the rules of society and even to its morality, requires
1) openness to horizons of significance and 2) self-definition in dialogue. The
view claims the importance and necessity of both the individualization and
socialization processes in moral development. Accordingly, individuality
supposes the unique self, which manifests itself in originality, creativity and
individual talents. As far as identity is concerned, the definition supports
understanding, which conceptualizes a person as an autonomous individual,
not primarily as a member of some group, who identifies her/himself through
social roles, as is done in collectivist cultures.
") %$""$) %' /%$% $  $
The development of real individuality has two important requirements: social
context and value consciousness. First, Taylor (1991, 48) argues for human
life that is dialogical by character: social relations are needed for fulfillment
and self-definition takes place in a dialogue with others. Alghough he states
that “My own identity crucially depends on my dialogical relations with others,” he also maintains that we define ourselves on the basis of our background, and what is significant, and what is significant in our difference from
others: “I can define my identity only against the background of things that
matter.” (Ibid., 34–36, 40). Love relations are important to the identity formation of the self, for original identity needs recognition of the significant
others: “On the intimate level, we can see how much an original identity
needs and is vulnerable to the recognition given or withheld by significant
others” (Ibid., 49). Second, although creativity and originality are essential
expressions of individuality, individuality is not reduced to them: it needs
also value consciousness. The image of authentic individualism is biased, if
only creative expression is emphasized and the importance of values is forgotten, or if creativity is understood as an opposite to morality and the fact
that creativity functions in a social context and dialogue; this dialogue requires an ethical basis (Puolimatka 2004, 341; Taylor 1995, 95).
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Social context and value consciousness are elements of the horizon of
significance, which Taylor presents as a means to overcome distorted individualism. According to him, authentic ethics presume the existence of a
pre-existing horizon of significant (Taylor 1991, 38), which means that
something is not significant just because of our preferences. The pre-existing
horizons justify also self-choice as an ideal, for “Self-choice as an ideal
makes sense only because some issues are more significant than others” (Ibid.,
39). Authenticity supposes demands that emanate from beyond oneself: “Only if I exist in a world in which history, or the demands of nature, or the needs
of my fellow human beings, or the duties of citizenship, or the call of God, or
something else of this order matters crucially, can I define an identity for
myself that is not trivial. Authenticity is not the enemy of demands that emanate from beyond the self; it supposes such demands.” (Ibid., 41.)
According to the normative definition of education, the primary task of
education is not to promote the values of the society or the values of the individual, but to develop valuable qualities (Puolimatka 1995, 91). The value
realistic view, which emphasizes universality of independent values, can be
criticized as hostile to individuality. The emphasis of universally acceptable
values and norms can lead to uniformity, if values are applied mechanically
and with ambition for power. However, rules themselves do not destroy individuality but are necessary for it. Individuality does need creativity, originality and often opposition to the rules, and possibly to the prevalent moral
understanding, but it also requires an acknowledgment of independent values.
Without independent values creativity loses the basis that gives it meaning.
(Puolimatka 2004, 341; Taylor 1995, 95.) The tendency of uniformity can be
avoided, if ‘person values’ are given the central position, because they call
for both individuality and universality. A person’s freedom and independence
requires ‘person values,’ for without them the integrity of a person becomes
unconnected (=irrallinen) and shatters. (Puolimatka 2004, 341, 342.) Moral
development is thus inseparable from the development of personhood, which
in the Christian tradition takes place in relation to God, oneself and others.
'$% $)'&'(%$"%$( %*($((
Selfhood, which is made up of consciousness of privacy and interiority, develops in connection to otherness and finds fulfillment in relationship with
others (Peterson 1986, 70, 82, 83). However, as already stated in Section
2.3.5.3, in order to assume social responsibility for others, one has to be able
to recognize one’s internal emotions and command one’s needs (Isokorpi
2004, 30), which is possible only when a person has sufficient self-knowledge. Individuality is a personal power, which is increased, if a human is in
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touch with her/his own feelings. The demand of authentic individualism does
not only call for respect of the person as an individual, who has unconditional
human worth, or emphasize the relational character of self, but also demands
the precedence of intrapersonal intelligence. By getting in touch with unconscious feelings and thus enlarging a person’s consciousness of her/himself, it
is possible gradually to enlarge the sphere of freedom and responsibility. The
basis of individuality is not in unconsciousness, but in the personal confrontations of conscious self, in which value consciousness is emphasized. If the
basis for individuality and differences between human beings are sought in
unconsciousness, the freedom of individuals will be underestimated. (Puolimatka 2004, 341.) ‘Individual’ proceeds ‘social’ in moral development also
in the sense that, autonomous morality presumes a personal commitment, as
discussed in the next paragraph.
)% " $ + *" /) %$ $()% )% "% " /) %$
Education cannot be equaled with socialization or reduced to individualization; it requires both processes. However, Puolimatka (1990, 29) points out
the individualistic character of genuine value behavior: The basic educational
problem in democratic and pluralistic societies is a discrepancy between the
understanding of values education as socialization and the individualistic
nature of genuine value behavior. Socialization is needed for the development
of those physical, intellectual, social and moral competencies necessary for
the existence and function of society (Puolimatka 1995, 94). However,
socialization becomes problematic, if it is used as a method to influence and
form citizens by providing them with a self-evident system of concepts, which should not be questioned. As a result of the process, the individuals may
adopt the prevailing values and customs unconsciously as self-evident in their
hidden consciousness, which can happen as much through explicit teaching
as through the influence of customs, attitudes and practices. Socialization is
too dominating when it does not secure the prerequisites for the development
of autonomous morality, i.e., if it does not provide the individual with an
ability to evaluate by oneself the values, norms and beliefs, conveyed and
internalized through the socialization process of teaching. According to the
theory, this evaluation requires the development of a higher cognitive competence, and such criteria that are more fundamental than the prevailing
norms, values and beliefs systems of society, i.e., an independent value perspective. (Ibid., 97–101.) Critical evaluation is as indispensable to autonomous morality as teaching methods, which must respect human dignity and
allow an individual’s free and conscious activity. This is in harmony with an
educational goal that supports the individuals in their formation of personal
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worldviews instead of using methodical socialization. According to the definition of autonomy and authencity, value-directed conduct is genuine and
autonomous when it is based on freely internalized personal value system, or
value consciousness. A personal-existential dimension of morality is an essential part of individualization (Peltonen 1979, 13).
2.3.5.5 Conclusion: Moral Autonomy
Moral autonomy was defined as autonomy of understanding and autonomy of
will. In the rational-value realistic tradition, moral autonomy means an ability
to make independent value judgments in relation to others, oneself and values.
Moral autonomy was approached as 1) rational freedom, 2) emotional autonomy, and 3) authentic individualism, which demand certain cognitive and
emotional skills, as well as some aspects of individuality. Rational autonomy
is enabled only with sufficient knowledge, understanding and critical evaluation, whereas emotional autonomy needs strong emotions that are mastered
through emotional intelligence, which in turn requires critical evaluation of
emotions in addition to the recognition of all emotions and their free expression. Authentic individualism, which is seen as a prerequisite for genuine and
autonomous responsibility, consists of individual identity, the precedence of
intrapersonal intelligence, and methodical individualization in the education
of a value conscious person. Moral autonomy as understood in this section is
described in Table 5.
1) As shown in the table, rational autonomy demands certain cognitive
skills: not only knowing but also understanding and an ability to evaluate. Since autonomy means freedom from external coercion and
internal inclinations against values, as well as freedom to do good,
moral autonomy demands a critical evaluation of one’s and others’
valuations and the valuations conveyed through teaching. If there are
objective values, as value realistic view assumes, autonomy does not
mean freedom to act in a manner irrespective of them; on the contrary,
it is an ability to realize what is valuable (Puolimatka 1997, 290, 291).
This presumes an ability to distinguish independently between good
and bad, which in turn demands, not creation of one’s own values but
formation of a personal worldview and value consciousness by seeking the truth and critically exploring what is right.
2) Moral autonomy needs emotional autonomy, too. It can be defined as
an ability of making independent moral judgment on the basis of emotional intelligence and value knowledge. This means that a person can
independently direct her/his behavior by utilizing knowledge acquired
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via emotions, i.e., by independently recognizing and reacting to one’s
and others’ emotions and motivations (freedom from others and oneself) on the basis of their critical evaluation by a value perspective
(freedom in relation to values).
Table 5. Moral autonomy in the value realistic theory of education: Self-governing:
having command of one’s life.
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It is crucial in relation to oneself, others and values. We need knowledge of
emotions—and of values conveyed through emotions—to cope morally right
with ourselves and others, but also freedom from emotions to act autonomously. We need emotional intelligence to recognize and master emotions
and motivations, and affective virtues and attitudes for doing/realizing good.
Moral autonomy of will means, first of all, an independent desire and motivation for good. Since the motivating power of values is primarily based on
their emotional effect, values education is to a great extent the development
of emotional competence: teaching of emotion-based value attitudes and
functional competence, i.e., affective virtues, as well as the development of
conscience and the evaluation of emotions (Puolimatka 2004, 46). Evaluation
of emotions is needed to understand emotions/motivation and judge their
justification and validity in a situation. A desire for good, or motivation that
is directed by value consciousness, together with value knowledge acquired
through emotions, help to respond or react to situations in a morally right
way. Emotional intelligence increases a person’s freedom in relation to (one’s
or others’) emotions and enables her/him to adjust her/his behavior. Evaluation of other people’s emotions and motivations by value knowledge, or
her/his own first-rate desires by the second-rate motivations, thus empowers
the person to do the right thing. Depending on the quality of emotions concerned, the evaluation can result in an autonomous, affective response to the
person’s needs (e.g., when somebody is sad or happy), reaction to her/his
invalid and unfair emotional reactions, intentions or motives (e.g., when
somebody shows anger or indifference without reasonor the individual’s own
or other persons motives are against values), or moral action (e.g., when
moral motive is worth realizing).67
3) According to the value realistic theory, moral autonomy also demands
an understanding of human beings as individuals, i.e., an identity as an
individual. This entails strong individuality and identity as an individual, which reinforce freedom in relation to others, but on the other
hand it can lead to an egoistic attitude, too. Therefore, in order to
overcome excessive self-centeredness, an ability to transcend self is
also necessary. Since extreme self-centeredness and other-cen-
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While emotional intelligence increases people’s freedom in relation to emotions (theirs or
others’), and empowers them to adjust their behavior on the basis of knowledge about emotions, value consciousness motivates, and virtues enable, them to do the right thing, either
because of (theirs or others’) emotions (by responding to the emotions) or in spite of emotions (by reacting to the emotions).
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teredness can both be restrictive, an autonomous self needs a balanced
development: as a morally free individual, who has an unconditional
human worth (freedom from others), and as a part of larger entities/collectives (freedom from self-centeredness). Autonomy in relation to doing the good and right thing, in turn, seems to require responsible individualism arising from authentic individualism.
Concluding, a human being is a social being, who lives together with other
people and develops her/himself, and gets satisfaction, through social relations but also an individual, who in the end has a personal responsibility for
her/his own life and her/his conduct (Puolimatka 1999, 86). Accordingly,
values education should no doubt cultivate individuals who are good citizens.
A responsible attitude for others is impossible without moral socialization,
and autonomous morality is impossible without individualization. Therefore,
the value realistic tradition underlines the development of on moral, humane
and autonomous persons, who assume responsibility for themselves and others.
Responsible individualism is a foundation for genuine and autonomous
moral responsibility, which is illustrated in Figure 7. It starts with the individual (the fulfillment of personal need to be unconditionally loved) and
broadens towards social, societal and natural matters. Authentic individualism, in turn, is fundamental for developing as an autonomous human being:
it is a personal strength, which can broaden the sphere of responsibility and
autonomy, and which when empowered by value consciousness can oppose
general opinion and act according to what one thinks right (Puolimatka 2004,
341). This personal strength is enhanced through a connection to one’s own
emotions; increase of this consciousness broadens both the sphere of responsibility and freedom (Ibid., 342).
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Figure 7. Genuine and autonomous morality: based on responsible individualism and
cultivated by authentic individualism, i.e., strong individuality, intrapersonal emotional intelligence and methodical individualization.

As can be seen in Figure 7, authentic individualism presumes the horizons of
significance, i.e., social and value contexts. In order to entail autonomous
morality, authentic individualism presupposes identity as an individual, demands precedence of intrapersonal intelligence, and calls for methodical
individualization (the formation of a personal value consciousness and
worldview).
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3 Methodology, Data, Methods and Research Setting
3.1 Curriculum research
3.1.1 Definition and Characterization of a Curriculum
Research of moral education is a matter of interdisciplinary study. While it
traditionally has been the interest of philosophy and theology, today it is
increasingly studied in faculties of psychology and the social sciences, too.
This study is implemented in the field of education. In addition, this research
is realized as a curriculum study. The question now posed is: How to approach curriculum as research material, when the official philosophy of education is the object of study? Jackson, Boostrom & Hansen (1993, 42–44)
offer an observer’s guide to moral education. It consists of two groups, which
differ according to how easy it is to observe the moral influence. The first set
focuses on the most easily observed, and the second set on the least easily
observed items.
The first group:
1.
2.
3.
4.
5.

Moral instruction as a formal part of the curriculum.
Moral instruction within the regular curriculum.
Rituals and ceremonies.
Visual displays with moral content.
Spontaneous interjections of moral commentary into ongoing activity.

The second group:
6. Classroom rules and regulations.
7. The morality of curricular structure.
8. Expressive morality within the classroom.
(Jackson et al. 1993, 42.)
There is also a difference between the degree of planning in these two categories. Some things which affect the moral well-being of students are done
intentionally by teachers and school administrators: The intent of these things
is to leave a moral mark of some kind. However, Jackson et al. believe that
the unintentional outcomes of schooling, which are seldom planned beforehand, are of greater moral impact on students, because of the nature of
long-term moral potency: The second group concerns moral influence that
operates all or most of the time. (Jackson et al. 1993, 42–44.) While the first
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set of categories are avowedly moral, the second ones consist of activities
that embody the moral potentiality (Ibid., 3).
What aspects should be taken into account in curriculum research? The
first thing is to define what we mean by a curriculum. There are a great number of definitions, out of which conventional definitions offer a narrower
view of curriculum. Accordingly, the word curriculum mean simply a course
of study, as it was used already by the middle of nineteenth century (Jackson
1992, 5). However, so-called broad definitions insist that the term covers all
of the “experiences” or “learning opportunities” that a school offers (Ibid.). A
curriculum is then understood, for example, as “an array of activities used by
schools to achieve its ends” (Eisner 1992, 302). For the purpose of curriculum evaluation, curriculum can be divided into six components: 1) context,
2) general aims of the total school curriculum, 3) objectives of specific curricula or learning units, 4) curriculum materials, in which content, subject
matter, and skills have been selected and placed in a particular sequence and
may take various forms of documentation: syllabi, teachers’ guides, textbooks, workbooks, software, and other material, 5) transactions, usually in a
classroom, and 6) outcomes of the transactions among curricular materials,
teachers, and students, which may be intended or unintended (Madaus &
Kellaghan 1992, 128). In this modeling, curriculum can be conceived, not
only as the course of study, or the statements of general and specific educational aims, but as including also, for instance, curriculum materials, educational activities and outcomes.
Jackson (1992) presents two criteria to characterize the different types of
curriculum: ‘intention’ and ‘accomplishment.’ 1) When studying from the
accomplishment perspective, which focuses on the difference between “what
the school plans to accomplish and what it succeeds in accomplishing” (Ibid.,
9), we can divide curriculum into three levels: ‘planned,’ ‘delivered’ and
‘received’ curricula. While the planned curriculum states the official aims,
content and methods of education, the delivered (or ‘enacted’) curriculum
means what is actually taught in school. The final, received (or ‘experienced’) curriculum refers to, in turn, what the students have understood and
learnt. 2) When intention is taken as the standard, we talk about ‘intended’
and ‘unintended’ curriculum. The term ‘intended’ means the explicitly endorsed curriculum, i.e., the officially stated curriculum, whereas ‘unintended’
refers to the curriculum that is delivered or learnt in school practice, even
though it is not intended or written. The need for this classification arises
from the reality that, in addition to the desirable outcomes of schooling, there
are also unexpected, undesirable or unplanned outcomes. The most common
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term for the unintended curriculum is the ‘hidden curriculum.’ (Jackson 1992,
8.)
The classification into official, delivered and received curriculum, on one
hand, and into intended and hidden curriculum, on the other hand, are useful
clarifications for this study. However, when the educational ideologies and
values conveyed by the curriculum, are analyzed, one more aspect may be
helpful: In addition to the manifested and latent curriculum, there is always
some areas which are not touched in education. Referring to Eisner, Peshkin
(1992, 250) approaches curriculum in its three manifestations, which he
names ‘explicit,’ ‘implicit’ and ‘null.’ While ‘explicit’ corresponds to the
manifested curriculum, or the formal expression of curriculum, implicit refers
to the latent curriculum. This implicit curriculum, known also as the hidden
curriculum, can be observed, for example, from the conduct of teachers, students and administrators, as well as it can be inferred from tests and homework assignments. The null curriculum, in turn, corresponds to what is not
taught and thus not learnt at school. Educational ideologies and values may
be explicitly expressed in the formal curriculum, but that is not always the
case. According to Eisner (1992, 304, 305), curriculum ideologies reside in a
continuum from the most explicit forms (in manifestos what should be
taught) to the most implicit (delicate shading of language about education).
Eisner (Ibid., 305) argues that “the less visible an ideology is, the most insidious it can be, for in that form it often eludes scrutinity.” Thus, the null
curriculum is as interesting as the latent curriculum for the purpose of curriculum research on values education, since, as Peshkin (1992, 250) puts it,
“The null curriculum is untaught because it reflects unvalued or undervalued
aspects of culture for which there is an insufficient constituency, for which no
agent or too few ineffectual agents have raised a banner and led a cause.”
In the above definitions, the implicit curriculum is found in the hidden
curriculum of school practice and outcomes, but it also includes the formal
curriculum. Although the formal curriculum is an explicitly endorsed statement, it does not mean that all the values of educational ideologies incorporated in it are explicitly expressed, or that all important or useful values are
included in it. Therefore, it is important to also uncover implicit values, as
well as to be conscious of missing values. The three curriculum classifications introduced by Jackson 1992 and Peshkin 1992 are summarized in Table
6 below.
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Table 6. Three curriculum classifications according to their accomplishments, intention and manifestation of values (basing on the Jackson 1992 and Peshkin 1992).
‘Accomplishment’
Planned (formal)

‘Intention’
Intended

‘Manifestation of values’
Explicit/implicit/null

Delivered (school practice)

Intended/hidden

Explicit/implicit/null

Received (outcomes)

Intended/hidden

Explicit/implicit/null

The aspects significant to this study comprise formally planned and intended
curriculum. Thus, we will concentrate on the written statement of the official
philosophy of education, comprising the official course of study, the statements of general educational aims, and the objectives of specific school subject, as well as curriculum materials. Although this study thus excludes school practice and outcomes out of the analysis, it cannot ignore the context
in which a curriculum is created. While analyzing the values of formal curriculum against the educational challenges and the children’s needs, attention
should be paid, not only to the explicitly expressed, but also to the implicit
and null curriculum.
3.1.2 Curriculum Reform as a Context of Curriculum Research
Although there is a general agreement that education reforms are necessary in
order to meet the challenges of a rapidly changing world, reformers do not
form a unified group, but differ in their opinions about the direction of reform
(Jackson 1992, 12, 13). For instance, while some reformers understand
schools as “serving the individual, contributing to personal development, a
means of freeing his or her potential,” others take it “an instrument of social
reform on a grand scale, a means for helping to bring a new society into being” (Ibid., 14). Thus, among progressive reformers there are those who
stress the primacy of the individual and individual development and those
who emphasize the social aspect of education and approach reform as social
reform. Referring to other researchers, Jackson (1992, 16) summarizes four
distinctive curricular positions in curriculum reform:
1) A conservative position with no attempt to change or restore the subjects and methods.
2) A reform position with the individual learner in the center of considerations that shape both the curriculum and instruction.
3) A reform position that uses school as an instrument for social change.
4) A position that monitors, regularizes, and evaluates the curriculum-instructional nexus rather than reforms the curriculum.
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Jackson (1992, 19) claims that the choice of curriculum perspective is political rather than academic. “All views of the curriculum are clearly interpretive
and they are certainly political in the sense of being put forward with persuasive force and of having consequences that will serve the interests of some
but not all” (Ibid., 21). Also Walker (1992, 109) approaches curriculum as a
political act: the author defines the environment of curriculum research first
of all as “the world of schools” but understands it also as a moral and political environment. All environments make their own demands on curriculum
research. 1) Because of the school context, “researchers must look broadly at
all aspects of the environment, not focus exclusively on plans, materials,
teacher planning, teaching, school administration, or educational policy.”
2) Due to its moral environment, curriculum “research must come equipped
with ways to incorporate moral considerations into the research plans, operations, and findings.” 3) Because any moral and political action is likely to
face controversy, curriculum research must “be able to make constructive
contributions in controversial situations.” (Ibid., 109.) Accordingly, curriculum researcher should include moral considerations not only in studies that
focus on moral education, but in all curriculum studies, and to analyze not
only the written document but also the political process behind the statement.
What then should be noticed while analyzing the political processes behind a
curriculum?
First, a curriculum is always made by someone. According to Peshkin
(1992, 304), every formal curriculum is a decision that, instead of being uniformly shared understanding, is made by agents, “on behalf of some cultural
commitment.” Therefore, it is important to recognize, who the agent that
decides is—for the judgment of what is considered good, proper and suitable
is always related to the purposes of the agent—and to examine the costs and
benefits of the decision (Ibid., 250). The formal curriculum in Japan is implemented by the Ministry of Education, but since there are a number of
agents involved in curriculum planning, the official philosophy represents
many interest groups. Who are the agents? Whose interests do the agents
represent? Who is benefiting and who is losing? Can all the groups with interests in education get their voices heard through some agents? Is it still the
case in Japan, as Horio (1989) claims, that teachers have no freedom to determine the curriculum, neither do parents have possibilities to affect what
their children are taught?
Second, curriculum is always a political compromise. “Because there is
no curricular vacuum anywhere, something new always enters the curricular
field with something old in its way, so to speak. Thus, curricular change
involves trade-offs, something relinquished for something introduced.”

120

Päivi Poukka

(Peshkin 1992, 262.) As in democracies in general, a political process is
needed before ideological, or cultural commitments, are moved into practice,
and thus also the written curricula are compromises resulted from the political process (Eisner 1992, 304). What process is needed for curriculum decision-making in Japan? What kinds of different views does this compromise
result from in the Japanese political system (of one-party rule)? What are the
losses and gains?
Third, the curriculum process consists of statements and actions. Elmore
& Sykes (1992, 186) define curriculum policy as the “formal body of law and
regulation that pertains to what should be taught in schools.” According to
them, a distinction is made in public between the policies declared in the
statements of intent and policies of actions. From the policy-maker’s point of
view, policy is usually understood as statements of law or regulation, whereas
from the point of view of parents, children, or teachers, policy is something
“actually delivered in the classroom.” (Ibid.)
…policy actions often precede, rather than follow from, policy statements, as when
a science curriculum, first developed and tried in a few schools, becomes the basis
for district-wide curriculum and then state guidelines. So our conception of policy,
as applied to curriculum, should include not just official statements of what is intended, but also the reciprocal relationship between intention and action. Practice
makes policy, even as policy shapes practice. (Elmore & Sykes 1992, 186.)

Fourth, curriculum policy has symbolic, ideological and instrumental purposes. “Policies operate not just as instruments for accomplishing tangible
results but also as powerful symbols for mobilizing political interests and as
ideologies that legitimate authority” (Elmore & Sykes 1992, 186). In addition,
curriculum is subject to political changes. “Education is in the political domain of society, and, accordingly, schooling is subject to change in response
to new political alignments. This is true at a macrolevel in a centralized system and at both macro and microlevels in decentralized systems.” (Peshkin
1992, 261.) What are the symbolic, ideological, and instrumental purposes
that the Japanese curriculum perform? What are the political changes influencing the curriculum reform and the emphasis of moral education?
Elmore & Sykes (1992, 189) have pointed out that research into formal
decision-making concerning curriculum does not always recognize the process “by which some problems are determined to be “public,” while others
are not. Behind formal decision-making, there are deeper processes through
which ideas about social problems arise, take some coherent form, and are
defined as appropriate subjects for public policy.” Why does something surface as an issue in the political agenda? How do certain problems fade into
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background and other emerge as important issues? Kingdon (1984 in Elmore
& Sykes 1992, 189) has stated: “Conditions become defined as problems
when we come to believe that we should do something about them.” What
things emerged as issues in the Japanese education reform at the turn of the
millennium? What had happened so that a special emphasis was given to
moral education?
3.1.3 Ideological Commitments and the Curriculum
Eisner (1992, 302) writes about education as a normative enterprise: Because
being concerned with “achievement of certain desired end states” or “certain
virtues,” education “relies on a larger value matrix,” or ideology, “to secure
and justify the directions in which it moves.” Since education is a normative
enterprise, it cannot be promoted or approached as value-free. “Any normative enterprise is guided by certain beliefs what counts. These beliefs, in one
form or another, constitute an ideological view.” (Ibid., 305.) Eisner, who
describes ideologies as a function of acculturation and as an inherit part of the
psychological structures of language and theory, which people acquire as
members of a culture, maintains that schools have at least one ideology that
directs their activity (Ibid., 304). What are these ideologies behind a curriculum? According to the author, curricular ideologies are value-laden commitments, or belief systems, which derive from religious or non-religious worldviews, and on the basis of which practical educational decisions are made.
Thus curriculum ideologies can be described as a set of beliefs about what
should be taught, for what ends, and for what reasons. (Ibid., 302–304.)
Eisner (1992, 305, 306) claims that though educational ideologies can reveal themselves in written manifestos, most often they do not take a public or
articulated form. In the latter case, ideology is operational ideology, referring
to a general conception of schooling: Despite their ideological commitments,
citizens usually share a fairly uniform imageof what a good school should
provide in practice. Thus, despite the complex of values and traditions that
schools are driven by in most democracies, operational ideology displays
ideological uniformity rather than diversity when it comes to schooling. It
should be also noticed that educational ideologies in written documents never
represent the whole array of educational beliefs existing in a society, but only
a negotiated compromise of them, as pointed out in the previous section.
According to Eisner (1992, 306), it is useful to conceive curriculum ideology, or more broadly educational ideology, in two ways: First, it is needed
to understand educational practice, and second, to examine both tacit ideologies and explicitly expressed ideologies. Therefore, as necessary as it is to
analyze the educational aims, content and methods articulated explicitly in
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the national curriculum standards, it is also important to uncover the beliefs
that have influenced the formulation of those aims, content and methods. In
addition, it should be remembered that educational commitments do not always reveal themselves in clear ideological statements, but also in the kind of
language used (Ibid., 304). Based on Peterson’s (1986, 16) presentation, the
worldview, or ideology, behind educational philosophy (or theory) affecting
educational policy and educational practice can be schematized as follows:
Philosophical world and life view (traditional values, new values) 
Educational philosophy  Educational policy  Educational practice
According to the author, “Not only are educational policy and practice subordinate to educational theory, but educational theory itself is born out of a
larger world view” (Ibid.). The ‘detective work’ needed to discover implicit
educational ideology and values is closely connected to the concept of a hidden curriculum.
Finally, educational ideology and curriculum design are greatly influenced by culture. How are culture and its effects on curriculum understood in
this study? Smith, Stanley, and Shore (1950 in Peshkin 1992, 250) characterize a curriculum as “a reflection of what people think, feel, believe, and
do.” This together with Metz’s (1986 in Peshkin 1992, 249) definition of a
culture as “a broad, diffuse, and potentially contradictory body of shared
understanding about both what is and what ought to be,” is a good starting
point to comprehend culture as it is related to a curriculum. It should be remembered that though a curriculum derives from culturally rooted premises
of “the nature and/or well-being of children, a particular group, the society, or
the world” (Peshkin 1992, 250), the formal curriculum is a decision that,
instead of being uniformly shared understanding, is made by someone, an
agent, “on behalf of some cultural commitment” (Ibid.). There is the inevitable connection, and overlapping, between cultural frameworks and morality.
According to a domain theory, which distinguishes morality from other basic
normative frameworks, there are also other normative sources than moral
values, which influence our moral understanding (Nucci 2001, 104): these
non-moral cultural factors can be, for instance, conventions and belief systems of the culture. As Nucci writes:”…conventions of our culture often
influence the ways in which we interact with others, along with our ability to
see the moral impact of those interactions” (Ibid). According to the theory,
even though conventions are not in themselves moral norms, they set frames
to behavior accepted and valued in culture, and thus affect how people interact with others.
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Conclusion
Underlying ideologies have impacts on an individual learner’s life, because
“…the particular world and life view which one adopts determines how the
concepts of human dignity and fairness are defined” (Peterson 1989, 16).
Bearing this in mind, I will concentrate, however, in this study on written
curriculum, not on educational practice. Since the written manifesto of educational beliefs concern the statements of intent–laws and regulations, the
point of view is not that of the teachers’ and children’s—in the sense of what
is actually delivered or learnt in the classroom—but the official view of the
policy-makers (Elmore & Sykes 1992, 186). Adopting a broad curriculum
definition, I include the context of curriculum design, the national guidelines
(course of study), and textbooks in my curriculum analysis. The model for
comprehending curriculum research on the official philosophy of Japanese
moral education is presented in Figure 8.

Figure 8. The curriculum as the object of analysis in this research.

While conceiving educational philosophy as the curriculum designers’
“understanding of the nature and/or well-being of children, a particular group,
the society, or the world” (Peshkin 1992, 250), this study concentrates on the
official view of education. For the purpose of the study, curriculum is taken
as the formal curriculum, which is understood as the written statement of
official policy, formulated in a political process. It comprises the Course of
Study and specific syllabus, and such curriculum materials as textbooks and
teachers’ guides, which are based on the formal curriculum. The curriculum
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is approached in cultural and societal context, which greatly determines what
matters are perceived as educational issues, challenges and values. The next
chapter discusses the methods used for collecting, analyzing and interpreting
the research material.

3.2 Collecting, Analyzing and Interpreting Research Material
3.2.1 Anthropological Data Collection: Field Work and Research
Material
This curriculum study was conducted as a qualitative content analysis.
Briefly, the qualitative research process consists of collection and interpretation of verbal, or visual, material (Flick 2002, 11). The data was collected
during three fieldwork trips to Japan in 2002, 2003 and 2005. The initial field
trip was a three week visit, which gave an opportunity to confirm the validity
of my research questions, and to get some educational literature concerning
moral education in hand, as well as to find the main analysis material, 心の
ノート (Kokoro no nôto).68 The two-month research exchange programs to
the Showa Women University in 2003, and to the Waseda University in 2005,
added important documents concerning the going-on curriculum reform to
my research data. These fieldwork projects involved anthropological data
collection, including observation, interviews, and documentation. They
deepened my understanding of Japanese moral education and thinking by
providing personal contacts to moral education specialists and teachers.
Under the guidance of the Japanese supervisors, I had an opportunity to discuss with and interview many persons, attend lectures and conferences, as
well as visit schools and observe moral lessons. Although this study can
utilize only part of the material collected, the knowledge acquired has focused the research questions and guided the analysis throughout the research
procedures.
The primary research data consists of two sources: First, the National
Curriculum Guidelines, or the Course of Study (学習指導要領), and, second,
the moral texts, Kokoro no nôto, together with the Teachers’ Guide and other
guides published in relation to the moral texts. The new guidelines for primary and junior high school education were taken into use at the beginning of

68

During the first fieldwork, I was welcomed to the Annual National Conference on Moral
Education, where I met the guest-speaker, professor Yoshio Oshitani, who proudly presented
a new set of moral books called Kokoro no nôto to me. This former officer of the Ministry of
Education was the “father” of the moral texts, published earlier in spring 2002.
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the school year, the first of April, in 2002. The guidelines for moral education
had been in use already since the beginning of April 2000, because that was
the only subject where the number of lessons per a school year remained the
same (34 for the 1st class and 35 for the 2nd through 6th) in the curriculum
revision. Kokoro no nôto is based on the Course of Study. The moral textbooks consist of four books, comprising a nine-year moral education program
for compulsory education. One volume is designed for the use of two academic years in primary school and one for the three-year period of junior
high school. Each chapter of Kokoro no nôto is written on the basis of one
content item, defined in the curriculum guidelines. (See a more detailed
introduction of the Course of Study in Section 5.3 and Kokoro no nôto in
Section 6.1.) The secondary research data contains two sets of documents
concerning the third major educational reform: There are a few documents
about the curriculum revision in the 1980s, but the majority of documents
concern the curriculum revision process in the 1990s, which is the main focus
of this study. (See the full list of research material in the Sources.)
3.2.2 Qualitative Content Analysis
Qualitative Content Analysis to Analyze the Meaning of the Value Message
Content analysis is one of the classical means for analyzing ‘textual material’
(Flick 2002, 190). It includes hermeneutic-interpretative and empirical-explanatory traditions, and between these two, some mixed forms, one of
which is qualitative content analysis (Bos & Tarnai 1999). Content analysis is
text-analysis, which comprises also historical analysis and discourse analysis.
While historical analysis aims to create a holistic picture of the past and describe historical events, content analysis and discourse analysis seek human
meanings in texts. Discourse analysis examines how the meanings are created,
whereas content analysis is interested in the meanings themselves, i.e., what
kinds of messages the text conveys. (Tuomi & Sarajärvi 2002, 105, 106.)
According to the needs of different analytic purposes, the methods of textbook research range from the identification of the obvious content coverage
and didactical approaches to uncovering the hidden curriculum (Pingel 1990,
45). The messages conveyed by texts can be analyzed, for instance, from the
following four perspectives: 1) attention (which topics and themes are covered), 2) emphasis (what is important in the message), 3) tendency (what is
considered right, valuable, etc.), and 4) structure (which elements of the
message are related by clustering, or causal or other relationships) (Gerbner
1969 in Mikk 2000, 101, 102). In this research, content analysis was used to
examine the value messages concerning self-building by the following three
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aspects: First, the general approaches and themes concerning morality, second, the content concerning morality, and, third, the methodic aspects. Content analysis is a widely used method as far as the value forming aspects of
the textbooks are concerned, but is useful also in the analysis of covered and
uncovered topics (Ibid., 101). A claim that the specification of content is
crucially important but also one of the hardest tasks in curriculum compilation for moral education (Wilson 1969, 12) is still valid today. The question
is namely what the pupils are given to learn (Ibid.).
Theory-dependent Qualitative Analysis
Qualitative analysis requires a dialogue between theory and data, as stated by
Dey (1993, 7): “We cannot analyze the data without ideas, but our ideas must
be shaped and tested by the data we are analyzing.” As far as the dialectic
relation between the data and theoretical ideas are concerned, there are three
possibilities for qualitative analysis: data-driven analysis, theory-dependent
(-guided) analysis and theory-driven analysis (Eskola 2001 in Tuomi & Sarajärvi 2002, 97). In data-driven analysis, which is conducted on the conditions
of research material, concepts are created based on the data, whereas in
theory-driven analysis the concepts are brought from outside the phenomenon
as “already-known” (Tuomi & Sarajärvi 2002, 116). This study was conducted as a theory-dependent analysis. The theory-dependent approach has
certain theoretical connections, which are not directly based on theory, but
theory can function as an aid in the analysis process. The analysis units are
selected from the material, but the previous knowledge may eclectically direct or help the analysis. The role of previous knowledge is to open new perspectives rather than to test theory. (Ibid., 2002, 98.) Like all other forms of
qualitative research, the analysis started with the research material, but it
applied also theoretical knowledge and concepts for the categorization of the
data. The way the categories were formed can be described as a competition
between induction and deduction, as Bos & Tarnai (1999) explains: “Preliminary theoretical consideration lead to provisional categories, which are
checked, corrected, and modified on the basis of the textual material, until the
text can be adequately recorded with them” (Ibid.). The theory-dependent
analysis thus applied abductive inference (Tuomi & Sarajärvi 2002, 97). The
purpose was not to test, or create a new, theory, but to understand moral
messages by comparing them to already known phenomena. Since there is a
mutual interdependence between the various components of the research
process in qualitative research (Flick 2002, 40), and particularly in
theory-dependent analysis, the analysis was conducted as a continuous negotiation. Aiming at a broad and systematic description, deep understanding and
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evaluation of the messages, the analysis proceeded through a dialogue between the data and theory under the guidance of the research questions in the
research context. The dialectical nature of this theory-dependent qualitative
content analysis is presented in Figure 9.

Figure 9. The ‘dialogue’ of research questions, material, context and theory in
theory-dependent qualitative content analysis.

In order to answer the research question (what kind of moral education/morality is promoted), the “tool” for analyzing the research material
(Kokoro no nôto) was created by taking into account the research context (the
curriculum revision process as a response to educational challenges, ‘educational crisis’), and the concepts of theory (‘moral responsibility’ standing for
the content and ‘moral autonomy’ for the methods of education). The next
sub-chapter introduces the analysis procedures used in this qualitative content
analysis.
The Analysis Procedures of the Textbooks: Description, Classification and
Reconceptualizing
The core of qualitative analysis is interpretation, which is the next step after
documentation and transcription of the data (Flick 2002, 176). Mayring (1983
in Flick 2002, 190, 191) has defined the following procedural model for text
analysis: 1) The material is defined and the relevant parts selected. 2) The
situation of data collection is analyzed (where do the documents to be analyzed come from?); 3) The material is characterized (how is the material
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documented? how does the transcription influence the texts?); 4) The direction of the analysis is defined (what does one actually want to interpret out of
data?); 5) The research questions are further defined on the basis of theories;
6) The analytic units are defined; 7) The actual analysis is conducted; 8) The
results are interpreted with respect to the research questions; and 9) Questions
about validity are asked and answered. Although the model can be criticized
for such limitations as, for instance, the strict application of rules, or as being
“marked by the ideal of a quantitative methodology” (Flick 2002, 193), the
definition outlines the main phases necessary for all analysis.69 Figure 10
displays the procedures applied in this research: The different phases are
numbered respectively in the figure and the text below.
1) Selection and Transliteration of Data
In the first phase, research material was defined and the relevant parts for
answering the research question were selected. In this study, the research
material was restricted to primary schools. Since junior high schools were
excluded from the study, the research material consisted of three out of the
four books of Kokoro no nôto. These books were handled as one entity,
which was expressed by speaking of the ‘Kokoro no nôto’ in the singular
form. When there was a need to distinguish volumes for the lower, middle
and higher levels, they were marked by such abbreviations as KN 1–2, KN
3–4 and KN 5–6 respectively. Each book contains four sections, covering
four moral areas: intrapersonal, interpersonal, natural/supranatural, and societal morality. The sections together provide a holistic picture of Japanese
morality, and are thus horizontally interrelated to each other, but as they
represent four different moral areas, they also function as entities of their own.
Therefore, the same sections on different levels were grouped vertically together to form four big ‘organizational section-units.’ The morality of each
moral area was coded and analyzed separately within these section-units.

69

Flick (2002, 193) also criticizes the fact that “categories that are carried over from outside to
the text, and based on theories, may obscure the contents of the text rather than facilitate the
sounding of the text and its depths and shallows.”
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Figure 10. The procedures of the content analysis of the text-book.

In the documentation, one thought was usually expressed in one or two sentences and never in more than one paragraph. These single thought sections
were the analytic units. The selected texts of Kokoro no nôto were translated
into English, but in order not to lose information the original Japanese versions were included, too. The Japanese versions were first written in the Roman alphabet but then rewritten in their original form, i.e., in Chinese characters, kanji, and Japanese hiragana or katagana. The pronunciation of some
keywords was presented also in the Roman alphabet. The transcription followed a widely used pattern to mark long vowels (such as in a word dôtoku)
in ordinary Japanese terms, but not in alphabetically written names of places
and persons. When the translations do not meet the requirements of fluent
English, the researcher assumes full responsibility for it. In some cases, the
emphasis in the translation was not so much to find the best native English
expressions, as it was to convey some characteristics of Japanese cultural
thinking.
2) Reduction
The next procedural step was to reduce the material. Interpretation of text
may be approached in two directions: It may aim at revealing, unrevealing or
contextualizing, or at reducing the original text by paraphrasing, summarizing
or categorizing (Flick 2002, 176). The goal of qualitative content analysis is
first of all, and contrary to other approaches, to reduce the material. In practice, this demanded the utilizisation of the summarizing technique of content
analysis, which means that “less relevant passages and paraphrases with the
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same meaning are skipped (first reduction) and similar paraphrases are bundled and summarized (second reduction).” (Ibid., 190, 191.)
Reduction was realized by deleting irrevelant parts from the data or condensing it, which required that research data were analysed using the research
questions (Tuomi & Sarajärvi 2003, 111, 112). The texts of Kokoro no nôto
were read several times in order to obtain a holistic understanding of the
research material, after which the data of each organizational section-unitwere were reduced into themes. Themes were derived from the content items, the titles and keywords given to each chapter by asking what kinds
of moral messages they convey.70 Since each section repeats almost the same
themes in all the three books, similar themes from different levels were
grouped together and counted as one theme. Due to the repetitive and spiral
pattern of Kokoro no nôto, the number of the themes is smaller than the total
number of the chapters: twenty-five themes against the fifty-five chapters of
the whole research data. The reduction of research data within four sections
of Kokoro no nôto, handled as organizational section-units, and the number of
chapters and themes respectively, are displayed in Table 7.
Table 7. The reduction of the research data: the four organizational unit-sections
broken down into themes, and compared with the number of the chapters.
Kokoro no
nôto

Organizational section-units
Intrapersonal

InterPersonal

Chapters

15

Themes

9

Total
number

Naturalsupranatural

Societal

13

9

18

55

5

3

8

25

The spiral principle, which rotates the same sections and similar themes,
continues in Kokoro no nôto for junior high school. Even if the volume for
junior high school had been included in this analysis, the number of the
themes in each section would not have dramatically changed. On different
levels, the themes are treated only from a slightly different angle in order to
deepen understanding. Therefore, the analysis of Kokoro no nôto for primary
schools provides a sufficient knowledge of the overall moral teaching content
and methods in compulsory education.

70

The content items originally found in the curriculum guidelines (Commentary on the course
of study for primary school education Moral education (Ministry of Education 1999b,
34–54), were gathered also in the Teachers’ Manual.
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3) Categorization
The analysis continued by reducing data further through classification and
synthesizing; classification and reconceptualing (reaccounting) of the research data is characteristic for all qualitative research. As Dey (1993, 30)
explains: “Description lays the basis for analysis, but analysis also lays the
basis for further description… We can progress from the initial description,
through the process of breaking data down into bits, and seeing how these
bits interconnect, to a new account based down on our reconceptualization of
the data. The core of qualitative analysis lies in these related processes of
describing phenomena, classifying it, and seeing how our concepts interconnect.” However, category formation is an essential feature and a central task
particularly in content analysis. Provisional categories, which are formed at
the theoretical level, are checked, corrected and modified until the text can be
recorded sufficiently by them. (Bos & Tarnai 1999; Flick 2002, 190.)
3a) The initial categorization was tested, modified and changed several
times during the analysis process. Due to the dialectical nature of qualitative
content analysis, the classification of the data was realized by interrogating
the research material with theoretical knowledge. Even though the researcher
had some theoretical ideas and concepts to start with, classification demanded
her to return again and again to the research questions, material, and context
under which the data was examined. Moral education was analyzed in the
context of education reform; this suggested moral education to be an important reform ‘tool.’ Therefore, it was natural to expect that moral education
would also conform with the reform goals, in order to be a valid response to
the current educational challenges. Thus the first rough categorization was
done on the basis of four easily found educational reform emphases, which
demanded an increase in moral, cognitive, affective and individual aspects of
teaching. (See Section 5.2.2 for more details) The four emphases of the
reform goals:
%'"+"*($$%'#(
•

Reinforcement of moral education was called for as a response to intellectual-moral development, i.e., not only to behavioral problems
(such as school refusal, bullying and violent behavior, are used as argument for reinforcing Japanese moral education), but also as a part of
kokoro education to restore and improve academic standards.

) +#&( (
•

The ultimate educational goal, a ‘rich humanity,’ and the keyword of
educational reform, ‘zest for living,’ as well as an effort to reinforce
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kokoro education in order to achieve these goals, all underlined the
importance of affective development.
) %$"#&( (
•

The reform principle underlined the importance of cognitive abilities:
“an ability to learn, think and evaluate oneself” as one of its major
educational aim.

$ + *"#&( (
•

The reform principles emphasized also individuality and creativity as
important educational goals.

Concluding, the analysis units (expressing value messages of the research
data) were classified into four groups depending on whether they reinforced
moral, cognitive, affective or individual aspects of development. A
trial-and-error search had thus resulted in the discovery of four perspectives,
which were utilized in one form or another, and were divided into subcategories throughout the whole classification process.
3b) In the next phase, moral aspects were taken as representing the content of teaching, and contributing to moral responsibility, and cognitive, affective and individual aspects as describing the methods, and benefitting
moral autonomy. On the theoretical basis, moral content was further classified into the norms and values, and, on the demand of the research material,
later also into virtues. For the purpose of this study, the key-terms were defined as follows:
"*
•

Values are objects, which are valuable. In the value realistic tradition,
they differ from those appreciations that some individuals or a group
of people regard to be valuable (Puolimatka 2004, 129). Values direct
consciously or unconsciously the definition and selection of educational goals and aims.

%'#
•

Norms protect values. They are ethical or other rules and regulations,
which demand people to do something or to restrict themselves from
doing something else. A person can conform or not to conform to
norms, contrary to natural laws, to which a human being is subordinate irrespectively of one’s will. (Puolimatka 2002, 377; 2007, 521.)
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 ')*
•

Virtue is a deep and permanent quality developed by a person; it is
characterized by an endeavor to achieve desirable purposes and by an
ability to be successful in this effort (Puolimatka 2002, 374; 2007,
519).

After defining the three key concepts, it was rather easy to find more or less
explicitly and implicitly pronounced moral norms in short texts, paragraphs
and slogan-like sentences. Since values are often difficult to analyze directly
(VanDeth & Scarbrough (1995, 28), it was easier to approach them through
social norms. However, the analysis gradually revealed that the values and
norms, which are central to the rational approach of moral education, were
not sufficient to understand Japanese morality. Therefore, also a definition of
virtues turned out to be necessary in order to describe Japanese character
education.
3c) Since virtues appeared indispensable to Japanese moral teaching, the
next step was to categorize them. Their classification into moral, rational,
affective and individual virtues, which followed faithfully the education reform emphases, laid a foundation for 4a) the final portrayal of moral responsibility. The outcomes of analyzing moral responsibility was presented in
mind maps in each separate moral area: intrapersonal responsibility (Section
5.2), intrapersonal responsibility (Section 5.3), natural-supranatural responsibility (Section 5.4) and societal responsibility (Section 5.5), as well as in a
summarizing table (Section 5.6).
However, deciding what ways to analyze the teaching methods was a
more complicated question; this required a number of tests and negotiations
with the moral texts, theory, and context. The methods were examined from
the perspective of a sound education, which aims at autonomy. Autonomy
was conceived as self-government, by which an individual directs and governs her/his own life, instead of being externally directed or manipulated, or
internally driven by her/his first-order desires (Puolimatka 1997, 286; 2002,
373). According to the selected comparative theory, moral autonomy demands sufficient rational, affective and individual development, which in turn
requires certain cognitive and affective skills, as well as a strong individuality.
On the theoretical basis, 3d) cognitive skills were classified into knowing,
understanding and evaluation; 3e) affective skills were distinguished into
emotional intelligence, motivation and emotional ties; and 3f) individuality
was divided into personality and independence, on the one hand, and an ability to transcend oneself, on the other hand.
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4b) Moral autonomy was evaluated through rational, affective and individual development. While each of them was displayed in mind maps respectively (Sections 6.3, 6.4, and 6.5), moral autonomy was finally summarized in
a table (Section 6.6).
3.2.3 Interpretation and Trustworthiness
Interpretation
%'"-)((%'#%%"(
The description of Japanese moral education covered the content, method, the
curricular position, as well as the historical context. A bare description,
however, is not enough for research purposes; an explanation is also needed
in order to see the action from a final or causal perspective. If studied from
the final perspective, pedagogical texts are taken as intentional means to
guide culture and society, whereas from the causal perspective, curriculum
and textbooks are explained as causal results of previous events and phenomena. The third possibility is to explain the pedagogical texts as historical
constructions, where both perspectives are involved. (See Renvall 1965,
Kalela 1974, Rinne 1984 in Launonen 2000, 72.) For the purpose of this
study, the texts were examined in the context of education reform. The texts
were taken as ‘reform tools’: as political efforts to solve problems (Okamoto
2001, 93, 96), caused by social changes, and simultaneously as a means to
(re)educate citizens to meet future challenges and to cope with them, as described in the Commentary on the Course of Study (Ministry of Education
1999a, 27, 28). The texts were conceived as reflecting both societal causes as
well as intentions to meet new needs of society and educational challenges.
As in all content analysis, the basic assumption was that “cultural forms of
expression in the broadest sense can be expressed in texts, which means that
the content analysis of texts is concerned with social reality” (Bos & Tarnai
1999). In short, the research documents were understood to express the current values of educational thinking, which in the long run may have effects
on the moral values and behavior of future generations.
%'"*) %$'%#) $ + *"5( ,&% $) 
Moral education can be evaluated from two perspectives: the interests and
needs of society or those of an individual. Hoffman (1999) argues that Japanese “moral education has historically been utilized to mould the ideals of the
population in order to fulfil the priorities of the political system by instilling
conformity, docility and social cohesion in Japanese youth.” However, in the
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interpretation of this study the point of departure was the individual. (Therefore also the report speaks about the ‘reader,’ ‘pupil’ or ‘child’ in the singular
form.) Wringe (2000) contrasts ‘a social utility approach’ of moral education
to what the author calls ‘a group interests approach.’ When the emphasis of
teaching in the first case is on the behavior itself, up securing acceptable
behaviour—or avoiding unacceptable conduct because of its inconvenience,
disturbance or expense caused to others—in the latter approach, the focus is
on the harm the offender might cause to her/himself, and her/his character
and soul (Ibid., 39, 40). Since this research adopted the latter individual’s
viewpoint to moral education, it also agreed that the primary motivation to
promote moral education is not a social utility such as, for instance, to diminish socially undesirable behaviour, but rather to teach values that are important in themselves. The purpose of moral education is thus not to serve
first of all the adult world, but to benefit the young people themselves. (See
Ibid., 38, 39, 41.) The research asked, how moral education empowers an
individual pupil. How does it prepare a child to respond to educational challenges, which increasingly require an ability to make independent decisions
and assume personal responsibility for one’s choices and actions?
 ( %'"

''%' 

Kokoro no nôto is an ambitious attempt to inculcate moral values in pupils
through compulsory education. As teaching the moral ideals and values that
are regarded as important to the Japanese citizens, the moral textbooks were
taken as reflecting social expectations concerning their development and
conduct. The moral texts were interpreted as having a similar role in relation
to the reader as mother’s facial expressions has to an infant. Winnicott (1971,
111–118)71 explains the mother’s face as the ‘precursor of the mirror,’ and
proposes that what a baby ordinarily sees, when looking at her/his mother’s
face, is her/himself. In other words, an infant interprets its mother’s look as
reflecting how she sees her baby. “Most mothers can respond when the baby
is in trouble or is aggressive, and especially when the baby is ill, but there are
also cases, however, that instead of reflecting and reacting to the infant’s
look,” or needs, the “mother reflects her own mood or, worse still, the rigidity
of her own defences.” Because the infants are dependent on the educator,
they interpret the mother’s eyes to reflect themselves even in cases, when
they “look and they do not see themselves” in them (Ibid.). Similarly, moral
texts function as a mirror, in front of which a pupil learns how to be a good

71

Winnicott is a paediatrician and scholar of child psychology.
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person and citizen. S/he forms a self-image and self-conception by comparing
her/himself to the norms and ideals reflected in this moral mirror. A human
being tries to develop into such a person as s/he considers her/himself (Skinnari 2004, 67). The younger the child is the more s/he wants to please her/his
parents and teachers and attempts to deserve their acceptance by correcting
and adapting her/himself towards expectations. In a similar way as the effect
of significant others is strong at this age, the role of moral mirror is important
particularly in the early years of schooling.
Assessing the Trustworthiness of Qualitative Research
Although common agreement on how to assess qualitative research has not
been achieved (Flick 2002, 218), there are various suggestions on how to
evaluate the trustworthiness of the results. While one is to apply to classical
criteria like validity and reliability, another is to develop ‘methodic-appropriate criteria’ for qualitative research (Ibid., 219). Reliability, which assesses
the capacity of the research to produce non-random results (Hirsjärvi 2002,
213), is useful as far as qualitative research is assessed against the background of a specific theory or in relation to the methods (Flick 2002, 220).
The validity of research is an assessment of how well the research methods
measured what they are chosen to measure (Hirsjärvi 2002, 213). Triangulation is one possibility to increase validity (Ibid., 215). Although the fieldwork
observations, video recordings and interviews would have allowed the use of
triangulation in this study, it was not thought to be necessary, for the curriculum material alone formed a rich and sufficient collection of research material for one study.
In order to find a more ‘methodic-appropriate’ measure, such criteria as
trustworthiness, credibility and dependability are increasingly used to assess
qualitative research (Flick 2002, 228). The trustworthiness of the research is
increased by giving a precise account on how the research was conducted,
covering all its phases. This means, for example, an accurate summary of
how the data was produced, how the categories were created, and on what
grounds the researcher has made the interpretation. (Hirsjärvi 2002, 214,
215.) As far as the description of the research process is concerned, this
chapter has already given an accurate summary of how the data were produced and how the categories were created. However, since the results of the
analysis and their interpretation are dependent in content analysis (Bos &
Tarnai 1999), the compatibility of the description and the respective explanations and interpretations is one way to measure the validity (Hirsjärvi 2002,
214). Next we will assess 1) the appropriateness of the chosen method, 2) the
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grounds on which the interpretation was done, as well as 3) the appropriateness of the use of comparative theory.
Appropriateness of the Qualitative Content Analysis
The research material was analyzed by qualitative content analysis. Qualitative research, which is born out of concern to understand the ‘other’ (Vidich
& Lyman in Denzin & Lincoln 2000, 1, 2), has stabilized its position as a
valid research method beside quantitative research in the education sciences.
Therefore, there is no more need to argue for its justification, as was the case
in the 1990s, when almost all methodological debate of text-interpretation
started with the comparison of the pros and cons of a quantitative and qualitative approach (Pingel 1990, 45). For the purpose of this study, a qualitative
analysis was a natural choice. Quantitative methods provide valuable information about the emphases or the selection criteria. Such commonly used
quantitative methods as frequency and space analyses can be used to measure
the text and to determine, for instance, how many times a term is used, or a
person or people are mentioned, and how much space is allotted to some
topic. However, qualitative method, as for example hermeneutic analysis,
explores the messages transmitted by the text. (Ibid.) Therefore, a kind of
‘rough quantitative measurement’ is useful in this research only as far as an
overall presentation of the curriculum or textbooks and their content is concerned. Since the main interest of this study, educational values and the underlying assumptions of education, is not measurable, a qualitative method
was the only reasonable way to approach, analyze and interpret the data. As
in all qualitative research, the object is the determining factor while choosing
a method (Flick 2002, 5).
How appropriate was qualitative content analysis, which reduces data
through classification, when the analysis, which aims to understand the
meaning of the texts, requires a broad and systematic description of the content? Denzin (1978, 33 in Dey 1993, 31) has suggested that in contrast to the
mere facts of ‘thin’ description, a ‘thick’ description includes information
about the context of an act, the intentions and meanings that organize action,
and its subsequent evolution. Thus qualitative analysis aims to provide
‘thorough’ descriptions in the context of action, the intentions of actors, and
the process in which the action is embedded (Ibid.). Context is important in
order to “situate actions, and of grasping its wider social and historical import” (Dey 1993, 32). Placing an action into its social and historical settings
allows a wider and deeper understanding of the whole phenomenon (Ibid.). In
this research, trustworthiness was increased by studying the texts in a historical context. Since there is never just one context, but many (Ibid., 33), the
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context was confined to the educational reform. The qualitative content
analysis itself produced data in a condensed fashion, and the results were
presented systematically in tables, figures and mind maps in order to clarify
abstract concepts. While the concepts were also reflected from a comparative
perspective, qualitative content analysis in the end resulted in a rich, broad
and systematic description of Japanese morality. The research methods, as
well as material and theory, used for each research questions, are gathered in
Table 8.
Table 8. Research questions with the respective research materials and methods.
Research question

Research material

Research (analysis) method

Curricular context

Course of study
and other education
reform documents

‘Rough’ description:
- On the basis on literature review

Morality

Comparative viewpoint

Kokoro no nôto

‘Thorough’ description:
Text analysis
- Categorization
- Reconceptualization
‘Rich’ description:
Comparative reflection

Qualitative content analysis was applied to analyze both the revised curriculum and selected moral textbooks. In the curriculum case, the aim was to
create a ‘rough’ description of moral education and its emphases, which
would serve the textbook analysis. The textbook analysis, in turn, attempted
to produce a ‘thorough’ description of morality through a valid categorization
and reconceptualization. Textbooks as research object are valid information
sources, for they are still the main teaching aid in school education and their
influence on pupils is unquestionable. The aspects taken into consideration
while compiling new textbooks, e.g., content, value forming aspects, motivational elements, accessibility, and illustrations (Mikk 2000, 16), are the same
as the potential interests of the textbook researcher. However, as it reflects
the basic ideas of national culture as well as cultural struggle and controversy
(Altbach 1990 in Pingel 1990, 7), textbook research serves not only the producers and teachers but also individual readers. With a comparative reflection,
textbook analysis further benefits readers with a critical perspective.
%#&') +'(&) +1)%'(5% $)(''5(%( ) %$
Comparative perspective raises one more aspect for the evaluation of the
trustworthiness of the research: How to study education in culture not own to
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the researcher? This question needs discussion around the concepts ‘etic’ and
‘emic,’ referring to external and experiential, or objective observation and
human personal expression of intent and purpose respectively (DeVos &
Suarez-Orozco 1986, 289). Etic thus describes universal cultural elements
and emic the unique or culture-specific elements. For our own culture imposes “a set of lenses for seeing the world,” we tend to see the world less “as
it is” and more “as we are” (Triandis (1994, 13). Therefore, we need also the
emic-perspective to overcome our inadequacy to perceive how the people
studied in some particular culture actually understand their reality: “When we
analyze subjective culture, we learn how people perceive, categorize, believe,
and value entities in their environment. In short, we discover the unique ways
in which people in different cultures view their social environment.” (Ibid.,
2.) Although there is a controversy in anthropology whether the subjective
standpoint held by cultural insiders or the objective judgments by an outsider
should be given priority in research, they should not be seen as opposite to
each other (Sugiyama Lebra 1976, xv). They can be used, and in the comparative approach they are needed, to complement each other. Triandis (1994,
20) maintains the same in his description of the terms: “when we study cultures for their own sake, we may well focus on emic elements, and when we
compare cultures, we have to work with the etic cultural elements.”
DeVos & Suarez-Orozco (1986, 289, 290), who call for cross-cultural
comparisons to increase social science knowledge of human behavior, believe that in future social and behavioral research will have to deal more
systematically with both the emic and etic approaches. According to the
authors “…all human behavior is more frequently seen as patterned by social
structure or by psychological structuring than is apparent to ordinary awareness.” Etic is needed because such “structural influences in any society are
indeed not perceived by its actors with objectivity.” While external etic observation is thus useful for discovering structures, the inside glimpse of the
emic approach is helpful to understand human intentionality, and through it,
behavioural causality: “…an understanding of the dynamic effects of human
intentionality—the perception of “meaning”—can be attained only by an
observer getting “inside” a society” (Ibid.). An attempt to listen to the actors’
voice is often perceived as a feature that distinguishes qualitative analysis
from positivist oriented social studies. Qualitative analysis is usually concerned “with how actors define situations, and explain the motives which
govern their actions. Though as researchers we may develop our own concepts for analyzing these actions, we want to ensure that this relates to the
intentions of the actors.” (Dey 1993, 36.)
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This study included both the culture specific emic and universal etic perspectives. Japanese morality was described as faithfully from inside as possible with the knowledge the researcher has of the language and experience of
the culture. In addition, due to a comparative theoretical background, a comparative perspective penetrated the whole study, but was used particularly to
summarize the characteristics of Japanese moral education at the end. This
study utilized the four-component model, introduced in Section 2.1.3, to
reflect the Japanese character approach to the ‘Western’ rational approach to
education. The model was suitable, because it contains all the elements that
are necessary for moral development, and thus for moral conduct, too, and
because it pays attention both to the cognitive and affective aspects of morality. The use of the comparative theoretical framework was an effort to
combine the merits of emic and etic perspectives. The notion ‘moral autonomy’ is a good example of the advantage of including the dialogue between the emic and etic meanings. In the first place, moral autonomy was
elected as one of the key concepts to analyze moral texts, because it was
emphasized both in Japanese moral thinking and value realistic theory.
However, the ‘etic’ and ‘emic’ interpretations of autonomous morality
proved that there is quite a big difference in the concept between the two
traditions.
Working with the emic and etic cultural elements opened at least the researcher’s own eyes to perceive and evaluate both traditions in a deeper and
richer manner. In order to get also the reader ‘inside,’ the report has thoroughly described Japanese moral education with the use of many authentic
examples, as well as including the curricular context in the analysis. On the
one hand, by reflecting Japanese morality through ‘lenses from other culture,’
it has attempted to provide the insiders, and the readers from other cultures,
with a fresh viewpoint to Japanese cultural thought. One important aim is
reached, if this research succeeds in making the invisible visible and thus
helps us to re-evaluate our own educational practices in values education.
Then we are better prepared to avoid the unintentional outcomes of schooling,
which according to Jackson et al. (1993, 42–44) are seldom planned beforehand, but which tend to be of great moral impact on students.
3.2.4 Research Setting: A Critical Discourse
The study approaches the current narrow understanding of education by two
critical discourses. The first discourse is a concrete example of a revival of
values education discovered in Japan. The second is a theoretical discourse
which seeks grounds for the role of values education in educational theories,
based on a value realistic theory. The study takes a critically constructive
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attitude not only towards the present narrowed view of education, supported
by neo-liberal educational thinking, but also towards cultural educational
traditions and practices in general. This critical stance arises from the researcher’s subscription to the value realistic tradition of education, which
distinguishes between the objective basic values and (personal or cultural)
valuations. This submits cultural understandings of education—both the researcher’s own and other people’s—to a value assessment. The research
setting is described in Figure 11.

Figure 11. The research setting.

The research setting has its merit, but it raises some methodological questions,
too.
$ #"$%%#&' (%$
As a sharp-eyed reader has already noticed, the two selected discourses differ
in their practical or theoretical orientations. It is justified to ask the balance
between qualitatively different discourses, which consist of the actually realized curricular revision and theoretical views of education. Can we, and how
can we, compare an educational reform process with a theoretical educational
view? Let’s approach the question from the following aspects: First, the imbalance of comparison is undisputable and therefore acknowledged. On the
other hand, if we do not want to lose the critical point towards educational
policy that does not fully utilize the potentiality of values education, do we
have any other options than to find the ‘critical discourses’ available and try
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to make them as compatible with each other as possible? There were no reform activities in the Finnish context parallel to those taking place in Japan.
During the time scope of the research, no concrete action was taken to reinforce moral or religion education in the Finnish curriculum. Thus, as far as
a desire to include a cultural reflection in concerned, we have no option for a
‘balanced comparison.’ Second, the aim of the study is not a direct comparison of equal curricular material but to ‘open’ the Japanese educational thinking conveyed through curricular revision by reflecting it against a different
tradition of values education. This research is first of all an international
research of education, which provides useful material for further comparative
analyses. Finally, the discord between empirical data and theoretical data is
decreased when we approach both discourses as textual material as this study
does. While the theoretical deliberation concerns academic writings of educational views and theories, the empirical analysis examines the Japanese curricular material (reform documents, the curricular guidelines and moral texts).
We can find comparable ideas or terms of the selected documents and analyze their meanings.
*")*'"$( ) + ).
The research of a foreign culture requires cultural sensitivity in two senses.
First, it is necessary to be aware of one’s attitude to and standpoint in relation
to other cultures, especially in international research. In this way, the researcher can avoid the negative influence of ethnocentricism on the appraisal
of the other culture. According to Bennett (1993), who reminds about the
importance of intercultural sensitivity, cultural differences can be experienced at different levels. The author distinguishes between ethnocentricism
and ethnorelativism, both of which manifest themselves in three variations.
Ethnocentrism, which is used to describe a risk of “assuming that the worldview of one’s own culture is central to all reality” (Ibid., 30), can appear as a
denial of the target culture, a defense of one’s identity, or minimization of
cultural difference. Bennett calls for a better sensitivity to other cultures by
ethnorelativism, which lays on an assumption that cultures are relative to
each other and that “particular behaviour can only be understood within the
cultural context” (Ibid., 46). The author presents acceptance, adaption and
integration as crucial for intercultural communication skills. I agree with
Bennett about being aware of, and sensitive to, the differences between oneself and other people. However, cultural sensitivity does not demand relativism as Bennet suggests. Cultures should be respected as ‘containers’ of cultural wisdom gathered by many generations, but at the same time, the selected value realistic paradigm, according to which we are born in value re-
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ality where something is better and more valuable than something else, demands a critical evaluation of all cultures.
Second, the research setting also brings the researcher’s own culture
under reflection. The researcher must be aware of one’s position, not only as
an individual, but also as a representative of one’s own culture. While cultural interpretations of some particular value traditions are influenced by
historical, political and economic conditions and the value sources available,
our personal valuations are shaped by the cultural context wherein we grow
up and by the value tradition that we choose to commit ourselves to. As a
representative of one’s own culture, I look at the world through the lenses of
the Christian-Humanistic heritage and as a researcher I ascribe to the rational
value realistic tradition of education. However, value realism challenges
everyone to critically assess personal and cultural comprehension and interpretations of values. Thus, the focus of the study cannot be on the evaluation
of the Japanese system by the ‘Western’ criteria, but to find the strengths of
both traditions by approaching them by a value perspective and by contrasting them to each other. Cultures should be evaluated by criteria external to
them.
' )(
The merit of including discourses originating from different (educational,
cultural and value) traditions is that different traditions provide a mirror to
reflect the similarities and dissimilarities. In this study, the characteristics of
Japanese moral education were uncovered by intentionally contrasting them
with an educational tradition as diverse as possible. Therefore, Japanese moral education, which represents the East-Asian collectivist cultural context
and Japanese value traditions, was reflected to the Western/European individualist cultural context and value traditions. The Japanese secular character
education was assessed against a religious and rational approach to values
education, typically found in European education. Among other religious
alternatives, the Christian tradition was chosen because of its oldest legacy in
the modern school curriculum in the West. Hence, both the Japanese and its
Western counterpart stand for critical discourses on educational thinking that
play down the significance of traditional values.
How does a comparative perspective contribute to an educational study?
Comparative studies are most topical at this time when globalization conforms the world. Although economic and cultural globalization impacts necessarily on national education policy, there are always local responses to the
global trends (Arnove & Torres 1999, 3). The field of comparative and international education is historically characterized by three main orientations,
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which Arnove & Torres (1999, 4) call scientific, pragmatic and international/global understanding. Since comparative study contributes to “improved theory, policy and practice, and the conditions for greater equity in
schooling and society that contribute to global peace and justice,” the reason
to study other societies’ educational systems can be 1) theory building (the
scientific dimension), 2) improvement of policy and practice at home through
the principle of “borrowing” and “lending” (the pragmatic dimension), and
3) contribution to international understanding and peace (the global dimension). (Ibid., 4, 6, 8). This study used a critical comparative reflection with
the hope of contributing to a theoretical discussion on the model of values
education (from the perspective of the actual educational challenges), and
encouraging re-evaluation of the present national educational policies and
practices (from the perspective of holistic education) on the basis of increased
cross-cultural understanding.
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4 Japanese Moral Education in the Curricular Context
4.1 Japanese Education Reforms and Value Traditions
4.1.1 Historical Roots
In the present curriculum of Japanese primary school and junior high school,
there is time for 道徳教育 (dôtoku kyôiku). While dôtoku means literally ‘a
way of virtues’ and kyôiku ‘education,’ dôtoku kyôiku is usually translated as
‘moral education,’ but there is no precise English equivalent for the Japanese
term.72 While the standard translation for ‘ethics’ is rinri, this other Confucian term dôtoku is widely used as the translation of ‘morality’ (Smith 1996,
165). As the philosophy of way originates from Taoism—tao is most frequently translated as the ‘Way’ (Ames 1992, 1227)73—the present dôtoku
education bears the old legacy of Japanese moral education. The way of virtue echoes many old traditions that are known as essential parts of Japanese
culture. The first Chinese character of the term dôtoku is 道, meaning a way
and read dô or michi, which signifies a way of cultivating human mind (Nomura 2000, 36), and refers to the processes of becoming human and growing
as a human in various ways (Hagström-Korhonen 2000, 3). The character is
attached to all forms of Japanese traditional culture and martial arts, for example, the tea ceremony 茶道 (sadô), flower arrangement 華道 (kadô),
calligraphy 書道 (shodô), fencing 剣道 (kendô) and archery 弓 道 (kyûdô).
It is found also in the term 武士道 (bushidô), the way of the samurai
which was the moral system of the warrior class expressing the spiritual aspects of Japanese culture. The present moral education is quite different from
the moral training that existed before the Second World War, but due to its
long history in Japanese formal education, it still responds, according to Shi-

72
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Ikemoto (1996) writes about Japanese understanding of morality, and referring to Thomas,
clarifies its difference from American thinking: “Their concern is not really with morality as
Westerners understand the notion. There is no catechism in Japanese moral education. Nor
does it have any theological underpinnings. The concern is with personal attitudes and their
behavioral consequences—social virtues. Values are not laid on, nor are they “clarified” as
often American schools understand that term (Thomas 1985).”
“Taoist ethics refers to “ethos” in the classical sense of “character”; it would involve not
simply moral judgments, but the total character of the person in his or her social and natural
environment. This total character is the changing lineaments of habit and disposition that include not only what might be deemed “good” or “moral” but the full complement of the
qualities which constitute the personal, social and natural fabric of one’s existence. Thus, no
clear separation between ethics, social and political philosophy, and environmental philosophy exists in this tradition.” (Ames 1992, 1227.)
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mahara (1995, 278), to such Japanese needs as “basic discipline, sound character development, and sensitivity to social bonding and interdependence”
articulated throughout the history of the modern school. This study examines
Japanese moral education in the context of the curriculum revision implemented in 2002 and the third major education reform: The political turning
point in the 1980s is examined as a preceding step to the efforts of reinforcing moral education around the turn of the new millennium.
4.1.2 Education Reforms
The education reform efforts started in the 1980s can be seen as attempts to
align Japan with the demands of the twenty-first century. This was not the
first time in Japanese history, when education was used purposefully to adjust
the society to new situations and demands of the time. Japanese modern
schooling has gone through three big educational reforms followed by a series of moderate changes (Okano & Tsuchiya 1999, 13). While the first reform
was mobilized after Japan opened its doors to the West at the late nineteenth
century, the next great reshaping of education was launched in the aftermath
of the Second World War. Ending up with a new situation by the beginning
of the 1970s, Japan found itself again at a critical juncture facing “the task of
adjusting to a new role as one of the leading economic powers in a
fast-changing and competitive world” (Schoppa 1991a, 2). Towards the end
of twentieth century, when competition in international market became more
fierce due to new information technology and globalization, voices calling for
radical changes to education grew vocal again resulting in the third wave of
education reforms. Each major educational reform, which Marshall (1994, 1)
calls revolutions because of their radical nature, has thus taken place in connection with national crises, as shown in Table 9.
Table 9. Three major educational reforms since the beginning of modern schooling in
the context of national turning points.
National
turning points

Meiji Restoration
1868

Defeat in the Second
World War 1945

Globalization, economic recession 1990s

Implications

Opening
Modernization
‘Catching-up’

Demilitarization
Rebuilding
‘Catching-up’

Increasing
competition
‘Keeping up’

Education
policy

First major education reform

Second major
education reform

Third major
education reform

Changes

Universal public
education

Democratization
Structural and quantitative reforms

Qualitative
reform
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As can be seen in Table 9, the modern school has been the target of repeated
reform efforts during critical periods of national history; educational reforms
have taken place as a consequence of them and as a means to overcome these
disasters. After the turmoil of the Meiji Restoration in 1868, universal public
education was created in order to catch up with the West by modernizing the
country. At another major juncture, the Occupation Forces made efforts to
restructure and democratize Japanese education, and the Japanese officials
continued the reforming process in order to produce a highly trained and
qualified labor force for the needs of their fast growing industry. Although
the start of the third wave of reforms in the 1980s was not so dramatic and
vehement as the previous two, it coincided with a significant change in the
Japanese chronology history. Emperor Hirohito, who had been in power since
1928, died in 1989 (Henshall 2004, 173). This ended the Shôwa period and
started a new Heisei era.74 There was already uncertainty in the air due to the
intensifying competition in the international market and the looming bursting
of the bubble economy. When the economy collapsed at the beginning of the
1990s, the decade of recession began. Growing internalization and globalization together with rapid advancements in information technology produced
new challenges to the country for maintaining its position as an economic
superpower. (Ibid., 173–186.) Education needed to be prepared for the demands of the new millennium.
It is suggested that no other modern nation has experienced the same level
of outside influences and radical transformations as Japan over the course of
its history. This is evident in Japanese modern education, which has gone
through such phases as (Rohlen 1983, 46, 47): 1) Confucian models of
schooling, imported largely from China, prevailing before 1870. 2) The
Western influence dominating the established national school system: Compulsory public education was created in 1872 on the basis of the European
and American models. 3) A reaction to foreign influence and a prolonged
search for a more Japanese form of education, based on Japanese tradition
and uniqueness, began in the 1880s and culminated in the late 1930s, with the
ascension of the nationalism and militarism. 4) The American school system
was introduced in 1945 by the victorious Occupation forces in order to democratize Japanese education. 5) Education was adjusted to be more Japanese after the Occupation forces left the country in 1952. 6) The rapid economic growth had an increasing influence on the development of school

74

The Japanese traditional chronology is associated with the ruling periods of the emperor, i.e.,
the enthronement of a new emperor starts a new era, each named respectively according to
the emperor.
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education. The Japanese rich and varied educational tradition found today is
the result of this long process.
4.1.3 Value Traditions and Moral Education
Education develops in relation to cultural orientation, which “unconsciously
governs the way we think and how we approach problems” (Shimahara 1995,
271). Japanese education philosophy in general, and particularly educational
thinking concerning moral education, is developed on the ‘native’ and ‘imported’ religious and secular value traditions. Shinto, which is characterized
by animism and ancestor worship, with the Sun Goddess, Amaterasu, as a
central deity, is a native religion, dating back to pre-historical times. The
mythology of Shinto is used as a spiritual foundation for explaining the birth
and origin of the Japanese, as well as the emperor family’s right to rule the
country, and, at the beginning of the nineteenth century, also the other world:
During the national revival along with the Meiji Restoration Shinto was made
the State Shinto (国家神道) to support the government policy of colonial
expansion. (Luhmer 1990; Vesterinen 1999a, 283, 284; 1999b, 387.)
For its higher culture, Japan has adopted all the major philosophies from
China, including Buddhism, Confucianism, and, to some extent, Taoism.
Confucianism, with its high respect for learning and achievement, the Confucian classics and the philosophical traditions of Confucian beliefs, arrived in
Japan via Korea in the fifth century A.D., as well as Buddhism with the Chinese writing system in the following century (Blinco 1991, 127). These old
Asian value traditions—together with Japanese native cultural heritage—are
often referred to as ‘traditional’ (e.g., Wakabayashi 1998, 1) contrasting to
‘alien’ or ‘modern’ values, i.e., influences that Japan has adopted from the
Western cultural context. If Chinese culture has influenced Japanese thought
for two millennium, Western values, without specifying them as European
and American, were introduced to Japan only in the two last centuries (Wakabayashi 1998, 2). However, Japan had its first contacts with the West,
when European colonial powers penetrated the Asian continent in 1540–1640.
Along with Portuguese traders also Jesuit missionaries came with their printing skills. By 1641, however, the Tokugawa government executed the policy
of seclusion. Christianity was outlawed, trade with foreign countries was
prohibited, and the Japanese were forbidden from travelling abroad. This
domestic isolation lasted for the next 200 years. (Blinco 1991, 127, 128.)
After opening their country in 1868, the Japanese again encountered the short
period of ‘Western thinking’ in the name of modernization. The third Western wave came ashore in the form of ‘democracy’ during the shaking societal
changes after the Second World War.
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The major value traditions before and during modern schooling are shown
in Table 10, which also presents the source and time of their introduction to
Japan. It can be seen that although no value tradition has existed alone but
simultaneously with other ones, there has always been some dominating
ideology, for instance, the native Shinto cult in the first half of the twentieth
century.
Table 10. Major value traditions in Japan before and during modern schooling.
Time

Cultural contexts

Value traditions

B.C.

Native Japanese

Shinto

400 A.C.

Chinese

Confucianism, Taoism

500 A.C.

Via China

Buddhism

1500

Western

Christianity

1600-

Chinese

Neo-Confucianism

1868 Modern schooling

Western

‘Modernization’

1889

Native Japanese

State Shinto

1945

Western

‘Democratization’

1952

Japanese

‘Japanization’

1980s-

Japanese

Traditional values

Table 10 illustrates how Asian value traditions, consisting of native Japanese
and Chinese-origin values, and Western value traditions, bringing ‘modern’
American or European values, have fluctuated in Japanese educational history. Although present Japan appears in many aspects democratic and modern
according to ‘Western’ standards, Wakabayashi (1998, 2) reminds us that the
true Western influence on Japan is thin. As the table shows, after every attempt to introduce ‘alien’ values, new value traditions were soon assimilated
into the old ones and cultivated further through the ‘Japanization’ process.
This shows how Japanese’ belief in their own value traditions is strong.
So far, we have spoken about cultural contexts and value traditions by
dichotomizing Asian to Western. Nakamura (1964, 4) points out that it is
impossible to “generalize accurately about the ways of thinking of Westerners,” and continues that before forming a generalized view of Eastern peoples’ thinking, “we must first explain the characteristic ways of thinking in
each of their diverse cultures.” While researchers widely admit the difficulty
to define precisely, what we mean by Asian or Western values, there is a
wide agreement, for instance about Asian collective versus Western individualistic orientation. The difference of the basic orientation is affirmed in
many empirical studies. For example, people in various East Asian societies,
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different as they are, have more respect for authority, commitment to working
hard, and a readiness to assume responsibility for their failure than their
Western counterparts. Although there are speculations, whether the basis for
shared values is found in Confucianism or elsewhere, Confucian ethic is,
anyhow, one of the prominent commonalities in Asia. (Glazer 1997.) According to Thomas (2000, 262, 263), the dichotomy between Asian values
and Western values is reflected in the attitudes, by which people adopt
‘Western’ capital values and individualism in the economically most developed South-East Asian economies simultaneously when, on the other hand,
the ‘protection of values erosion’ is a topical issue. In Japan, this phenomenon is perceivable in the pendulum of seclusion and opening in its history:
While the periods of co-operation with the other world have given possibilities to learn from foreign cultures, the times of isolation have enabled the
Japanese to protect their own identity, as well as to adjust and assimilate the
new influences for their own purposes.
As the whole educational system, Japanese moral education is influenced
both by traditional values and Western thoughts. This means that despite the
separation of the state and religions in 1872, which also applied to public
education (Luhmer 1990), the old religions of Shinto and Buddhism together
with such classical philosophies as Taoism and, especially, Confucianism,
have shaped the morality taught at school. Since Shinto does not have holy
scripts or dogmas (see Vesterinen 1999b, 377), its significance to moral education is not in its moral doctrines but nationalist values based on mythology.
Buddhism was a ‘foreign’ religion, when it was introduced to Japan.
However, it was assimilated into the Japanese social climate and tradition
compromising with the other societies and thus developed as ‘Japanese version’ different from those in China and Korea. (Vesterinen 1999 a, 265.)
Buddhism was developed besides Shintô and Confucianism based on the
principle of a “Japanese pot is standing on three legs” (Lidin & Malmqvist
1983, 281). Under the influence of Confucianism and Buddhism, moral and
ethical virtues of diligence, industry, and harmony have been highly valued in
Japanese education for centuries (Education in Japan 1995, 8). The Buddhist
influence on moral education can be seen clearly also in its emphasis on personal effort and diligence and other character development through hard
work and persistence. In the Buddhist tradition there is also an idea of
equality of all people. Though not fully corresponding to Western idea of
equality, this principle was always to be found in the monasteries and temple
schools (Drinck 2000a, 22). Among Buddhist monks, also the training of
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spiritual or mental, (seishinteki),75 and physical hardships were valued (Hori
1996, 20, 21). Character development is important in all Tao-origin philosophies; it was highly valued especially in the bushidô tradition of samurai
education, which has been developed since the Kamakura period in
1200–1340 and became the ethical norm of the warriors. In bushidô such
virtues as loyalty, sacrifice, trust, shame, courtesy, purity, simplicity, frugality, the spirit of militarism, i.e. self-discipline, honor and philanthropy are
highly valued. (Nomura 2000.)
The relevance of Confucianism to moral education is even greater than
Buddhism. Although it has been only one of many competing ideologies,
philosophies and ethical systems in Japan, its moral significant is in its collection of social and ethical codes (Smith 1996, 158). The Confucian legacy,
valuing learning as a religious and social duty, preserved social order by
cultivating virtuous living and harmonious relations especially in the Tokugawa period (1600–1868) (Dore 1992, 34–37), but the Confucian doctrine
of proper social relationships has been used to maintain social and political
order in the state for centuries. The five virtues pursued in Confucianism
include human kindness, a sense of justice, knowledge of correct social conduct, wisdom and trustworthiness (Dore 1992, 35, 36). The focus of cultural
loyalty was formed when originally Chinese views of the moral order of the
universe became intermixed with Shinto and Buddhist precepts and adapted
to the bushidô tradition of the Japanese samurai class (Marshall 1994, 10).
Marshall summarizes the impact of Confucian tradition on modern moral
education in three aspects: 1) The aim of schooling was to internalize the
right moral attitudes through the cultivation of such virtues as filial piety
towards parents, loyalty towards superiors, and generosity towards inferiors.76
2) Social hierarchy was considered necessary: social harmony and economic
well-being were possible only if everyone did their duty in keeping with their
stations of life. 3) A moral society is based on the principle of the patriarchal
family, in which men took primacy over women, parents held authority over
children, and the elders ranked over the youngsters. (Ibid., 11.) A hierarchical
system of relationships, emphasizing group harmony and respect for one’s
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The Japanese term of 精神的 (seishinteki) has many translations; it can mean mental,
spiritual, and in some case, emotional.
The right attitude is expected in the following social relations: 1) filial piety between parents
and children, 2) just and loyalty respectively between master and servants, 3) the recognition
of each one’s sphere of duty as well as mutual respect between husband and wife,
4) affection and respect respectively between elder and younger brothers/sisters and
5) mutual trust between friends (Dore 1992, 35, 36).
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family members and country, are still the ‘backbone’ of Japanese morals
today.
In addition to the traditional values, the leading ideas of the Western Enlightenment spread to Japan in Meiji times (1868–1912). By then, the thinkers of Japanese enlightenment (文明開化) began to call for freedom of
speech, assembly and belief (Wakabayashi 1998, 4). They also introduced
democracy straight after the seclusion was over in 1868, but this modern
principle did not take roots there until after the Second World War. In a
similar way as human rights are referred to as modern values, individuality is
contrasted to the Japanese traditional group orientation. Shimahara (1995,
276) explains the rivalry of individual and group values in the Japanese context: “The development of individual potential in Japanese society is mediated through the imposition of group norms upon individuals—a culturally
induced mode of meeting individual needs and aspirations. The group generally takes precedence over the individual. Yet the reformers boldly propose to
place greater emphasis on the fulfillment of individual needs and potentials…
Although such a proposal appeals to the Japanese as an abstraction, especially to those who are often beset by constant group pressures, it challenges the basic ethos of group primacy, which serves in face-to-face social
interaction as a guide for individual behavior and attitudes.”
4.1.4 Conclusion: Educational Reforms as Adjustments to the New
Challenge
In Japan, as shown above, great national turning points have been favorable
for the introduction of new values, and education has been a suitable tool to
inculcate them. Japan has been apt to adopt, not only new knowledge or skills,
but also new values and thoughts during the national crises. However, as
soon as the acute crises were over, the country has tended to return to its old
value traditions—until a new crisis loomed again. The same tendency has
been evident in the field of education, too. This indicates that the educational
reforms were not carried through without a collision of different views and
values traditions.
In this study, educational reforms are taken as crucial factors in carrying
out the historical development processes of a society. As a researcher of
Japanese education, Schoppa (1991a, 1) says, Japan is an adaptable nation
and education reform has played a central role in the two great transformations, through which the country has achieved its position as an economic
superpower. In the first major educational reform at the end of the nineteenth
century, the modern education system was designed to catch up with the
West. By introducing a universal primary education, which mobilized the
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talents of the whole nation, regardless of class, the reform aimed at modernizing the country in line with the West. In the next great education reform
after the Second World War, the education system was reformed to meet the
standards of democracy, and to produce highly trained and qualified labor
force for the needs of fast growing industry. By the beginning of the 1970s,
Japan found itself again at critical juncture. After succeeding in its ‘catch up’
campaign, it faced “the task of adjusting to a new role as one of the leading
economic powers in a fast-changing and competitive world” (Schoppa 1991a,
2). However, towards the end of twentieth century, when the country was
facing increasing internalization and competition in globalizing market,
voices calling for radical changes to education grew again vocal resulting in a
wave of reform efforts. From this standpoint, the reform process started in the
1980s was the third attempt to adjust society to new situations and demands
of the time, now the demands of the twenty-first century.
While the emphasis of educational aims has varied according to the needs
of the nation, moral education has always been an important tool for value
reform. Schoppa continues: “Moral education was not excluded, but was
taken as a significant part of education reform...” (Ibid.) Also historically,
moral education has played an important role in Japanese educational thought.
Borrowing the words of Khan (1997, 14), a researcher of Japanese moral
education, “Moral education has been both a conscious aim and a formal
process in Japanese education” (Khan 1997, 14). According to Dore (1965,
34–37, in Schoppa 1991a, 24), Japanese educational thought has been based
on two major ideas: While the first one is that education has an ability to
foster industrialization and economic growth, the second one is that moral
education is an inseparable part of education. The former principle was adopted during the years of the ‘catch up’ policy in the nineteenth century, but
the latter idea has roots already in Confucian ethics, which shaped education
especially in the Tokugawa period (1600–1868). This ethics stresses the importance of moral education as a preserver of social order. During the years
of modernization of society, moral education was reinforced to defend traditional Japanese values against the import of the liberal Western values. In the
1930s, moral education was increasingly used to inculcate nationalist and
militaristic values in students.77 In the postwar period, moral education was
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In premodern time, moral education cultivated the legacy of bushidô philosophy. At the
beginning of modernization of the society, when education was designed to produce an educated elite and a large number of qualified workers, moral education was needed to defend
traditional Japanese values against the liberal ‘western values’. In the 1930s, moral education gradually developed in the direction of nationalism, inculcating nationalist, and even
militaristic, values in students. The aim was to cultivate, through loyalty to the emperor, a
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to support the cultivation of democratic values. Thus up to the beginning of
the 1980s, which marks the start of the third major educational reform, moral
education had conveyed traditional, nationalist, or liberal values and modes
of morality, responding to the prevailing policy arising from the needs of the
respective times. One explanation for why the Japanese change their ethical
views so rapidly in a short period of time is the Japanese relativistic sense of
values (Sakaiya 1995, 124).
Twenty-three years after the Meiji Restoration, shûshin, moral education
attained the central position in the primary school curriculum, and the Ministry of Education began to publish official guidelines to guide teachers’ desirable behaviour and thoughts (Okano & Tsuchiya 1999, 16; Rohlen 1983, 55).
The position of moral education as the center of school curriculum changed
soon after the Second World War. Moral education was abolished as a separate subject; (Luhmer 1990) in fact, it was removed from curriculum and
replaced by social studies (Nakano 1989, 33–39). Althouhg moral education
was later, at the end of the 1950s, reintroduced into the curriculum, it never
gained its former position. On the contrary, along with the fast expansion of
the Japanese economy, it had to give way to education of a “new human”
equipped with skills required in the growing industries (Atumi & Narita 2001,
185). This study focuses on the so-called third major education reform. (See
the development of moral education in the first and second reform in the
Appendicies 1 and 2.) What was the role of moral education in that reform?
One of the aims of the curriculum revisions in connection to the third education reform was to restore at least some of the status and position of moral
education that it had had most of the time in Japanese modern education.

willingness and readiness to sacrifice oneself for society. (Nakano 1989, 20; Okano & Tsuchiya 1999, 18, 19, 24–26.)
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4.2 Moral Education and the Third Major Education Reform
since the 1980s: Cultivating Japanese for the New Millennium
4.2.1 The First Phase in the 1980s: Education Reform as a Political
Commitment
The Definition of the Third Major Education Reform: Adjustment to the
Twenty-First Century
The goal of the third major educational reform is to “break through the current
impasse in Japan’s education system and revamp it to meet the needs of the 21st
century (Education in Japan 2001, 29).

As in the previous major educational reforms, the importance of values education was emphasized also in the so-called third major education reform.
The prestige of moral education had long suffered devaluation due to the
excesses of prewar educational policy, but “more than fifty years after the
war, Japanese education again places strong emphasis on moral education”
(Khan 1997, 204). Although moral education never regained the centrality it
had had in the prewar curriculum, this section illustrates how the peak of
moral education curricular position in postwar education was reached in the
context of the third education reform. This section also asks, what role was
given to school moral education at the advent of a new century, when educational reformists called for “more diversely talented and creative workers and
a ‘life-long learning system’” (Schoppa 1991a, 2). If the previous historical
periods are examined from the perspective of educational ideology, moral
education had twice defended democratic and liberal morality (representing
social reconstruction and child centredness) while educating good capable
and productive citizens (supporting gross national product –model). However,
its major role had been to preserve the legacy of traditional and nationalist
morality (culture transformation).
The name “the third major educational reform” refers to reform efforts
made in order to prepare students for the challenges of the twenty-first century. While the Ministry of Education78 calls the period from 1984 (when the
National Council on Educational Reform was established) to 2000 (when the
National Commission on Educational Reform was inaugurated) the third

78

The former Ministry of Education was replaced by the new Ministry of Education, Culture,
Sports, Science and Technology, established in January 2001 (Education in Japan 2001, 6).
However, for the sake of convenience, this study refers to the Ministry and its documents as
‘the Ministry of Education’ throughout this study,.
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major educational reform (Education in Japan 2001, 3, 4, 28), this study distinguishes between the beginning phase and its continuation. For the purpose
of this study, the reform efforts initiated by Prime Minister Yasuhiro Nakasone in the 1980s and culminated in the implementation of the revised the
Course of Study in 1992–94 are taken as the first wave, and the process since
the mid-1990s is called the second phase. The scope of the latter phase was
expanded till 2003 in order to cover the enforcement of the revised Course of
Study, the full implementation of which took place in primary and junior high
schools in 2002 and in senior high schools in 2003.
While there is a common consensus about the ‘third major educational
reform’ taking place in Japan (see for example Education in Japan 2001, 28;
Hood 2003), there are different opinions about when this process actually
started. According to some views, the roots of the process are in the dramatic
economic changes in the 1960s (Hood 2001, 21), or at least in the 1970s,
when Japan faced the need to adjust itself to a new role as one of the leading
economic powers (Schoppa 1991a, 2) and when the idea of life long learning
was introduced (Hood 2001, 22; Oshitani 2003, interview). During the years
from 1967 to 1971, the Minister of Education deliberated on a reform and in
1971 the Central Council of Education published a report on the issue (Beauchamp 1991, 42; NCER 1986, 11, 12). However, the plans did not result in
any major changes, partly due the oil crisis in 1973 (Beauchamp 1991, 43),
until in 1984, when Prime Minister Nakasone inaugurated the National
Council on Educational Reform (臨時教育審議会, shortened as NCER in
this text) to deal with educational issues. This was only the second time in the
postwar period, when an inquiry body had been established “to investigate
and discuss educational problems” under the direct supervision of the Government (Ministry of Education 2002a, 7, 8). Therefore, it is justified to see
the establishment of this provisional advisory body as the landmark and
starting point of a new wave of major reforms.
As a tangible result of reshaping school education, the Ministry of Education issued new guidelines in 1989 (Ministry of Education 1988; 1989).
However, soon after the guidelines were enforced in 1992–94, the new series
of reform proposals were implemented. The Ministry of Education revised
the curriculum guidelines again in 1998, less than ten years later than the
previous revision. The initiative came now from the Minister of Education,
and the reform was prepared by the Ministry’s own advisory bodies. However, before the new guidelines were implemented in 2002–03, Prime Minister Obuchi had established a new provincial council under the government
in 2000. Based on the recommendations of this National Commission on
Educational Reform (教育改革国民会議), the Ministry continued to carry
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out the reform process. The curriculum revisions of the third major education
reform, i.e., the first and second waves, are illustrated in Table 11. As the
common denominator, the reform efforts since the 1980s sought an education
model for the new millennium.
Table 11. The first and second phases of the curriculum revisions in the third major
education reform.

As Table 11 indicates, education reform had a high political profile. According to Okamoto (2001, 26, 27), education in Japan is a politicized issue, because of its ideological nature directly related to the development of character
as the central purpose of education. Since an understanding of the decision-making process makes it easier to examine the role and position of moral education in the reform process, the actors, issues and emphases, behind
the published documents, are examined next. The third major education reform has been previously studied, for example, from a policy-making perspective by Hood (2001), Schoppa (1991a, b), Shimahara 1989 (in Shields
1995) and Roesgaard (1998).
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Policy Making Actors and Ideological Division Concerning Moral
Education
In Japan, education policy is to a great deal in the hands of bureaucrats, i.e.,
the Ministry of Education, which is central participant in the policy-making
process (Schoppa 1991a, 92). The decisions of the Ministry of Education are
based on the reports of its advisory bodies, for example, the Central Council
of Education and the Curriculum Council. The Central Council of Education
(中央教育審議会) “carries out research and deliberations on important matters related to the promotion of education, lifelong learning, sports and other
matters in response to requests from the Ministry of Education, Culture,
Sports, Science and Technology and provides its opinions to the Minister”
(http://www.mext.go.jp/english/org/struct/048.htm). Quoting ex-Minister of
Education Kaoru Yosano, it is the “most important deliberating body in the
country regarding the discussion of basic policies on education, the arts and
culture” (Ministry of Education 1996, 177). According to the minister, since
its establishment, the council’s recommendations have guided the Ministry of
Education in all areas of educational administration. 79 While the Central
Council of Education is a permanent advisory body, the Curriculum Council
(教育課程審議会) is summoned to revise the curriculum standards as the
occasion demands. However, when it came to the 1998 revision of the curriculum guidelines, the Council suggested that it should be a standing one,
because it is “necessary to constantly review the national curriculum standards for improvement” (Ministry of Education 1998c). The curriculum standards for primary, junior high and senior high schools are set out in the Course
of Study, basing on the reform proposals of the Central Council of Education
and revised on the basis of a report from the Curriculum Council almost
every 10 years. The Curriculum Council is composed of educationalists and
other people with educational learning and experience. (Numano, Nagata &
Abumiya 2002, 38.)
Schoppa (1991a, 120) distinguishes between internal and external actors
in the Japanese policy making: Referring to the central government and bureaucracy, internal actors comprise the ruling party, i.e., the Liberal Democratic Party80 and the Ministry of Education, whereas external actors consist
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The deliberations of the Central Council of Education, which was established in 1952, are
identified by consecutive numbers: A new number is given when the Council starts with a
new round of deliberations on some requested issue. For example, the Council working on a
new education model in 1996 was number 15 (Ministry of Education 1996, 198).
The Liberal Democratic Party (自民党) was the ruling party continuously since its founding
in 1955, except for a brief period in 1983–86, when it acted in coalition with the small New
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of those that are not an official part of the national government, i.e., the opposition and interests groups. However, external actors are not equal in their
relation to decision-making due to the same ideological division that exists
between the conservative ruling actors and the progressive opposition, as
illustrated in Table 12: While such external actors as, for example, the business community81 and local administrators, are ‘incorporated’ into the conservative camp of the Liberal Democratic Party and bureaucracy, and have
thus good access to influence, those groups which are closer to the progressive opposition, for example, the teachers’ unions, are systematically excluded from policy deliberation. (Ibid., 120, 149.) During the reform efforts
in the 1980s, also such groups as the Women Democratic Council on Educational Reform, and the Study Group on Japanese Education (日本教育学会)
acted in opposition, but the reforms were promoted without any chance for
the opposition to participate or exert its influence (Roesgaard1998, 15).
Table 12. The actors in the Japanese policymaking.
Conservative camp
Internal actor

The ruling party(ies) and the Ministry of Education

External actors

‘Incorporated interest
groups’

- Business community
- Local administration

Progressive camp
- Parties in opposition
Excluded actors

- Progressive interest groups,
such as teachers’ unions

As shown above, the Japanese policy has ‘uniquely unified power elite’
(Schoppa 1991a, 9), which works through ‘unbalanced pluralism’ in the sen-

81

Liberal Club (Schoppa 1991, 8). It held its dominion until 2009, when it lost the election to
the Democratic Party.
The business community, called zaikai (財界), is an important interest group in the conservative camp. The term means the financial world, but, in practice, refers to a more limited
segment of the economic community, i.e., leading business organizations. Even more precisely, the term is used to refer to a relative handful of leaders in these organizations. The
business community is able to influence policy-making at three levels: participating in the
government’s advisory councils, supporting think-tanks and publishing papers. While sitting
on actual advisory councils is the most obvious way to influence education policy, businessmen also support a number of ‘think-tanks’ in order to add academic weight to some of
their ideas, and publish reports, which are read carefully by those who make education policy. (Schoppa 1991a, 122, 132, 133.)
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se that the Liberal Democratic Party has close co-operation with bureaucracy
and certain interest groups; this entails that some actors have more direct
influence on the decision-making process than others. The policy making
system can be described also as a ‘patterned pluralism,’ because, in political
reality, there are divisions within the elite actors, as well as in the opposition
and interest groups, and shifting coalitions between various actors (Ibid., 15).
Since 1945, moral education has been one of the most controversial issues
between the conservatives and progressives. A significant division among the
political actors was seen particularly in their approach to the Occupation
authorities’ reform policy, which abolished the Japanese prewar education
system and brought in egalitarianism and democracy. The progressive wing,
criticizing the government’s prewar militarism and indoctrination in school
education, has been supportive to the reforms: It defended the democratic
control of education and egalitarianism, as well as the Fundamental Law of
Education (Schoppa 1991a, 34). However, conservatives, who were willing
to reject militarism, but not to give up the Japanese ethic or the old elitist
school system, thought that the Occupation forces went too far with some of
their reforms. Among the ‘excesses’ that the conservatives most regretted
were the abolition of the Imperial Rescript, which for them represented ‘traditional Japanese morality,’ and the abolition of moral education as a separate
subject. (Ibid., 34–36). As Schoppa (1991a, 51) wrote at the beginning of the
1990s, the traditions and militarism of prewar education system and the conflicts deriving from the reform policy of the foreign occupation, had not vanished from the educational ideology, but still influence the priorities of the
actors involved in the educational debate.
The line between conservatives and progressive has virtually been the line
between the rightists and leftists, too. The conservative representatives, the
Ministry of Education and educationalists in the Liberal Democratic Party,
have criticized the Occupation policy and tried to bring back elements of the
prewar system, whereas the progressive line, the Japanese Social Party and
other left-wing parties and labor’s unions, have opposed the conservatives’
campaign to restore prewar policy, which they feel was a time of subjugation
(Schoppa 1991a, 51). The postwar history of education policy-making has
been largely a battle between the Ministry of Education and the teachers’
unions. Schoppa (1991a, 53, 151) writes that the Liberal Democratic Party
has consistently sought to reduce the unions’ power: “Teachers were suppressed and used in the wartime nationalist campaign, and Nikkyôso (日教組,
the Japanese Teachers’ Union; the researcher’s note) was immediately targeted by postwar conservative governments concerned about the union’s
central role in the progressive opposition. Given this experience, the militant
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opposition of Nikkyôso to government recentralization policies is not at all
surprising. Holding tight to Occupation-introduced policies of ‘democratic’
education, it has resisted with all its strength each effort to increase central
control over curriculum, textbooks, teacher training and the general administration.” The left-right struggle has been noticeable in moral education issues,
too. The left wing, and especially the teachers’ unions, has opposed every
effort to reinforce or reform moral education by interpreting them as nationalist and as attempts to manipulate pupils and increase the power of the Ministry of Education.
This tension was considerably eased in the 1990s, due to the split and
re-organization ofthe Japan Teachers’ Union, Nikkyôso. While this largest
and oldest labor union of teachers and school staff gradually turned supportive to the Ministry’s policy, the majority of the members from the leftist
wing separated from it in 1989, leaving the minority virtually without any
influence (Roesgaard 1998, 99,119).82 This was a victory for the Ministry of
Education, which had attempted to confirm its central control in several ways
by reducing the power of teachers and the teachers’ unions.83 Even though
the Ministry of Education has lost its fiercest opponent after the splitting off
of the biggest teachers’ union, due to its history, moral education has remained a delicate and controversial issue both in the political, educational
and public arenas.
Although the Japanese education policy is to a great deal in the hands of
bureaucrats, the third education reform movement started from the political
top. This exceptional procedure underlines the Prime Minister’s political
commitment to reform education (Shimahara 1995). First, Prime Minister
Nakasone raised education as one of his major political issues by taking the
lead in calling for school reforms in his message to the Diet in February 1984.
In his education reform, the Prime Minister did not rely on the permanent
advisory body, the Central Council of Education, but set up a supra-cabinet
advisory body, NCER, in August 1984. This provisional educational council
was to advise Nakasone by inquiring into, and recommending on, the educa-
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Since the largest teachers’ union so far was split in two in November 1989, there are two
major teachers’ unions in Japan: the Japan Teachers’ Union (日本教職員組合, shortened
Nikkyôso) and as a newcomer the All-Japan Teachers’ Union Council (全日本教職員組合
協議会, shortened Zenkyô). Nikkyôso still remains the largest union. (Roesgaard 1998, 99,
119. See more about the history of teachers organizations in Ibid., 99–120.)
The Japanese government has cut teachers’ power to influence, for instance, by restricting
public servants’ means of action, i.e., requiring teachers’ political neutrality and limiting
their political rights, and giving the Ministry of Education control over the school curriculum and textbooks. (Roesgaard 1998, 119; Schoppa 1991a, 40, 41.)
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tional reforms that he had envisioned. (Okano & Tsuchiya 1999, 211; Roesgaard 1998, 89.) The members of the Council, which worked from 1984–87,
represented the business sector, the bureaucracy and Nakasone’s own intellectuals, but did not include any educationalists. The most influential groups,
which had recommended competitive principles and liberalization, were
Nakasone’s personal advisory group and the Kyoto Group, headed by the
president of National Panasonic. (Okano & Tsuchiya 1999, 211.) Sixteen
years later after Nakasone had claimed school reform one of his three major
political commitments, Prime Minister Obuchi also made education policy a
“top-priority agenda” of his cabinet and establishing an ad hoc council under
his direct control (Shimahara 1995, 273; Yoneyama 2002, 192).
4.2.2 Reinforcement of Moral Education
The Political Turning Point in Attitudes towards Postwar Education:
Traditional Values
When Prime Minister Nakasone conducted his administrative, financial and
educational reforms in the 1980s, there were two politically significant factors, economic and social, in the reform movement.84 As articulated in a
report “Japan in the Year 2000,” the government, directed by the conservative forces of the Liberal Democratic Party, was greatly concerned about
Japan’s role in world markets in the twenty-first century and stabilizing its
economic and social order at the turn of the century (Shimahara 1995, 271).
At the same time, however, Nakasone’s policy called also for ĸģǓƁǄ,
‘the total settlement of the postwar political accounts’ (Schoppa 1991a, 48).
This slogan derives from his long held view that since various postwar institutions, including education, were ‘imposed’ by the Occupation authorities,
they needed to be amended (Okano & Tsuchiya 1999, 194, 210).85 Soon after
becoming prime minister in 1982, Nakasone began to speak of the need for
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As a part of a large-scale administrative reform, education reform was initiated by the Second Ad Hoc Council on Administrative Reform, which issued five reports by July 1983.
Under the theme ‘independence and self-help’, the reports recommended, for instance,
1) more responsibility be borne by individuals for their own welfare, 2) a more active role
for private enterprises in education, 3) a greater contribution to the global community, and
4) budget cuts for education, social welfare and agriculture. In the field of education, the
Council called for greater respect for individual differences between students and introduction of ability-based education. (Okano & Tsuchiya 1999, 210.)
Prime Minister Nakasone’s intention to remove the foreign influence, for instance, from the
education system, reflected the opinion of many conservative politicians, who had continued
to seek a resettlement or bring back some elements of the prewar system (Schoppa 1991, 36,
52).
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reforming education as part of the policy of clearing the postwar political
accounts. In February 1983, he addressed the need for a ‘radical solution’ to
the nation’s educational problems by referring—for the first time—to the
violent incidents of juvenile delinquency, too. In June, he had already appointed a personal advisory council to examine educational problems
(Schoppa 1991a, 21).
The reform debates dealt with the issues of Japan’s future, today and past
simultaneously, i.e., education reform was to respond to the coming challenges by correcting the immediate problems due to past mistakes. When
seeking education for the new millennium, the reformers justified the need
for improvement by the present educational problems, which they considered
to be the results of failures in postwar education. Since uniformity, rigidity
and central control of the Japanese education structure—in addition to a lack
of internationalism—were regarded as deep-rooted defects of the educational
system, diversification of education and decentralization of administration
were among the central reform targets (Shimahara 1995, 270, 275). One of
the reasons of dissatisfaction was moral education.
Prime Minister Nakasone did not want to reform only the over-standardized and egalitarian system, but, in his first Diet address, he made clear the
party’s commitment to the teaching of traditional Japanese values, too: “…I
want to refocus our system to emphasize the training of ‘sympathetic hearts’
(omoiyari no kokoro) and the training of internationalists who love their
country and are willing to work hard for its development” (Schoppa 1991a,
57, 58). This short sentence uncovers the points of reform policy as far as
traditional values were concerned. ‘Traditional Japanese values’ is a broad
concept, which was used to refer both to moral values as well as to national
awareness. Moral education was included in ‘Seven Point Proposal for Education Reform’ in the 1983 election campaign.86 Prime Minister Nakasone’s
interest in improving moral education remained a major topic in the 1986
election campaign, when his first speech revealed a willingness to improve
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Prime Minister Nakasone’s campaign included the following proposals for educational
reform:
1) Reform of the 6-3-3-4 system.
2) Revision of the entrance examination for high school.
3) Revision of higher education and a common first test in the university entrance examination.
4) Incorporation of work-experience activities and overnight camps into school education.
5) Increase in moral and physical education.
6) Internationalization of education.
7) Improvement of teacher quality. (Schoppa 1991a, 214, 215.)
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moral education and referred to character development as contributing to
perseverance and self-restraint (Shimahara 1995, 277, 278).
In spite of the different opinions about reform emphases, all the political
actors showed a willingness to increase the teaching of Japanese culture and
tradition in the school curriculum. NCER published four reports, two of
which emphasized moral education, which was not, according to the council,
not effectively provided (Okano & Tsuchiya 1999, 211; Shimahara 1995,
278). The first report recommended individuality as a basic principle for the
reform, as well as moral education (Okano & Tsuchiya 1999, 211). The second report presented 1) open and generous kokoro, strong body and a rich
creativity, 2) freedom, self-determination and a public-minded character and
3) Japanese as members of the global community, as the goal for the
twenty-first century (NCER 1986, 37).
The second report spoke about a crisis in schools and the ‘desolation of
education,’ which refers to such problems as, for instance, insidious bullying,
school and home violence and juvenile delinquency, as well as children’s
suicide, school refusal and excessive competition (NCER 1986, 13, 15).87
According to the report, the desolation in education was caused by the negative side effects of modern industrial civilization and a concentration on a
high rate of economic growth, as well as by the denial of traditional values
and norms after Japan’s defeat in the war and the import of Western individualism and egalitarism (Ibid., 16, 19). The text stated that “…it is necessary that schools make efforts to enrich moral education through all their
educational activities, in cooperation with the family and the community”
(Ibid., 76). While emphasis should be placed in primary school education on
good social attitudes and aesthetic sensibilities besides basic skills (Ibid., 80),
the report underlined the need to 1) focus on teaching basic manners and
habits, self-restraint and willingness to comply with social norms;
2) encourage participation in communal, social service and volunteer activities and in hands-on-learning in nature; 3) perceive moral education as a
concrete part of the curriculum in compulsory education, review its content,
and support children to put moral principles into practice; 4) use supplementary teaching materials; and 5) improve teachers’ capacity (Ibid., 76, 77).
In addition, the report demanded the cultivation of children’s social national awareness, i.e., to deepen their understanding of Japanese tradition and
culture and awareness of themselves as Japanese citizens (NCER 1986, 80).

87

The NCER used such terms as ‘an educational wasteland,’ ‘schools in crises’ and ‘desolation in education’ (NCER 1986, 13, 15).
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These nationalist emphases of Nakasone’s policy were presented as ‘healthy
nationalism’ Hood (2003, 55), i.e., as patriotism. Healthy nationalism was
justified by internationalism—preserving the unique culture and traditions of
Japan and fostering patriotism were regarded important in a time of increasing internationalization—which is the reason why Hood rather speaks about
‘healthy internationalism,’ which is “not just concerned with Japan’s relations with other countries, it is also concerned with Japanese identity” (Ibid.,
55, 77). According to the Prime Minister, who made efforts to reintroduce
Japanese cultural material into the education, young Japanese needed to be
trained in žŕ7ƚƅŎÃ, the ‘living culture of the nation’ (Schoppa
1991a, 59). Or as the party argued in the 1986 election campaign, the nation
needs education “which will train our people to respect individuals, carry on
the traditional culture of our country and contribute to international society
while maintaining their consciousness of being Japanese” (Ibid.). However,
the interest to increase teaching in cultural and traditional values cannot be
separated from the overriding theme of reform policy. If the need to restore
moral education to its old position reflected Nakasone’s desire to achieve a
total settlement of the postwar accounts (Schoppa 1991a, 52), ‘healthy nationalism’ also included criticism directed to the postwar Japanese system,
which failed in traditional values education. Postwar education was blamed
for failing to maintain and convey Japanese things. According to the criticism,
people were raised as individuals in the Western sense, but the importance of
community in Japanese culture was forgotten (Ibid., 58).
Shimahara (1995, 276, 277) points out a contradiction between traditional
values and individuality. Individuality was also one of the central concepts
underlying the reform considerations to increase diversification. On the other
hand, traditional moral education was suggested to counterbalance educational problems, which were considered partly to be associated with growing
individualism. The author finds a paradox in the reformers’ warning about
the weakening of those traditional values and their simultaneous emphasis on
the importance of individuality in school reform, i.e., a fundamental conflict
between traditional group values and emerging individual values. According
to Shimahara, this emphasis on individuality deals with “perhaps the most
complex tension between the two forces in the Japanese cultural system: the
tension between the group and the individual” (Ibid., 176).88 While ‘tradi-

88

“Individuality as an abstract concept is invariably stressed in such official documents as the
Course of Study and the Fundamental Law of Education. But the that concept, as commonly
understood in America, marked by its cultural stress on individualism and self-actualization,
is rather foreign to most Japanese, who seek personal and social identity with the group.
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tional Japanese values’ esteem group values and responsibility for social
good, a strong call for ‘traditional Japanese values’ can be seen also as criticizing Western values, which are easily associated with individualism.
The demand for more moral education and national awareness entailed a
discussion of the controversial issue of national flag and anthem (Schoppa
1991a, 59). The claim of cultivating traditional values was backed by the
traditional conservative members of the NCER, who moreover wanted to
train students to respect and understand the national flag Hinomaru (Ŗ7 )
and anthem Kimigayo (Ó) in schools.89 The Final Report included an
order to display the national flag and to play the national anthem at school
ceremonies. The proposal found its way to the curriculum guidelines in 1989
(Schoppa 1991a, 245), but the law, recognizing the legal state of the flag and
anthem, was not passed until 1999, owing much to the education reform
process as well as to the political balance at the time (Hood 2003, 85).
The Ministry of Education supported the nationalist reforms, but considered teaching students to love their country as too controversial and did not
advocate the most radical efforts of the Liberal Democratic Party, i.e., the
reform of the Fundamental Law of Education (Schoppa 1991a, 99, 100).90

89
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Nonetheless, reformers insist that promoting individuality is unusually important at a time
when Japan is working toward a new horizon and that it should be a primary commitment of
schooling.” (Shimahara 1995, 276.)
The display of the national flag was prohibited by the Occupation regime. Although there
had not been any official action against Kimigayo, people had avoided singing the song, because of its praise of the emperor system. During a heated discussion on moral education in
1950, however, the Minister of Education (Teiyû Amano) suggested that schools should fly
the national flag and sing the national anthem. (Nakano 1989, 39.)
The preparations for revising the Fundamental Law of Education began in 2001. At the
beginning of 2003, the reform of the Fundamental Law of Education was still the most topical debate of educational policy in Japan. According to the report concerning the revision,
given by the Central Council of Education in March 2003 (http://www.mext.go.jp/ english/org/reform/09.htm), such principles as “individual dignity” 7), “full development of personality” (Ŭ7ùķ), and “builders of a peaceful state and society” (ĔÖ
ƣ4ÝþÇ<Ƴ7ġķǜ2"0) will continue to be held in high esteem as universal
principles in accordance with the Constitution of Japan, in order to 2cultivate the spirit of
Japanese people to carve out the 21st century with richness in mind” (Ȋ4Ĩ). The Central Council of Education was due to give a report by April, on which the Ministry of Education would base its suggestion for the law revision to the Diet. According to Yomiuri Shinbun (12.01.2003), the key ideas of the report of the Central Council of Education were as
follows: 1) Self-realization of an individual (7ǥČýƖ), cultivation of personality,
capacity and creativity (Ĭ{ǣ¹7ȥ ¸șĬ7Ƈȶ), 2) sensibility and concern for
nature (ĴĬ ǥƎJƙä7SO), 3) community spirit (©ª7Ǉƶ), morality (ȟ
ĦĨ), independence (ǥƾĨ) needed for taking voluntarily part in building the society,
4) an identity of being a Japanese (respect for tradition, culture and love for one’s hometown
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Emphasizing the need for moral education in relation to the problems of
Japanese education, the Ministry focused more on disciple matters (".),
i.e., on such basic good behavior being quiet in class, learning to obey their
teachers and learning table manners (Ibid.).
The Ministry of Education as well as the business actors prioritized moral
education, internationalization and curriculum reform (Schoppa 1991a, 135),
but the business sector approached educational reform merely from the employers’ viewpoint: it demanded a diversely trained and disciplined workforce with technical and professional skills, and cultivation of the right attitude
towards work, life and society (Ibid., 124, 126). As stressing the need for
reorientation of the education system towards training “the creative, diversely
talented corps of workers required to keep Japan’s economy growing as it
moved towards the uncertain, competitive twenty-first century,” on the one
hand, and calling for discipline training, on the other hand (Ibid., 129), the
business community was split in its views on reform: While virtually all
reports of one organization (Keizai dôkyûkai’s) discussed the need for a more
flexible and creativity-oriented education, the reports of one organization
(Nikkeiren’s) referred to cultivation of disciplined workers (Ibid.). Thus, one
wing of businessmen supported a reduction in the regulation of the Ministry
of Education and supported a more flexible education system, whereas the
other worried about insufficient moral education.
Interestingly, the business community’s solution to the crisis of school indiscipline was the same as that advocated by the Liberal Democratic Party
nationalists, more moral education, but their version of moral education put
less stress on nationalist values like ‘love of country’ and more on the secular
values of work and dedication to the group (Schoppa 1991a, 126). Since the
business community was concerned about students becoming selfish and
leisure-loving individualists, it demanded schools to teach disciple and to
cultivate the right attitude to work: It expected ‘diligent’ workers who willingly dedicated themselves to their job and their company (Ibid., 125, 126).
While self-discipline and attitudes related to work can be regarded as traditional work ethic, the business community’s proposal to reform education of
skills by increasing individuality and flexibility is more liberal. In fact, the
demand to decrease the government’s regulation and intervention in the edu-

and country) and internationality (consciousness of the citizenship of the world), 5) an idea
about life-long learning, 6) education corresponding to the present time and the changes of
the society, and 7) making clear one’s relation to occupational life. Since the new law is beyond the scope of this study, it is not analyzed here.
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cation system and to let students and educational institutions create their own
individuality (Ibid., 124) represent neo-liberal values.
However, in the end, it is the teachers who interpret the guidelines given
for education. Therefore their reaction to the reforms proposals have a great
influence on how reform is actualized in school practice. Roesgaard (1998,
120) writes: “They have a unique chance of interpreting what is dictated in
the course of their teaching practices, and no doubt this will often be done.
Therefore, it is interesting to analyze the position of the teachers in relation to
the NCER reforms, as their reaction will have an influence on the implementation of reforms and their success.” A strong opposition to the NCER’s proposals about traditional values came from the teachers’ union. Schoppa
(1991a, 151, 152) writes that although they had already lost many ‘battles,’
the teachers’ union still stood firm, for instance, on such issues as opposing to
1) the revision, or even reinterpretation, to such documents as the Constitution and the Fundamental Law of Education, which laid the foundation for
‘democratic’ education; 2) increased teacher training, and 3) increased moral
education. The union did not protest, the author continues, the principle of
teaching certain forms of morality through the activities of school life, but the
government’s efforts to “promote special moral education classes (this is
already required), regulate a moral curriculum (also done) and encourage the
use of government-prepared ‘special materials’ for moral education courses”
(Ibid., 152). The degree to which the union sees such actions as being linked
to prewar patterns is seen in the following passage from its response to the
second ad hoc council report (in Schoppa 1991a, 152):
There is a danger that [the policies recommended by the Ad Hoc Council] neglect
the scientific consciousness of education, that they would wrap up the whole school
system in moral education, and that they could lead to a re-establishment of the
prewar system under which a moral code was enforced through militarism, the
Imperial Constitution and the Imperial Rescript on Education.

Therefore, in Schoppa’s words, the union opposed “all government attempts
to add to the content of moral education in the curriculum and to increase its
control of what is already there” (Ibid.).
Moral Education in the 1989 Curriculum Revision
The third major education reform gave a new emphasis on moral education.
The Prime Minister’s demand for traditional values and moral education was
supported by all actual political actors, but there were differences in emphases; for instance, while the NCER stressed more ‘love of country,’ the
Ministry of Education accentuated the need for moral education as cultivating
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basic good behavior (shitsuke: remaining quiet in their classes, learning to
obey their teachers and learning food manners). The business community
demanded secular moral education to cultivate work ethic and dedication to
the group, i.e., a proper attitude towards work, life and society, or such
neo-liberal values as diversification, individuality and a reduction in the government’s intervention. In the “Proposals for Urgent Reforms,” the Japan’s
Teachers’ Union addressed bullying and other behavior problems, and suggested the development of self-control among other means to overcome them
(in Nakano 1989, 55, 56), but they opposed national control over moral education. The different emphases of the political actors are summarized in Table 13.
Table 13. Political actors’ opinions of and suggestions for moral education.
Actors

LDP and
NCER

Ministry of
Education

Business sector

Teachers

The focus of
moral education on

Traditional
values

Discipline

Work ethic and
neo-liberal
values

Moral cultivation through
school activities

Concrete
suggestions
(for expansion
and improvement)

- In using
supplementary
readers
- Overnight
excursions
- Official
supplemental
teaching materials

Curriculum
guidelines:
- New arrangement of the
content into four
sections

- Proper attitude
- Individuality
and diversity

Opposition to
- the expansion
- special moral
classes
- the government’s
regulation of
the content
- material
prepared by the
government

Although the members of the National Council on Educational Reform had
totally different views on many reform proposals, they had a mutual understanding about the ‘nationalist’ emphasis of reform in such as the fact that
Japanese values needed to be taught, that more moral education was necessary, and that teachers needed to be better trained (Schoppa 1991a, 240, 241).
This shows how the ‘nationalist’ proposals of the Ministry of Education and
its educational faction had found their way to the centre of the council’s reform programme (Ibid., 241). In the reform reports, the role of moral education was to instil proper national awareness, a sense of social responsibility
and Japanese cultural and traditional values (Schoppa 1991b), i.e., to increasingly promote culture transformation.
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Though stressed, a nationalist element was not a new phenomenon in Japanese moral education. It was adopted already in the first decade of the
modern school (the 1870s) to balance the curriculum, which was thought as
too liberal and ‘westernized,’ but was erased in the postwar education reform
run by the Occupation Forces. Now in the middle of increasing internationalism, the first wave of the third major education reform included national and
patriotic values as conscious policy to instil national awareness.
In 1989, the reform process ended up with a curriculum revision. The curriculum, which was taken into primary school practice in 1992–94, aimed at
the development of a person, who could response independently to the challenges of the new millennium. The revision, which had became actual due to
the rapid development of information technology, internalization, multiculturalization and the new trends of nuclear families and life-long learning,
underlined four main points: 1) Teaching the basics and cultivation of individuality, 2) Cultivation of independent learning ability (ǥČŊǡ¹), and
3) Emphases on culture and traditions as well as on teaching international
understanding, and 4) Cultivation of a person rich in humanity. (Ministry of
Education 1988, 2; Atumi & Narita 2001, 188.)91 The last principle was envisaged to nurture “people who can live a positive life in a changing society
and who have a definite and sound idea with regard to how to live” (Ministry
of Education 1989, 5). As far as moral education was concerned, the Curriculum Council had recommended the following: 1) Deepening of students’
understanding of international affairs, while leading them to respect Japanese
culture and tradition. 2) Strengthening of the moral education content through
appropriate moral guidance and use of supplementary textbooks. 3) Strengthening of moral education in the school subjects lessons,92 and 4) during extra-curricular activities, too. For instance, the Curriculum Council recommended judô, kendô, and other bushidô sports to be included into physical
education. (Nakano 1989, 58, 59.) According to the outline of the revision,
the importance was to be attached to the spirit of respecting human beings
and to the feeling of awe of life, as well as to improving the cultivation of
morality deep inside children. Also the content was to be reorganized. (Ministry of Education 1988.) The moral curriculum was rewritten by arranging
the content items into the following four groups: 1) Matters Primarily Concerning Oneself, 2) Matters Primarily Concerning Relationships with Others,

91

92

The order of the two documents differs so that while Atumi & Narita introduces the cultivation of a rich personality first, the Ministry of Education presents it last.
For instance, the Curriculum Council recommended judo, kendo, and other bushido sports to
be included into physical education (Nakano 1989, 59).
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3) Matters Primarily Concerning Relationships with Nature and the Sublime
Things, and 4) Matters Primarily Concerning Relationships with Groups and
Society (see, for instance, Khan 1997, 195; Lewis 1995, 46). In addition, the
content items for primary school were specified for lower (1–2 grades), middle (3–4 grades) and higher grades (5–6 grades).93 The total number of
themes was fifty-four, but many of them were repeated in all three levels.
Following the recommendations of the NCER, the Ministry of Education also
developed supplemental teaching material, and started to distribute them free
of charge to schools (Schoppa 1991b, 66).
Conclusion
Moral education, which was the number one priority among school subjects
at the dawn of the modern school and which was almost rejected in the educational reforms of the Occupation forces, had evidenced a slow new-coming
at the level of the curriculum. The third major education reform in the 1980s
was a turning point in the position of moral education in Japanese schools.
While the curriculum in 1968 had a special emphasis on Mathematics and
Science, the Course of Study in 197794 stressed a balance between knowledge, morality and health (Atumi & Narita 2001, 186). This echoed a new
stress on values education realized by Nakasone’s reform, which switched the
order of knowledge-virtue-body (Ƭ{Ħ{) into virtue-knowledge-body
(Ministry of Education 1986, 38; Ozawa & Hasekawa 2003, 47). Although
not altering the formal curricular position, the guidelines issued in 1989
called for expansion and improvement of moral education and the teaching of
traditional and cultural values. As Traiger (1996) says that in subsequent
revisions in 1958, 1969, 1977 and 1989, “moral education was directed toward creating a spirit of respect for human dignity in the daily life of family,
school and community. Not only is moral learning seen as a concomitant part
of schooling, it is a central element in the planned curriculum.”
According to Khan (1997, 128), moral education “is again becoming the
compass for the entire Japanese educational system.” There are serious doubts whether the first phase of the third educational reform actually resulted in
any fundamental or major concrete changes. While Schoppa (1991a, b) perceives the reform initiatives failing because of political immobility in Japan,

93
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In the Course of Study for Junior High School, the content items were similarly divided into
four categories, but they were not specified according to the grades (Khan 1995, 199–201).
The Course of Study in 1977 included such terms as Ȋ4ȧĬ (yutakana ningensei),
as well as K2O7PõŪ (yutori no aru gakkô), ‘a school with yutori’.
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Roesgaard (1998, 15) speaks about the discrepancy between the political
rhetoric and practice. Simultaneously, however, there is a large agreement
among researchers that the educational reform in the 1980s was a serious and
effective effort to strengthen the teaching of traditional and moral values
(Hood 2001; Okano & Tsuchiya 1999; Roesgaard 1998; Schoppa 1991a).
This study argues further: the reform process did not only group the moral
teaching items according to the content or age level, but was also a stimulus
for reinforcing moral education as a whole. Although the curriculum revision
did not entail any changes in the curricular status, it improved the position of
moral education by emphasizing Japanese, cultural, national and moral values.
Referring to the first phase of the third major education reform, Oshitani
(1989 in Khan 1997, 129) has mentioned efforts for making moral education
the foundation for all education. This trend of the strengthening curricular
position of moral education continued in the curriculum revision in 1998,
which we will examine in the next section.
4.2.3 The Second Phase since the mid-1990s: A Resurgent of Interest in
Moral Education
Soon after the first phase had culminated in the implementation of the revised
curriculum in 1992–04, a new education reform was on the way. The first
initiative for the new reform efforts was promoted in April 1995, when the
Minister of Education asked the Central Council of Education to draft an
educational model for the twenty-first century. Before the full implementation of the Course of Study in 2002, several reports and white papers were
published. In this context, the Ministry of Education also published a set of
moral texts called Kokoro no nôto for use of moral education. The process of
the second reform phase and the main documents selected to represent the
Japanese official education thinking are presented in Table 14.
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Table 14. The second phase of the third major education reform: the main actors and
selected documents.

The first report of the Council, called “The Model for Japanese Education in
the Perspective of the 21st Century” and published in July 1996, suggests a
revised model for school education under the theme how to increase children’s ‘zest for living’ and ‘room to grow’ in their life. As a response to a
new request of the Minister of Education in August 1997 to study the state of
kokoro education from kindergarten upwards, the Central Council of Education conducted a large-scale investigation hearing students, custodians, and
teachers. In this second report, published in June 1998 and called “For Cultivation of Kokoro to Meet Future Challenges,” the Council presents its ideas
concerning education reform from the perspective of values education. The
report deals with cultivation of kokoro as a shared responsibility between
homes, communities and schools.
Like the first wave of the third major education reform, the second phase
ended up with a curriculum revision. In August 1996, the Curriculum Council
was also asked to make preparations for revising curriculum in kindergartens
and primary school, junior high and senior high schools and schools for the
visually disabled, the hearing impaired and those otherwise disabled. Reaching the conclusion that the Course of Study should be reformed, the Curricu-
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lum Council published a report in July 1998, describing the basic policy and
key points for the revision. Based on the first report of the Central Council of
Education in 1996, the report focuses on children’s well-balanced development and cultivation of citizens who are healthy in mind and body and who
are able to build the nation and society and to live independently in the
twenty-first century. All the three reports mentioned formed the basis on
which the Course of Study was revised in October 1998 and the Commentaries, or Manuals, of respective subjects in the following year.
The new curriculum was taken into practice during the years 2002–03.
However, in moral education, the guidelines were taken into use already from
the beginning of the school year, i.e., April 2000. Moral education was the
only subject where the number of lessons per a school year remained the
same (34 for the 1st class and 35 for the 2nd through 6th), whereas in other
subjects, the number of lessons was reduced radically. The curriculum revision was accompanied by the publication of new moral texts, Kokoro no nôto,
in 2002. After the enforcement of the new guidelines, the Ministry of Education published the white papers “Educational reform for the 21st century”
(Ministry of Education 2002a) and “School in the new era. Elementary and
secondary education reform in progress” in 2002 (Ministry of Education
2002b; 2003a), which both reflected the “Education reform plan for the 21st
century” presented by the National Commission on Educational Reform in
2001 (http://www.mext.go.jp/a_menu/shougai/21plan/main_b2.htm. 06.02.
2008). The “Rainbow Plan,” based on the final report submitted by the National Commission on Education Reform, “provides the country with basic
guidelines for educational reform in the near future” (Numano et al. 2002).
Why did discussion on educational reform continue in the mid-1990s?
The reform launched by Prime Minister Nakasone in the 1980s was criticized,
because the results did not respond to the original vision of the reform proposals; only part of the plans took some concrete form (Okano & Tsuchiya
1999, 232).95 Educational problems, which were used to legitimate the previous reform, continued and grew to a level, which was considered to be a

95

Okamoto & Tsuchiya (1999, 232) write that despite a number of recommendations made by
the advisory councils of the Ministry of Education, “the series of effected changes were not
‘reforms’ (kaikaku) so much as ‘modifications within the existing frameworks’. Nor did the
changes address the contradictions and pathological phenomena to the extent that the public
hoped for. This was in part because some of the recommendations were the kinds of general
and abstract statements that anybody would accept, but which were difficult to translate into
concrete actions (e.g., ‘nurture the ability to pursue a quality lifestyle’, ‘appreciation of individuality’). In these cases, the content of the recommendations were not as important as the
fact that the recommendations resulted from deliberations, and demonstrated that the government was attempting to improve the state of education.”
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‘pathological phenomena’ (Amano 1998, 152, 153). In the 1990s, educational
problems were presented again as “a convenient justification for the government to advocate ‘educational reforms’” (Okano & Tsuchiya 1999, 232).
According to Ban & Nishino (2001, 133), a shocking murder case triggered
the resurgence of interest in moral and values education under the slogan
“Educating for sound minds”—kokoro education—in the latter half of the
1990s. Yoneyama (2002, 194) criticizes the fact that educational problems
were used again to initiate education reform, as in the 1980s, but were hardly
any more discussed in the National Commission on Educational Reform
nominated in 2000. While agreeing with Yoneyama to some degree I also
maintain that in the years from 1996 to 2003, the educational debate, which
addressed children’s behavioral and other educational problems, and legitimized reform efforts by them, not only showed a genuine interest in children’s well-being, but also proposed a number of concrete actions to improve
these problems, many of them taking place in the field of moral education.
The revision of the guidelines manifested significant changes in Japanese
educational thinking turning it into a more human direction. The change of
value orientation was seen, for example, in that the curriculum was designed
to be more ‘pressure-free,’ flexible, and individual-oriented, as well as in the
emphasis on the development of higher cognitive skills and the increase of
experiences. Education also called for the improvement and reinforcement of
ĨŊǡ (kokoro kyôiku), education of kokoro,96 and moral education: Moral
education was considered an important element contributing to the ultimate
goal of education, the development of a well-balanced human being (Ministry
of Education 1998a, 1; Ministry of Education 1999b, 4), and children’s sound
growth (Ministry of Education 1998b). In order to response to the criticism,
concerning students’ school stress and lack of creativity, voiced both outside
and inside Japan, the revised curriculum established concrete changes, for
instance, a five-day school week and introduced a new school subject in the
curriculum. While not focusing only on the development of academic teaching, but aiming also to strengthen and restore the status of moral education
alongside academic teaching, the curriculum revision reflected a concern
about the quality of education and children’s lives. The next sub-chapter,
which discusses the qualitative aspects of reform legitimization, shows how
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Ĩ7Ŋǡ(kokoro kyôiku), which means literally ‘education of the heart,’ is sometimes
translated as ‘emotional education’ (see for example Ministry of Education 1998c; Ministry
of Education 2003a, 50), ‘education of the heart and emotions’ (Numano et al., 2002), or
‘education of sound minds’ (Ban & Nishino 2001, 133; see also for example Ministry of
Education 2003, 35).
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educational discourse on defining educational challenges did not focus only
on academic achievement.

4.3 Reform Thinking: Educational Challenges and Reform Plans
4.3.1 Legitimization of Education Reform by Educational Problems
Introduction
This section attempts to demonstrate how the improvement of moral education among other remedies was recommended as a response to the educational challenges at the beginning of the new millennium. It deals with the question about the role of Japanese moral education in the context of the education reform in 1996–2003. The aim is to outline the educational thinking
behind the present moral education by analyzing the main reform documents
from their preparation stage to the enforcement of the new national curriculum guidelines. I argue that this second phase of the third major education
reform was first of all a qualitative reform, which represented a broad understanding of the human being, and which reinforced values education to improve human holistic well-being. In this context, the broader concept of education means that, as a whole, the reform approached education beyond academic learning and improvement of scholastic learning results. This was
evident in the definition of the educational challenges, in the educational
model designed for the twenty-first century, and in the position given to
values education during the reform: Moral education played an important role
in the whole reform process, although its emphasis was slightly toned down
towards the end of the period examined. The section describes and analyzes
the key principles and concepts of educational discourse in the documents, as
well as sketches out the goals and curricular position of moral education. The
text advances from the definition of the educational challenges to the introduction and analysis of the reform plans and the Course of Study.
Dissatisfaction Calling for Education Reform
The planned curriculum revision in the 1990s can be seen as a reaction to
increasing criticism of the school system. Although Japan had ranked high in
the international school aptitude tests, its rigid and demanding school education had been criticized especially by foreign observers for the pressure it put
on students. In comparison to school in the United States, for instance, Cummings (1980, 10) had written about an intense curriculum and an academic
year of at least 240 days a year, which in most cases means that “children
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attend school six days a week for over forty weeks.” Traiger (1996) also
mentioned that not even the summer months were time for a rest for Japanese
students but for reviewing and doing a great deal of school assignments.
Due to the students’ impressive academic performance, the school system
had long been “a source of pride for the country as a result of the high school
participation” and “homogeneity of compulsory education” (Numano et al.
2002), but dissatisfaction with the nation’s educational system was growing
in Japan, too. Bassani (2003) writes: “Although Japanese students have
consistently ranked at the top in terms of Mathematics scores in the developed world, national math scores have nevertheless slightly decreased over
the last decade. This has caused much debate and concern among the
Japanese Ministry and the public, even though their scores are considerably
higher than their international peers.” Many Japanese, who considered the
examination system too stressful, and the curriculum too rigid and uniform,
which does not meet the individual student’s needs, were concerned also
about child misbehavior, particularly in junior high school (Ellington 2001).97
In addition to these concerns, which had already been pointed out in the
previous decade (e.g., Shimahara 1995, 271, 273), school was criticized for
failing to produce creative and flexible citizens for new challenges (Ellington
2001). Watanabe (2001) adds to the list of complaints—besides the stress
caused by schoolwork, grades, and future academic or career planning—such
problems as excessively strict codes of school conduct, the use of corporal
punishment—though prohibited in schools—compulsory participation in club
activities, and the delay in establishing specific policies to further promote
the Convention on the Rights of the Child, ratified by Japan in 1994.
%%")'((
The pressure to succeed in hard competition was said to be one of the main
reasons for the increasing problems of school children. This pressure is due to
what is called õŹƳ (gakurekishakai) (Shimahara 1995, 275), which
refers to “the social practice that overemphasizes school backgrounds as a
qualification for employment at the expense of other qualifications. It is exactly this emphasis on school credentials that generates intense and prolonged
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Ellington (2001) writes: “many Japanese believed that the examination system is too stressful, that the schools are too rigid and don’t meet the needs of individual students, that contemporary students show little interest in studying, and that the educational system needs to
produce more creative and flexible citizens for the twenty-first century. Also, large numbers
of Japanese blame the schools for a perceived increase in child misbehavior, particularly in
junior highs.”
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competition for admission to those universities that provide the credentials
needed for attractive employment.”98 Also Traiger (1996) writes: “Indeed
there is excessively intense competition in entrance examinations which
hinders adolescents’ creativity, intellectual and personal development. The
social pressure to succeed may explain Japan’s high suicide rate—45 percent
higher than America’s.” In Japan, competition of preparing for entrance
examinations of well-known and highly ranked senior high school and university, called “examination war” (Êȷĸ) or “examination hell”
(Êȷßƕ), have the greatest effects on junior high school students, but also
primary school and even children in nurseries and preschools. Drinck (2000b,
22) claims that “The whole human existence and social acceptance is determined by personal educational and occupational planning. A person’s citizenship becomes questionable, if he or she should leave the educational spiral
before its natural end.” The pressure to succeed in hard competition was
already according to the NCER one of the main reasons for the increasing
problems of school children. Despite of the criticism of this harmful competition system, the present meritocracy is widely supported. This principle of
competing with others on the basis of personal aptitudes, adopted soon after
Meiji Restoration 1868, does not give only individuals equal opportunity to
influence social status (Ibid., 271), but it serves also the interests of employers.
According to Asano it is not exceptional, but evident in most schools and
classrooms that Japanese students suffer from such psychological and social
problems as angry outbursts (¯Q), unhealthy student-teacher relationships,
and an unnatural aura of passivity in the classroom (Zenseiken 1998a, 1998b
in Asano 2000). The stress caused by social and economic changes is said to
have negative influence on children’s development and character formation:
Since the general inclination favors high academic qualifications, growing
competition in entrance competition has increased attendance in cram school
(塾, juku), which in turn increases not only stress, but also a shortage of
social contacts and experience in nature. In addition, children increasingly
lack basic ethical views and suffer from behavioral problems. According to
the Central Council of Education, academic pressure, loss of feelings of solidarity, bullying, refusal to attend school, and cases of suicides, indicate that
children have lost room to grow amidst the rapid social and economic chan-
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This principle of meritocracy, a competion with others on the basis of personal aptitudes,
adopted soon after the 1868 Meiji Restoration, increases social mobility (Shimahara 1995,
271), giving individuals equal opportunity to influence their social status and serving the interests of employers, too.
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ges. (Ministry of Education 1996, 4–13.) Although the need to develop an
academic level to meet the new challenges was an acute issue in education
discoure, the educational challenges were not restricted to them, but as discussed here, they also included the children’s stressful life. In addition,
growing behavioral, social and psychological problems, which are approached next, were considered to be serious educational matters.
)'*) %$"'%"#(1%%" %"$$*"". $0'*$.$
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There have been many reports about increasing numbers of behavioral problems among Japanese youth since 1970s. Since the early 1980s, when juvenile delinquency (少年犯罪) and violence (暴力) became major news items
and remained a focus of media attention for years, the Japanese have seen
their education as being in a state of ‘crisis’ (Hood 2001, 150; Shimahara
1995, 273). Altogether, the number of schools that reported incidents of
school violence in public junior and senior high schools remained almost the
same between 1984 and 1993 (1,803 to 1,882), but rose from 2,170 up to
4,666 between 1994 and 1997. This means that the number tripled in 15 years.
In 2001, there was the first decline in violence cases in school since 1997.
(Ibid., 152.)
The interest of the mass media and the general public shifted to the problem of bullying (#Gijime), when television and newspapers widely
reported a number of young people’s deaths which occurred in the late 1980s
and early 1990s. Many Japanese were shocked to hear that bullying was
mentioned as a reason for suicides in the notes left by young victims. Although sharing similarities with school violence, bullying is considered to
include also psychological abuse, e.g., ignoring of an individual by a group.99
The most widespread forms of bullying were teasing, exclusion, and verbal
threats in primary schools, teasing, verbal threats and violence in junior high
schools, and violence, verbal threats and teasing in senior high schools.
(Okano & Tsuchiya 1999, 197.) Bullying remained the biggest educational
problem throughout the 1990s (Watanabe 2001). Though the figures for
bullying had fallen since the peak in the middle of 1980s, there was a new
slow rise since 1993 (Hood 2001, 152). According to the Ministry of Education (2003a, 39), a new peak of bullying cases was recorded in 1995, when
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While Watanabe (2001) defines ijime as “physical or psychological persecution of a ‘weak’
individual by a usually physically or psychologically powerful one, or of an individual or a
small group by a larger group”, Shields (1992, 331) explains ijime as bullying “directed at
certain individuals, sometimes with the tacit approval or even the complicity of adults.”
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34.1 percent of primary schools, 58.4 percent of junior high schools, and 39.6
percent of senior high schools reported incidents of bullying; after that bullying has shown slightly a downward trend. While problem behavior mostly
takes place in junior and senior high school, and particularly in junior high
school, they are thus not unknown in primary school either (Hood 2001, 152).
In addition to academic competition, materialistic culture, which “gives more
importance to economic success than to the dignity of individuals, and the
overly indulgent childrearing practices of this generation of parents,” are
suggested as reasons for bullying (Shields 1993, 331).100
Throughout the 1990s, also the problem of students who refuse to attend
school steadily increased. Chronic truancy (不登校 or 登校拒否) is defined
as “a long-term absence from school for reasons other than poverty or illness” (Okano & Tsuchiya 1999, 201) and the Ministry of Education has
operationalized it for students’ absence from school for more than thirty days
a year (Ibid.). School refusal is a diverse phenomenon, containing four major
categories: so-called ‘school phobia,’ school refusal involving mental disorder (such as schizophrenia or depression), ordinary truancy (due to laziness,
and often associated with delinquent behavior), and an intentional refusal of a
positive kind (Makihara 1988 in Okano & Tsuchiya 1999, 203).
While dropping out is a growing new school problem in secondary
schools (Numano et al. 2002), truancy is most prevalent among primary
school and junior high school students. According to the data collected by the
Ministry of Education in 1996, the peak of school refusal was in 1994. The
percentage of such primary school students jumped from 0.04 in 1985 to 0.09
and to 0.20 in 1995. The equivalent figures for junior high schools were 0.47,
0.75 and 1.42. (Okano & Tsuchiya 1999, 203, 204.) In spite of the new intervention methods, the number cases of truancy is still growing: In 2001, the
total truancy rate was 1.23%, out of which 26 511 were students of primary
school and 112, 211 students of junior high school (Ministry of Education
2003a, 41). While the reasons for truancy varies from person to person, the
main reason in recent years has been ‘dislike of school,’ which, according to
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Shields (1992, 331) writes about the explanations for bullying: “In addition to academic
competition, other reasons cited for ijime are the increasingly materialistic culture, which
gives more importance to economic success than to the dignity of individuals, and the overly
indulgent childrearing practices of this generation of parents. Moreover, the way pupils are
used to enforce discipline among their peers in the early years of schooling has been cited as
a possible contributing factor to the phenomenon. There is some evidence to support the
view that young people when given free rein to do so, often impose more stringent and
authoritarian values and attitudes on each other than adults would (Murakami, 1985; Smith,
1983).”
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research, stems e.g. from bullying, school phobia, lack of sociability, problems in relationships with friends and classmates (see e.g. Okano & Tsuchiya
1999, 199, 203, 204). In Japan, pressure to conform is high, since intolerance
for differences is low (Education in Japan 2001, 19). In the past, schools did
not use experts to solve youth problems in schools. School violence and
bullying used to be handled as schools’ internal matters by teachers, who
tried to solve them by changing the ‘maladjusted’ individuals. Since the traditional measures did not work with the truancy issue, psychological and
sociological specialists and counselors have been lately assigned to work in
schools. (Watanabe 2001.) In addition, special programs to engage truant
students in learning activities are promoted in many cities. These programs
attempt to approach school refusers individually and to find appropriate and
flexible measures to cope with the problem. (Fieldwork notes 2003).
The breakdown of discipline in classrooms emerged as a topic of educational debate in the media in the middle of the 1997. The term 学級崩壊
(gakkyû hôkai), classroom disruption, was first used as a title of a television
program in 1997, and after formally addressed as an emerging problem by
Education Minister Arima Akita in 1999, the phenomenon has been regarded
to be as serious an issue as truancy (Takahashi 1999). Though originally
reported in primary schools, the phenomenon of disturbances caused by students who are noisy during lessons, wander around the classroom, do not pay
attention to the teacher, or otherwise make it impossible for classmates to
study, is particularly evident in junior high schools. (Watanabe 2001.)
Still around the turn of the twenty-first century, a major topic raising public concern was youth delinquency, referring to such issues as, for instance,
shoplifting (万引き) and stealing (Ğ-*O) (NHK1 05.10.2003).101 Also,
young school girls’ prostitution (体の販売) and such phenomena as withdrawal (seclusion) from social contacts, known as hikikomori (引きこもり)
(Finnish TV2 13.07.2003), tell something about the dark side of youngsters’
realities. School stress, bullying and classroom disruption is not an uncommon phenomenon in many other countries, too. However, school truancy
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For an example, during the two-month fieldwork period in Japan from October to November,
the national television news dealt with educational issues several times, as well as broadcasting a special discussion program on youth delinquency (NHK 02.10.2003). The two
themes of the program were a healthy and safe environment ( Ĝ{ø¨4ƙä), and the
question of how to protect oneself from youth delinquency ĆĕƒǗN÷P). The
discussants appealed the Tokyo City, which they thought was not providing enough place to
spend free time, to build safe surroundings for the healthy development of young people.
Another appeal concerned everyone’s co-operation and voluntary work in order to convince
children not to get involved in gangs.
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for other reasons than illness in a country like Japan, where the pressure to
conform is high and intolerance for differences is low (Education in Japan
2001, 19), is an extreme reaction, particularly at the primary school level,
where young children usually show great enthusiasm for their studies. School
refusal is a symptom, or expression of some kind of ‘non-well-being/illness,’
which cannot be ignored but must be taken seriously.
Definition of Educational Challenges
% )"$(1' $%'-&"$) %$(%'*) %$"'%"#(
In the middle 1990s, school education was challenged by growing internationalization, a information-oriented society, and environmental issues, the
advancement of science and technology, and the issues of an aging society
with a declining birth rate. In addition to these changes, the Japanese were
transferring from a traditional industrialized system to a knowledge-based
society, and they were facing an economic crisis. Educational authorities had
to ask: How to prepare children to succeed amidst increasing competition that
intense globalization creates (Education in Japan 2001, 28, 29). This question
together with shocking crimes, “class-disruption” and other social problems
among young children launched broad-based discussions about “going back
to the basics in education,”102 which was considered necessary in order to
deal with “widespread and rapid changes seen after the report of the National
Council on Educational Reform” in the 1980s (Ministry of Education 2002a,
9).
Human life had changed at an unexpected speed in the advanced industrialized countries during the last two decades of the twentieth century. A
stressful life style was among the arguments, which the Ministry of Education used to defend the need to revise the school curriculum. The second
phase of the third major education reform was launched by the Minister of
Education, Kaoru Yosano, when he asked the Central Council of Education
to make inquiries and plans for the twenty-first century. The Minister argued
for the need for educational reform because of the demands posed by the
ongoing great social changes and such current problems as excessive competitiveness in the examination system, bullying and refusal to attend school.
She was also concerned about how to cope best with the shift to a 5-day
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The expression of “going back to the basics in education” refers to thorough learning of
carefully selected content and subject matters; this careful selection was realized in connection to the reduction of the annual curriculum hours and a shift to a 5-day school week in the
1998 curriculum revision (Ministry of Education 1996, 204).
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school week, and how to make young people more interested in science and
technology. (Ministry of Education 1996, 177.) Thus the attention of the 15th
Central Council of Education,103 which started its work for curriculum revision in 1996, was directed not only to future challenges arising from economic harshness, but also to the questions concerning children’s well-being.
Taken school “as a place which carries out education in an organized and
planned fashion” (Ministry of Education 1996, 22), the Central Council of
Education points out the importance of considering what school should emphasize in its education. Thus before presenting an educational model for the
twenty-first century, the first report examined children’s needs from three
angles: One is the actual state of children and education, second, new challenges of education caused by social changes, and, third, the unchanging
values that education should transform regardless of social changes. The
Central Council of Education (Ministry of Education 1996, 1–15, 20–28)
starts its first report arguing for educational reform by displaying children’s
unsatisfactory and busy life-style—and the Japanese’ overstressed way of
living in general—and educational problems. Though children’s lives have
many positive advantages compared to their parents’ childhood, the report
found that children’s sound growth is endangered because of great social and
economic changes: Along with the postwar process of economic growth,
people’s life-styles had become more convenient, but also busier and
work-oriented. As the paper says: “...continuous pursuit of economic growth
is a life-style without leisure and a constant feeling of being spurred on by
something” (Ibid., 13). Due to higher standards of living, for instance, the
percentage of students proceeding to senior high schools and university has
rapidly risen (Ibid., 4–13). Thus a pursuit of affluence, busier life-style, and
the changes of educational environment have gone hand in hand.
  "".))(%'*'' *"*#+ ( %$
The officially stated arguments for education reform can be divided into
concerns for scholastic ability, school stress and behavioral problems. The
results of the a study, conducted by the Ministry of Education in 1993–95 and
concerning the actual circumstances where the curriculum is practiced, had
confirmed the high level of Japanese students’ academic achievements. At
the same time, however, they had named the following problems of school
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When the Central Council for Education, a permanent advisory body for the Minister of
Education set up first in 1952, enters a new round of deliberation it is often given a new
number (Roesgaard 1998, 88).
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education: hard entrance examinations, competition, the cramming of knowledge, no room for growth (K2O), a number of students with insufficient
understanding of teaching content, and students’ good level of rote memory
but a low ability of evaluation, thinking and expression, as well as a low
learning motivation in comparison to other countries (Ministry of Education
1998b). However, the ‘weak points’ of education recognized in the official
educational debate were not merely academic but also included a human
perspective. For instance, the report of the Curriculum Council pointed out
such problems that children lead a busy life, they lack interest in social matters (社会性), they have no consciousness of norms, or morality (倫ƘǶ),
they become independent late in life, and that their physical stamina had
decreased. Because of such problems as increased bullying, refusal to attend
school, and criminal behavior among young people, as well as decreasing
morality in the whole society, the report also refers to the Central Council for
Education that has stressed the need for improving kokoro education and the
cultivation of kokoro for leading the way for future (新しい時代を拓く心を
育てる) through co-operation with schools, homes and communities. The
Council also expressed its dissatisfaction with moral education, because of
the great disparity between teachers’ attitudes to, thoughts about, understanding of, and efforts put into moral education. (Ministry of Education
1998d, 4.) Against these defined educational challenges, the next sub-chapter
explores the goals set for the curriculum revision. It will show how educational discourse was interested in children’s holistic well-being and suggested
the reinforcement of moral education as a part of the new education model.
4.3.2 A Holistic Approach to Education Reform: Kokoro Education
The Keywords of Education Reform Discourse Opposing to Neo-liberal
Emphases: ‘Zest of Living’ and ‘Room to Grow’
Despite the problems…, Japan’s educational system, and in particular its K-12
schools, remains one of the very best in the developed world. While change in any
institution in Japan is usually incremental, there is little doubt that the Japanese
will continue serious efforts to make already good educational opportunities for
Japanese citizens even better. (Ellington 2001.)

Although the development of scholastic competence was evidently important,
the reform goals around the turn of millennium were not limited to them. The
goals designed to reform education emphasized holistic development. While
considering future education, the Central Council of Education (Ministry of
Education 1996, 18) described in its first report the “qualities and abilities
needed to live in a period of turbulent change,” and introduced 
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(ikiru chikara), ‘zest for living,’ as the fundamental direction of education in
the future. ‘Zest for living,’ translated also as “energy for living” (Numano et
al., 2002), being the ultimate goal of the education reform, the reform attempted to decrease school stress and an increase in kokoro education was
presented a means to achieve the goal.
‘Zest for living’ applies to the whole person (Ministry of Education 1996,
18). The second report of the Central Council explains the term ‘zest for
living’ through such factors as 1) practical abilities, 2) sensitivity and morality and 3) a healthy body (Ministry of Education 1996, 18, 19). As practical abilities, ‘zest for living’ refers to higher cognitive skills, which are “required of a human being to conduct the affairs of daily life with self-control,
while having due regard for the need to cooperate with others in any situation,
in a period of turbulent social change. This implies not only knowledge, but
what one could term ‘wisdom’ needed for living.” ‘Zest for living’ is thus
more than mere memorizing or technical mastering of some particular skills;
it also requires identifying, thinking and solving problems for oneself, as well
as selecting information, and formulating one’s own thinking independently.
Secondly, ‘zest for living’ refers to a ‘rich sense of humanity.’ This second
aspect includes emotional qualities, i.e., pliant sensitivity and sensitivity to
being moved by the nature and beautiful things. A rich humanity refers also
to a moral sense of justice and fairness, good and bad, and to the appreciation
of life, respect for human rights, empathy, kindness and a warm heart, as well
as willingness to make a voluntary contribution to society. Finally, the concept of ‘zest for living’ includes also physical strength and stamina as its
necessary elements. (Ibid.) The reform rhetoric emphasized the right balance
between the three factors, which were already known in ancient Greek philosophy and which are traditionally regarded as the basic elements of human
development in the Japanese educational thinking, too: õ¹(gakuryoku),
ȟĦĬ (dôtokusei) and ¹(tairyoku), i.e., scholastic ability, morality, and
physical fitness of a human being (Ishido 03.10.2005).
The cultivation of ‘zest for living’ is to take place in the atmosphere of
K2O (yutori), which was another key term in the reform rhetoric. Since
yutori signifies relaxation, latitude, or more room to grow (Takayama 2007,
423), the term ゆ2OŊǡ (yutori kyôiku) indicates education, which does
not merely inculcate knowledge, but aims to develop a more diverse competence. In the reform document of the Central Council of Education, yutori
was translated as ‘room to grow,’ referring to “psychological and physical
space,” as well as to an ability to “reflect and think about things,” and to
“participate in and experience a variety of activities” (Ministry of Education
1996, 3). While ‘room to grow’ is an essential element to allow children “to
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observe themselves, to think for themselves,” as well as to spend a rich daily
life, the document does not require only relaxation in children’s time in
schools, homes and the community but calls for yutori in the whole society.
So children could be more, for instance, with their families. If children had
more time to use freely and on their own initiative, it would also enable them
to achieve the “relaxation of their hearts and minds.” (Ministry of Education
1996, 22, 23.) Thus yutori requires both better circumstances for recreation
and psychological room, or freedom, for mental and spiritual growth, i.e., for
the development of mind and heart. Figure 12 presents the principles of the
education reform philosophy calling for ‘zest for living’ within ‘room to
grow.’

Figure 12. The philosophical framework of educational reform.

The focal issue of the reform philosophy was kokoro education. The core of
‘zest for living’ is Ȋ4ȧĬ (yutakana ningensei) (Ministry of Education 1998c, 2). While yutakana connotes abundance, plenteousness, sufficiency, richness, wealth, or ripeness, and ningensei to humanity, yutaka na
ningensei is translated as a ‘rich humanity.’ This is a moral term, which the
report, and later the Commentary on Moral Education, defines by the following qualities:
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1) Kokoro and other tender feelings that are impressed (moved, touched)
by beautiful things and nature.
2) Kokoro that values justice and equity.
3) Basic ethics including kokoro that treasures life and respects human
rights.
4) Empathy towards others and a mind for making societal contributions.104
5) Independence, self-control and a sense of responsibility.105
6) Living and sharing with others and tolerating differences.106
Thus ‘rich humanity’ referred to sensitivity, which consists of kokoro and
aesthetic and moral qualities and which, according to the Commentary, is
cultivated in kokoro education and moral education (Ministry of Education
1999b, 4). While kokoro education is a holistic approach, which shares some
characteristics of an all-round personality in Western education thinking,
‘rich humanity’ is very much a moral concept with an affective emphasis.
The moral connotation of the term was evident in the reform debate concerning behavioral problems. According to the researchers of the National Institute for Educational Policy Research, there was a clear correlation between
the youth problems and the proposed educational responses during the education reform process (Numano et al. 2002). Also the 2001 white paper
(Ministry of Education 2002a, 27) explicitly mentions the cultivation of
a’rich humanity’ as a counter-policy to problem behavior, and recommends,
not only the expansion of experiential activities, at and outside school, but
also moral education based on these experiences, and taking a good care for
the emotional aspects of children’s development. All in all, the strategy for
responding problematic behavior included the following actions gathered in
Table 15.

104

105
106

Empathy (īJPĨ) towards others and a mind for making societal contributions
(ƳȋƔ).
Independence (ǥƾĨ), self-control (ǥČĽ´) and sense of responsibility (ȍĴ).
Living and sharing with others (ªƚ) and tolerating differences (異質4H7@7Āÿ).
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Table 15. The strategy for responding to problematic behavior and truancy (based on
the information from the Japanese Ministry of Education (http://www.mext.go.jp/
english/org/struct/016.htm. 13.08.2008).
The strategy for responding to the problematic behavior and truancy
1. Realizing
understandable
classes and fun
in schools

2. Reinforcing
kokoro
education

3.Improving the
school counselling system
(e.g., deployment of school
counsellors)

4. Improving
teachers’
professional
skills

5. Increasing
co-operation
between school,
community and
homes

a. Enhancing
moral education, (e.g.,
Kokoro no
nôto)
b. Increasing
hands-on
activities
c. Promoting
reading
activities (e.g.,
morning
reading
sessions)

The second report of the Central Council of Education was dedicated to the
questions of values education. Referring to children’s various kokoro problems, the Council suggested the improvement of education in order to ensure
sound growth. According to the report the main reason for children’s kokoro
problems is adults’ declining morality. They concluded that this problem
must be resolved first. The document warns about the following attitudes of
the present society because of their negative influence on children’s lives:
1) Prioritizing only personal profit, and ignoring society and other people.
2) Lacking a sense of responsibility, and leaving responsibility to others.
3) Prioritizing pleasure and material values, i.e., things and money.107
4) Neglecting making an effort in order to achieve one’s dreams and
goals, especially those which contribute to the society.
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Nomura (2000, 36) criticizes the present Japanese education as being too materialistic: “The
priority thus placed on economic and material values has resulted in the neglect and denial
of traditional values, and therefore in the loss of identity and raison d’être of the contemporary man.”
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5) Valuing only utility and efficiency, and forgetting the importance of
yutori.
(Ministry of Education 1998b, 4.)
The reform thinking opposed such neo-liberal emphases as the demand of
effectiveness and individualism. In other words, the report criticizes narcissistic individualism (valuation of comfort-loving, laziness and personal
pleasure) and materialism (demands of utility and efficiency), i.e., neo-liberalistic values, which increasingly direct today’s policy making and the
individual’s life in advanced and affluent countries. The document calls instead for moral and spiritual values (solidarity, goal-orientation for the common good and ‘room to grow’). The Central Council of Education was not
only concerned about school education but also about parents’ competence to
raise their children. The report blames parents for avoiding effort making,
taking childrearing to be troublesome, overprotecting children, and not having the confidence to teach values or discipline their children. It guides uncertain parents and teachers to give children dreams, support them in goal
setting, and cultivate ‘zest for living,’ as a means to orientate children towards the future. (Ministry of Education 1998d, 1, 2, 4.)
As stated, enrichment of kokoro gained an important position in the educational discourse. As it is made up of the moral and affective aspects of
education, kokoro education is a wide term, which refers to issues that are
associated with growth as a human being. In order to nourish a ‘rich humanity,’ the white papers recommend, in addition to experiential hands-on
activities, moral education, emotional aspects, and reading activities. In primary school, kokoro education means also the enhancement of such efforts,
which include cultivation of respect for human rights and kokoro that cherishes and values nature and culture, as well as developing human relations
through Special Activities. Kokoro education was suggested as an effort to
protect children from harmful information108 and undesirable behavior, i.e.,
violence, bullying or non-attendance at school. Measures for kokoro education comprised the expansion of co-operation with family and community
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The Central Council of Education had expressed a concern about the “dark side of the
information-oriented society”: the difficulty to select information and the danger of confusing one’s reality with virtual reality. It had also pointed out the importance of thinking and
making judgments oneself as well as assuming personal responsibility for one’s actions.
(Ministry of Education 1996, 130.)
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members and the improvement of counseling system in schools.109 (Ministry
of Education 2002a, 27–30; 2002b, 45–57; 2003a, 42–52.)
Holistic Model of Education
The key principles and goals of educational reform documents come together
as a holistic model of education under the catch phrase ‘zest for living.’ The
philosophy of education reform, which included many explicit and implicit
references to values education, is displayed in Figure 13.

Figure 13. The holistic educational approach in the second phase of the third education reform.

As displayed in Figure 13 above, the value aspect of ‘zest for living’ was not
restricted to the element concerning sensitivity. It was intertwined with practical abilities, too: “… to conduct the affairs of daily life with self-control,
while having due regard for the need to cooperate with others” (Ministry of
Education 1996, 18). Values, morality and affective qualities play a crucial
role also in the cultivation of a ‘rich humanity.’ As a whole, the cultivation of
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Since 2002 a new system of school counselors started in Japanese schools. The counselors
visit the schools about twice a week and their main function is to provide teachers with an
opportunity to consult about difficulties with the children and give their experts opinions on
increasing educational problems. (Fieldwork notes Tokyo 2003.)
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humanity was an essential goal of educational reform. In addition, all education should take place in an atmosphere of ‘relaxation,’ which is to provide
‘room to grow.’ In practice this aimed at a quantitative reduction of the curriculum, which though the ease of school stress was expected to lead to an
improvement in the quality of life and scholastic abilities. Relaxation was
thus able to contribute to human holistic well-being.
The narrow development of intelligence was not considered sufficient for
a rich humanity. It required also, as already mentioned, kokoro education and
moral education to be vital parts of the program. Stating that “Moral education is of great importance in fostering children with a rich humanity,” the
Government policy emphasized moral education at every level of educational
activities at school, and particularly at primary and junior high school. Accordingly, moral education is “set aside to help cultivate morality among
children.” (Ministry of Education 2002a, 28.) Moral education and kokoro
education have many overlapping goals and methods, kokoro education being
a more comprehensive concept. As it includes the moral and affective aspects
of education, kokoro education concerns a wide range of activities associated
with the growth as a human being. What distinguishes moral education from
kokoro education is its focus on moral values, the aim of deepening pupils’
awareness of moral values (Fieldwork notes 2003; Ministry of Education
1999b, 26, 27). Kokoro education can be understood as a supplement to instruction—which aims at scholastic development—and as an intrinsic part of
holistic education, necessary for balanced human well-being.
The Goals and Moral Emphases for the Curriculum Revision
The curriculum revision was first of all a qualitative reform with affective
and moral aspects. The recommended keywords of the reform found their
way into the curriculum guidelines, which were revised in 1998. According
to the Curriculum Council, education in primary school aims to help children
to acquire “essential knowledge, skills and the mind to have a healthy social
life as an individual as well as a member of the society/nation. It also aims at
helping children to develop a rich humanity, recognize their own charm and
individuality through interactions with others and foster mind of
self-reliance” (Ministry of Education 1998c). While the ultimate goal of education was the well-balanced, healthy and sound development of children
(Ministry of Education 1996, 2; 1998c), the reform efforts regarded human
development besides academic abilities as important. Education reform
aimed at the cultivation of ‘zest for living’ in the atmosphere of increasing
‘room to grow.’
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The idea of increasing ‘room to grow’ resulted in the full implementation
of the five-day school week, and entailed the following two curriculum
changes: 1) The total number of school hours per annum was reduced by
seventy school hours, which equaled the existing Saturday school hours (two
Saturdays a month meaning two school hours per week). 2) Also the restrictions on the annual school weeks and one school hour were relaxed so that
each school had a better chance to show its ingenuity in setting a timetable
and curriculum. (Ministry of Education. 1998c.) In order to cultivate ‘zest for
living,’educational reform was guided by the following principles, displayed
in Table 16.110
Table 16. The principles of the 1998 curriculum revision (Ministry of Education
1999a, 3–5; 1998c).
1.

Cultivation of a rich humanity, sociality and Japanese identity in the international community. (Ȋ4ȧĬJƳĬ ÝȩƳ5ƚPŖť2"07ǥǴT
ǡķ$P2 )

2.

Developing the ability to learn and think by oneself.
(ǥNõ< ǥNǛP¹Tǡķ$P2 )

3.

Accurately defining the basics and promoting education that makes use of a person’s
individual talents while expanding the pressure-free atmosphere.
(K2O7PŊǡƅÀTĈȦ$P áť7Ʈý4ûǙTÜO 
ĬTƚ$ŊǡT¤ý$P2 )

4.

Developing schools that make use of creativity and develop their own profile. (ÏõŪ
¸ĲĊïTƚ"ƑǨPõŪ/OTȚGP2 )

The major emphases remained similar if compared to the previous curriculum
guidelines in the 1980s, when the reform goals were: 1) Cultivation of a rich
human being, 2) teaching the basics and making use of the person’s individual talents, 3) cultivation of self-learning ability, and 4) emphasizing culture and traditions as well as teaching international understanding (Atumi &
Narita 2001, 188). Minor differences can be found naturally in the wording
but also in merging cultural aspects with the cultivation of a rich humanity
and identity formation. As the table above shows, the morally toned first aim
of the reform emphasized the diverse human roles of living as a human being,
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The Course of Study staes about teaching in relation to ‘zest of living’: …¥ƿ7
ƚP¹T8F2Tƥł" ¸ĲĊïTƚ"ƑǨPŊǡƅÀTĈȦ$P
1 ǥNõ<ǥNǛP¹7ǡķTÜPT2H5 áư{áťƣ4«ÿ7Ʈý
4ûƫTÜO ĬTƚ$Ŋǡ7¤ý5¼G4Q94N4 (Ministry of Education 1998a, 1).
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citizen and member of the international community with a Japanese identity.
On the other hand, since the cultivation of a rich humanity and citizenship
means the cultivation of a rich morality (Ȋ4ȟĦĬ, yutakana dôtokusei)” (Ministry of Education 1999b, 4), the reform continued the new emphasis given to values education, which had experienced a turning point in
the 1980s.
One difference was the stronger valuation of individuality Ĭ, kosei).
In fact, this emphasis was included in all of the four principles in one way or
another. The respect of individuality was approached as independence. As far
as the first principle is concerned, the Commentary on Moral Education
(Ministry of Education 1999b, 4) explains that the cultivation of a rich morality aims at an independent life as a human being and as a citizen, whereas
the second goal called for the individual’s independency in learning and
thinking (ǥNõ< ǥNǛP¹) as criticism of knowledge drilling.
While the third goal associates individuality with the individual’s talents and
demands room for learning at the individual’s own pace and fashion, instead
of merely pursuing effectiveness, the fourth aim broadens the concept of
individuality to also include schools. The last goal, which emphasizes diversity between individual schools, suggests what Roesgaard (1998, 162)
calls “institutional individuality from which individual individuality was
expected to follow.”
All in all, the qualitative aspects of the education goals were obvious as
they are in contrast to the demands of effectiveness and results. The Course
of Study pursued for securing the basics of knowledge and skills as a foundation for learning, but the education reform was not planned to improve only
academic achievements; it included also value and moral aspects. Especially
the first principle, concerning appreciation of such values of the individual’s
identity as a rich humanity, citizenship and an international mind associated
with a Japanese identity, was strongly emphasized. In order to realize this
moral ideal, the Commentary on Moral Education suggested, for example,
voluntary work, experiences in nature, co-operation with handicapped children and old people (Ministry of Education 1999a, 3), which all verify the
moral nature of the goal. While calling for the promotion of kokoro education
(Atumi & Narita 2001, 188), the first reform principle echoed the ultimate
goal of education, i.e., growth as a human being, enlarging a narrow view of
school education from mere academic learning towards a more holistic conception of education.
As far as moral education is concerned, we can make two interesting observations from the reform principles: First, the Japanese curriculum guidelines presented humanity, citizenship, and being Japanese side by side, as
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three parallel identity forms or characteristics of the individual. While calling
for the qualities and abilities needed to live as a human being and as a citizen,
the moral goals emphasized a public morality instead of a personal morality,
which is in line with the cultural distinction between 建前 (tatemae) and 本
音 (honne), outward behavior or external appearance and personal feelings
or inner disposition (D. Hoffman 2000). It differs from the Western rhetoric
in that although also the Western thinking contrasts the individuals’ private
lives to public life as a citizens, i.e., private morality to public morality, it
regards both individualization and socialization as essential dimensions to
develop as an independent moral person (Skinnari 2004, 82, 83), and moral
education is promoted first of all for growth as an individual person, who
functions also as a citizen. Second, in the Japanese context, individual aspects
are associated with independence in the quest for an independently led moral
life or independent learning and thinking, and with individual talents and
creativity needed for better scholastic performance. In the latter case, individuality seems to be developed as an instrumental value, not so much as a
value of its own. The first case raises a question about how much this independence is associated with the formation of a personal value system.
A Slight Change of Emphasis in the Approach to Educational Reform
Beginning with the 2002 school year, major curricular reform will occur in an attempt to make schools more flexible and responsive to individual student needs.
Nearly one-third of the elementary and junior high curricula will be eliminated
with deep cuts in all major subjects. The replacement classroom activity will be a
new endeavor entitled Integrated Studies that will have few guidelines and no accompanying textbooks. The goal of Integrated Studies is to provide students and
teachers the freedom to study whatever interests them whether the topic is religion,
the environment, or foreign affairs. Some elementary schools that were selected as
pilot sites for Integrated Studies in 2001 experimented with teaching English during this time block. (Ellington 2001.)

The discussion of education reform continued but there was a slight change
in the emphases before and after the compilation of the new 1998 Course of
Study. Prior to the revision, educational reform was approached with the
rhetoric of ‘zest for living’ and a stress on kokoro education, but since 2000
the documents increasingly focused on the improvement of academic abilities.
Globalization of economy and information technology had advanced in Japanese society bringing new challenges since the educational reform in the
1980s. Recognizing the phenomenon, the Ministry of Education urged that
the transition from the traditional industrialized system to a knowledge-based
society required Japan to create measures for lifelong learning (Ministry of
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Education 2002a, 8, 11). Towards the end of the twentieth century, Japan
underwent administrative, bureaucratic, political party, economic, constitutional and educational reforms, and the speed of the process was accelerated
by a serious economic crisis in the 1990s. The challenges of new era together
with the burst of the economic bubble, and the long-lasting economic recession that followed created an urgent need to recover from Japan’s economic
decline; Japan was seriously concerned about how to maintain its leading role
in the world market also in the twenty-first century. 111 In the late 1990s “the
slow economic growth and structural changes in industry have gained greater
prominence in educational reform deliberations than the ‘pedagogical concerns’ that drove many of the reforms in the previous decade” (Okano &
Tsuchiya 1999, 226, 225). The big question in education policy was how
Japanese education and training could adequately equip the nation’s youth
with the competitive skills needed in global knowledge-intensive industries
(Pokarier 2002, 121).
While the government, controlled by the Liberal Democratic Party—a
conservative force that has dominated the nation’s politics for more than
three decades—coped with questions of how to stabilize the economy after a
serious decline, which affected all the five Asian leading economies, education became a major issue in domestic politics: continuation of education
reform was considered crucial for recovery. The Japan Times (24.07.2001)
writes: “Although political parties have recently been at pains to stress the
importance of getting the domestic economy on a recovery path, Kaneko”—an ex-member of the National Commission on Education Reform in
2000—”believes a recovery of this kind will not amount to much if educational reform is neglected.” Like in the 1980s, education reform became
again a political agenda at the turn of the century, when the National Commission on Educational Reform was formed by the Prime Minister.
The National Commission for Educational Reform marked a shift from an
emphasis on quality of life to education’s role in securing the nation’s competitiveness. When submitting its final report in December 2000, the National
Commission on Educational Reform recommended a reform on the principles
of individuality and a back-to-basics approach. Based on these recommendations, the Ministry of Education developed the so-called “Rainbow Plan for
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In the new situation, where multinational companies shifted overseas and Japanese domestic
markets were opening up, new types of human resources were required. There was no more
so much demand for “the high-quality, well-educated, middle-level company employees that
universities had hitherto produced”, but for “suitable qualified people to fill management
positions in big positions.” (Okamoto & Tsuchiya 1999, 226, 225.)
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the twenty-first century”: The first goal was to foster Japanese with rich sense
of humanity, the second goal was to focus on the individual’s competence,
i.e., the development of individual abilities and creative individuals. The third
goal expressed the necessity of an appropriate educational system in order to
achieve the first two goals, and the fourth called for a basic plan for education
and revision of the Fundamental Law of Education. (Ministry of Education
2002a, 11–13; www.mext.go.jp/english/topics/21plan/010301.htm 04.03.
2008.)
Although the cultivation of a rich humanity still emphasized kokoro education, and was mentioned first both in the Rainbow Plan and in the 2001
white paper (Ministry of Education 2002a), the priority strategies of the Plan
placed the “improvement of students’ basic scholastic proficiency” (Ibid., 14)
in first place. The seven priority stages of the Plan were as presented below:
1) Improvement of students’ basic scholastic proficiency
2) Fostering open and warm-hearted Japanese people (through participation in community service and various programs)
3) Improving learning environments in order to be enjoyable and free of
worries
4) Promoting trust between schools, parents and communities
5) Training teachers as “educational professionals”
6) Promoting universities with international standards
7) Establishing a new educational vision for the new century and improving the foundations of education.
Also the white paper in 2002 dealt with the issues of academic development
before the cultivation of a rich kokoro; this document spoke about Ʈ4
õ¹, firm academic competence, andexplicitly expressed that the new
Course of Study aims at development of academic abilities (Ministry of Education 2002b, 9). The results of the International Mathematics and Science
Studies in 1999 did not indicate any change in ranking as far as knowledge
and skills were concerned, but revealed that Japanese students’ attitudes to
Mathematics and Science were relatively low compared to other countries
(Ministry of Education 2002b, 10). Since 2000, however, although still ranking internationally high, both international and national tests have shown
some degradation in academic abilities: The Programme for International
Student Assessment (PISA) in 2000, revealed, for example, that reading literacy was about the OECD’s average.
As discussed here, there was a slight move from human values towards
competence values in the process of educational reform—which reflected a
concern for losing the top position in the international educational ranking,
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and thus eventually perhaps also in the economic market—but the basic elements remained the same. While the ultimate purpose of educational reform
was to prepare children for the twenty-first century, the holistic approach
remained unchanged under the catch phrase ‘zest for living.’ Despite the shift
from a human approach towards an academic emphasis, rich humanity, together with an ability to think and learn on one’s own, was seen as the key
competence for living in society (Ministry of Education 2002a, 38) also in
future. The next section, which sheds light on moral education, confirms the
important role given to values education in the Japanese curriculum revision.

4.4 Moral Education in the 1998 Revised Primary School
Curriculum
4.4.1 The Position of Moral Education in the 1998 Revised Primary
School Curriculum
Section 4.3 outlined the educational thinking behind the present moral education, by describing and analyzing the key reform principles and concepts.
This section examines the revised Course of Study from the perspective of
moral education, i.e., how it actually defines moral teaching. The analysis
also draws attention to the main changes, but the comparison to the previous
curriculum guidelines is not the purpose itself; it is used only as far as the
changes provide valuable information about moral emphases. While Section
4.3.1 attempts to highlight the curricular position, Section 4.3.2 examines the
goals and purposes of moral education.
During my fieldwork in Japan, ordinary citizens’ spontaneous reaction
when I explained my research theme was: “Is there any moral education in
Japanese schools?” conveying public disappointment with school’s low profile in moral education. One researcher’s opinion: “A lot of words, but few
deeds,” reflects a doubtful attitude of the public to the new policy (Fieldwork
notes 17.11.2003), whereas a teacher’s comment: “The ideals and aims of
moral education set by the Ministry of Education may be beautiful, but the
reality is different,” describes the situation in schools, where moral education
is not necessarily regarded as very important. Anyhow, the plans to reform
moral education were ambitious. Based on the report of the National Commission on Educational Reform (22.12.2000), Oshitani (2002b in Oshitani &
Ban 2002) describes a vision of how to create world-leading moral education
in Japan in his article “Let’s create top (leading) moral education, based on
the trends of moral education in the world” (世界の道徳教育の動向をふま
え、リードする道徳教育を作ろう). Taking moral education as a means to
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tackle youngsters’ problematic behavior and collapse in academic achievements, the inconvenience that threatens Japan’s position as one of the leading
economies in the world, Oshitani suggests three concrete actions to improve
moral education. First, making moral education one of the school subjects,
second, increasing cultivation of a rich kokoro and opportunities for children
to think about how to live as human beinga within the lessons of various
school subjects, and, third, promoting moral cultivation through hands-on
activities (experimental teaching).
Agreeing with and understanding the pessimistic viewpoints above, this
research argues, however, that the position of moral education as defined in
the Course of Study gives evidence that moral education was considered as
fundamental in and for all learning. There were signs to continue the course,
started in 1980s, and to make moral education, as Khan (1997, 128) describes,
“the compass for the entire Japanese educational system.” As Numano et al.
(2002) state: “The results of educational reforms do not become visible
immediately, but can only be measured after a long span of 5, 10, 30 or 50
years.” Although this analysis concentrates on the revision of the Course of
Study, it must be remembered that the concrete actions of reinforcing moral
education were not limited to it. For instance, budget money was also invested in the development of school counseling, in the compilation of new material for use in the children’s homes (Guide booklets for parents) and schools
(Kokoro no nôto) and in-service teacher training.
Introduction to the Japanese Curriculum
That Japanese attach importance to moral education is reflected in its prominence
in the school’s formal and informal curricula and the responsibilities they impose
upon teachers (Shimahara 1995, 278).

The significance of moral education is minimal, when it is evaluated on the
basis of the curricular status or weekly lessons allocated to moral education
in the school syllabus. However, if attention is paid to its recognition in the
formal curriculum, the scope of teaching, and connection to other teaching,
the picture of the curricular position is quite different. Also, measures to
support the implementation of curriculum influence how the curricular position of moral education will be developed.
The Japanese Ministry of Education provides curriculum guidelines that
apply to all public primary, junior and senior high schools. This Course of
Study (学習指導要領), defined as “an outline of the curriculum to be covered” (Okano & Tsuchiya 1999, 215) and sometimes translated also as the
National Curriculum Standards or Guidelines, is a booklet that defines the
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national standards of the curriculum: it consists of educational goals and
objectives for each grade and school subject. It is accompanied by two kinds
of commentaries, one covering general regulations and the other with more
specified instructions for each particular school subject or area of teaching.
Thus, regulations and orders, as well as the goals, content and methods of
teaching concerning, for instance, moral education are found in three volumes: While the most general ones (purpose, a short summary of contents,
short instructions for the curriculum and teaching planning) are in the Course
of Study, the definition, goals, the meaning of the Moral Hour and
co-operation with homes and community is briefly explained in the Commentary on General Regulations. The Commentary on Moral Education with
135 pages, in turn, is the most specified description of moral cultivation containing the general ideas, goals, the detailed teaching items, the construction
of curriculum, moral teaching in the Moral Hour and all other educational
activities, as well as co-operation and evaluation.
The government-controlled Course of Study, based on the spirit of the
Fundamental Law of Education and the Law of School Education, provides
the foundation for the curriculum by carrying orders and principles mandatory for school curricula (学校教育課程). At the local level, teachers plan the
curricula according to the guidance provided by the Law of School Education,
its Enforcement Regulations, and the Course of Study; the Course of Study
guides them particularly in determining the content of course and the time
allotted to each subject (Moriyoshi & Trelfa 1999). Even though the basic
principles are uniform, schools are encouraged to design curricula that pay
attention to the special needs of children and local community. In order to
promote moral education, schools are obliged to make both an overall plan,
which covers all moral education given at the school, and a more specific
syllabus for each school year. While the first one defines the general policy,
as well as the connection of moral education to other teaching in the curriculum, the latter one is a more detailed and concrete plan for Moral Hours. In
the primary school moral curriculum, the goals, content and methods are
handled on three levels, each covering two grades: the lower level (1–2
grades), the middle level (3–4 grades) and the higher level (5–6 grades).
Moral Education: Recognized but with a Low Status in the Formal
Curriculum
How is moral education valued in the curriculum? In postwar Japanese education moral education has been part of the formal curriculum since 1958,
when Moral Hours was adopted as a separate unit in the curriculum. Since
moral learning is a central element in the planned curriculum (Traiger 1996),
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it does not, as in many countries, belong to the ‘hidden curriculum,’112 which
is ‘delivered’ spontaneously in teaching and everyday school practice without
an ‘intended’ or ‘planned’ curriculum.113 The fact that it is included in the
formal written curriculum signifies that moral education is recognized as
systematically designed sphere of education. However, since the mere existence or non-existence in a curriculum is not enough to indicate the real
emphasis given to it, it is vital to explore the curricular position in relation to
other teaching.
The Course of Study is divided into four units in primary school (and into
five in junior high school, Ministry of Education 1999d): subject-based
teaching, moral education, special activities and integrated studies (Table 17).
In private schools, religion may be included in addition to, or in place of,
moral education (Law of School Education, article 24).114
Table 17. The units of primary school curriculum
School subjects

112

113

114

Moral education

Special activities

Integrated studies

For instance, in America, the social-emotional dimension of learning is often referred to as
the ‘hidden curriculum’, meaning that this dimension of learning is not on the official agenda, and indicating that teaching of social-emotional skills are easily of secondary importance in comparison to intellectual and academic skills (Norton 1994, 43).
Jackson (1992) presents two criteria to characterize the different types of curriculum: ‘accomplishment’ and ‘intention’. In the first case, where the focus is on the difference between
“what the school plans to accomplish and what it succeeds to accomplish” (Ibid., 9), we can
divide curriculum into three levels: ‘official’, ‘delivered’ and ‘received’ curricula. While the
official curriculum states the planned aims, content and methods of education, the delivered
(or ‘enacted’) curriculum means what is actually taught in school. The final, received (or
‘experienced’) curriculum refers to, in turn, what the students have understood and learnt.
In the second case we talk about ‘intended’ and ‘unintended’ curriculum. While the
term ‘intended’ means the explicitly endorsed curriculum, i.e., the official curriculum, ‘unintended’ refers to the curriculum that is delivered or learnt in school practice, though it is
not intended or written. The need for this classification arises from the reality that, in addition to the desirable outcomes of schooling, there are also unexpected, undesirable or unplanned outcomes. The most common term for the unintended curriculum is ‘hidden curriculum’. (Jackson 1992, 8.) (See more in Chapter 3.1: Curriculum Research.) In this study,
the official curriculum represents the intended, but not in all cases delivered or received curriculum.
While moral education and social studies are legitimated values education in Japanese
schools, religious or political education is not allowed. In Japan, religion was separated from
the state in 1889, and the Constitution guaranteed freedom of thought, conscience and religion in 1947. Thus, according to the Fundamental Law of Education of 1947, schools, as
representatives of the society, must not interfere with personal choices in these areas and
have to refrain from political education, as well as the teaching of any particular religion.—This practice is based on a negative interpretation of human rights, and is thus opposite to the new practice of religious and ethical education enforced in Finland in 2004.
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As seen above, moral education has not attained the position of a school
subject but has a category of its own; this reflects the special treatment of
moral education in comparison to other curricular units. Therefore, the position of moral education will be studied first in relation to its official status,
and then from the following perspectives: the time allotted for teaching, the
definition of moral education, and the relation to other curricular teaching.
The legal basis of the curriculum is found in the School Law, according to
which the primary school curriculum consists of nine school subjects (Japanese, Social Studies, Science, Life and Environmental Studies, Music, Arts,
Home Economics and Sports), moral education, special activities, and time
for Integrated Studies.115 Thus, there is a clear distinction between moral
education and other teaching: it is not regarded as an official school subject,
but it is also distinguished from two other curriculum categories. Why is
there a distinction? Where does it originate? What does it mean for the status
of moral education?
Moral education has been a disputable topic in Japan since the creation of
the modern school system: As discussed earlier in Chapter 4, in the late nineteenth century, there was a debate about the value basis, i.e., growing dissatisfaction with adopting values from the West and neglecting traditional
Japanese values, and after the Second World War, moral education, shûshin,
was attacked with fierce criticism for its prewar militaristic and ultra-nationalistic spirit. While running an educational reform in Japan, the
Occupation Administration prohibited militaristic and ultra-nationalistic
education and eliminated shûshin from the curriculum, as well as banning the
teaching of Japanese history, and Geography in 1945. (Moral education in
modern Japan 1989, 2, 34.) In the postwar educational policy, moral education has divided people into two camps: conservatives and progressives.116
While the first group called for moral education reform, i.e., defended moral
education in the curriculum and wanted to restore its status and position, the
progressive left wing opposed all the efforts of the Ministry of Education to
strengthen the position of moral education. Because of these contradicting
attitudes, moral education did not attain the status of a school subject even in
1958, when the Moral Hour was returned to the curriculum.

115
116

The junior high school curriculum includes the fifth category of elective subjects.
The line between conservatives and progressive has virtually been the line between the
rightists and leftists. The conservative representatives, the Ministry of Education and educationalists in the Liberal Democratic Party, criticize the Occupation policy and try to bring
back elements of the prewar system, whereas the progressive line, the Japanese Social Party
and other left-wing parties and labor unions, criticize the conservatives’ campaign to restore
prewar policy, which they feel as a time of subjugation (Schoppa 1991, 51).
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Despite the considerable détente in the antagonist position, taken by the
conservatives and progressives in educational policy, moral education is not
yet free from its political stigma. Since values education is not a neutral topic,
it still continues to be a politically sensitive subject, and despite the increasing attempts of the Ministry of Education to reinforce the position since the
educational reform in 1980s, moral education still lacks recognition as an
official school subject. In practice, the deprivation of official position means
that there cannot be official textbooks, examinations or numerical evaluations
for moral education. This practice certainly harms the status of teaching in
the eyes of students and decreases their motivation, and thus weakens the
effectiveness of the teaching: The cross-cultural fact is that pupils are not
very motivated to study subjects, which are not evaluated or which are not
found otherwise to be ‘useful’ or ‘fun.’ Also from the teachers’ point of view,
a school subject which produces contradictory attitudes, which only has one
lesson a week, and which is not required in the high school entrance examinations, is easily skipped over or used for other more important subjects.
Although the categorization as a non-official subject evidently reduces the
status moral education, entailing the deprivation of official textbooks, tests
and numerical evaluations, it does not, however, automatically nullify the
effectiveness of teaching. The Course of Study is a mandatory document for
curriculum planning; the goals, content, and methods of the school subjects
and moral education are prescribed by the Ministry of Education. The low
status may be a psychologically effective and politically wise way to calm
down people’s concerns about state ideological manipulation and public
intervention, and thus cultivate positive attitude towards moral education.
Thus, the low profile may rather improve than decrease the government’s
possibilities to define, control and reinforce moral education. However, the
most crucial factors from the perspective of school practice are the teachers’
attitudes toward moral teaching.
Low Number of Moral Hours
What is the position of moral education according to the numbers of annual
lessons? The number of moral lessons is 35 a year (34 for first-graders),
which means that there is approximately one lesson a week. This is equal
only to the time reserved for special activities, and is lower than for any
school subject. For example, the time allotted to music and arts studies is
double and to sports almost triple. The difference between moral education
and Social Studies is also considerable, to say nothing of Mathematics or
Japanese, which throughout the six-year primary school teaching surpasses
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moral education by four times to six times. The curriculum and the number of
annual school lessons are presented below in Table 18.
Table 18. Standard number of school hours in the primary school curriculum of 2002
and of 1992 in brackets. (Source: Jichi Sogo Center 1991 in Moriyoshi & Trelfa 1999;
Ministry of Education 1998a, 120).

Comparing the lessons in moral education (209) to the total number of lessons (5367), the ratio in the primary school is 3.9%, which does not support
the idea of a strong position. In fact, in the light of the numbers of lessons,
moral education seems quite insignificant compared to the other curricular
units. However, it is necessary to note the following: The figures do not tell
the whole truth about the amount of moral education; they indicate only the
number of specific Moral Hours, which are promoted one lesson a week.
According to the Course of Study, there is, or at least should be, moral
teaching outside the actual moral classes, too. Thus moral education is not
restricted to 35 lessons a year, but should be expanded to cover the whole
curriculum. Next we will examine this definition in more detail in order to
create a holistic picture of the position of moral education in the Japanese
curriculum. If the low status and numbers of lessons do not enhance the position of moral education, the definition provides a new perspective to study
moral education as fundamental in and for all education.
Scope of Teaching: Moral Education throughout the Curriculum
Although the Moral Hours are the core of moral education, moral cultivation
is not restricted to those special periods. The Commentary on Moral Education states about moral education:
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Moral education should be given through all educational activities in schools:
starting with the Moral Hours, morality should be cultivated in all subjects, Special Activities and the time for the Integrated Studies, according to the special
character of each teaching situation.

(学校における道徳教育は、学校の教育活動全体を通じて行うものであり、
道徳教育の時間をはじめとして格教科、特別活動及び総合学習的な時間の
それぞれの特質に応じて適切な指導を行わければならない 。) (Ministry of
Education 1999b, 1).

According to the definition, moral education is to be given through all educational activities, starting with the Moral Hours and including all school subjects, Special Activities and time for Integrated Studies. This means that the
Japanese curriculum recognizes moral cultivation in two fashions: Moral
Hours, special periods set aside for moral education, and general moral education through other school activities. In the latter case, moral education is to
be adapted to the special character of the subject or educational situation, and,
in the former, moral education is to supplement, deepen and integrate the
moral cultivation that is given through other educational activities (Ministry
of Education 1998a, 90; Ministry of Education 1999b, 1). In the Moral Hours
teaching is promoted more intentionally and progressively (計画的, 発展的)
(Ibid.), whereas other moral cultivation is more general by character. The
curriculum guidelines define and give directions to both types of teaching.
Despite the low official status, it is this ‘broad definition’ that strengthens
the position of moral education in relation to other subjects. The principle of
conducting moral education through all educational activities was not new,
but it was focused with a new intensity in the third education reform. The
Commentary on Moral Education declares:
(Since) the realization of moral education is a big issue in our country, there
should be efforts to realize it through all school educational activities. In order to
understand its meaning and to make plans for realizing moral education more
through all school educational activities, the aim of moral education is published
in the (the Commentary on) General Regulations.

(道徳教育の充実は、我が国の大きな課題であり、学校教育全体において
充実した取組みを行わかればならない。そのことの意義を理解し、学校の
教育活動全体で行う道徳教育の一層の充実を図るため、総則に道徳教育の
目標を掲げることにした。 ) (Ministry of Education 1999b, 6.)

In order to underline the penetrating character of moral education, the goals
were included, not only in the special Commentary on Moral Education as
earlier, but also in the Commentary covering the general regulations of the
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whole curriculum. While the need for the substantialization of kokoro education was argued for by the Central Council of Education because of the devastation of the children’s kokoro, the demand for intensifying moral education
through all school activities echoed dissatisfaction with the present condition
of moral education. Emphasizing moral education in all educational activities
can be seen as an attempt to attract educators’ attention and to increase their
awareness of the importance of moral education. The efforts to intensify
moral teaching through all school activities is understandable—and was perhaps one of the few possibilities—in the situation, where it was perceived
necessary to promote moral education more effectively, on the one hand, but
where it was impossible to change the curricular status or to increase the
number of lessons.
The explicit definition of moral education as penetrating all education
transfers all moral education from the sphere of a ‘hidden curriculum’ into
intentional and planned teaching, i.e., makes implicit moral education explicit.
Moral education in the Japanese curriculum is thus part of the intentional
curriculum in a double sense: The curriculum does not only recognize moral
education given as a separate subject, but also that, which is promoted
through all school work. Both kinds of teaching are to be submitted to the
directions of the Course of Study. Accordingly all school routines can be
taken as an opportunity for intentional moral education. If adopted in school
practice, the broad definition increases the sphere of intentional moral teaching.
The definition, which makes moral teaching a conscious and intentional
part of formal curriculum, distinguishes the Japanese curriculum from many
other countries, particularly from the West, where moral guidance is less
explicitly integrated into all curriculum activities. For instance, according to
the observation of Cummings (1980, 116), the extension of Japanese moral
education to concern all school activities provides a dimension that is not
found in the American school education. Thus, despite its apparently weak
curricular position, moral education in Japanese public schools is, at least
theoretically, more effective and organized than moral guidance that takes
place only in the sphere of ‘hidden curricula.’
Conclusion: If the status of moral education or the figures of the annual
Moral Hours do not support the idea of moral education as fundamental for
all education, its definition clearly does so. It extends the sphere of moral
education to permeate the whole curriculum. Underlining the penetrating
character of moral education increases the scope of moral teaching, and thus
improves the curricular position, too. While not limiting intentional moral
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education to Moral Hours, this definition makes it possible for moral education to be legitimately recognized as fundamental in all teaching.
Links between Moral Education and School Subjects
The significance of moral education is also greater than its formal curricular
position or the number of Moral Hours would suggest when the connection
between moral education and other teaching is studied. As shown above, the
curriculum provides great possibilities for moral cultivation in all educational
activities. It should be remembered also that values education is not restricted
to moral education: The content and goals of Social Studies, Special Activities, and Integrated Studies are also value-laden. The Commentary on Moral
Education justifies the arguments for moral cultivation through all education
as follows: since teaching in all school subjects should aim for the ‘perfection
of the personality,’ or ‘character,’ (人格の完成), to achieve the goal written
down in the Fundamental Law of Education, the goals and content of all
subjects should be, directly or indirectly, connected to children’s moral cultivation (Ministry of Education 1999b, 85).
The Commentary on Moral Education advises teachers to pay attention
not only to their teaching style, the cultivation of learning attitudes, the influence of teachers’ attitudes and conduct, but also to the connection between
the special character of each subject and moral education. It also suggests that
the connection between the Moral Hours and school subjects should be observed and planned (Ministry of Education 1999b, 87). The main links of
moral education to the content and activities of school subjects are as follows

(Ibid., 85–87):
Mother tongue
•

•
•

•

Development of thinking ability, imagination and the sensitivity of
words provide a foundation for the cultivation of a moral sentiment
and judgment.
Raising respect for one’s mother tongue cultivates the appreciation of
Japanese culture and tradition.
The abilities to speak understandably and listen carefully are indispensable, when various learning experiences are deepened in Moral
Hours.
Teaching material should be selected from the perspective of cultivating a rich kokoro.
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Social Studies
•
•

Having a strong social orientation, Social Studies form the basis for
civic education.
Social Studies have such goals as cultivation of understanding and
love towards one’s country and history and cultivation of people who
live in an international society and build a democratic and peaceful
nation and society, as well as the basics of civic education. All of
117
these goals are also included in moral education.

Mathematics
•
•

Cultivating an ability to interpret daily phenomena is also important in
moral judgment.
Cultivating an attitude to handle and consider things mathematically in
daily life, as well to live by discovering and inventing new things.

Science (3–6 grades)
•
•

Love of nature (自然に愛する心情) is also a goal of moral teach118
ing.
Having the foresight and the ability to solve problems, as well as a
scientific viewpoint and way of thinking, have a strong connection to
119
moral judgment.

Life and environment (1–2 grades)
•

117

118

119

Having interest in oneself, others, society and nature, thinking of oneself and one’s life, learning the habits and skills necessary for life (生

Social Studies have a close connection to moral education: the core goals of Social Studies
are part of the goals of moral education. This explains the strong social orientation in moral
education.
It is interesting how the Commentary on Moral Education mentions ‘love of nature’ as the
shared goal between moral education and Science, which is universally considered as a
sphere of rational and scientific thinking. However, ecological approach, which requires
both scientific and moral considerations, is missing in the text.
Such cognitive skills needed for scientific thinking as the ability for logical and independent
thinking, and the ability to find topics and solve problems by oneself are necessary also for
moral judgments, but they are used for different purposes: scientific thinking searches for
causal relations between phenomena based on empirical findings, whereas moral judgments
concern what is good and bad, right and wrong on the basis of some value premises. According to the value realist view, value judgments are needed to evaluate knowledge and its
utility. This requires not only sufficient knowledge and rational thinking but also value consciousness that distinguishes cognitions, beliefs, motives and attitudes (Puolimatka 1995,
220).
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活 習 慣 や 技 能 ), and establishing the basis for independence
(ǥƾ@7áư) are common with moral education.
Also, contemplating oneself, learning basic habits and building the
basis for independence via contact with other people, things and na120
ture are found in both subjects.

Music and the arts

• Respect for beautiful and sublime or spiritual (崇高) things are
•

channels to love music and the arts.
Cultivation of rich aesthetic sentiment (豊かな情操), and moral sentiment are deeply connected to each other.

Home-economics
•
•

In home-economics classes, children are cultivated to live as members
of a family, which has a close relation to moral education.
Training of practical knowledge and skills needed in life is connected
to morality.

Sports
•
•
•
•

Kokoro and body are taken as one unit (entity).
Guidance for health and safety are also goals of moral education.
Leading a happy and pleasant life (楽しく明るい生活を営む).
Cultivation of patience and effort-making, as well as co-operation and
help between friends, are the same as in moral education.

Though the guidelines provide great authority for moral cultivation by specifying the connection of moral education to each school subject, as well as to
Special Activities and Integrated Studies, it depends on local schools and
teachers how the promotion of moral education through all education succeeds.
Moral Education and Special Activities
Apart from Moral Hours, the curriculum category of Special Activities is an
important platform for the promotion of values education in Japan. Special
Activities are supposed to provide a basis for experiencing, practicing and
internalizing a rich morality (豊かな道徳性, yutaka na dôtokusei). This is

120

Alike Science, Life and environment, the subject that is taught in 1–2 graders, overlaps
moral education to a great deal.
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understood as a rich humanity and citizenship (豊かな人間性や社会性),
which, in turn, mean the abilities and qualities needed for independent life as
a human being and a citizen (Uesugi 2000, 36). According to the curriculum
guidelines, Special Activities, which are promoted through ‘desirable group
activities’ (望ましい集団活動), aim at 1) developing balance between mind
and body (心身), 2) nurturing individuality (個性), 3) deepening awareness
of being a member of a group (group consciousness), and 4) cultivating an
autonomic and practically oriented attitude (自主的、実践的な態度) that
improves life by co-operating with others (Ministry of Education 1998a, 95).
Special Activities are to increase a learning motivation and to balance children’s cognitive, moral, and physical development (Ministry of Education
1999c, 19), which agrees with holistic educational aims. Opening opportunities to new social contacts beyond classmates, Special Activities are seen as
useful for developing a person’s co-operative spirit, character, and personal
abilities (Ibid.). Thus, although the development of individuality was also
mentioned, the focus of Special Activities is on the social dimension.
The Special Activities course is an essential part of a school’s moral education in three aspects: 1) It is practically orientated character building, which
2) covers a wide range of school activities, and 3) stresses primarily the
social dimension in children’s development. First, Special Activities consist
of practical activities or training in a wide array of situations: Daily classroom and school activities, organized student councils and clubs,121 as well as
such school events as ceremonies,122 school plays, festivals and art displays,
school sports days, excursions, and school outings,123 visits, also including
work and voluntary social service. In addition to social skills, these situations
cultivate respect for work, the joy of producing something, and a spirit of
voluntary work. (Ministry of Education 1998a, 95, 96.) Applying the principle of ‘learning by doing’ (Ibid.), Special Activities aim at character building: Morality learnt in the Moral Hours can be put to practice in various activities arranged as Special Activities, and, the other way around, the Moral
Hours give a chance to discuss the meaning and value of morality experienced in Special Activities (Ministry of Education 1999b, 89).

121
122

123

Clubs are meant mainly for pupils from the fourth grade upwards.
For instance, there are schools where a morning assembly (chôrei) takes place every Monday, when the principal standing in front of the students gives a speech concerning various
moral themes, e.g., how to be nice to each other and careful with traffic, but addressing also
possible discipline problems in school.
While every class takes a day trip to a well-known place every year, the sixth graders make
an overnight trip.
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Second, if taken literally, the wide range of situations where Special Activities can take place covers almost everything other than formal teaching,
Integrated Studies or the Moral Hours, and thus surpass the time of thirty-five
classes allocated to Special Activities in the curriculum. As mentioned earlier,
the school routine of Japanese schools is an essential part of moral education.
For instance, during the daily lunch periods a group of students, wearing
white aprons and masks, collects food from the kitchen to their classrooms;
arranges the food and serves it to their classmates. After lunch, the class together put away the dishes and co-operate in cleaning the classroom and
corridor with brooms and rags. The moral message conveyed the through
lunch period is “no work, not even the dirty work of cleaning, is too low for a
student; all should share equally in common tasks; the maintenance of the
school is everyone’s responsibility” (Cummings 1980, 117).
Third, though the goals of Special Activities pursue holistic development,
individual development and social development, the social dimension is focused on most. The goals consisting of skills and abilities needed both in
human relations and productive work are most numerous: e.g., abilities to
discuss and co-operate, skills in organizational activities, group consciousness, and good manners. Though the development of individuality was also
targeted, in Special Activities the individual is raised first of all as a member
of group and through membership to various groups. Belonging to different
groups, children can broaden their social relations, have new experiences,
learn empathy and an attitude to live together, as well as personal responsibility, autonomy, self-control, and other qualities important for a rich humanity and citizenship (Ministry of Education 1999c, 18).
Conclusion: In many countries, moral education given in the situations
mentioned as Special Activities in Japan, often takes place in a ‘hidden curriculum,’ i.e., it is implicit in the sense that the goals and content are not
explicitly expressed and defined in the curriculum. In Japan, there is a separate Commentary on Special Activities, similar to each school subject and to
moral education. Special Activities cover a wide range of educational activities, and, as they are character building, contribute to moral education especially in the area of sociability and social skills. Thus, Special Activities
also help establish the position of moral education in the curriculum.
An Introduction to Integrated Studies
One of the major changes in the curriculum revision of 2002 was the introduction of new studies called 総合的な学習 (sôgôtekina gakushû), designed for the third grade upwards. The new studies can be translated as ‘period
for integrated study’( Ministry of Education 1998c), ‘comprehensive studies’
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(Asano 1999 in Asano 2000), ‘integrated studies’ (Ellington 2001) or ‘comprehensive learning period’ (Numano et al., 2002). While the term of ‘comprehensive studies’ describes the wide range of content, ‘integrated studies’
expresses the idea of cross-curriculum teaching and integration with other
teaching (Ministry of Education 1999a, 46). In this text, sôgôgakushû is referred to as Integrated Studies, the term that the Ministry of Education also
uses in its publications.
As Integrated Studies were introduced to increase the opportunities for
schools to create their own profile and opportunities of children to develop
themselves also in other areas than in their academic abilities, the content of
the lessons were left for the schools to decide. In order to increase flexibility
and freedom in the curriculum, there are few guidelines and no textbooks in
Integrated Studies: Since local schools can decide the content, teachers and
students are able to study almost whatever interests them (Ellington 2001).
The Course of Study presents only recommendations for teaching items, for
instance, themes related to international understanding, information processing, the environment, social welfare, and health and other contemporary topics (Ministry of Education 1999b, 90). The idea of Integrated Studies is to
combine academic knowledge and life (Ministry of Education 1999a, 47)
through experiential activities. Asano (2000) suggests that the establishment
of this activity-based learning is a symbol of the new curriculum: “As for
teaching and learning methods, even educational policymakers have abandoned the traditional styles.”
The newly introduced Integrated Studies did not only change the structure
of the curriculum by adding a fourth category in it, but meant a qualitative
and quantitative contribution to moral education, too. Aiming at the cultivation of ‘zest for living,’ Integrated Studies are meant to advance creativity
and independency, meaning, for example, an ability to find one’s own assignments, to learn and think for oneself, and to solve problems and make
judgments independently, and plan one’s own way of life (Ministry of Education 1999a, 45, 46). The aims of Integrated Studies thus overlap with the
general aims of school subjects, moral education, and Special Activities.
Since the time reserved for Integrated Studies is three times that for Moral
Hours (105 lessons compared to 34/35 lessons), the introduction of the new
studies strengthened, at least in theory, also the position of moral education.
Due to the freedom and flexibility of schools to arrange various activities
outside the strict academic curriculum, Integrated Studies provide, according
to the Commentary on Moral Education (Ministry of Education 1999c, 90),
children with the possibilities for self-examination and mutual acceptance
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and respect, and thus contribute to the cultivation of their sense of values,
too.
Enforcement of the Curriculum: Development of Moral Education and the
Training of Teachers
The significance of moral education does not depend merely on its stated
position, but also how the position is reinforced in practice. As said above,
the most crucial factors from the perspective of school practice are the teachers and their attitudes toward moral teaching. Teacher training in moral education is not demanding if compared to specialization in school subjects.
Universities offer all teacher students one (or at most two) compulsory course
on moral education required for the teacher diploma, but do not have their
own subject departments for moral education (Fieldwork notes 2005,
Waseda). However, the Ministry of Education encourages teachers to train
themselves by offering various training and research opportunities. In order
to train teachers in the new guidelines put into effect in April 2002, and the
new books for moral education, Kokoro no nôto, the Ministry of Education
arranges in-service training for teachers both at the national and prefectural
levels. At the national level there is a four-day course called Cooperation and
promotion of moral education (道徳教育連携・推進講座), which is run
twice a year and attended by around five hundred headmasters, deputy headmasters and supervisors of moral education (指導主事) from all over the
country. In every prefecture, there are approximately one to two day courses
in three cities. One prefecture has set up a plan to train all teachers in moral
education within three years. In addition, teachers in-service can gain some
training in moral education also at the universities as a postgraduate student
(two years) or as a researcher student (usually for one year, but sometimes six
or three months). The opportunity to study at a university is given every year
to three to five teachers from each prefecture. (Fieldwork notes 10.02.2004.)
School education, including moral education, is developed through research and practical experiments. The research for improving both the Course
of Study and school practice is organized by the Ministry of Education at the
national level, or is done voluntarily at the local level. The decisions of the
Ministry of Education are based on the reports of its advisory bodies, whichindirectly contribute to the formulation of national educational policies
(Numano et al. 2002, 49). The reports of the advisory bodies, in turn, are
based on research done by national institutions such as the National Institute
of Educational Policy Research (NIER) and the National Federation of Educational Policy Research Institutes (NFERI). While theoretical research is
done by institutions and individual researchers, practical experiments for
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developing various school subjects as well as moral education are done at the
school level. For this purpose, the Ministry of Education can rely on different
types of schools. First, there are about twenty Pilot Schools (研究開発学校)
in Japan, which are asked to carry out experimental projects in order to develop curriculum and teaching methods, and recently also so-called Charter
Schools, which are designed to be responsive to more rapid social changes
(Numano et al. 2002, 49; Oshitani 10.02. 2002). In addition, the Ministry of
Education selects from ordinary schools some so-called Designated Schools
(研究指定校), which are nominated to run experiment projects concerning
curriculum realization in school situations.
The Designated Schools are due to adhere to the Course of Study,
whereas the Pilot Schools, which are given more freedom, are allowed to
deviate from the guidelines. While the Pilot Schools do experiments to develop schooling to meet better the future needs and challenges, the Designated Schools work to find out and develop better solutions to implement the
Course of Study in school practice (Numano et al. 2002, 49; Oshitani
10.02.2002.) Each developing project in the Designated School lasts for
about two years, during which there may be one or two special occasions (研
究会), to publish the interim results of the experiments. The whole project
ends up with big closing up ceremonies (研究発表会), which are arranged to
announce and report the final results both to invited guests, such as keynote
researchers and the representatives of local educational administration, as
well as teachers, parents and other members of the public interested in the
theme.124
Teachers who are interested in developing moral education and themselves as teachers participate in additional training mainly on a voluntary
basis. The biggest associations to organize voluntary research are the National Research Association of Primary School Moral Education (全国小学校道
徳教育研究協議会) and the National Research Association of Junior High
School Moral Education (全国中学校道徳教育研究協議会), which annually arranges a national research meeting, and several local research meetings
with the support of the Ministry of Education. (Fieldwork notes 10.02.2004,
Oshitani.) In the field of voluntary research and training, there are also some
private foundations, which organize smaller research meetings and, for in-

124

During my field work periods, I was invited to attend a few closing and publishing occasions
of moral education projects in some Designated Schools, which consisted of a closing ceremony open to public, a smaller study group for teachers and guest researchers with a party
ending the whole project.

214

Päivi Poukka

stance, essay competitions in order to promote and encourage moral education activities in schools. While some of these private foundations are independent from religious organizations, some of them have religious connections. The gatherings are open to in-service teachers and others interested in
the development of moral education. (Fieldwork notes 2003.) In addition, the
National the Research Meeting on Primary School Moral Education is an
annual happening, which is arranged by the Ministry of Education together
with the local Board of Education and a couple of selected primary schools.
There are some invited prestigious guests and lecturers, but the majority of
the attendants are ordinary primary school teachers from surrounding areas.
Since the meeting is open to all interested, the workshops provide a floor for
a number of teachers to present and share their own projects on moral education development. From the perspective of the Ministry of Education, the
national gatherings are schooling situations, and, from the viewpoint of the
attendants and local organizers, publishing and sharing opportunities and
learning experiences.
In 2003 the National Research Meeting on Primary School Moral Education (Japanese name) took place in two cities of Hyogo Prefecture, in Kobe
and Nishinomiya, on 19.–20.11.2003. On the first day the program of the
meeting contained moral education lessons given by local teachers, a ceremony for publishing the results of moral education experiments in two local
schools and two kinds of workshops: one dealing with various themes of
moral education and the other concerning moral teaching given at various
grade levels. On the second day the program continued in the City Hall of
Kobe including a lecture given on the developmental perspectives of moral
education by an officer from the Ministry of Education. Another lecturer, a
local school rector, gave a realist accound of the drastic consequences and
traumatic experiences of thousands of citizens from Kobe following the big
earthquake in 1995. The moral message of the lecturer, describing the experiences both of casualties and school authorities who opened schools for
evacuation, confirmed what the audience had already witnessed with their
eyes in the city: The strong shared willingness of people to co-operate, and
practical help received from local people and other cities resulted in the miracles of gradually rebuilding a new beautiful and modern city out of ruins and
ash!
Besides teacher training, the Ministry of Education was active in
strengthening character development in the whole society and involving the
public in moral education at the turn of the century. In addition to compiling
new teaching material for schools, the Ministry took also measures to support
home education by publishing, for instance, the following items: “A Pocket-
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book of Home Education” (for parents of infants), and “A Notebook of Home
Education” (for parents of primary and lower junior high school children)
(Ministry of Education. 2003b; 2003c), a video on home education (for the
boards of education, public halls, obstetricians, gynecologists, pediatricians,
etc.), and Publications on home education (for parents of adolescents) (Ministry of Education 2002a, 29). At the local levels, various efforts were also
made in order to activate the parents and citizens to assume responsibility for
moral cultivation of the younger generation.
Conclusion: The Significance of Moral Education
As the description above confirms, the position given to moral education is
stronger than its formal curricular status, due to the close connections defined
between moral education and school subjects, Special Activities, and Integrated Studies. Its position is stronger than the position of any school subject,
since moral education, at least theoretically, actually cuts through the whole
curriculum. Because of its double curricular recognition—as general moral
education and Moral Hour—it is also stronger than if it was promoted merely
through ‘hidden curriculum.’ This conveys a message that teachers should
take the moral dimension of teaching into account, and guide children to
develop their character, not only once a week in Moral Hour, but in all lessons, lunch hours, breaks, the time of Integrated Studies, clubs and other
Special Activities. Table 19 summaries the aspects used to analyze the curricular position of moral education.
Table 19. The evaluation of the curricular position of moral education.
Curriculum

Moral Education

Recognition

Part of the formal, ‘intended’ curriculum
- Included in the government-prescribed guidelines

Status

Not official school subject
- No official textbooks, examinations, numerical
evaluations
- Decreased valuation: easily skipped and used to
make up other teaching
Moral Hour once a week
- Minimum amount
- 3.9% (209/5367) of the total curriculum lessons
during six years of primary school
- Penetration of the curriculum, a ‘broad definition’
- Should be given in Moral Hours and all other
educational activities

Number of lessons

Scope of teaching

Influence
on the position
Reinforcing
Weakening

Weakening

Reinforcing
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Integration with
other teaching

Implementation
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School subjects
- Especially with Social Studies
- Moral education according to the character of
each subject
Special Activities
- The core of kokoro education, an important
channel for moral teaching
- Socialization for a good membership
Integrated Studies
- Strong connection to moral teaching: ‘way of
living’
- Individualization: ability to think and learn
independently
- Creativity
Support to the promotion of moral education
- Training of teachers-in-service
- Development projects in schools
- Compilation of teaching material for schools and
the public
- Co-operation with home and community

Reinforcing

Reinforcing

Moral education has many factors that improve its otherwise weak curricular
position. The table shows that out of the six analyzed aspects, two are against
and four confirm the argument about moral education as a fundamental part
of the official curriculum. As penetrating the whole curriculum, and being
integrated with all other education, moral education can be regarded as a kind
of backbone of education. The importance given to moral teaching proves
that the Course of Study in 2002 continued the process started at the beginning of the 1980s by strengthening the status and role of moral education.
Although apparently weak on the basis of the official status and weekly lessons, moral education has a rather strong position in the curriculum by permeating all education. This confirms that, if not enjoying the same priority
given to it in prewar education, moral education has at least resumed some of
the position that it lost after the Second World War. This position does not
make moral education too ‘visible,’ which would cause unnecessary political
or ideological disagreement, but provides it with good theoretical chances to
influence the cultivation of children.
The government has good prospects to carry successfully the reform
policy through in this situation with few opposing forces. Besides that teachers’ unions being weak, universities do not have subject departments for
moral education, which means that there is one power less to influence the
reform policy by checking and balancing the processes. In an opposite case,
according to Goodson and Marsh (1996, 63), the influence of subject departments can transcend “many of the forces which seek to organize and structure
the school.” Strong subject departments with their own traditions and status
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can provide “a set of checks and balances against precipitous and
over-politicized change initiatives,” and thus explain the failure and partial
take-up of reform initiatives. The only significant challenge to promote the
government’s policy is to make public opinion and individual schools and
teachers favorable to the reform policy. In the end, successful implementation
of moral education depends on how the significance of moral education is
internalized in schools. Both teachers and pupils are generally known for
their low motivation to put effort into such subject subjects that are not included, or that play a minor role, in the entrance examinations to the second
and third levels of schooling. This fact is recognized by the Japanese Ministry
of Education, too. In order to improve teachers’ understanding of the importance of moral cultivation, and their motivation to nurture morality in practice,
the Ministry of Education arranges regular training, as well as publishes and
delivers teaching materials to schools.
4.4.2 Goals and Purposes of Moral Education
The Unchanged Moral Task of Education: Perfection of Moral Character
As Section 5.3.1 showed, the Ministry of Education continued the policy of
strengthening (in comparison to the earlier curriculum), not by changing the
curricular status and the number of lessons, but by stressing the significance
of moral education and by underlining the importance of promoting it in all
school education through integration. Although there was no remarkable
alteration in the goals themselves, the importance of increasing and improving moral education in all school activities was pointed out by small technical
changes: The goals of moral education were presented no longer only in the
Commentary on Moral Education, but were included also in the Commentary
concerning general regulations on education (Ministry of Education 1999a,
25–28). This sub-chapter examines the goals set for moral teaching in the
curriculum revision context. The text argues that despite the obviously weak
curricular position, moral education is defined and understood, not only as
the fundamental element (‘backbone’), but also as the goal of all school education, as shown in Figure 14.
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Figure 14. Moral education as the goal of education and the backbone of the curriculum.

In the revised Course of Study, the ultimate goal of education remained the
same, which means that also the moral task of education continued unchanged. Moral values were still at the heart of realizing the fundamental
spirit of education, i.e., the building of a democratic and cultured nation and
contributing to peace in the world and the welfare of humankind (Ministry of
Education 1998a, 1; 1999b, 22). The first article of the Fundamental Law of
Education, which echoed this principle of the Constitution of Japan,125 impli-

125

Numano et al. (2002, 35, 36) describe the law thus:”The Fundamental Law of Education is
the basic legislative framework which identifies and sets out the objectives and principles of
education in Japan. Specifically the law covers such objectives and principles as equality of
educational opportunity, compulsory education, co-operation, school education, out-ofschool education, the prohibition of politically partisan education, the prohibition in public
sector schools of religious education pertaining to a specific religion, and the prohibition of
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es a holistic mission of education by stating 人格完成 (jinkaku kansei), as
the principal goal of democratic education:
教育は、人格の完成を目指し、平和的な国家および社会の形成者として、
真理と正義を愛し、個人の価値をたつとび、労働と責任を重んじ 、自主
的精神に充ちた心身ともに健康な国民の育成を期して行われなければなら
ない。(Ministry of Education 1999a, 135.)
Education shall aim at the development of personality, striving for the rearing of a
people, sound in mind and body, who shall love the truth and justice, esteem individual value, respect labor and have a deep sense of responsibility, and be imbued
with the independent spirit, as builders of a peaceful state and society.
126
(Beauchamp & Vardaman 1994, 109; Katayama 1974 in Inoue 2001, 150, 151)

The translation of the key phrase jinkaku kansei, literally perfection of
jinkaku, was, and still is, problematic due to its cultural connotations and new
emphases attached to it in the course of curricular revisions. This derives
from the difficulty to find an appropriate Japanese term to convey the Occupational reformers’ idea of ‘personality.’ The term adopted to stand for it was
jinkaku. In the officially accepted version, the words jinkaku kansei were
translated as the ‘development of personality.’ However, the translation,
which does not necessarily have a moral meaning in the Western context, is
problematic from the perspective of this study, because it misses the moral
connotation of the Japanese term. Altogether, the new education policy adopted three central ideas, absent in prewar Japan, to the education of democratic persons: respect for ningensei, human-ness/humanity, jinkaku, moral
character, and kosei, individuality (Inoue 2001, 117, 118).127 Inoue (2001, 4)

126

127

inappropriate control over education by a sectional interest wishing to subvert education for
its own purposes.”
Another translation is: “Education shall aim at perfecting jinkaku. It has to be carry out the
raising of people who are healthy in mind and body and who, as members of a peaceful nation and society, love truth and justice, honor the value of the individual, value work and responsibility and are full of the spirit of voluntary initiative.” (Sugihara 1983 in Inoue 2001,
142.)
Inoue (2001, 18) describes that educational thinking, on the basis of the Guide for new
education, according to which ningensei referred to the essential human nature (ningen-no
honsei) that all human beings possess as an animal species, such as personality (seishitsu),
abilities to do things (nôryoku), and physical desires of various kinds (yokubô).” Human beings “also have free will and a desire to live a just and good life, that is and inclination to
seek things that were spiritually valuable (tôtoi-mono-o motomeru seishin), such as truth
(shinri), goodness (zen) beauty (utsukushisa), and the sacred (sei-naru mono). Using these
uniquely human inclinations, people could control and harmonize their more basic, animal-like traits and create cultures, including scholarly knowledge (gakumon), arts (geijutsu),
morals (dôtoku) and religion (shûkyô).”
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explains that jinkaku, which consists of 人 (jin), person, and 格 (kaku),
status or rank, means a person ranked on the basis of moral character. According to the author, jinkaku, which was adopted as the central principle of
democratic education, was a controversial term because of its inbuilt moral
hierarchy, for the level of respect for jinkaku depends on the quality of the
person’s moral character (Ibid., 2). During the constitutional debate there was
confusion also with the new value ‘individual dignity,’ which the Americans
included in the new Constitution. Although the Japanese translated ‘individual dignity’ literally as kojin no songen, they interpreted it as jinkaku no
sonchô, ‘respect for jinkaku,’ which is a traditional Japanese moral value
(Inoue 2001, 114).128 Okamoto (2001, 6, 9) underlines that the fundamental
purpose of Japanese education is not to teach practical knowledge and skills,
but is rather defined by such spiritual terms as character education, or kokoro
education, which refer to spiritual and moral development. Okamoto concludes that because education is believed to be something with a highly
spiritual purpose, and therefore more than the acquisition of knowledge and
skills, the Japanese people regard education as something extremely lofty
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The translation of the term ‘individual dignity’ in the preamble of the Fundamental Law
encountered difficulties: SQN8
5 ŖťÝĶƃTƮû" ž¢1ŎÃƣ4
ÝþTĝǺ"0 ƞ7ĔÖ2Ȳ7Ʒƴ5ȋƔ"M2$PƁûTƱ"* 7
Ƙı7ýƖ8 ūť50Ŋǡ7¹5D.AH71P SQN8 7ă
ÆTȣU# ƩƘ2ĔÖTďš$Pȧ7ǡķTţ$P22H5 Śȝƣ5"0"
HĬK*4ŎÃ7¸șTƥł$ŊǡTŚÇħĘ"4Q94N4 5
ŖťÝĶƃ7Ǉƶ5µO Ŋǡ7ƥƣTŗƱ"0 ő"Ŗť7Ŋǡ7áťTƮƾ
$P*G 7ƃĢTǺû$P
(Ministry of Education 1999a, 135.)
Finally the preamble was translated on the 31st of March in 1947 as: “Having established the Constitution of Japan, we have shown our resolution to contribute to the peace of
the world and welfare of humanity by building a democratic and cultural state. The realization of this idea shall depend fundamentally on the power of education. We shall esteem individual dignity (kojin songen o omonji) and endeavor to bring up people who love truth and
peace, while education which aims at the creation of culture, general something seems to be
missing here and rich in individuality, shall be spread far and wide. We hereby enact this
Law, in accordance with the spirit of the Constitution of Japan, with a view to clarifying the
aim of education and establishing the foundation of education for new Japan.” (Katayama
1974 in Inoeu 2001, 150)
A few days earlier, on the 8th of March in 1947, the translation had been in the
following version:”Having established the Constitution of Japan, we have shown our
resolution to build a democratic and cultured nation and contribute to peace in the world.
Realization of this ideal will depend fundamentally on the power of education. We must aim
at rearing people who value individual dignity (kojin songen o omonji) and desire truth and
peace, and at the same time, spread education that aims at creating a culture that is both
universal and rich in individuality.” (Sugihara1983 in Inoeu 2001.)
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(Ibid., 9). In the Japanese thinking, jinkaku is inseparable from character
development.
As Inoue (2001, 2) has shown, term jinkaku was not easily reconciled
with individual rights because of its initially highly elitist meaning. Although
respect for and perfecting jinkaku was gradually replaced in textbooks with a
more neutral moral concept ningen, human, and ningensei, humanity (Ibid.,
7), the ultimate goal jinkaku kansei remained in the fundamental documents
and educational legislation. Even when the Fundamental Law of Education
became the target of revision, the Central Council of Education suggested in
its 2003 report to keep unchanged such principles as ‘full development of
personality’ together with ‘the builders of a peaceful state and society’ and
‘individual value.’ While recommending some amendments, the council
esteemed the above principles as universal and appropriate to “cultivate the
spirit of Japanese people to carve out the 21st century with richness in mind.”
(Ministry of Education http://www.mext.go.jp/english/org/reform/09.htm)129
This demonstrates that the interpretation of jinkaku has slightly changed to
comprise also ‘respect for human’ and lately increasingly also ‘respect for
individuality (kosei)’ (Inoue 2001, 110), but ‘perfecting jinkaku’ is still an
essential educational ideal, also in the Course of Study of 1998. Despite the
official translation as ‘personality’ or its new interpretations, jinkaku has not
lost its moral significance. The Commentary on Moral Education says that
moral education is for building distinct jinkaku (固有の人格を形成してい
けるようにするのが道徳教育である) (Ministry of Education 1999b, 24).
It is justified to speak about ‘perfection of personality through character
building’ or ‘perfection of character’ as the final goal of education, since
Japanese moral education first of all trusts in character development, not in
the cultivation of moral consciousness—as it will be shown later.
The Broad Goals of Moral Education
In addition to the fundamental spirit of education expressed in the law texts,
moral education is to be based on the general educational objectives (Ministry of Education 1999b, 22). According to the Course of Study, curriculum
should be designed to support children’s balanced (調和な, lit., harmonious)

129

Jinkaku kansei remained in the 2006 revised Fundamental Law of Education. The modified
version of the first article reads:
教育は、人格の完成を目指し、平和で民主的な国家及び社会の形成者として必要な
資質を備えた心身ともに健康な国民の育成を期して行わなければならない。
(http://www.mext.go.jp/b_menu/kihon/about/06121913/001.pdf. 12.05.2010)
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development as human beings by paying attention both to the body and mind
(Ministry of Education 1999a, 1):
By aiming to cultivate harmonious children as human beings, every school should
design an appropriate curriculum by taking into consideration the actual local and
school circumstances and the developmental stage and characteristics of thr body
and mind.
(D @O /d1fQS(Wo XbM#
^ s (y`1JH_cIi 1d.')

The task of moral education is to lay the foundation for this general educational objective by nurturing morality. Moral education is to cultivate people
who, in their concrete lives at home, school and in society, show respect for
human beings and deeply respect life, who have enriched kokoro, who strive
for creating culture rich in individuality and developing democratic society
and nation, who voluntarily contribute to a peaceful international society. It
also attempts to raise the Japanese to to acquire an ability to encounter the
future independently. (Ministry of Education 1999a, 26.) According to the
more detailed aims, moral should promote cultivation in seven aspects: respect for life, enriched kokoro, culture, citizenship, societal contribution,
identity, and morality. These are specified in the Commentary on Moral
Education (Ministry of Education 1999b, 22–26), from which we can draw
the following conclusions:
1) Morality returns to the reverence of life as the fundamental source of
morality: On the basis of awe (畏敬) for life, moral education calls for
respect for human beings. This is presented as the philosophical point
of departure for a debate on such educational problems as suicide and
bullying, as well as on environmental problems.
2) The central moral value is enriched kokoro (yutaka na kokoro), which
includes affective and moral qualities.
3) The morality aimed at calls for a contribution to culture, national citizenship and international co-operation, but has an individual dimension, too. (e.g., a culture rich in individuality; independence)
4) As a topical goal, moral education attempts to respond to future challenges (by raising Japanese people who can independently meet future
challenges)
The moral goals are to be pursued by cultivating four components: moral
sentiment (道徳的な心情), an ability for moral judgment (判断力), willingness, and an attitude, to put moral values into practice (実践意欲と態度)
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(Ministry of Education 1999b, 21). Besides these general goals designed for
all moral education, the Course of Study specifies goals for Moral Hour, too.
As a whole, the definitions reveal several features characteristic to Japanese
moral education.
'% $ ) %$$'(&%$(  " ).% %'" ).
The new guidelines emphasized kokoro education, with moral education as
an essential part of it. Although the task is to cultivate morality (道徳, dôtokusei), morality was mentioned only as one of several aspects, which indicates that the concept of moral education is broader than just teaching what is
right and wrong (as often understood in the Western context). It comprises
respect of human life, contribution to tradition and culture, democracy, world
peace, as well as cultivation of independence and Japanese identity. As far as
the cultivation of a rich humanity is concerned, it is based on the following:
the basic education should be given at home, schools should not hesitate to
teach morals, all school children should perform community service activities,
and children should be protected from harmful information (such as sex and
violence) (Ministry of Education 2002b, 56, 57).
& "%"%) %'" %*'
Moral lessons are to the deepen awareness of moral values and to develop an
ability to conduct morality in practice (Ministry of Education 1999b, 27).
While moral education was to be given through all educational activities, the
revised Course of Study emphasized the importance of the Moral Hour by
clarifying its special role. One sentence was added to the guidelines: ‘deepening awareness of moral values’ (道徳的な価値の自覚を深める) (Ministry of Education 1999a, 28; 1999b, 6). The change underlined the important
role of moral values in moral development. This moral consciousness cannot
be far from ‘awareness as living as a human being’ (ningen toshite no ikikata
no jikaku), which the Commentary on guidelines also speaks of in the context
of moral goals (Ministry of Education 1999a, 26). The addition of deepening
moral consciousness did not only highlight the role of the Moral Hour as
supplementing, deepening and integrating all school moral teaching through
careful planning, but also underlined the Moral Hour as time to cultivate
morality and base it on moral consciousness. Besides moral awareness, the
guidelines emphasized the task of the Moral Hour is to cultivate a capability
to realize morality in action (道徳的実践力を育成). (Ministry of Education
1999b, 6, 7, 26, 27.)
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As the whole, the Japanese moral cultivation resembles the four-component
model of moral development presented by Bebeau et al. (1999), which consists of moral awareness, judgment, motivation and character. The same
components are found in the Japanese strategy. First, as noticed above, the
goals of Japanese moral education emphasize both moral awareness and
moral conduct. Second, it attempts to cultivate moral judgment, too. Third,
while calling for moral sentiment (道徳的な心情), the Course of Study refers to such moral emotions as, e.g., ‘feeling the importance of moral values’
(道徳的な価値の大切さを感じる), ‘being glad of doing good’ (善を行う
ことを喜ぶ) and ‘hating evil, or wrong’ (悪を憎む). Moral emotions are
thus motivations, which direct a person to lead a better and better life and do
more and more good. The curriculum guidelines also speak about willingness
and attitude to put morality into practice, emphasizing a motivation to moral
action (behavior). (Ministry of Education 1999b, 25, 26.) Fourth, the Commentary on Moral Education also encourages the advancement of moral
habits (道徳的習慣) and mentions that internalized daily habits form a person’s ‘second nature’ (Ministry of Education 1999b, 26), which are direct
references to the development of moral character. Thus cultivating moral
awareness, judgment, motivation and character, Japanese moral teaching
consists of all the components, which are essential for moral development.
(See the components in Table 20.)
')'+"%&#$)$ %'" ). $) %$
If compared to rational moral education, which calls for the development of
value consciousness, there are two characteristics that distinguish Japanese
moral education from it: First, its aim of nourishing moral evaluation ability
and the new emphasis on moral consciousness are both central features also
in the rational approach. However, for instance, the goal of cultivating capability to realize morality in action and the phrase ‘in concrete life’ (具体的な
生活), also included in the definition, proves that Japanese moral education
strives beyond moral consciousness; it aims at morality in practice. The
strategy supports morality that takes place in action by emphasizing affective,
motivational and attitudinal development. Furthermore, Japanese moral education calls attention to character training. While moral character is needed to
realize morality in practice (Bebeau et al. 1999), the program underlines the
advancement of moral habits, so that they are internalized as daily habits.
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One of the moral goals is a rich kokoro. By adding the aspects of ‘a rich
kokoro’ and ‘responding to the challenges of the future’ (未来を拓く) to the
goals, the reformers wanted to emphasize the importance of preparing every
child with a rich kokoro and potentiality to meet future challenges in one’s
own life and society (Ministry of Education 1998a, 1; 1999b, 6). As constantly repeated in educational reform documents and the Course of Study, a
rich kokoro is unquestionably the key value of moral teaching. A rich kokoro
is described as a moral quality (e.g., human kokoro) and affective attribute
(e.g., having a sense of awe, showing empathy, being happy, feeling beauty),
which reveals the great impact of emotions in moral education. Moral education should develop one’s own jinkaku by teaching moral values on the basis
of human kokoro, which in turn is prepared by developing a rich kokoro with
moral emotions (Ministry of Education 1999b, 23, 24).
%'"*) %$%'*)*'""$(1'#($ %&(0 $&$$
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The amendment ‘responding to the challenges of the future into moral goals
did not only include a future orientation into moral education but also pointed
out the role of morality in improving and modeling education for future needs.
The reports, preceding the new Course of Study, and especially the second
report, stressed values education as an indispensable part of future education.
As a concrete improvement to moral teaching, the Council recommended
schools to promote—in co-operation with families and communities—moral
education that appeals to children’s kokoro and prepares children for the
challenges of the future (Ministry of Education 1998d, 76). The Curriculum
Council wrote down the following goal for reforming moral education:
ŵTĿ¥ƿƚĤ Ťŧ@7íJƥűTľ ǥNTĢ"..ǥ®7
³Ƥ+184ƳJ©ª7*G5T4"ĥPTî¯5Ǜ ė
ƞ71ȯ QPŖť2"0ǡ-028ŮG0ȣǰ421
P Ŗ Ŗť7Mǐŵǁ5ðSQ îƳŵTǡ0P
ĨTðÅŴ5Ƨȫ"0P243łŅ QP ¥ƿƚĤ7łĄ5
Ġ*PŊǟ×7Ĳȇ7ÒJłĄŒƃ7ŇÙT"
.. Ƒ5ŵ7M4ƌ5.0ŇÙTÜP22$P 

It is extremely important for the pupils—who are responsible for the next
generation—to have dreams and goals, to control themselves, to think seriously how they can benefit not only themselves but also society and public
interests, (and) to become Japanese who broadly earn the trust in the world.
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Since it has been indicated that we are gradually losing our fine Japanese
culture, and that the adult society is encountering a crisis of losing the willingness for parenting the next generation, we should both raise teachers’
awareness to promote guidance to pupils and improve guidance methods, and
pay attention particularly to the improvement of the following aspects…
As a means to prepare children for future challenges, kokoro education
was to encourage pupils to have dreams and set goal as well as to develop
their independence and cognitive skills: Children should be taught to tackle
problems in person, as well as to share their thoughts with others (Ministry of
Education 1998b, 76). Thus, in the new era of the information society, education should utilize experiential methods to develop the child’s individual
competence and to encourage pupils’ personal involvement and efforts to
meet challenges (自らが課題に取り組み), as well as the child’s social
competence by promoting moral education with a free atmosphere for exchange of opinions and ideas also about difficult matters and various values
(Uesugi 2000, 11–17). As far as the development of moral education was
concerned, the Curriculum Council (Ministry of Education 1998c) states:
“Schools will be encouraged to develop distinctive approaches suitable to the
stage of child development in accordance with the actual situations of the
community, school and children. Schools are also expected to adopt a
hands-on learning approach and practical activities, such as volunteer activities and learning experiences in the environment.”
According to the instructions, teachers could increase the appeal of moral
education by linking teaching more closely to everyday life, arranging time
for thinking matters together with children and sharing their worries and
feelings, increasing experiential hands-on activities, producing interesting
learning material, and sharing teaching responsibility between other teachers,
including the school principal (Ministry of Education 1998b, 76). The curriculum guidelines recommended also the improvement in such aspects as:
•
•
•

Trustful relations between the teachers and children
Co-operation with the community and parents.
Promoting teaching by developing and arranging the environment of
classrooms (学級) and schools. Since the environment, and particularly school and everyone’s class which are the children’ every day
environments, has a great influence on the development of children’s
morality, it is important that the maintenance and conduction of these
environments reflect the basic policy of moral education. (Ministry of
Education 1999b, 82, 83.)
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Because of the low status of values education is the school curriculum, the
increase of its appeal is understandable everywhere, but particularly in Japan,
where pupils do not find Moral Hours cognitively challenging enough. Lessons, repeating the same moral themes year after year, do not generally provide anything new that children do not already know (Fieldwork notes 2003).
Hands-on activities were seen as effective activating methods. The idea of
sharing the responsibility of moral education by increasing co-operation with
homes and communities was not new in Japan, but the need, often repeated,
expressed the Government’s concern and criticism of people’s deteriorated
sense of social responsibility. Communal responsibility was called for in
order to restore and keep discipline and order in society by sharing the
school’s burden with families and communities.
The new policy of moral education also stressed that school should secure
adequate school hours for the moral classes and directed schools to select a
certain topic into the school’s syllabus and deal with it for two and more
years consecutively. The Curriculum Council stressed the following matters
for different levels: “Particularly, preschool children and the lower graders of
elementary schools need to be given the basic discipline and repeatedly
taught what they should not do as a human being, what is right and what is
wrong until they understand it thoroughly.” (Ministry of Education 1998d,
76). “The third and the fourth graders will learn the importance of studying
cooperatively and of helping each other, and the fifth and the sixth graders
will be encouraged to develop an independent spirit and understanding of
Japanese culture and tradition.” (Ministry of Education 1998c).130 The goals
affecting moral education are gathered in Table 20.
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“Lower secondary school students are helped to lead a well-disciplined life, realize themselves as a Japanese citizen and cultivate a spirit of international cooperation. At upper secondary school, civics class, homeroom activities and other activities should be improved in
order to help students independently study what life one should lead and how to develop
themselves successfully as human beings . Thus, great emphasis will be placed on their development of mind to fulfill their own duty and responsibility, volunteer spirit, and moral
sense as a member of a better nation and society.” (Ministry of Education 1998c.)
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Table 20. The goals of Japanese moral education (Compulsory education, grades
1–6).

The goals of moral education show, how moral education is an indispensable
element of perfecting the personality, or character, development.
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4.5 Conclusion: A Rich Kokoro as the Central Aim
The curricular revision was realized in a holistic framework. The improvement of academic abilities was naturally important, but the reform of school
education was not promoted to build reliable schools (信頼される学校づく
り) in order to advance only a steady advancement of scholastic ability
(Ʈ4õ¹Ò, but also growth of a richness in kokoro (Ȋ4Ĩ7
ǡķ) (Ministry of Education 2002b, 9, 38; Ministry of Education 2003a, 8,
35). Among other things, the curriculum revision was launched as a reaction
to educational problems: “To counter violence, bullying, chronic truancy, and
other problematic behavior by children…the Ministry of Education has initiated various measures, including the revising of the Course of Study” (Education in Japan 2001, 26). Regarding the behavioral problems of children,
both improvement of moral education and the development of strategies to
take care of emotional aspects have been promoted: The Ministry’s White
Paper 2001 states that “…steps are being taken” to improve moral education,
based on experiential activities, and to take good care of the emotional aspects of children because of the current conditions regarding the children’s
problematic behavior (Ministry of Education 2002a, 27). Though educational
problems are a universally known phenomenon, they are not necessarily
approached seriously in national educational agendas. In Japan, however,
where the Ministry of Education was determined to restore people’s trust in
education from all sectors and layers of society, educational problems were
pointed clearly out, and values education was acknowledged as an essential
part of education in the curriculum revision at the beginning of the
twenty-first century. Moral education was given an important role in the
holistic educational model of the third major education reform. For the later
purpose of content analysis of the moral texts (reported in Chapter 5 and 6),
both the general reform goals (written in initials) and goals for moral education and are gathered in Figure 15.
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Figure 15. A rich kokoro, as the central aim, and the dimensions of moral education
in the suggested education model for the twenty-first century.

The figure, which helps to reflect moral education with the reform emphases,
presents a rich kokoro in the center and the dimensions of morality aimed at
in the curriculum reform. On the one hand, moral education was introduced
as a part of kokoro education, aiming at cultivation of a rich human nature.
Kokoro education in turn was presented especially to contribute to rectifying
behavioral challenges, and was thus understood to counter-balance to academic development. On the other hand, moral education was argued also as a
fundamental part of all education; this is seen both in the curricular position
and goals defined for moral education. It must be remembered that like the
entire education model, the goals of values education were tightly bound to
future challenges. Education was to increase a competence to respond inde-

Japanese Moral Education in the Curricular Context

231

pendently to future challenges. Thus the development of moral competence
was not treated separately but, as part of a ‘zest for living’: it was considered
as topical and useful at the beginning of the twenty-first century.
As seen from the above demonstration, morality is a broad concept that is
not limited to social relations or subjective matters but is approached as a
humanistic, cultural, societal and individual issue. With ‘a rich kokoro’ as the
ultimate goal, moral education concerns development as a human being, the
humanity of a child, not merely polishing some of her/his specific faculties.
The development of a ‘rich humanity’ (Ȋ4ȧĬ) contrasts with the
narrow view of education: a ‘rich human’ supplements the idea of a physically and intellectually defined human being. This aim resembles the ideal of
an all-round-personality (Peters 1977, 47, 68; Puolimatka 1995, 51), which
together with the principle of intellectual freedom used to be an educational
ideal in the Western humanistic tradition of education (Kimball 1986, in
Puolimatka 1995, 35–44). However, ‘rich humanity,’ ‘a rich kokoro’ and
‘rich character building’ (Ȋ4Ŭġķ) (Ministry of Education 1999b, 4)
suggest a different viewpoint from Western morality, which particularly in its
rational approach deliberates questions about right and wrong, and good and
bad.
A ‘rich humanity’ demands a growth as a human being, who has multifaceted role in society. Japanese moral education is to cultivate citizens who
contribute to democratic and cultural nation, world peace and the well-being
of mankind (Ministry of Education 1999b, 22). Such virtues as respect of
human dignity and respect for life lay the foundation for Japanese morality.
Depending on how the goal is understood, respect of human dignity is a
promising starting point for responding, for instance, to such educational
problems as bullying. There is a rather strong emphasis on cultural and national aspects in the goals, too. While the reform principles call for the development of Japanese identity, the moral goals demand the cultivation of
Japanese, who independently contribute to national and traditional culture.
The moral curriculum calls for a ‘culture rich in individuality,’ too. One point
worth noting is that the moral goals, if evaluated from the perspective of the
relation between society and the individual, express a one-way responsibility:
the person’s responsibility for and contribution to building of society, Japanese culture and world peace, but not the responsibility of society for the
individual person, such as for, instance, respect for the individual’s rights.
All in all, the societal and cultural-national dimensions are intelligible,
because of the Japanese collective cultural orientation, whereas the strong
individual emphases are somewhat surprising, although predictable on the
basis of the previous curriculum reform. The individual emphases were major
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topics already in the educational discourse in the 1980s. The individual aspects are interesting particularly from the viewpoint of moral autonomy.
According to Oshitani (1999, 12), it is necessary to change the way of thinking concerning moral education. It should support children’s ability to make
independently holistic plans for their lives by considering their own (personal) way of living as human beings. This does not only emphasize the holistic orientation from the perspective, i.e., of what it means to live as a human being, but also the individual’s personal morality and moral autonomy.
School in the twenty-first century is suggested to help each child to make a
journey in order to find her/himself (ǥ®Ń"7Ŕ) and to gain ikiruchikara
within yutori (Ibid., 1). The issue will be discussed in a content analysis of
the moral texts, Kokoro no nôto, which accompanied the revised curriculum.
The challenges of new times require schools to develop their curricula
continuously. Schooling cannot ignore the diversification of values or the
development of sciences and technology, further transition from an industrial
society to an information society and internalization, which are likely to continue. In this situation, as expressed by Ono (1995), people need to be able to
think independently and responsibly, and they “need to hold firmly to definite
philosophies, life views, and world views.” How does moral education cultivate moral responsibility or moral autonomy, when the object of education is
kokoro? The cultivation of kokoro is explored more thoroughly in the next
chapter.
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5 Moral Responsibility via the Virtuous Way (textbook
analysis)
5.1 The Introduction of Moral Texts
5.1.1 What is Kokoro no Nôto?
New Teaching Material for and Documents about Moral Education
This chapter will give some background information about the new moral
teaching material, a set of books called Kokoro no nôto (心のノート), which
can be translated as ‘a notebook of the heart.’ The compilation of the books
was one of the concrete efforts made by the Ministry of Education to reinforce moral education in compulsory education. The original plan was to
compile one book for primary school and one book for junior high school
(Fieldwork notes 05.11.2005), but eventually Kokoro no nôto consisted of
four books, three of them designed for use during two academic years at
primary school level and one for a-three-year-period in junior high school. In
order to reinforce moral education, the Ministry of Education sent the brand
new Kokoro no nôto without charge to all primary and junior schools for the
first time by the beginning of April in 2002—which in Japan marks the beginning of a new school year—coinciding thus with the implementation of
the revised curriculum guidelines.
Kokoro no nôto is a valuable document in order to study the educational
aims and moral norms officially accepted in the present Japanese educational
policy. Kokoro no nôto can be taken to manifest the official idea of moral
education in schools for two reasons: First, they were compiled and published
under the initiative of the Ministry of Education and, second, the composition
strictly follows the National Curriculum Guidelines, also given by the Ministry. The Teachers’ Manual for Primary School (abbreviated from now on as
TM) introduces Kokoro no nôto as a ‘window’ (madoguchi) displaying the
content of morals written in the National Curriculum Guidelines in a way
easy to understand by children (TM 2002, 7). The content of moral teaching
also can be found in a number of supplementary readers (副読本) used in the
Moral Hours. These readers naturally agree with the official philosophy, too,
but as additional teaching material, they do not have to pass the same process
of screening as the official textbooks (教科書). The readers consist of moral
stories based on content items, but by interpreting the National Curriculum
Guidelines with some freedom they do not provide a systematic presentation
of moral ideals. A great number of supplementary readers are made for
commercial purposes by private publishers. However, Kokoro no nôto was
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created to elaborate the fifty-five content items defined for moral education in
the National Curriculum Guidelines 1989. It forms a kind of a manual about
these moral ideals—even the number and order of the chapters equate with
the number and order of the content items presented in the guidelines. Therefore, Kokoro no nôto attains historical significance in the sense that, for the
first time in the postwar history, the Ministry of Education has produced a
condensed and systematic presentation of moral education and elaborated
moral ideals in a way easy to understand even by children.
Since the process started in the 1980s, the publication of new teaching
material was one of the concrete efforts to reinforce moral education. Kokoro
no nôto was also one of the first documents about the official philosophy
available to the public. A little prior to these moral texts, the Japanese parents
had got a touch in the new policy concerning children’s education, for as an
effort to support home education, the Ministry of Education had begun to
publish small booklets called ”A Pocketbook of Home Education”家庭教育
手帳and “A Notebook of Home Education”（家庭教育ノート）and in
1999. The first booklet, meant for parents who have a child of kindergarten
age, is handed to pregnant mothers during their prenatal examinations, while
the other one, designed for the parents with a child of primary or junior high
school age, is delivered through schools.131 These publications both showed
the determination of the Ministry of Education to support and guide parents
in their educational task and the increasing emphasis on moral education.
However, it was not until Kokoro no nôto was delivered to all primary and
junior school children, and simultaneously became available to be purchased
in bookstores,132 that ordinary citizens too had free access, at least in theory,
to study personally the official idea of moral education.
Why New Teaching Material?
') "%', $ )' " 
We can identify at least two factors resulting behind the compilation of
Kokoro no nôto: a practical need for producing a holistic presentation of
moral ideals and new teaching material, and an ideological aspiration to
promote moral cultivation to the all citizens. The practical reason is not in-

131

132

In 2004, the Ministry of Education revised the guidebooks for home education so that there
were three of them instead of two. They were all called Home Education Pocketbooks: the
first one Dokidoki sodateru is directed at kindergarten age children, the second Wakuwaku
sodateru for 1 to 4 graders and the last Ikiiki sodateru for 5 to 6 graders (http://www.mext.
go.jp/b_menu/houdou/16/03/04031901.htm 15.10.2005.
Kokoro no nôto is not sold in all bookstores, but the public can obtain a copy by ordering it.
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separable from the fact that, there had been no textbooks in moral education
since the change in the curricular status of moral education in 1945. This does
not mean, however, that there was no teaching material; on the contrary,
teaching material had increased both in variety and quality during the postwar
education. There were a number of alternative supplementary readers and
moral stories, produced and published by the Ministry of Education, the local
Boards of Education, private educational enterprises, research associations on
moral education, or prepared by individual teachers and schools, available to
moral education. For instance, books called “Everyone’s morals” (みんなの
道徳) have been popular. Teachers had used also newspapers, journals, different kinds of illustrations and audio-visual material—such as ‘picture card
shows’ 紙芝居). Recently also computer software programs and material
from the Internet had found their way into moral lessons, but the need for
new teaching material was repeated in the context of the curriculum revisions
in 1989 and 1998. (Fieldwork notes 05.11.2005; Ministry of Education
1998c.)
 %"% "*'&%(1)%%'#% ). 
There were great expectations attached to the publishing of Kokoro no nôto.
The dream of the compilers of Kokoro no nôto was to reform the whole society through kokoro cultivation of the citizens. The three major aims set for
Kokoro no nôto were: 1) To give children a gift that would treasure their
kokoro ( 子 供 た ち へ の 一 生 の 宝 と な る プ レ ゼ ン ト ). 2) To publish
teaching material that could serve all moral guidance giving in schools (学校
教育全体を通じての道徳教育に活用できるノート. ) 3) To change
society starting with school ( 学 校 発 進 の 社 会 変 革 ). (Oshitani 2002a,
14–16.) The third aim reveals how schools were seen as appropriate places to
start a social reform by improving the nation’s morality. Oshitani encourages
to “open” the future of children and society by moral cultivation. In that
process, Kokoro no nôto was meant to be a link between school and society,
which could influence the whole of society by conveying desired morality not
only to children but also to parents and other people in the local communities.
The idea was that the books would enable Japanese people to get acquainted
with the content of moral education that is promoted at school. For on
examining Kokoro no nôto, one gets a concrete idea about moral education
promoted at school. (Ibid., 16–18.) Since the learning content of primary and
junior high school consists of the knowledge and skills, or value consciousness, necessary to Japanese people, people could learn and understand
through the moral texts, what kind of value consciousness it would be better
for them to have as Japanese citizens (Saito 2005a). Even though the stimulus
for the compilation of the books was a concern about increasing youth
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of the books was a concern about increasing youth delinquency and other
behavioral and social problems, Kokoro no nôto was created to play an important role in a broader arena of social reform.
Although the trend of internationalization and diversification of values
had strengthened the voices for moral education in Japan, the efforts for improving kokoro education cannot be seen only as the Japanese answer to the
postmodern global phenomenon of ‘spiritual search.’ In the middle of an
economic depression and rapid social changes, moral education was reinforced also as a tool to influence and develop all of society by reinforcing the
foundation of shared values. The aim of the official policy was to raise new
generations on the spirit and principles of Kokoro no nôto. This motive was
unfolded in a public lecture of the ‘father’ of Kokoro no nôto, Professor
Yoshio Oshitani (2002a), when he explained his vision concerning the new
books: “I have a dream that after twenty years there will be a generation of
people who are all educated by Kokoro no nôto…” In Oshitani’s words,
Kokoro no nôto was considered as constructing the basis for society (Saito
2005 a, b). One purpose of Kokoro no nôto was thus to define and inculcate
common values, ‘shared value consciousness’ (ªȘ"*Ĳȇ) (Saitô
2005a). This social aspect was the philosophical stimulus for investing in
new moral teaching material.
The Compilation Process
'* )% %$'%((
The compilation of Kokoro no nôto is a culmination of a long and complicated process, the roots of which are in the educational reform efforts of
Prime Minister Nakasone in the 1980s. Both the NCER (1984–1987) and the
Curriculum Council had presented in their reports an idea about supplementary readers for the use of each pupil in the Moral Hours. Because of the
shortage of financial support, supplementary readers were not yet compiled at
the national level, but local educational boards and individual schools around
the country were asked to produce teaching material. The idea to improve
moral lessons by creating supplementary readers was, however, developed
further in the 1990s, when a suggestion for new, appealing teaching material
was repeated in several reports. At the same time, there was also a debate of
how to strengthen moral education in all school activities. The conclusion
was that teaching material was needed both for the Moral Hours and general
moral guidance. This shift of the focus, together with the publication of “A
Notebook of Home Education” for parents in 1999, was an important step
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ahead in the development of Kokoro no nôto. (Oshitani 18.10.2005; Yamasoe
2002, 3.)
The idea about self-learning booklets for the cultivation of a rich kokoro
was discussed both in the Ministry of Education and in the Diet, but the last
stimulus for concrete action was given by serious youth crimes, including
brutal murders in Kobe in 1997 and a bus hijack in Kyushu in 2000 committed by young pupils.133 Kokoro education became a political issue in 2000,
when the incidences of juvenile delinquency (少年事件) increased voices in
the National Commission on Educational Reform, the Central Council of
Education and the Ministry of Education, all emphasizing the importance of
kokoro education. Although slightly differing especially in the aspects concerning social reforms, the three biggest parties, both ruling parties (Liberal
Democratic Party and Kômeitô)134 together with the main opposition party
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-

-

-
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The juvenile incident in Kobe was known as ‘Sakakibara Seito’ (酒鬼薔薇 聖斗), which is
the alias of a then-14-year-old student, who murdered an 11-year-old boy and a 10-year-old
girl between March and May 1997. Due to an error in reporting by the Japanese media, the
juvenile offender was also identified as Onibara. His real name was never released to the
press because of the Japanese legal procedures, which prohibits the identification of juvenile
offenders. In the legal documentation, he is officially referred to as ‘Boy A’. (Seito Sakakibara. www.en.wikipedia.org. 27.1.2008)
The incident was uncovered on May 27, 1997, when a school janitor found the head of Jun
Hase, an 11-year-old retarded boy who had been missing since May 24. The student at
Tainohata Elementary School had been decapitated with a sharp instrument, and the killer
had stuffed a taunting message for the police in his mouth. The boy’s headless body was
found under a house in the woods near the school later on the same day. The commentator
writes: “Hase’s killing was the second in that area. On March 15 a ten-year-old girl named
Ayaka Yamashita was bludgeoned to death with a steel pipe by an elementary school girl.
The killer had also launched at least three unsuccessful attacks on young girls in February
and March. Whether the Japanese authorities realized it or not, they had a serial slayer on
their hands.” (http://www.crimezzz.net. 27.10.2008)
Under the title “The Kobe killer set free”, there was a piece of news in the Japan Times
(11.11.2004): “A 21-year-old man who strangled and decapitated a boy and bludgeoned a
girl to death when he was 14 in one: “Japan’s most notorious juvenile crimes was paroled on
Wednesday, having spent more than six years at a medical reformatory, the Justice Ministry
announced. The authorities provisionally released the man from the institute in suburban
Tokyo after he completed rehabilitation and education programs.”
The Japan Times (10.10.2008) reported about the hijack: “A 17-year-old used a knife to
hijack a bus on an expressway in Kyushu after posting his plans on the Internet. Hours later,
police stormed the bus while it was parked at a rest area. One police officer was injured by
the knife, but all of the passengers emerged from the ordeal unscathed.”
The New Komeito Party (公明党,), which was formed in 1998, is founded by members of
the Buddhist organization, Sôka Gakkai. (http://en.wikipedia.org/wiki/New_Komeito_Party
05.05.2008)
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(Democratic Party) 135 shared high values of nationalism. This consensus
together with youth crimes evidently increased support to renew moral education with strong emphasis on Japanese culture and tradition, and produced
the needed financial aid from the Diet. (Fieldwork notes 05.11.2005.) After
Hirofumi Nakasone (Member of Parliament, LDP), the son of ex-premier
Nakasone, had made an urgent appeal to the Parliament for the reinforcement
of kokoro education in schools, and moral education to be a part of it, and
Shizuka Kamei (another Member of Parliament, LDP) had introduced the
plan to include the compilation of new teaching material in the Government’s
budget for 2001, the suggestion of Kokoro no nôto was unexpectedly accepted in the budget for the coming fiscal year. The compilation proceeded
quickly within one year and was finished already in February 2002; the books
were delivered to schools in April and May of the same year. (Oshitani
18.10.2005; Saito 2005a.)
The actual investments made in the books were as follows: For presenting
one copy of Kokoro no nôto as a gift to twelve million pupils, the Ministry of
Education used 1100 million yen of tax money (8 148 800 euro; 9 731 072
US dollars) within two years: 730 million yen (5 407 840 euro; 6 457 893
dollars) in 2001, and 382 million yen (2 829 856 euro; 3 379 336 dollars) in
the following year.136 The scheme was that thereafter, in addition to the copies published for commercial marketing, one book should be given as a gift to
all the first, third and fifth graders in primary schools, and to the first graders
in the junior high school, which means that 4.5 million new books would be
printed every year. (Miyake 2003, 4; Fieldwork notes 06.10. 2003.) Thanks
to the co-operation of neo-liberal forces, which guaranteed the needed financial aid from the Diet, the long process of the new moral teaching material
came finally to the end.
& "))*( 
The actual idea of Kokoro no nôto was presented by Professor Oshitani, who
has worked as the Senior Specialist for Curriculum in the Ministry of Education, in the charge of developing moral education, in 1988–2001. His desire
was to produce ethical learning material for children, but the realization of
the idea encountered various difficulties. Oshitani (13.12.2004) explains that
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The Democratic Party of Japan (民主党) was founded in the 1998. While the majority of the
ex-Social Party (Shakaitô, 社会党) dissolved and formed the new Democratic Party, some
of the previous members joined the Social Democratic Party, but most members turned to
support the Democratic Party.
The EUR and USD are based on the currency index published on 27.06.2005.
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there was always some money for delivering guidance material to teachers in
the budget of the Ministry of Education, but that money could not be used to
reach children and influence them. Therefore, he wondered, if there was any
possibility to produce books that could be given directly to children. What
made the situation more complicated was the fact that, according to the regulations, it was impossible to publish any textbooks for the use in the Moral
Hours, because they were not recognized as an official school subject.
Therefore, there was a concern that moral texts created for moral lessons
would have been interpreted as textbooks. The fear was not imagined, because moral education was still a sensitive issue in Japan, where school moral
education was loaded with the burden of prewar nationally controlled and
directed moral teaching. The enforcement of some moral doctrines to be
taught in schools could lead to fear that the government was taking again
control over its citizens (Fieldwork notes 12.11.2002). Thus the Ministry of
Education tried to avoid criticism about violating the regulations concerning
textbooks, or producing national textbooks (国定教科書), as the prewar
textbooks designed by the state were called. The solution to the problem was
to create teaching material, not only for moral lessons, but for the use of
moral teaching in all educational activities. (Oshitani 13.12.2004; Yamasoe
2002, 3.)
In the process of avoiding accusations about the national textbooks, one
of the biggest problems to be resolved was the status of the moral texts. According to the Ministry of Education, Kokoro no nôto is not classified as a
textbook or a supplementary reader (Miyake Akiko 2003, 3). The Teacher’s
Manual (2002, 7) accompanying Kokoro no nôto claims that the books are
not meant to replace the textbooks of any school subjects, or supplementary
readers or other materials used in moral lessons. How is Kokoro no nôto
classified then? The Teachers’ Manual explains that the new moral texts were
designed as teaching material (教材) for moral education that takes place in
everyday life and within all teaching activities(Ibid.). Kokoro no nôto is also
called presents to children, teaching material for moral education (Fieldwork
notes 06.10.2003), and teaching aid material (補助教材) (Miyake Akiko
2003, 3). In the Moral Hours, Kokoro no noto was supposed to be used
mainly as supporting or resource material, but as learning material for moral
education in general, it could be used like a textbook in any classes. It could
be used in all daily school activities, for instance, in situations when recalling
some experience, raising interest in the learning topic, deepening understanding, or doing review of something already learnt, too. (Fieldwork notes
16.10.2003.)
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This broad definition of Kokoro no nôto made it possible to use the books
in all school activities, including the Moral Hours, without violating the
regulations of textbooks. The special status as teaching aid entailed three
implications into practice. First, they could be delivered to schools without a
screening and selection process. Second, the use of Kokoro no nôto was not
limited to moral classes. Third, as it does not have the status of official textbook, the use of Kokoro no nôto could not become mandatory. Thus, though
investing a lot of money and effort in the books, the Ministry of Education
cannot force any school to use them; it was up to the individual schools and
teachers, how willing they were to adopt this free material. In any case, the
Ministry of Education had found a solution to reach children directly with
moral texts. Besides, all pupils in compulsory education throughout the country now had the same moral book. Kokoro no nôto was a bestseller in the
sense that the quantity of the volumes printed, twelve millions, added to the
copies needed to be printed every year was bigger than for any other book in
the Japanese history (Fieldwork notes 06.10.2003; Miyake 2003, 2).
-&) %$"'%((%%#& ") %$$" +' $
As explained above, Kokoro no nôto was introduced as a teaching aid in order
to not to be confused with textbooks or supplementary readers, but how did it
differ from other teaching material? The answer is inseparable from the definition of an official textbook and the authorization system for textbooks. The
basic regulation (ŊƸŞ´ę) in Japan is that only the textbooks that have
passed the checking and selection process—this naturally requires that the
author is known—can be passed on to children. The compilation system of
these authorized textbook (検ûŊƸŞ) contain five phases, shown in Figure
16 (Ministry of Education. http://www.mext.go.jp/english/org/formal/16.
htm,10.09.2004).
After being written and edited by some private sector, the Ministry of
Education approves textbooks in accordance with the Courses of Study and
the Standards for Textbook. The authorization is based on the judgments of
the Textbook Authorization and the Research Council. The Ministry explains
the system thus: “The process ensures that descriptions in proposed textbooks
are both objective and impartial, and free from errors, and that proper educational considerations are paid. Additionally, the results of the previous year’s
authorization are publicized at eight locations nationwide. The information is
also available on the MEXT website.” Textbooks used in national, public and
private schools at the compulsory educational level are offered to pupils free
of charge, to ensure the realization of free compulsory education, as stipulated in the Constitution of Japan. The whole process until pupils receive text-
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books takes about three years. (Ministry of Education, http://www.mext.
go.jp/english/org/formal/16.htm, 10.09.2004.)

Figure 16. The Japanese compilation and selection system of textbooks (based on
Ministry of Education. http://www.mext.go.jp/english/org/formal/16.htm,10.09.2004).

However, the compilation of Kokoro no nôto was different in the sense that
the commission to write the texts came from the Ministry of Education, which also chose the writers. In addition, the books were published without any
screening. They did not go through any selection process either but were sent
directly to primary and junior high schools. Thus the books were distributed
to pupils through schools as the gifts of the Ministry of Education. (Fieldwork notes 2003.) The process of producing Kokoro no nôto is shown below
in Figure 17.

Figure 17. The exceptional compilation and distribution process of Kokoro no nôto.

Thus, the production and compilation process Kokoro no nôto was exceptional. It differed from the official textbooks in that textbooks are written for
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the use of some particular school subjects and need authorization. It was
different also from supplementary readers, for readers can be made by other
parties besides the Ministry of Education, such as individual schools or
teachers, or commercial publishing houses. However, the process was similar
to the ‘unofficial’ readers in that supplementary readers do not necessarily go
through the local educational board; this is required only in the case when
schools ask for financial aid to buy them (Fieldwork notes 18.10.2005).
While the unexceptional production and compilation process is often used as
an argument against Kokoro no nôto, the Ministry of Education justifies the
two-phase compilation and distribution by appealing to the status of Kokoro
no nôto: it is a teaching aid, not a textbook.
Criticism
Despite careful precautions, the compilation of moral texts using the budget
money and delivering them without charge to schools caused inevitably criticism, and especially irritated teachers with strong labor union connections.
The only political sector that strongly criticized the new education policy was
such minor parties as the Social Democratic party (Ƴž¦) and the Communist Party (共産¦). The chance of opposition influence was weakened
after the dissolution of the biggest teachers’ union Nikkyôso in 1989, when
most members turned to support the policies of the Liberal Democratic Party,
which meant that also the opposition criticizing moral education decreased.
Lacking any real opportunity to influence decisionmaking, this minor opposition could only try to publish books, and the reports of their annual meetings.
(Fieldwork notes 05.11.2005.) After being delivered, Kokoro no nôto was
lively discussed both in websites and publications on the theme. For instance,
Kakinuma & Nagano (2003), Miyake (2003), Komori (2003), Ozawa & Hasegawa (2003), Irie (2004), Iwakawa & Funabashi (2004), and Shimamura
(2005) have written critically about Kokoro no nôto.
In addition to an accusation that the compilation and delivering of Kokoro
no nôto violated the democratic spirit of the Fundamental Law, the Government was blamed for producing moral books through an exceptional process and for spending a huge amount of tax money on them. This criticism
was presented, for instance, in the website opened by the Network for the
Workers in School (õŪÀ½ǜicgy|Z) claiming the personnel in
public primary and junior high schools, who had noticed the signs of danger,
had published a website for discussion and interchange of impressions concerning Kokoro no nôto (http://homepage3.nifty.com/gakuronet-takatsuki
/index.html 02.02.2004). The moral education policy was attacked by three
arguments: First, Kokoro no nôto did not go through the authorization system
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designated for textbooks.Second, a huge sum, 730,000,000 yen, was used for
publishing and delivering the books as presents. Third, Kokoro no nôto supporting such values as patriotism or nationalism would violate the Fundamental Law of Education and thus change the direction of Japanese education.
This accusation was also made about school reports, if patriotic values were
included in them as qualities to be assessed, as it was suggested. (Ibid.)
Using the Government Budget as a channel for publishing moral books
gave grounds for accusations of producing national textbooks. On the Internet,
one could find such opinions as: “We do not need kokoro education. The
Citizens’ Meeting” (Ĩ7Ŋǡ8N4 čžȈ ) 137 (http://suga
kita. hp.infoseek.co.jp/newpage26.htm 05.02.2008), or that the books were
delivered just like the prewar national textbooks of shûshin
(DP1ĸ¶7  ǎȒÝûŊƸŞ7M4ťȢĎ QD"*) 138
(http://sugakita.hp.infoseek.co.jp/newpage26.htm 02.02.2004). In the book
Ĩ7j|gTǛP, “Let’s Think of Kokoro no Nôto,” Miyake (2003,
2–4) writes about the topic by referring to the exceptional checking and selection process: Moral books, which omit the names of the writers139 and
publisher, as well as the date of issuing,140 and have only been published by
the Ministry of Education, give an impression that they are written by somebody from the top. The author continues that such teaching material, which is
made and sent to schools by the state and the content of which is firmly based
on the National Core Curriculum, also made by the state, represents nothing
but ÝþŊǡ, ‘state education’ (Ibid., 8). Miyake speaks about the reform of
society which starts in schools (Ibid., 8, 9). The point of criticism was directed to such nationalistic slogans as Ŗť2"07VXfzeWeW, ‘the
identity as the Japanese,’ and ĳÝĨ, patriotism (Ibid., 3).
Education focusing strongly on the cultivation of kokoro also became also
a target of the critics; some of them traced the interest in kokoro in American
character education, and prewar moral education, shûshin (Fieldwork notes
05.11.2005). For instance in the book Ĩ7j|g7Ǹǫ2gucZ, “The
Words and Tricks of Kokoro no Nôto”, Shimamura (2005) 141 criticizes
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The website was first published on 23.07.2002.7.23, and updated on 30.04.2008.
The website page was first published on 23.07.2002, updated on 01.01.2004.
While textbooks usually have two, three or, at most four, authors, the number of the authors
of Kokoro no nôto is much higher. The Teachers’ Manual presents a list of names at the end
of the book, but does not specify who is responsible for what chapters.
Like the Japanese textbooks, the books of Kokoro no nôto themselves do not reveal the year
of publication, but in the Teachers’ Manual accompanying the books there is the date March
2002, which gives an indication of the first printing time.
Teru Shimamura (2005) is a Professor from the Women’s Arts University.
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Kokoro no nôto for its psychological control of pupils’ minds, which threatens children’s freethinking. Shimamura sees kokoro as a mind, which in
theory is free but in practice free only to a certain degree. Therefore, the
crucial issue is, whether this freedom is increased or decreased. According to
the author, the human mind can be controlled by 1) repeating the material
until one has adapted to it unconsciously, 2) using the whole body to learn
(the method used in language studies (ȒÃ), and 3) by utilizing images
and texts; many textbooks are nowadays colorful with beautiful photos and
pictures. An effective way to control is to make use of as many senses as
possible. Basing the arguments on the author’s own research, how images
and colors influence the human mind, Shimamura asserts that Kokoro no noto
uses images and language to unconsciously affect children’s minds and control their kokoro. The author maintains that this kind of complex psychological method skillfully prevents readers from uncovering severe problems.
(Ibid., 10–13.) 
About the Use
As said, since Kokoro no nôto lacks the status of an official textbooks,
schools or teachers cannot be obliged to use it . The use of Kokoro no nôto
depends on individual schools and teachers,142 for the Ministry of Education
can only recommend and urge them to use it. At the end of 2003, the Ministry
of Education (http://www.mext.go.jp/b_menu/houdou/16/11/04110503/002.
htm, 11.10.2005) conducted a survey concerning the realization of moral
education in school practice. The survey questionnaire was sent to all
national, public and private primary schools and junior high schools (see
Table 21 below). The survey covered the following areas emphasized in the
revised Course of Study 1998: The planning of school moral education (including the overall plan and the specific syllabus for the school year), the
number of moral lessons, the real conditions of children and pupils and the
focused points of teaching, teaching materials used, including Kokoro no nôto,
and hands-on activities, as well as cooperation with homes and communities.
The results were published in November 2004. As far as public primary
school was concerned, 80.8 percent of public primary schools reported to
have planned the promotion of thirty-five Moral Hours during one school

142

One mother reported, for instance, that in her daughter’s junior high school in Tokyo Kokoro
no nôto is kept at school, and not taken home by the pupils. Kokoro no nôto is used in ‘open
door days’, which the school arranges twice a year. Then parents and people in the community can attend the moral lessons, too. (Fieldwork notes 05.11.2005.)
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year, as the National Curriculum Guidelines say, but only 46.9 percent had
reached their goal.
Table 21. The number of schools participating in a survey concerning moral education in 2003 (Ministry of Education. http://www.mext.go.jp/b_menu/houdou/16/11/
04110503/002.htm 11.10.2005).
Schools

State

Public

Private*

Total

Primary

73

22,933

86

23,092

Junior High

76

10,299

437

10,812

Total

149

33,232

523

10,812

* Those private schools that teach religion instead of morality are not included.

Out of the twenty-one main questions, two dealt with the use of Kokoro no
nôto. According to the results, almost all schools—97.5% of public primary
schools (and 90.4% of junior high schools)—reported that Kokoro no nôto
was used in moral lessons. In addition, around 60.5% of public primary
schools had used the book in Special Activities, 30.5% in Integrated Studies,
and 42.8% in other school activities (while the respective figures in junior
high schools were remarkably lower: 46.3, 19.2 and 21.4). While 38.6% of
public primary schools (and 12.3% of junior high schools) reported the use at
home, 22.7% (7.2%) of schools informed about the utilization of Kokoro no
nôto also in co-operation activities of schools and homes, and 2.8% (3.7%) in
something else.
The high percentages reported may lead to the misleading conclusion that
schools have quickly and willingly adopted the Kokoro no nôto in their moral
education curriculum. The results may be more ‘beautiful’ than the reality for
several reasons. First, it must be noticed that the figures do not tell us anything yet about the actual use of the book, i.e., how or how often it was used.
They merely express how many schools have used, or had planned to use it,
and in what kinds of situations they used Kokoro no nôto as teaching material
in 2003. For instance, the answer concerning the use of Kokoro no nôto can
be ‘yes,’ even if they are used it only once a term. Since the information
gathered from the survey is rather general and vague, it raises the question
about the main purpose of the survey. Was the survey really meant to produce trustworthy information of the actual use of Kokoro no nôto, or did the
Ministry of Education conduct the official inspection in order to ‘push’
schools into using the books more actively in future?
Second, if the principals of schools feel that purpose of the survey was
more to check which schools have taken the books into use than to actually
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gather facts (Fieldwork notes 05.11.2005), it is only natural to protect the
reputations of the schools and their teachers by giving positive answer. Some
teachers also feel that the general control of teaching has increased in recent
years. For instance, the schools are requested the make a holistic plan for
moral education by March and give it to the local Board of Education.
Though it was earlier enough that the weekly plans were done in the form of
‘memos,’ teachers are nowadays asked to pass weekly teaching schedules to
the principals of the schools. (Fieldwork notes 05.11.2005.) As far as Kokoro
no nôto is concerned, the fact is there are teachers, who objected to the
manuals just because they were compiled and sent to schools by the Ministry
of Education (Fieldwork notes 05.11.2005). Although a number of teachers
and school principals have negative attitudes towards all efforts of reinforcing moral education by the state, they do not necessarily show their dissatisfaction for fear of being punished (Fieldwork notes 12.11.2002; Fieldwork
notes 05.11.2005). Especially making Kimigayo, the national anthem, and
Hinomaru, the national flag, obligatory in such school ceremonies as school
graduation and ending ceremonies 1989, has caused resistance among teachers. Some teachers feel that it is against the freedom of their conscience to
sing the song and bow in front of the flag. However, the principals of schools
are requested to check whether teachers joined in the singing and bowing.
There are examples, when teachers who have refused to obey the rules, were
punished, for instance, by asking to write hanseibun, a self-examination of
oneself and one’s conduct, or by a reduction in salary. (Fieldwork notes
05.11.2005.) These kinds of action are considered as examples that human
rights and democracy are not valued in Japan; instead of giving freedom,
teachers are expected to comply with public morality (©ĦĨ) (Ibid.).
5.1.2 Kokoro no Nôto as Research Material
About the Title
In order to study the official view about morality to be promoted at school,
this study analyzes the content of Kokoro no nôto. The literal translation of
the title is ‘a notebook of the heart.’ The name cannot be any coincidence but
is rather a well-thought-out choice. The term nôto, ‘notebook,’ implies the
function of these moral texts: Kokoro no nôto works simultaneously as a
textbook and workbook; it is self-study material, which was designed to support children to develop their morality by themselves (TM 2002, 7). ‘Notebook’ also describes the size of the books: Containing from eighty to a hundred and twelve pages, Kokoro no nôto is rather a booklet than a thick book.
Kokoro (Ĩ), in turn, which is a central term in Japanese education, has close
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connections to values education and humanity, or character education. Okamoto (2001, 6, 9) claims that the whole Japanese education has fundamentally a spiritual purpose: to nurture kokoro rather than to develop skills and
knowledge. The texts of Kokoro no nôto are introduced as teaching material
for educating children’s kokoro, which can be perceived already in the mottos
chosen for each volume.
Let’s build beautiful kokoro. (."RT(+0M
(Motto for KN 1–2, 6, 7)

)

Let’s polish kokoro and grow it up. (ĨTEîǡ0M
(Motto for KN 3–4, 8, 9)

)

Let’s cultivate kokoro to shine in one’s own fashion.
(ǥ®N"ĨTǡ0J &M ) (KN 5–6, 6, 7, Motto for the
whole book)
The word kokoro can be translated as heart, but it has a number of other
meanings, too. According to a dictionary, the term can be understood as an
organ (ĨǤ), mind (Ĩİ), spirit (Ǉƶ), feeling (Ĵİ), thought (思慮),
sympathy (īJO), intention (ĲÒ) and will (Ĳī). If taking vice versa,
the English word ‘heart’ is translated in Japanese as ĨǤ (referring to the
organ called the heart), Ĩ (spirit), Ĵİ (feeling), ĳİ (affection), 勇気
(courage), 熱意 (zeal), Ĩȡ (core), or 核Ĩ (center). (Kenkyusha 1991;
1992.) Thus both ‘heart’ and kokoro refer to the physical, mental, spiritual
and intellectual qualities of a human being, as well as human values; they
seem to cover the whole spectrum of human existence in one way or another.
This short etymological study suggests that kokoro is a holistic concept,
which connotes heart, mind, soul, spirit, or attitude, i.e., all the essential
qualities of the human being. In the traditional Japanese thought, the distinction between physical and mental is not central to the concept; in fact, kokoro
overrides the mind and body in Zen and in many traditional forms of education (Rohlen 1996, 69).143 The word kokoro refers to a centre of cognition and
emotion (Dore 1992, 35), which is usually translated as ‘heart’ but sometimes
also as ‘sound mind.’144 Respectively, as noted in Section 5.1, kokoro educa-

143

144

Rohlen (1996, 69) explains that a composed kokoro, one goal of spiritual (seishin) training,
means that both the body and the mind operate “properly, efficiently and in harmony.”
See, for instance, the title of the second report of the Central Council ő"řT
ŀĨTǡ0P*G5 (Atarashii jidai o hiraku kokoro o tateru tame ni) (Ministry of Education. 1998b) was translated as “To cultivate children’s sound minds that develop a new era”
in the Ministry’s white paper (Ministry of Education 2003a, 35).
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tion (Ĩ7Ŋǡ) is literally translated as ‘education of the heart’ but in some
cases also as ‘emotional education’ (see for example Ministry of Education
1998c; Ministry of Education 2003a, 50), ‘education of the heart and emotions’ (Numano et al., 2002), or ‘education of sound minds’ (Ban & Nishino
2001, 133; see also for example Ministry of Education 2003, 35). Either way,
kokoro is contrasted to pure reason. In the name of the moral books, kokoro
also conveys a moral message: Distinguishing from intellectually oriented
academic teaching, moral education aims at the cultivation of kokoro.
The title, Kokoro no nôto, gives also an impression that the authors had an
aspiration to create an intimate relation between the books and readers: Since
heart can also be understood as deep feelings and beliefs, character and an
attitude towards other people, love and relationship, a centre or the most
central part of something and, of course, a shape as a symbol of love (Collins
Cobuild 1995, 779, 780), kokoro as a mental and emotional concept refers to
the inner qualities of a person and comes close to the concept of the ‘self.’ As
kokoro covers a wide range of such aspects as, for instance, sensibilities,
intimacy and spontaneous feeling (Roesgaard 1998, 160), the title implies
something very personal, too. Kokoro no nôto is introduced as a treasure of
kokoro (üƐ), which children have only one in the world (KN 1–2, 5; KN
3–4, 5). The personal importance of the books to their owners is made clear
already in the picture of the covering page of KN 1–2, where a girl and boy,
with closed eyes are floating in a deserted fantasy land together with bubbles
in the air and the silhouettes of mountains and the scene of a city in the background, are pressing Kokoro no nôto books against their breasts. This personal relation would give grounds to also translate the name as ‘a notebook of
myself.’ What is of interest, then, is the question of how much this personal
nuance signifies respect for the individual, and what kind of stance Kokoro
no nôto takes for individuality in general.
However, Kokoro no nôto was not created to make the bridge between
one’s kokoro (ų) and oneself, but also between the children and their
teachers, and between school, home and the community (KN 5–6, 3; TM
2002, 7). This means that although the books were compiled as self-learning
material for the pupils, their use was not limited to the classroom. Kokoro no
nôto is expected to spread the desired morality to the surrounding society, too.
In conclusion we can say that, due to the contextuality of Japanese concepts,
kokoro has a variety of meanings. Therefore, the term is not translated in this
study but is used in its original Japanese form. This solution hopefully communicates better the nuances of Japanese moral education, discerned in the
text analysis.
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Structure and Emphasis
The four books of Kokoro no nôto contain a nine-year moral education program for compulsory education. The books are delivered every year to the
first, third and fifth graders in primary school (and for the first graders in the
junior high school). One book is designed for the use of two academic years
in primary school (and for the three-year period of junior high school). As
already mentioned, Kokoro no nôto is based on the National Curriculum
Guidelines. All of the books consist of four sections. Following the Course of
Study for Moral Education, these sections, which concern intrapersonal,
interpersonal, natural-supranatural, and societal areas of morality, are named
as “Matters Primarily Concerning Oneself,” “Matters Primarily Concerning
Relationships with Others,” “Matters Primarily Concerning Relationships
with Nature and the Sublime Things,” and “Matters Primarily Concerning
Relationships with Groups and Society.” Figure 18 displays the structure of
Kokoro no nôto by comparing it to the moral areas introduced by Bottery
(1990). The general structure of the Kokoro no nôto contains the same elements as the naturally expanding moral areas—advancing from intrapersonal
through interpersonal, societal, natural to supranatural (metaphysic-religious)
area, as presented in Section 2.2.2—but in a different order. While moral
areas start in both cases with intrapersonal and interpersonal morality, teaching in Kokoro no nôto ends up with groups and society instead of metaphysic
and religious matters. In addition, Kokoro no nôto consists of four moral
areas instead of five, because morality in relation to nature and sublime
(supranatural) matters are combined together.

Figure 18. The structure of Kokoro no nôto (above) compared to the naturally expanding moral areas (below), presented by Bottery (1990).

Each chapter of Kokoro no nôto is written on the basis of one content item.
Content items, which are defined in the curricular guidelines, express the core
point of morality to be taught. The number of the chapters thus equals the
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number of content items. As seen in Table 22, which presents the four sections and the number and distribution of chapters,145 during the six years of
primary school studies, relatively Kokoro no nôto mostly handles societal
morality and natural-supranatural morality least. (As already mentioned in
Section 3.2.1, the volumes of Kokoro no nôto are abbreviated, and will be
shortened from now on, as KN 1–2 for the first and second graders, as KN
3–4 for the third and fourth graders, and as KN 5–6 for the fifth and sixth
graders.) The contents of the books are displayed in more detail in Appendix
3.
Table 22. The four sections of Kokoro no nôto, and the number and distribution of
chapters in the lower, middle and higher level of primary education (and junior high
education).
Kokoro no
nôto

Intrapersonal

Interpersonal

Naturalsupranatural

Societal

Total number
of
chapters

KN 1–2

4

4

3

4

15

KN 3–4

5

4

3

6

18

KN 5–6
(Junior high)

The distribution of chapters in four sections

6

5

3

8

22

(5)

(5)

(3)

(10)

(23)

15 (20)

13 (18)

9 (12)

18 (28)

55 (78)

As demonstrated above, the same four sections are repeated in two years’
interval. Also, most content items are repeated in two-year circles, but they
should be handled according to children’s developmental stages by deepening,
broadening, and introducing new aspects to them. This only significant difference of morality between the books for the lower, middle and upper levels
is perceivable, for example, in the following content items concerning ‘public
morality’ in section four:
1–2 grades:

3–4 grades:

145

Treasuring common property and keeping promises. (EU
4ƐTî¯5" ǉŦJDOT÷P )
(Content item 1–2, 4.1)
Keeping the rules and the regulations of society, having a
sense of public morality. (ǉŦJƳ7DOT÷O
©ĦĨTH. ) (Content item 3–4, 4.1)

The content items were arranged into four sections for the first time in the context of curriculum revision in 1989.
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Having a sense of public morality, observing law and
rules, respecting one’s and others’ rights and fulfilling
one’s duty. (089+#@$ '+7'E.
>3+62 F,C4+=) (Content item
5–6, 4.2)

The four major sections have their own mottos in each book. In addition,
there is a motto for the three volumes of Kokoro no nôto. The mottos shown
in Table 23 verify that moral education aims at the cultivation of the person’s
kokoro.
Table 23. The mottos of each volume, as well as the mottos for each section.
Kokoro
no nôto

Motto of the
whole book

Personal

KN 1–2

Let’s build
beautiful
kokoro.

Let’s be
confident.
("+

(

*+
%)


 )

(KN 1–2,
6,7)
KN 3–4

KN 5–6

(KN 1–2,
11)

Let’s polish
kokoro and
grow it
bigger.
(9+!

Let’s become shining ourselves.
($

6
)

E1*
)

D%

(KN 3–4,
8,9)
Let’s cultivate kokoro
to shine in its
own fashion.
(E1&
9+D
$%)

(KN 3–4,
11)
Cultivating
(raising up)
oneself.
(E1+
D()
(KN 5–6, 9)

Motto of the sections
InterNature,
personal
sublime
Let’s unite
Let’s touch
our kokoro.
life.
(
(
*
*+
)%)
")
(KN 1–2,
(KN 1–2,
47)
29)
Let’s live
together
with people.
(-#
A%)
(KN 3–4, 33)

Living
together.
(#
A()
(KN 5–6,
35)

Let’s feel
life. (
+
;

%)
(KN 3–4,
51)

Loving and
valuing
highly life.
(A5+
: ")
(KN 5–6,
57)

Group,
society
Let’s be
comfortable
with everyone.
(
)%)
(KN 1–2,
61)
Let’s live
comfortably
with everyone.
(!,
?<%
 )

(KN 3–4,
65)
Making
society.
(B/+
 ()
(KN 5–6,
71)

(KN 5–6,
6,7)

By aiming at ‘a rich kokoro,’ as stated in the Course of Study (Ministry of
Education 1998a, 26), Japanese moral education differs from the rational
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tradition of values education, which speaks about the development of value
consciousness.

5.2 Starting with Oneself
5.2.1 Introduction to Intrapersonal Morality
Mottos Inviting Self-development and Self-reflection against a Moral
Mirror
In Kokoro no nôto, the way of virtues starts with a section concerning
intrapersonal morality. The analysis of the section asks what kind of responsibility moral teaching cultivates in relation to oneself. Another interesting
question in this study, which approaches moral education as a potential contributor to human well-being, is how a sense of cultivated responsibility
serves personal development and well-being. Starting with intrapersonal
morality, Kokoro no nôto is promising from the perspective of the pupil’s
personal well-being. It, at least, focuses first on the individual.
The first section of Kokoro no nôto, and its mottos particularly, invite the
reader to participate in moral self-development. As an essential part of
kokoro education, Japanese moral education focuses on polishing kokoro. As
the catchphrases given to each volume (see Chapter 6.1.2) express, Kokoro
no nôto attempts to cultivate kokoro, which is beautiful (ǘ") and big (î
) and which resembles oneself (ǥ®N"). This requires conscious
training (ǡ0M) and polishing of kokoro (ĨTE) to make it shine
(J&M) (KN 1–2, 6, 7; KN 3–4, 8; KN 5–6, 6, 7). This cultivation
of kokoro is made a personal matter: moral education presumes the individual’s active role and responsibility for developing one’s kokoro. Although
schools promote kokoro education and provides moral guidance, in the end, it
is the individual, who is responsible for her/his own moral development. This
attitude is expressed in every motto of the first section but is particularly
clearly pointed out in the last one:
Let’s be confident. (F6T 8-0 ) (KN 1–2, 11)
Let’s become shining ourselves. (Jǥ®54R) (KN 3–4, 11)
Cultivating (bringing up) oneself. (ǥ®Tǡ0P) (KN 5–6, 9)
The motivation for developing a more beautiful and better kokoro is to make
yourself shine, which is a reason for being proud of yourself. Self-development and self-confidence is obvious in the motto ‘Let’s be confident’, (lit.,
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‘Let’s go with our chests sticking out,’ F6T 8-0 ) and in the
accompanying picture. The picture displays a child, who is running—or almost flying—while pressing Kokoro no nôto against her breast with selfsatisfaction. The text advices:
Let you show the loveliest yourself. Let you make your way confidently
and find a lovelier yourself. (,9U $04 4*1 M &
4T =U2 79"0 $$U1 H-2 $04 4
*T E.M ) (KN 1–2, 11)
In addition to the fact that the mottos explicitly call for improvement and
development: “Let’s make ourselves shining” (Jǥ®54R)
(KN 3–4, 11), the text of the introduction pages instructs the reader to look
for an ever lovelier person (wonderful/fine) (KN 1–2, 11; KN 3–4, 10). KN
3–4, which speaks about a road opening ahead, encourages the reader to
encounter bravely one’s future—whatever it will bring—and to imagine a
better version of oneself in the future. On this road, which alternates between
straight and curvy, going up-hill and down-hill, rough, and narrow and broad,
one can encounter many new things.
There is one road in front of me. That road goes straight and it curves, it
goes down and it goes up. It is a bumpy road, a narrow road, and a broad road.
It goes farther and farther. This is a road, where I will come across new
things and where I will meet the lovely self that I will be. (S*"7¶5ǒ
}ť7ȟ (7ȟ8D-$4ȟ DO6-*ȟ Oà
Pȟ OàHP 1ǅôȟ Ǎȟ ("0 ėȟ 3
D1H3D1Hǒ0P 7ȟ8ő"25E, (
"0 QN7$04ǥ®2ȟ ) (KN 3–4, 10)
While the motto in the second book urges the development of self in order
to become a ‘shining version of oneself,’ the introduction text in KN 5–6
invites the reader to take responsibility for her/his own development. A
young reader is paralleled with a white cloud, a shirt and a blank piece of
paper. The reader is urged to draw a picture of her/himself ‘on the canvas of
human life’ with colors that best describe her/himself. While acknowledging
personal characteristics, this metaphor also emphasizes the individual’s
possibilities to influence, and to be the master of, her/his life. It recognizes
that even a young child has an active role in her/his future development.
If you compare your present self to colors, you are like the white (color)
of a soft cloud drifting in the sky. Or like the fresh white (color) of a just
washed shirt. Or like the white (color) of a brand new piece of paper. I’d
like to draw a picture that looks like me by colors that are like me, on the

254

Päivi Poukka

canvas of human life. ( % H1.," 1x/.
¢ +  (0, w  3;6 +  ue
"- }| + k @{
2;
<:4H, H, 1 ) (KN 5–6, 8)
You are like the young leaves of a growing big tree. How will you color
yourself from now on? ( !B#)Uq /,
+ H1[ %) (KN 5–6, 8, 9)
Moral teaching urges self-development through self-reflection. The idea of
self-examination is obvious already in KN 1–2 but it is even clearer in KN
3–4, where the introductory pages explicitly guide the reader to improve
her/himself on the basis of self-reflection. However, self-search is not a free
exploration of self. Kokoro no nôto does not encourage exploration of just
what a person actually is like, but, as can be seen above, it encourages the
reader also to look for an even more wonderful self.
Look at yourself and you will see a person who will live better than now.
(Ǳ.G0NUMǥ®72 MOMƚM2$PS*"
Ǳ0P) (KN 3–4, 11)
In Kokoro no nôto, the journey of self-development starts in front of a mirror.
The first section of the first book begins with a picture, where a girl is looking at herself in a mirror. This picture with the accompanying text launches
self-reflection, which runs through the whole teaching of Kokoro no nôto.
Kokoro no nôto guides the reader to look at her/himself with the following
questions:
(I wonder) if you are smiling? What is your smile (lit., smiley face) today
like? (55 "0P4 L7 4*8 3U4 
4 ) (KN 1–2, 10)
The mirror is a place of evaluation. In psychology, a mirror is used to symbolize parents’ eyes, in which a child looks for a sign of approval for oneself
and one’s behavior. By looking constantly at this mirror, a child begins to
form a self-image and conception of itself (Hellsten 1994, 24). If this symbolism is applied to moral education, Kokoro no nôto can be considered as a
mirror, which reflects the moral educator’s values. Like an infant looks for
signs of approval and love in her/his mother’s eyes, the reader looks for confirmation for what kinds of behavior and reactions are valued and accepted.
What does the reader see in the mirror of Kokoro no nôto? S/he finds a moral
educator, not with caring eyes asking: ‘how are you doing or feeling today?’
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but rather ‘how are you smiling today?’ This is said with an evident wish to
find happiness on the reader’s face. This educator does not show interest in
the child’s true feelings, nor does it encourage honest self-reflection of emotions. The moral teacher seems satisfied as far as the child understands the
message to show a smiling face. What does this mean to an individual, whose
experience of self depends on her/his access to her/his own feelings and
needs (Ibid., 26) and the important persons’ reaction to them? A smile is
naturally a universal sign of politeness and a friendly attitude, but even
though then it can be only a convention without expressing true emotions.
When a smile is put forward as the ‘default value,’ it becomes a social expectation, a moral norm. In Japan, where a smile is automatically expected in
social situations, moral education reinforces this deeply rooted cultural expectation. Kokoro no nôto suggests the presence of a smile as well as
self-reflection from the very start of moral teaching.
The introduction of intrapersonal morality calls for such individual aspects as self-confidence and self-reflection, but, from the very beginning, the
emphasis is on self-development. How does it support the readers to develop
themselves as responsible and independent moral persons?
The Themes of Intrapersonal Morality
As far as morality concerning oneself is concerned, there are nine different
themes in Kokoro no nôto: independence, persistence, courage, honesty,
consideration (thoughtfulness), freedom, seriousness, creativity and personality. These themes, which show the important aspects that Japanese moral
education highlights in relation to self, were inferred from the content
items—which are presented in the National Curricular Guidelines and which
are used on the basis of each chapter in Kokoro no nôt—as well as from the
titles and keywors chosen for the chapters. In order to give the readers an
overall impression of how Kokoro no nôto approaches each theme, the frequency of the appearance of the themes in Kokoro no nôto are presented in
Table 24, while the content items, the keywords and titles in connection to
the chapters are gathered in Appendix 4.
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Table 24. Moral themes concerning self, in the order they appear in Kokoro no nôto,
and the respective chapters.
Moral themes
Independence

1–2 grades
KN 1–2, 1.1

3–4 grades

KN 5–6, 1.1
KN 5–6, 1.2

Persistence

KN 1–2, 1.2

KN 3–4, 1.3

Courage

KN 1–2, 1.3

KN 3–4, 1.4

Honesty

KN 1–2, 1.4

KN 3–4, 1.5

Consideration

5–6 grades

KN 3–4, 1.1

KN 3–4, 1.2

Freedom

KN 5–6, 1.3

Seriousness

KN 5–6, 1.4

Creativity

KN 5–6, 1.5

Personality

KN 5–6, 1.6

As the table shows, independency and persistence are discussed in all three
books, while courage and honesty are dealt with in two books, and the virtues
of consideration (thoughtfulness), freedom, seriousness, creativity and individuality are topics only in one book. Since the most frequently appearing
issues are naturally emphasized more than the others, the two first topics
placed at the beginning of the books of Kokoro no nôto have the best chance
to influence a child’s moral consciousness during her/his six years of primary
schooling. The themes suggest that instruction in Kokoro no nôto is arranged
around virtues instead of moral issues, which often is the case in rational
approaches to values education. This becomes obvious, if the Japanese
themes are compared to the moral issues that, for instance, Bottery
(1990, 74–84) has suggested for the same personal moral domain. Although
his basic structuring of morality into five areas (see Section 2.1.2) is almost
identical to the sections of Kokoro no nôto (see Section 6.1.2), the actual
teaching content differs between these two traditions. Bottery’s model consists of, for example, the following moral issues:
•
•
•
•
•
•
•
•
•

A limited life span
One’s physical and mental health
Problems of personal development
Emotional life
Facing and dealing with problems
Loneliness and shyness
Problems of work and leisure
Weighting values and value conflicts
Argumentations for being moral
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Even though the contents of two moral teaching traditions naturally overlap
to some extent, the short comparison reveals the different principles in teaching strategy. The Japanese virtue ethics deals with slightly different moral
matters than rational approaches to moral education. The outcome is in line
with the difference between the two major approaches towards moral education: as character education, the Japanese approach emphasizes more the
development of traits and virtues than deliberations on moral principles or

Figure 19. Intrapersonal morality: Self-development through moral, individual, rational and affective virtues.

As the figure shows, the virtues were classified and reported in four groups
according to what kind of development they require. Although all virtues
developed in moral education are moral in the sense that they concern moral
character from some perspective, only honesty, persistence, courage, and
seriousness are called here ‘moral virtues,’ as they represent qualities, which
are traditionally recognized as moral characteristics. They were further divided into ‘Japanese’ and ‘universal’ moral virtues. Consideration, or

258

Päivi Poukka

thoughtfulness, and to some extent creativity, in turn, stand out as ‘rational
virtues.’ In addition, there are some qualities, which benefit growth as an
individual. These were named ‘individual virtues.’ While freedom and independence are indispensable for moral autonomy, the importance of creativity
and personality are in recent years increasingly underlined in the development of individuality. The fourth group of affective virtues appeared only
implicitly in intrapersonal morality, which expects such ‘positive’ feelings as
cheerfulness, or ‘smile,’ and a bright and light kokoro.
The text-analysis explored what kind of responsibility the instruction of
intrapersonal morality aims at in Kokoro no nôto. Japanese moral teaching
operates with virtues, but because the analysis attempted to build a bridge
between the character and rational approach to moral education it distinguished between moral values (what is aimed at?), norms (how are the values
supported: how should one act and behave?) and virtues (what qualities are
needed to realize the values), by which moral themes were approached. This
resulted in the following description of intrapersonal morality, displayed in
Table 25.
Table 25. The themes, values, norms and virtues of intrapersonal morality.
Themes of
intrapersonal
morality

Values

Norms

Classification of
virtues

Virtues

Moral virtues
Persistence

Self-development
Fulfilling duties

Making hard
efforts
Setting and
achieving goals

Persistence

Seriousness

Realizing the true
self

Working hard and
earnestly

Seriousness

Courage

Advancing good

Doing good, doing
what one has to do

Courage

Honesty

Being happy

Doing the right
thing, i.e., not
lying or deceiving

Truthfulness

Independence

Caring for oneself
and one’s things

Keeping regular
life habits and
doing one’s duties
independently

Self-discipline
(Control of one’s
life)

Freedom

Freedom to think,
judge and act

Use freedom with
responsibility,
consideration of
outcomes

A sense of
responsibility
and
self-discipline

‘Japanese’

‘Universal’

Individual virtues
Autonomy
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Creativity

Improving life

Exploring and
studying one’s
surroundings,
seeking truth and
inventing new
useful things

An inquisitive,
studious mind
(and persistence)

Personality

Realizing personality

Developing oneself through
self-reflection
(=comparing to
cultural ideals)

Commitment to
the
self-improvement
of one’s
character

Consideration

Self-improvement

Avoiding failures
and correcting
mistakes by
careful thinking

Thoughtfulness
and consideration

Individuality

Rational virtue

The next sections report in more details responsibility that Kokoro no nôto
cultivates in relation to oneself.
5.2.2 Individual Virtues Benefitting Autonomy
5.2.2.1 Self-discipline for Doing Things by Oneself
Content
Independence is the very first theme in all three books of Kokoro no nôto,
which gives a special emphasis on it. Teaching of independence is explicit in
the middle and higher level, but it also implicitly runs through the first chapter at the lower level. Independence is one of the perspectives by which
Japanese moral education approaches individuality, but these chapters shed
light also on the general understanding of ‘moral responsibility’ and ‘moral
autonomy’ in Japanese moral thinking. The content items, on which the
chapters are built, advise the reader to pay attention to her/his own initiative
to lead a well-organized life.
The first chapter in Kokoro no nôto for the first and second graders
teaches the reader to assume daily habits and keep them firmly. The chapter
deals with such routines as getting up fresh in the morning and going to bed
early in the evening, having breakfast, studying and doing homework, greeting other people, paying attention to safety on the way to school and keeping
things tidy and organized. The point is on such physical needs and aspects of
health, as waking up fresh, having a nutritious breakfast, a morning toilet
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routine146 and getting early to bed (four examples), but the instruction also
emphasizes a studious working attitude (one example), safety (one example),
orderliness (one example) and etiquette (one example). (KN 1–2, 12–15.)
While aiming to cultivate independence in caring for oneself by oneself,
the KN 3–4 turns the pupil’s attention to the following five aspects: health,
learning abilities (competencies), social activities (keeping on good terms),
punctuality and tidiness. While the aim is to enable a child to “shine more”
(ǥ®H-2J*G5), the secret to success is in the ability to
control one’s own life by oneself (ǥ®7ƚƅTǥ®1[zgx|v$P
2î¯+). Kokoro no nôto introduces an admired female gold medalist
and two famous sportsmen as examples of persons who have achieved their
goals by pursuing sound and regular daily routines and training programs
with a lot of self-discipline. (KN 3–4, 12–15.)
Like the two earlier books, KN 5–6 starts with a chapter on a regular daily
routine. Emphasizing the ideal of assuming responsibility for doing for oneself what one can do, the text reminds about “the unchanging fundamentals”
(áť8.HêSN4): 食 – À – 眠 – 安 – 整 – õ, meaning
balanced meals, physical exercise, sufficient sleep, safety, tidiness and studies (KN 5–6, 11). Such a sentence as an “irregular life is the enemy of
growth” (KN 5–6, 12) expresses, how important routines are seen to one’s
development. (KN 5–6, 10–13.) Caring for the basics, i.e., everyday habits, is
considered to characterize adult (mature) people (TM 2002, 55).
Self-discipline (moral virtue) Needed to Care for Oneself and One’s Things
(moral value) by Keeping Regular Life Habits and Doing One’s Duties by
Oneself
Instruction pursues physical and mental well-being as moral values, with the
overall purpose to guarantee an individual’s healthy development. While
urging an initiative to care for one’s health and look after one’s things and
surroundings, Kokoro no nôto calls for independence as the method of
achieving the aim. It advices to do one’s own things by oneself: “Doing by
oneself the things that one can do by oneself and leading a moderate life”
(Content item 3–4, 1.1). The text also stressesregular daily habits and the
fulfillment of one’s duties as a means to support well-being: “Leading a
proper (regular) life by paying attention to health and safety, dealing with
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Toilet routine in moral text may sound an embarrassing matter to Western readers, but
Hendry (1986, 81) has stated that toilet training is an essential part of child raising in Japan
for two reasons: It is considered a matter of cleanliness, which is very important in Japanese
thinking, as well as the training of regular habits.
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things and money with much care, keeping the surroundings neat and tidy,
not being too selfish” (Content item 1–2, 1.1). The virtue offered to realize
the goal is self-discipline, which is needed for the control of life.
It is important to control one’s life (ǥ®7ƚƅTǥ®1[zgx|v
$P2î¯+) (KN 3–4, 14)
Kokoro no nôto nourishes self-discipline to control life by many small, practical moral norms. While stressing the importance of meals, physical exercise,
sleep, safety, tidiness and studies (ȵ{À{ƪ{ø{ō{õ) as ‘the unchanging
fundamentals’ (áť8.HêSN4) (KN 5–6, 11), the text encourages the reader, for instance, to eat properly and to do everything to keep
her/his health. It urges the pupil to assume responsibility for the studies by
stressing the importance of preparations, repetition and one’s own willingness for successful studies. It reminds the child about the significance of
playing with all friends without fighting in order to maintain friendly social
relations. In addition, the text advises the reader to use her/his time skillfully
by having a rhythm to her/his days and being punctual and keeping promises,
as well as keeping her/his surroundings clean and neat (KN 3–4, 13).
Eating well ("-OȵAP)
• Eating breakfast properly (Ţ8UT,U2ȵAP)
• Eating everything without being picky (òó41Hȵ
AP)
Studying willingly (on one’s own accord; by one’s own choice or free
will) (ȚU1õǚ$P)
• Making preparations and review for (your) studies (MǚJ>ǚ
T$P)
• Finding out and reading things that you want to know (ǥ®1Ƭ
O*2TȃA*OȁU+O$P)
Playing with friends on good terms (È+,2Mț?)
• Playing with many friends (* U7È+,2ț?)
• Playing cheerfully outside (ë50£ſ5ț?)
A day with a good rhythm (u_pM}ŖT$$)
• Being punctual (J(7řT,U2÷P)
• Studying, playing and exercising physically in the scheduled times
(řȧTƁG0 ¿ğJț<JȜÀT$P)
Cleaning and tidying your surroundings (Ȓ7DSOTQ5$P)
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•
•

Arranging/keeping your things in order (Ȓ7DSO7ōƘō2
UT$P)
Wiping and washing when your surroundings become dirty (M
Q*N>*ON-*O$P)

The instruction focuses on well-rounded development, including kokoro and
karada (Ĩ2N+ KN 5–6, 13): Kokoro no nôto calls for the children to
maintain their physical well-being, i.e., health and safety through adequate
nourishment, sleep, toilet, physical exercise, and mental well-being through
sleep and by caring for things and surroundings. In addition, it encourages the
reader to advance intellectual development through learning, and social
well-being through company. As a whole, well-being is associated with good
feelings, which in turn are strongly associated with well-organized things and
surroundings. However, the instruction does not advice the pupil to protect
oneself from overloaded timetables or excessive stress of studies, or to enjoy
free time, recreation, and hobbies, although the curriculum reform powerfully
voiced the need for yutori, ‘room to grow’. While questions surrounding a
good life are approached via good life habits, Kokoro no nôto misses such
perspectives as, for instance, quality of life, the meaning of life and human
dignity.
Independence: Self-help to Control One’s Life
How does Kokoro no nôto describe and interpret the notion of independence?
While advising to care for oneself and one’s duties independently, it underlines habituation to daily routines, which in turn demands self-discipline. The
words used in the connection are ;2Oƾ, (hitoridachi) and ǥ®1
(jibun de) and ǥƾ (jiritsu). The term hitoridachi in the title can be translated as “being one’s own man,” or “standing on one’s own feet,” and the
word jibun de in the content item and keyword “by oneself.” The Teachers’
Manual, which speaks about jiritsu, meaning independence, independency or
self-reliance, exhorts: “Let’s advance the way to independence by observing
ourselves from five windows (Ɂ.7ƽNǥ®TǱ.G ǥƾ@7
ȟTȚH) (TM 2002, 33).
Take a firm step for independence (>E( ;2Oƾ,@7 *"
4ŸE) (KN 3–4, Title 1.1, 12)
Doing what can be done by yourself (ǥ®11P28ǥ®1) (KN
3–4, 13, 15, Keyword 1.1)
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As mentioned in the Teachers’ Manual, Kokoro no nôto expects and teaches
independence in five areas: health, studies, social activities, punctuality, and
tidiness. While guiding the reader to take care for these things, Kokoro no
nôto emphasizes one’s own responsibility and initiative, as seen in the examples below.
Studying willingly (of your own accord; by your own choice or free will)
(ȚU1õǚ$P) (KN 3–4, 12)
(You) have become able to do different things by thinking yourself (R
R42ǥ®1Ǜ01PM54-*6) (KN 3–4, 12, 13)
What can you do to make your life comfortable life (=life that feels good)
willingly? (ǥ®NȚU1 ſŁ,MƚƅT.-0583
"*NM4 ) (KN 3–4, 12, 13)
Independence is thus comprehended as one’s own initiative, self-control and
self-help. It is understood as doing something on one’s own initiative on the
one hand, and as an ability to do things by oneself on the other hand. If compared to the rational approach of values education, Japanese instruction
underlines the importance of self-guidance and internalization of a sense of
duty instead of freedom to choose and think by oneself or a right to decide
about one’s own life. Since independence is associated with the promotion of
a well-organized and controlled life, it is cultivated through habituation. Although Kokoro no nôto encourages the reader to pay attention to, reflect and
think of one’s health, safety and surroundings, it habituates the child to a
carefully regulated life pattern by cultivating one’s character by self-discipline. As pursued in Kokoro no nôto, independence means self-help and
standing on one’s feet in the sense of having the competence to faithfully do
one’s duties without help from others. Lebra (1976, 42, 43) explains self-help
in relation to maturity. According to the author, a compulsion for independence derives from the Japanese’ concern for not becoming a nuisance or
burden to other people. “Reliance on other people for help even in an emergency is disapproved of if it involves burdening others” (Ibid., 42). The moral
texts present self-help as an ability to assume responsibility for one’s life
through internalization of regular daily habits and self-discipline.
5.2.2.2 Using Freedom with Responsibility
Content
Freedom is a theme related to independence, but in contrast to independence,
freedom is discussed only in one chapter in Kokoro no nôto. Most explicitly
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the concept appears in Kokoro no nôto for fifth and sixth graders, where the
definition of freedom is closely linked to responsibility. All in all, the central
moral notions ‘freedom’ and ‘responsibility’ are mentioned only a few times
in the moral texts. What does Kokoro no nôto teach about freedom and responsibility? How are they related to each other?
The text starts with deliberation about the meaning of freedom. Freedom
is handled as an opposite to restriction (ŦǕ) and is distinguished from such
similar concepts as ‘to take liberty (at one’s discretion)’ (ǥ®ÂĻ), ‘to do as
one wishes’ (òňȰ), ‘self-indulgence’ (ňǖ) or ‘to be free, unrestrained’
(奔ň) (TM 2002, 57). After giving first a set of definitions in a negative
form, such as, e.g., “Freedom is not ‘selfishness’” (ǥƜ8 ǥ®ÂĻ28
,) (KN 5–6, 19), Kokoro no nôto describes freedom as a chance to do
things by oneself. However, freedom is not only liberty to something but also
a requirement to think, judge and act by oneself. The text insists that, freedom should be explored in relation to responsibility in order to understand it
properly. Responsibility, in turn, is approached from the aspect of the consequences of doings. (KN 5–6, 18–21.)
A Sense of Responsibility and Self-discipline (moral virtue) to Use Freedom
(moral value) by Assuming Responsibility for the Consequences of One’s
Judgments and Actions (moral norm)
The content item and keyword call for freedom as a moral value, but the main
concern of Kokoro no nôto is how to use freedom with discipline. According
to the text, freedom allows thinking, judging and acting by oneself, but it is
not limitless. The definition of freedom includes many norms for how to
behave: Freedom does not mean selfishness, a permission to do whatever one
wishes, to do things in an easier way, or to be passive. Freedom is described
mostly through negative definitions
Freedom is not behaving according to your wish without considering your
neighborhood. ( ǥƜ28DSO72Tſ5&%5 ò4M5
>PD218OD&U ) (KN 5–6, 19)
The meaning of freedom is misunderstood, if you think that you can do
whatsoever, (just) because a human being is free. (ȧ8ǥƜ47+
N T"0HDS42Ǜ0P2"*N (Q8ǥƜ7Ĳ
ÔT8,0D$ ) (KN 5–6, 19)
Freedom does not mean that you can do whatsoever you wish without any
restrictions. (ǥƜ28 òB+54U1H1P218
471$ ) (KN 5–6, 19)
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Freedom does not mean either that you can do things in an easier way
(with less effort). (ǥƜ8 ů1P221H4 ) (KN

5–6, 19)
If you think that ‘thinking is troublesome,’ ‘it is easier to do as people
say,’ ‘it is easier to do what one is told (to do),’ you do not value yourself
as a person who can think, make judgments and act by oneself. ( ǛP
7GU3+ 7ǸM5"*Bů+ ǸSQ0
NJPBů+2 ī-0*4N (Q8 ǥ®1Ǜ ±Ő
" ǭÀ1P2ǥƜTî¯5"04221$ )
(KN 5–6, 19)
According to the manual, freedom enables an individual to think, evaluate
and act on her/his own. In the text, life is compared to sailing on the ocean,
where one can freely steer one’s own ship. However, the sailor has to take
full responsibility for navigation in all circumstances, also in a becalmed ship
or during storms. (KN 5–6, 20.) Therefore, freedom requires responsibility
(ȍ) and discipline (規Ģ) (TM 2002, 57). Kokoro no nôto urges the readers to reflect carefully on the justification and probable consequences of their
actions.
(You) can think by yourself. (You) can judge by yourself. (You) can act
by yourself. (ǥ®1ǛP21P ǥ®1±Ő$P21
P ǥ®1ǭÀ$P21P) (KN 5–6, 20)
The things that accompany freedom, they are… Entrusting you (freedom)
to think by yourself, judge by yourself, (and) act by yourself, means that
you assume total responsibility for all that, and that you lead a disciplined
life. (ǥƜ52H4H7 (Q8
ǥ®1Ǜ ǥ®1±Ő" ǥ
®1ǭÀ$P2 4*5&NQ0P228 (7
2¨54*ȍTH, ǲĢPƚƅTP2
2 ) (KN 5–6, 20)
When you reflect on (your) daily life, (or) life from now on, (or) something, consider first whether it is right, and, then, what the consequences
will be. It is necessary to assume a sense of responsibility for the consequences. (żŖ7ƚƅ QN7ƚH T±Ő" ǭÀ$P2
 D% (72ŷ"2TǛ ("0 (7ǏŨ5ā"
0ȍTH.2ſŁ,ĩǰ+) (KN 5–6, 20)
The last example expresses how moral education does not only to pass
knowledge about the concept of freedom but also cultivates a sense of re-
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sponsibility. The personal significance of freedom to the individual can be
gathered into the following aspects: First, according to Kokoro no nôto, freedom enables a person to shine in a way characteristic to her/himself, i.e.,
show one’s best side in a personal way. Second, freedom means personal
responsibility for one’s doings. Third, a human being has personal responsibility not only in relation to others—a sense of responsibility for other people
is defined as not causing trouble to them—but also in relation to her/himself.
The text does not define what responsible for oneself means, but emphasizes
growth as a responsible human being. Fourth, personal responsibility for
one’s doings requires self-discipline.
Responsibility for others means that we do not trouble them. ( 5G
ST4228 5ā$Pȍ1$ ) (KN 5–6,

21)
Freedom enables you to shine in your own fashion. (ǥƜ28 4*T
4*N" J&0QPH7 ) (KN 5–6, 21)
We have one more responsibility, a responsibility for ourselves. (S*"
*,58H;2. ǥ®ǥȒ5ā$PȍP71$ ) (KN
5–6, 21)
The responsibilities I think to have for myself (S*"7ǛP ǥ®5
ā$Pȍ) (KN 5–6, 21)
In Japanese moral education, the concept of freedom means a possibility to
think, judge, and behave by oneself, but the stress being more on doing
something than deliberating by oneself. Freedom is interpreted in association
to independence and responsibility. Freedom requires an ability to think,
judge, and behave by oneself, because independence assumes responsibility
as a citizen, and a competence to restrain one’s conduct by self-discipline.
Kokoro no nôto does not emphasize freedom so much as a liberty to think,
judge and behave independently, but as an ability to think, judge and behave
responsibly on one’s own.
5.2.3 ‘Japanese’ Moral Virtues
5.2.3.1 Persistence for Fulfilling Duties and Achieving Goals
Content
If moral virtues are divided into those universally emphasized and those traditionally appreciated in Japan, persistence and earnestness belong to the
moral virtues, which particularly characterize Japanese morality. As the first
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themes of Kokoro no nôto, independence and persistence are discussed in all
three books and are therefore obviously regarded as two of the most fundamental qualities concerning intrapersonal morality. Another similarity to
independence is that both themes are taught in close connection to one’s daily
duties: persistence is seen as a necessary virtue for conducting one’s duties
and developing oneself.
The chapter in Kokoro no nôto for the lower level deals with one’s daily
duties and persistence in fulfilling them. The text, which clearly states that
there is a great deal of things that must be done every day, is accompanied
with pictures. They illustrate children fulfilling their duties at school: studying in the classroom, helping with lunch serving, cleaning the school and
gardening, as well as duties at home: doing their homework and cleaning a
bathtub. The same duties are repeated also on the following page, which
advises the reader to evaluate her/himself on how well s/he has managed to
fulfill her/his daily obligations. (KN 1–2, 16–19.)
Kokoro no nôto for the third and fourth graders introduces the importance
of persistence to train oneself. It helps to keep up practicing until mind and
body will remember what one is learning. The text promises that persistent
learning results in self-confidence and willingness (kokoro) to become even
better. However, making an effort making to achieve a goal is not easy, and
therefore the secret of how to keep on practicing is uncovered for the reader.
The reader is asked to write down her/his own goals concerning studies, daily
life, interests, and some other things. They are also asked to evaluate how
they manage to stick to their plans and accomplish them: after an unbroken
chain of five days’practice, Kokoro no nôto “rewards” the pupil with a bronze
medal, and, respectively, with a silver medal after ten days and a gold medal
after fifteen days. (KN 3–4, 20–23.)
Kokoro no nôto for the higher level encourages the reader to realize
her/his dreams by advancing steadfast towards her/his goals. It emphasizes
the importance of having a dream, which encourages kokoro to reach goals
(KN 5–6, 14). A dream gives an aim to life and learning, as well a rationale
for learning (TM 2002, 56). Since children are thought to be inspired by
heroes and heroines (Ibid.), the text provides an example of a famous baseball player and his successful career. The importance of persistence is also
taught by comparing goal-pursuit to mountain climbing. The illustration,
which is located in the Japanese mountainous landscape, shares some similarities with the Western classic about The Pilgrim’s Progress written by
John Bunyan. Kokoro no nôto reminds the student about the importance of
starting off (はじめが かんじんね) after one has decided to climb the
mountain (さあ、行こう!!). On the way up, there are places to rest, such as,
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for instance, the First stop, which advises the climber not to rush, but to be
patient and calm: “Let’s take it easy!” (あせらないで いこうね), and the
Recreation waterfall (ふんばりの滝). Although the Giving-up valley (あき
らめの谷) and the Giving-up slope (あきらめの坂) tempt the child to yield
to one’s comfort-lovingness, difficulties are to overcome, not to prevent the
climber from climbing: “No, no, (we cannot give up yet) for there is still a
long way to go” (ダメダメまだまだ), “Let’s stick to it anyway” (やっぱり
がんばろう). The Rock of One More Step (もう一歩の岩), and the words
“We get over it!” (乗りこえるんだ!!), encourage the climber to go on.
While the climber reaches the mountain top, s/he is able to rejoice at her/his
accomplishment: “Great, we did it!” (literally, It was good that we worked
hard) (がんばってよかった). However, s/he is simultaneously also urged to
look at the next mountain, where a new challenge is already awaiting: “Let’s
go for the next goal!” (さあ次の目標へ！). (KN 5–6, 16, 17.)
Persistence (moral virtue) Needed for Fulfilling Duties and Developing
Oneself (moral value) by Making Hard Efforts and Setting Goals and
Achieving Them Step by Step (moral norm)
The common denominator for the three chapters concerning perseverance is
effort making. Persistence is a virtue that is needed for fulfilling duties:
“Doing firmly what one has to do by oneself, studies and work (hard, decidedly)” (Content item 1–2, 1.2) and “Accomplishing persistently the things
that one has decided to do oneself” (Content item 3–4, 1.3). The overall purpose of teaching persistence is to encourage continuous self-improvement
through goal setting: “Without giving up and making an effort by setting
even higher goals and having hope and courage” (Content item 5–6, 1.2).
Kokoro no nôto thus advises pupils not to spare effort-making but on the
contrary, to try hard (努力). In this context, the instruction also sharpens
awareness of one’s duties: “Starting by checking out what you have to do”
(やらなければならないことの確認から) (TM 2002, 16). The text reminds
the pupils explicitly about the importance of not forgetting one’s duties but to
carry them out with persistence (がんばって), firmly (しっかり) and properly (punctually; regularly; without fail) (ちゃんと).
There is a great deal of things that must be done every day.
(まい日 やらなくては いけない ことが たくさん あるね。) (KN
1–2, 16, 17)
Be persistent (がんばってるね) (KN 1–2, 16, Title 1.2)
Let’s do it properly (hard, decidedly)
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(しっかり やろう) (KN 1–2, 17, 19, Keyword 1.2)
You manage to do (duties) properly (punctually; regularly; without fail)!
(ちゃんと できてるよ！) (KN 1–2, 18)
Perseverance is also needed to attain one’s goals and to realize dreams. The
children are encouraged to find their own dreams and to realize them by setting both short-term and long-term objectives and advancing step by step.
Kokoro no nôto attempts to inspire the reader by providing models and asking
her/him to compare oneself to them.
Carrying things through by having goals (目標をもってやりぬく) (KN
3–4, 21, 23, Keyword 1.3)
Let’s challenge ourselves by setting goals. (目標をもってチャレンジし
よう) (KN 3–4, 21)
Living by aiming for the goals (目標に向かって生きる) (KN 5–6, 15,
17, Keyword 1.2)
There are steps to reach our dreams (夢に届くまでのステップがある)
(KN 5–6, 14, Title 1.2)
The person I want to learn from. My dreams? (わたしが学びたい人物
… わたしの夢) (KN 5–6, 16)
Kokoro no nôto teaches that there are many ways to realize small or big
dreams and that advancing step by step towards the goal will bring also joy to
life (KN 5–6, 14). The strategy for achieving the goal consists of goal-setting,
starting off, encouragement to go on persistently—despite possible failures or
the temptation to yield to comfort-loving—as well as praise of success and
exhortation to take a new challenge. The detailed advice of how to pursue
one’s goal includes five steps: First, setting a clear goal. Second, deciding the
time to start, and actually starting. Third, reminding oneself not to give up.
Fourth, even though something may not be enjoyable at the beginning, one
can learn to like it while doing it. Fifth, disclosing one’s goal to other people
and getting encouragement from them. (KN 3–4, 22.) According to Kokoro
no nôto, attaining one’s goal requires ceaseless practice and persistent effort
making (ねばり強く続ける) until body and mind (head) will remember (体
や頭がおぼえていく). This entails self-confidence, which cultivates kokoro
with aspiration to become even better (できるようになれば、自信が生ま
れ、もっとよくなりたいという心が育ってきます) (KN 3–4, 21).
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Evaluation
Kokoro no nôto invites its readers to seek the dreams and joy of life. This is
important in today’s world, where children are surrounded by apathy spread
through the mass media, which broadcasts dark and gloomy news of wars and
terrifying scenarios as well as cheap and violent entertainment—but also
through material affluence, which enables many immediately to realize even
their smallest hopes easily. Dreams are significant for finding one’s place in
the world and realizing the meaning of one’s life! Kokoro no nôto also calls
for persistence, which is less emphasized, or even forgotten in the current
Western pedagogical thinking. Perseverance is still needed, since one can
advance in something only one step at time. Cultivation of persistence in
duties and goal-oriented life is part of character building, which aims at responsibility. The moral message is clear: Kokoro no nôto states that a number
of things have to be done every day in order to achieve something. This is a
simple fact of life, which may not, however, be familiar to children who are
growing up in a modern affluent and highly automated society. Emphasizing
the importance of duties lays a foundation for a sense of responsibility for
one’s and others’ life.
What is problematic, however, is the way Kokoro no nôto teaches persistence by strongly stressing continuous self-improvement, including both
academic and moral development. A narrow emphasis on perseverance
without sufficient consideration of the children’s personalities and life conditions and other values may lead to too black and white moral ideals.
One-sided internalization of persistence and achievement may encourage
some children to overreach and exceed their real capacities and result in
burnout. Based on other researchers’ remarks that underachievement of gifted
children and adolescent is not so much a matter of concern as their psychosocial needs (Betts, 1986; Betts & Neihart, 1985; Richert, 1991 in Uusikylä
2005), Uusikylä (2005) says that “one of the biggest problems of gifted children (and adults) is perfectionism in its different forms.” Even though being
aware of the problem of underachievement, the author questions the necessity
to achieve all the time; the truth is that there are an increasing number of
people suffering from the strain of continuous efforts to achieve in today’s
world.
When teaching of persistence is associated with continuous self-development, can you ever be satisfied with what you are, and with what you have
already reached, and without always aiming at the next step? Is self-improvement everything that matters? Is self-development really the terminal value?
What about the children who, despite of their hard efforts, fail to make progress or who cannot reach their goals (for instance because they lack the
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intellectual or material resources, or health, or the support of their significant
others)? Are they failures? Why can we not be satisfied with what we have
already received without pressuring ourselves to start a new project straight
after the previous is finished?
Persistence is taught by providing models. Children need examples and
idols, from whom to learn in order to set their own goals, and get encouragement and stamina to realize the dreams. But are only the famous, admired
and successful sportsmen, or other stars, good models for children? Could not,
for instance, ordinary parents, who lead a decent, peaceful and happy life by
earning a living, loving their family, raising their children and contributing to
their community, be as good examples to them? Or could the model be a
handicapped person, who cheers up her/his neighbors with a hearty smile and
caring attitude even without any great achievements, or getting any special
attention or honor?
5.2.3.2 Seriousness for Realizing Oneself
Content
Another moral virtue characteristic to Japanese morality is the emphasis on
doing something seriously. The instruction of this virtue is constructed
around two concepts: 真面目 (majime) and 誠実 (seijitsu), the first meaning serious and the second sincere. Although central to Japanese morality,
seriousness is dealt only in Kokoro no nôto for the fifth and sixth graders.
Due to the ambiguous meanings of majime, KN 5–6 introduces the term
by giving a dictionary definition and explaining it further through the opposite concept. The Chinese characters used to write majime consists of three
components, 真 面 目 , and has two alternative readings, majime and
shinmenmoku. While the first reading majime refers to seriousness and sincerity, as in “Being serious and face turning earnest” (真剣で顔が本気にな
ること) or “Sincerity from the heart” (まごころがこもって誠実なこと),
the another shinmenmoku stands for authenticity, as in “Original (proper)
figure (shape, appearance, oneself)” (本来の姿) or to “The real value
(worth)” (本当の値うち). Kokoro no nôto also uses the following aphorisms
while describing the meaning of majime: “Majime is to realize (something) in
practice” (真面目とは実行することだ) and “Learning means engraving
sincerity (honesty, truthfulness, loyalty, integrity, truth, conscience) in one’s
heart” (学ぶとは、誠実を胸に刻むこと). The text concludes that seriousness is something that expresses the real self: “Seriousness is the real me” (そ
う、「まじめ」は わたしの本当のすがた). (KN 5–6, 23.) Sincerity is a
central notion both in the Confucian and Shinto doctrines. According to
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Confucian theory, the aim of human development, as well as her/his life, is to
maintain and enhance a sense of humanity, which is composed of four characteristics: sincerity, righteousness, filial obligation, and reciprocal respect.
To be sincere means that one does not pretend but is truthful in speech and
behavior. Since sincerity or authenticity means no self-deception, it is a process of becoming true first to oneself, and then extending sincerity to others.
(Huey-Ya 1990.) Majime is relative to まこと (makoto). While purity and
perfection are the general goals of development in Shinto, the virtue of sincerity, makoto, is given principal attention. Makoto, which means genuine,
true or real, and faithful or sincere, refers to the virtue that nothing is shunned
or neglected. (Thomas & Niikura 1990.)
The Seriousness (moral virtue) Needed for a Cheerful and Happy Life
(moral value) by Realizing the True Self through Hardworking and
Earnest Attitude (moral norm)
While aiming to add to the happiness of life, Kokoro no nôto encourages the
readers to manifest the real self through a hardworking and earnest attitude to
life and working. The text recommends majimesa, seriousness and earnestness as a virtue to “a pleasant life, sincerely and with cheerful (lit., bright,
sunny) kokoro” (Content item 5–6, 1.4). According to the Teachers’ Manual,
an earnest person lives seriously (まじめな人は 真剣に生きている) (TM
2002, 58). The opposite to seriousness, majimesa (まじめさ), is zurusa (ずる
さ), which means craftiness, shyness, deceitfulness, and cunning dishonesty.
While majimesa is a good quality—something to be proud of—zurusa is
described as a weakness.
I am proud of being serious (earnest) (まじめであることは わたしの
ほこり) (KN 5–6, 23, Title 1.4)
Zurusa …After all, it is the weakness of your kokoro that makes you do
( ずるさ」 …結局、自分の心の弱さがそうさせているのだ。)
this. 「

(KN 5–6, 24)
Zurusa is a weakness, which threatens seriousness and earnestness, for it
pursuits laziness and comfort-loving. Zurusa can result in neglecting one’s
duties and sneering at other people’s seriousness. Since zurusa can suppress
one’s serious endeavor, it is crucial to identify it and overcome it with earnestness.
Zurusa raises its head to suppress a sincere and serious (majime na) feeling in your kokoro. (「ずるさ」は 自分の心の中にある誠実でまじめ
な気持ちを おさえこもうとするときに生まれる。) (KN 5–6, 24)
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When majimesa is beaten by zurusa, the feeling of laziness and comfort-lovingness will raise its head. (「まじめさ」が「ずるさ」に負けた
とき なまけよう、楽をしようという気持ちが 頭をもたげる。)
(KN 5–6, 24)
It postpones things that should be done (=duties), pushes one’s responsibility to other people, and mocks other persons’ seriousness (majimesa).
(やらなくてはいけないことを後回しにしたり 自分の役割を人に
おしつけたり、他人の「まじめさ」をからかったり。) (KN 5–6, 24)
And one becomes willing to ridicule other persons’ majimesa. (そして、
だれかのまじめさをちゃかしたくなってくる。) (KN 5–6, 24)
It is scary if one does not recognize one’s zurusa as zurusa (こわいのは、
自分の「ずるさ」を「ずるさ」と感じないようになってしまうこと。)
(KN 5–6, 24)
According to the instruction, one should not hide one’s innate willingness to
do things seriously. The Teachers’ Manual praises a person’s serious appereance as beautiful (まじめに取り組む姿は美しい) (TM 2002, 58). Since
majimesa is desirable and something to be proud of, it is important to reinforce majimesa by paying more attention to it. While stressing the pursuit
of earnestness, moral instruction indirectly argues for hard work. In short,
Kokoro no nôto warns not to be tempted by laziness or to make fun about
other people’s serious efforts, and urges instead to overcome comfort-lovingness by nurturing a sense of diligence, enterprise and ambition.
Your kokoro, which is thinking being serious, makes you a little embarrassing (uncomfortable). Is it okay to be like this? (まじめにしようと思
う自分の心も なんだかくすぐったい。こんなわたしでいいのだろ
うか？) (KN 5–6, 22)
Let’s shed light on one’s seriousness. (自分のまじめさにもっと光をあ
ててごらん) (KN 5–6, 24)
It is not difficult to act according to a sense of seriousness of your kokoro.
It is not embarrassing either. (自分の心にあるまじめな気持ちにした
がって行動することは むずかしいことではない。はずかしいこと
ではない。) (KN 5–6, 25)
When I work hard on something with all what I am, my face will surely
be delightful (refreshing, reviving, invigorating, bracing) (自分のありっ
たけを向けて 何かに一生けん命に取り組んでいるとき きっと、
わたしの顔はさわやか。) (KN 5–6, 22)

274

Päivi Poukka

Although Kokoro no nôto never uses the term conscience (良心), it deals with
majime and zurusa as innate qualities in a way that makes kokoro resemble
conscience. Majime and zurusa are both found in one’s kokoro, and they are
opposing forces, which struggle against each other. While your seriousness
makes you cheerful (lit., bright, sunny, meaning happy)” (あなたの「まじめ
さ」は、明るいあなたをつくっていく) (KN 5–6, 25), zurusa is a quality
that makes one’s kokoro dark (心を暗くしてしまう 自分の中の「ずるさ」)
(Ibid., 24).
… a sincere and serious (majime na) feeling in your kokoro. (…自分の心
の中にある誠実でまじめな気持ち) (KN 5–6, 24)
Sincerely with a cheerful (lit., bright, sunny) kokoro (誠実に明るい心を)
(KN 5–6, 23, 25, Keyword 1.4)
Zurusa inside oneself makes one’s kokoro dark.. (自分の中の「ずるさ」
は、自分の心を暗くしてしまう。) (KN 5–6, 24)
The resemblance between conscience and kokoro is also obvious in the pictures, which illustrate zurusa as a dark devil with horns and majime as an
orange (sincere!) baby with a star on its head (KN 5–6, 24, 25). Kokoro is a
battlefield, where majimesa and zurusa are having a power struggle. However,
instead of speaking about good or bad conscience, Kokoro no nôto describes
majimesa as a matter of cheerful and sincere kokoro, which should be reinforced, and zurusa as weakness, which should be thrown away. Thus, it is
more a question of avoiding shame arising from weakness than guilt because
of wrong doing, or respectively, having pride for doing everything earnestly
rather than pursuing a clear conscience by doing the right thing.
Evaluation
To illuminate the meaning of this central virtue, we will examine seriousness
more closely, and then the contexts where it is expected to be applied.
Kokoro no nôto introduces majimesa (seriousness, earnestness) as one of the
virtues cultivating morality in relation to oneself. Seriousness is suggested as
a core quality in order to respond to educational challenges, for the collapse
of seriousness is regarded as a severe and fatal problem, which cannot be
ignored without serious consequences for Japan’s technological and economic success in future. Oshitani (2002b, 205), who among many others is concerned of the change in people’s attitudes toward work, i.e., the lack of seriousness not only among adults but increasing also among school children and
students, suggests the cultivation of majimesa as the central aim of moral
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education. He believes that the prerequisite for making true progress and
achieving results is that children becom interested in studies on their own
initiative. He is also convinced that adoption of seriousness in their life-styles
would positively influence the decline in academic achievements and scholastic ability (学力低下), as well as to problematic behavior. According to
him, seriousness, together with hard working (勤勉さ) and honesty (誠実さ),
are needed in order to respond to these major Japanese educational concerns.
(Ibid., 205, 206.).
It seems that the slogan of the 1998 curricular revision ‘zest for living’
has only partly found its way to Kokoro no nôto. Zurusa as comfort-loving
and laziness is seen only as a negative, undesirable quality in a human being.
It is interpreted as an “adversary” or a threat to efficiency. However, a healthy balance of life also requires healthy laziness and comfort-loving, needed
for providing sufficient rest and recreation, which are pointed out among
other basic human needs in Abraham Maslow’s Hierarchy of Needs. Since
pleasure and enjoyment are needed to counterbalance work, they are not only
a threat to efficiency but deserve a justified place in human life as a source of
vitality. Therefore, at the same time, as character training is necessary to
support students to overcome human natural laziness, it is as important to
guide pupils to a healthy balance in their lives particular in times, which cry
for growing efficiency. This is not less important in Japan, where school
stress was diagnosed as an educational problem, and karô（ 過労 ）has
caused burn-out and early death among citizens.147 As a preventative measure
to such tragedies, school education in general and moral education in particular should teach and stress not only seriousness but also reasonableness
and moderation as ideal working habits.
5.2.4 ‘Universal’ Moral Virtues
5.2.4.1 Courage for Doing the Right Thing
Content
If persistence and seriousness were labeled as ‘Japanese’ moral virtues, courage and honesty can be characterized as universally recognized basic moral
virtues. Courage and honesty are both discussed in two books of Kokoro no
nôto. Kokoro no nôto teaches about courage (勇気), as a virtue, which is

147

A liaison council of attorneys established in 1988 to monitor deaths from overwork estimated in 1990 that over 10,000 people were dying each year from karoshi. (A monthly column
from the Asia Pacific Management Forum, May 2002, Japan’s Cultural Code Words, by
Boye Lafayette De Mente, http://www.apmforum.com/columns/boye51.htm)
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which is needed to do what is good (よいこと) and right (正しいこと).
Accordingly, courage is needed when one wishes to do something good or
when one has to do something.
KN 1–2 teaches the distinction between good and bad by introducing the
reader to six fictional situations, which children can encounter in their lives.
In the pictures, where children are illustrated as animal kids, two kids are
riding on the same bike, a group of lazy and careless children is cleaning a
park, a couple of kids is drawing graffiti on a wall, one child is left aside
while the others are playing together, some pupils are foding around during
school lessons, and two kids are playing with vending machines. Each situation is accompanied by a question, whether this is appropriate or not. In the
next page, there are pictures where a child is hesitating in the following situations: whether to give a seat to an old person in a train, whether to pick up
rubbish in a park, and whether to raise her/his hand in school lesson. According to Kokoro nôto, which advices to take courage, it is a lack courage
that prevents us realizing what is good. (KN 1–2, 20–23.)
KN 3–4 ponders what real courage is like by guiding the reader to think
of the difference between reckless and brave. According to the text, we need
courage to do what we have to do or what we would like to do. Thus courage
is needed, for example, to stop bullying, to express one’s opinion also in front
of older schoolmates, to ask the teacher what is difficult to understand by
oneself, and to give a seat to older persons on a train. Kokoro no nôto does
not only advise the children to consult themselves on what is the right thing
to do but also raises the question of why we often lack courage even if we
know what we ought to do. (KN 3–4, 24–27.)
Courage (moral virtue) Needed for Advancing Good (moral value) by
Doing the Right Thing (moral norm)
Moral instruction puts forward courage as a means to realize what is good
and right, or what is our duty. While the Teachers’ Manual presumes that
“Although we know how to do good, we sometimes fail to do it.” (どうする
ことがよいのかは分かっている。でも、できないことがある。) (TM
2002, 17), Kokoro no nôto offers courage as a remedy to overcome this difficulty: “Doing courageously what you think is right” (Content item 3–4,
1.4).
Doing good things willingly (よいこと すすんで) (KN 1–2, 20, Title
1.3)
One who is doing good. (よいことを するんだもの。) (KN 1–2, 23)
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If you think that you would like to try (to do something) or that there is
something that you have to do, it is important that you take courage and
do it. (「やってみたい」「しなければいけない」と思ったことは、
勇気を出して行うことがたいせつです。) (KN 3–4, 25)
Being brave (ゆう気を 出して) (KN 1–2, 21, 22, Keyword 1.3)
Being courageous about the right things. (正しいことには勇気を出し
て) (KN 3–4, 25, 27, Keyword 1.4)
Let’s become courageous ourselves. (勇気を出せるわたしになろう)
(KN 3–4, 24, 25, Title 1.4)
As seen above, the message is briefly: Think what is right and take courage to
do it. Kokoro no nôto encourages courage by giving such positive ‘feedback’
as:
It was good that you had courage to do what you thought was a good
thing. (よいと おもうことに ゆう気を 出して よかったね！) (KN

1–2, 21)
It was good that you had courage to do the right thing. (勇気を出して正
しいことを行ってよかったね。) (KN 3–4, 25)
Courage is a ‘comprehensive’ virtue, which is applied to various situations.
The moral norms, concerning situations when courage is needed, sheds light
on the concept of what is considered correct, right and good. The norms consist of a ‘list’ of small things including personal matters (thinking how and
where to use one’s free-time; being active in studies; protecting oneself from
dangerous and bad things; expressing oneself), social matters (not leaving
anybody alone; preventing bullying; respecting older people) and public
matters and rules (protecting, not dirtying common property, doing one’s
duty properly in the community; observing the traffic rules; putting rubbish in
a litterbin; not disturbing working peace at the classroom).
%'#(%$'$ $&'(%$"#))'(
Is it really all right to play in this kind of place? (こんな ところで あそ
んで いて いいのかな。) (KN 1–2, 20)
Is a person brave, if s/he has done dangerous things because s/he was
called ‘sissy’ by her/his friends? (友だちに「弱虫。」と言われてあぶ
ないことをした人) (KN 3–4, 24)
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Is a person brave, if s/he expressed her/his opinion to an older schoolmate,
who thinks differently? (自分とちがう考えをもっている上級生に、
自分の意見を言った人) (KN 3–4, 24)
Is a person brave, if s/he asked a teacher what s/he did not understand rather than leaving it uncertain? (分からないところをそのままにしない
で先生にしつもんした人) (KN 3–4, 24)
Is a person brave, if s/he rode on a bike fast downhill? (下り坂を自転車
でスピードを出して走った人) (KN 3–4, 24)
%'#(%$'$ $(% "( )*) %$(
Hey! There is someone who is not included in our group. (あれ？ なか
まに はいって いない ひとが いるよ。) (KN 1–2, 20)
Is a person who tells a friend to stop bullying brave? (いじめている友だ
ちに「やめなさい。」と注意した人) (KN 3–4, 24)
Is a person who gives her/his seat to older persons on the train brave? (電
車の中でお年よりに席をゆずった人) (KN 3–4, 24)
%'#(%$'$ $&*" #))'($'*"(
Is graffiti really all right? (らくがき いいのかな。) (KN 1–2, 20)
Is that really a good way to clean up? (おそうじの しかたは これで
いいのかな。) (KN 1–2, 20)
Is it really all right for two people to ride on a bicycle? (ふたりのりは
いいのかな。) (KN 1–2, 20)
Is it really all right to be silly in class?
(じゅぎょうちゅうなのに ふざけて いいのかな。) (KN 1–2, 20)
As seen in the examples above, ‘good things’ are defined using very practical
matters, i.e. to cultivate the right attitude for maintaining safety and order in
the town and classroom, as well as an ability to choose free-time activities
wisely. For instance, the text conveys a message that it is not good for you to
spend your time in such a useless activity as playing games. However, good
doings also include friendliness and respect of old people, and is associated
with more serious matters, such as, bullying and calling friends by their
names.
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5.2.4.2 Honesty for Speaking the Truth
Content
Another ‘universal’ moral virtue, honesty, is one example of doing good.
Kokoro no nôto deals with the theme by such terms as 正直 (shôjiki), 素直
(sunao) and 明るい (akarui). As shôjiki can be translated as honesty, uprightness, frankness and straightforwardness, sunao, which has several connotations, refers in this context primarily to honesty and frankness, too. Sunao can be translated also by such attributes as guileless and amenable (Doi
1973b in Hendry 1986, 87).148 The third concept akarui means light, bright,
luminous, but stands for cheerful, spirited, or fair and impartial as well. The
Teachers’ Manual says that a happy and smiley face can be often taken as an
expression of a frank and obedient kokoro (明るくさわやかな笑顔は、素
直な心の表れによることが多い) (TM 2002, 37).
KN 1–2 approaches honesty as a contrast to lying. The aim is to deepen
the understanding of having happy kokoro by not telling a lie or cheating
people. There is a story about a boy who did not have the courage to tell the
truth that he had accidently torn a page from a book, and therefore lied that
his little brother had done it. However, since he did not feel good, he
eventually confessed his mother what he had done. After asking for
forgivingness, he felt happy again. In addition, Kokoro no nôto tells the
children about a box of secrets that everyone holds in our kokoro. (KN 1–2,
24–27.) According to the Teachers’ Manual, this box of secrets can be
understood as self-consciousness, but it can also contain secrets that should
not be hidden in order to feel relieved (TM 2002, 26).
KN 3–4 deals with the question of what honesty means. The text states
that if we want to live honestly, we’d better do the right things and directly
confront our kokoro. Kokoro no nôto associates honesty with cheerfulness
and happiness, stating that a frank and obedient kokoro is cheerful (すなおな
心・・・心が明るくなる), whereas a dishonest kokoro becomes dark (すな

148

According to Markus & Kitayama (1991), the term sunao can also mean obedient, cooperative, or compliant, gentle, meek, submissive, tame, tractable, or yielding, but this giving in is
not a sign of weakness, but rather refers to tolerance, self-control, flexibility, and maturity.
White & LeVine (1986, 58) describe the cooperational dimension of sunao as an educational
goal: “A child that is sunao has not yielded his or her personal autonomy for the sake of cooperation; cooperation does not suggest giving up the self, as it may in the West; it implies
that working with others is the appropriate way of expressing and enhancing oneself. Engagement and harmony with others is, then, a positively valued goal and the bridge—to
open-hearted cooperation, as in sunao—is through sensitivity, reiterated by the mother’s
example and encouragement.”
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おになれない心・・・心が暗くなる). According to the text, there is a
continuous struggle, a tug of war, in one’s kokoro between honesty and dishonesty. Speaking the truth will draw kokoro into the light, whereas lying
will hide it in the shadows. According to the text, such expressions as, for
example, “I am sorry,” “Thank you,” “It was me,” and “It is not OK,” convey
a frank kokoro, whereas phrases like “I don’t know,” “I don’t see,” and “It
was not only me,” even when one knows, sees, or is aware one is guilty,
conceal it (おおいかくしていく). (KN 3–4, 28–31.) The presumption in
Kokoro no nôto is thus that everybody has a honest kokoro, but people differ
in that whether they realize it or not.
Truthfulness (moral virtue) Needed for Being Happy (moral value) by Not
Lying or Deceiving (moral norm)
Kokoro no nôto cultivates honesty as a virtue, which enables the cheerful
kokoro, needed for a bright and energetic life (Content item 3–4, 1.5). While
honesty is one way of doing the right thing, it is defined as speaking the truth
and not deceiving: “Leading a pleasant life, honestly and without lying or
cheating” (Content item 1–2, 1.4). Since honesty means ‘speaking true’ and
‘trustfulness in words,’ the moral texts instruct to be careful with what and
how we speak.
I will not lie (うそなんか つくもんか) (KN 1–2, 24, Title 1.4)
Let’s search for an honest person. (正直な人をさがそう) (KN 3–4, 31)
Which one of these words do you often use?
(自分は、どちらの言葉をよく使っているだろう。) (KN 3–4, 30)
Words that draw out the honest kokoro from you (自分の中にある正直
な心を引き出していく言葉) (KN 3–4, 30)
Words that conceal the honest kokoro inside (自分の中にある正直な心
をおおいかくしていく言葉) (KN 3–4, 30)
In addition that the text encourages the reader to tell the truth, there is an
expectation that one confesses and apologizes if s/he has done something bad
or wrong secretly:
You should tell others properly what you have done, because it is your
own mistake. (自分が失敗してしまったことだから、本当のことを
きちんと言おう。) (KN 3–4, 29)
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Don’t be shy to apologize! Surely energy will spring out (again). (おもい
きって 「ごめんなさい」って いって ごらん。きっと げん気が わ
いて くるよ！) (KN 1–2, 25)
While courage is needed for doing the right thing, honesty is an example
about what ‘doing good’ can mean. The text emphasizes the importance of
being honest to oneself by listening to one’s kokoro. Honesty requires that
one negotiates one’s kokoro, for it is in kokoro, where a struggle between
honesty and dishonesty takes place. Moral education distinguishes between a
frank kokoro, which speaks the truth, from a kokoro, which hides it.
Kokoro that tries to speak honestly: Because I have made a mistake, I
should tell the truth properly. Kokoro that cannot speak honestly: Because
I do not want to be reproved, I will be silent and just pretend not to know
anything about it. (正直に言おうとする心：自分が失敗してしまった
ことだから、本当のことをきちんと言おう。 正直に言えない
心：しかられるのがいやだから知らなかったことにして、だまっ
ていよう。) (KN 3–4, 29)
Living honestly means that we confront directly our kokoro and cherish
the kokoro that you want to do the right thing. (「正しいことをしたい」
という心を大切にして、自分の心にまっすぐ向き合うこと、それ
が正直に生きること。) (KN 3–4, 28)
Do you have a box of secrets in your kokoro where you keep/store secrets? (あなたの こころの 中に ないしょを こっそり しまってお
く ないしょの はこは ありますか。) (KN 1–2, 26)
Being honest to yourself will lighten your kokoro（自分に正直になれば、
心はとても軽くなる) (KN 3–4, 28, 29, Title 1.5)
[I am always cheerful and lively,] because I try to keep my kokoro honest by having kokoro’s tug-of-war. ([ぼくはいつも明るくて元気!!] (い
つも、心のつな引きをして、正直な気持ちでいようと心がけてい
るからです。) (KN 3–4, 29)
Although not explicitly expressed, the instruction has a reference to conscience: kokoro will be lightened and relieved by revealing the truth.
Evaluation
In Kokoro no nôto, doing good is not so much a matter of distinguishing
between good and bad as a matter of courage. While asking the reason why
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one fails to do good, Kokoro no nôto concludes that one does not always
succeed in realizing good in practice. According to the text, the main reason
for failure in doing good is not a lack of knowledge or unwillingness but
courage: “I/we/you know how to do good. But I/you/we cannot always do it.”
(どうすることがよいのかは分かっている。でも、できないことがあ
る。) (TM 2002, 17). Courage is an important quality in doing good, but is it
enough? While encouraging the reader to overcome hesitation and to take
courage, the point of instruction focuses more on how to put courageously the
moral norms into practice leaving less attention to whether or why something
is really good or right. In Japanese moral education, the right, good and correct thing to do is presumed to be known and therefore it is not deliberated.
But how self-evident is it that a child knows what is good and bad, right and
wrong? Besides, is it only lack of courage, or an accident, which can make a
person dishonest or do something wrong? According to the value realistic
tradition, a person is vulnerable also in the moral area, so that also unwillingness can prevent her/him from living as a human being should. We can
also do wrong and lie deliberately. The basic reason for a person’s incapability to put always into effect what s/he thinks one should do is called original sin.
Hendry (1986, 84) has noted that, in his study, the Japanese terms translated into English as ‘honesty’ had mainly the meaning of ‘not telling lies’ or
‘keeping promises,’ covering thus only part of the English concept. Kokoro
no nôto verifies the same phenomenon: While requiring not to tell a lie or
cheat, the instruction points to honesty in speech, although honesty in the
Western thinking comprises truthfulness in speech and deeds, and concordance between thought and deeds. Kokoro no nôto does not mention honesty
in such context as, for instance, honesty in relation to other people’s possessions (e.g., shoplifting), or honesty in schools tests (cribbing in an exam),
which are recognized problems among Japanese students, too.
The cultivation of honesty is taught and argued for by such affective aspects as 1) everybody has a honest kokoro, 2) one is guided to examine one’s
own kokoro in order to be honest, and 3) a child is taught to rely on
her/himself as a source of knowledge about right and wrong. This raises the
following questions. First, it is presumed that everybody has an honest
kokoro, but it can be concealed by dishonest or wrong words. But if everyone
has an honest kokoro, from where do lying or cheating originate? Second, in
order to promote good, one is guided to examine one’s feelings and to avoid
unhappy feeling resulting from dishonesty. Feelings should be measured—particularly when they are understood as good or bad conscience—not
only to determine whether one is doing right or wrong, but also how trustful
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these feelings are. Positive emotions have a great power to motivate a person,
but since constantly doing wrong can harden one’s conscience and thus
change one’s feelings towards wrong—so that what has first been felt to be
unpleasant and disgusting, may later be felt to be all right—feelings alone are
not enough to cultivate honesty. This implies that a child needs also explicit
guidance about good and bad so that s/he can evaluate her/his conduct and
feelings, and be convinced that what s/he does is the right thing to do. Third,
courage and honest are encouraged through ‘positive’ feelings, but should a
pupil also be guided to understand why something is good and for what it is
needed? How can a person know whether one’s knowledge about good and
bad is correct, if one is not taught to ask what is true and why something is
important? This kind of critical thinking needs more objective criteria than
merely our feelings can provide.
5.2.5 Rational Virtue: Careful Consideration for Avoiding Mistakes
Content
In Kokoro no nôto, there is only one theme, which deals with rational development: consideration. Thoughtfulness can be called a rational virtue, because it contributes some aspects to an ability of making value judgments.
The role of thoughtfulness in moral development is discussed in a chapter,
according to which careful deliberation is needed for correcting one’s mistakes and improving oneself.
KN 3–4, which states that it is good to be energetic and vital (元気) and
to have interest in doing things (やる気), assumes a willingness to develop
oneself and do good things as a self-evident ideal. The text argues for the
importance of careful consideration before acting as well as after failing in
something. According to the instruction, everyone makes mistakes (人はだ
れでも失敗をします), but a failure can be a ‘source of a success’ (失敗は
成功のもと). The reader is advised both to take mistakes as a treasure—because one can learn from them—and to avoid making the same mistake again. One should not blame other people for one’s faults, but to assume
responsibility for them and to determine not to repeat them. (KN 3–4, 16–19.)
Thoughtfulness and Consideration (moral virtue) Needed for
Self-improvement (moral value) by Avoiding Failures and Correcting
Mistakes (moral norm)
While taking self-development as a moral value, Kokoro no nôto presents
self-reflection as a means to develop oneself. The pupil should develop
her/him by avoiding failures and mistakes through careful consideration.
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Although mistakes are not, according to the text, fatal matters in the sense
that everyone fails sometimes, the text teaches the reader to reflect on one’s
mistakes, and guides them to take failure as an opportunity to improve one’s
weak points. The reflection of the causes, as well as a willingness to learn
from them, is perceived as a perquisite for turning a mistake into an advantage.
Everyone makes mistakes. What is important is after that. Think carefully
why you failed. By doing so, it will help you to succeed next time. (人は
だれでも失敗をします。大切なことはその後です。どうして失敗
したか、そのわけを考えてみる。そうすれば、次には成功につな
がるでしょう。) (KN 3–4, 19)
Let’s turn a mistake into (our) treasure. (あやまちを[たから]としよう)

(KN 3–4, 18, 19)
A mistake will become a treasure that develops us. (あやまちは、これ
からの自分をよくしていくための[たから]となります。) (KN 3–4,

18)
Your good points will develop, when you think carefully of, and correct,
your mistakes. (よく考えて、あやまちをあらためることで 自分の
よさが、のびていく。) (KN 3–4, 19)
Careful thinking helps develop yourself (よく考えることがあなたをも
っとのばす) (KN 3–4, Title 1.2, 16, 17)
While stressing the importance to think carefully before acting, the text
guides the reader to reflect on one’s experiences of success and fail. One
should make a personal judgment on what is good or bad by weighing up the
outcomes of one’s actions and by taking into account other people’s feelings
and opinions.
Acting after thinking first properly (よく考えて行動する) (KN 3–4, 17,
19, Keyword 1.2)
Thinking of the result. (結果がどうなるかを考えること。) (KN 3–4,
16, 19)
Reflecting on one’s experiences of previous success and failure. (今まで
の、失敗したり成功したりしたけいけんを思い出してみること。)
(KN 3–4, 16, 19)
Thinking of another person’s feelings. (相手の気持ちを考えること。)
(KN 3–4, 16, 19)
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Listening carefully to what people say. (人の話をよく聞くこと。) (KN
3–4, 16, 19)
Deciding by yourself whether things are good or bad. (よいか悪いかを
自分で決めること。) (KN 3–4, 16, 19)
Since the point of the instructions is that careful consideration before acting,
and after a failure, helps a person to improve her/himself, Kokoro no nôto
advises the children to assume personal responsibility for mistakes, and to
consider honestly, how to avoid mistakes in the future. While guiding the
readers to acknowledge one’s mistakes, the text warns them not to blame
other people for their mistakes. What is not mentioned here, but what was
told when dealing with honesty, is an apology or compensation as potential
means to correct one’s mistake.
And it is important not to blame or cheat other people for your own mistake.

(そして、あやまちを人のせいにしたり、ごまかしたりしないこと
が大切です。) (KN 3–4, 18).
That is, carefully thinking about the cause of the mistake, and making up
your mind not to do it ever again. (それには、あやまちをしてしまっ
た原いんをよく考えて、「もう、これからはぜったいにしない
ぞ。」と、強く思うことです。) (KN 3–4, 18)
The two examples given about careful thinking concern only failures, which
result from unwise decisions or careless conduct, not from anything that
could be regarded as deliberate bad and wrong doing. In the first case, Tomoko wanted to secure her possibilities to perform well in a marathon, and
therefore kept on training every day. In order to avoid the mistake of the
previous year, when she had fallen ill and was unable to participate in the
whole race, she had to consider carefully whether to go out and practice even
when it was raining. Thus training persistently and caring for one’s health are
given as examples, how one can systematically guarantee one’s success,
whereas irregularity and taking unnecessary risks are connected to insufficient consideration. In the second example, causing an accident—breaking a
flowerpot with a football—is presented as a mistake, which requires careful
reflection in order not to be repeated.
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Evaluation
In Kokoro no nôto, consideration is needed to avoid making the same mistakes, but why should a mistake be avoided, if it is a source of success? A
mistake should be shunned, because it causes trouble and nuisance to others
or entails the failure of one’s efforts. Kokoro no nôto treats a mistake as a
fault of the faculty of judgment, which can prevent a person from achieving
her/his goals (to make good records in a marathon) or causing trouble to other
people (as breaking the neighbor’s flower pot by football does). A mistake is
not avoided so much because it is wrong or bad in a moral sense, as because
it means causing damage or an accident, or a failure to achieve something.
Thus, a mistake, which results from thoughtlessness, carelessness and incautiousness, not from maliciousness, badness or wickedness, and which reflects
more a bad judgment ability than poor moral consciousness, can be avoided
by careful discretion.
5.2.6 Individual Virtues Benefitting Individuality
5.2.6.1 A Studious Mind for Devising and Inventing Useful Things
(Creativity)
Content
In addition to individual virtues that benefit moral autonomy (self-discipline
and responsibility), there are two individual virtues that contribute to individuality (a studious mind and commitment to self-improvement). As a part
intrapersonal morality, Kokoro no nôto introduces 探究心 (tankyûshin), an
inquiring mind, which is presented with 好奇心 (kôkishin), curiosity: an
inquiring mind is cultivated under the goal to increase creativity. Creativity,
in turn, was one of the topics in the third major education reform discourse
already in the 1980s (Roesgaard 1998, 164). The revised Course of Study in
1998 demanded schools to make best use of 創意工夫 (sôikufû), in which
創意 (sôi) means literally an original plan and 工夫 (kufû) a device, idea or
invention. An inquiring mind itself is a rational capacity but because it is
pursued in order to invent new things, an inquiring mind is dealt with here as
an essential part of creativity, and thus as a virtue concerning individuality,
too. The theme is touched on only in the volume for the fifth and sixth graders.
The text starts with describing how people have invented new things. The
descriptions range from a person, who has invented a paper clip by staring at
a piece of wire, to people who have come up with the idea of a flying machine (an aeroplane) by looking at birds up in the sky. Kokoro no nôto
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offers the pupil great dreams by introducing a couple of scientists, who are
well known for their inventions. One of them Hideki Yukawa (1907–1981),
the first Japanese Nobel Prize winner in Physics, is an example of how a
person whose personal interest and persistence in carrying out research has
resulted in great discoveries. (KN 5–6, 26–29.)
An Inquisitive and Studious Mind (moral virtue) Needed for Enriching and
Improving Life (moral value) through Making Useful Inventions by
Seeking the Truth and Exploring Persistently (moral norm)
Moral encourages the enrichment and development of human life by making
discoveries and inventing new things. Kokoro no nôto pragmatically encourages the reader to approach her/his daily surroundings with curiosity and new
questions in order to nourish her/his a studious mind.
Seeking new things (新しいものを求めて) (KN 5–6, 27, 29, Keyword
1.5)
Searching for new things. (新しいものを求めること) (KN 5–6, 28)
With your inquiring mind (あなたの探究心で) (KN 5–6, 29)
Curiosity is seen as a human inborn inquisitiveness, needed for creativity,
which inspires a person to explore various things. Although inquisitiveness is
a starting point and motivating power, which can lead to new discoveries, the
instruction also emphasizes the importance of persistence and one’s own will
and initiative. Persistence and inquiring mind are both useful virtues to reach
the goal of creating new things.
Curiosity as the starting point (好奇心が出発点) (KN 5–6, 27, Title

1.5)
Something will surely be born out of my curiosity (inquisitiveness.) (私の好奇心からきっと何かが生まれる) (KN 5–6, 29)
As it has been started, let’s continue to seek. (出発したからには求
め続けよう) (KN 5–6, 29)
Kokoro no nôto sees a person as a rational being, who is willing to learn and
device new things. It encourages the reader to observe carefully her/his surroundings in order to find new ideas and to make discoveries. “Improving life
by valuing the truth, seeking willingly (of one’s own accord; by one’s own
choice or free will on one’s own will) new things, and inventing (things)”
(Content item 5–6, 1.5). The moral text advises the reader to think persis-
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tently and profoundly. In order to inspire thinking, it provides a fictitious
description of how inquisitiveness and a studious mind help to make new
discoveries in one’s own surroundings.
We also have a lot of things that we want to know and device. Do not
pass by the thingis which can give you ideas in your life, but think about
them. They give clues to you for how to create something (out of them).
(わたしたちにも、知りたいことや、くふうしたいことがいっぱい
ある。生活の中で、思いついたことを、素通りしないで考えてみ
よう。あなたが何かを生み出すきっかけが、そこにある。)
(KN 5–6, 28)
Let’s think and devise (things). (考えよう
27)

くふうしよう) (KN 5–6,

Looking at the birds flying in the sky, (I, people) thought: “Why can birds
fly in the sky?” “Can’t I fly, too?” Unceasing research (efforts), which
start in such (experiences), have made impossible things possible. (空を
飛ぶ鳥を見上げて「なぜ鳥は空を飛べるのだろう？」「自分も空を
飛べないか？」と考えた人がいる。そこから始まったあくなき探求
ができそうもないことを可能にした。) (KN 5–6, 27)
Although the content item speaks rather philosophically about improving life
by seeking the truth, the text itself approaches the theme from a utilitarian
and child-centered perspective. The truth called for does not have an
idealistic moral meaning or value aspect but refers to the exploration of factual matters of Natural Science. Despite this rather an idealistic point of departure, the moral takes creativity as a pragmatic matter of inventing useful
things.
Let’s examine convenient things close to us. (身近にある「便利」なこ
とを調べよう) (KN 5–6, 29)
The convenient things around us hold clues of their birth. (わたしの身近
にある「便利なこと」。それらにはそれぞれが生まれるきっかけが
ある。) (KN 5–6, 27)
Creativity is generally regarded as a quality, which is closely linked with
individuality, and which is developed by enhancing individuality. In Kokoro
no nôto, however, this connection to individuality is not very strong. Creativity is presented as an ability of all persons, and curiosity is introduced as
its starting point. Because of this inborn curiosity, everyone is treated as a
potential creator of new things.

Moral Responsibility via the Virtuous Way (textbook analysis)

289

The starting point was curiosity, a sense of excitement, which everyone
possesses. Curiosity is a motivating power to enrich our lives. (出発点は
好奇心だった。だれもがもつ「わくわくする」思い。好奇心はわた
したちの生活を豊かにする原動力。) (KN 5–6, 27)
With your inquiring mind (あなたの探究心で) (KN 5–6, 29)
In Japan, the need of creative talents has been especially a concern of the
business world in the third major education reform discourse since the 1980s
(Roesgaard 1998, 164). This entails a pragmatic and utilitarian approach to
creativity. Kokoro no nôto treats it first of all as a power to make discoveries
and inventions, not as a potential to realize individuality in one’s life style, or
as an individual way of thinking, or artistic or aesthetic quality. The text only
includes examples of scientists, not of artists. The moral text presents the
inquiring mind as a power to improve and enrich human life, but it does not
encourage the readers to create music, literature or paintings, i.e., things that
are comprehended as arts. This is surprising because such beautiful things are
an essential part of a rich human life, whose value is particularly understood
in Japanese traditions: the Japanese are famous for their rich artistic sense in
a wide range of arts. While Kokoro no nôto cultivates the curiosity and studious mind, to serve useful—and obviously profitable—inventions, it narrows creativity to the power of inventing useful things. The ambitious ideal
given in the examples about famous inventors suggest that these inventions
would result in breakthroughs in some field of science.
5.2.6.2 Realizing Oneself through Character Development (Personality)
Content
The last chapter and theme of KN 5–6 on intrapersonal morality teaches
about ‘personality,’ adding one more perspective to individual development
besides independence, freedom and creativity. The keyword invites the reader
to call forth and realize 自分らしさ (jibunrashisa). This 自分らしい
(jibunrashii) is the same term, which appears also in the motto of the whole
intrapersonal section, saying: “Let’s cultivate kokoro that looks like you, and
let’s make it shine” (自分らしく心を育てかがやかせよう) (KN 5–6, 6, 7).
In both cases, the concept refers to something that characterizes the person
concerned, i.e., one’s individuality. The text speaks about one’s characteristics, or individuality, by emphasizing self-improvement, and thus encourages
the reader not only to find out but also to improve her/himself.
While Kokoro no nôto invites the reader to realize one’s own personality,
the text asks for the meaning of ‘being ourselves,’ literally, what ‘our-like-
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ness’ is about (わたしらしさってなんだろう). It stimulates the pupils to
find out their true selves with the following questions: “Have you asked
yourself ‘What kind of a person am I?’ You cannot leave yourself wherever
you go or whatever you do. It is you, yourself.” (自分で自分を「どんな人だ
ろう？」なんて考えたことがありますか。どこへ行こうと、何をして
いようと決してはなれることができないもの。それは自分自身。まる
ごとの自分自身。) Kokoro no nôto defines the ‘self’ as somebody, who is
always in a way searching for her/his place in the world. It encourages
self-development by requesting fulfill cards for how to ever improve, or
change, oneself (のばしたい/ あらためたいところカード). (KN 5–6,
30–33.)
A Commitment to Self-improvement (moral virtue) Needed for Realizing
Personality (moral value) by Developing One’s Character (=Oneself)
through Self-reflection and Comparing Oneself to Cultural Ideals (moral
norm)
While the aim of the instructions is that the pupil could exercise personality
and put it into practice, Kokoro no nôto suggests a self-improvement project
(自分向上プロジェクト). It attempts to waken a desire for and commitment
to self-development, which is seen as the needed virtue for displaying personality. In this, what is taught echoes the ultimate goal of education, expressed in the first article of the Fundamental Law of Education: perfecting
personality (人格の完成), or character (see Section 4.4.2). Kokoro no nôto
presents self-reflection as a concrete means to realize this objective. It recommends self-exploration in order to attain the self-knowledge necessary
for improving oneself.
Let’s find and cultivate ourselves (自分を見つけみがきをかけよう)
(KN 5–6, 30, 31, Title 1.6)
When encouraging the pupils to examine themselves, Kokoro no nôto
provides a list of examples of personality traits, and divides them into positive and negative characteristics. The desirable personality traits are presented
after the sentence “It would be nice, if I was like this” (こんな自分って「い
いな」):
•
•
•
•
•

Having a lot of friends (友だちがいっぱい)
Always having smiley face (いつでも笑顔)
Being able to refresh yourself (気分てんかんがじょうず)
Having a positive attitude (to life) (前向き)
Being kind to everyone (だれにでも親切)
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Being persistence (ねばり強い)

The examples of undesirable characteristics, which need reforming, are presented in turn with a statement: “It would be nice to change these characteristics in me” (こんな自分を「変えたいな」):
•
•
•
•
•

Thinking everything negatively (なんでも悪く考えちゃう)
Being stubborn (がんこ o)
Chattering (too much) (おしゃべり)
Easily loosing interest in things (あきっぽい)
Not brave enough to speak up what you want to say (言いたいことが
言えない)

Self-reflection is promoted through a comparison of oneself to desirable and
undesirable characteristics. The reader is encouraged to compare her/himself
to the given descriptions in the following questions.
Can these points also be your good points? (この中で自分にもあるか
な？いいところ。) (KN 5–6, 31)
Do you also have points that you want to change? (自分にもあるかな？
変えたいところ。) (KN 5–6, 32)
As can be seen, the self-examination in Kokoro no nôto is not free stocktaking of what the individual is truly like as a unique person. If individuality
were respected in this sense, the self-search would naturally be as neutral as
possible and enable a true self-examination. However, individuality is not
dealt with as significant differences from others. Characterizing personalities
as desired and undesired ‘selves’ is an evident attempt to use self-knowledge
for self-improvement by guiding the process towards the given ideals. As the
content item (5–6, 1.6) states: “On the basis of self-knowledge (=knowing
one’s characteristics), improving the weak points and actively developing the
good points.” Comparison with moral ideals reveals that the approach concerns character development rather than finding out everyone’s unique individualities, and cultivating respect for them.
"3+"%&#$).'%#&) $"3%$ $
Kokoro no nôto attempts to strengthen self-confidence by guiding the children to see themselves in a positive light: “The aim is that even a child, who
has lost her/his self-confidence, will polish her/himself and see her/himself in
a positive way” (…自分を失いがちな子どもも、自分をみがき、自分を
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肯定的に見るようになってほしい) (TM 2002, 60). While encouraging
self-development, Kokoro no nôto pays attention both to a person’s strengths
and weaknesses, but underlines especially the good points. Kokoro no nôto
encourages the reader, even with those characteristics that cause a feeling of
inferiority, to see her/himself positively. According to the text, it is important
to remember that weaknesses might not look as bad from the viewpoints of
other persons. This obvious emphasis on seeing oneself in a better light implicitly encourages the readers to overcome a shame for one’s ‘disadvantages’—which naturally in turn helps to develop oneself.
There are various good points in me. I find them, and enhance them, so
that my individuality (=‘my-likeness’) can be polished (lit., can shine)
more. (わたしの中にある あんないいところ、こんないいところ。
それを見つけ、のばしていくことで、わたしらしさがもっとみが
かれるはず。) (KN 5–6, 31)
Do you have other good points? (このほかにあるかな？自分のいいと
ころ。) (KN 5–6, 31)
Even if there are some characteristics that you do not like, these characteristics may not be bad for the people around you. So, have a look yourself once again. You should be able to change more. (いやなところだっ
て まわりの人から見ればそんなことないかもしれない。だから、
もう一度自分を見つめてみよう。あなたはもっと変わっていける
はず。) (KN 5–6, 32)
Although Kokoro no nôto presents the desired characteristics only as examples, they convey cultural colored valuations of certain kinds of personalities.
The text leads the reader to examine oneself by the ‘given’ list of culturally
valued and non-valued traits instead of encouraging her/his freely to find out
the valuable qualities and talents that s/he has, and to appreciate them. This
instruction seems to contradict the motto chosen for the whole book, i.e., the
cultivation of kokoro to shine in one’s own fashion (KN 5–6, 6, 7). Does this
realize Okamoto’s (2001, 109) concern, that now as the Japanese consider
diversity and the respect for individuality to be good, “they naturally think
that these concepts should be applied to all people “uniformly?” This ‘uniform individuality’ achieved through character development differs greatly
from individuality in the rational-realistic tradition, which defines individuality as a personal fashion to realize the meaning of life. According to Puolimatka (1999, 38): “A child develops an ability to recognize the meaning of
life, and to realize it individually, on the basis of critical thinking, rich value
experiences, self-knowledge and suffering.”
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In order to evaluate the individuality pursued in Kokoro no nôto, we need to
define some concepts close to individuality, such as personality and character,
which are understood differently depending on the theory. In the field of
ethics, Frankena (1973, 63) reminds us about the difference between moral
character and personality. According to him, virtues are the traits of ‘character’ rather than traits of ‘personality,’ such as charm or shyness; virtues “all
involve a tendency to do certain kinds of action in certain kinds of situations,
not just to think or feel in certain ways.” The present psychology goes further
and distinguishes the traits of temperament as individual ingredients for personality: Temperament is an inherited difference that makes each person
individual (Keltikangas-Järvinen 2004, 10, 11). According to the theory presented by Thomas & Chess, temperament is understood as behavioral patterns, which can appear in different forms, including the level of activity, the
biological rhythm, the tendency of approach/retreat in new situations, adjustment, responsiveness, the intensity of reactions, the quality of mood, the
tendency of being distracted, and the duration of concentration, and persistence. On the basis of these characteristics, it is roughly possible to distinguish three temperament types: easy, slowly warming up, and difficult. The
inborn temperament traits function as the biological point of departure for the
development of personality. Temperament is different from personality in
that temperament is a person’s pattern to behave, or an individual habit to
react, whereas personality develops as the result of the interaction between
the inherited temperament and the environment. Since personality develops
in educational and other interactions with the others, its development depends
on how well or badly the environment understands and supports a child’s
own temperament, and how well the expectations of the environment and a
child’s temperament match each other. (Ibid., 33–35, 46–61.)
Kokoro no nôto nourishes culturally desirable personality. If such attributes as, for example, vivid, extrovert, peaceful, quick-tempered, shy, reserved,
persistent, unsocial, melancholic, pessimist, irritable, restless and flighty,
describe temperament traits (Keltikangas-Järvinen 2004, 11, 39), most examples of personality in Kokoro no nôto represent temperament traits. Only
‘friendliness to everyone’ can be taken as a purely moral attribution. However, temperament traits are taken as the objects of moral education.

At the root of my goodness that I have found, there is surely something that can be traced back to ‘human good.’ (わたしが見つけた
いいところ。その根っこにはきっと「人間としてのよさ」があるは
ず。) (KN 5–6, 31)
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This reveals a problem from the perspective of moral education: Although
temperament itself is not good or bad, cultures value some features as good
and some as bad in an irrational way (Keltikangas-Järvinen 2004, 11, 12).
This happens also in Kokoro no nôto, when sociability (Having a lot of
friends), cheerfulness (Being always smiley) and optimism (A positive attitude) are regarded as desirable characteristics, whereas pessimism (Thinking
everything negatively) and shyness (Not brave enough to speak up what you
want to say) are treated as undesirable qualities. This suggests that in Kokoro
no nôto, individuality, jibunrashisa, is valued as far as it meets the cultural
ideals. Keltikangas-Järvinen continues:
No temperament feature is exceptional or abnormal, but all of them are found in
the normal variation and form a normal distribution. All people possess each
temperament feature. Thus none of the temperament features are positive or negative in themselves, but the circumstances, the environment and culture determines
their value. We cannot speak about the goodness or badness of some temperament
feature, but its suitability (appropriateness) to some certain environment. (Ibid.
2005, 236.)

Cultural educational emphases may have fatal consequences. As Keltikangas-Järvinen (2005, 12) makes the point, temperament has a significant role
for a person’s well-being, working life and coping with stress, because wrong
expectations may load a child excessively. The cultural differences direct
children’s development so that a child with the same inherited points of departure becomes a survivor in one culture and a loser, or even troublemaker
in another culture. The result depends not only on how well or badly a child’s
inborn temperament suits the cultural values and expectations, but also how a
child’s behavior is reinforced, how a child is guided, punished or understood
(Ibid., 240.) This has influence on how well s/he feels s/he is accepted, which
in turn affects her/his self-respect. It is crucial to show respect for and understanding of a child’s individuality.
Kokoro no nôto urges its readers to show personality, jibunrashisa. In the
instruction, self-realization presumes self-development. Although this is not
explicitly said, this conclusion can be inferred from the overall emphases of
intrapersonal morality: In fact, self-development is a theme that characterizes
all of intrapersonal morality and describes moral responsibility in relation to
oneself. As the examples showed, individual personalities are not approached
as significant differences from others but are taught to be evaluated as moral
qualities. Showing personality thus requires continuous progress in character
development.
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5.2.7 Summary: Responsibility for Improving Oneself
The text-analysis confirmed what the comparison between the scope of
intrapersonal morality and the personal domain of morality, defined by the
Bottery (1990, 74–84), already suggested in Section 5.2.1: the focus of
Kokoro no nôto is not on the deliberation of the individual’s personal life and
personality, but on the virtues needed for self-development. The first and last
individual virtues in the section concerned tell all the essential about
intrapersonal responsibility: Instruction, which starts with a virtue of self-discipline and ends up with character development, entrusts the individual with
a responsibility, not only to look after, but also and especially to develop
oneself and one’s character. This can be condensed in a sentence: “Having a
kokoro that you want to be better” (もっとよくなりたい、という心をも
っていることかな) (KN 3–4, 57). The overall description of intrapersonal
responsibility on the basis of virtues is displayed in Table 26.
Table 26. Intrapersonal responsibility.
Virtues
Individual
virtues

Intrapersonal responsibility
Commitment to
self-improvement

Individuality:
Realizing personality

Character development

Self-discipline

Independence
=Self-help (freedom from others;
from vices)

Autonomy:
Doing things by
oneself

Responsibility

Personal responsibility

‘Universal virtues’

Doing the right
thing

‘Japanese virtues’

Work ethic

A sense of
self-discipline and
responsibility
Rational
virtue

Consideration

Moral
virtues

Courage
Truthfulness
Persistence
Seriousness
The ‘true self’

Individual
virtues

An inquiring (inquisitive, studious)
mind

Individuality:
Realizing oneself

Selfdevelopment
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As the table above displays, intrapersonal responsibility means first of all the
development of oneself. This self-development consists of the demands for
continuous character development, doing one’s things (duties) in person,
personal responsibility for one’s decisions and conduct, doing the right thing,
as well as virtues ideal for a good work ethic. Independence means self-help
in doing things, and requires both self-discipline and a sense of responsibility,
which together with careful consideration are requirements for assuming
personal responsibility. While doing the right thing requires ‘universal virtues’ of truthfulness and courage, the work ethic contains traditional ‘Japanese virtues’ of persistence and seriousness in fulfilling duties, as well as
such individuality, which shows the true self in seriousness and realizes itself
through inquiring and studious mind (creativity).

5.3 Continuing with Social Relations
5.3.1 Introduction of Interpersonal Morality
The Centrality of Social Relations
The virtuous way continues in Kokoro no nôto with a section concerning
interpersonal morality, which cultivates virtues needed for good social relations. The following two opinions, quite opposite to each other, describe how
the cultivation of social relations is seen in Japanese education. For example,
Lewis (1995, 62, 66) praises the national primary school curriculum because
it stresses the development of the whole child, focusing not only on academic
learning, but also on social, emotional, and ethical development. According
to the author, the National Curriculum Guidelines explicitly target children’s
social development, seeking to develop children who have “autonomy,” “an
active attitude, as one family member, of wanting to improve family life,”
and “an approach to life that is happy and pleasant” (Ibid., 66). On the other
hand, Asano (2000) criticizes education for failing to develop children’s
social skills and ability to solve behavioral problems. The writer claims that,
while students are prepared “worker bees” for corporate culture, their friendships are based on “competitive or dominant-submissive types of relationships, rather than on equality.” According to Asano, students, who do not
have enough opportunity to learn how to solve such problems as bullying (い
じめ) or other types of delinquent behaviors, react with truancy, neurosis,
and other physical and psychological problems.
The focus of the analysis is on how the moral texts cultivate positive and
constructive relations. This section about social relations also actualizes the
question about problematic behavior; bullying, violence, and school truancy
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in many cases have a close connection to friendships. The most common
forms of bullying in Japanese primary school, teasing, exclusion, and verbal
threat (Kanekura 1996 in Okano & Tsuchiya 1999, 197), for instance, always
occur during social contacts. Also school refusal, which according to the
survey of the Ministry of Education 1994 (Okano & Tsuchiya 1999, 203)
derives from events at school (44.5%), individual problems (27.8) or family
problems (14.8), can be traced in many cases to relations with friends and
schoolmates. Therefore one of the interests of the analysis is how the moral
text addresses social problems and guides the readers to resolve disputes and
conflicts, which are inevitable in all relations and not rare in children’s social
contacts either. This chapter, in which main question is what kind of moral
responsibility Kokoro no nôto teaches about relations with others, starts by
introducing a general approach to interpersonal morality.
The Collective and Affective Point of Departure in Mottos
How does Kokoro no nôto approach interpersonal morality in mottos and the
introductory pages? The point of departure in social cultivation is an encouragement for sociability, underlying the crucial role that social relations have
in Japanese culture. Referring to the fact that nobody lives alone, the mottos
call the reader to strengthen her/his bond with other people.
%))%(%)() %$),%
Let’s unite our kokoro. (こころと

こころを

むすぼう) (KN 1–2, 29)

Let’s live together with people. (人とともに生きよう) (KN 3–4, 33)
Living together. (ともに生きる) (KN 5–6, 35)
While each motto contains a message about shared life, sociability is argued
for as a natural thing arising from social reality. The sentence: “There are
plenty of people around you.” (KN 1–2, 29, Opening) directs the reader’s
attention to the fact that no one lives alone but is surrounded by a number of
people every day. This factual argumentation is understandable particularly
in such a densely populated country as Japan, where the total population was
one hundred and twenty-eight (128) million and population density three
hundred and forty (340) persons per square meter in 2003.149 The questions

149

In comparison to Finland, the respective figures are five million and two hundred thousand
(5.2) inhabitants and seventeen (17) people per square meter. (Virtual Finland – your window on Finland. http://virtual.finland.fi/ 01.06.2005). In 2001, Japan’s population was the
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of the opening page convey an implicit message not only to make friends but
also to make contact with many people. Sociability is contrasted to loneliness,
presupposing that social relations have a positive influence on one’s life.
How many people did you talk to yesterday? How many people will you
talk to today? There are plenty of people around you. Let’s unite our
kokoro with a cheerful smile (lit., bright smiley face). (きのうは なんに
んの ひとと おはなし した？きょうは なんにんの ひとと おは
なし するだろう？ あなたの まわりには たくさんの ひとが い
るんだね。あかるい えがおで こころを むすぼう。) (KN 1–2, 28,
29)
One morning there was a friend sitting in a corner of the school playground. He was bending his head and looking at a small pebble by himself. When I asked him “What is the matter?” he had a small smile on his
face. “Let’s play.” “Yeah.” At that moment, his eyes were twinkling. (あ
る朝、運動場のすみっこで友だちがすわりこんでいた。ひとりぼ
っちでうつむいて小さな石ころを見ている。「どうしたの。」って
話しかけるとさびしそうな顔でほんの少し、わらった。「いっしょ
に遊ぼうよ。」「うん。」そのとき、友だちの目がかがやいた。)
(KN 3–4, 32, Opening)
The sociability of section two is motivated by a pragmatic aspect. The text
“Can we manage to stand up? Let’s try to stand up (leaning on each other)
back to back. Can we do it?” (立てるかな せ中を はなさず 立ち上がっ
て みよう。できるかな。) (KN 1–2, 28) is accompanied by a drawing of a
schoolgirl and boy in their sports clothes, trying to get up by leaning on each
other back to back. This exercise, which is familiar from sports lessons, succeeds only, if both counterparts trust and lean firmly on each other. It demonstrates one of the fundamental principles in Japanese education: the importance of co-operation and mutual trust in order to achieve and succeed in
something, and particularly in achieving common goals.
Despite its highly collective emphasis, interpersonal morality is not cultivated entirely without an individual perspective. The approach speaks also

the ninth largest in the world, equivalent to 2.1 percent of the global total, and its population
density ranked the fourth among countries with a population of 10 million or more. The
population density was naturally the highest among the Tokyo area, where the average 5,517
per square kilometer was almost sixteen times the national average. (Ministry of International Affairs and Communication, Statistics Bureau. Statistical Handbook of Japan.
http://www.stat.go.jp/english/data/handbook/c02cont.htm 01.06.2006)
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about personal color. Even though the examples of differences are very concrete, such as likes for food and hobbies, the used metaphor about everyone’s
own color might refer to more complicated matters of personal characters,
too. In this, the text takes a positive and constructive stand for individual
differences and indirectly calls for valuation of individuality. In addition to
pragmatic aspects, the approach offers a sentimental view to social relations:
“Let’s unite our kokoro” (こころと こころを むすぼう) (KN 1–2, 29).
Using such affective terms as warmth, kokoro and personal color, the opening
pages draw a beautiful picture about friendship and the significance of social
relations. The beauty of friendship is reinforced by pictures of happy classmates hugging each other (KN 3–4, 32; KN 5–6, 35). The text advices to
spread warmth as a means to enlarge one’s social circle. The emotional impact of social involvement is considered so powerful that it can overcome
potential individual differences.
When one kokoro touches another kokoro, it spreads warmth. Let’s
broaden the circle of our contacts. (心と心がふれあうと あたたかさが
伝わっていく みんなでふれあいの輪を ひろげていこう) (KN 3–4,
33)
Your warmth by which you respond to my smile. Your warmth by which
you wipe away my tears. Such warmth of yours makes my kokoro warm.
You, who likes curry rice, and me, who likes spaghetti. You, whos like
playing sports, and me, whos like reading. You, who are so different from
me, give me the warmth of the kokoro. (わたしの笑顔にこたえてくれ
るあたたかさ。わたしのなみだをつつんでくれるあたたかさ。そ
んなきみのぬくもりが わたしの心をあたためてくれる。 スポー
ツが好きなきみと 読書が好きなわたし。カレーライスが好きなき
みと スパゲティーが好きなわたし。 こんなにもちがうきみがく
れる 心のぬくもり。) (KN 5–6, 34)
Each person has her/his own color. The color by which we can contrast
with (and therefore emphasize the qualities of) each other. (それぞれの
人にそれぞれ色。たがいに相手を引き立て合う、そんな色。) (KN
5–6, 35)
As a whole, however, the opening texts assume a strongly collective perspective to social relations. This approach takes people as social beings, and
introduces social relations as important networks to the individual. While
stressing the importance of communicating with others, the preambles encourage the readers to increase their spheres of social contacts, and advise
them not to be alone, nor to leave anyone alone, but to approach people with

300

Päivi Poukka

friendship and to live and share things in spite of individual differences. According to the introductory text, one should approach other people with a
cheerful and smiling face. “Let’s unite our kokoro with a cheerful smile (lit.,
a bright smiley face)” (あかるい えがおで こころを むすぼう) (KN 1–2,
28, 29). As discussed in the introduction to intrapersonal morality (Section
5.2.1), egao, ‘a smiley face,’ can be taken as a positive encouragement to
approach people with an open mind, a friendly attitude and warm kokoro.
However, the term is somehow ambiguous as far as morality is concerned.
(This theme will be reflected over in relation to affective cultivation in Section 6.3.4.) The emotionally strong approach to social relations underlines
sociability as a desirable thing. It regards ‘being together,’ ‘unification of
kokoro’ and the ‘smile’ as important, but does not mention a word about
children’s social problems and problematic behavior. The only negative thing
mentioned here is loneliness, but even that, according to the text, is soon
overcome by a friendly invitation by a classmate. This over-positive and
idealistic approach to social cultivation is not very promising as far as the
responsiveness of moral education to the children’s actual problems is concerned.
The Themes of Interpersonal Morality
As for morality concerning social relations, Kokoro no nôto raises five topics,
which can be derived from the content items, keywords and titles of the
chapters. In Japanese moral education, attention is given to good manners,
friendliness, friendship, gratitude and differences, which are regarded as
important in cultivating social relations. The frequency of the topics in the
Kokoro no nôto books are presented below in Table 27.
Table 27. Moral themes concerning social relations, in the order they appear in
Kokoro no nôto, and the respective chapters.
Moral themes

1–2 grades

3–4 grades

5–6 grades

Manners

KN 1–2, 2.1

KN 3–4, 2.1

Friendliness

KN 1–2, 2.2

KN 3–4, 2.2

KN 5–6, 2.2

Friendship

KN 1–2, 2.3

KN 3–4, 2.3

KN 5–6, 2.3

Gratitude

KN 1–2, 1.4

KN 3–4, 1.4

KN 5–6, 2.5

Differences

KN 5–6, 2.1

KN 5–6, (2.3), 2.4

As displayed in Table 27, all of the themes are handled in three books, except
for ‘individual differences,’ which are given space only at the upper level. If
compared to, for instance, with the topics suggested by Bottery (1990,

Moral Responsibility via the Virtuous Way (textbook analysis)

301

75)—whose presentation is selected as an example of the rational approach to
values education—it can be seen that the number of themes is rather limited.
As far as the interpersonal moral area is concerned, Bottery introduces the
following content items:
•
•
•
•
•
•
•
•
•
•
•

The nature of friendship
The need for affection and security
Fairness and trust
Getting on with others and personality conflicts
Jealousy, bullying, hatred, conceit, prejudice
Faults in oneself and others
Sexual relationships and marriage
Dependence, interdependence and independence
The rights and needs of the very young and very old
The rights of the unborn
Roles and attitudes

The only similar topic seems to be friendship. As it will be shown later, the
topics about justice and human rights are included in the area of societal
morality. Such matters as roles and attitudes or dependence, nôto does not
deal with them as separate issues. However, the themes totally missing in the
Japanese moral texts are ‘negative’ matters, e.g., conflicts, faults, or jealousy,
bullying, hatred, conceit, prejudice, as well as human needs. This suggests
that the Japanese moral syllabus lacks some moral values and issues actual
and crucial for the children’s well-being. One explanation can be found in the
different approach to values education: Since the Japanese moral education
represents character education, moral instruction is constructed around virtues, not around moral issues as it would be in the rational tradition. However,
the dissimilarity between the approaches does not explain all the differences.
The inclusion and seclusion of certain content items and themes are always
influenced also by cultural traditions, the predominant value traditions and
prevailing educational policy. The virtues that Kokoro no nôto uses used to
build social relations under the themes are presented in Figure 20.
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Figure 20. Interpersonal morality: Building and maintaining social relations through
moral, individual, and affective virtues and etiquette.

Figure 20 reveals that interpersonal morality consists of two affective virtues,
one major moral virtue with several subvirtues, and one moral-affective-individual virtue. Besides, there is ‘smile,’ which is recorded as an implicit affective virtue, as the case in intrapersonal morality. The figure also
demonstrates the importance given to etiquette as a social virtue. Etiquette
goes hand in hand with morality in Japanese moral education, but in principle
they represent two different spheres. Etiquette refers to conventional rules of
behavior in interpersonal relationships, and differs from morality and ethics
in that it “concerns specific rules as applied to concrete situations rather than
generalities” and states the requirements for “outward conduct rather than
inner beliefs or convictions.” (Japan 1993, 350.) When also the moral values
(what is aimed at?) and norms (how are the values supported: how should one
act and behave?) are distinguished between, interpersonal responsibility can
be described as is done in Table 28.
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Table 28. Themes, values, norms and virtues pursued in interpersonal morality.
Themes of
interpersonal
morality

Values

Norms

Virtues

Classification
of virtues

Politeness

Respect and
care for others
and kindness
(Positive
attitude)

Showing consideration for others by
being polite

Refined
manners

Friendship

Friendship
-Increasing
social contacts
- Having and
maintaining
friends(=friendl
y relations)

Keeping on terms
Understanding
Encouraging

Mutuality:
mutual trust,
respect,
helpfulness
and encouragement

Differences

Harmony

Respecting different opinions and
feelings by understanding (omoiyari)
and accepting them
Avoiding collision

Respect for
differences:
Open-minded
ness, and
modest and
soft kokoro

Friendliness

Caring and
kindness
(Positive
attitude)

Understanding
other persons’
feeling, by assuming their standpoint,
and responding to
them, by showing a
warm kokoro , i.e.,
taking a positive
attitude

Omoiyari

Central virtue
in social
relations

Gratitude

Social, mutual
responsibility
(to fulfill one’s
duty)

Showing gratitude
and returning a
favor

A sense of
gratitude

Primus motor

Etiquette

Moral virtue

Moral-affective-individual virtue

Affective virtues

The next chapter will explore in more detail what kind of interpersonal responsibility the Kokoro no nôto aims at. It starts with etiquette and proceeds
through moral virtues of friendship and moral-affective-individual virtue
concerning individual differences to affective virtues, which are most central
to social responsibility.
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5.3.2 Etiquette for Communicating in Social Relations
Content
Kokoro no nôto starts section two about social relations by focusing on politeness, which confirms the fact that manners play an important role in Japanese social relations. There are altogether three chapters, one in each book,
dealing with the theme. The central concept is 礼儀 (reigi), referring to
good manners and etiquette. Courtesy is presented as a means to express
one’s kokoro, which in this context means respect, kindness and caring for
others.
Kokoro no nôto for the first and second graders teaches the basics of good
manners and greetings. The learner is reminded about such greetings as O
2(arigatô), Thank you, GU4 (gomennasai), I am sorry, 
8M!D$ (ohayôgozaimasu), Good morning, U5,8(konnichiwa), Good afternoon, U9U8(konbanwa), Good evening, J
$E4  (oyasuminasai), Good night, as well as 8#GD"0(hajimemashite), How do you do?, and
M4N (sayônara),Good-bye. The
pupil is taught to start meal politely with *+D$ (itadakimasu), I eat
with gratitude, and to finish it with  , ( 
D 1 " * (gochisôsamadeshita), Thank you for the meal. The Japanese are also expected
to use such greetings as -0D$ (ittekimasu),I am leaving now,
when leaving home or going out, and *+D(tadaima),I am back, when
returning home, and #ID"D$ (ojamashimasu), Thank you for having me, when visiting somebody’s home. (KN 1–2, 30–33.)
KN 3–4 teaches communication with others through polite behavior. The
text focuses attention to how to greet when meeting or leaving someone, how
to act at dinner, how to listen to or help somebody, how to speak to adults or
children, or how to speak on the telephone. The chapter gives some examples
of how a child can correctly use polite (honorific) expressions in special
occasions. The book also adds some greetings and phrases to the list already
taught earlier, for instance, such as    O 4  (okaerinasai),
Welcome back, a greeting when someone returns home, and $ED&U
(sumimasen), I beg your pardon, Excuse me, an apology when one has done
something wrong or is asking for a favor. The learner’s memory of greetings
is brushed up by a crossword, which requires twenty-five appropriate greeting words. (KN 3–4, 34–37.)
Under the title “The network that unites kokoro and kokoro together,” KN
5–6 continues the theme of courtesy by deepening its meaning. While Kokoro
no nôto defines courteousness as an expression of sincerity (true heart) (Ʋ¢
28DR7ǯQ) (KN 5–6, 37), the Teacher’s Manual explains it as a
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unity of Ĩ (kokoro) and 形 (katachi) (TM 2002, 61). The text advises the
learner to express her/his kokoro to others through katachi, a set form. The
text presents the traditional etiquette as a good example, how the Japanese
people have expressed kokoro, their thoughts and feelings for other people in
the right manner. The text on politeness parallels that for good manners and
etiquette. The reader is given an assignment, which requires the application
of courtesy in a real situation: The pupil is asked to write down how s/he
should speak on the phone when arranging a visit to a bakery shop for the
class, and when actually visiting it. (KN 5–6, 36–39.)
Refined Manners (moral virtue) Needed for Communicating Respect,
Caring and Kindness (moral value) through Politeness and Consideration
(moral norm)
As far as interpersonal morality is concerned, the first aim of Kokoro no nôto
is to teach polite communication with other people. In the words of the content item: “Knowing the importance of manners (courtesy) and contacting
wholeheartedly with everyone” (Content item 3–4, 2.1). The textbook presents politeness as means to express consideration for others and cultivates
good manners and courtesy in order to show it. The examples below demonstrate, how kokoro and manners form an inseparable pair: The purpose of
etiquette is to express kokoro, while the expression of kokoro presumes the
right manner.
The aim is (to build up) oneself with the right manners. (Ʋŷ"
*"TG!"0\|) (KN 3–4, 37)

S

Let’s adopt the manner to convey kokoro. (ĨTPġTȒ5.M
) (KN 5–6, 37)
Right manners wholeheartedly (ĨTG0Ʋŷ") (KN 3–4, 35,
37, Keyword 2.1)
Politeness (etiquette)—conveying our kokoro by respecting manners (Ʋ
ȼġTî¯5"0ĨTMS&Ð) (KN 3–4, 34, 35, Title 2.1)
Since greetings are the basics of good manners, a child is expected to master
a number of greetings—there are nearly thirty different greetings in Kokoro
no nôto—so that s/he is capable of using them skillfully and cheerfully. The
Japanese teaching pursues politeness in language, facial expressions and
behavior. “Trying to contact (and communicate) cheerfully with pleasant
greetings, words, actions and so on” (Content item 1–2, 2.1). Moral education
also expects that the pupil along with age, acquires a good command of eti-
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quette in different situations. Pupils are warned about the corruption of words
and attitudes in social communication.

It is said that the language used and attitude in social contacts are
in disorder in today’s world. Perhaps also we primary school pupils
use language carelessly and (our) attitude towards it tends to be a
little corrupted. (ǽ"ǸǫJ 5ń$PĵęQ0P2S
QPD77 ąõƚ7S*"*,H ..;3Ǹǫ
T.-0P" ĵęH,L-2Q,H"Q4  (KN

5–6, 39)
Being polite in the proper way according to the time and place (ř2âT
SD0Ʋ¢ŷ"$P) (KN 5–6, 37, 39, Keyword 2.1)
There are words and attitudes that are in accordance with the time and
place. (ř2â5Ī#*Ǹǫ/2ĵęP) (KN 5–6, 38, 39)
In Japan, etiquette, which is expressed, for instance, in the formality of language, clothes (uniforms), seating arrangement, and praising, should particularly be used in accord with social status of people, age or gender (Japan
1993, 350). The advice to accord one’s behavior according to the respective
situation: “Making wholeheartedly contacts with people by using the right
etiquette according to the time and place” (Content item 5–6, 2.1), also thus
includes an implicit reference to the right level of honorific words (ŋǿ).
Turning Attention to Others
As almost all learning and training in Japan begins with a set of form, katachi
(Rohlen and Letendre 1996, 372), so does moral instruction on social relations. The West, where formalities are avoided in the name of spontaneity,
independence, and creativity (Ibid.), good manners and etiquette can be
criticized as rather a formal start for teaching a child about social relations.
How essential is it to approach social relations with greetings, smiles and the
correct style of speech before mentioning a word, for instance, about the
meaning of true friendship? On the other hand, etiquette is not only good
manners but also a polite way to show interest in others, i.e., it is a way to
overcome self-centeredness. The Japanese teaching on politeness can be
summarized by the following points: 1) Since the section about interpersonal
morality starts with the theme of courtesy, good manners are highly valued in
social interactions: Good manners are considered as the morally right form of
communication. 2) Giving stress to manners and etiquette shows that formalities are regarded as a desirable way of showing politeness, but 3) eti-
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quette is also presented as conveying an affective message of kokoro,
4) which in turn is presumed to be positive. The instruction of politeness
becomes more understandable as the first topic, when and if it is not taken
only as a formality but is understood as a channel to show respect, consideration and friendliness. As it will be seen later in the section dealing with
affective development, communication of other-centered feelings characterizes the whole Japanese teaching of interpersonal morality. Even though
the teaching of external behavior cannot guarantee an ethical attitude, already
Aristotle taught that it is possible to cultivate such emotions and desires
through habituation that contribute positively to a child’s moral development
(Puolimatka 2002, 354, 355). Rohlen and LeTendre (1996, 372) explain the
Japanese’ undue respect for forms by their idea of learning, which is associated with the repetition of form until “the wisdom or truth embodied in the
form become apparent and identification occurs.” Since good manners, at
least, help to turn attention to others, and, at best, teach such important
other-centered affective virtues as consideration and respect for others, a
greater attention to teaching of manners is recommendable everywhere in the
ever self-oriented world.
5.3.3 Moral Virtues: Mutuality in Friendship
Content
There is one chapter in each book of Kokoro no nôto dealing with the relation
between È+,(tomodachi), friends. The theme is condensed in the title:
“Together with friends” (2H+,2 -"L) (KN 1–2, 38, Title 2.3).
The focus is on children of the same age group. The text uses mostly the term
tomodachi to indicate a relation between playmates, not a deeper contact
between friends; the term friendship, Èİ (yûjô), does not appear until the
upper level, where it refers to a more personal friendship broadening the
sphere of social relations to different sexes, too. (The other relations, such as,
for instance, between family members, are dealt with in section four about
society and groups.) The instruction covers such aspects as being on good
terms, mutual understanding and help, without forgetting co-operation.
By pointing out things what a pupil can do together with other children,
KN 1–2 accentuates the affective advantage of having friends: it is fun to
play together and nice to study together. Stating first that, a child’s vitality
(vigor) grows a hundred, or even a million, times bigger, when sharing time
with friends, the text inquires whether a child would like to make a lot of
friends. Photos illustrate some situations—all taking place in school surroundings—where happy looking children are spending time together. There
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are no pictures or texts about loneliness, disagreement or other negative
things. (KN 1–2, 38–41.)
KN 3–4 describes why it is good to have friends: The text argues that a
friend can share time with you, comfort you when you are sad, help to cheer
you up when you are alone, encourage you when you are troubled, and consult you when you are worried (KN 3–4, 42)—the very characteristics of ī
JO (omoiyari). After asking what one should do in order to make more
friends and get along better with them, the text recommends studying the
meaning of three Chinese characters. The first character, È, meaning a
friend, is composed of four strokes marking hands, bending for protection
and sheltering. The second character , which stands for trust, is formed by
two radicals: While the first one (X) refers to a human and the latter (Ǹ) to
words and speaking, the combination conveys a message “To keep to what
one has said and promised” (Ǹ-*2JJ("*2T3D1
HȘ$2). The last character », referring to help, consists of the radicals
, to pile or heap, and ¹, strength, and signifies help. Thus the building of
friendship is taught to require mutual trust and help in order to create a good,
supportive and constructive relation. The text asks the reader to search for
such stories and songs that tell about reciprocal trust and help between
friends, as well as to write down the good features that one can find out in
friends. (KN 3–4, 42–45.)
In addition to Kokoro no nôto handling children’s relations at a general
level “It’s good to have friends, isn’t it?” (È+,-0M6) (KN 5–6,
44, Title 2.3), KN 5–6 deepens the concept of friendship from merely companionship to a relation based on mutual encouragement and support. The
following ‘thought’ of a schoolchild is used to demonstrate the deepening
understanding of friendship: “I had thought that a friend is a playing mate,
but once, when I was feeling down, I was moved by your encouragement.
Then, on my way home, I understood for the first time what friendship is all
about.” (È+,8 ț?ȧ4U+2ī-0*Q3Ǫ,FS*
"TE8D"0Q*2Ǣ-2Ə4-* (4U
+ QÈ+,4U+-08#G0ſ/*7đOȟ ) (KN
5–6, 44.) Taking into account the developmental stage of fifth and sixth
graders, Kokoro no nôto also includes the aspect of opposite sexes into
friendship. The topic is not discussed very openly at first—the reader is expected to “feel” (Ĵ#P) through the wording of the text and the atmosphere
of the illustration that the text speaks about an incipient friendship between
opposite sexes, too (TM 2002, 63)—but later the chapter declares directly:
You stand at the entrance of adolescent, which is called puberty. It is
natural that boys and girls pay attention to each other. But since you are
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together, how about trying to understand and support each other? And
let’s lay a foundation for good relations. (4**,8īŘţ2
ȪŘ7§OË5ƾ-0P Ɲñ*5Ĳȇ"0"D78
*OD 1H -"L5P7+N *5ƘǷ"Ð
-0ņÐ-083+R ("0 MȨT/0
 ) (KN 5–6, 2.3, 47)
KN 5–6 speaks also about the importance of building relations despite personal differences, but this aspect is dealt with in greater detail in the chapter
on differences.
Mutual Respect, Trust and Helpfulness (moral virtue) Needed for
Increasing the Number of Social Relations and Maintaining Good
(Harmonious) Friendship (moral value) by Understanding and
Encouraging (moral norm)
What does Kokoro no nôto teach about friendship? Friendship is presented as
a moral value with many benefits: “It’s good to have friends, isn’t it?” (KN
5–6, 44, Title 2.3). Kokoro no nôto points out the value of, not only having
friends, but also increasing social contacts and improving relations, and asks
what one should do in order to make many new friends, and to be on better
terms with them (H-2* U7È+,T.P*G5H-2È+
,2ǧ4P*G53$Q9M71"L) (KN 3–4, 42). Although acknowledging individuals’ differences no matter how many friends
they have: “There are individual differences in the number of friends” (ÈȠ
7Ō58ċP) (TM 2002, 21), moral teaching encourages the
pupils to make more friends. Since the stress is on having many friends, there
is no doubt that sociability, understood as being extrovert, is regarded as a
desirable characteristic. The main concern in social relations is to keep on
good terms with others (M), i.e., to sustain harmony. “Being on good
terms (=getting along) with friends and helping each other” (Content item
1–2, 2.3).
Let’s broaden the circle of our contacts together. (EU41>Q7
ȕTė0) (KN 3–4, Opening 33)
Being on good terms with friends (2H+,24M) (KN 1–2, 39,
41, Keyword 2.3)
How does it guide the reader to make friends and to keep them? The instructions recommend mutual understanding as a way to develop social relations:
“We can improve each other by understanding each other” (ÈȠ ƘǷ"Ð

310

Päivi Poukka

21ƯÐP) (TM 2002, 63). Relations can also be improved by
encouraging each other and finding out everyone’s strengths. As far as relations between boys and girls are concerned, Kokoro no nôto underlines both
the importance of understanding each other and friendly co-operation:
“Trusting in each other, deepening friendship by learning from each other,
boys and girls co-operating and helping each other as friends” (Content item
5–6, 2.3).
Everyone has her/his good characteristics. (EU45
ROD$ ) (KN 3–4, 2.3, 45)

$04M2

Let’s look for friends’ good characteristics… and write down our feelings
about them. (È+,7M2RT "
Ĵ#*2T5
qr"0D"L ) (KN 3–4, 45)
Boys and girls, cooperating as friends (ƝñMÄ¹"Ð-0) (KN

5–6, 45, 47, Keyword 2.3)
The most crucial virtue for the building and maintaining of friendly social
relations is reciprocity: mutual trust and help.
In order to make a lot of friends and to have friendly relations, mutual
trust and help are important things. (* U7È+,T.O M
4-0*G5î¯422"0 #Ð22 »Ð
2OD$ ) (KN 3–4, 43)
Even when we are far from each other, (my) friend surely thinks of me
warmly. Since we believe so, (we) can live by encouraging each other.
(84Q0*-0-2S*"72TǛ0Q0P (
īN(*58D"Ð-0ƚ0P ) (KN

5–6, 45)
Friends who trust and help each other. (#Ð
(KN 3–4, 44)

»ÐÈ+,)

Trusting each other. (#Ð2) (KN 3–4, 43)
Let’s value—from the bottom of one’s kokoro—mutual trust and help
with friends. (È+,Ñç1ĨN#Ð*5¹TÐS&P
Tî¯5"D"L ) (KN 3–4, 43)
One more viewpoint to children’s friendship consists of potential difficulties
in daily communication (TM 2002, 63). Potential conflicts of social relations
are not spoken directly about, but they are referred to in the context of peo-
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ple’s differences, particularly in relations between boys and girls but also
concerning differences in thinking and feeling. Respect for differences is
discussed in more detail in the next section.
5.3.4 Individual Virtue: Broad Kokoro and Respect for Differences
Content
There is one chapter, in Kokoro no nôto for the fifth and sixth graders, which
broadens and deepens the theme of mutual respect touched in the context of
friendship. While stressing harmony as an important social value, the chapter
teaches how to cope with different people. Harmony is aimed at by such an
affective virtue as soft kokoro and such moral virtues as broad and modest
kokoro. The point of the instructions is an appreciation of various opinions
and standpoints. Because different thoughts and feelings are taken as expressions of individual differences, respect for diverse thoughts deals with one
essential aspect of individuality. In this sense, the virtue for harmony includes
an individual virtue, respect for individuality, too.
The text in KN 5–6 advices the reader to encounter other people with soft
( J S N   ) kokoro, since hard (  *  ) kokoro, according to the
Teachers’ Manual (TM 2002, 64), causes a collision with others and hurts
them. According to Kokoro no nôto, smooth interaction requires also a big or
broad kokoro, i.e., open-mindedness, when approaching different people. In
the introductory text, a human being is paralleled with setomono ceramic—setomono, or setoyaki, which is hard and easily breakable 150 —to
demonstrate the importance of avoiding collisions and aiming at smooth and
nice co-operation. “If setomono collides with setomono, (they) immediately
shatter” (`grj2 `grj2?.O-$P2$SQ,
I) (KN 4–5, 48–51).

150

Setomono (ƋĹƐ) or setoyaki is a name for a highly valued ceramic in Japan. The ceramic
is named after the place, Seto City in Aichi-prefecture, where this fine ceramic has been produced for over a thousand years. (http://www.japanvisitor.com/index.php?cID=357&pID=
311&pName=nagoya-attractions 06.10.2006)
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Respect for Individuality and Big, Soft and Modest Kokoro (moral virtue)
Needed for Keeping Harmony (moral value) by Avoiding Collision and
Valuing Individual Differences, i.e., by Listening to, Understanding, and
Accepting Different Opinions and Feelings (moral norm)
Since harmony plays a central role, the main concern in social relations is to
keep on good terms and to have harmonious relations with others. After
praising the positive contribution of friendship, the moral text reminds the
reader about individual differences. The text advises the pupil to find an individual way to approach different people.
Various friends, various thoughts (RR4È+,RR4Ǜ)
(KN 5–6, 46)
Friends are so important, but everyone thinks and feels in one’s own way.
((U4î¯4È+,+3Ǜ0P2Ĵ#0P28(
Q)Q, ) (KN 5–6, 46)
The reader is advised to respect differences. As it can be seen in the keyword
below, Kokoro no nôto guides the reader to appreciate and accept people
regardless of their ways of perceiving and experiencing things. This shows
how moral education approaches individual differences as an individual way
of thinking and feeling about things. Kokoro no nôto takes a two-sided stance
to individual differences in thoughts and feelings: they are presented as a
potential cause for a conflict but also an opportunity to learn from. First of all,
moral education guides the reader to take a positive attitude to differences,
i.e., not to take them as a barrier to a relation but rather as an opportunity to
learn from each other (TM 2002, 63). Accordingly, the moral texts encourage
the child to accept and respect different people as a treasure to her/himself.
S/he is also warned not to try to escape difficulties, but to take them as a
learning opportunity (Content item 5–6, 2.3) and as a chance to train
her/himself. Secondly, in order to avoid useless confrontation, Kokoro no
nôto teaches the reader to listen to and accept each other’s opinions, as
underlined in the Teachers’ Manual. (("0 Ɵ4PǛ5ǝT¡P
2 (72T 7n|]NĴ#ÉO
ėĨTî¯5"0
-0B" ) (TM 2002, 64.)
By respecting other people’s opinions and their standpoint (ƨĻ7ĲǱ
JƾâTăȣ"0) (KN 5–6, 49, 51, Keyword 2.4)
We can learn from other people because their opinions are different. (ǥ
®2ĲǱ,N((7Nõ?21P) (KN 5–6,
51)
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Friends have something that we do not have. We can learn different things
from friends. For this reason, friends are a lifetime treasure. (È+,8ǥ®
54H7TH-0P S*"8È+,NRR42Tõ?
21P +N(È+,8}ƚ7*NH7 ) (KN5–6, 46)
But that is the best opportunity to train oneself: not to escape, but to face
each other, and to try to think by standing in the other person’s shoes. By
doing so, vice versa, mutual understanding will deepen. (1H (72
8ǥ®T*PǑò7bsz^ 5%5 ÒÐ2
("0ƨĻ7ƾâ5ƾ-0Ǜ0EP2 (721ȗ5*
7ƘǷƈDP ) (KN 5–6, 46)
While aiming at harmony, Kokoro no nôto also teaches acceptance of each
other by cultivatingsuch virtues as soft kokoro and big kokoro ( JSN
Ĩ ėĨTH.285Ê§QÐ2) (TM 2002, 64). The
text advises the reader to encounter another person, not as setomono, but with
soft kokoro, in order to avoid hurting and violating her/him (KN 5–6, 48, 49).
According to teaching, soft kokoro manifests itself through valuation of differences, which in turn presumes modest (ȅǬ4 and big (ė) kokoro
(Content item 5–6, 2.4).
Although I say: Let’s have soft kokoro, I am always setomono. (JSN
RTH,D"L(S*"8.H`grj)
(KN 5–6, 48, 49)
Kokoro no nôto warns the reader not to be narrow-minded, but to accept other
people, in order to overcome the difficulties, which arise from individual
differences. This requires both modesty and open-mindedness, which enables
the individual to transcend self-centeredness and listen to others, because
selfishness is seen as a major obstacle to smooth communication. Kokoro no
nôto describes a self-centered person as an individual, who thinks of
her/himself and who want be understood by others, but who does not admit
this to others, or agree with them (ƨĻ72Tǻ&42ī2) (KN
5–6, 50).
It’s only me who matters. (lit., I am a person who thinks only of myself.)
(S*"8S*"2ī-0Pǥ®) (KN 5–6, 50)
I cannot always forgive another people. (lit., I am a person who cannot
always forgive another people.) (ƨĻ72ǻ&42ī2
Pǥ®) (KN 5–6, 50)
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I want other people to understand me. (lit., I am a person who wants other
people to understand me.) (S*"72TS-0B"2ī-0
Pǥ®) (KN 5–6, 50)
A human is sometimes selfish and full of self-satisfaction. If one is aware
of this, everyone can surely face another people honestly. (ȧ825
SDD1 ;2OMO (725ſ/0Q9-2+
Q1HƨĻ2ǌƧ5ÒÐP ) (KN 5–6, 51, 2.4)
Moral education warns about egoism and exhorts the cultivation of a big
kokoro in order to overcome it. Broad and open mind includes three aspects:
1) Broad-mindedness helps people to encounter others boldly instead of escaping them. 2) It presumes an ability for empathy, which increases mutual
understanding. 3) It enables us to accept different people with diverse opinions through mutual understanding, and to co-operate in a friendly manner
with them.
Facing each other honestly. (ǌƧ4ſŁ,1ÒÐ-0) (KN 5–6, 51,
2.4)
Understanding different opinions. (,ĲǱTÊ2G0) (KN 5–6,
51)
Taking the other person’s viewpoint. (When) it is difficult to accept different opinions and ways of thinking, let’s examine ourselves once again,
and let’s try to assume the other person’s viewpoint. The ‘scene’ will
surely look different from that viewpoint. (ƨĻ7ƾâ5ƾ-0ǥ®2
8,ĲǱJǛŒTǾGP78F%"2 (U42
H}ęD7ǥ®TǱ.G0EM ("0 ƨĻ7ƾâ5ƾ
-0EP (N8 ,śǨǱP8% ) (KN 5–6, 51)
In any case, when dealing with differences as a potential source of conflict,
moral guidance approaches differences only as individual opinions, ideas,
and feelings. However, personal ideas, opinions and feelings cover only a
narrow part of the differences between individuals. The texts do not touch
such external, or visible, differences as an individual’s appearance or disability, which as ‘deviations from the normal’ are often reasons for mental or
physical bullying. Kokoro no nôto ignores such social, cultural and religious
background factors as race, language and beliefs, too. Also differences in
intellectual and social background seem to be a taboo, which is not discussed.
Including only certain features of respect for difference is in line with the
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Japanese general tendency of not speaking openly about social conflicts or
negatively conceived feelings and matters.
Respect for different opinions was dealt with first of all as an emotional
matter: What is taught calls for emotional understanding of other people’s
situations and feelings, and broad-mindedness is a quality, which enables
different parties to become closer. Moral teaching guides the pupils to adjust
their behavior according to the person in question: “Let’s express our kokoro
in various ways depending on the friends” (RR4È+,2
D!
D5ĨTMS&Ð) (KN 5–6, 46). Instructions, which aim at harmony, avoid open conflict and, instead of nurturing only tolerance to diverse
thinking, they prefer agreement to disagreement. Encouraging empathetic
consideration of another person’s position as an aid to develop mutual understanding and appreciation suggests yielding up in front of disagreement rather
than openly confronting it.
Becoming closer, because of understanding each other (MO(2
SOÐ2N) (KN 5–6, 48, 49, Title 2.4)
If (we) cannot accept (each other), the relation does not get well. If we are
a little narrow-minded (lit. we have a little narrow kokoro), (the relation)
becomes mutually awkward (bad). (Ê§QP2142Ȩ
D44-*O"0"D Ĩ,L-2&D4P
2*5ſD%4-0"D-*O ) (KN 5–6, 46)
This suggests that Kokoro no nôto encourages the pupils to approve all opinions in the name of harmony but does not encourage them to defend their
own opinions. This confirms that since “Japanese society is based on the
notion that one’s existence is dependent upon those around one, it is essential
to maintain smoothly operating human relations” (Japan 1993, 350).
Evaluation
%"") +%$&)%' $( &
Kokoro no nôto deals with the theme of friendship from the perspective of
value awareness concerning the benefits of friendship and virtues to increase
and improve relations. It handles friendship more as a relation to a peer group
than as a personal relation. When speaking about children’s friendships,
Kokoro no nôto uses the word tomodachi, which can mean a friend, companion, pal, mate, or playmate. The Japanese terminology distinguishes between
tomodachi and asobu nakama, i.e., playing-mate, but the latter concept appears only once in the moral text. Kokoro no nôto uses the general term,
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tomodachi instead of the more specific word yûjin, even when speaking about
a personal friend in KN 5–6. While almost all pictures and text dealing with
tomodachi are situated in a school milieu, although the Teachers’ Manual
mentions friends living near home (þ7Ȗĺ7ÈȠ1H…) (TM 2002, 21),
it gives an impression that all school-mates should be regarded as friends.
This shows how the theme on friends is not approached at a personal level,
i.e., involvement in friendship is not conceived as a matter of the individual’s
free choice. Friendship is handled at a more general level of social relations,
and the focus is on the friendly treatment of all mates. In the Western context,
the word ‘friend’ has a connotation of a more personal and intimate relation
than the concept school-mates presupposes: Here a friend has a special position among social relations and true friendship, which owes much to the personal characteristics of the partners. Friendship is understood as mutual
understanding and a sense of emotional interconnectedness, which transcends
age, sex, race or any other factors. This highlights a difference from the
Western concept in the more individualist and affective approach to friendship the Japanese more collective and pragmatic orientation to social relations.
%  " ).)%+'%# %$" $(( 
The Teachers’ Manual (TM 2002, 21) recognizes individual differences in
searching for social contacts and building human relations: some people only
have a few deep friendships, while others have many more superficial
friendships. At the same time, Kokoro no nôto values an initiative to build
and an ability to keep on good terms more than it does passive withdrawal,
for social relations are associated with a rich human life. Being lonely is
something to be avoided.
There are individual differences in the numbers of friends…friends living
near home are also ok…(ÈȠ7Ō58ċP
þ7Ȗĺ7
ÈȠ1HM ) (TM 2002, 21)
There are also children who are not playing with their friends and are
feeling lonely… (…ÈȠ2țA%5 <"īT"0Pô3H
HP ) (TM 2002, 21)
Teaching does not only speak of the importance of friendship, but stresses
also the importance of increasing the number of social contacts to the extent
that it becomes a moral idea.
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How many people did you talk with yesterday? With how many people
will you talk to today? (784U5U7;2284""
*ɂL84U5U7;2284"$P+Rɂ) (KN
1–2, Opening, 29).
Making a lot of friends, becoming good friends (*
O M4-0*G5…) (KN 3–4, 43)

U7È+,T.

What should one do in order to make many more friends, to be better
friends? (H-2* U7È+,T.P*G5H-2È+,2
M$P*G53$Q9M71"L ) (KN 3–4, 42)
The strong emphasis on sociability is peculiar to Japanese moral education, if
compared to Western morality. The stress on increasing the number of social
contacts is understandable in such a ‘network’ society as Japan, where social
contacts are more vital than, for instance, merely professional qualifications,
academic merits or a curriculum vitae for a previously unknown person to be
selected into some position or to have her/his voice heard. However, it hardly
comforts or helps a child, who suffers from extreme shyness, or who is excluded from social contacts as a victim of school bullying or violence.
5.3.5 Affective Virtues
5.3.5.1 Omoiyari for Responding Affectively
Content
Moral teaching of interpersonal relations culminates in the moral concept 
īJO(omoiyari), which Kokoro no nôto introduces after good manners
in all three books. Good manners and omoiyari are both presented as means
to convey kindness and caring, but while etiquette is promoted through formalities, or sophisticated social conventions, omoiyari presumes the cultivation of affective qualities. The previous theme discussed the friendship of
children among the same age group, but now the text focuses on small children and old persons as the particular objects of kindeness. Omoiyari,
roughly translated as empathy, is very significant in order to understand
Japanese morality. It stresses the importance of reading another person’s
feelings and thoughts as well as showing sympathy for the person concerned.
As an emotionally laden moral virtue, omoiyari means thoughtfulness and an
affective readiness for interpersonal morality. Highlighting the importance of
omoiyari to social relations, moral teaching reveals how Japanese interpersonal relations are laid on the other-centered emotions as their affective
foundation. According to the text, omoiyari, which is needed for discovering
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other people’s feelings and understanding their situations and which thus
enables people to approach others with a warm kokoro, is a crucial tool for
cultivating a friendly attitude. Moral education, aiming at positive consideration of other people, develops omoiyari as an ability and attitude to overcome ego-centrism.
As the keyword expresses, KN 1–2 discusses a warm kokoro. The chapter
urges a child to give her/his soul to a postman, who in the picture delivers a
‘warm kokoro’ to people. The text guides the reader to think of one’s possibilities to cheer up other people, especially old people and young children.
There are some pictures of a child, who is having a nice chat, playing some
traditional game, or giving a massage to an elderly person, and some other
pictures, where a child is playing with small children or helping them to cross
a street. There is also a story about a school boy, queuing in the front of a
water fountain on a very hot summer day. Although he is thirsty himself, he
lets a small girl drink water in his turn. The boy is happy when he sees how
he made the girl satisfied and her mother delighted. Finally, the reader is
asked to write down in big yellow sunflowers, which presumably mark warm
kokoros, one’s own ideas how to show kindness to elderly people and small
children. At the end of the chapter, there are a few lines for the teacher and
parents to write their feedback. (KN 1–2, 34–38.)
KN 3–4 presents the concept omoiyari no kokoro. The first two pages
demonstrate what this ‘kokoro with omoiyari’ is like by displaying three pink
hearts (warm kokoros), one for confused, one for sad and one for happy persons. Each heart is attached to two pictures, which demonstrate, or advice,
with concrete examples, how one can act with people in different situations.
Kokoro no nôto guides the reader to communicate with them by respecting
their current feelings and circumstances. On the following pages, the child is
requested to recognize the feelings of three persons in similar situations as
displayed in pink hearts, and to make notes of, when, to whom, and how s/he
has actually been friendly. A few lines are again reserved for feedback from
some family member. (KN 3–4, 38–41.)
The purpose of KN 5–6 is to deepen the concept of omoiyari. As the title
says “The warmth (that you have) in your kokoro” (4*7Ĩ5P(7
** ), Kokoro no nôto presumes that is everyone possesses omoiyari.
Kokoro with omoiyari is seen as a natural emotional quality of human being.
(KN 5–6, 40, 41.) According to the Teacher’s Manual, it is natural for a child
to think friendly thoughts about other people and to provide willingly mutual
support (TM 2002, 62). In Kokoro no nôto, there is a short story about a child,
who, on his way to see a friend, unexpectedly gives a hand to an old woman
and carries her heavy burden. To his own surprise, this boy finds himself
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brave enough to address the woman—and what is more, in a loud voice—and
to help her! The child feels it rewarding to see the woman’s happy face. The
last page consists of ‘omoiyari cards’ to record friendliness that the reader has
shown to others or received from them. The chapter ends with a graphic displaying the results of a survey on values conducted in 1999, according to
which 72.1 percent of the fourth, fifth and sixth graders reported a willingness to treat people kindly. (KN 5–6, 42, 43.)
Omoiyari (moral virtue) Needed for Showing Kindness (moral value) by
Responding with a Warm Kokoro to Others’ Unspoken Feelings (moral
norm)
As stated in the content item (3–4, 2.2): “Having omoiyari and treating others
kindly,” teaching of omoiyari aims to cultivate kindness to others, which is a
highly esteemed value in Japanese social interaction. According to Kokoro no
nôto, kindness presumes omoiyari and a warm kokoro: While a warm kokoro
is the attitude or moral norm, how to promote friendliness, omoiyari is the
affective virtue needed to realize a warm kokoro in practice. According to
Kokoro no nôto, omoiyari is an inborn quality of a human being. While assuming that “All human beings have kind kokoro with omoiyari” (8+Q
1HJ "īJO7ĨTH-0D$ ) (KN 3–4, 38), the moral
text encourages the reader to search and foster this quality. Teaching also
encourages the child to spread omoiyari around. One should be kind to
everyone, but particularly to small children and old people. Omoiyari is not
restricted to human beings, but should be shown to all living things. Omoiyari can be conveyed by words, facial expressions, attitude and conduct (KN
5–6, 42).
How can you delight old people? (ĕMO583U42T$P
2MRU1*+P4 ) (KN 1–2, 34)
What can you do for small children? (ą ô583U42T
"0P24 ) (KN 1–2, 35)
Let’s spread kokoro with omoiyari to plants and animals, too. (ŭƐJÀ
Ɛ5H īJO7ĨTė0D"L ) (KN 3–4, 39)
Let’s search for kokoro with omoiyari (=kokoro with omoiyari). (īJ
O7ĨT () (KN 3–4, 39, 41, Title 2.2)
Kokoro with omoiyari (and) friendly deeds – spreading from you (4*
NėPīJO7Ĩǵ¯4ǭ) (KN 5–6, 43)
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Let’s deliver the warmth of kokoro. (**RT23M
) (KN 1–2, 34, Title 2.2)
What does omoiyari mean and what is its role in building social contacts and
social communication? According to Kokoro no nôto, omoiyari is an affective
quality, which seems to require three things: First, empathy, an ability to
recognize, read and feel others’ feelings, as well as an ability to assume the
other person’s position. The Teacher’s Manual explains: “A human being has
a kokoro that can share the feelings (lit., feel together) with people who are
confused and sad, and that is also delighted when somebody else is happy.
S/he also has a kokoro that tries to understand people’s feelings.” (ȧ58
Û-0PJį"U1P5ªĴ$PĨP ("0 Ú
U1QP2 ǥ®HQ"4P2ĨTH-0P D* 
7ſŁ,T®R2$PĨHH-0P ) (TM 2002, 39.) Second,
omoiyari presumes also a positive attitude to others. The content item (5–6,
2.2) summarizes these two important aspects of omoiyari: “Having omoiyari
(=kokoro with omoiyari) towards anybody, and treating others kindly by
taking their standpoint.”
Omoiyari as the ability to read and understand feelings:
Let’s learn the ability to feel and recognize others’ kokoro. (Ȓ5.M
7ĨTU#P¹) (KN 3–4, 40)
Being friendly by considering others’ feelings (ƨĻ7ſŁ,TǛ0
ǵ¯5) (KN 3–4, 39, 41, Keyword 2.2)
Kokoro that tries to be concerned when a person is unhappy. (į"U1
P*N ſ/2$PĨ) (KN 3–4, 38, 39)
As a positive attitude:
Kokoro that wants to help a person in trouble. (D-0P*
N »*2īĨ) (KN 3–4, 38, 39)
Kokoro that wants to share joy with a happy person. (ÚU1P
*N -"L5Ú<*4PĨ) (KN 3–4, 38, 39)
Third, omoiyari does not, however, only take other people’s condition into
consideration but also actually shows kindness to them. Kokoro no nôto gives
many concrete hints of how to conduct omoiyari in practice:
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With a warm kokoro (**R1) (KN 1–2, 35, 37, Keyword
2.2)
Warmth in your kokoro (4*7Ĩ5P(7**
2.2, Title, 46, 41)

) (KN 5–6,

Let’s teach the way when we are asked for directions. (ȟT*%6NQ
*NŊ0M ) (KN 3–4, 38)
Let’s give a seat to elderly people. (ĕMO5ĐTK%R
3–4, 38)
Let’s invite a lonely person to play with us. (
Tț<5 ( ) (KN 3–4, 38)

) (KN

<"īT"0P

Let’s speak to a person who is weeping. (Ƅ0P5èTM)
(KN 3–4, 38)
Let’s write a congratulatory letter to a friend who has a birthday. (*Uƚ
ŖTF*È+,5 Ƶ7ĻǊTŞ ) (KN 3–4, 39)
Let’s applaud the ones who have worked hard and accomplished something. (U9-0JO2*5 8ĻT"M ) (KN 3–4,
39)
The concept omoiyari is used above, and will be used later, in its Japanese
form for the reason that the translation is difficult because of its numerous
fine connotations. From the etymological perspective, omoi (ī) means a
‘thought, idea, or feeling’ and yaru (JP) ‘to send’, and therefore the literate
translation of the term would be to ‘send a thought, or feeling, to someone.’
The dictionary translations include such descriptions of omoiyari as: “feeling
for; consideration for (of); sympathy for (with); kindness to, understanding
(toward); and regard for,” all conveying a positive attitude towards others. A
person who has omoiyari is described as kind, sympathetic, humane, or delicate, whereas a person who does not have omoiyari is unkind, inconsiderate,
thoughtless, and heartless. Among the scholars of Japanese studies, Khan
(1997, 252) explains omoiyari simply as thoughtfulness: as a sentiment of
respect for others, or empathy, which enables us to feel others’ feelings.
LeVine (2001, xvi), in turn, points out that omoiyari is “roughly translated as
empathy, but with implications of sensitivity to the needs and feelings of
others and anticipation of those needs and feeling in the planning of one’s
behavior.” Both descriptions are in accordance with the idea of omoiyari in
Kokoro no nôto: It requires an ability to read and share other person’s feelings (empathic understanding) and to take a positive attitude to her/his situa-
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tion (sympathy). However, omoiyari is not limited to an attitude but seems
also to demand an action to convey positive attitude (a warm kokoro) to another.
Travis (1998) speaks about Japanese-style empathy as distinct from empathy in English speaking cultures. The action included in, and expected in
the context of, omoiyari is one reason why the translations of omoiyari as
empathy and sympathy do not reach the whole meaning of omoiyari. According to a researcher of empathy, M. Hoffman (2000, 29, 30), empathy can
be studied as a cognitive awareness of another person’s internal states, or as
an affective response to other people, but Travis (1998) maintains that the
English term of empathy does not yet necessarily involve doing anything for
another. Besides, while M. Hoffman (2000, 29, 30) speaks about emphatic
distress, because “prosocial action usually involves helping someone in discomfort, pain, danger, or some other type of distress,”151 Travis (1998) points
out that omoiyari is not restricted to the bad or negative feelings of another,
as is the case with empathy. Travis offers a most helpful description of
omoiyari by involving the following three components in it: 1) ”a general
understanding of another’s unspoken feelings, desires and thoughts,” 2) ”a
belief that one can do things to benefit that person because one has this
understanding,” and 3) “actually doing something.” This definition speaks
about Japanese intuitive understanding with an emphasis on another’s unexpressed desires and feelings. Besides, the description presumes that doing
something on the basis of one’s understanding of another contains a desire
that the action will make the other person feel good and not feel bad. (Ibid.)
Since this is consistent with the instruction in Kokoro no nôto, it is justified to
define omoiyari—the core social virtue according to so many Japanese specialists—as an emotionally imbued positive response, entailing an action, to
another person’s unspoken feelings, desires and thoughts.
5.3.5.2 Gratitude Empowering Moral Responsibility
Content
Cultivation of gratitude is an important theme, which is included in all three
books of Kokoro no nôto concerning morality towards others. If the chapter

151

Hoffman (2000, 29, 30) argues for emphatic distress as a prosocial motive by the following
claims: Prosocial distress 1) correlates positively with helping, 2) precedes and contributes
to helping, and 3) is reduced after helping, or continues if one does not help. Based on other
researchers, Hoffman refers also to 4) the tendency of empathetic distress to reduce aggression. (Ibid., 30–36.)
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on good manners taught the pupils to say ‘thank you’ among other niceties,
this theme deepens the moral meaning behind the phrase. Gratitude is cultivated as a response to the services and favors that other people do, or have
done, for us. The instruction does not only guide the pupils to think of the
contributions made to them, but also how to show gratitude to the persons, to
whom they owe their lives and well-being.
The text in KN 1–2 cultivates a sense of gratitude by directing attention to
the people who take daily care of the pupil in various ways. With the help of
an anime-like-figure, Kokoro no nôto guides the reader to find those people at
home, school and in the local community, from whom s/he receives services
or favors, i.e., family members, bus-drivers, doctors, policemen, garbage
truck drivers, cleaners, teachers, ‘lollipop-ladies’ and school mates. The pupil
is reminded to acknowledge the help, for instance, by preparing cards that say
‘thank you.’ (KN 1–2, 42–45.)
Chapter in KN 3–4 illustrates with supporting photos the complex social
network that everyone is living in. Kokoro no nôto attempts to make the child
aware of the fact that everyone’s present life owes much to the efforts of the
previous generations. According to the text, no one can survive, or develop
oneself, without the help of numerous people, for example, at home and
school and in the local community. (KN 3–4, 46–49.)
KN 5–6 advices the pupils not to take their lives, growing, or any other
thing for granted, for according to the teaching everything is made possible
only by the support of a number of people. The text reminds the reader to
show appreciation and repay this kindness. At the beginning of the chapter,
the pupils are requested to reflect on their lives. They are asked to push a
‘yes’ or ‘no’ button, drawn on the page, depending on if they feel ready or
not to give thanks to all those people supporting them. A sense of gratitude is
also cultivated by asking the child to ponder, why, and with what feelings,
people have supported her/him. The pupil is asked think of her/his possibilities to do something in return at school and home as well as in the local
community. (KN 5–6, 52– 55; TM 2002, 65.)
A Sense of Gratitude (moral virtue) Needed for Fulfilling Social
Responsibility (moral value) by Returning a Favor as a Gesture of
Indebtedness (moral norm)
While Kokoro no nôto nurtures a sense of gratitude for other people’s help
and support for one’s well-being:”Showing gratefulness for people’s reciprocal support and help, which makes up our daily life, and returning the favor.” (Content item 5–6, 2.5). The ultimate purpose is, however, to cultivate
social responsibility for fulfilling one’s duties as a citizen: “Not only being
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supported by (other) people, but also becoming able to support them” (5
ņNQP+14 TņP21P54P) (TM 2002,
41). A sense of social responsibility is thus associated with, and built on, a
feeling of appreciation.
Having gratitude (Ĵ"I7ſŁ,TH-0) (KN 3–4, 47, 49, Keyword
2.4)
Let’s become people who can support (other) people. (T
21P54R ) (KN 3–4, 49)

P

The instruction of gratitude consists of three aspects. First, the reader is made
aware of support received from many people. As written in the Teachers’
Manual: “Feeling how one is supported by many friends—and having gratitude” (ì75ņNQ0Pǥ®TĴ#ĴȆ7ſŁ,TH.)
(TM 2002, 3–4, 41). Second, appealing to this understanding, the pupil is
taught to give thanks to people who have sacrificed something for her/him.
Third, s/he is advised to return a favor.
1 Have you noticed? There are a lot of thanks around you. You surely want
to say ‘Thank you’. (ſ.0*4 4*7DSO5
O  2    - : 
 O  2   - 0 . *  *  6 )
(KN 1–2, 42)
2 Can you say ‘Thank you’? ( O2-0ǸD$ɂ) (KN 5–6,
52, 53, Title 2.5)
Let’s search for ‘Thank you.’ (O2T
Title 2.4)

() (KN 1–2, 24,

A lot of thanks (O2-:) (KN 1–2, 43, 45, Keyword
2.4)
3 Being thankful and responding. (ĴȆ"(Q5*P) (KN 5–6 53,
55, Keyword 1.5)
In addition to giving thanks, what should we do as a response to the support received? How should we live? (ņNQ0P25ĴȆ$P
22H5(Q5*0 S*"*,8T$A 37M
5ƚ09M7+Rɂ) (KN 5–6, 55)
While the child is expected to give thanks to those who work, who has
worked, or who is in a position to give service, her/himself: “Giving thanks to
the people who take care of us everyday” (Content item 1–2, 2.4), Kokoro no

Moral Responsibility via the Virtuous Way (textbook analysis)

325

nôto mentions particularly old people: “Contacting and communicating with
old people and other people who support (contribute to) your life, by showing
respect and gratitude to them” (Content item 3–4, 2.4). According to the
Teachers’ Manual, knowledge about their life style will cultivate love and
respect ŋĳ (keiai) towards them (TM 2002, 41). There are naturally a
number of different favors to be grateful for. Gratefulness can be shown not
only in words but also through attitude, smile ǀȱ (egao) and conduct, as
well as by reflecting on the viewpoints of the supporting people, by setting
oneself a goal, and by living to the best of one’s ability (TM 2002, 65).
The point of the instructions is that you must not take it for granted nor be
indifferent to what people have done or do for you. (S*"*,8żŖ7ƚ
ƅ71ì7 5ņNQ0ƚ0D$ QD1î40*7H RR47ǽ54-0* *OD
5ī-0P2H (QTņ0Q0P+QD$ )
(KN 5–6, 52, 53.) On the contrary, you are expected to recognize and show
appreciation for the received favors, and to search for a way to show appreciation in practice. By enquiring directly, whether the reader feels gratitude for
all these supporting people, the text asks the readers to fulfill their own responsibilities.
One can see ‘thank you’ here and there in the town. How much of them
will you be able to find? What kind of ‘thank you’ did you find? (D,7
,,5O2ǱP6 4*83Q+ &
P4 3U4O2Ǳ.-*…) (KN 1–2, 43)
Can you find ‘thank you’ around you, too? (4*7DSO5HO
2Ǳ.P4 ) (KN 1–2, 43)
Do you have that kind of gratitude for everyone? (4*58 (7M
4$A07*,5ĴȆ7ſŁ,OD$ɂ (KN 5–6, 52,
53)
The cultivation of gratitude is an affective virtue in many senses. 1) Gratitude
is actually introduced as a feeling. 2) Gratefulness is raised by appealing to
an experience of being supported. 3) The instruction reinforces a feeling of
gratefulness by also appealing to the feelings of those people who contributes
to one’s life. 4) This consolidates an emotional bondage to others, which is
used to foster a reader’s willingness to fulfill her/his responsibilities as a
member of society.
By what kind of feeling do the people support us? (3U4ſŁ,1ņ
0Q0P7+R ) (KN 5–6, 54)
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Let’s experience, and respond to, the thought that is imbued in the received service. (ņNQ0QP (7īTĴ#M(7ī
5 *M ) (KN 5–6, 54)
Being thankful and acting accordingly. (ĴȆ"(Q5*P) (KN

5–6, 53, 55, Keyword 1.5)
Moral education cultivates and strengthens emotional bonds by requesting the
reader to put her/his soul into other persons’ feelings. Role-play helps us to
imagine other person’s feelings, which are without exception presumed to be
positive and altruistic. Kokoro no nôto cultivates young people’s gratitude by
describing the older generations, who have built the present society, and by
focusing strongly on their emotionally charged work ethic and efforts: The
text applauds their attitudes to please and make people happy by serving
them with all their strength. The devotion and other-centered feelings are
obvious in the following utterances of a mechanic, a grandmother working on
a farm, and a salesman:
I was thrilled with the thought of how people will enjoy driving a car. (E
U4ǥÀȓ5-0ů"$"0P2TǛP2SS
"*M ) (KN 3–4, 48)
After cultivating rice for many months, I was very happy when it ripened.
(ŠHǡ00 J-2ǆý-*28 20HQ"*M ) (KN 3–4, 48)
I was encouraged when the people shopping would be pleased. (ȎƐT
"**,5ÚU1HNP2 8E54-*M ) (KN 3–4,
48)
The leading idea of work ethic, to please and make people happy by serving
others with all one’s heart, is an often repeated argument in Japan, for instance, in many television dramas. It motivates citizens to do their best at
work. Although it may sound too idealistic and emotional an approach to
Western individualists, the other-centered attitude would help overcome
narrow, egocentric and materialistic arguments for work; it directs to seek a
deeper meaning for work, and the joy of serving others.
In addition to the appeal to the reader’s experience and emotions of receiving help or service, Kokoro no nôto promotes awareness of our dependence on each other, i.e., how much other people contribute to one’s
well-being. Thus the rationale for teaching gratitude lies on a rational understanding of human beings as collective and interdependent beings—nobody
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lives alone and everyone needs other people for survival—which is used both
to justify the teaching and to trigger a feeling of gratitude. The demand to
return a favor echoes the necessity for reciprocity, too. The content item says:
“Showing gratitude for people’s mutual support and help that makes up our
daily life, and responding to it.” (Content item 5–6, 2.5).
I - supported by the others (EU45

NQ0PS*") (KN

3–4, 46, Title 2.4)
Never, ever forget to feel gratitude! (O27ſŁ,
%-2S$Q4Ⱥ) (KN 1–2, 44)

%-2

In fact, the necessity of reciprocity, not any ‘abstract’ principle of justice or
caring, can be seen as the justification for all of the interpersonal moral education in Kokoro no nôto. If that is so, gratitude can be regarded as the
fundamental power for the promotion of social responsibility. According to
Kokoro no nôto, there is no self-evident thing in human life: everything is
made possible by the enormous efforts of individuals, but not without somebody’s help. Japanese moral teaching differs from the theist supranatural
morality in that this somebody is always another human being. An explanation for your well-being and success is your ‘benefactors,’ who deserve your
appreciation.
5.3.6 Summary of Interpersonal Morality: Responsibility for Caring and
Responding
Affective virtues and the importance of friendship are firmly present in Japanese moral education. It teaches directly about the importance of good terms,
trust, help and respect as contributing to social relations. However, such moral vices as hurting, insulting, violating, or bullying are not explicitly discussed here (though they are referred to later in the context of justice). This
reflects the general tendency to teach virtues needed for positive and constructive communication. The manuals advise the pupils to overcome their
difficulties and to encounter differences with broad-mindedness, softness and
modesty, but it does not openly discuss the human dark side, i.e., vices and
problems or conflicts, that also appear in relations. Instead of teaching the
readers the social skills needed to resolve disagreements or to defend themselves or others against wrong doings, the moral text advises them to concede
wisely in the face of conflict.
Moral education on interpersonal morality aims at improving the child’s
ability to maintain friendship and increase social contacts through harmony
and positive attitude: People are to be treated politely and warmly in order to
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show care and kindness to them. The most important virtue cultivated is
omoiyari, which enables a child to turn her/his attention from her/himself to
others. In addition to mutual trust and help, as well as respect for the individuals’ different thoughts and feelings, all needed for good relations, the
texts cultivate a sense of gratitude as a motivational force for the positive
attitude to other people. Since the virtue of gratitude is associated to those
favors, services and sacrifices—done by other people, and particularly by the
older generations—which benefit the person’s growth and development and
which demand a favor in return, moral responsibility can fundamentally be
perceived as a ‘service in return.’ Interpersonal responsibility is summarized
on the basis of virtues in Table 29.
Table 29. Interpersonal responsibility.
Virtues

Interpersonal responsibility

Etiquette

Refined manners

Key in,
and a door
to, social
communication

Interaction(al
skills)

Moral virtues

Mutuality (mutual
trust, respect
helpfulness and
encouragement)

Harmony
(harmonious
relations)

‘Moral-affective-individual
virtues’

Respect for
differences:
Open-mindedness,
modest and soft
kokoro

Basic
interpersonal
morality:
Mutuality
and respect

Affective virtues

Omoiyari

The core
of interpersonal
morality:
Caring and
responding

Consideration
of others

Caring
for
others
and
responding to
them

(Other centered emotions and
attitudes)

As the table above shows, while etiquette is a door to social relations, the
moral virtues of friendship and attitude to differences form the basic interpersonal connection. There are also two affective virtues, out of which
‘Japanese empathy,’ omoiyari, is the central virtue, and a sense of gratitude is
the undercurrent of the whole morality in relationships with others. Thus, the
core of interpersonal responsibility is caring for others and responding to
them, which require such interactional and social skills as etiquette for com-
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munication, mutuality and respect for maintaining harmony, and omoiyari
and gratitude for consideration of others.

5.4 Deepening the Foundation of Morality
5.4.1 Introduction of Natural-supranatural Morality
Themes Concerning Life, Nature and Forces beyond Human Power
In the third section of Kokoro no nôto, the virtuous way turns from social
contacts towards nature and life issues. Morality deals with “Things primarily
concerning relationships with nature and the sublime,” or as called here
natural-supranatural morality. In relation to nature and awesome things,
Kokoro no nôto cultivates respect for life and encourages the child to interact,
literally, to communicate, with other living beings and nature, as well as
recognize forces beyond human power. The section consists of three themes:
morality towards 1) living things, 2) life, and 3) the beautiful and magnificent
things (Table 30). The section starts with the animal world, which is concrete
and close to the child, and advances towards the more abstract. The second
theme concerns what can be regarded as the cardinal value of Japanese morality, respect for life.152 While this theme requires kokoro that treasures life,
the other two themes call for an empathic attitude to nature and sensitivity to
beauty and magnificent things.
Table 30. Moral themes concerning nature and awesome things with the respective
chapters, presented according to the order they appear in Kokoro no nôto.
Moral themes

1–2 grades

3–4 grades

5–6 grades

Living things

KN 1–2, 3.1

KN 3–4, 3.1

KN 5–6, 3.1

Life

KN 1–2, 3.2

KN 3–4, 2.3

KN 5–6, 3.2

Beautiful and grand things

KN 1–2, 3.3

KN 3–4, 3.3

KN 5–6, 3.3

Emotional and moral sensitivity characterizes the whole Japanese moral education, but is particularly significant in natural-supranatural morality, which

152

According to Tokumoto (1998, 93), separate values are meaningless alone. The author
describes the content items, introduced in the National Curriculum Guidelines, as forming a
kind of ‘fan,’ in which every content item has its right place. In this fan or frame, Tokumoto
recommends a sense of respect for life (生命に対する畏敬の念) as the organizing
fundamental value.
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cultivates not only an appreciation of life but also sensitivity to all grand and
beautiful things. Morality in relation to life, nature, and beauty and magnificence touches naturally ecological aspects but also concerns the issue of ‘zest
for living.’ “We receive energy from nature” (わたしたちは 自然から 生
きる力を もらっている) (KN 5–6, 59). As the key concept of the curriculum revision 1998, ‘zest for living’ was defined to deal with three areas of the
children development: practical abilities, a ‘rich humanity’ and physical
stamina. While contact with nature contributes especially to the pupils’
physical condition, the other elements of natural-supranatural morality benefit their ‘rich humanity,’ which as the core of ‘zest of living’ was described as
emotional and moral sensitivity. (Read more in Section 5.2.2.) What kind of
responsibility does the instruction about natural-supranatural morality advance in relation to their ‘zest for living,’ i.e., ability, power and desire for
life, and ecological issues?
Mottos Calling for Emotional Attitude towards Nature and Awesome
Things
Kokoro no nôto deals with morality in relation to nature and life as a highly
experiential and sentimental matter, as seen in the introduction of the section
in each book. The mottos encourage an emotionally toned attitude while
asking the reader to touch and observe life with all her/his senses, as seen
below.
%))%(%() %$)'
Let’s touch life. (いのちに ふれよう) (KN 1–2, 47)
Let’s feel life. (いのちを感じよう) (KN 3–4, 51)
Loving and valuing life highly. (生命を愛おしむ) (KN 5–6, 57)
The introductory pages cultivate sensitivity to notice small and big wonders
of life. According to them, the existence of the world should not be taken for
granted but rather seen as a miracle. This acknowledgment of the mysterious
nature of life confirms among other things how the moral texts approach the
natural world and life issues as a sentimental rather than a rational and biological matter.
There are things on the earth that we take for granted. Air, earth, water,
light. The existence of the sun, which rises every morning. Heaven, the
sea, flowers, animals, and me. But that is surely something close to a
miracle that we take for granted. (この地球上に あたりまえのように
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あるもの。空気、大地、水、光。明日の朝、またのぼる太陽のよ
うに あたりまえの存在。空や、海や、草花や、動物、そしてわた
し。 でも、それはきっと 奇跡に近い、あたりまえのこと。) (KN
5–6, 56, opening of section III)
Moral instruction encourages the child to play outside, to cultivate plants and
to care for animals, and advices them to contact nature by using all their
senses. Thus, it cultivates sensitivity towards life by encouraging the reader
to experience nature with her/his body and all senses.
Let’s feel the grandeur and marvel (wonder, mystery) of life with the
whole body. (自然やいのちの大きさやふしぎさを全身で感じてみよ
う) (KN 3–4, 51, opening of section III)
How does it feel? Let’s pile plenty of fallen leaves and get into them as if
getting into a futon. How does it smell? How does it sound? How does it
feel? (どんな 気持ちかな おちばを いっぱい つみあげて おふと
ん みたいに もぐりこんで みよう。 どんな においが するかな。
どんな おとが するかな。どんな 気もちかな。) (KN 1–2, 46,
opening of section III)
Let’s see. Let’s listen. Tiny, tiny life. Let’s look at it by going close. Let’s
feel it by going far away. Great, great life. (よく みよう。みみを すま
そう。 ちいさな ちいさな いのちに。ちかくに よって みつめよ
う。とおくに はなれて かんじよう。おおきな おおきな いのち
を。) (KN 1–2, 47, opening of section III)
The affective tendency in dealing with life and nature issues is obvious also
in the terms. For instance, the word ‘love’ does not appear often in Kokoro no
nôto, but the section on natural-supranatural morality uses it in three different
forms: In the introduction, a motto advises the children to love and value life
highly (生命を愛おしむ) (see above). There is also a reference to the world
as a place, where people love each other (いつくしみ合う) (see below).
Later, the chapter, which touches environmental protection, speaks about a
loving (愛する) feeling towards nature.
This world, is not only a place of activity and ease, but also a place where
living beings live by loving each other. (活動の場も安らぎの場も、生
命あるものがいつくしみ合い生きる世界。) (KN 5–6, 57, opening of
section III)
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Kokoro no nôto teaches the reader to encounter the greatness of nature and
wonder of life with admiration, and every living thing with empathy and
friendliness. In order to reach this goal, what is taught attempts to cultivate a
close and emotional relation by encouraging the reader to communicate with
other living beings, as the following story about a frog verifies.
When I was trying to jump over a puddle made by rain, a tadpole, which
had mingled in from somewhere, was moving in the water. When I
kneeled down and looked at it, it stared back at me and seemed to say
something. The puddle was drying up in the midday sun. I lifted the tadpole cautiously onto my palm and took it to a small river nearby. The
tadpole slipped (into the water). – Get better and grow up, and sing to
your heart’s content. (雨上がりの水たまりをとびこえようとしたら
どこからまぎれこんだのか 水の中でゆれている一ぴきのオタマジ
ャクシ。 しゃがんで見てみると こっちを見て何か言っているよ
うだ。 ま昼の暑さで、ひあがりそうな水たまり。そっと手のひら
にのせて 近くの小川へはこんであげた。オタマジャクシは、する
りとすべっておりた。 元気になって、大きくなって 思いきり歌
を歌うんだよ。) (KN 3–4, 50, opening of Section III)
The natural-supranatural morality is presented in Figure 21. Morality in relation to nature and awesomeness are tightly intertwined. All in all, teaching on
natural-supranatural morality nourishes interaction and communication between a human being and other living things, as well as the relationship between a small person and a grand other. Moral education speaks about forces
that exceed human power and abilities, associating these forces with nature
and the cosmos. This includes some references to supranatural powers, which
are not named clearly. The way Kokoro no nôto deals with the mystery of life
and nurtures an affective-aesthetic attitude for it cultivates a religiously toned
sentiment, without searching for or giving any theist explanation for it.153

153

The Constitution recognizes freedom of thought and conscience and guarantees freedom of
religion, and thus prohibits the State and its organs to give any religious education or promote any other religious activity (Educational laws and regulations in Japan, in Beauchamp
2003, 95–97).

Moral Responsibility via the Virtuous Way (textbook analysis)

333

Figure 21. The moral-affective-aesthetic virtues in relation to life, nature and forces
beyond human power.

Teaching, which deals with nature, beautiful and awesome things, cultivates
moral, moral-affective and moral-affective-aesthetic virtues. The moral
values, norms and virtues aimed at in natural-supranatural morality are displayed in Table 31. In this chapter, the analysis of the third section starts with
living things and proceeds through the primary value to life to beautiful and
awesome matters.
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Table 31. The themes, values, norms and virtues pursued in natural-supranatural
morality.
Themes
of natural and
supranatural
morality

Values

Norms

Virtues and
their classification

Living things

Harmony
with and
caring for
living
things
and the
environment

Living friendly
with nature and
giving mutual help
and support:
by understanding,
feeling and experiencing nature
through being in
touch with it

Omoiyari to
nature

Life (and the
mystery of
life)

Valuation
of life

Protecting life and
making the most of
it (living by making studious effort):
- by understanding
the value of
everyone’s irreplaceable life

Awe of life

Classification of
virtues

Affective virtue

Moral-affective virtue

Moral-affective-aesthetic virtue
Beauty and
grand things,
i.e., things
beyond human
power

Beautiful
kokoro

Feeling the beauty
of human kokoro
and things beyond
human power, and
being impressed by
them

Sensitivity to
and reverence of
beauty and
magnificence

5.4.2 Affective Virtue: Omoiyari to Care for Living Things
Content
In the chapters dealing with living things, Kokoro no nôto calls for caring as
the right attitude to nature, particularly to plants and animals. Morality concerning nature is largely an emotional matter; the instruction attempts to add
environmental responsibility by nourishing a treasuring and empathic kokoro
towards all living things.
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A Treasuring and Empathic Attitude (moral virtue) Needed for
Environmental Responsibility (moral value) by Protecting the Environment
through a Harmonious Life and Friendly Interaction with Nature (moral
norm)
The environmental, energy and food problems were referred to as essential
questions in the education reform documents (Ministry of Education 1998b,
2). When aiming at environmental responsibility, Kokoro no nôto exhorts its
readers to explicitly care for living things and protect Nature. As expressed
by the keywords, the moral instruction advises individuals to realize this by
having friendly interaction with the natural environment and living in a
friendly and harmonious relation with it.
What could we do? (わたしたちに何ができるのだろう？) (KN 5–6,
61)
How can you support plants to grow vigorously? (しょくぶつが げん気
に そだつために どんな おうえんが できるかな。) (KN 1–2, 48)
The destination, where birds migrate, has to be rich in Nature. We humans have to protect that part of Nature. (鳥たちの行き着く先には、め
ぐまれた自然がなくてはならない。) (KN 5–6, 60)
Living with Nature (自然とともに生きる) (KN 5–6, 59, 61, Keyword
3.1)
Being friendly with Nature (しぜんと なかよく) (KN 1–2, 49, 51,
Keyword 3.1)
Living as good friends (on good terms) with Nature (自然と仲よくくら
す) (KN 3–4, 53, 55, Keyword 3.1)
Ecological responsibility naturally requires factual knowledge of environmental issues and moral consideration, whereas moral norms call for environmental protection based it on the love of Nature. In this aspect, the sentimental approach in Kokoro no nôto to environmental questions differs from
the rational and logical approach of science. The expression ‘a loving feeling
of Nature’ (shizen ni aisuru shinjô) is described as the link of moral education
to science (Ministry of Education 1999b), underlining the Japanese affective
relation and attitude to Nature.
Let’s always keep Nature beautiful. (美しい自然 ずっとこのままで)
(KN 5–6, 60)
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It is not simple to restore Nature if it is damaged. A human being might
be under the false impression that s/he dominates over (controls, rules)
Nature. Loving Nature, but at the same time, wanting to protect it. Let’s
think what you can do. (自然はこわれてしまったら かんたんにはも
とのすがたにもどらない しかし人間はどこかで 自然をも支配し
ているかのようなさっかくをしているのではないだろうか。自然
を愛すると同時に、それを守ろうという気持ち。あなたにできる
ことから考えてみよう。) (KN 5–6, 61)
There are nice (kindhearted) things that we can do for Nature in our
everyday life, aren’t there? Let’s think how to love and protect this Nature.
Something that everyone of us can do. (毎日の生活で、わたしたちに
できる自然にやさしいことはないだろうか？―この自然を愛し、
守り事を考えてみよう。わたしたち 一人ひとりが できること。)
(KN 5–6, 61)
As said, Kokoro no nôto calls for caring as the right attitude to nature. As a
needed virtue for environmental responsibility, moral education cultivates a
friendly kokoro (やさしい心) (Content item 1–2, 3.1) and omoiyaru kokoro,
sympathetic empathy. In Japanese morality, omoiyari is thus not directed
only to people; the instruction advises the reader also to spread it to plants
and animals (KN 3–4, 39).
We have a kokoro that has empathy towards nature. (わたしたちには 自
然を思いやる心がある) (KN 5–6, 59)
In addition, Kokoro no nôto nourishes affective-aesthetic valuation of Nature
not through factual awareness of ecological issues, but by understanding the
value and wonder of life and the greatness of Nature: “Knowing the grandeur
of Nature and treasuring natural environment” (Content item 5–6, 3.1). It
nurtures an appreciation towards living things by appealing to the person’s
emotional experience of Nature: “Being impressed by wonderful and marvelous Nature (and) treasuring Nature, animals and plants.” (Content item 3–4,
3.1).
Kokoro no nôto cultivates a responsible attitude to environmental issues
through emotional bondage with living things. The relation is reinforced by
personal contacts with and sense perceptions of Nature: Moral teaching encourages the reader to experience out-of-doors life, underlining an assumption that the person’s own experience benefits from a better relation through
increasing knowledge and the understanding of Nature. According to the
instruction, which regards human beings as a part of Nature capable to con-
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vey their kokoro with living things, a caring interaction requires communication and personal contacts with Nature. Education thus appeals to all of the
reader’s senses and strong emotional impact s/he can have through them. It
motivates the student to deepen her/his relation with Nature by promising
personal happiness gained through it:
Let’s grow living things. (生きものを そだてよう) (KN 1–2, 48, Title
3.1)
Let’s be more in touch with Nature and feel it. (もっと自然にふれ、感
じてみよう) (KN 5–6, 60)
When we are in touch with Nature, when we feel it, when we catch a
glimpse of its workings, we experience the grandeur and awe of Nature,
and so we think ‘I will never damage this Nature. (自然にふれ、自然を
感じ 自然の営みをかいま見るとき わたしたちは自然の大きさや
不思議さを体験する。そして「この自然は決してこわすまい。」と
思う。) (KN 5–6, 60)
Since the old days, people have lived together with plants and animals
and treasured the communication (sharing) of kokoro with them. (人々は
古くから、植物や動物といっしょに、心をかよわせながら生活す
ることを大切にしてきました。) (KN 3–4, 54)
Let’s close our eyes and listen carefully. What kind of sounds can you
hear? (目を つぶって、耳をすまして みよう。どんな 音が きこえ
るかな。) (KN 1–2, 51)
I am happy if (I) can bond with (lit., become friends, with Nature and living things). (なかよく なれると うれしいね。) (KN 1–2, 49)
Emotional ties to Nature are strengthened through the personification of Nature. The norms imply that living beings have similar characteristics and
abilities as human beings. Not only animals but also plants are described as
possessing such human characteristics as awareness, wisdom and feelings,
including kokoro and emotional understanding. The personification of Nature
adds emotional impact of what is taught.
Let’s take care of animals. Let’s examine different living things. They all
try hard to live. (どうぶつの せわを しよう。いろいろな 生きもの
を しらべて みよう。みんな いっしょうけんめいに 生きて いる
よ。) (KN 1–2, 49)
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Let’s have fun with Nature. What kinds of stories do flowers and grass
and trees and insects tell you? What do flowers and grass and trees and
insects speak to you? (しぜんの 中で あそぼう。花や 草や 木や 虫
たちは どんな はなしを して くれるかな。) (KN 1–2, 50)
Have you ever felt that plants and animals live with the same kind of
kokoro and abilities as human beings? (植物も動物も、人間と同じよ
うな心や力をもって生きているんだなと感じたことはあります
か。) (KN 3–4, 52)
Plants that are able to make new buds and flowers in spring and flower
aware of seasons. (春になると新しいつぼみができて花をさかせる植
物は、季節を知っているのだろう。) (KN 3–4, 52)
Plants, which produce honey for insects to suck and pollen to carry, have
wisdom. (こん虫にみつをすわせて、花ふんを運ばせる植物はちえ
がある。) (KN 3–4, 52)
There are dogs that walk several ten kilometers to find their masters. It is
great how animals live by using their wits to save themselves from danger
and to find food. (数十キロメートルもはなれたところにいるかい主
をさがして、旅をした犬がいるそうだ。動物は、「きけんから身を
守るちえ」「食べ物をとるちえ」をもって、それぞれくふうして生
きているのはすごい。) (KN 3–4, 53)
The instruction does not only describe our relation to living things as a close
and human-like relationship, but also expects a similar attitude towards plants
and animals as to human beings: They should be treated as friends and with
empathy. Thus person’s feelings towards plants and animals consist of the
ordinary feelings, which accompany empathy, such as happiness, pity and
concern (心配); concern is mentioned for the first time in Kokoro no nôto in
the connection to plants and animals.154

154

There are more examples of a person’s emotional relation to animals and plants in the assignment to 3–4 graders (KN 3–4, 55):
A. Let’s remember the cases when you have grown some plant or taken care for some animal. Have you felt (experienced) or thought in the way described below? Tick (=draw a
circle to) the alternative, you have an experience, and write down your feelings and
thoughts (about it). (Request)
B. Three examples concerning plants
• After sowing a seed I was worried (心配, shinpai) if there would be a bud or not.
• I was worried (心配) about the plants after a long period of raining.
• I got into a good mood (気分がよくなる) when I saw a beautiful flower.
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Plants and animals also live with us. (植物も動物もともに生きている)

(KN 3–4, 52, Title 3.1)
tried to speak softly (cautiously) to the chrysanthemum. “It must be painful, but you will be all right soon.”… The bud of the chrysanthemum did
not give any answer, but turning to the sky it seemed to begin reviving.
(わたしは、きくにそっと話しかけてみました。「いたいだろうね。
すぐによくなるからね。」…きくのつぼみは、ひとこともへんじを
しませんでしたが、しゃんと空にむかって、生き生きしはじめた
ようでした。) (KN 3–4, 52)
There was also a beautiful flower, but I did not take it, because it would
be pitiful. (きれいいなはなもあったんだけど、かわいそうだからと
りませんでした。) (KN 1–2, 51)
Environmental responsibility is argued for, not so much from ecological
viewpoints, but by the mutually interdependent relation, corresponding to
interpersonal morality. Kokoro no nôto points out human beings’ interdependent relation with Nature and motivates environmental morality by a debt
of gratitude. Since people’s lives are greatly dependent on Nature, they
should show their gratitude for its gifts by caring reciprocally for the
well-being of it. As seen below, the first example does not describe merely a
biological food chain, but also includes a reason why human beings owe a
favor to Nature.
We receive energy from Nature. We have a kokoro that has empathy towards Nature. (わたしたちは自然から生きる力をもらっている わた
したちには自然を思いやる心がある) (KN 5–6, 59)
If the number of trees decreases, insects decrease. If the insects die, fish in
the river will decrease. The life of trees gives life to insects. The life of
insects gives life to fish in the river. Undoubtedly, in the same way, the
lives of us human beings, in the middle of this great Nature, are supported
by blessings from all kinds of lives. (木がへると 虫がへる 虫がいな
くなると 川のさかながへっていく 木の生命が 虫を生かし 虫の

Three examples concerning animals
• When an animal fell ill, I could not be calm because of my concern (心配で落ち着
かない).
• When I have been sad, an animal has comforted me.
• I think it isgreat that animals can understand human feelings!
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生命が 川のさなかを生かしている わたしたち人間も こんな大自
然の中の あらゆる生命のめぐみのうえに 生かされているのだろ
う) (KN 5–6, 58)
The great nature of this world has existed for a very very very long long
time before mankind was born. We owe our life to this great Nature, by
which we are nurtured. (この地球の大自然は 人類が誕生するよりず
っとずっと ずっと昔から 長い長い時間をこえて存在してきた。
わたしたちは この大いなる自然にはぐくまれ そして生きてい
る。) (KN 5–6, 59)
People live and are thankful for the blessings of an abundant Nature. And
(therefore) they do not think only of their own things but leave some kaki
fruit on branches for other living things, too. (人は豊かな自然のめぐみ
感謝しながら生きている。そして自分たちのことばかりではなく
厳しい自然の中で生きているほかの生き物たちに 心をかよわせ
人はかきの実を枝に残す。) (KN 5–6, 59)
Kokoro no nôto nurtures sympathetic empathy as a moral virtue needed for
environmental responsibility. An empathetic and caring attitude is cultivated
through sensitive admiration and reverence of a grand and beautiful Nature,
as a moral response to the blessings of Nature. By doing so, moral instruction
guides the reader to channel her/his feelings of gratitude and veneration,
which in the Christian religious traditions are directed to God as the creator
of the world and provider of life, to Nature.
5.4.3 Moral-affective Virtue: Awe of Life as the Primary Virtue
Content
On the matters of virtues, the chapters about life mean a transition from concrete moral relations towards more abstract sphere of moral issues. The texts
deal with the fundamental and core value of Japanese moral teaching by
cultivating 生命に対する畏敬の念 (Ministry of Education 1999b, 44). It
can be translated as ‘respect for life,’ but is perhaps better described with the
term ‘awe of life,’ which implies the strong emotional impact of the Japanese
term, i.e., feelings of respect and slight fear, wonder and admiration, as well
as feelings of being very impressed by life.155 According to the Commentary

155

The Commentary on Moral Education (Ministry of Education 1999b, 23) explains awe of
life towards living things by such highly emotional terms as 慈しみ, love and care for each
other, (or affectionate love, which feels a pity and treats the object tenderly and kindly), 畏
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on moral education (Ibid.), awe of life is a basis for respecting a human being,
which in turn entails that respect for life is considered as crucial in order to
respond, for instance, to children’s bullying and violent behavior. However,
respect for life is not restricted to human life but comprises all living things
on the earth. Therefore, understanding human life as an inseparable part from
other living things and nature has a vital impact on environmental issues, too.
As stated in the curriculum guidelines, ‘respect for life’ is elevated to the
position of the cardinal virtue of all of morality.
また、ここでいう生命は、人間のみではなく、すべての生命を含
んだ。生命に対する畏敬の念に根ざした人間尊重の精神を培うこ
とによって、人間の生命が、あらゆる生命との関係や調和の中で
存在し生かされていることを自覚できる。そして、生命あるもの
すべてに対する感謝の心や思いやりの心をはぐくみ、より深く自
己を見つめながら、人間としてのあり方や行き方の自覚を深めて
いくことができる。子供の自殺やいじめの問題、環境の問題など
を考えるとき、このことが一層重要になる。
Life mentioned here does not mean only humans’ life but every single life.
It is possible to increase awareness about human life, which exists, and
which is made mostly of, in relation to and in harmony with all kinds of
life, by developing a sense of human value (人間尊重), which has roots
in respect for life (生命に対する畏敬). Also it is possible to deepen the
awareness of how a human being should live by cultivating gratitude and
empathy for all living beings and by reflecting more deeply on oneself.
This is very important when we think of, for instance, children’s suicide
and bullying, as well as environmental problems. (Ibid.)
As quoted above, moral education emphasizes human beings’ interrelationships with the social and natural world, which suggests a personal responsibility and active role for preserving life and advancing well-being. It should
nourish a sense of gratitude and empathy towards other living beings, as the
focal virtues and the proper way of life. There is also a request to respond to
school violence and bullying problems by cultivating awe and respect of life.
How does Kokoro no nôto teach the individual to appreciate and protect one’s
and others’ lives? If respect is defined as the “restricting side of morality,”
which keeps us from hurting what we ought to value (Lickona 1991, 67),

れ, respectful fear, 敬い, respect, honor, worship, and thinking highly of, and 尊ぶこと,
respect, looking up to, worshipping somebody or something.
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respect for life requires protection of life against all kinds of violation. How
do the moral texts teach to protect human well-being from this viewpoint?
Awe of Life, i.e., (moral virtue) Needed for Valuation of Life (moral value)
by Making the Most of One’s Life and Supporting Others’ Lives (moral
norms)
Moral education takes life and its valuation as the fundamental value. In
Kokoro no nôto, appreciation is argued by the preciousness of life: life is
irreplaceable (kakegaenonai), because all living beings, including human
beings, have only one life. Accordingly, precious life should be loved and
valued highly. The instruction makes an explicit demand to respect everyone’s life: “Knowing life as irreplaceable and respecting one’s own and others’ lives” (Content item 5–6, 3.2).
Let’s love and value life highly. (生命を愛おしむ) (KN 5–6, 57)
Valuing the only life (we have) (ひとつしかないいのちを大切に) (KN

3–4, 57, 59, Keyword 3.2)
Life is introduced also as irreplaceable in the sense that it is not so
self-evident as we tend to think: Life is not ‘our own product’ but inherited
(あたえられた, 受けつがれてきた), and it does not come true by itself but
needs support from others (支えられた, 守られた) (KN 5–6 64). Thus life
should be respected as a miracle but also because it is finite. By appealing to
the value of life, Kokoro no nôto demands to respect it in its various forms.
As a virtue needed for realizing the goal, the instruction attempts to cultivate
awe of life, i.e., to develop kokoro that both enjoys and esteems life: “Having
kokoro that is delighted of life and treasures it” (Content item 1–2, 3.2). The
virtue means a kokoro that is delighted with, and impressed and awed, by life.
A life that is finite, a life that is irreplaceable, a life that is inherited, a life
that I will make good use of it (the most of it), because it is my life. (かぎ
りあるいのち かけがいのないいのち 受けつがれるいのち わたし
が生かしていくいのち わたしのいのち だから…) (KN 5–6, 65)
It is perhaps a coincidence close to a miracle that I am here now. Receiving the baton of the inherited (received) life, I was born in this time, (and)
grown up supported and protected by a number of people. It seems as if I
have grown up by myself but as a matter of fact, I think I have to be
thankful for various things. This life is my irreplaceable precious life. (わ
たしがいまここにいるのは、奇跡に近いぐう然かもしれない。受
けつがれてきたいのちのバトンを受け取って、この時代に生まれ
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多くの人たちに支えられ、守られ、こうして大きくなった。まる
で、ひとりで大きくなったような顔をしているけれど実はいろい
ろなことに感謝しなければならないと思う。このいのち、―わた
したちのかけがえのないいのち。) (KN 5–6, 64)
I have received only one, irreplaceable thing. Flowers, trees, animals, and
me, everyone equally has only one of it. (たったひとつの、かけがえの
ないものを わたしはもらった。花や木にも、動物たちにも、わた
しにも だれにも平等にたったひとつだけ。) (KN 5–6, 62)
Since we have a precious life, and are able to enjoy others’ support for
realizing it, the moral implication is that we should be thankful. The individual is to esteem her/his own life by taking it seriously, i.e., not wasting but
making the most of it and making it shine. S/he is also guided to support
others’ lives, not forgetting nature.
In fact, I think (we) should thank for various things. (実はいろいろなこ
とに感謝しなければならないと思う。) (KN 5–6, 64)
Life that I will have to make good use of (the most of ), my life… (…わ
たしが生かしていくいのち わたしのいのち…) (KN 5–6, 65)
Living with all our might means tackling (difficult questions) with determination. (一生けんめい生きるとは、思いきり取り組むこと。) (KN
3–4, 59)
Also from now on, I will always let myself shine (with happiness). For
my own sake and for the sake of those people who are supporting me. (こ
れからもずっとかがやかせていきたい。わたし自身のために。わ
たしを支えてくれる多くの人たちのために。) (KN 5–6, 64)
Since I must make good use of it with my powers, and since it is supported by a great number of people, I want to treasure this life more than
anything. (それは わたしの力で生かしていくものだから そして
多くのものに支えられているものだから 何よりも大切にしたい
この いのち。) (KN 5–6, 62)
We live supported by many people. We can also support many people.
(わたしたちは、多くの人びとに ささえられて生きています。)
(KN 3–4, 58)
In short, everyone should show that they value life and are grateful for it by
developing themselves persistently. In addition to the determined self-deve-
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lopment, a person is expected to advance others’ lives, not forgetting Nature,
as a moral response to the support s/he receives for her/his life from them.
Evaluation
The focus in the moral texts is on advancing well–being by developing and
improving zest for living and making the best use of life opportunities. The
reader is asked to measure the level of one’s energy with ‘vitality cards:
“When have you felt energetic? Let’s measure your energy power with vitality cards.” (げん気だなって かんじるのは どんなときかな。げんき
カードで あなたの げん気パワーを たしかめよう。) (KN 1–2, 54, 55).
The cards draw a picture of a healthy child who is full of energy, as seen
below. Kokoro no nôto advises the reader to check now and then how many
vitality cards s/he “possesses.”
1. Did you wake up full of energy this morning? (あさ げんきに おき
られた)
2. Do you enjoy your meals? (ごはんが おいしい)
3. Do you find studies enjoyable? (がっこうの べんきょうが たのし
い)
4. Do you have a lot of things that you want to do? (やりたいことが
たくさん ある)
5. Did you play energetically? (ちから いっぱい あそんだ)
Let’s make new vitality cards and increase your energy more and more.
(あたらしい げんきカードを つくって もっともっと げん気パワ
ーを ふやそう！) (KN 1–2, 54, 55.)
Kokoro no nôto deepens the pupil’s understanding of life and living by existential deliberation; the question is approached from the perspective of ‘zest
for living.’ As an answer to the question “What is it like to ‘be alive’?” (KN
3–4, 56, 57, Title 3.2), the text with pictures make different suggestions:
physical power (appetite), emotional power (feelings), intellectual power (a
willingness to improve oneself), mental power (determination, and a willingness and courage to live) and moral power (one’s helpfulness/usefulness to
others):
.( "")
Eating meals deliciously? ( 食事がおいしく食べられることかな。 )

(KN 3–4, 56)
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#%) %$"&%,' 
Having a kokoro that can feel joy and grief? (喜んだり、悲しんだりす
る心をもっていることかな。) (KN 3–4, 57)
$)"")*"&%,'
Having a kokoro that you want to be better? (もっとよくなりたい、と
いう心をもっていることかな。) (KN 3–4, 57)
$)"&%,'
Having the power not to become discouraged even if you fall ill or have
an accident? (病気やけがをしても、くじけない力をもっていること
かな。) (KN 3–4, 56)
Using one’s power to the fullest extent? (思いきり力を発きできること
かな。) (KN 3–4, 57)
%'"&%,'
Being useful for others? ( 人の役に立つことができることかな。 )

(KN 3–4, 57)
While directing attention to zest for living, Kokoro no nôto for the middle
level approaches human existence from a holistic understanding of the human
being. Although it evidently presumes the physical, emotional, intellectual,
mental and moral aspects necessary for vitality, the moral text for the upper
level soon narrows the idea of zest for living. Instead of asking, for instance,
how a person manages to cope as a complete person with sorrows and joys,
the text deals with zest for living mainly as basic bodily functions. It requests
the reader to sense her/his body and asks, how her/his heart is beating, how
s/he receives new energy when breathing in, and how zest for living flows
out of the body:
Put your hand to your chest and feel how your heart is beating. (そっと胸
に手をあててごらん。どっくんどっくん。いのちの鼓動がひびい
てくるだろう。)
Take a deep breath and feel how new energy is getting in. (大きく息をす
いこんでごらん。からだの中に新しい元気が入ってくるだろう。)
Spread your arms and stretch yourself. Feel how ‘zest for living’ (生きる
力) is flowing out. (そして手を大きく広げて。せのびをしてごらん。
からだの中から生きる力がわいてくるだろう。) (KN 5–6, 64)
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Although respect was defined as the “restricting side of morality,” which
keeps us from hurting what we ought to value (Lickona 1991, 67), Kokoro no
nôto does not speak about what can violate human life or energy, or how to
protect against violation. The focus in the moral texts is on advancing
well-being by developing and improving zest for living and making the best
use of life opportunities. In order to reach this goal, the obstacles and difficulties, which are personal matters, not problems caused by somebody else,
are to be overcome with determination.
5.4.4 Aesthetic-affective-moral Virtue: Sensitivity to and Reverence of
Beautiful and Awesome Things
The virtuous way reaches its heights in the chapters about sensitivity for
beauty and magnificence. If awe of life was the cardinal virtue, instruction on
sensitivity for beauty and magnificence deals with the ‘highest’ things in the
sense that it touches our relation to matters and powers beyond human force.
It nourishes an aesthetic and religious sentiment.
Sensitivity to Beauty and Magnificence (aesthetic-emotional virtue) Needed
for a Beautiful and Fresh Kokoro (moral value) Gained by Experiencing
(Contacting and Feeling) Beautiful and Awesome Things (moral norms)
The aim of moral education in relation to beautiful and grand things is a
beautiful kokoro. According to the instructions, human beings can be impressed by beauty—also by the beauty of human kokoro—because they already have a beautiful kokoro (KN 3–4, 62). On the other hand, however,
moral education urges the reader to be in contact with beautiful things (Content item 1–2, 3.3), because “Beautiful nature will also make your kokoro
beautiful” (美しい自然は、あなたの心も美しくします) (KN 3–4, 61)
and “Meeting a beautiful kokoro will make our kokoro more beautiful” (美し
い心に出会うと、わたしたちの心はさらに美しくなります) (KN 3–4,
63). As a virtue needed for a beautiful kokoro, Kokoro no nôto attempts to
add sensitivity to beauty and awesome things in two senses. First, it nurtures
aesthetic sensitivity. By awaking an awareness of beauty—which is generally
regarded as one of the classical values besides truth and goodness—and cultivating sensitivity to it, the moral teaching aims at a kokoro, which becomes
beautiful and fresh through being impressed by beauty (Content item 1–2,
3.3; 3–4, 3.3).
Secondly, moral education nourishes sensitivity to sublime things by
pursuing a kokoro that holds spirit-lifting things (気高いもの), grand things
(大いなるもの) and things beyond human power (人間の力を超えたもの)
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in reverence (Content item 3–4, 3.3, 5–6, 3.3; Keyword 5–6, 67, 69). The
Teachers’ Manual attempts to bridge these two goals, which include also a
supranatural dimension of morality, in children’s life: “…having a kokoro
that marvels and senses the beauty and wonder (=mystery) [of nature] in
daily life” (…日常の中で「きれいだなあ。」
「不思議だなあ。」と驚き、
感じる心) (TM 2002, 25). In connection to living things (Content item 5–6,
3.1), awareness of the grandness of nature is associated with an appropriate
attitude to environmental protection: “Knowing the grandeur of nature and
treasuring (=taking good care of) our natural environment” (自然の偉大さを
を知り、自然環境を大切にする。). In order to cultivate sensitivity and
admiration, Kokoro no nôto advises the pupils to experience the beauty and
grandeur of nature by themselves, and encourages them to feel nature by all
their senses and kokoro.
Feeling beautiful things. (うつくしいものを かんじて) (KN1–2, 57, 59,
Keyword 3.3)
Let’s feel with all our kokoro. (こころ いっぱいに かんじよう) (KN
1–2, 56, Title 3.3)
Experiencing the beauty of Nature. (自然の美しさにふれて) (KN 3–4,
60, Title 3.3)
Listen! Can you hear the noise of flowing water in the river? Does it not
make you willing to breathe the refreshing air and smell of Nature? (耳を
すましてごらん。川を流れる水音が聞こえてきませんか。すがす
がしい空気や緑のにおいをむねいっぱいに、すいこみたくなりま
せんか。) (KN 3–4, 61)
Let’s listen to the breathing of grand things. (大いなるものの息づかい
をきこう) (KN 5–6, 66, 67, Title 3.3)
) +3()) *") +) %$ 
According to the Teachers’ Manual (TM 2002, 44), a child’s sensitivity is a
natural aptitude, which needs cultivation: “Children have originally a rich
kokoro that can feel (understand) beauty.” (子どもは、もともと美しさを
感じ取る豊かな心をもっている). Education is to support the reader to find
one’s sensitive kokoro and to deepen and cultivate it: While children’s sensibilities and intelligence develop remarkably when they are in the 3–4 grades,
the aim of Kokoro no nôto is to make them notice that they have a kokoro that
feels (understands) the beauty and nobility (=dignity, loftiness) of Nature and
the human kokoro. (Ibid.) The instructions also utilize reading activities,
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which are used as one strategy of kokoro education to respond to adolescent
behavior problems. Kokoro no nôto gives an assignment, which asks the child
to make a list of books, which tell about the beautiful human kokoro. On the
basis of one of them, s/he is to give a short description about a kokoro that
s/he finds beautiful.
Let’s search for beautiful kokoro. Among the library books and textbooks
of Japanese language, let’s choose and read a lot of those books that describe the beauty of human kokoro. And let’s make notes about them on
reading cards. (美しい心をさがしてみよう。図書室の本や国語の教
科書などの中から、人の心の美しさをえがいた本を選んで、たく
さん読んでみましょう。読書カードにまとめてみましょう。) (KN
3–4, 63)
Let’s record the things that you have felt beautiful or wonderful. It is OK
to draw pictures and write sentences, as well as to paste photos. (うつく
しいと かんじたり ふしぎだなと かんじたり した ことを きろ
くして おこう。えや 文で かいたり、 しゃしんを はったり し
ても いいよ。) (KN 1–2, 58)
In Kokoro no nôto, there is a reference to the connection between the environment and human kokoro also in Section 6.5.1. “Since (when) the park is
beautiful (or clean), your kokoro also can be beautiful (or pure)” (きれいな
公園だから心もきれいでいられる) (KN 5–6, 77). There are several possibilities to translate the term きれい (kirei) which can mean beautiful, pretty,
lovely, fine, clean, pure and neat. It would be natural to assume that kirei in
connection with a park means beautiful, but on the other hand, when we take
into consideration the context dealing with ‘rules and laws’ and ‘one’s duty,’
kirei can refer also to one’s duty to keep a park tidy and clean. Irrespective of
the interpretation, the condition (beauty or purity) of kokoro is understood to
be affected by the condition (order and tidiness) of the surroundings. The
above sentence thus combines the aesthetic aspect with a moral message: The
tidiness and beauty of the environment is not only a practical matter, but it
also has a beautifying and purifying effect on your kokoro.
This is very Japanese. Although traditional Western thinking acknowledges the positive influence of beautiful surroundings on human nature, the
direct link between the tidiness and purity of kokoro and surroundings is alien
to it. Especially Christian thinking associates purity of heart with morality: It
is an internal state of conscience, which can be achieved through repentance
and forgiveness of wrongdoing. An encyclopedia on Japan (Japan 1993, 350)
explains a beautiful heart (kokoro) as a moral ideal, which is “filled with love
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to care and nurture all things.” Like a clear (akaki), pure (kiyoki), and upright
(naoki) heart, it is an example of impersonality in Japanese religious and
moral thinking. The approach where “all sins (tsumi) are said to be blown
away with the wind and carried to the bottom of the ocean” lacks a personal
conscience. (Ibid.)
At first look, the Kokoro no nôto seems to lack totally the religious area of
morality, which would be understandable, because of the separation of state
and religion. However, the instructions, which presume an affective and moral connection between nature, beautiful things, and beautiful kokoro, confirm what, for instance, Kitagawa, an orientalist and a historian of religions
(1987, xi) has suggested about the proximity of aesthetic and religious experiences in Japan. While an aesthetic capacity is claimed to be the outstanding positive characteristic of Japanese culture (Carter 1984, 179), the aesthetic sense is “cultivated as to be virtually identical with religiousity” (Moore in
Carter 1984, 179). Charles Moore (in Carter 1984, 179, 180) writes about this
matter as follows:
In comparison with other cultures, the aesthetic has been considered to be
the essentially unique expression of spirituality in Japan, as is ethics in
China, religion in India, and possible, reason in the West. Their love of
beauty; their extreme and seemingly universal love of Nature; their attempt to express beauty in all aspects of life (the tea ceremony, flower arrangement, gardens, etc.); the spirit and fact (or, at least, ideal of harmony
in philosophy and religion, and in the social and political order)…these
are all well known and accepted as characteristic.
In Japan, religiosity is traditionally associated with sacred feelings concerning life (Ban & Nishino 2001). Moral education teaches the wonder of life,
the greatness of Nature and reverence for forces beyond human forces in a
fashion, which leaves no doubt about their interconnection. The implicit
reference to a pantheist and animist proximity of these elements nourishes a
religious-like sentiment towards unnamed sacred matters. This obvious but
not explicitly outspoken connection demonstrates how Kitagawa’s (1987, xii)
statement about Japanese religion as preoccupied with immanent matters
“with the emphasis on finding ways to cohabit with the kami (sacred) and
with other human beings” is true also as far as morality is concerned. Although the virtues concerning beauty and awesome consist of aesthetic and
sacred emotions, moral responsibility deals only with mundane matters, i.e.,
the relation between human beings and Nature.
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5.4.5 Summary: Responsibility for Caring for Nature arising from
Reverence of Awesome Things
 '$%,
The Japanese moral education highlights the value of life as the highest moral
value and the source of all other moral values. Moral thinking culminates in
the value of life to the extent that the epistemological discussion about values
is believed irrelevant. The argument between value realism and relativism is
considered useless compared to the pragmatic question of how to live and
appreciate life. Oshitani (29.10.2003) explains:
Moral values are ‘given’ to us, but at the same time they are also made by
ourselves, which does not mean, however, that we can do whatever we
fancy to do. Since moral values are connected to life, they arise from
life, and therefore life is important (seimei wa taisetsu). So the point is
not where the values originate but how we treasure this life (inochi wa dô
yatte taisetsu ni suru). Therefore, moral values are understood in a more
concrete way. The question is not whether the moral values are given (by
God) or decided by some group or created by individuals.
The emphasis is on ethics concerning how to use life in the most human and
useful way, which is all right when life is dealt only with in the here and now.
While the moral text justifies the preciousness of life by the fact that everyone has only one life (KN 5–6, 57, 59, Keyword 3.2), the point of the instructions are directed to ‘zest for living’: “Wishing that you will grow healthy
and cheerful” (げん気に 大きく なれますように) (KN 1–2, 52). However,
‘zest for living’ alone is not an important approach to life, if life is comprehended as a broader existential question. Human existence also concerns
necessarily the questions of mortality and immortality, as well as the meaning
and purpose of life. In his book about children’s spiritual life, psychiatrist
Robert Coles (1990, 8) writes about the meaning of life that the “history of
philosophy and theology is, to a significant degree, the history of proposed
answers to that question.” Agreeing with the psychoanalysts Rizzuto and
Winnicot, he connects “religious thinking to the kind of thinking we do, from
the time of childhood to the time of old age, as aware creatures who hunger
for an answer to” the this question. Accordingly, life questions cross the
theological frontier of ethics, requiring a more holistic comprehension of
living and dying (McDonald 1995, 17), but Kokoro no nôto does not go this
far. Instead of touching on questions of the meaning of life, or talking about
where we come from or where we go to after life, it deals with such an existential question concerning human being’s position in the universe.
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According to Kokoro no noto, life is inherited, but the text does not state
clearly where or whom life originates from. However, it refers to a grand
Nature sustaining life (わたしたちを生かす自然) and acknowledges powers beyond human beings, including life and the grand Nature: “…the grandeur and marvel of nature and life…” (…自然やいのちの大きさやふしぎ
さ...) (KN 3–4, 51, opening of section III). In Kokoro no noto, life and the
universe are not merely biological matters but shrouded in mysterious providence (不思議な摂理につつまれている). This refers to the anonym, the
supranatural power of metaphysical reality. The texts speak explicitly about
the cosmos, the invisible strange world behind it, and the guidance, under
which the whole universe, and each tiny thing in there, exists and lives, but
even though the teaching approaches these powerful forces through
personification, it does not name them clearly: “Let’s listen to the breathing
of great (grand) things” (大いなるもの息づかいをきこう) (KN 5–6, 66, 67,
title 3.3).
There are things beyond human power. Our dreams soar up into the sky.
There may be something at the far end of the space. Nature, which keeps
us alive, is shrouded in amysterious providence. There is an invisible
world of secrets. (lit., invisible mysterious world). (人間の力を超えたも
のがある。わたしたちの夢は天空をかける。はるか宇宙の果てに
何があるのだろう。わたしたちを生かす自然は不思議な摂理につ
つまれている。目に見えない神秘の世界がある。) (KN 5–6, 68)
The clouds of mountains do not run by their own intention, nor do waves
make noises by their own intention. Do they not do that by the motion
(activity) of the fundamental elements of the universe (cosmos), by the
guidance of the source of life? If that is so, we must think also that I, this
small human, and one blade of grass in a field are given life and made to
move and walk by this guidance. (山の雲は雲自身の意志によって流れ
るのではなく、また、波は波自身の意志によってその音を立てて
いるのではない。それは宇宙の根本的なものの動きにより、生命
の根源からの導きによおてではないでしょうか。そうであるなら
ば、この小さな私自身も、また野の一本の草も、その導きによっ
て生かされ、動かされ、歩まされているのではないか、そう思え
てならないのです。) (東山魁夷 Higashiyama Kaii) (KN 5–6, 67)
The reference to powers beyond human power places a person into perspective by contrasting small human beings to great forces. The guidance of the
anonym providence and other powerful forces in life and nature are some-
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thing that a small person cannot control or that s/he cannot be in personal
relation with. Moral teaching does not only awaken religious questions by the
reference to the mysterious providence and to “something at the far end of the
space”—but it fosters also a religious sentiment towards the sacred. The
cultivation of sacred emotions is obvious, although the text does not explicitly mention kami (神), which in Kitagawa’s (1987, xviii) words, is “an honorific term for the sacred and the sacred spirits that permeate everything in the
universe.” Powers beyond human beings break a hole into, and brings a
supranatural dimension to, morality, which otherwise is handled as immanental matters barely concerning morality in relation to humans and the natural world, in the Japanese moral thinking. Nevertheless, the individual is
morally responsible for one’s life only in front of other persons (other living
things). S/he is guided to show gratitude for one’s life, and support it, as
returning a service to fellow neighbors and the surrounding Nature.
%##%$" ) ($ '$(
Japanese morality in relation to life and nature shares a lot with the Christian
ethic, which also acknowledges that 1) life, and nature, are gifts and worth
being thankful for, 2) humankind has a close affinity with nature, especially
with the animal world and 3) there is interdependence between nature and
human beings (Mcdonald 1995, 23–25). However, the significant difference
between human and ecological ethic is that the Christian ethic perceives human beings and nature as a part of creation (Ibid.). Therefore, a small human
being is not dependant on anonymous providence but communicates with
her/his Creator: Although the person cherishes the gift of life in interrelationship with other living beings and nature, s/he directs her/his gratitude for
life ultimately to him, to whom s/he is also responsible for her/his life. A
personal relation to and trust in the Almighty, to whom everything, including
human fate and great natural and cosmic forces, are subdued, provides emotional security in all human distress and natural catastrophes. Questions concerning the origin of life, birth, growth, potential diseases, accidents, natural
disasters, and death are most crucial, when a child begins to shape her/his
understanding of human life and ask for the purpose and meaning of life. In
this aspect, Japanese moral education nurtures a religious sentiment but takes
an agnostic attitude to the mysterious providence and invisible world. Based
on the virtues, moral responsibility in relation to natural-supranatural reality
is described in Table 32.
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Table 32. Moral responsibility in relation to natural-supranatural reality: Caring for
nature and all life.
Virtues

Moral responsibility in relation to natural-supranatural things

Moral-affective
virtue

Awe of
life

Affectiveaesthetic virtue

Sensitivity
to beauty,
magnificence

Affective virtue

Omoiyari
to nature

Veneration of
grand and
beautiful
things

Communicating by
sensing,
caring

Religious
sentiment:
wonder,
admiration,
respectful
fear

Sensitivity to and reverence of
all natural things, and supranatural forces beyond human
power

Caring

As displayed in the table above, morality in relation to nature and supranatural reality includes moral-affective-aesthetic virtues (respect and sensibilities),
the penetrating aspect of which is the sense of wonder of life. These religiously toned sentiments together with a caring attitude nurture a sensitivity
to and reverence for natural and supranatural things, comprising all the living
and other environments as well as the forces that transcend human power.

5.5 Aiming at Societal Responsibility
5.5.1 Introduction of Societal Morality
The Importance of the Section Four
The ultimate purpose of Japanese moral education is revealed in the last lap
of the virtuous way, i.e., in the last section of the moral books, which finishes
Kokoro no nôto with morality in relation to society and groups. Although this
moral area is dealt as the last, it is not the least. On the contrary, the final
fourth section, which contains one third of the chapters, i.e., eighteen out of
fifty-five, suggests that the most vital material is placed at the end of the
moral texts. The argument that the most central teaching is found at the end is
supported by the structure of the books. It would be logical to follow the
expanding circles of the human environment from oneself through others and
society to Nature—which, according to the Confucian doctrine, describe the
process necessary for individuals to go through so that society can become
“well ordered and moral” (Thomas & Niikura 1997, 245)—and to finish up
with the supranatural (see, e.g., Bottery 1990). However, this natural order of
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‘enlarging circles’ is broken in Kokoro no nôto, which deals with the relation
to Nature and awesome things before the relation to society. Oda Saito
2005b, 61, 62), a Japanese expert of moral education, points out this illogicality: “Being honest, don’t you think that it would be more natural to change
the order of sections three and four? Starting with a relation to the self, other
people and the community (共同体), and advancing then to the invisible
things?” He continues: “…However, the order is what it is because the aim of
curriculum guidelines is to cultivate a good member of a community. This is
not meant to be any particular matter for argument.” The order of the chapters
is thus not a coincidence but a purposeful solution, which follows the ethos of
the national curriculum guidelines, and its ordering of content items. The
decision must be seen against its societal situation, i.e., the context of the
curricular revision and its purposes.
The Central Council of Education (Japanese Ministry of Education 1996,
4–13) has expressed its concern for educational problems such as, e.g., academic pressure, a lack of feelings of solidarity, bullying, refusal to attend to
school, and cases of suicides, which, according to the Council, indicate that
children have lost room to grow amidst the rapid social and economic changes. In the white paper Educational reform for the 21st century (Ministry of
Education 2002a, 10), the Ministry of Education expressed its concern about
the reduced social relationships of young people. According to the paper, the
spreading tendency to neglect society “can be traced at least partially to a
social trend placing too much emphasis on individual freedom and rights as
well as dramatic changes in the environment surrounding children, which
ever reduce the opportunities for children to train and develop themselves
while building relationships with other people around them and associating
themselves with society at large.” This is thought to lead to a “decline in
young people’s sense of respect for rules and models, and further aggravating
their tendency to neglect society or recede into a ‘world of solitude.’” (Ibid.,
10.) According to Numano et al. (2002, 45), young people’s lack of a sense
of being a part of society was one reason for strengthening moral education in
Japan in the context of the curriculum revision for the twenty-first century.
The obvious stress given on societal morality is understandable against the
background of actual concerns for social and moral indifference. However,
the conscious decision to locate teaching about societal morality at the end,
and thus to emphasize the education of members for society, also conveys
valuable information about more general Japanese moral thinking.
This chapter examines how Kokoro no nôto responds to the alleged young
people’s social indifference by asking, for instance: For what matters does it
guide a pupil to assume societal responsibility? What kind of well-being does
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societal responsibility benefit? (How does the cultivation of social responsibility contribute to common/an individual’s well-being? What is the role and
responsibility of the individual, on the one hand, and of society, on the other
hand, in the promotion of everyone’s societal well-being?) How do the instructions approach the issues of societal injustice? (How is a child prepared
to fight against social injustice and misuse and to protect her/himself and
others from it, for example, from such as bullying and violent behavior)?
General Approaches to Societal Responsibility
%))%(1%"") +$) +% $)%&')*')%% )"%$)' *3
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Kokoro no nôto cultivates social responsibility through a collective view of
the human being. This is suggested already in the title, which is not “Relation
to Society” but “Matters Primarily Concerning Relationships with Groups
and Society.” The collective perspective is the most obvious also among the
three emphases pointed out by the mottos of the societal section, while the
others are affectiveness and social contribution
Let’s be comfortable with everyone. (みんなと きもちよく いよう)
(KN 1–2, 61)
Let’s live comfortably with everyone. (みんなと
う) (KN 3–4, 65)

気持ちよく

すごそ

Making society. (社会をつくる) (KN 5–6, 71)
The collective stress is apparent from the first pages of the section, which is
perceivable in three aspects: First, an individual person is defined through
her/his belonging to some group, as ‘one’ of the members. Second, the individual is identified through her/his roles in various groups or communities.
You are also one (of the members) at home, in school and in town. (いえ
や がっこうや まちの なかで あなたも みんなの ひとり。) (KN
1–2, 61, Opening)
You are an important one (=person) in (your) family, school, community,
in Japan and in the world. (あなたは大切なひとり、家族の、学校の、
地域の、日本の、そしてこの地球の) (KN 3–4, 65, Opening)
(I am) one (of the members) of the family, of the class, of the school, of
the community, I have different ‘selves.’ These ‘selves’ differ slightly
from each other, but they are all my true selves. They are all shining

356

Päivi Poukka

selves. My different selves correspond with each other, and I support
society. (家族の中のひとり、クラスの中のひとり、学校の中のひと
り、地域の中のひとり、わたしにはいろいろなわたしがある。少
しずつちがうわたしだけれど、どれも本当のわたし。どれもかが
やいているわたし。そんなわたしがひびき合って、社会の力にな
っている。) (KN 5–6, 70)
Three, the importance of collectiveness is expressed also by the abundant use
of such wording as みんな (minna) and みんなで (minna de), ‘everyone’
and ‘altogether,’ as already seen in the mottos. This all-embracing phrase is a
very Japanese expression, which contains an important moral principle embedded in and revealed through the language: it is vital to include everyone in
doing things together, as well as to consider everyone as mates.
We are all mates, living on the same globe. (わたしたちはみんな、同
じひとつの地球に生を受けた仲間。) (KN 5–6, 71)
Everyone jump rope by using a long rope. Let’s all join and skip together.
(ながい なわを つかって みんなで なわとび。いきを あわせて
いっしょに とぼう。) (KN 1–2, 60)
After the class was dismissed, I (stayed to) make origami cranes in the
classroom. “Why are you doing origami?” “I will give it to a man who is
hospitalized.” “To that man who came to visit the school?” Then everyone came (around). “I also want to make them.” “Let me make them,
too.” Teaching those who did not know how to do it we classmates all
were folding origami cranes. We forgot about the time, and there were
several hundreds of origami cranes straightening their wings on the desks
by the time we were to leave school. Because of everybody being there I
feel encouraged. (ほうか後、教室でおりヅルをおっていた。「どうし
て、おっているの。」「入院しているとなりのおじさんにあげるん
だ。」「このまえ来てくれたあのおじさん？」すると、みんながよ
ってきた。「わたしもつくる。」「ぼくにもおらせて。」おり方を
知らない人は教わりながら教室のみんなでおりヅルづくり。時間
のたつのもわすれてしまって下校の時こくになったとき何百ぴき
ものおりヅルがつくえの上で羽をピンとのばしていた。みんなが
いるから心強いな。) (KN 3–4, 64, Opening)
As seen above, collective participation is naturally esteemed because of its
pragmatic significance, counted, for instance, as better results: “…there were
several hundreds origami cranes …,” but it is encouraged also as a socially
and emotionally rewarding way of doing things: “It is encouraging because of
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everybody.” While Section four conveys a message that a person is valued as
an important contributor to common good, the instruction especially underlines a contribution to emotional well-being:
Being useful and helpful, it is good to be with everybody. There are many
things that you can do so that everybody can always live comfortably. (や
くに たったり おせわに なったり、みんなで いるって うれしい
ね。みんなが いつも きもちよく すごせるように する ために
あなたも できることが たくさん あるよ。) (KN 1–2, 61, Opening)
Kokoro no nôto emphasizes the citizen’s contribution to the building of such
a society where everyone can feel comfortable and happy, but how does it
cultivate this attitude?
 )#(%% )"(&%$(  " ).
Kokoro no nôto cultivates responsibility for social matters especially in two
ways: through emphasizing one’s contribution to society and the collective
conception of a human being, or, in Berman’s (1997) term, a connected sense
of self. There are eight themes concerning societal morality. While three of
them approach societal responsibility from such aspects as ‘public morality,’
‘work,’ and ‘justice and equality,’ the remaining five themes of ‘family,’
‘school,’ ‘home town, homeland and its culture,’ ‘world,’ and ‘groups’ deal
with the citizen’s role in various groups. Table 33 demonstrates how the
themes are distributed in the books between the lower, middle and upper
levels. The structure of the section follows the principle of enlarging
circles—from near and familiar to far and more abstract—in two senses: First,
the section starts with family, a group nearest to an individual, and advances
through school, home town and country, to the world. Second, while the
chapter in the lower levels deals with the rules of familiar things (for instance,
common property in school), the text in the upper levels concerns the more
abstract theme of justice.
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Table 33. The distribution of the themes concerning societal responsibility and the
respective chapters in Kokoro no nôto.
Moral themes
Public morality

1–2 grades
KN 1–2, 4.1

Work

3–4 grades

5–6 grades

KN 3–4, 4.1

KN 5–6, 4.2

KN 3–4, 4.2

KN 5–6, 4.4

Justice, equality

KN 5–6, 4.3

Groups

KN 5–6, 4.1

Family

KN 1–2, 4.2

KN 3–4, 4.3

KN 5–6, 4.5

School

KN 1–2, 4.3

KN 3–4, 4.4

KN 5–6, 4.6

KN 1–2, 4.4

KN 3–4, 4.5
KN 3–4, 4.6 (3/4p)

KN 5–6, 4.7

KN 3–4, 4.6 (1/4p)

KN 5–6, 4.8

Home town, country,
culture
World

As the table above shows, such themes as public morality, family, and school
are covered in one chapter in each books, whereas work is included only in
books for the third and fourth graders’ as well as those for the fifth to sixth
graders’, and the topics concerning groups and justice are not discussed until
the upper level. There is also one chapter about home town, homeland and
Japanese culture at all three levels, but foreign countries and world are dealt
with only at the middle and upper levels. Besides, in one chapter in the middle-level book, there is only one page about foreign countries and the world
whereas the remaining three pages are given to the issues of Japanese culture.
While there is thus only one and a quarter chapter reserved for foreign and
world matters, the home country is covered in three and three-quarters chapters. This means that the most emphasized theme in relation to societal morality is patriotism, which continues the tendency of reinforcing nationalism
in Japanese moral education, which started in the 1980s. The least valued
theme is justice with only one chapter. Also the theme concerning groups is
explicitly discussed only in one chapter, but actually it is a closely related
theme to family, school, native country, and world, which all concern membership of some group. When these five themes are totaled, the chapters sum
up to twelve out of eighteen, which illustrates the importance of membership
highlighted in societal morals.
As far as social responsibility and its responsiveness to youth problems
are concerned, such a theme in Kokoro no nôto as justice/equality is very
interesting, and public morality related to the law and regulations looks
promising. However, the moral texts seem to miss many topics, which might
be vital from the perspective of problematic behavior: for instance, such
issues as conflicts in personal, social needs and desires, different groups and
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group dynamic, minority groups, societal problems and relations to other
countries, which are mentioned as central matters for societal morality by
Bottery (1990, 75, 76). The virtues used to cultivate societal responsibility in
Kokoro no nôto are presented in Figure 22.

Figure 22. Societal morality: Societal contribution through moral virtues of citizenship and affective-moral virtues of membership.

As seen in the table, there are two types of virtues, moral and moral-affective,
which can roughly be divided into citizen’s virtues for societal contribution
and virtues connected to group roles and membership. As a whole, Kokoro no
nôto nourishes societal responsibility, which can be described by the following moral values, norms and virtues, displayed in Table 34.
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Table 34. The themes, values, norms and virtues of societal morality.
Themes of
societal
morality

Values
Common
welfare

Norms
By fulfilling public
duties and contributing
to society

Virtues
A sense of
societal responsibility

Classification
of virtues

Public
morality

Prosperous
society

Fulfilling public duties,
obeying the law and
rules, building and
maintaining society

A sense of
public duty

Citizen’s
virtues
for societal
contribution

Work

Common
prosperity

Contributing willingly
and diligently

Valuation of
work and a
willingness to
share

Groups

Common
welfare

Fulfilling one’s role and
responsibilities through
active participation,
co-operation and working for the goals of the
group

Active
membership,
contribution to
group

Virtues of
membership

World
citizenship

International
responsibility

Co-living and
co-operating peacefully,
promoting humanitarian
activity

Cosmopolitanism and philanthropic
attitude

- World
citizenship

Justice/equality

Societal
justice/equality

Not discriminating or
hurting but alleviating
suffering through
co-operation

A sense of
justice and
omoiyari

Citizen’s
virtues for
societal contribution

Family

A pleasant
home and
happiness
of family

Being useful and
strengthening familial
bondage (=by doing
one’s duty, giving a
personal contribution)

Love and
respect
(=respectful
love) of family

Virtues of
membership
- Family
membership

School

A pleasant
school

Being useful and
strengthening social
bonds (=by doing one’s
duty, personally contributing to the atmosphere)

Love and
respect
(=respectful
love) of teachers and school

- Membership
in school

Home
town,
country,
culture

Japanese
kokoro

Familiarizing with home
town, homeland, and
national culture, and
continuing and developing their tradition

Patriotism
(=love and
appreciation of
and gratitude
for home town,
-land, culture)

- National
citizenship

Moral virtues

Moral-affective virtues
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The next sections report in more details what Kokoro no nôto teaches about
societal responsibility, advancing through the citizen’s virtues to the virtues
of membership.
5.5.2 Citizen’s Moral Virtues: “It Is Beautiful to Sweat for Others”
5.5.2.1 Public Morality for a Prosperous Society
Content
The cultivation of a sense of public duty, which is one of the central qualities
of a rich kokoro, is perceived necessary in order to assume responsibility for
society in the future. The Ministry of Education writes on its website page:
“It is important for the school, the home and the local community to work
together to cultivate a rich mind in our children, who will be responsible for
society in the future. This includes encouraging understanding of the value of
human life, consideration for others, awareness of social norms such as
judgment between right and wrong, and a sense of public duty.” (http://www.
mext.go.jp/english/org/struct/016.htm. 13.08.2008.) In the context of citizen’s
morality, Kokoro no nôto defines the notions rights and duties:
We all have the right to live in a better society, as well as thr duty to build
a better society. (わたしたちには、だれにでもよりよい社会に生き
る権利がある、よりよい社会をつくる義務がある。) (KN 5–6, 4.2,
79)
Accordingly, rights are “recognized as a matter of course for living,” while
duties are things that “one has to do as a matter of course in one’s position”
(KN 5–6, 79). While the text mentions that everyone has the right to live in a
better society, it simultaneously reminds the reader that everyone has also the
duty to build a better society (Ibid.). The text asks what would be a wise way
to claim our rights as members of society (citizens) and how it would be wise
to fulfill our duties (KN 5–6, 4.2, 79).
A Sense of Public Duty (moral virtue) Needed for Building and
Maintaining a Prosperous Society (moral value) through Law Obedience
and Fulfilling Public Duties
The content item (5–6, 4.2) speaks for one’s and others’ rights and duties:
“Having a sense of public morality, observing law and rules, respecting one’s
and others’ rights and fulfilling one’s duty,” but the way rights are handled is
shallow and minimal compared to the emphasis given to duties. For instance,
there is no mention of the individual’s right to be protected by laws and
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regulations against all kinds of physical and mental violence in contrast to the
attention given to the citizen’s responsibility for common property and physical environment. Besides, there is no reference to the Declaration of the
Human Rights or Children’s Rights by the United Nations in Kokoro no nôto.
The emphasis of citizen’s education is on a sense of public responsibility.
While cultivating public morality, Kokoro no nôto points out the reader
everyone’s personal responsibility for building a prosperous society: “The
society is built and maintained (protected) by ourselves” (KN 5–6, 77). As far
as public duties are concerned, the stress of teaching shifts from the protection of common property, at a lower level, to the obedience of laws, at the
middle level and upper level. According to Kokoro no nôto, there must be
rules for how to use common property. “There are various rules in the places
which are used by a number of people.” (みんなで つかう ばしょには い
ろいろな きまりが あります。) (KN 1–2, 64).
Let’s treasure everyone’s (=common) property. (みんなの ものは 大せ
つに) (KN 1–2, 63, 65, Keyword 4.1)
Things belong to everyone. (みんなの ものだもん) (KN 1–2, 62, Title
4.1)

Keeping rules (agreements, conventions) and regulations. (やくそ
くやきまりを守る) (KN 3–4, 67, 69, Keyword 4.1)
The norms advise the reader to use common property carefully, for instance,
a slide, a library book, a water tap, a drinking fountain, a school, a park and
public toilets (KN 1–2, 62–65). As far as personal responsibilities for public
duties are concerned, much attention is directed to keeping physical things
and the environment tidy, clean and in order. All in all, the norms advise the
reader how to be more considerate to other people.

(Use carefully) so that it can be used again. (また つかえるように)
Clean up properly (after doing something). (きちんと あとしまつ)
Do not dirty things. (よごさない ように)
Do not hog. (ひとりじめ きんし)
Keep turns. (じゅんばんを まもる)
Share. (ゆずりあって) (KN 1–2, 63.)
Using mobile phones inside a train is disturbing people around you. (電車
の中で帯電話。まわりの迷わく。) (KN 5–6, 76)
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As can be seen above, social rules are very concrete. Some photos (KN 5–6,
76, 77) convey a practical message of how to deal with garbage and rubbish
(not to leave behind cans and bottles; not to spoil the waters in rivers, seas or
lakes with garbage; to sort out rubbish properly; to follow the directions for
how to dispose rubbish), or how to avoid causing trouble or inconvenience to
other people (to wait patiently for one’s turn in a queue; not to disturb other
people by using mobile phones in trains; not to disturb pedestrians by leaving
bicycles on the sidewalks). An interesting point is that even though the text
stresses the importance of caring for public property and common places, it
does not say a word about private property. Nor does it warn about such
growing youth delinquency as stealing, shoplifting or pick pocketing. Rules
are argued for safety’s sake; although safety is claimed to be the most important concern, the number one concern (あんぜん だいいち) (KN 1–2,
63), also human relations are regarded to be important. The reader is urged to
think of the future of society and themselves (Ibid., 76, 77), but the point is to
educate the pupil to perceive life from a perspective beyond her/himself. The
individual cannot behave indifferently or stake a claim to common things and
the environment egoistically by using them carelessly, for there are other
people to be taken into consideration: “Different people use (them)” (いろん
な 人が つかうんだね。) (KN 1–2, 63).
5.5.2.2 Valuation of Work
Content
The expectations of social contribution are explicit especially in the instruction of an appropriate attitude to work. Moral education aims at a kokoro that
is willing and pleased to work for common prosperity and welfare. The moral
value is expressed by the principle called “The three sides of good” (三方よ
し) (KN5–6, 85), which consists of one’s own well-being, as well as the
well-being of other people and society. According to Kokoro no nôto, this
principle describes the true meaning of work.
Readiness and Diligence to Work and Willingness to Share (moral virtue)
Needed for Common Welfare (moral value) by Contributing through Work
(moral norm)
Work is not meant to benefit only oneself, but also other people and society.
This requires the right attitude to, and an appreciation of, work. According to
the content item, the willingness to work for others arises from knowing the
importance and joy of work: “Knowing the importance of work and working
willingly” (Grade 3–4, Content item 4.2). “Understanding the meaning of
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work, knowing the joy of serving the society, being useful as far as public
welfare is concerned” (Grade 5–6, Content).
I am well off, you are well of, society is well off. (自分もよい、相手も
よい、そして社会もよい) (KN 5–6, 85)
A kokoro that strives to be useful to society. (社会の役に立とうとする
心) (KN 5–6, 86)
Being pleased to work for the society. (社会のために進んで働く) (KN

5–6, 85, 87, Keyword)
Working is not only for yourself. (働くということは自分のためにだ
けではない。) (KN 5–6, 85)
The adults around you are busy with their work. Why do they work? They
work to get money and to buy things. They work to earn a living for the
family. Certainly, but that is not everything, for (we) sustain society
through (our) work. (まわりにいる大人は、一生けんめいに働いてい
ています。なぜ働くのでしょう。「お金をもうけていろいろなもの
を買いたいから。」
「家族をやしなわなければならないから。」.....
たしかにそういうこともあります。しかし、それだけでなく、仕
事をすることによって、社会をささえているのです。) (KN 3–4,
70)
Laboring for others and contributing to the common good is presented as
a means to realize the ideal, as the following title vividly and emotionally
states: “It is beautiful to sweat for everyone (=others)” (みんなのために
流すあせはとても美しい) (KN 3–4, 71, Title). A readiness to sacrifice
for others is described as an important characteristic of an ideal human
being. In connection with work, the text claims that there are “things that
you can do for the society” (あなたにもできる社会のためになること
が) (KN 5–6, 87) and gives hints about possibilities of how to contribute
through work: For instance, collecting things, recycling, preparing public
information; helping (older, disabled people); keeping in touch with people (for example, through visiting elderly people’s homes); making gifts
(recycling paper, dusters etc.); and preserving (plants, animals etc.)
(KN 5–6, 87).
Things can you do for your class. There are also things that you do for the
community. Things can you do for your family? (学級の役に立つこと。
地域の中でもできることがある。家族の役に立つこと。) (KN 3–4,
72, 73)
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Even though we are not perhaps very strong, we can surely be useful
(helpful) to somebody. Therefore, let’s think about what we can do. Let’s
think how we can usefully serve society and do volunteer work in order to
increase everyone’s happiness and improve society. (わたしたちの力は
わずかかもしれないがきっとだれかの役に立てるはず。だから考
えてみようわたしたちにできることを。社会へのほう仕やボラン
ティアフ活動すべての人の幸福のために、社会をよりよくするた
めに役の立つことを。) (KN 5–6, 86)
What kinds of efforts are necessary in order to make the class more
cheerful? By sharing the work of the class and doing it properly, makes
the life in the class more pleasant. (わたしたちの学級での生活が明る
く生き生きとしたものになるためには、どういう心がけが必要で
しょう。学級の仕事をみんなで分け合って、しっかり行うことに
よって、学級生活がさらに楽しくなります。) (KN 3–4, 71)
(Doing) a little volunteer work. Being helpful for society also helps you to
grow. (ちょっとボランティア。社会に役に立つことを通して自分
も成長できる。) (KN 5–6, 86, 87)
When taking it as self-evident that one works for others, including one’s
school class, family and community (KN 3–4, 72, 73), Kokoro no nôto implicitly criticizes individualistic claims of egoistic freedom and narcissism
and stresses social responsibility.
5.5.3 Citizen’s Moral-affective Virtue: Omoiyari and a Sense of Justice
Content
The only chapter about justice and equality in Kokoro no nôto is found in the
texts for 5–6 graders, the moral message of which is summarized in the following quotation:
For no society is more beautiful than a society where people go hand in
hand. (Itô, Ryuji) (たがいに手を取り合って、だれもが幸福に生き
ている、そういう社会ほど美しい社会はないのですから。) (伊藤
隆二) (KN 5–6, 83)
The chapter implicitly defines an altruistic purpose for school education.
Accordingly the child can develop knowledge, abilities and skills so that s/he
can use them for the happiness of many people. While aiming at equity and
social justice (公正で公平な社会をつくるために) (KN 5–6, 83), Kokoro
no nôto condemns discrimination and unfairness unambiguously. Discrimina-
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tion and partiality is not allowed (in any circumstances) against anybody
(Ibid., 81).
Omoiyari and a Sense of Justice (moral virtue) for Promotion of Societal
Justice and Equality (moral value) by Not Discriminating or Hurting but
Appreciating, Loving and Supporting Each Other and Alleviating Suffering
(moral norm)
As stated in the content item and keyword, the instruction aims at “the realization of equity, fairness, and justice” instead of “not having discrimination
or prejudice towards anyone” (Grade 5–6, Content item 4.3) or shortly “With
equity and fairness” (KN 5–6, 81, 83, Keyword 4.3). In Kokoro no nôto,
injustice is taken as violation of someone’s kokoro, taking an unfair viewpoint, or causing somebody trouble and it is perceived as an accidental rather
than intentional doing. As an answer to the question “Why do (things) get
distorted?” (KN 5–6, 81, Title 4.3), the text seeks a reason for injustice in the
weakness and perversity of human kokoro. Kokoro no nôto advises a child to
prevent her/his kokoro from getting dark. A person who hurts others is characterized as pitiful and unwise, using affective and rational attributes instead
of such moral qualities, as, for instance, bad, unjust or sinful. According to
the instructions, injustice is caused by accidental rather than conscious acts.
This implicitly suggests people being fundamentally good, which unfortunately contradicts the reality: human beings can be biased, cruel, unfair and
hurt somebody intentionally. For instance, bullying among school children is
done more or less on purpose, at least by those who are most responsible for
the actions.
Hurting somebody’s kokoro unexpectedly without noticing, (or) taking a
prejudiced viewpoint without noticing at all. Is this perhaps the case (with
you)? (ふと知らないうちにだれかの心を傷つけてしまっている。
知らず知らずのうちにかたよった見方をしている。そんなことは
ないだろうか?) (KN 5–6, 80)
If you are causing trouble to somebody and are hurting somebody’s
kokoro, the window of your kokoro, which can feel the sadness and suffering of a human being, has been clouded (dim). You are a sad human
being. You are a foolish human being. Are you all right being that kind of
a human being? (もし、あなたがいまだれかにつらい思いをさせて
いたりだれかの心を傷つけたりしているとしたらあなたは人のさ
びしさや苦しさを感じる心の窓がくもってしまったかなしい人間。
おろかな人間。あなたはそんな人間でいいのですか。) (KN 5–6,
83)
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A person with a twisted thought has a weakness in her/his own kokoro.
(ゆがんだ考えをもつ人はその自身の心の中に弱さがあるにちがい
ない。) (KN 5–6, 81)
Do not let the window of your kokoro be clouded. (心の窓をくもらせな
い。) (KN 5–6, 83)
As a means to avoid injustice and unfairness, Kokoro no nôto attempts to
develop moral and affective virtues: a sense of justice as well as an understanding and empathetic kokoro. Discrimination is condemned and justice
and equality are argued for simply on the rational basis of the humanity and
human dignity shared by everyone. According to the text, all people are the
same without exception: “Women and men, children and old people, people
of different flesh color, or disabled persons. We are all the same. After all,
(we are) all irreplaceable (precious) individual human beings.” (KN 5–6, 80.)
156
They are also equally valuable irrespective their individual differences:
“…since a person is a human being, everyone is equally precious.”157 (Ibid.,
82.)
Discrimination and prejudice is not allowed (under any circumstances)
against anybody. (すべて人間であるかぎり、差別やかたよった見方
はゆるさせない。) (KN 5–6, 81)
The instructions do not only forbid the reader to discriminate anyone but also
encourage her/him to alleviate a suffering of fellow humans and increase
their happiness through mutual appreciation and support and co-operation.
Quoting Mother Theresa’s words that the most afflicted people in the world
are those who are alone and who are not needed or loved by anyone, Kokoro
no nôto also implicitly includes love in desirable norms (KN 5–6, 82).
It is most correct to mutually approve the equal value of everyone, and to
live by supporting each other. (それをたがいに認め合い、そしてたが
いに支え合って生きることが、もっとも正しいことなのです。)
(KN 5–6, 82)

156

157

女性も男性も子供もお年寄りもはだの色のちがいがあってもあるいは障害があった
としてもみんな同じ。みんな同じかけがえのないひとりの人間。(KN 5–6, 80.)
人には、個人差があっても、みな「人間である」という点で共通しています。つま
り、人は「人間である」ということで、だれもが等しく尊いのです。それをたがい
に認め合い、そしてたがいに支え合って生きることが、もっとも正しいことなので
す。(KN 5–6, 82.)
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If there is something (you can do) to people close to you, why don’t you
try to help right away? (いま、身近なところでできることがあったら、
すぐにでも手助けしてみませんか。) (KN 5–6, 83)
Then the important thing is that somehow (we) cooperate for the mates
who are experiencing hardships and are living under unhappy conditions.
(そのさい、大切なことは、何らかの形でつらい思いをしている仲
間や不幸な状態で生きている人たちに協力することでしょう。)
(KN 5–6, 83)
Let’s live by taking hand in hand. ( 手 を 取 り 合 っ て い き る 。 )
(KN 5–6, 82)
The issue of societal justice and equality are dealt with in Kokoro no nôto by
cultivating both a sense of justice and empathy. Gilligan (1988) speaks about
two moral voices, justice and care. Justice and care are both needed in order
to meet human vulnerability, i.e., oppression or abandonment. According to
Gilligan, the justice voice addresses claims of inequality and is often framed
in terms of rules, principles, and obligations. The care voice, on the other
hand, is sensitive to suffering and is often framed in terms of compassion and
response to those in need. While justice offers protection in the face of oppression, care offers protection against abandonment in the face of pain.
(Gilligan 1988a in Berman 1997, 13.) The approach of Kokoro no nôto to
societal injustice, which discusses particularly about human suffering,
strongly echoes the voice of caring. It deals with the issue more as an affective matter of working for the afflicted than a matter of the human rights. As
a whole, the matter of equality is discussed at a very general principle level,
without any personal references or concrete examples from children’s lives!
Instead of cultivating a sense of justice by asking what is right and wrong,
good and bad, or how to advance and protect the individual’s rights, Kokoro
no nôto focuses on the development of an empathetic kokoro in order to
promote justice and impartiality. While the focus is on empathetic response
to the afflicted, the instructions emphasize the individuals’ duties and human
aspects more than societal justice and human rights guaranteed in laws.
5.5.4 Moral Virtue of Membership: Acting through Membership
Fulfilling social roles in groups is an important goal of societal morality. The
pupil is taught to assume responsibility as a member of various groups, in
“expanding circles” of life. Starting from the family, the nearest group to a
child, and broadening the perspective through school, home town and homeland to the world, Kokoro no nôto integrates the teaching of social morality to
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a person’s various roles. The reader is guided to assume responsibility as a
child of a family, as a pupil of a school, as a citizen of a home town and
homeland, and finally as a citizen of the international community. While the
citizens’ lives consist of a series of groups: ranging from a family to social,
political, scholastic and business groups, Japan may be seen as a society of
small groups (Macfarlane 2007, 112, 114). In this sense, Japan represents a
collective culture, where the citizen’s societal contributions are realized in,
and is channeled through, groups. This is obvious also in the efforts, by
which Kokoro no nôto cultivates societal responsibility through a sense of
belonging, group identity and active membership instead of pursuing the
individual’s social activism.
Active Membership (moral virtue) Needed for Achieving Common Goals
(=Societal Contribution and Responsibility) (moral value) through
Personal Responsibility, i.e., by Participating and Fulfilling One’s Role
(moral norm)
Aiming to encourage societal contribution through group activity, moral
education nourishes group identity. In addition the whole section on societal
responsibility guides, more or less implicitly, the reader to perceive
her/himself through different social roles. KN 5–6 explicitly deliberates the
meaning of a group to the individual.
Me, involved in various groups. (いろいろな集団中にいるわたし。)
(KN 5–6, 72)
There are different groups which we belong to. Groups that we belong to
without making a decision to join (and) groups that we can join of our
own will. (自分がかかわる集団もいろいろ。そこにいることが決ま
っている集団。進んで参加している集団。) (KN 5–6, 73)
Let’s ask about the role and responsibility. (たずねてみよう「役割と責
任」) (KN 5–6, 74)
Our roles at home differ from that outside home. For example, a teacher
may assume the role of father or mother after returning home. Let’s ask
what kinds of groups people belong to, and what their roles and responsibilities are there. (家族は、家では家の顔をもっているけれど、家の
外ではきっとちがう顔がある。先生だって、家に帰れば、お父さ
んやお母さんの顔になるかもしれない。いろいろな人に聞いてみ
よう。その人が属する集団、役割、そして責任。) (KN 5–6, 74)
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Kokoro no nôto cultivates societal responsibility through active membership.
As the last example above demonstrates, a person’s role attained through
membership is identical to one’s duty towards the group: The individual is
expected to fulfill her/his role and responsibility by participating, cooperating
and working actively for the common goals of the group. The individual is
expected not to underestimate her/his role (duty) but to be aware of it and
perform it willingly. “Participating willingly in the groups close to oneself,
being aware of one’s role, and, by co-operating, fulfilling independently
one’s responsibility” (Grade 5–6, Content item 4.1).
Both groups are boring if you just stay there. Let’s actively fulfill our role
and assume our responsibilities and experience the pleasure and joy of
belonging to them. (どっちもいるだけじゃ、つまらない。積極的に
役割や責任を果たしそこにいる楽しさ、喜びを実感しよう。)
(KN 5–6, 73)
What kinds of things could you do on your own will in the groups that
you belong to all the time? What could you do for the improvement of
your class and school activities? (クラスや学校生活をよりよいものに
するために、あなたにできることはどんなことだろう。)
(KN 5–6, 75)
We live every day with a number of people by supporting each other.
(There is) only one me, but I can do many things amidst my mates. There
are also things that I have to do—in order to make a group so that I (or
anyone) can look back on it and think it was good to be there. (たくさん
の人とかかわりながら支え合ってすごす毎日。たったひとりのわ
たしだけれど仲間の中でできることがたくさんある。わたしがや
らなければならないことがある。そこにいてよかったと思えるそ
んな集団をつくっていくために。) (KN 5-6, 72)
The people of the same collective are supposed to co-operate and help each
other. In Kokoro no nôto, group activity is paralleled with a drama project.
There is a set of pictures, which displays the whole class or individual pupils
practicing and playing their different roles in a school drama (KN 5–6,
74–75). The text explains that since the project needs the pupils for different
roles in order to be successful, all roles are of the same worth: those who are
in charge of lights or sound effects are as important (“they shine similarly,”
同じようにかがやいているのは) as those who play the leading roles.
Whatever one’s role (or duty) (役割) is, nothing good comes out, if one
does not fulfill one’s role. Everyone has a major (or leading) part to play.
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(どんな役割でも、その役割がなければ成り立たない。一人ひとり
が主役なんだ。) (KN 5–6, 74, 75)
Individual members can find self-fulfillment by prospering or succeeding in
their roles, for groups, which strive for common welfare. The ultimate goal of
societal morality is understood to be increasing the individual members’
happiness. All in all, Kokoro no nôto advocates active social participation and
contributions to one’s family, school, home town, native country and the
world. At home, a child is expected to contribute to the happiness of the
family and to be useful (KN 5–6, 89, 91, Keyword), and at school s/he is
encouraged to make an even better school (KN 5–6, 93, 95, Keyword). Social
contribution is cultivated by such moral-affective virtues as love and respect
toward family, school, home town, and native country.
5.5.5 Moral-affective Virtues of Membership
5.5.5.1 Familial Love
The first and nearest group for a child is family. The fact that Kokoro no nôto
cultivates familial love in all three books shows how highly home and family
is regarded in the Japanese society even today. The content items, keywords
and titles convey the affective warmth and respect that a child is expected to
show to one’s family members.
Love and Respect (=Respectful Love) of Family (moral virtue) Needed for a
Pleasant Home and the Happiness of the Family (moral value) by Being
Useful and Strengthening Familial Bonds (moral norm)
As far as family is concerned, the moral ideal is a pleasant home and familial
happiness. As stated in the content items above, moral teaching cultivates the
child’s readiness and willingness to contribute to the well-being of one’s
family. When Kokoro no nôto urges its reader to think of how s/he can make
her/his loving family happier, the content items suggest cooperating, helping
and being useful as key moral norms.
Let’s write how we have been useful for the family. Let’s also ask the
family members to write (their view of the matter). (かぞくの やくに
立った ことを かこう。いえの 人にも かいて もらおう。) (KN
1–2, 69)
Seeking the happiness of the family and being useful. (家族の幸せを求
めて役に立つ) (KN 5–6, Keyword 89, 91)
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What is your role in the following situations? (次のようなとき、あなた
はどんな役わりをしていますか。) (KN 3–4, 77)
In Kokoro no nôto, a pleasant and happy home is understood as a harmonious
family. This is obvious in the way, the moral text directs attention to the
positive experiences and emotions shared by a family but does not deal with
possible conflicts. Since the harmony of the family, together with another
Confucian concern, hierarchical relationships, has traditionally functioned as
the basis for a harmonious state in Japan (Smith 1996, 160), moral teaching
emphasizing familial harmony in fact pursues a harmonious state. The instruction aims at harmony also by urging the reader to strengthen her/his
familial ties.
When do you think it is good to have a family? (かぞくって いいなと
おもうのは どんな ときかな。) (KN 1–2, 66)
Time when (you) are with your family happily. What kind of enjoyment
was there during that time? You had dinner together, you talked about
your school day etc., you went out together. Write about the happy moments when (you) are with your family. (家族といっしょに楽しいひと
とき。またそのときどんな喜びがありましたか。いっしょに食事
をする。いっしょに学校であったことなどを話す。いっしょに出
かけてみる。家族といっしょにする、楽しいひとときのことを書
こう。) (KN 3–4, 77)
There is surely something that you can do in order to strengthen
(=cement) the ties to your precious family and to make everyone happier.
(大切な家族とのきずなをより強いものにし家族みんなでもっと幸
せになるようにあなたにできることがきっとあるはず。) (KN 5‒6,
90)
Building and maintaining familial relation is a central moral norm in societal
morality. After telling that everyone can do (or should do) something in order
to reinforce the ties of her/his precious family, Kokoro no nôto gives three
examples how the family can work and spend time together: While one
family does a large clean up together in their house once every three months
(T さんの家…3 か月に 1 回大そうじ), another family spends one day doing
voluntary work (M さんの家…家族で 1 日ボランティア), and the children
of the third family prepare dinner once a month (N さんの家…月に 1 回子
ども食事係) (KN 5–6, 90). After this, Kokoro no nôto displays a graph of an
international survey showing how much primary school students in the fifth
grade help in various household tasks. While the texts and illustrations under-
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line the moral value of helping and sharing housework, they positively encourage children to assume responsibility for housework. Doing something
together or sharing time surely reinforces emotional bonding, too. Still, in
order to add happiness and a sense of familial belonging by doing something
useful together or having a good time is not sufficient. Confrontation of real
emotions and dissolving potential conflicts are also needed to deepen mutual
trust and confidence!
Familial contribution is cultivated through positive, affective and grateful
attitudes to the family. The moral virtue needed to build a pleasant home and
to increase the happiness of family is respect and love, which is expressed,
for instance, in the content items: “Loving and respecting your parents and
grandparents....” (Content item 1–2, 4.2). The verb used here is 敬愛する
(keiaisuru), whereas children’s relation with their parents is traditionally
characterized by a virtue of filial piety, 孝行する (kôkôsuru) in Japan. Although both terms imply esteem, the emphasis of keiaisuru is on affection
and respect, whereas filial piety emphasizes more duty, obedience and devotion toward (grand)parents.158 The term keiaisuru is not used only in connection to family members but also in relation to teachers. All in all, family
members’ relations, or family like relations, are expected to be based on
strong emotional bonds
I like (=love) my family very much. (かぞくが 大すき) (KN 1–2, Title
4.2, 66)
The precious family that I love. (大じな 大すきな かぞくだもん。)
(KN 1–2, 68)
The reader is not asked about her/his emotions towards the family, but the
moral instructions seem to take it as self-evident that the family is important
to everyone, as well as that everybody loves one’s family. In Kokoro no nôto,
mutual affection is a ‘given’ virtue in the sense that it is not inferred from the
reader’s own thinking or experience.
It is good to have a family. (かぞくって いいね) (KN 1–2, Keyword 67,
69)

158

While 敬愛する (keiaisuru) can be translated as to love and respect, hold (a person) in high
esteem, have a high regard (for); 敬愛する (kôkô) is filial piety, filial duty, or obedience to
parents. Accordingly the verb 孝行する (kôkôsuru) means to be dutiful (obedient, devoted) to one’s parents, be a good son (daughter), practice filial piety to one’s parents, or
show devotion (be faithful) to one’s parents.

374

Päivi Poukka

My precious family (わたしの大切な家族) (KN 3–4, 76)
The precious family that I love. (I) feel good if (I) can be useful (to them).
(大じな 大すきな かぞくだもん。やくに 立てると いい気ぶん。)

(KN 1–2, 68)
The importance of the roles of family members, underlined in Kokoro no nôto
implies that familial love and respect is not so much a matter of personal
affection as the realization of familial roles. When the moral text requests the
reader to describe her/his family, it provides an example about Yuki’s home.
The description does not introduce the members as individual persons—telling, for example, the parents’ professions, or what kinds of personalities they have, what they look like, how they differ in their temperaments,
what kinds of things they like or dislike, or what the child appreciates, or
finds difficult, in them—but rather through their stereotypical roles in relation
to the child. Yuki’s grandparents are described as wise, warm and empathetic,
her mother as a strict but kind educator, her father as a more distant but sympathetic person who plays with children,159 and her older sister as a valuable
source of learning new things.
What is a family to you? For example, Yuko describes (her family) the
following. (あなたにとって、家族とはどんな人ですか。たとえば、
ゆき子さんは次のようにまとめました。)
Grandfather: (He) is the person who understands me best. He always
shares my troubles. (おじいちゃん：わたしの一番の理かい者。こま
っているときは、いつもいっしょになやんでくれるよ。)
Grandmother: (She) is always warm and keeps an eye on me. (おばあち
ゃん：いつもあたたかく見守ってくれるよ。)
Mother: (She) also scolds, but (I) can talk about everything (to her), and
she is kind. (お母さん：しかることもあるけれど、何でも話せるし、
やさしいよ。)

159

As a contrast to the text, the pictures highlight the father. Out of the four pictures in KN 1–2
(66, 67), three presents a father, who is is bathing in the furo with his two kids, helping her
daughter and wife cook, or reading a book to his child. Only in the picture where a child is
lying ill in a bed, there is her mother and grandmother nursing her. Are these pictures meant
to teach the parents to rethink the role of a father, to teach parenting to Japanese men, who
are known to work late hours?
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Father: He knows different ways of having fun. When (we) play together,
it is very fun. (お父さん：いろいろな遊びを知っていて、いっしょ
に遊ぶととても楽しいよ。)
Big sister: (She) always tells me lots of things. (お姉ちゃん：いつもい
ろいろなことを、教えてくれるよ。) (KN 3–4, 76.)
+"*) %$
All in all, the moral teaching approaches the child, not only as a moral agent
but also as the object of a moral act, in this case love and care, which surely
strengthens emotional safety. While the texts and illustrations underline
helping and sharing housework as a moral value, they also positively encourage children to assume responsibility for housework, as well as for emotional atmosphere. The child can contribute to the emotional atmosphere at
home but is never responsible for it!!! However, Kokoro no nôto cultivates an
affectionate and tender relation between the individual and family members
by directing attention only to the positive aspects and emotions of the relationships. Since the text includes no contradictory or negative aspects, there
seems to be hardly any room to criticize or at least to see realistically possible
shortages and problems at home, although parents’ divorces, domestic violence and child abuse are part of some children’s lives in today’s Japan, too.
Doing something together or sharing time surely reinforces emotional bonds,
but in order to increase happiness and a sense of familial belongingness,
doing something useful together or having good time is not sufficient. Confrontation of real emotions and dissolving potential conflicts are also needed
to deepen mutual trust and confidence!
5.5.5.2 Love of School for
In Japan, where family emotions are strong, school is also approached with
family-like affections. Macfarlane (2007, 117) describes family relations in
Japanese culture as containing two levels: There are relationships, which are
based on true family ties, and relationships that resemble those of a family;
the latter greatly affect one’s life and are based on family-like faithfulness,
but do not necessarily depend on marriage or blood ties. Therefore a group,
which may look like a family at the first sight, can be an artificial creation, an
enterprise based on co-operation. Thus most of Japanese people’s lives and
their sense of belongingness are based on enlarged family ties: People in
factories, shrines and schools share strong familial emotions. (Ibid, 116.)
According to Macfarlane (2007, 118), the Japanese life is full of emotion and
commitment, which arise from a gigantic family and which contain a lot of
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trust and warmth. Even neighbors, colleagues and friends can become a
spiritual family to a person. These emotions reinforce faithfulness and commitment to one’s group, and through that group to society.
Love and Respect (=Respectful Love) of Teachers and School (moral
virtue) Needed for a Pleasant School (moral value) by Being Useful (Doing
Duties) and Personally Contributing to the School Atmosphere
(Strengthening Social Bonds) (moral norms)
How is school understood in the Kokoro no nôto? While moral education’s
ultimate goal is societal contribution, what it teaches emphasizes the school’s
role in the child’s socialization process. In the context of the 1998 curriculum
revision, the school is seen as a vehicle to reform society by improving the
morality of citizens. The approach to school is highly emotional: As expressed by a nostalgic term, 心のふるさと (kokoro no furusato), school is
seen as the home of children’s kokoro (Oshitani 2002a).
Primary and junior high schools are places that everyone wants to appreciate as the home of their kokoro. They are also places where one can
get in touch with children as they genuinely are, and regain humanity” (小
学校・中学校は、だれもが心のふるさととして大切にしたいとと
ころである。また、純粋な子供たちの姿に接し、人間らしさを取
り戻すことができる場でもある。) (Oshitani 2002a.)
When furusato means home, home town or one’s country, the term parallels
school to a place, in which people’s minds are associated with a warm and
safe atmosphere, and good childhood memories. In Japan, home is conceived
as a place where people can and want to return to, whenever it is possible, but
at least on festivals and holidays.
Home (town) – the place that gives me ease, friendliness and warmth.
Home (town) – the place where I can return. When I grow up and look
back, I can feel that it was good to be born there; it was good to live there.
That is my home (town). (ふるさと-それは、わたしにやすらぎとや
さしさとあたたかさをあたえてくれるところ。ふるさと-それは、
わたしが帰るところ。大きくなったふり返ったときここに生まれ
てよかったここに住んでいてよかったそう思えるところ。それが
、わたしのふるさと。) (KN 5–6, 96)
This demonstrates the power of family emotions and their pervasiveness in
society. School as a home is a beautiful ideal, but to how many children has
school turned out to be everything else but the home of their kokoro? The
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pupils who are bullied or hurt by their classmates or teachers, or children who
are not equally appreciated because of their difference outlook, ideas, or
temperament, cannot feel very positive about their school, no matter how
much they are expected to feel so, no matter how desirable it should be.
          
Kokoro no nôto cultivates not only a positive but also a strongly emotional
attitude to school. The socialization process is based on an emotional bond to
an extent, which may seem too emotional to a Western reader. The affective
virtue pursued is expressed by the phrase 学校が大好き, loving (lit., being
very fond of) school. The child is also taught to appreciate her/his teachers, as
underlined in the content items: “Loving and respecting teachers…” (Content
item 1–2, 4.3), and “Deepening in love and respect towards teachers and
people in school…” (Content item 4.6, 5–6). Moral teaching introduces
teachers and other school staff as personnel who takes care of pupils, advises
them, and gets to know them and their work (KN 1–2, 70, 71).
How many teachers are in your school? They take care of everyone…Let’s go to meet them. (あなたの 学校に 先生は なん人 いる
かな... 先生が みんなの せわを して くれて いるよ...あいに い
って みよう。) (KN 1–2, 70)
Let’s learn from them, what they think (feel) while they teach us. (どんな
ことを おもって おしえごとを して いるのか おしえて もらお
う。) (KN 1–2, 70)
As far as morality in relation to pupils is concerned, the focus is on classmates. After firstly defining the significance of classmates as mates, who
grow together by supporting each other, Kokoro no nôto asks, what the reader
could do in order to fulfill her/his role in her/his class.
What are the mates like in (our) class? Mates who are acquainted (with
each other) by a miraculous encounter. Mates who approve, encourage
and help each other. Mates who grow together. Mates who (we) want to
keep in our kokoro forever. (学級の仲間は、どんな仲間かな？不思議
な出会いで生まれた仲間。いっしょにのびていく仲間。みとめ合
いはげまし合い助け合っていく仲間。いつまでも心に残していき
たい仲間。) (KN 3–4, 81)
What can you do so that everyone can be on better terms, and (your) class
becomes nicer? (もっと みんなが なかよしで。もっと すてきな 学
きゅうに するために あなたには どんな ことが できるでしょう
。) (KN 1–2, 72)
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Things that (I) can do for my class. Let’s write what (you) can do in order
to make (your) class nice (cheerful, pleasant) during a) school lessons, b)
lunch hour c) cleaning time, and d) breaks. (学級のためにわたしにでき
ること。楽しい学級にするために、自分にできることをかいてみ
ましょう。勉強のとき。給食のとき。そうじのとき。休み時間の
とき。) (KN 3–4, 81)
As indicated in the last example above, one important way to fulfill the pupil’s role is to do one’s 当番 (tôban) properly. Tôban is a Japanese word for
a duty rotated among the members of some collective, while the person, who
is in charge of certain task individually, in pairs or in small groups, is called
係 (kakari). Kokoro no nôto recognizes tôban both at home: “I would like to
do family tôban (domestic chores) in this way, but what do you think about
them?”(家族当番は、こんなふうにしたいけど、みんなはどう？) (KN
5–6, 88), and at school: “I do my best in my class and school duties. (かかり
やとうばんもがんばってるよ) (KN 1–2, 73). For instance, at school, all
pupils act as class monitors, serve school lunch and look after some plants or
pets in turns. (See also Section 5.2.3.1 about persistence needed for fulfilling
responsibilities.)
5.5.5.3 Patriotic Love for Japanese Kokoro
Cultivation of the right attitude to Japan is a topic given the most attention in
Kokoro no nôto. What is taught aims at the continuance and development of
Japanese kokoro, which refers to Japanese tradition and culture. In order to
achieve this desirable goal, the texts cultivate, as the content items repeatedly
state, not only an appreciation of but also love for (愛着 and 愛する心をも
つ) the life, culture and tradition of one’s home town and homeland (Content
item 1–2, 4.4; 3–4, 4.5; 5–6, 4.7), i.e., ‘love of country’ as a desirable virtue.160

160

Patriotism as ‘love of country’ is much criticized in Japan. In the course of approving its
policy agenda for 2005, the Liberal Democratic Party decided that it would revise the country’s Fundamental Law of Education. The following quotation from the Economist
(20.01.2005) explains the worries toward the Party’s attempts to reinforce patriotic education: “The current draft revisions include a plan to make pupils more patriotic. Because patriotic-sounding educational ‘reforms’—following the Imperial Rescript on Education in
1890—also preceded Japan’s 20th-century descent into militarism, this is an inflammatory
idea.” The paper continues that among others the draft revisions say “that Japanese schools
should foster a sense of aikokushin among pupils. This word could be translated as ‘love of
country’, but to most Japanese it has other—and liberals would say darker—connotations…
aikokushin, say many worried liberals, implies devotion to a particular idea of Japan: as a
uniquely entitled nation supported by hard-working but unquestioning citizens.”
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Patriotism (=Love and Valuation of Home Town, Homeland and National
Culture) (moral virtue) Needed for Japanese Kokoro (moral value) by
Familiarizing with Home Town, Home Country and National Culture, and
Continuing and Developing Their Tradition (moral norm)
The instructions advise the reader to continue Japanese tradition as an explicit
duty of young people. As mentioned above, the individual’s responsibility
towards the home country is to balance the commitments of cherishing and
developing the tradition and culture, and simultaneously meeting the new
challenges of the time. As Kokoro no nôto states: Our society is under rapid
changes because of the development of high technology, internalization,
waves of information (情報化の波), and the number of elderly people is
increasing while the number of children is decreasing (KN 5–6, 97).
How can you make the most of tradition and culture in your life and in
future? (どのように生かすことができるだろうか。) (KN 5–6, 99)
Soaking oneself in the inherited tradition and culture of our country that is
handed down from generation to generation, and looking towards the future, (I) want to nourish a rich kokoro that is characteristic to me. And
taking it over, (I) want to learn how to develop it further. (語りつぎ受け
つがれているわが国の伝統や文化にどっぷりひたりながら、未来
へ向けてわたしらしい豊かな心をはぐくんでいきたい。そしてそ
れらを受けつぎさらに発展させていくための力を身につけていき
たい。) (KN 5–6, 99)
It is us who are to take responsibility for this country… While treasuring
the culture of our country, we have to develop abilities to meet the challenges of the future. (この国を背負って立つのはわたしたち…わたし
たちは、わが国の伝統を大切にしながら、未来を切りひらく力を
身につけていかなければならない。) (KN 5–6, 97)
The instructions request the reader to preserve Japanese culture by emotional
appeals: Kokoro no nôto nourish affective patriotism by emphasizing ‘Japanese kokoro.’
Japanese culture that is alive in our life. The Japanese kokoro that is inherited and handed down from generation to generation. How much can
we feel it now? (わたしたちの生活に息づく日本の文化。語りつがれ
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受けつがれてきた日本の心。いま、それをどれだけ感じることが
できるだろうか。) (KN 5–6, 98)
Japaneseness that is handed down and inherited (from generation to generation). (語りつぎ受けつぐ日本らしさ) (KN 5–6, 98)
When our kokoro is moved (=touched) by the inherited Japanese culture
and tradition, we are interacting with the kokoro of those ancient and local
people who have created and handed down the culture and tradition. (受
けつがれている日本の文化や伝統に心が動かされるとき、わたし
たちはそれらをつくり、受けついできた昔の人々や地域の人々と
心で対話をしているのである。) (KN 5–6, 99)
The term ふるさと (furusato) is an example of the emotional approaches. It
refers to the birthplace, where the reader was born and brought up, or to the
home town, where s/he is living at present. The home town is described as an
emotionally significant place to the individual, i.e., as a precious thing, which
should be treasured. Kokoro no nôto describes home town from the perspective of important infrastructure (having such important buildings and places
as schools, parks, bookstores, hospitals, shopping centers and homes), citizens with different professionals (ranging from friends through teachers to
helpful policemen, grocers, postmen, men and neighbors),161 as well as their
four seasons and seasonal events (KN 1–2, 74, 75).162 Acccording to the text,
people have made their life rich by expressing their feelings of gratitude
through annual festivals and by helping each other (KN 3–4, 87).
The place where you are living now is (your) home (town). The home
(town) keeps encouraging you throughout your life. (あなたが今、住ん
でいるところがふるさとです。ふるさとは一生あなたをはげまし
続けてくれます。) (KN 3–4, 83)

161

162

A grocer, who is always cheerful; A postman who passes by sometimes; A woman who
teaches how to dance the Bon-odori; A man in the neighborhood who is helpful when
weeding our garden. (KN 1–2, 74, 75)
Kokoro no nôto (KN 3–4, 87) presents several seasonal events such as New Year (正月), the
Festival of Stars (七夕 on July 7), the memorial festival for dead people (盆 in the middle
of August or in July), autumn or harvester festivals (秋祭り for giving thanks for the harvested rice, and praying for the coming harvest), celebration of children’s growth: (七五三
on November 15 for three- and five-year-old boys and three- and seven-year-old girls), when
children are taken to a shrine dressed up in kimonos, and they are given special sweets, chitose, and wishes are made for their good health.
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et’s treasure our home towns in our kokoro. (わたしのふるさとを心に
残そう) (KN 3–4, 84)
The people, life, nature and culture of my home town, they are all my
treasure. (わたしのふるさとに住む人びと、生活、自然や文化、そ
れらはすべて、わたしのたからもの。) (KN 3–4, 83)
Let’s express, by writing and drawing, our home town as it is in our
kokoro. What are these places/people that you value like? (心に残るふる
さと文や絵で表してみましょう。とっておきの場所：どんな場所。
とっておきのひと：どんな人。) (KN 3–4, 84)
Moral teaching nourishes the national pride of Japanese culture, both the old
and traditional and its modern high technology. Among the things that the
Japanese have been fond of since early times Kokoro no nôto mentions, for
example: Japanese traditional clothes (和服) like kimono (着物), a Japanese-style room with a tatami floor and sliding paper doors (和室) and Japanese food (和食) with beautiful containers (うつわ) and dishes (もりつけ)
are designed to give pleasure to your eyes (KN 3–4, 86). Other examples of
Japanese culture include seventeen-syllable Japanese poems (俳句), wooden
architecture (木造建築), woodblock printing (浮世絵), seasonal events (季節
の行事), traditional music (邦楽), handicraft (伝統工芸), and entertainment
(伝統芸能), and, interestingly, Japanese technology (技術) (KN 5–6, 98, 99).
The introduction of culture deals only with the majority culture without mentioning anything about minority groups living in Japan. Thus, instead of
nourishing a general patriotic appreciation of everyone’s particular cultural
heritage, Kokoro no nôto underlines a loving attitude to Japanese culture. It is
also noteworthy that everything old, which is created by the predecessors, is
presented as good and worth respecting; the text does not say any critical
word of Japan or its tradition.
According to the Teachers’ Manual, the aim of the chapter is to guide
children to know and communicate with their home town in a way that will
support their kokoro in the future (TM 2002, 29). The exhortations to familiarize oneself with one’s cultural roots might describe the educational goal
of geography or history as well. However, in this context, they serve the
patriotic attitude of a good citizen. Kokoro no nôto also brings out patriotic
sentiment by displaying beautiful photos of Japan: For instance, there are
pictures of Mount Fuji—a sacred mountain and a symbol of Japan—in the
sunset, a rocky island in the sea, a farming village, as well as a silhouette of a
tightly packed city with high skyscrapers and numerous smaller houses.
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Let’s get familiar with our culture and country (わたしたちの国の文化
に親しもう) (KN 3–4, 86, 87, Title 4.6)
Let’s study what your home town is like (あなたの すんで いる まち
に ついて しらべて みよう。) (KN 1–2, 75)
Let’s make a newspaper introducing the beautiful features of your home
てきな ところを しょうかいする しんぶんを
town. ( あなたの
つくろう。) (KN 1–2, 76)
Evaluation: Against the historical background of Japanese educational policy,
it is easy to trace a link between the emphasis on patriotic values (愛国心)
and an increasing pursuit of nationality through education. However, the
approach that Kokoro no nôto takes to the theme is careful in the sense that
there is no reference to the national anthem or photos of the national flag in
the text, although the law, recognizing the legal state of Hinomaru as the
national flag and Kimigayo as the national anthem, was passed in 1999.163
This wariness of not displaying national symbols is best explained against the
background thaoral education is still a highly politicized issue and the suffering from the prewar burden of nationalism and militarism. Nonetheless,
Kokoro no nôto carries the same sentimental citizens’ pride of being Japanese
that was shown also in a survey conducted by Daily Yomiuri (16.09.2005) on
the 60th anniversary of the end of World War II.164 The news also revealed
the concern about people’s deteriorated morality. According to the survey
when the Japanese were asked about their views of their country, almost 90%
were proud of their nationality. However, more than half of the people expressed their concern about the government’s ability to protect the nation in
the future. Among the achievements of the postwar era, the citizens most
appreciated “a peaceful society without war” (72%), “material wealth” (57%)
and “individual rights and freedom” (49%). As far as negative developments
were concerned, the respondents were worried about “people’s tendency to
be wasteful” (72%), “moral and public sense” (57%), and “respect for parents

163

164

On 22 July 1999, the House of Representatives passed a bill giving official status to Hinomaru and Kimigayo (both of which had existed since the time of the Meiji era) as the
Japanese national flag and national anthem, respectively, by a vote of 403 for, to 86 against,
and 10 absent (Asahi Shimbun 23 July 1999, in Inoue 2001, 155).
The results of the survey, which was conducted by the daily newspaper Yomiuri on the 6th
and 7th of August 2005, were published under the title: “Morality, bad care of old people.”
There were 3,000 randomly chosen eligible respondants in the survey, out of whom 59.9%
completed the multiple choice questionnaire.
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and seniors” (45%). The fourth choice was “family ties” (36%) and “patriotism” (35%).
5.5.5.4 Cosmopolitanism and Philanthropic Attitude for International
Responsibility
Kokoro no nôto concludes the teaching of societal morality with an international theme. It nourishes responsibility beyond the nationality borders by
adding interest in foreign and international matters. The theme is dealt with in
the moral courses for middle and higher levels.
Cosmopolitanism (International Interest and Awareness) and a
Philanthropic Attitude (moral virtue) Needed for International
Responsibility (moral value) through Peaceful Co-living and Co-operation
with Other Nations, and Humanitarian Activity (moral norm)
The goal is to cultivate international responsibility, which is to be realized by
norms such as living and working together with people from other countries:
“Together with the people of the world” (KN 5–6, 100, 102, Keyword 4.8)
and “…working with the people of the world friendly” (Content item 4.8,
5–6). Kokoro no nôto invites the reader to participate in humanitarian activity,
and presents an example of a person, who has advanced world peace by
building a bridge between nations.165 Co-operation and charity, in turn, are
based on emotional bonds, i.e., on a kokoro that unifies the world (KN 5–6,
100, Title 4.8).
If (we) are united by kokoro with the people of the world, there are surely
things that we can do even now. (世界の人々と心で結びつくことがで
きるなら、いまのわたしたちにも、できることがきっと見つかる
はず。) (KN 5–6, 102)
The world from now on is going to be built by cooperation. (これからの
世界は一人ひとりが力を合わせつくっていく) (KN 5–7, 103)
For instance, there are friends who struggle to collect money to give a
school as a present to foreign children. There are also friends who think
together how they can help those foreigners who suffer from some kind of

165

From the Taishô Period to the beginning of Shôwa Period, was the time of uneasy relations
between all countries of the world, Nitobe Inazô traveled around the world, and continued to
appeal for an understanding to Japan. After this, through his work in the League of Nations
(the predecessor of the United Nations), he did his best for the peace of the world, becoming
not only the “bridge of the Pacific,” but also the “bridge of the world.” (KN 5–6, 101)
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disaster.—Let’s think what we can do now. (たとえば、外国の子ども
たちに学校をプレゼントしようと、自分たちで募金活動に取り組
んだ仲間がいる。災害で困っている外国の人たちに役立つことを
みんなで考え行動をおこした仲間もいる。-考えてみよう、いまの
わたしにできること。) (KN 5–6, 102)
I want to become the bridge of the Pacific Ocean. (Nitobe, Inazô) (わた
しは太平洋のかけ橋になりたい) (新渡戸稲造) (KN 5–6, 101)
As a needed virtue for international responsibility, Kokoro no nôto cultivates
a philanthropic attitude and a willingness to help those in need without
boundaries. Straight after telling the readers that they are part of the world’s
huge population, Kokoro no nôto asks about one’s responsibility, which
springs from this world’s citizenship. The instructions of internationalism do
not seem to be self-evident, but a topic, which is given a historical explanation and justification.166
[There happens to be 6 billion people on one planet (lit., star) called the
Earth. A great number of languages, different colors, various lives, and
ways of thinking.] I am also one of those people on this planet. What are
the things I might be able to do? What are the things I might have to do?
(地球というひとつの星に乗り合わせた 6000000000 人以上の人々。
たくさんの言葉、いろいろなはだの色、さまざまな生活、そして
いろいろな考え方。わたしもこの星に乗り合わせたその中のひと
り。わたしができることはなんだろう？わたしがやらなければな
らないことはかんだろう？) (KN 5–6, 100)
I too am a fine international citizen (わたしも立派な国際人) (KN 5–6,
102)
Being aware of our international identity, [let’s turn our thoughts towards
the world]. (国際人としての自覚をもって世界に思いをはせてみよ
う。) (KN 5–6, 102)

166

Historical background for international awareness: During the last days of the Tokugawa
Shogunate, when Japan was still isolated from the other world, Sakamoto Ryôma thought
“This will not do,” and tried to turn his eyes toward the wide world. Although being first
ruined in the middle of his ambitions (志なかばで), the outlines that he drew of a new Japan and its constitution were helpful when the new country was actually built. There was
(=he had) a hot desire that also Japan, as a part of the world, would develop vigorously (力
強く). (KN 5–6, 101)
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As another virtue, the moral texts teach a cosmopolitan view. They cultivate
an appreciation of and interest in foreigners and their cultures. It guides the
reader to turn the eyes from one’s own country to the world. Kokoro no nôto
adds to international knowledge by contrasting simply cultural differences.
After introducing some important aspects of Japanese culture, KN 3–4 provides some examples of foreigners’ clothing, food and houses (KN 3–4,
167
89).
Let’s try to think about the world. Things that we can do. (考えてみよう
世界のこと。わたしにできること。) (KN 5–6, 102)
What is it like in foreign countries? (外国ではどうでしょう) (KN 3–4,
89)
Let’s get to know foreign people and their cultures too. (外国の人びとや
文化にも親しみましょう。) (KN 3–4, 89)
Japan has to turn its eyes towards the world. (Sakamoto, Ryôma) (世界に
目を向けにゃいかんぜよ) (坂本龍馬) (KN 5–6, 101)
International awareness is based on a strong national consciousness. International responsibility is built by nurturing not only a cosmopolitan identity,
i.e., a sense of belonging to the wholeness called the world, but also by
deepening a native, Japanese identity and kokoro. According to Kokoro no
nôto, which develops a cosmopolitan and native mind hand in hand, international awareness benefits the Japanese themselves, for Japan encounters an
increasing invasion of new things from other countries through the process of
internalization and globalization.
Getting to know our culture and loving our (native) country. (文化に親し
んで国を愛する) (KN 3–4, 87, 89, Keyword 4.6)
Let’s get familiar with our own culture and country. (わたしたちの国の
文化に親しもう) (KN 3‒4, 86, 87, Title 4.6)
The world in the 21st century: The world where we are leaders. How
much do we know about what is happening in the world? (21 世紀の世界。
わたしたちが主役の世界。わたしたちは、世界のできごとをどれ
だけ知っているだろうか。) (KN 5–6, 102)

167

Kokoro no nôto introduces the following examples of clothing (Swedish, American Indian
and Masai people’s national costume); food (American roast beef steak, Indian curry and
Chinese food) and housing (Greek white houses, Malaysian floating houses and a Mongolian nomadic tent (KN 3–4, 89).
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Different cultures are born in different countries. Those (things) are coming to Japan, too. (それぞれの国では、それぞれの国の文化が生まれ
ています。日本にもそれらが入ってきています。) (KN 3–4, 89)
In addition to Kokoro no nôto cultivating a cosmopolitan thinking beyond the
borders of the native country, there is an implicit suggestion of even exceeding the limits of the world: “Spaceship Earth, take off” (öúǦßƗÎơȚ
"D$) (KN 5–6, 103). The moral texts of societal morality are concluded
with the thoughts of a Japanese astronaut, who admires the beautiful blue
Earth from the space. “Please, lead your life by having a straight mind (will)
with the Earth and space in view, and friendliness that thinks of the whole life
of the Earth.” (Mouri, Mamoru) (ßƗM<öúTHǳȤ5§Q*D$4Ĳī ßƗƚÕ¨TǛ* J " TH-0ƚƅ"0+
 ) (Ž³Ǯ) (KN 5–6, 104).
5.5.6 Conclusion: Contributing to Society through Groups
For Society: Preference of Group to Individuals—One-sided Societal
Morality?
Table 35. Societal responsibility.
Virtues
Moral virtues

Societal responsibility
A sense of public duty
Valuation of work and
willingness to share

Active
citizenship

Societal
duty

Societal
contribution

Cosmopolitanism and
philanthropic attitude
Active membership
Moral-affective
virtues

Justice and omoiyari
Love and respect of
family

Affective
membership

A sense of
belongingness

Love and respect of
teachers and school
Patriotism

As can be seen in Table 35, the emphasis of societal morality is on social
welfare i.e., the common purposes of society. Since society is perceived as
consisting of groups, not of individuals, people are approached as members
of different collectives, not as individual citizens. Accordingly, Kokoro no
nôto cultivates a strong sense of collectivity and collective understanding. In
short, the instructions do not encourage social activism of individuals, but
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cultivates citizens, who actively fulfill their roles and responsibilities in and
through groups.
In Japanese thinking “society” is a separated enclave of life. There is a
phrase in Japanese as “entering society” (Ƴ5§P), which refers to the
age when young graduates are ready to start as fresh labor force. The thinking
becomes clearer with another phrase: “Senior high school is a period close to
society” (ȸŪ8Ƴ5Ȗřţ1$) (NHK news 24.09.2005).168 To a
Westerner the phrase sounds odd, because s/he thinks of her/himself as a
citizen, who grows and lives all her/his life in society. It reflects, however,
the Japanese thinking that a person’s life consists of specified areas and periods of life. This life span can be described as enlarging circles, where the
person is the innermost circle, and society the uttermost circle: The individual
is born in a family and, also first cared for by this family, after which s/he
enters the next circles of kindergarten, school and university lives according
to the age. As a mature grown-up, s/he is ready to “enter society,” i.e., to
fulfill her/her duties and responsibilities as a mature grown-up. The distinction between the time before and after ‘entering society’ gives a special emphasis on the years reserved for work, as well as on the time preparing for
working life.
The individual’s relation to society is reciprocal in the sense that, as a
member of some collective, s/he is supported by the others and therefore is
morally responsible to contribute to one’s group. Societal morality is also
motivated by a mutual reward. According to teaching, belonging to, or acting
in, a group, as well as doing voluntary work, will not only contribute to the
common goal but also reward the participators with internal satisfaction.
However, the individual’s direct relation to society is predominantly
one-sided. As introduced above, Kokoro no nôto deals with social responsibility with eight themes, which do not include such issues as the problem of
freedom and authority, society’s responsibility for the individual, or the influence of school, home and other institutions on the individual, which Bottery (1990, 75, 76), for example, regards as important matters in the area of
social morality. Social responsibility is dealt mainly as the individual’s contribution to and action towards society and other people, as a number of examples above show. The individual is approached as a moral agent, who is

168

According to the news, it is most important to find the solution to a problem called ku|a
| (furiitaa), referring to pupils, who do not want or cannot attend school or go to work. The
news stressed the importance of supporting youngsters to continue their studies so that also
they have an opportunity to take an entrance examination to university. The obvious concern
was how to help youngsters finish their studies so that they can become “full members” of
society.
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brought up to assume responsibility for public and familial duties, but not
informed about her/his rights. For instance, the text claims that: “Society is
built up by us, and it is also preserved (and protected) by us” (その社会をつ
くるのはわたしたち自身、その社会を守っていくのもわたしたち自
身) (KN 5–6, 4.2, 77), but it does not tell the readers what kind of protection
individuals can expect from society. The manuals emphasize the citizen’s
contribution towards society as a response to the assumed care s/he has enjoyed from society, but they do not speak about the society’s duties toward its
citizens. Do the moral instructions that do not mention society’s responsibility for the people play down the individuals’ rights?
The problem with Kokoro no nôto is that, while it justly stresses the pupil’
social responsibility, it misses the point that s/he also has rights, which other
people have a duty to guarantee. However, the results of a study about the
explicit teaching of rights and responsibilities under the United Nations Convention on the Rights of the Child confirm that those adolescents who were
taught about their rights showed higher self-esteem, higher levels of perceived peer and teacher support, and increased rights-respecting attitudes
toward others (Covell & Howe 2001). If children are taught about responsibilities but hardly anything about their rights, how can they learn to defend
themselves and others against wrong doings, or to resist social injustice and
wrong doing?

5.6 Summary: Social-emotionally Emphasized Moral
Responsibility and a Rich Kokoro
As far as moral education is concerned, a rich kokoro is nurtured by virtues.
As the term dôtoku implies (see Section 4.1.1), the cultivation of moral responsibility in Kokoro no nôto can be described as a ‘virtuous way’—rather
than as expanding moral areas—to persistently climb up the mountain in
order to reach the top and gradually descend into the valley, the final destination. While climbing illustrates the aspiration of self-development on the way
to ever higher morality, the mountain trail represents moral areas in
ups-and-downs rather than even and open land: the way starts with oneself,
advances to others, and after reaching the heights of nature and sensing the
forces beyond human powers it returns down towards society, where the
ultimate aim of morality, service in society, can be put into practice.
The moral virtues of Kokoro no nôto builds up a responsible human being,
who 1) endeavors to develop her/himself, 2) shows caring and friendliness to
others, 3) cares for all life and nature, and 4) fulfills one’s duties as a citizen
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and role as a member of social groups through societal contribution. The
virtues draw a picture of a human being, who
•

•

•

•

as an individual, develops her/himself to have courage to do good, to
be honest, to do everything seriously, to be persistent and to have discreet consideration, and to eagerly explore things in order to be innovative, to develop her/his personality towards desirable characteristics,
to care independently with self-discipline for her/himself and her/his
things and to understand the responsibility that accompanies freedom.
as a social being, is able to advance harmony and to care for others by
being polite and empathetic, by building social relations through mutual trust, help and respect and with a modest and soft kokoro and
open-mindedness, and by having a sense of gratitude.
as a living being, lives ideally in touch and harmony with nature, respects life in all its forms, is sensitive to the beauty, magnificence of
nature and the forces experienced through it, and venerates things beyond human power.
as a good Japanese citizen, is expected to contribute to society by advancing the public good by obeying laws and rules, making an effort
to promote societal justice, understanding the importance of work, fulfilling one’s role as a member of various groups, loving and respecting
one’s family, school, home town and fatherland, and by showing interest in other cultures and peoples as well as co-operating with them.

Moral responsibility aimed at through virtues in Kokoro no nôto is displayed
in Table 36.
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Table 36. Moral responsibility and virtues of a rich kokoro in Kokoro no nôto

Kokoro, which is a central organizing principle of education, places a premium on the quality of relations (Sato 1996, 125). On the basis of the table,
we can draw the following conclusion: Japanese moral education at the be-
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ginning of the twenty-first century can be briefly described as socio-emotional learning, because it nourishes virtues that are more than self-focused and
because it emphasizes affective aspects in moral development. First, the instructions of Kokoro no nôto emphasize societal morality. As explained in
Section 5.5.1, the structure of the books, which contradicts the natural order
of ‘enlarging circles’ of a human environment, suggests that the centrality of
moral education is placed at the end. Otherwise, the books follow the natural
order starting with the individual and advancing to the relationships with
other people, but become illogical when the text next deals with relationships
with Nature and awesome (invisible) things before finishing up with relationships in a society. However, the relation to groups and society is not the
least important issue, although it is dealt with last: The production of good
members of society is the purposeful choice and ultimate aim of moral education. The societal orientation is already obvious by the numbers of chapters
dealing with different moral areas. As introduced in Section 5.1.2. (Table 22),
eighteen out of the total fifty-five chapters in Kokoro no nôto are located in
the last section of societal responsibility (contrasting to fifteen chapters in
intrapersonal, thirteen in interpersonal and nine of natural-supranatural moral
area).
All in all, moral responsibility is characterized by a social-societal orientation. This is apparent, when we divide chapters into personal-existential and
social-societal aspects (see Table 35), so that the “former are related to the
individual philosophy of life and are concerned with the basic foundations of
human existence” and the second deal with the “actual interests and norms in
everyday life…” (Vriens 2000). The ratio of the chapters concerning personal-existential and social-societal questions is the following: In the three
primary school books, there are altogether fifty-five chapters, out of which
twenty-four deal with personal-existential issues and thirty-one social-societal themes. (The difference is even clearer in the junior high school books,
where the respective numbers are thirty-two versus forty-six.) The structure
of the books shows that interpersonal or societal issues are preferred to individual issues and matters concerning personal worldview.
Furthermore, moral responsibility pursued in Kokoro no nôto accentuates
emotionality, which is perceivable in the proposition of different types of
virtues. As demonstrated in the table, rich kokoro aimed at in moral education
is made of moral traits but also affective, individual and rational qualities. As
the table above illustrates, rational virtues play the least, and individual virtues only a minor role—although the 1998 Course of Study called for an
increase in individuality—in the whole profile of morality. Morality is dominated by conventional moral virtues, but the second biggest group consists of
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affective virtues. If virtues are distinguished into self and other-centered
virtues (see Table 36), morality becomes increasingly affective towards
other-centered responsibility: Affective virtues are only implicitly included in
self-related morality, whereas societal responsibility is the most emotionally
imbued area.
While societal morality is nurtured by familial love and patriotic affection,
the basic virtue for social interaction is omoiyari, which is introduced as a
sensor to measure the warmth of one’s kokoro to others. An empathetic attitude is cultivated also in relation to nature and supranatural things, where the
overall emotional approach appeals strongly to human perceptions and emotions, and particularly cultivates sensitivity to beauty and magnificence.
However, intrapersonal morality, which emphasizes self-improvement, is the
emotionally poorest moral area. Although it does call for cheerfulness and a
‘smile,’ these affective virtues do not appear independently but are interwoven in other virtues. In short, Japanese other-centered morality is emotionally emphasized, which reflects a caring attitude to others. Caring as a
central moral principle is manifested in the cultivation of omoiyari, a sentimental approach to society, and emotional bondage. Since affective virtues
appear in all of the moral areas except in self-related morality, it is justified to
conclude that, besides its social orientation, Japanese moral responsibility is
strongly emphasized by emotional virtues.
As pointed out earlier in Section 5.2.2, in Japan, moral education is more
concerned with kokoro than ‘head’ or reason. The first of the four principles
of the educational reform in 1998 was the cultivation of a rich humanity,
sociality and Japanese identity in the international community (Ministry of
Education 1999a, 3–5; 1998b), which called for kokoro and moral cultivation.
Rich kokoro is understood as a necessary part of kokoro education, which
aims at a rich humanity. Sato (1996, 123) writes: “In fact, knowledge transmission is secondary to a more comprehensive emphasis on developing ningen (human beings)… and at the core of ningen is kokoro (the center of the
physical, cognitive, spiritual, aesthetic, and emotional self).” While an ‘enriched kokoro’ refers to sensitivity, which consists of kokoro as well as of
aesthetic and moral qualities (Ministry of Education 1999b, 4), the concept
crystallizes both the affective, social and moral dimensions of education,
calling for all-round human development. Rich kokoro also includes such
characteristics as independence, self-control and a sense of responsibility
(Ministry of Education 1999b, 4). While the next chapter asks how Kokoro
no nôto develops moral autonomy, it examines more profoundly the affective,
rational and individual development in the moral texts.
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6 Moral Autonomy
6.1 Cultivation of Moral Autonomy
This chapter examines moral education from the perspective of moral autonomy. The concept ‘moral autonomy’ differs in different cultural traditions
depending on the approach to moral education, and the construal of self that
underlies it. In Western educational thinking, moral autonomy is hold as a
watershed between sound and manipulative values education. Markus &
Kitayama (1998), the researchers of cultural psychology, question the domination of the American, or Western, model of human being as an independent
person, and argue for an interdependent self as an alternative model. According to them, this interdependent model is found in many non-Western cultures, especially in Asia, where personality is constructed on the basis of
social relations and context rather than by the inner attributes of the individual. When self in the interdependent view is conceived as the “self-in-relation-to-other,” belongingness to social relations becomes focal. In contrast to
the Western ideal of becoming independent from others, many non-Western
cultures maintain interdependence as a normative imperative. Accordingly,
“one’s behavior is determined, contingent on, and, to a large extent organized
by what the actor perceives to be the thoughts, feelings, and actions of others
in the relationship.” Thus the primary task is not “self-actualization,” “realizing oneself,” “expressing one’s unique configuration of needs, rights, and
capacities,” or “developing one’s distinct potential,” but to control and regulate one’s opinions, abilities, and characteristics to come to terms with interdependence. In their studies, the authors propose that the view of the self has
the implications for cognition, emotion and motivation. What kind of concept
of human being is pursued in Japanese moral education?
Although Japanese education tends to promote interdependence and cooperation rather than autonomy (Markus & Kitayama 1991), the educational
discourse defines autonomy as the aim of moral education. In a survey, conducted in 1997 and inquiring the opinions towards values (moral) education,
the Japanese leaders and moral specialists ranked the development of autonomy highest both as the reason why moral education should be promoted
and as the objective what should be taught (Ban & Nishino 2001, 135, 136).
While mentioning both mizukara dôtokusei (自ら道徳性), which refers to
‘one’s own morality’ (dôtokusei means morality and mizukara literally oneself, in person, one’s own) and mizukara seichô (自ら成長), which emphasizes personal growth, as the aim of moral education, the National Curri-
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culum Guidelines for Moral Education (Ministry of Education 1999b, 21,
25–26) speaks about the development of moral sentiment, moral judgment, a
willingness and attitude to put moral values into practice, as well as moral
habits. Oshitani (1995a, 333; 1995b, 411), in turn, describes autonomy (自律,
jiritsu) as independent thinking, judgment and action: “Moral education aims
at fostering children who will make efforts to improve themselves and their
society on the basis of their morality... Moral education should be conducted
so that children can lead an autonomous life with the aim of improving both
themselves and their society.” The author continues: “The Japanese school
education aims at fostering children who are capable of thinking, deciding
and acting autonomously. It helps each child to acquire autonomous morality
so that he or she can live a vigorous life now and in the future.” (Ibid.)
What kind of moral autonomy is cultivated in Kokoro no nôto? How does
it differ from the definition given to moral autonomy in the theoretical
framework: freedom from others and one’s desires and freedom to do what is
morally good and right? Accordingly, autonomy is understood as self-governance, meaning command over one’s own life. The rational tradition of
education requires moral autonomy both in moral understanding and will.
According to the value realistic theory, which emphasizes personal value
consciousness, autonomous moral behavior requires cognitive abilities (including constructive criticality, needed for decision-making), affective abilities (to recognize, express and evaluate emotions) and individuality (an idea
of the self as a free and conscious moral being) (Puolimatka 1997, 97–102,
186). While the first sub-chapter examines the moral texts from the perspective of rational development (cognitive skills), the second sub-chapter deals
with affective development (emotional competence) and the third with the
development of individuality; all are factors that are considered as benefitting
moral autonomy.

6.2 Rational Development
6.2.1 Rational Aspects of Moral Education
The development of cognitive competence was pronounced as an important
goal in the revised curriculum in 1998 (which came into force in 2002–03).
The goal highlights the ability to learn and think by oneself (for oneself) (自
ら学び、自ら考える力を育成する) as one of the major educational reform
principles (Ministry of Education 1999a, 3–5; 1998b). In the sphere of moral
education, the Commentary on Moral Education defines (Ministry of Educa-
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tion 1999b, 21) moral judgment (道徳的な判断力) as one of the central aims
of moral learning.
Moral judgment is the ability to judge good and bad in various situations.
This means the ability to understand the importance of moral values of
human life,and to judge what measures are desirable for a human being
to take in various situations. An accurate moral judgment enables a moral
action that is apt for the particular circumstances. (ȟĦƣ±Ő¹8 (
Q)Q7âȫ50ÙĮT±Ő$Pǣ¹1P .DO ȧ
2"0ƚP*G5ȟĦƣî¯42TƘǷ" Ű 4Ɠ
Ƃ50ȧ2"037M5ā¬$P2šDQPT
±Ő$P¹1P ƣƮ4ȟĦƣ±Ő¹TH.25M-0 (
Q)Q7âȫ50Ŵ5Ī#*ȟĦƣǭƍÌǣ54P )
(Ministry of Education 1999b, 26.)

Figure 23. The aspects of rational development in Kokoro no nôto.

396

Päivi Poukka

The moral education guidebook, published by the Ministry of Education,
advises teachers to choose material that promotes and develops children’s
problem solving abilities (問題解決を促す資料や多様な形式の資料をい
かす) (Ministry of Education 2002b, 7). Figure 23 displays the elements of
rational development found in the moral texts. The rational aspects of Kokoro
no nôto consisted of rational virtues, which contribute to moral responsibility,
and cognitive skills concerning thinking and reasoning abilities. As demonstrated in the previous chapters, the moral texts cultivate consideration, which
can be classified as a ‘proper’ rational virtue, and, an inquiring mind, which
actually represents creativity and thus individuality but contains rational
quality, too.
The importance of cognitive competence is referred to, for instance, in the
following content items: “Knowing the importance of work, and working
willingly” (Content item 3–4, 4.2) and “Understanding the meaning of work,
knowing the joy of serving society, being useful as far as public welfare is
concerned” (Content item 5–6, 4.4). All in all, doing good requires a rational
ability to differentiate good from bad: “Distinguishing good and bad, and
willingly doing what one regards as good” (Content item 1–2, 1.3). While
aiming at a distinction between good and bad, moral teaching urges the pupil
to make value judgments, as the following example shows:
And at the same time, you have to think if it is correct (proper, right) or
not. (そして、同時にそのことが正しいかどうかを考えなければい
けません。) (KN 3–4, 25)
Talk to your other self. (もうひとりの自分と話してみよう) (KN 3–4,
25)
Apparently Kokoro no nôto leaves it to the subject to decide, what is right,
but simultaneously also provides examples of desired conduct. Despite the
advice for personal deliberation, Kokoro no nôto does not teach morality
essentially as a matter of reasoning, but through virtue and norm consciousness, as seen in Chapter 6. Since the reader is given a number of explicit or at
least implicit norms for moral behavior, s/he is evidently expected to make
moral judgments not only by discussing with oneself, but also the given
norms.
Is graffiti really all right? (らくがき いいのかな。) (KN 1–2, 20)
Is it really all right for two people to ride on a bicycle? (ふたりのりは
いいのかな。) (KN 1–2, 20)
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Hey! There is someone who is not included in our group. (あれ？ なか
まに はいって いない ひとが いるよ。) (KN 1–2, 20)
Moral instrucstions assume that a person knows what the right thing is but
s/he does not always put it into action: “One knows how to do good. But one
cannot always do it.” (どうすることがよいのかはわかっている。でもで
きないことがる。) (TM 2002, 17). According to what is taught, the main
reason for failing to do good is not from a lack of moral awareness but a lack
of such virtues as, for instance, courage and consideration. Kokoro no nôto
advises the reader to overcome hesitation and do good by being courageous.
It also recommends careful consideration in order to do the right thing, as
well as to avoid and correct mistakes.
Knowing what is right but not being able to do so. (「正しい」と分かっ
ていても、なかなか実行できない自分...) (KN 3–4, 26)
Why is it difficult to do what one thinks is right? (正しいと思ったとお
りのことが、なぜ、できないのでしょう。) (KN 3–4, 26)
Why does your heart beat when you are going to do some good things?
(よいことを しようと して いるのに どうして どきどき するん
だろう。) (KN 1–2, 22)
Let’s be courageous. (ゆう気を 出そうよ。) (KN 1–2, 23)
Acting after thinking first properly (よく考えて行動する) (KN 3–4, 17,
19, Keyword 1.2)
Thus, morality (and moral education) are not taken so much as the matter of
deliberating what is right and wrong as cultivating proper virtues. The emphasis of the instructions is on the virtues needed to realize the morally good
outcome. Also autonomy is approached through virtue education. This is
obvious, for instance, in the instructions of courage, which include indirect
advice to act without being afraid of what people think or say, i.e., independently of other’s opinions. The encouragements to make one’s own moral
judgments through careful consideration and to act independently from others’ opinions and reactions support moral freedom in relation to others.
(Do you have the courage to) speak to a child who is left alone? (ひとり
ぼっちになっている子に声をかける。) (KN 3–4, 27)
(Do you have the courage to) refuse when friends ask (tempt) you to do
something that is dangerous or you are not allowed to do? (友だちからあ
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ぶない遊びやいけない遊びにさそわれてもことわる。) (KN 3–4,
27)
(You) are worried about what others would think if you say something.
(「こんなことを言うと、みんなはどう思うかな？」と、気になる
から。) (KN 3–4, 26)
(You) are worried that you will be excluded from your friends (the group),
if you oppose something. (反対すると、仲間はずれにされそうで、心
配だから。) (KN 3–4, 26)
The question is how much virtue education cultivate moral autonomy? With
the exception of some rational virtues, virtue education does not necessarily
support rational autonomy to make value judgments. Another question is how
much instructions of numerous norms advance or restrict the individual’s
autonomy. According to the value realistic theory of education, teaching the
values and norms of a particular value tradition is not necessarily indoctrinating as far as the independent understanding and competence of critical
thinking is secured. Moral education is not manipulative when the teaching
methods used support the development of an ability to evaluate knowledge
and values independently. This independency can be achieved through the
person’s rational, emotional and individual maturation. This section asks,
how Kokoro no nôto benefits a child’s independent moral judgment through
cognitive skills. How does Kokoro no nôto develop the individual’s cognitive
skills needed for independent and critical evaluation?
6.2.2 Cognitive Skills
6.2.2.1 Effective Memorization
Kokoro no nôto instills effectively moral values and norms for memorization.
One of its characteristic teaching methods is an invisible moral educator.
Sometimes this educator takes a shape of a nice, worm-like, character with
the face of a girl or boy, which appears on average every two pages in
Kokoro no nôto 1–2. This friendly character has always something to teach,
advice or ask. For instance: “I am happy if (I) can live as friends (lit., become
friends) (with Nature and living things)” (なかよく なれると うれしいね)
(KN 1–2, 49). Otherwise, the reader can only ‘hear’ the voice of an anonymous narrator, who tells her/him short stories, presents examples, or reminds
the reader about something important.
Another special feature of Kokoro no nôto is that there is not much text on
the pages and that the text contains little facts (such as tables, figures, news,
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scientific knowledge etc.). The instructions are rather composed of pieces of
descriptions, questions, exhortations, definitions, aphorisms, assignments,
and self-assessments. This does not mean, however, that the texts lack moral
information. On the contrary, the pages can be very informative. Although
the texts do not occupy much space, there are many photos, pictures and
drawings, packed with explicit or indirect moral messages. One of the teaching methods favored is an abundant use of slogans. The short slogans, which
are usually written in big bold letters and, sometimes, framed in order to be
distinguished easily, help the reader to notice and remember important moral
messages. The titles and keywords of the chapters are good examples of these
catch phrases, but the texts consist of many other slogans, too.
Keywords:
Every day pleasantly (まい日を 気もちよく) (KN 1–2, 13, 15, Keyword 1.1)
Right manners wholeheartedly (心をこめて礼ぎ正しく) (KN 3–4, 35,
37, Keyword 2.1)
Being friendly with Nature (しぜんと なかよく) (KN 1–2, 49, 51,
Keyword 3.1)
Working willingly for society (社会のために進んで働く) (KN 5–6, 85,
87, Keyword 4.4)
Titles:
I am proud of being serious (まじめであることはわたしのほこり)
(KN 5–6, 23, Title 1.4)
Greetings are the ribbon of a kokoro (あいさつは こころの リボン)
(KN 1–2, 30, Title 2.1)
Experiencing the beauty of Nature (自然の美しさにふれて) (KN 3–4,
60, Title 3.3)
It is beautiful to sweat for everyone (=others) (みんなのために流すあせ
はとても美しい) (KN 3–4, 71, Title 4.2)
Other slogans
Failure is a source of success. (失敗は成功のもと) (KN 3–4, 19)
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An irregular life is the enemy of growth. (不規則な生活は成長の敵)
(KN 5–6, 12)
Experiencing (lit., touching) the beauty of people’s kokoro. (人の心の美
しさにふれて) (KN 3–4, 62)
The precious family that I love. (I) feel good if (I) can be useful (to them).
(大じな 大すきな かぞくだもん。やくに 立てると いい気ぶん。)

(KN 1–2, 68)
Many slogans take a form of “let’s do” or “let’s do not,” which is another
way to make inculcation effective. These collective exhortations or pieces of
advice, as we call them here, are typical Japanese expressions. These collective expressions make teaching sound stronger, more demanding, and even
manipulative, for they give an impression that we do this together!
Collective exhortations
Let’s learn greetings properly. (あいさつが しっかり できる ように
なろう。) (KN 1–2, 31)
Let’s adopt the manner of conveying kokoro. (心を伝える形を身につけ
よう) (KM 5–6, 37).
Let’s learn properly well-mannered languages and attitudes that respond
to different situations now (while we are primary school students). (時と
場に応じた敬語などの言葉づかいや態度がを、いまのうちにしっ
かり身につけておこう。) (KN 5–6, 39)
Let’s create scenes by ourselves that enable us to experience this feeling.
(そう感じてもらえる場面を自分からどんどんつくっていこう。)
(KN 5–6, 75)
Let’s listen to the breathing of grand things. (大いなるものの息づかい
をきこう) (KN5–6, 66, 67, title 3.3)
Kokoro no nôto makes the memorization of moral content easier also by
conveying norms occasionally via short stories and lists. It teaches, for instance, a long list of greetings by using a crossword puzzle, which requires
the reader to find twenty-five appropriate greetings to do it (KN 1–2, 3–4).
Here are a few examples of conveying norms through lists and stories:
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Short story
... (I) could not do jump rope, but…by trying hard…(I) became very good.
(I) also made an effort in playing harmonica and reading books. Little by
little (I) became good (and) my teacher and friends said ‘(You) have become good’. (I) decided to continue to do my best. (なわとびはできな
かったけど…がんばれたので…すごくうまくなった。ハーモニカ
やほんよみもがんばってみた。だんだんうまくなってきて、せん
せいやともだちも、「じょうずになったね。」といってくれた。も
っともっとがんばろうとおもった。) (KN 1–2, 19).
One morning there was a friend sitting in a corner of the school playground. He was bending his head and looking at a small pebble by himself. When I asked him “What is the matter?” he had a small smile on his
face. “Let’s play.” “Yeah.” At that moment, his eyes were twinkling. (あ
る朝、運動場のすみっこで友だちがすわりこんでいた。ひとりぼ
っちでうつむいて小さな石ころを見ている。「どうしたの。」って
話しかけるとさびしそうな顔でほんの少し、わらった。「いっしょ
に遊ぼうよ。」「うん。」そのとき、友だちの目がかがやいた。)
(KN 3–4, 32, Opening)
List: The steps of developing oneself with persistence
1. Continuing with persistent efforts (ねばり強く続ける。)
2. (Until your) body and mind will remember (it) (体や頭がおぼえてい
く。)
3. When you learn to do something, you will acquire self-confidence, (で
きるようになれば、自信が生まれ...)
4. which cultivates the kokoro with aspiration to become even better (...
もっとよくなりたいという心が育ってきます。) (KN 3–4, 21)
The examples above show one of the interesting characteristics of Japanese
teaching: the importance of keeping practicing until the body remembers! In
other words, memorization is not restricted to mind. Although learning and
remembering by the body does not appear very often in Kokoro no nôto, the
idea is obvious in the recommendations of hands-on activities and experiential moral learning, as well as in the principle of conducting moral education
in all educational activities, which were ceaselessly repeated in the reform
discourse.
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Slogans, lists and short stories are easy to memorize and therefore effective in the inculcation of moral norms and virtues. Memorizing lays a foundation for moral consciousness, but from the perspective of moral autonomy
norms and virtues become problematic, if they are internalized unconsciously
or only as facts without deepening the pupils’ understanding of them, or
questioning and critically evaluating their true meaning. Independent (moral)
decision-making needs higher cognitive skills than the mere memorization of
knowledge. An ability to think by oneself is a cognitive prerequisite for moral
autonomy.
This risk of one-way inculcation is obvious also, when moral teaching is
given as self-evident statements, which is also a widely used method in the
moral texts. In this sense, the method of teaching moral values is very deductive: Moral norms are often given instead of requesting the pupil to think by
her/himself or to draw conclusions of her/his experiences: For instance, the
text declares that the family is important, (I) love it and (I) feel good when (I)
can do something helpful for them, instead of asking “What does a family
mean to you?” or “What is a good family like in your opinion?”
Statements
If you make an effort until you can do these, you can become more wonderful. (それらができるようになるまでがんばると、もっとすばら
しい自分になれます。) (KN 3–4, 20)
A mistake will become a treasure that develops us. (あやまちは、これ
からのじぶんをよくしていくための「たから」となります。) (KN
3–4, 18)
There are plenty of people around me, but no one is the same. Everyone
surely feels, conceives and thinks in her/his own way. Therefore it is
important to accept each other. (わたしのまわりにはたくさんの人が
いるけれどひとりとして同じ人はいない。感じること、思うこと、
そして考えることもきっとみんなそれぞれ。だから、たがいに認
め合い、受け入れ合って、生きていくことが大切。) (KN 5–6, 50)
Since old times, people have lived together with plants and animals and
thought that it is important to commune (share) kokoro with them. (人び
とは古くから、植物や動物といっしょに、心をかよわせながら生
活することを大切にしてきました。) (KN 3–4, 54)
Direct statements make teaching conscious and clear, but the problem is that
statement sentences inculcate the norms instead of urging the pupil to delib-

Moral Autonomy

403

erate, whether it is right, or why it is good. Statements are only one example
how moral values or virtues in many cases are presented as self-evident, or as
‘facts,’ which are not questioned, or critically evaluated. For instance,
teaching of the moral virtue ‘consideration’ includes a presumption that
everyone willingly develops oneself (TM 2002, 34) and does good things
(KN 3–4, 16). Also a claim that everyone has an empathetic/sympathetic
kokoro is taken for granted, and is not questioned: “All human beings have a
kind, empathetic/sympathetic kokoro” (人はだれでもやさしい思いやりの
心をもっています) (KN 3–4, 38). However, in reality, there are many
social, emotional, moral, educational, or pathological factors that can obstruct
the development of empathy/sympathy, but these reasons are not mentioned
in Kokoro no nôto. According to the rational value tradition, the aim of
school moral education is to make unconscious and self-evidently internalized values and norms conscious. (See Section 2.3.5.1) This needs the ability
of independent thinking.
6.2.2.2 Moral Thinking Encouraged
Direct Encouragement for Thinking
Kokoro no nôto contains direct and indirect encouragements for thinking. The
chapter on ‘rational virtue’ concerning a considerate and inquiring mind
included a straight request for reasoning. The moral text advises the reader to
think persistently and profoundly. In addition, the reader is directed to pay
attention to, reflect and think of, for instance, her/his health, safety and surroundings: “Leading a proper life by paying attention to health and safety,
dealing with things and money with much care, keeping the surroundings
neat and tidy, not being too selfish” (Content item 1–2, 1.1), and “Reflecting
on life, being moderate, trying to be moderate” (Content item 5–6, 1.1). The
pupil is also asked to consider the potential consequences of her/his actions.
In a few cases, the reader is asked to write her/his own opinions concerning,
for example, individuals’ personal freedom and responsibility for themselves.
Let’s think what kinds of things (one) should pay attention in order to
spend a pleasant day. (気もちの いい 一日を すごすには どんな こ
とに 気を つければ いいのか、かんがえて みましょう。) (KN
1–2, 12)
Let’s think starting with the words that we often use. (よく使う言葉から
考えてみよう。) (KN 3–4, 30)
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Let’s think of the important things before being told: “Do it like this, do
like that.” (「ああしなさい、こうしなさい」と言われる前に考えて
みよう、大切なこと。) (KN 5–6, 11)
Therefore, let’s think about what we can do. Serving society or volunteer
work, things that help make everyone happier and society better. (だから
考えてみよう、わたしたちにできることを。社会へのほう仕やボ
ランティア活動、すべての人の幸福のために、社会をよりよくす
るために役に立つことを。) (KN 5–6, 86)
Even though there are some apparent requests to think about what is important, they are often rather rhetoric or have only a motivational role. For instance, Kokoro no nôto stimulates independent thinking by making the reader
reflect on the meaning of some concept before giving any definitions for it,
sometimes the stimulation to thinking functions more as a motivation, or
introduction, to the theme than actually benefitting cognitive development.
There are also claims about freedom at the beginning of the chapter, written
in the thought bubbles of two children in the picture. The reader’s thinking is
‘made easier’ by giving alternatives: s/he is expected to distinguish the true
claims from the false ones.
Freedom means that you
…are not ordered by anyone. (だれにも指示されない。)
…can do everything as you like. (なんでも思うようにしていい。)
… are not restricted. (そくばくされない。)
Freedom is
… a very important thing. (すごく大切なもの。)
… a citizens’ right. (国民の権利)
… given to everyone. (みんなにあてられたもの。) (KN 5–6, 18.)
The use of options is justified as a motivation, but it is not a very challenging
method to develop higher cognitive skills. Giving alternatives or examples
not only makes it easier but also directs and restricts the reader’s own thinking. There is a case, when Kokoro no nôto asks the reader to add something
new to the list: “Let’s also find other things that you can do with friends” (と
もだちと いっしょに できること、ほかにも たくさん 見つけよ
う。) (KN 1–2, 38), but only after first giving six examples of what one can
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do with friends. Similarly, Kokoro no nôto also urges the child to discuss
daily duties with others but guides the discussion with pictures about the
child’s expected duties. Also the request “Let’s talk about what things (we)
are trying hard to achieve” (どんな ことを がんばって いるか はなし
あって みましょう) (KN 1–2, 16) is accompanied by six pictures about
studying, serving lunch, gardening in the school yard, cleaning school,
cleaning a bathtub, and doing one’s homework. Pictures are naturally justified, and recommended, as a means of inspiring imagination—and they are
needed to support understanding the younger the readers are—but in Kokoro
no nôto they often also seem to include the desired answer to the presented
question, i.e., the moral norm to be internalized as such.
Indirect Encouragement for Thinking through Questions
Kokoro no nôto also uses questions—direct, rhetoric and motivational—to
inspire thinking on moral matters. How do these questions develop higher
cognitive skills? Some of the questions are open, which allow the person to
express her/his ideas freely. Therefore they are more fruitful than structured
questions for the purpose of developing the pupil’s own thinking.
What is a soft kokoro like? (「やわらかいこころ」っていったいどん
な心なのだろう。) (KN 5–6, 48)
From what kind of feeling does the idea ‘I am always a setomono’ arise?
(どういう気持ちから「そういうわたしはいつもセトモノ」と言う
のだろう。) (KN 5–6, 49.)
How could you have a bigger kokoro? (どうすればもっと広い心がも
てるのだろう) (KN 5–6, 51)
In many cases, however, answers to the questions are guided. For instance,
while the pupil is asked to write down how s/he should speak on the phone
when arranging a visit to a bakery shop for the class, and when actually
visiting there (KN 5–6, 36–39), the assignment is accompanied by the following question: “How do you do this?” (あなたはどうしますか？). Instead of giving the reader freedom to answer, her/his response is directed step
by step, how to proceed with the phone call and how to speak during the visit.
For instance, the phone call is divided into five phases (self-introduction,
asking about a visit, reaction to the presupposed positive answer, confirmation of the date and time, closing words), each one of them are guided with
two or three additional remarks. This guidance provides valuable information
about the importance of etiquette and rituals in Japanese social communica-
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tion. However, as a teaching method, it does not encourage independent
thinking.
Many questions are rhetoric in the sense that they do not expect the pupil
to answer them. Some questions are used to direct the reader’s attention to
the topic under discussion. Although the questions below request moral deliberation, further examination reveals that they are used as motivational
introductions: They are presented at the beginning of the chapter to help the
reader to find the point of what is being taught. The examples confirm that
questions do not necessarily expect the readers to think or answer by themselves.
What might an empathetic/sympathetic kokoro be like? (思いやりの心と
は、どんな心でしょう。) (KN 3–4, 38)
Working—for whom? (働くことはだれのため？) (KN 3–4, 70)
The same is also true when the following text includes direct answers or
related information with questions followed by a full answer. For instance,
after asking: “What is the secret to keep on doing?” (KN 3–4, 22), the text
replies to the question itself by giving the following list: 1) Setting a clear
goal. 2) Deciding the time to start, and actually starting. 3) Reminding oneself about not giving up. 4) Even though doing this may not be enjoyable at
the beginning, one can learn to like it while doing it. 5) Disclosing one’s goal
to other people and getting encouragement from them. In the same way:
For whom (do we) have responsibility? (責任とはだれに対してだろ
う？)
- ‘Not bothering other people’ is ‘Responsibility for other people.’ 「
( 人に
めいわくをかけない」ということは「人に対する責任」です。’)
- We have responsibility for ourselves, too. (わたしたちにはもうひと
つ「自分自身に対する責任」があるのです。) (KN 5–6, 21.)
A hint of the desirable answer to a rhetoric question is hidden in the related
pictures or text. The question “What is the communication of kokoro through
manners like?” (礼ぎでかよい合う心とはどんなものだろう) (KN 3–4,
35) could be used to urge independent thinking, but in Kokoro no nôto, it is
followed by three illustrated examples: 1) about a son saying hello to his
mother, who returns the greeting to him; 2) about an old lady thanking a child,
who has helped her to carry her bag; 3) about a girl answering a phone call
made by an adult who asks for her father. The question functions thus as an
introduction to teaching the norms of etiquette how to speak with people of

Moral Autonomy

407

different ages and different relationships with people in different situations.
The same pattern is repeated when Kokoro no nôto, after asking: “What
might an empathetic/sympathetic kokoro be like?” (思いやりの心とは、ど
んな心でしょう。) (KN 3–4. 38), provides three definitions, with two concrete examples each, for an empathetic/sympathetic kokoro. Similarly, when
Kokoro no nôto attempts to stimulate thinking with such questions as “How
can you delight old people?” (お年よりには どんな ことを すると よろ
こんで いただけるかな。) (KN 1–2, 34) and “What can you do for small
children?” (小さい 子には どんな ことを して あげると いいかな。)
(KN 1–2, 35), there are several pictures providing the reader with answers.
Naturally, the reader, if s/he wishes, can also create other alternatives, but the
questions obviously function as an incentive, not for independent thinking,
and rather for creating interest in the topic and motivating moral cultivation.
Let’s explore the following examples, too:
What should you do in order to willingly lead a life that feels good? (自分
から進んで、気持ちよい生活をつくっていくにはどうしたらよい
かな。) (KN 3–4, 12, 13)
Although the question itself seems open, it is presented just after stating that
“(You) have become able to do different things by thinking on your own” (い
ろいろなことが自分で考えてできるようになったね) (KN 3–4, 12, 13).
In addition, the question is situated in the middle of five pictures, suggesting
the answers, and is therefore quite rhetoric by nature. The above phrase “by
thinking on your own” refers thus to the deliberation of, and agreement with,
the suggested ideas rather than of one’s own ideas. There is another example
including a hint to the answer: The question “How do you manage to reach
(your) goals?” (どうすればめあてをやりとげることができるのでしょ
う？) is followed by a demonstrative picture, where a child is taking his first
step on the stairs, aiming to reach the goal at the top. On the stairs, there are
such encouragements for climbing as “Show your nerve! Stick to it!” (ガン
バレ！) and “Keep trying a little more” (もうすこし！). (KN 3–4, 21.)
Similarly, the answer to the question “Why does your heart beat when you
are about to do some good things?” (よいことを しようと して いるの
に どうして どきどき するんだろう) (KN 1–2, 22) is obvious in the
keyword and advice to take courage, which are both presented in the same
opening.
As seen above, all the questions are not demanding enough to develop
one’s own thinking. This is the situation also with questions, which include
alternatives. For example, Kokoro no nôto uses yes-or-no tactics when urging
the reader to ponder: “Let’s think with the bunny what is good in each of
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these situations” (うさぎさんと いっしょに それぞれの ばめんで どう
すれば よいかを かんがえて みましょう。(KN 1–2, 20). (The bunny is
one of an animal characters used in Kokoro no nôto.) The text requests the
reader to discuss together with others how the bunny should react in the given
concrete situations, but also implies the answers more or less explicitly in the
text and pictures, leaving no room for doubting what one is expected to do.
All the questions used to stimulate thinking are yes-or-no questions. These
questions that allow the reader to choose only from ‘right’ or ‘false,’ help the
child to quickly guess the right answer without thinking for her/himself.
Is that really a good way to clean up? I (おそうじのしかたはこれでい
いのかな。) (KN 1–2, 20)
Is it really all right to be silly in class? (じゅぎょうちゅうなのにふざ
けていいのかな。) (KN 1–2, 20)
Is it really all right to play in this kind of place? (こんなところであそん
でいていいのかな。) (KN 1–2, 20)
Also the question “What is a brave person like?” (勇気を出せる人はど
んな人でしょう。) (KN 3–4, 24) is followed by six yes-or-no suggestions, such as, for example:
A person who tells a friend to stop bullying? (いじめている友だちに
「やめなさい。」と注意した人) (KN 3–4, 24)
A person expressed her/his opinion to an older schoolmate, who thinks
differently? (自分と違う考えをもっている上級生に、自分の意見を
言った人。) (KN 3–4, 24)
Choice making based on given alternatives inspires thinking, but it is hardly
demanding enough to develop the higher cognitive skills needed for independent reasoning. As demonstrated in numerous examples, the questioning
technique of Kokoro no nôto adds consciousness of moral norms but weakly
develops the individual’s own thinking, which was set as an important aim in
the curriculum revision.
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6.2.2.3 Moral Understanding: Giving Moral Arguments instead of
Asking
&$ $$'()$ $)'%**() %$($'*#$)) %$
Since knowledge alone is not sufficient for independent judgment, education
should also guide a child’s ability to understand and evaluate information.
The rational value tradition perceives understanding as an essential cognitive
skill. It emphasizes the horizon of significance, which opens to people who
look for answers to why-questions (Puolimatka 1999, 28). The tradition takes
an argumentation of, and giving grounds for, teaching as necessary methods
to deepen the learner’s moral understanding. According to the theory, an
educator can justify moral principles by referring to value knowledge, i.e.,
knowledge about good and right. If the teacher does not ascribe to the possibility of independent value knowledge, s/he can argue for moral teaching by
appealing to one’s own convictions, or social norms, i.e., what the educator
or society as a community finds right and good. It is also possible to appeal to
emotions, such as, for instance, sympathy, but the problem is that the learner
does not necessarily share the same feelings as her/his educator. (Ibid., 258,
259.)
Independent moral judgment needs independent understanding of morality. How does Kokoro no nôto deepen this understanding? The Course of
Study (Ministry of Education 1999a, 5; 1999b) echoes other education reform
documents in that teaching should increasingly rely on experiential and
hands-on activities as a means to enhance a pupil’s understanding of the
meaning of moral virtues. This emphasis seems to lie on the assumption that
practical concrete actions add comprehension of the meaning of morality
better than a mere theoretical knowledge. According to the Teachers’ Manual,
understanding the importance of duties inspires a willingness to do one’s best
(TM 2002, 16), i.e., it motivates a person to fulfill one’s moral responsibilities. While moral motivation and the question of acquiring moral understanding through emotions are dealt in Section 6.3 on affective development,
this chapter asks, how Kokoro no nôto deepens moral understanding through
rational argumentation of morality conveyed through the texts. Since the
focus of Japanese instructions is on virtues and norms, not on values, the
argumentation consists of rational grounds for the development and promotion of certain virtues instead of searching for answers why some moral
judgments are good or bad, right or wrong by appealing to, for instance, to
some particular value tradition. This chapter examines how Kokoro no nôto
explains the importance of virtues first through questioning techniques and
then the rational arguments given in the texts.
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Cognitively challenging teaching cannot apply merely factual questions
by asking ‘what,’ ‘where,’ and ‘when.’ For the purpose of deepening understanding, also ‘how’, inquiring about the method, but particularly ‘why’,
searching for the reason, are needed. However, the Kokoro no nôto rarely
asks justification for its underlying reasoning and argumentations; for instance, the instructions concerning natural and supranatural morality contains
no why questions, even though it deals with the most fundamental existential
questions of human life. The few cases where they question ‘why’ is asked
can be described as encouragement for moral reasoning, searching for
grounds for one’s opinion, or justification for moral norm/virtue. Some were
rather rhetoric why-questions, which were followed by an answered straight
after. There are some examples how ‘why’ questions were used:
‘Why’-question in a search of a rational explanation
Looking at the birds flying in the sky, (I, people) thought: “Why can birds
fly in the sky?” (ƼTȴ?ȹTǱ0 4'ȹ8ȴAP7+Rɂ)
(KN 5–6, 27)
‘Why’-question as an encouragement for moral reasoning
1) Searching for a reason for moral weakness or failure through self-assessment:
Why does your heart beat when you are about to do some good things?
(M2T "M2 "0 P75 3"0 33 $PU
+R ) (KN 1–2, 22)
Why is it difficult to be brave? (4'¾ſT&47+Rɂ) (KN
3–4, 26)
Why is it difficult to do what one thinks is right? (ŷ"2ī-*2
O72 4' 1471"L ) (KN 3–4, 26)
Thinking carefully why the failure happened. So doing (it) will become a
link to the next success. (3"0ðŉ"* (7STMǛ0
EP ($Q9 ŵ58ķº5.4P1"L ) (KN 3–4, 19)
2) Asking grounds for one’s opinion:
What do you find as your dark side (zurusa)? Why do you think so? (ǥ®
7 %P 2HP2 3"0(ī7ɂ) (KN 5–6, 25)
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[(We) want to keep (things) carefully so that everyone can always use
them with pleasure. What kinds of things should one pay attention to so
that that everyone could use (common) things with pleasure?] Why do
you think so? (EU4 ſH,M .PM5 $P *G5
8 3U4 2R5 ſT .*N 71"L 3"0 (
 H74 EU42 84"-0 ED"L ) (KN 1–2,
62)

3) Asking justification for moral norm/virtue:
[There are rules in places that are used by a number of people.] Why are
there such rules? If there were not rules, what would happen? Let’s talk
together. (みんなで つかう ばしょには いろいろな きまりが あり
ます。どうしてそういうきまりがあるのかな。もしも きまりが
なかったら どんな ことが おこるんだろう。みんなで はなしあ
って みよう。) (KN 1–2, 64)
You understand more when you can study together. Why is that? (いっし
ょにべんきょうするといつもよりよくわかるんだ。どうしてか
な。) (KN 1–2, 39)
-

Asking justification for moral norm/virtue by using rhetoric
why-questions:

[The adults around you are busy with their work.] Why do they work? To
get money and to buy things. To earn a living for their families. This is
surely so, but that is not all, for (we) sustain the society through work. (ま
わりにいる大人は、一生けんめいに働いています。なぜ働くので
しょう。「お金をもうけていろいろなものを買いたいから。」「家
族をやしなわなければならないから。」…たしかにそういうことも
あります。しかし、それだけではなく、仕事をすることによって、
社会をささえているのです。) (KN 3–4, 70)
We have many rules in our life. Why? So that we can live on good terms
(=in harmony) with everyone. (わたしたちの生活には、たくさんのや
くそくやきまりがあります。なぜでしょう。それはみんなで仲よ
く生活するためです。) (KN 3–4, 66)
While the first group of questions calls for reasoning of the person’s own
conduct and the second group her/his own opinions—strengthening independent thinking in relation to other people—the last group asks for deliberation of moral principles. As demonstrated by the above examples, there are
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only a few ‘why’ questions in Kokoro no nôto, some of which are rather
rhetoric from the perspective of cognitive development. This suggests that
Kokoro no nôto does not make great effort to deepen the pupils’ understanding through the questioning method. However, instead of actively developing
independent reasoning skills, the moral texts benefit moral understanding by
providing argumentation. The text-analysis of the moral texts revealed four
major arguments used to justify morality conveyed through Kokoro no nôto,
displayed in Table 37: utility, reciprocity and interdependence, the collective
concept of a human being, and the absolute value of life.
Table 37. Arguments used to justify morality in Kokoro no nôto.
Justification of morality/moral judgment:
Why some moral norms and virtues are good, right, important or valuable?
1. Utility

2. Reciprocity, interdependence, a collective view of
humanity

Personal and social utility, advantage as a justification for self- and
other-centered responsibility
a) Pragmatic utility:
E.g. ‘friend power’ helps to
achieve, learn and cope better with
challenges

The necessity of reciprocity as a justification for
other-centered responsibility
- Everyone needs help
- Morality, appealing to the universal need of mutual
help and support, reflects (returns to) natural morality
- The universal need of mutual support highlights the
human interdependence of people with others and
Nature, and a collective idea of human being:
An individual is always one of the people in a home,
a school, the home town, Japan, the world
- Other-centered morality is fundamentally argued for
as an expression of gratitude for received support.

b) Spiritual utility:
Self-development

3. The absolute value of life as an argument for self- and other-centered morality:
- the moral responsibility to make the most of one’s life moral reciprocity with others

        





 

The aspect of utility is used as an argument both for intra- and interpersonal
morality. While intrapersonal virtues are useful in order to ‘shine more,’ to
grow and improve as a person, good social relations improve the quality of
life and provide opportunities to learn new things. Although Kokoro no nôto
approaches social relations predominantly as an emotional matter, the moral
texts argue for the value of friendship by practical significance, too, by
speaking about ‘friend power’ (ともだちパワー) (KN 1–2, 40). The person’s vigor/energy/spirit/vitality (げん気) will be a hundred, a million times
bigger, when s/he is together with others (Ibid., 38). According to the texts,
this ‘friend power’ is reinforced by giving, and receiving, encouragement and
positive feedback, which enables a person to make enourmous efforts (KN
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1–2, 40). “One can persist with whatsoever, when s/he gets power from
friends.” (ともだちパワーをあつめたらどんなことでもがんばれそうだ
ね！) (KN 1–2, 40). Having friends empowers individuals to do their best,
because then they do not need to be alone (ひとりじゃないからがんばれ
る) (KN 3–4, 42, 43, Title 2.3). The practical arguments for cultivating social
relations are that they help to achieve, learn and cope with challenges better.
Even though friends are different, they are regarded as important “treasures,”
from which one can learn different things and get courage to encounter persistent challenges (KN 5–6, 46; KN 3–4, 42). Social contacts also provide a
learning opportunity to know other people better. There are some examples
of how friend power functions in people encouraging each other and doing
things together (KN 1–2).
I had thought that a friend is a playmate, but once, when I was feeling
down, I was moved by her/his encouragement. Then, on my way home, I
understood for the first time what friendship is about. It’s wonderful to
have a friend. Even when we are far away (from each other), (a friend)
surely thinks of me. Since (we) can think this of friendship, (we) are able
to encourage each other to live. (友だちは、遊ぶ仲間なんだと思って
いたけれど、落ちこむわたしをきみがはげましてくれとき胸がぐ
っと熱くなった。そうなんだ、これが友だちなんだってはじめて
気づいたあの帰り道。ああ、友だちっていい。はなれていたって
きっとわたしのことを考えてくれている。そう思うからこそたが
いにはげまし合って生きていける。) (KN 5–6, 44)
Everyone full of energy while chasing a ball! (ボールをおいかけてみん
な力いっぱい！) (KN 1–2, 39)
Look, look! This portable shrine looks great. (We) made it by joining
(our) strengths together. (見て、見て！このおみこし、かっこいいで
しょ。みんなで力をあわせてつくったんだ！) (KN 1–2, 38)
You understand more when you can study together. (いっしょにべんき
ょうするといつもよりよくわかるんだ。どうしてかな。) (KN 1–2,

39)



But that is the best opportunity to train oneself: not to escape, but to face
each other, and to try to think by standing in the other person’s shoes. By
doing so, vice versa, mutual understanding will deepen. (でも、そのと
きは自分をきたえる絶好のチャンス。にげずに、向き合うこと。
そして相手の立場に立って考えてみること。そのことで逆にたが
いの理解が深まる。) (KN 5–6, 46)
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 &'% ).('*#$)) %$%' $)'&'(%$" %'" ).
Another major argument for virtues in social relations is a need of mutual
help and the benefit of reciprocity, as the teaching of the virtue omoiyari,
sympathetic empathy, illustrates. Since everyone sometimes needs help from
other people, no one can live without other people (KN 5–6, 41). Therefore,
reciprocity is an important argument for societal responsibility. We need a
sympathetic kokoro to live with each other.
A human being cannot live without reciprocal help. Everyone gets into
trouble sometimes. You also may have wished for somebody’s help.
Similarly other people in trouble may want somebody’s help. Therefore it
is important to have a sympathic empathizing kokoro. (人間は、助け合
わなければいきていけない。だれにも困るときがある。あなたも
だれかに助けてもらいたいと思ったことがあるだろう。相手が困
っているときもおなじ。だれかに助けてもらいたいと思っている。
だからたがいに思いやりの心をもつことはとてもだいじなこと。)
(KN 5–6, 41)
The Japanese argumentation for sympathetic empathy—everyone needs other
people for survival—returns to the natural moral law. The text appeals to the
human natural need of mutual help, and refers to an old Japanese concept お
たがいさま, reciprocity (KN 5–6, 41). In Japanese, there is a frequently used
phrase 困たときはおたがいさま, meaning “You’d do the same for me if
I were in trouble.” In addition to natural morality, the instructions emphasize
the interdependent nature of human life. The manual deepens the understanding of an individual as an interdependent person by appealing to the
universal need for mutual help.
We live supported by many people. We can also support many people.

( わたしたちは、多くの人びとにささえられて生きています。 )
(KN 3–4, 58)
The moral principle of reciprocity is also obvious in teaching about filial
respect and love. Kokoro no nôto points out the family’s contribution to the
child’s wellbeing by introducing the home as a precious place for a child to
be and live in (かけがえのない自分の居場所) (KN 5–6, 90). The text describes the meaning and importance of the family to children as the place of
their origin, and advocates appreciation and gratitude to their families for the
love and care that they receive from their families. It praises family members
as people who always understand, encourage and support the child the most:
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“People who ceaselessly support my growth with a warm heart: Family” (KN
3–4, 75, Title 4.3).
It is (the family) that values you most in the world. (あなたの ことを
せかいじゅうで 一ばん 大じに おもって くれて いるんだね。)
(KN 1–2, 66)
(The family) thinks of the things that would be good for you. (あなたの
ために なることをいっしょうけんめい かんがえて くれて いる
んだね。) (KN 1–2, 67)
Happy things are doubled, if (I) have a family. If there are sad things they
are reduced in half, if (I) have a family. When (I) encounter painful things,
the family encourages (me) to overcome them. That is a family. My origin.
(うれしいことがあったとき、家族といるとうれしさが倍になる。
悲しいことがあったとき、家族といると悲しさが半分になる。苦
しいことに出会ったとき、家族といるとそれをのりこえる勇気が
わいてくる。それが、家族。わたしの原点。) (KN 5–6, 89.)
Altogether, a person is expected to show respect and love for family, school,
home town and homeland, as well as to make her/his own contribution in
return for the support received to make her/his life and growth possible. In a
similar way to social-societal morality in general, the citizen’s patriotism and
contribution to one’s home town and homeland is justified by the principle of
reciprocity. This differs from the emphasis on increasing internationalizaion
and globalization, which has been the most often used argument for reinforcing patriotic values in the educational reform discourse since the 1990s (see
Section 4.4).
I appreciate your services (kindness, care, affection etc. with which you
always treat me). (いつも おせわに なってます！) (KN 1–2, 71)
Your home town keeps encouraging you throughout your life. (ふるさと
は一生あなたをはげまし続けてくれます。) (KN 3–4, 83)
We have the duty (lit., mission) to preserve and develop the tradition and
culture of our country that has been ceaselessly supported and continued
in our home town. Are we nourishing the strength needed for it now? (わ
たしの住むふるさとには、わが国の伝統や文化が脈々とうけつが
れている。それらを守り育てる使命がわたしたちにはある。その
ための力をいま、養っているだろうか。) (KN 5–6, 97)
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Separately from, and in addition to, reciprocity and interdependence, Kokoro
no nôto uses the collective nature of doing, having, and belonging as a moral
justification, too:
Since (this) is a common school, (we) must clean it together. (みんなの
学校だから みんなで きれい するんだよ。) (KN 1–2, 38)
You are an important one (=person) in (your) family, in school, in the
community, in Japan and in the world. (あなたは大切なひとり。家族
の、学校の、地いきの、日本の、そしてこの地球の) (KN 3–4, 65,
Opening)
Let’s treasure everyone’s (=common) property. (みんなの ものを 大せ
つに) (KN 1–2, 63, 65, Keyword 4.1)
Skipping rope all together. Let’s jump together by adjusting to the rhythm.
( みんなで なわとび。リズムを そろえて いっしょに とぼう。 )

(KN 1–2, 39)
Together with the people of the world. (世界の人々とともに) (KN 5–6,
100, 102, Keyword 4.8)
This shows how teaching about moral responsibility echoes the reciprocal
nature of morality and ever deepens our understanding of human beings as
interdependent people. The principle of mutuality works in two directions.
“There are also things that I have to do – in order to make a group so that I
(or anyone) can look back on it and think it was good to be there.” (わたしが
やらなければならないことがる。そこにいてよかったと思える、そん
な集団をつくっていくために。) (KN 5–6, 72.) Being a member of some
collective does not mean only attending to one’s duties, for individuals can
also personally benefit from their contributions to the group’s activities.
(%"*)"*% 6($'*#$)) %$%'"" %'" ).7
The fourth and last moral argument found in Kokoro no nôto is the absolute
value of life and human dignity deriving from it. The justification of the
whole morality culminates in the absolute value of life. The preciousness of
life is used to justify moral reciprocity, as well as the individuals’ responsibilities to make the most of their lives (but not the right to defend against
factors which endanger a valuable life), as expressed in the following sentence:
After all, (we are) all irreplaceable (precious) individual human beings.
(みんな同じかけがえのないひとりの人間。) (KN 5–6, 80)
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Because life is irreplaceable, we all live by helping each other. We all live
with our might. (かけがえのないいのちだから、みんな助け合って生
きている。みんな一生けんめいにいきている。) (KN 3–4, 58, 59)
For instance, discrimination is condemned and justice and equality are argued
for simply on the basis of the humanity and human dignity shared by everybody. Thus, the arguments for justice do not refer to any international documents concerning, for instance, human rights, as its moral authority. Nor does
Japanese moral teaching argue for human dignity by appealing to any objective and unconditional values. The highest moral authority is life. By arguing
life as the absolute value by the fact that life cannot be replaced as everyone
has only one life, the instructions appeal to the reader to use and value it,
which confirms that the grounds for morality returns to natural moral law.
We have received only one, irreplaceable thing. Flowers and trees, and
animals, and me, we all equally have only one of it. Since I must make
use of it by my force (strength), and since it is supported by a great number of people, I want to value it higher than anything: This life (of mine).
(たったひとつの、かけがえのないものをわたしたちはもらった。
花や木にも、わたしにも、だれにも平等にたったひとつだけ。そ
れはわたしの力で生かしていくものだからそして多くのものにさ
さえられているものだから。何よりも大切にしたい、この、いの
ち。) (KN 5–6, 62)
Life (that I) received and (that has been) supported; want to make it shine
more and more from now on. (あたえられたいのち、支えられたいの
ち、これからもっともっとかがやかせていきたい) (KN 5–6, 64)
Japanese and Western moral education have the same aim to develop interpersonal morality, this involves mutual help and support. The argument for
social responsibility used in both traditions returns to the principle of reciprocity, which is found in the Golden Rule: “treat others as you would wish
to be treated yourself.” There is no mention about the Golden Rule in Kokoro
no nôto, although it appears in different forms in most religions (Wattles
1996). 169 This demonstrates how moral teaching does not appeal to any

169

“Never impose on others what you would not choose for yourself.” Confius, Analects XV.24
(tr. David Hinton)
“
Do to others as you would have them do to you.” Bible, Luke 6:31
“Hurt no one so that no one may hurt you.” Muhammed, the Farewell Sermon.
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greater authorities for justification of its morality. In contrast to, for example,
the Christians170 and Muslims, the Japanese do not have absolute divine
teachings or unchanging commandments (Sakaiya 1995, 118, 124).
') )*($'*#$)%'-&'(( + %'" ).
The idea of reciprocity underlies all other-centered moralities, which is obvious in the fashion Kokoro no nôto argues for appreciation of the support
one has received from the others. Since individuals owe their well-being to
other people’s support, they should express their gratitude by being of service
to them. As the content item says: “Showing gratefulness for people’s mutual
support and help, which makes up our daily life, and returning the favor”
(Content item 5–6, 2.5).
The support of many people has made our life possible. (わたしたちは、
多くの人びとにささえられて生きています。) (KN 3–4, 58)
Nature that sustains us (lit., makes us live). (わたしたちを生かす自然)
(KN 5–6, 68)
Never, ever forget to feel gratitude! (ありがとうの 気もち、ずっと
ずうっと わすれない！) (KN 1–2, 44)
While moral reciprocity demands the expression of gratitude to the benefactors—since human life is not possible without other people’s mutual help and
the support of Nature—morality as a whole is fundamentally understood as
an expression of gratitude for received support and service. Finslly, morality
is an utterance of gratitude to life. The Japanese natural moral teaching differs from a theist supranatural morality in that although it includes some
implicit references to powers beyond that of humans, the being to whom a
person should show gratitude is always another human being or another living thing.

170

“One should never do that to another which one regards as injurious to one’s own self. This,
in brief, is the rule of dharma. Other behavior is due to selfish desires.” Brihaspati, Mahabharata (Anusasana Parva, Section CXIII, Verse 8)
The Lutheran religion education, for instance, has several documents for its ethical teaching:
the Ten Commandments, the Golden Rule, the Law of Love and Jesus’ teachings in Bible
(Luodeslampi & Nevalainen 2005, 305)
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Conclusion: Argumentation More Given than Deliberated
As far as moral understanding is concerned, the questioning technique does
not actively develop the reader’s independent reasoning skills, for there are
only a few ‘why’ questions to search a reason for moral norms and virtues.
Instead, Kokoro no nôto contains justifications for morality needed for deepening moral understanding.—While the whole interpersonal moral education
in Kokoro no nôto lies in the pragmatic necessity for reciprocity, it is justified
by a natural need for mutual help, not by any ‘abstract’ moral principles.
Social morality is not dealt with as a matter of right or wrong, but rather as a
duty, which is necessary, and, therefore, a good, thing to do! The consequence of not meeting this ideal is not so much guilt as shame, which results
from a failure to perform one’s role as a citizen.—From the viewpoint of
cognitive skills, however, argumentation is not challenging, because it is
delivered rather than deliberated, given to the pupils rather than asked for
from them or discussed with them. Embedding the arguments in the text
makes it more difficult, especially for young children, to independently grasp
and discuss the moral justification. The given argumentations deepen moral
understanding, but they can be problematic as they are easily unconsciously
internalized.
6.2.2.4 Moral Evaluation: Self-assessment
Kokoro, Behavior and Feelings as an Object of Self-reflection
How does Kokoro no nôto cultivate a competence of critical evaluation,
which is regarded as a necessary cognitive skill for independent value judgment in the rational value tradition? What does it guide the reader to appraise,
and how should the object of appraisal to be assessed? One of the teaching
principles underlined in Kokoro no nôto is 自分を見つめる (jibun o mitsumeru) contemplation of oneself. According to Oshitani (29.10.2003), the
aim of self-reflection is to improve oneself (自分を見つめて自分を高める).
In addition to knowledge and experiences, moral development needs understanding of what being a human being involves (人間を理解する). 自分を
見つめる, contemplation of oneself, arises from a religious tradition and has
a deeper meaning than just a psychological search of oneself.171 It does not

171

自分を見つめる is more than only thinking of oneself, or reflecting on oneself in order to
find weak points and to improve them. It refers to knowing oneself (自分を知る) in the
meaning found in the Buddhist and Shintôist tradition, and to some extent also in Catholic
Christianity, but not so much in the Protestant tradition. Jibun o mitsumeru has roots in the
Buddhist terms of 行, or 正しい行い, meaning a right and correct deed or action, and 修
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mean only a reflection of one’s weak or bad points (よくないところを反
省) but includes also a search for good and strong points (いいところ) in
order to find courage (勇気がわいてくる) and motivation to lead a better
life than before (よりよく生きるための意欲がみつかる). (Ibid.) Kokoro
no nôto urges self-reflection through self-assessments throughout the books
starting from the very first pages.
Looking at one’s life (自分の生活を見つめる) (KN 5–6, 11, 13,

Keyword 1.1)
Let’s re-examine once again (what) I am and what my life (is like). (もう
一度見直してみよう、いまのわたし、いまの生活 ) (KN 5–6, 10,

11)
Let’s look a little at our kokoro. What do you find as your dark side?
[Why do you think so?] How could you highlight your serious (and earnest) side? (自分のそっとのぞいてみよう。自分の「ずるさ」と思え
ること。どうしてそう思うのか？自分の「まじめさ」に光をあてる
と) (KN 5–6, 25)
As the examples above reveal, the object of evaluation is one’s kokoro and
the way one lives one’s life, i.e., the quality of one’s deeds. Attention is thus
directed to moral virtues and deeds. All in all, self-assessment concerns the
person’s success or failure in the promotion of virtues, which the following
examples demonstrate.
How were you like today? (in the meaning: How did you succeed to keep
up with daily routine today?) (きょうの あなたは どうだったかな。)
(KN 1–2, 13)
With how many people did you talk yesterday? With how many people
will you talk today? (きのうは なんにんの ひとと おはなし した？
きょうは なんにんの ひとと おはなし するだろう？) (KN 1–2, 29,
Opening).

行, meaning both pursuing learning, and training and disciplining oneself in correct conduct
(正しい行いのための訓練). (Oshitani 29.10.2003.)
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Let’s talk about what things (we) are trying hard to achieve. (どんな こ
とを がんばって いるか はなしあって みましょう。 ) (KN 1–2,

16)
Which one (describes) you? Color (the right answer?): Doing well—forgetting to do it sometimes. (どっちかな？いろをぬろう。ちゃんとで
きているよ！ときどきわすれてしまう。) (KN 1–2, 18)
In addition to moral behavior and virtues, self-evaluation requires thinking
and feeling of one’s kokoro. In the self-reflection, which is used for moral
development, kokoro contrasts a narrow approach to a human being through
‘head’ or ‘intellect.’ As a central human quality, kokoro also includes affective attributes. Although not often, kykoro is also assessed from the perspective of feelings, for instance, in the following cases:
Let’s feel your ‘living self’ now. (いま、生きているわたしを感じよう)
(KN 5–6, 63, title 3.2)
If you spent a day happily with a cheerful (lit., bright, sunny) feeling and
with all your might, color one of the balloons in the hot-air balloon blue.
When you think that the day could have been even more wonderful, color
it yellow. (あかるい 気もちで たのしく いっしょうけんめいに す
ごせた 一日だったら 気きゅうの ふうせんに 青い いろを ぬろ
う。もう すこしだったなと おもう 日には きいろい いろを ぬ
ろう。) (KN 1–2, 27)
In what situations have you been happy because you were treated
friendly? (親切にしてもらってうれしかったことに、どんなことが
ありますか。) (KN 3–4, 41)
(I wonder if) you are smiling? What kind of smile (lit., smiley face) do
you have today? (にこにこ してるかな?きょうの あなたは どんな
えがおかな。) (KN 1–2, 10, Opening)
The last self-assessment on smiling (smile) is a good example of evaluation,
which seems at first to concern one’s feelings, but which, on the basis of a
more detailed analysis, is in fact a ‘given emotion,’ or expected social norm
to show a ‘smiling face.’ These kinds of social or ‘collective emotions’ are
dealt more in Section 6.3.4.
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Self-reflection for Self-education
The moral texts use self-reflection as a means of self-cultivation, which is
made clear from the very beginning. The first section of intrapersonal morality in Kokoro no nôto for the lower level starts by directing attention to
one’s strengths and weaknesses for self-discipline, with an accent on 見直し
(minaoshi), i.e., improving oneself (TM 2002, 15, 55), and ends up with recommendations for developing one’s personality. While self-evaluation is
needed to increase self-knowledge through which one can develop oneself
towards moral ideals, the moral books encourage self-assessment by positive
methods: by reinforcing a positive self-image and encouraging feedback.
When Kokoro no nôto guides its readers to brush up their personalities, or
individuality (lit., 自分らしい, ‘one’s own-likeness’), it encourages the
individuals to see themselves in a positive light and to take a positive attitude
to their weak points. It approaches the reader as an individual with good and
bad qualities, but attempts to strengthen a positive self-image as an impetus
for self-improvement.
Look at yourself and you will see a person (yourself) who is trying to live
better. (見つめてごらんよ自分のこと。よりよく生きようとするわ
たしが見えてくる。) (KN 3–4, 11)
Can these points be also your good points? (この中で自分にもあるか
な？いいところ。) (KN 5–6, 31)
Do you have other good points? (このほかにあるかな？自分のいいと
ころ。) (KN 5–6, 31)
There are various good points in me. I find them, and enhance them, so
that my individuality (=‘my-likeness’) can be polished (lit., can shine)
more. (わたしの中にあるあんないいところ、こんないいところ。
それを見つけて、のばしていくことでわたしらしさがもっとみが
かれるはず。) (KN 5–6, 31)
Cheering (=giving a shout of support to) myself. (わたしにわたしから
エールを送ろう) (KN 5–6, 33)
The child’s moral progress through self-knowledge is supported also by the
opinions of other people. The text urges the readers to see themselves
‘through others’ eyes,’ too, for it may encourage self-development also in
those qualities that the person finds only to be disappointing and discouraging.
There are frequently spaces in Kokoro no nôto for the feedback asked for
from the teacher or family members. For instance, when the pupil is request-

Moral Autonomy

423

ed to consider her/his own possibilities to contribute to, and to set her/his
own goals to realize, public morality, s/he is finally advised to ask from
feedback from the teacher and family members about her/his success in promoting the plans.
Even if you dislike some of your characteristics, the people around you
may see it differently. So (=Since the others may see you in a different
light), let’s have a look at ourselves once again. You should be able to
change more. (いやなところだってまわりの人から見ればそんなこ
とないかもしれない。だから、もう一度自分を見つめてみよう。
あなたはもっと変わっていけるはず。) (KN 5–6, 32)
Let’s have a message from a family member. (家の人からメッセージを
もらおう。) (KN 3–4, 41) (KN 3–4, 57)
One word from the teacher. One word from a family member. (先生から
ひと言。家の人からひと言。) (KN 3–4, 72, 73)
What can you do (for your class/community/family)? How will it
(class/community/family) become better? (どんなこと？どのようによ
くなっていきますか？) (KN 3–4, 72, 73)
While encouraging self-reflection, the Japanese moral education prepares the
pupils to morally educate themselves. Self-development is motivated by
increasing self-esteem by focusing self-assessment on a positive image of
oneself and strengthening belief in one’s potential to develop oneself further.
Free and Guided Assessment
The methods used for self-assessment, such as guided assessment, comparison to models, and the method of habituation, are not very challenging from
the perspective of cognitive skills. Kokoro no nôto only occasionally gives
the reader freedom to evaluate her/himself in her/his own words. In most
cases there is some guidance or hint, how to answer, in the relating text or
pictures. For instance, a request to assess, and describe, one’s honesty, is
preceded by an assignment to find out examples of honest persons. Also, a
self-evaluation concerning persistence is followed by a list of ‘top-five challenges’ for training persistence suggested by some third graders.
Free evaluation
What kinds of failures did you have? (あなたの失敗には、どんなこと
がありましたか。) (KN 3–4, 18)
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How will you value your freedom? (あなたはあなたの自由をどのよう
に大切にしていきますか。) (KN 5–6, 21)
Guided evaluation concerning Honesty
Let’s search for an honest person in the textbooks and books in the library.
After finding them, let’s describe below how they are honest.—Have you
found yourself being honest? If yes, describe the case by writing it down.
(図書室の本や教科書などの中から、正直だと思った人をさがして
みよう。見つかったら、どのようなところが正直だと思ったか、
下の----に書きましょう。自分が正直になれたと思ったことはあり
ませんか。なれたら、そのときのようすを下の----に書きましょ
う。) (KN 3–4, 31)
Persistence
What kinds of things do you think you want to keep on doing? Color the
places where you have succeeded.—Here are the top five actions suggested by some friends. (あなたはどんなことを続けていこうと思い
ますか。できたところまで色をぬりましょう。友だちが続けてい
ることベスト 5) (KN 3–4, 23)
In many cases of guided evaluation, self-assessment is realized by choosing
the most suitable alternative. The alternatives are in the form of ‘yes or no’
choices—for instance, when asking to evaluate one’s ability to fulfill obligations or be honest, the reader is given two or three options to choose from.
Self-assessment with two or ‘yes-no’ alternatives
Do you properly put away the things around you after using them? Let’s
see and reflect what it is like inside (your) home. Are you good at putting
things away? (Yes / No?) (みの まわりの ものを あなたは きちんと
かたづけて いますか。いえの 中での ようすを ふりかえって み
ましょう。しまいかたは じょうずかな？) (KN 1–2, 14)
Which one of the words do you often use? (自分は、どちらの言葉をを
よく使っているだろう。) (KN 3–4, 30)
What was your day like today? If you spent the day happily with a cheerful (lit., bright, sunny) feeling and with all your might, color one of the
balloons in the hot-air balloon blue. When you think that the day could
have been even more wonderful, color it yellow. (きょうは どんな 一
日だったかな。あかるい 気もちで たのしく いしょうけんめいに
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すごせた 一日だったら 気きゅうの ふうせんに 青い いろを ぬ
ろう。もう すこしだったなと おもう 日には きいろい いろを
ぬろう。) (KN 1–2, 27)
Self-assessment with three alternatives: only a little (少しだけ) – sometimes
(ときどきできる)– always (いつもできる)
Circle the answers according to how much courage you have to do (the
following things below). Do you have courage to: speak to a child who is
left alone? refuse when friends tempt you to do something that is dangerous or that you are not allowed to do? express one’s opinion about what is
right in front of others while discussing in the classroom? (自分はどのく
らい勇気を出せるか、ふり返って O をつけてみましょう。ひとり
ぼっちになっている子に声をかける。友だちからあぶない遊びや
いけない遊びにさそわれてもことわる。学級での話し合いで、自
分が正しいと思った意見は、みんなの前でしっかりと発表する。)
(KN 3–4, 27)
As already mentioned, the reader is encouraged to learn from models: by
presenting examples of famous people or by asking to search for such good
examples as, for instance, honest people, Kokoro no nôto implicitly advices
the child to compare her/himself to these models. Moral growth is thus guided towards culturally desirable—or in some cases undesirable—virtues and
characteristics.
(Persistence)
The person I want to learn from. My dreams. (わたしが学びたい人物。
わたしの夢。) (KN 5–6, 16)

(Honesty)
Let’s search for an honest person in the textbooks and books in the library.
(図書室の本や教科書などの中から、正直だと思った人をさがして
みましょう。) (KN 3–4, 31)
(Personality)
It would be nice to be like this. (こんな自分って「いいな」) (KN5–6, 30)
It would be nice to change these characteristics of mine. (こんな自分を
「変えたいな」) (KN 5–6, 32)
Kokoro no nôto is criticized for using self-assessments to check and control
one’s moral development (Iwakawa 2004, 35–38). As seen below, questions
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concerning, for instance, one’s ability to keep things in order and one’s surroundings clean, are examples of controlling questions, by which moral education attempts to inculcate desirable conduct on the basis of given norms,
not of independent evaluation. The aim is the pupil’s habituation to desirable
virtues through self-education directed by self-control.
Where and how (do you) always leave your textbooks, schoolbag, or
clothes? Let’s also check other things. (いつも どこに どんな ふうに
おいて いますか。きょうかしょ。ランドセル。むいだ ふく。ほ
かの ものに ついても たしかめよう。) (KN 1–2, 15)
The technique used reveals how self-reflection is used as a means of moral
habituation: the pupils are encouraged to keep practicing some virtue by
assessing their progress until they learn, or remember, it. For instance, as far
as keeping everything in order and clean by sticking to daily habits is concerned, the reader is asked to determine, and write down, the place where s/he
should keep her/his things, and to check one’s success three times. In relation
to persistence, in turn, the pupil is asked to evaluate how s/he has managed to
accomplish the plans to improve her/himself in something: Kokoro no nôto
‘rewards’ the pupil, who has kept practicing for five days, with a bronze
medal, and, respectively, with a silver medal after ten days and with a gold
medal after fifteen days (KN 3–4, 23). As far as the teaching of etiquette at
the lower levels is concerned, Kokoro no nôto, guides the learners to practice
and memorize eight different greetings, and to evaluate their development
each month over the next two years.
What kinds of things are you think you want to keep on doing? Let’s
color the places where you succeeded. (あなたはどんなことを続けて
いこうと思いますか。できたところまで色をぬりましょう。)
(KN 3–4, 23)
Have you become better? How about this month—have you become good
at greeting people? Paint one car with your favorite color in the roller
coaster/ferris wheel when you think you have succeeded in using the following greetings skillfully. (じょうずに できたかな。こん月は じょ
うずに あいさつ できたかな。じょうずに できたと おもったら
のりものに すきな いろを ぬってね。) (KN 1–2, 32, 33)
In Kokoro no nôto for the middle level, the learner’s command of greeting is
brushed up with a crossword puzzle. S/he is also asked to name some goals
concerning polite greetings, conduct and language, and to evaluate her/his
development for the next four weeks with a question: “Let’s check if you
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have learnt to do it” (できるようになったかたしかめよう) (KN 3–4,
34–37).
Self-reflection as a Cognitive Skill
Moral self-assessment is part of Japanese self-critical tradition known as 反
省 (hansei), reflection. From the viewpoint of cognitive development,
self-reflection used in Kokoro no nôto is summarized in the following five
aspects:
1) A limited appraisal
Evaluation is limited in three senses: a) It is restricted only to oneself, i.e., to
self-assessment. However, an independent ability to evaluate is needed to
assess also other people’s morality, as well as the content and methods of
moral teaching. b) Evaluation is critical as far as it is directed to the self, but
as a whole, Kokoro no nôto avoids any criticism of other people, or society
and its institutions. The values given are expected to be internalized as
self-evident without looking for reasons why they are important or critically
questioning them. Thus the text does not encourage the readers to deliberate
by themselves about what is healthy and wise to do, but guides them to evaluate their lives only on the basis of the given criteria. c) Evaluation is limited also in the sense that it is mainly used to assess the reader’s moral growth.
Self-appraisal is directed more to virtues and external behavior than to one’s
emotions and motives behind the conduct. Nevertheless, consistent values
education is to develop the individual’s readiness for in-depth self-evaluation
and improve self-consciousness about one’s personality and identity as they
are defined by one’s own value system (Puolimatka 2004, 80).
2) Methods not supporting independent reasoning
The methods used for self-assessment, such as guided assessment, comparison to models, and the method of habituation, are not very challenging from
the perspective of cognitive skills. For instance, Kokoro no nôto does not
encourage free expression. Some guidance is naturally needed to focus the
children’s attention to important points. It is also wise to guide the pupil to
find and appreciate other people’s good characteristics—as well as one’s
strengths. By doing so, teaching advances moral awareness by increasing
self- and other consciousness as well as moral motivation, i.e., it helps a child
to contribute positively, for example, to the atmosphere of the home or the
classroom. However, does the child really need guidance or an example of
what to draw and write, for instance, when s/he is asked to describe her/his
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teacher? Besides, how does it cultivate the pupil’s honest and free expression,
if attention is directed merely to positive qualities? Does not the teaching
method, which does not encourage the pupils to think independently and to
rely on their own experiences, come closer to the manipulation of emotions,
and rather risk than advance sound moral education?
3) Assessment on the basis of cultural ideals
Self-examination in Kokoro no nôto is based on a comparison with cultural
ideals. Japanese teaching uses self-evaluation to improve a person by comparing their personality and conduct to culturally desirable norms and behavior, whereas, according to the value realistic theory, self-evaluation is to
support the person’s attempts to clarify what is essential for her/his identity,
and to define what kind of person s/he in fact wants to be (Puolimatka 2004,
80).
4) Habituation instead of personal worldview
Kokoro no nôto urges self-evaluation, but instead of advancing a formation of
a personal worldview, it reinforces habituation of moral and rational virtues
(courage, consideration). Self-assessment, which reinforces moral development through habituation and self-control, supports more independent action
than independent moral reasoning and judgment on the basis of rational independence.
5) Reflection more for moral development than critical openness
An essential goal of reflection is goal setting for moral improvement. Kokoro
no nôto confirms what Sato (1996, 132) has stated about 反省(hansei) as
“an effective strategy for developing empathy and moral judgment, along
with critical thinking skills,” or “a way to cultivate self and group discipline.”
According to the author, hansei works in classroom situations, because it is
accompanied by such norms as considerate discussion and participation pattern that produce “surface harmony,” recommendations for self-improvement
and avoidance of self-praise or other-criticism. This kind of self-reflection
supports freedom from one’s vices, but not critical attitude to potential manipulation or group pressure.
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6.2.3 Conclusion: Cognitive Development Prefers Moral Consciousness
to Independent Moral Judgment
What do the cognitive skills look like from the perspective of developing an
independent ability of thinking and making moral judgments? All in all,
Kokoro no nôto emphasizes moral consciousness more than critical openness
and evaluation. It prefers the instilling of virtue and norm consciousness over
advancing independent moral understanding and reasoning. Teaching methods can be summarized in the following aspects:
The instructions cultivate moral awareness by favoring norm and virtue inculcation and memorizing instead of higher cognitive skills (understanding,
evaluation).
1) The teaching methods encourage but do not challenge independent
thinking.
2) The instructions increase the pupil’s moral understanding but only
passively, not by activating her/his independent thinking: The reasons
are not deliberated on, but argumentation is embedded in the text.
3) Evaluation is a central method of moral education. However, critical
evaluation is directed only to the self, not to others or the teaching
content. In addition, self-assessment almost entirely only concerns
one’s behavior, not the individual’s own feelings and experiences.
Also self-knowledge is increased through comparison to norms and
ideals instead of using self-reflection of personal emotions.
4) Self-reflection supports autonomy in relation to oneself, but not freedom from others.
On the one hand, people are expected to make their own value judgments on
the basis of transmitted virtue and norm consciousness, but on the other hand,
the teaching methods weakly meet the objectives of cognitive development
that the curriculum guidelines in 1998 accentuated, i.e., the independent
ability to think and learn. According to the value realistic theory, autonomy
in moral judgment demands sufficient moral knowledge (knowledge of what
is morally good and right), as well as such cognitive abilities as being able to
understand and critically evaluate this knowledge. Because the focus is given
to virtues and habituation instead of higher cognitive skills, this suggests that
Japanese moral cultivation aims more at independent moral action than independent value judgments. In this sense, moral responsibility can be called
‘automatic’ rather than ‘autonomous’ morality.
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6.3 Affective Development
6.3.1 Affective Aspects of Moral Education
In Kokoro no nôto, moral education relies greatly on affective development:
As concluded in the previous section, affective-aesthetic virtues are the second biggest group and caring is the core moral principle in the moral texts.
Affective emotions play an important role in moral motivation, too. The affective stimulus is apparent not only in the emotionally imbued moral texts,
but also in the beautiful illustrations and photos, which are full of life and
action: They inspire, and awake feelings of hope, joy and excitement, having
a strong affective impact. According to the Course of Study, the development
of moral sentiment (道徳的な心情) is one of the major goals of moral education (Ministry of Education 1999b, 21, 25, 26). The revised curriculum
defines moral sentiment as a moral motivation:
Moral feelings are emotions that enable (a person to) sense the importance of moral values, and to feel happiness in doing good, as well as to hate
what is bad. They can also be explained as emotions that orientate a person towards a good and a better life as a human being. They function as
strong motives for moral action. (道徳的感情は、道徳的価値の大切さ
を感じ、善を行うことを喜び、悪を憎む感情のことである。人間
としてのよりよい生き方や善を志向する感情であることともいえ
る。それは、道徳的行為への動機として強く作用するものであ
る。) (Ibid.)
The aspects of affective development, motivating emotions as well as caring
conveyed through virtues and emotional ties, are displayed in Figure 24.
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Figure 24. Affective development in Kokoro no nôto.

The figure distinguishes self-related and other-related emotionality. As
shown in Table 36 in Section 5.6, affective-aesthetic virtues are the second
biggest group in the formation of a rich kokoro. The affective virtues appear
in all moral areas but one. The emotionally poorest moral sphere is intrapersonal morality: moral education does call for cheerfulness and a ‘smile,’ but
instead of appearing independently these affective virtues are interwoven in
other virtues. However, other-centered morality is strongly emotionally emphasized, which reflects a caring attitude to others. The fact that moral judgment appeals to caring as a central moral principle is manifested in a general
sentimental approach to morality, but particurly in the cultivation of omoiyari,
and emotional bondage. This certainly strengthens the sense of other-oriented
responsibility, but what does moral autonomy look like from the perspective
of the affective development? How does it support freedom in relation to
oneself, other people or values? Searching for an answer to the question, this
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chapter examines the affective skills of caring ethic (developed through emotional intelligence and emotional bondage) and moral motivation.
6.3.2 Affective Skills
6.3.2.1 Caring and Emotional Ties Unifying People
Caring is the dominant moral principle of Japanese moral responsibility. In
addition to empathy and other affective virtues, caring attitude is noticeable
in kokoro communication and numerous affective expressions used in the
context of other-centered morality. Moral responsibility is cultivated through
emotional attitude to natural-supranatural things as well as social-societal
matters. Although love is not mentioned very often in Kokoro no nôto, there
are a variety of terms expressing different degrees and forms of liking in
different moral relations. The text speaks about 愛おしむ (itooshimu), when
referring to people’s respectful and caring love of life, and 慈 し む
(itsukushimu), when speaking about people’s love and care for each other, i.e.,
affectionate love, which feels pity and treats the object in question tenderly
and kindly. As far as close human relations (family) and institutions (school)
are concerned, the moral instructions apply such terms as 大好き(daisuki), to
be very fond of, and 敬愛する (keiaisuru), to love and respect, to hold in
high esteem or to have a high regard for.
Let’s love life. (生命を愛おしむ) (KN 5–6, 57, Motto)
This world is not only a place of activity and ease, but also a place where
living beings live by loving each other. (活動の場も安らぎの場も、生命
あるものがいつくしみ合い生きる世界。) (KN 5–6, 57, Opening of section three)
I like (=love) my family very much. (かぞくが 大すき) (KN 1–2, Title
4.2, 66)
I like (=love) school very much. (学校 大すき) (KN 1–2, 4.3, Keyword,
71, 73)
Loving and respecting your parents and grandparents, helping willingly at
home, knowing the joy of being helpful. (父母、祖父母を敬愛し、進ん
で家の手伝いなどして、家族の役に立つ喜びを知る。) (Content
item 1–2, 4.2)
Loving and respecting teachers, familiarizing yourself with people in
school, making life in class pleasant (cheerful, happy). (先生を敬愛し、
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学校に人々に親しんで、学級や学校の生活を楽しくする。) (Content item 1–2, 4.3)
The basic, and most common, verb, 愛する (aisuru), which means loving,
caring for, being fond of, and having affection, occurs only in the context of
Nature and the native country. Also 愛着を持つ(aichaku o motsu), to be
attached to, and 大切にする(taisetsu ni suru), to value, are used in references
to one’s homeland and its culture and tradition.
Let’s think of loving and protecting Nature, something that everyone can
do. (この自然を愛し、守ること考えてみよう。わたしたち一人ひ
とりができること。) (KN 5–6, 61)
Getting to know culture and loving our country. (文化に親しんで国を愛
する) (KN 3–4, 87, 89, Keyword 4.6)
(Cultivating) love (lit., a kokoro with love) to a home town and country.

(郷土や国を愛する心を) (KN 5–6, 97, 99, Keyword 4.7 )
Getting to know the culture and life of our home town, and getting to love
it. (郷土の文化や生活に親しみ、愛着をもつ ) (Content item 1–2,

4.4)
Valuing the culture and tradition of your home town, and loving (=having
a kokoro with love to) your home town (郷土の文化と伝統を大切にし、
郷土を愛する心をもつ) (Content item 3–4, 4.5)
On the other hand, the affective expression is milder when speaking about
relations to foreigners and the world: They are referred to by such expressions as 関心をもつ (kanshin o motsu), to have an interest in, and 親善に努
める(shinzen ni tsutomeru), to work with good will (friendly).
[Getting to know the culture and tradition of your country, and loving (lit.,
having a kokoro with love to) your country,] and having an interest in foreigners and their culture. (我が国の文化と伝統に親しみ、国を愛する
心をもつとともに、外国の人々や文化に関心をもつ。) (Content
item 3–4, 4.6)
Valuing (lit., having a kokoro that values) foreigners and their culture,
being conscious of your Japanese identity, and working with the people of
the world with good will (friendly). (外国の人々や文化を大切にする
心をもち、日本人をしての自覚をもって世界の人々と親善に努め
る。) (Content item 5–6, 4.8)
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The way Kokoro no nôto handles home town and home country can be seen
as a manifestation of a new tide of growing of, if not nationalism but at least,
patriotism that started in the 1980s. The emphasis on national tradition and
cultural heritage is understandable in the rapidly globalizing world—and
recommendable in order to give the new generation ‘roots’ so that they have
‘wings.’ However, what is striking to a Finnish researcher—from a country,
which is still far from having a cosmopolitan status, but which is eagerly
exercising international relationships—is the intense use of affectionate
words in connection to one’s own country and its institutions.
Caring as the prime moral principle is also perceivable in how Kokoro no
nôto develops other-centered morality through emotional bonds. Rather than
utilizing a moral voice of justice, i.e., what is right and wrong, just and unfair,
moral responsibility is cultivated through the communication of kokoro. For
instance, the whole section of social relations encourages the reader from the
very beginning to contact others, and be in touch with them, via kokoro.
“Let’s unite our kokoro” (こころと こころを むすぼう) (KN 1–2, 29) and
“When one kokoro touches another kokoro, it spreads warmth. Let’s broaden
the circle of our contacts.” (心と心がふれあうとあたたかさが伝わってい
く。みんなでふれあいの輪を広げていこう。) (KN 3–4, 33.) Also etiquette is described as a beautiful ribbon that unites one to another, or as a
ticket that conveys one’s kokoro, and good manners are regarded as important in social relations, because they communicate one’s kokoro, positive
attitude, to other people. Kokoro communication, which needs respect and
acceptance of others, takes different forms depending on the persons concerned:
The network that unites kokoro and kokoro together (心と心をつなぐネ
ットワーク) (KN 5–6, 36, Title 2.1)
Greetings are the ribbon of a kokoro (あいさつは こころの リボン)

(KN 1–2, 30, Title 2.1)
Etiquette is a ticket to one’s kokoro (because it conveys kokoro). (エチケ
ットは心をかよわせるチケット) (KN 5–6, 37)
Politeness (etiquette) – conveying our kokoro by respecting manners (礼
ぎ-形を大切にして心をかよわせ合う) (KN 3–4, 34, 35, Title 2.1)
We always live with different people. The communication of kokoro is
possible when we accept and value the other party. (わたしたちはいつ
も、いろいろな人といっしょに生活しています。その相手をみと
め、大切にし、礼ぎ正しくすれば、心をかよい合わせろことがで
きます。) (KN 3–4, 34)
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Let’s express our kokoro in various ways depending on the friends. (いろ
いろな友だちと、さまざまに心をかよわせ合おう。) (KN 5–6, 46)
The communication of kokoro is not restricted to people. While nurturing a
highly sensitive and emotional natural-supranatural morality, Kokoro no nôto
cultivates an emotional bondage and attitude to Nature. People are understood as beings, who as a part of nature are able to commune with other living things through their kokoro. The relation to living things is described as a
close and emotional relationship, in which the person’s feelings towards
plants and animals range from empathy, concern and pity to good moods and
happiness.
Since the old days, people have treasured co-living and communication of
kokoro with plants and animals. (人びとは古くから、植物や動物とい
っしょに、心をかよわせながら生活することを大切にしてきまし
た。) (KN 3–4, 54)
The emphasis of Kokoro no nôto on such affective virtues as empathy,
friendliness, love and patriotic values, shows how Japanese moral education
in an other-centered morality relies on the caring principle rather than the
aspects of justice. In fact, the idea of human equality is included in and subordinated to the emotional communication of kokoro. Najita Smith (1996,
159) writes that is quite possible that the Japanese have formed their conception of equality “from any one of the three religions familiar to most Japanese:”
Confucianism teaches the universality of Heaven’s Way—Tendô—in
which the potential for moral action is granted without favour; Buddhism
believes in spiritual salvation for all human beings; and Shinto nourishes the
view that a divine spirit or kokoro joins all beings and things without differentiation.
This suggests that equality in Japanese thinking is associated with the
moral voice of justice via the ties of kokoro, not through rational reasoning of
moral principles. As stated earlier, justice manifested in equality and individual rights is only weakly present in Kokoro no nôto. However, if kokoro
communication is a channel not only for caring but also for equality—as
proposed in the above quotation— both the moral voices of caring and justice
are brought to morality through the bonds of kokoro.
How does emotional bondage affect moral autonomy? Japanese morality
that lies on Kokoro communication and emotional ties bind people more to
each other than give freedom from them. What does emotional competence
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promoted in Kokoro no nôto look like from the perspective of emotional
autonomy?
6.3.2.2 Omoiyari and Interpersonal Intelligence
The strong socio-emotional emphasis supports social and emotional learning,
which Cohen (1999, 12) describes as “the process through which we develop
the skills and attitudes necessary to acquire social and emotional competencies.” It fulfils the criteria, by which, for instance, Elliot (Ibid., 11) defines
socio-emotional competence: cooperation, assertion, responsibility, empathy,
and self-control (Elliot calls the competence CARES). With some restrictions,
Japanese moral cultivation benefits the ‘emotional literacy’—originally
introduced by Goleman 1995—if it is defined as self-awareness, the ability to
handle emotions, self-motivation, empathic capacities, and social skills (in
Cohen 1999, 11, 12). When the emotional competencies cultivated in Kokoro
no nôto are compared to Gardner’s Multiple Intelligence theory, they contribute particularly to the interpersonal intelligence: One of the characteristics
of Japanese affectively emphasized morality is that it deals more with
other-oriented than self-oriented virtues. The central virtue is omoiyari,
which opens up access to others’ emotions.
Think the other person’s feelings. (相手の気持ちを考えること。) (KN
3–4, 16, 19)
As the most appreciated moral virtue, omoiyari characterizes the whole
other-centered morality. Lebra (1976, 38), who calls Japanese culture an
“omoiyari culture,” explains that for the Japanese omoiyari “ranks high
among the virtues considered indispensable if one to be really human, morally mature, and deserving of respect.” This other-orientation is obvious in
the teaching of omoiyari, which conveys an implicit message about the importance of other people as an object of care and concern. Emphasizing the
recognition of other people’s situations, it encourages the reader to consider
and respond to their personal needs and feelings. While omoiyari highlights
the importance given to interpersonal intelligence, i.e., the ability to consider
what another person thinks and feels and to act accordingly, the instructions
are less interested in the students’ own emotions, and therefore does not encourage the students to recognize, or explore, them. As the core of interpersonal intelligence, omoiyari helps people to get rid of self-centralism and
egoism and to direct themselves toward other people. Thus it helps to free
oneself from one’s egoistic vices, and increases freedom in relation to oneself,
but how does it contribute to freedom in relation to other people?
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Omoiyari is an important prosocial virtue and an emotional resource,
which empowers a person to do something good for other people, but what is
a particular characteristic of Japanese emotional intelligence is that omoiyari
calls for, not mastering of, or a reaction to, but responsiveness to another
person’s thoughts, desires and feelings (Travis 1998). Omiyari is defined in a
way similar to M. Hoffman’s (2000, 29, 30) description of empathy, which
includes two aspects: a) While acknowledging a cognitive awareness of another person’s internal states as vital to interpersonal morality, they call for b)
an affective response to other people, too. Although affective education increases emotional literacy to read people’s emotions and motives, this ability
does not automatically entail sympathy or fellow feeling; the ability to read
others’ feelings might also be misused to hurt someone. A person can be
cruel and even enjoy her/his victims’ suffering; cruelty differs from brutality
in that it ignores others’ feelings (although it can read them), whereas a brutal
behavior results from a pathological inability to read another person’s emotions (Scheler 1992, 54). Therefore, affective education, which supports the
recognition and expression of emotions, needs to be supplemented by conscious moral guidance to awaken and strengthen a child’s moral awareness
(Puolimatka 2004, 68, 69). Japanese teaching of emotional intelligence
guides the pupils to recognize others’ emotions (needs) and motivates the
pupils’ emotions (motivations) towards moral ideals, and encourages affective action as a moral response. However, since it lacks critical evaluation, it
seems to prefer—from the value realistic viewpoint—an affective response to
a moral response. In addition, as stated earlier, because of the basic nature of
omoiyari, Japanese emotional intelligence is more responding than reacting
to others’ emotional states and needs. Nevertheless, critical evaluation of
others’ emotions and motives are crucial in order to react in a relevant and
morally correct manner, for instance, to somebody’s aggressive or otherwise
questionable motives instead of accepting or resigning oneself to them. Critical evaluation would increase freedom to act in relation to other people and
their internal states.
6.3.2.3 Affective Motivation
How does Kokoro no nôto motivate moral conduct? What kinds of motivational affective messages does it use? How does it encourage its readers to
reflect on their own emotions and motivations? The motivations used in
Kokoro no nôto are analyzed in the light of the theory of emotions presented
by Scheler (see Section 2.3.5.3), the theory distinguishes feelings from emotions: Feelings are located in a particular part of organs or they express such
holistic physical states as weakness or strength, zest or reluctance for living,
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feeling healthy or unhealthy. Emotions in turn are intentional or spiritual:
Intentional emotions differ from feelings because they have an object or content (e.g., to be proud of achieving something, or to be angry about getting
insulted) and because of their value orientation. The value orientation behind
intentional emotions often remains unconscious, but when it becomes conscious, we can speak about value emotions. Spiritual emotions form the
deepest level of emotions, concerning human dignity, i.e., the value of a person and the experience of significance or insignificance of life at its deepest
level. According to the value realistic theory, emotions convey value information, which has a motivating affect. Emotions correspond to respective
values which, according to the theory, are arranged in a hierarchical order
ranging from sensible values through utility, biological, spiritual to the Absolute values (Sticker 1980, 14). The deeper the emotion is the higher rank of
values it communicates. According to Scheler, the primary task of education
is to create conditions for the spiritual development of a person, which requires experiences of value emotions and spiritual emotions.
Motivations Appealing to Feelings and Vital Emotions
" $%%0"($)$ )"
Kokoro no nôto motivates the reader by explicit or implicit promises that
virtues entail good feelings. For instance, in the context of the very first
intrapersonal virtue, self-discipline, the text advocates regular life habits by
appealing to well-being. A child guided to independently lead a comfortable
life. The literal expression, ‘life that feels good’ (気持ちよく；気持ちいい)
(KN 1–2, 12–15), refers to a relaxed and pleasant feeling without pain or
uneasiness. As a whole, good life habits are recommended as a foundation for
a child’s mental and physical (心と体) well-being (KN 5–6, 13).
Living every day pleasantly (comfortably) (まい日を 気もちよく) (KN

1–2, Keyword 1.1, 13, 15)
A pleasant day (気もちの いい 一日) (KN 1–2, Title 1.1, 12, 13)
Pleasant (comfortable) everyday life can be achieved by your attitude. (気
持ちのよい毎日の生活は、あなたの心がけひとつで実現できる。 )

(KN 5–6, 11)
Let’s think what kinds of things (one) should pay attention to in order to
spend a pleasant day. (気もちの いい 一日を すごすには どんな こ
とに 気を つければ いいのか、かんがえて みましょう。) (KN
1–2, 12)

Moral Autonomy

439

The pictures, describing the source of a pleasant day, make it easy to notice
how strongly human well-being is associated with a well-organized life:
waking up in time and going to bed early, careful toilet habits, having breakfast, meeting schoolmates, making an effort to study, and observing safety
rules. A wish to care for physical and mental health is thus motivated by a
good feeling, which is achieved through self-disciplined and organized life
surroundings. This confirms that the training for orderliness and cleaniness,
which is started with preschool children (Hendry 1986, 79), is expected to
bear fruit by school age, when children are expected to look after themselves
independently in these matters.
Being clean and neat are seen as conditions for ‘a pleasant and comfortable life. (気持ちのよい生活) (KN 3–4, 13)
Kokoro can feel relaxed, when one’s surroundings are clean (or /and
beautiful) and pleasant. (身のまわりがきれいだと気持ちがよい、気
持ちよければ心によゆうができる。) (KN 5–6, 11)
Affective arguments used as motivations for self-discipline thus mainly concern positive feelings of personal well-being. However, there are a few examples that demonstrate how pleasant feelings are used to motivate societal
morality, too. Also pleasantness together with safety is mentioned as the
motivation for obeying rules. In other words, the observation of rules is
taught to help people to live happily together. In addition to the fact that children are asked to imagine what kind of a society they would feel was good to
live in, they are motivated to fulfill their roles in different groups with the
promise of the joy and pleasure that belonging to groups and cooperation can
provide:
Society that (we) find good to dwell in, society that (we) feel good to live
in. (住んでいてよかったと思える社会、ここに生きていてよかった
と感じる社会) (KN 5–6, 76)
(We) want to keep (things) carefully so that everyone can always use
them with pleasure. (みんなが いつでも 気もちよく つかえるよう
に 大せつに したいな。) (KN 1–2, Title 4.1, 62)
What kinds of things should one pay attention to so that that everyone
could use things with pleasure? (みんなが 気もちよく つかえるよう
に する ためには どんな ところに 気を つけたら いいのでしょ
う。) (KN 1–2, 62)
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Promises and rules for living pleasantly with people. (人と気持ちよくく
らすためのやくそくやきまり) (KN 3–4, 67)
There are different groups which we belong to…Let’s actively fulfill our
role and assume our responsibilities and experience the pleasure and joy
of belonging to them. (自分がかかわる集団もいろいろ…積極的に役
割や責任を果たしそこにいる楽しさ、喜びを実感しよう。)
(KN 5–6, 73)
The Teachers’ Manual (TM 2002, 17) also motivates the virtue of courage
with a promise: It feels good to do good (よいことをするって気持ちいい),
but the next phrase: “Acting with courage entails happiness” (勇気をだせて
うれしい) reveals that it does not mean only physical feeling. Here as in the
last example above, it is a question about happiness, which is an intentional
emotion with an object. Happiness is also a value emotion, because its value
orientation becomes obvious: One feels happy because s/he has had the courage to do something morally good. Similarly, Kokoro no nôto with an aim to
inspire willingness to do one’s best by understanding the importance of duties
(TM 2002, 16), has pictures of happily working children (and a teacher).

Motivations Appealing to Value Emotions
%$( $
Some value emotions used in Kokoro no nôto deal with conscience. An argument that honesty is a prerequisite for being happy is an example of a motivation that appeals to value emotions: Honesty is taught with an incentive
that truthfulness in speech and deeds entails happiness. The outcome of honesty is being relieved and cheerful (lit., bright, sunny) kokoro: “Leading a
pleasant life, honestly and without lying or cheating” (Content item 1–2, 1.4),
and “Leading a bright and energetic life by being honest” (Content item 3–4,
1.5). If a person lies, s/he is expected to confess in order to feel relieved again.
In its presentation of honesty, Kokoro no nôto appeals merely to affective
attributes, not to the deliberation of what is right or wrong. However,
although the moral teaching does not speak about conscience, it characterizes
kokoro in a way that makes kokoro resemble conscience. It does not refer to it
with such commonly used attributes as good or bad conscience. Instead, the
Teachers’ Manual describes a lie as causing “a dark feeling inside cheerful
(lit., bright, sunny) kokoro” (明るい心の中に生じる暗い気持ち), and
compares that feeling to “ink dropped into clean water” or “a dark cloud
appearing in a cloudless blue sky” (TM 2002, 18). In turn honesty, according
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to Kokoro no nôto, can make kokoro light (lit., bright, sunny), or free (compare clear conscience), as an opposite to dark kokoro (compare good and bad
conscience). The instructions advise a straight confrontation with kokoro.
An honest kokoro…becomes cheerful (lit., bright, sunny) (すなおな心....
心が明るくなる) (KN 3–4, 28)
A dishonest kokoro…becomes dark (すなおになれない心....心が暗く
なる) (KN 3–4, 28)
Being honest to oneself will lighten your kokoro (自分に正直になれば
心はとても軽くなる) (KN 3–4, 28, 29, Title 1.5)
Living honestly means that one treasures kokoro that wants to do right
things and that is ready to confront directly one’s kokoro. (「正しいこと
をしたい」という心を大切にして、自分の心にまっすぐ向き合うこ
と、それが正直に生きること。) (KN 3–4, 28)
As a whole, doing good is dealt with as a matter of having a happy or energetic kokoro. The answer to the question: “How can one always smile cheerfully (lit., with brightness, meaning ‘being in happy mood’)?” (どうしてい
つも明るい顔をしていることができるのでしょう。) (KN 3–4, 29), is
‘to be honest.’ This is clearly expressed in the following sentence: “I am
always cheerful and lively, because I try to keep my kokoro honest by having
kokoro’s tug of war” (ぼくはいつも明るくて元気…それは、いつも心の
つな引きをして、正直な気持ちでいようと心がけているからです)
(KN 3–4, 29). Kokoro no nôto encourages truthfulness in speech and deeds
by promising a good feeling as a result.
With a cheerful (lit., bright, sunny) feeling (あかるい 気もちで) (KN

1–2, 25, 27, Keyword 1.4)
Spirited (energetic) with an honest and cheerful (lit., bright, sunny)
kokoro (正直に明るい心で元気よく ) (KN 3–4, 29, 31, Keyword

1.5)
Don’t be shy to apologize! Energy will surely spring out (again). (おもい
きって 「ごめんなさい」って いって ごらん。きっと げん気が わ
いて くるよ！) (KN 1–2, 25)
Living honestly will make your kokoro cheerful (lit., bright, sunny). (正直
に生きることは、自分の心を明るくします。) (KN 3–4, 28)
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The moral text also appeals to cheerful emotions when it teaches the importance of seriousness: “Leading a pleasant life, sincerely and with a cheerful
(lit., bright, sunny) kokoro” (Content item 5–6, 1.4). According to what is
taught, one should not hide one’s innate willingness to do things in earnest,
seriousness is not to be ashamed of, but on the contrary, something to be
proud of. The Teachers’ Manual praises a person’s serious attitude as beautiful (まじめに取り込む姿は美しい) (TM 2002, 58). According to it (Ibid.,
37), a happy and smiley face can be often taken as an expression of a frank
and obedient kokoro (明るくさわやかな笑顔は、素直な心の表れによる
ことが多い).
It is not difficult to obey the seriousness of your kokoro. It is not a shame
either. (自分の心にあるまじめな気持ちにしたがって行動すること
はむずかしいことではない。はずかしいことではない。) (KN 5–6,
25)
I am proud of being serious (まじめであることはわたしのほこり)

(KN 5–6, 23, Title 1.4)
When I work hard on something with all that I have my face is surely delightful (refreshing, reviving, invigorating, bracing). (自分のありったけ
を向けて何かに一生けん命に取り組んでいるとききっと、わたし
の顔はさわやか。) (KN 5–6, 22)
The instructions appeal also to a beautiful kokoro. When stressing the importance of obeying rules, moral teaching associates the environment and human
kokoro. “Since (when) the park is beautiful (or clean), your kokoro also can
be beautiful (or pure)” (きれいな公園だから心もきれいでいられる) (KN
5–6, 77). Moral education urges the reader to be in contact with beautiful
things (Content item 1–2, 3.3), because “A beautiful nature will make also
your kokoro beautiful” (美しい自然は、あなたの心も美しくします) (KN
3–4, 61) and “Meeting a beautiful kokoro will make our kokoro more beautiful” (美しい心に出会うと、わたしたちの心はさらに美しくなります)
(KN 3–4, 63). As a whole, there is an implicit expectation of positive feelings
in the text, which is discussed more at the end of Section 6.3.
$(% %'"(&%$(  " ). 
A motivation that is close to conscience is a sense of responsibility. In addition to the sense of responsibility being implicitly present throughout the
moral texts, it is explicitly expressed also, for instance, when the moral text
teaches about an individual’s moral freedom, her/his responsibility to fulfill
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her/his duties, or when it advises the reader to continue Japanese culture and
tradition.
There are a great number of things that must be done every day. (まい日
やらなくては いけない ことが たくさん あるね。) (KN 1–2, 16)
(Freedom) means that you assume the total responsibility for the things
entrusted to you, and that you lead a disciplined life. (自由…それは…あ
なたに任せられているということはそのこと全体にあなたが責任
をもち規律ある生活を送るということ。) (KN 5–6, 20)
It is us who are to take responsibility for this country. (この国を背負っ
て立つのはわたしたち。) (KN 5–6, 97)
Even though we are not perhaps very strong, we can surely be useful
(helpful) to somebody. Therefore, let’s think about what we can do. Let’s
think how we can usefully serve society and do volunteer work in order to
increase everyone’s happiness and improve society. (わたしたちの力は
わずかかもしれないがきっとだれかの役に立てるはず。だから考
えてみよう、わたしたちにできることを。社会へのほう仕やボラ
ンティア活動すべての人の幸福のために、社会をよりよくするた
めに役に立つことを。) (KN 5–6, 86)
All in all, Kokoro no nôto reminds its readers about the importance of everyone’s responsibility as an individual and citizen to fulfill their duties by contributing to the common good and happiness.
'(%$"$% " %) +) %$(
The importance of making friends and maintaining social relations is underlined because of its affective significance to oneself and others. For instance,
having friends is presented as an enjoyable thing, which makes a person
happy and encourages her/him. As the Teachers’ Manual says: The aim of the
instructions is that a child personally finds and notices the importance of
friends, as well as such merits related to friendship as happiness and joy. (友
だちのよさ、楽しさ、大切さを、このページからたっぷりと感じてほ
しい) (TM 2002, 21). The goal is achieved when a child experiences how
nice it is to do different things together: fun to play with friends, nice to eat
together and delightful to study together, and happy to live in harmony with
Nature. Also societal activity is motivated also by appealing to the pleasure
and joy that one can feel through participation in groups. According to
Kokoro no nôto, groups are emotionally rewarding, because they provide the

444

Päivi Poukka

individual with an opportunity to gain internal satisfaction and affective experiences.
It is good to have friends. (友だちっていいよね) (KN 5–6, 44, Title 2.3)
It is nice (enjoyable) to play with friends. (ともだちと あそぶのって
たのしいな。) (KN 1–2, 38)
It is delightful to study together. (いっしょに べんきょう うれしい
な。) (KN 1–2, 38)
It is nice (enjoyable) to eat together. (みんなと いっしょに たのしく
たべよう。) (KN 1–2, 39)
I am happy because of you; I am encouraged because of you. (きみがい
てくれてうれしい、あなたがいるから心づよい) (KN 5–6, 44, 45)
I am happy if (I) can live as friends (lit., become friends) (with nature and
living things). (なかよく なれると うれしいね。) (KN 1–2, 49)
Let’s actively fulfill our role and assume our responsibilities and experience the pleasure and joy of belonging to them (groups). (積極的に役割
や責任を果たしそこにいる楽しさ、喜びを実感しよう。) (KN 5–6,
73)
However, social activity is encouraged by social contribution, too. Interpersonal morality is prompted with the motivation of making other people happy.
For instance, working is encouraged by the joy of being useful (helpful) to
others, and the same motivation is applied to morality concerning nature and
living things. The affective argument ‘making people happy’ is set as the aim
of the whole school education, too. Accordingly, everyone should use one’s
abilities altruistically to decrease people’s unhappiness.
The joy of being useful (helpful) to everyone (=others) (みんなのために
役に立つ喜び) (KN 3–4, 71, 73, Keyword 4.2)
It is beautiful to sweat for everyone (=others) (みんなのために流すあせ
はとても美しい) (KN 3–4, 71, Title 4.2)
One reason that we study now is that, after we become young people and
then adults, we can use our knowledge and strength and abilities for the
happiness of many people. (いまわたしたちが学んでいるのは、やが
て青年になり成人になったとき、知恵や力や技術を多くの人々の
幸福な生活に役立てることができるようになるためでもあるので
す。) (KN 5–6, 83)
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Social fellowship and relations are thus a means to experience and spread
happiness. Friendship is a channel to share and pass one’s consideration and
sympathy to each other. For instance, etiquette and good manners are recommended, first of all, as a means to show consideration for others and to
live cheerfully with them. The same concerns the role of fulfilling one’s
social duties.
We can show consideration for each other and live cheerfully by treasuring good manners. (礼ぎを大切にすることによって、たがいに相手
を思いやり、気持ちよく生活していくことができます。) (KN 3–4,
35)
What kinds of efforts are necessary in order to make the class more
cheerful? Sharing the work of the class, and doing it properly, makes life
in the class more pleasant. And each pupil can experience the joy of being
useful for everyone. (わたしたちの学級での生活が明るく生き生きと
したものになるためには、どういう心がけが必要でしょう。学級
の仕事をみんなで分け合って、しっかり行うことによって、学級
生活がさらに楽しくなります。そして一人ひとりがみんなの役に
立つ喜びを味わうことができます。) (KN 3–4, 71)
In relation to other-oriented morality (social, societal and natural morality),
Kokoro no nôto thus promises happiness to both parties. The moral principle
of reciprocity is motivated by two-sided emotional satisfaction, as the following stimuli for showing friendliness prove:
Friendliness is everyone’s joy (親切はみんなの喜び) (KN 3–4, 41)
Oneself with full of life, mates shining with happiness. (いきいきしてい
る自分、かがやいている仲間) (KN 5–6, 72, 73, Title 4.1)
Moral teaching encourages the reader to search for a friendly kokoro in oneself, and to show it to others, by promising a refreshing joy and happiness
when s/he does so. (自分自身もそのような心をもっていることに気付い
てほしい。そして人に親切にすることのすがすがしさ、うれしさを十
分に感じてほしい。) (TM 2002, 39). Kokoro no nôto motivates the reader
to promote omoiyari: “If having these three kokoro (one, which helps people
who are confused, two, which shares joy with happy people and, three,
which pays attention to people who are sad), you and the people around you
will have a beaming smile” (三つの心があると、自分もまわりの人も、
え顔でいっぱいになります。) (KN 3–4, 39).

446

Päivi Poukka

Motivations Appealing to Spiritual Emotions
"3+"%&#$)$'%,)( %'" %) +) %$ 
So far, the moral motivations presented above have been based on feelings
and value emotions. Finally, we will explore the use of spiritual emotions as
moral motivation, which according to the applied theory form the deepest
level of emotions. How does Kokoro no nôto motivate moral virtues through
spiritual emotions, if they are defined as emotions concerning human value
and the meaning of life? Kokoro no nôto acknowledges human dignity, and
calls for respect for all living things, on the basis of a precious and irreplaceable life. In principle, human dignity is thus justified by universally equal
value pertained to all living things. However, as far as emotions dealing with
human worth are concerned, the actual motivation for morality does not appeal to an unconditional human value but self-development.
We have received only one, irreplaceable thing… we all equally have only one of it…I want to value it higher than anything: This life (of mine).
(たったひとつの、かけがえのないものをわたしたちはもらった...
何よりも大切にしたいこの いのち。) (KN 5–6, 62)
Because life is irreplaceable, we all live by helping each other. We all live
with our might. (かけがえのないいのちだから、みんな助け合って生
きている；みんな一生けんめいに生きている) (KN 3–4, 58, 59)
For instance, while the Teachers’ Manual expresses the idea of ‘getting better’ by stating: “Doing one’s best will improve and boost oneself” (努力する
ことが、これからの自分を高めていく。) (TM 2002, 16, 1–2, 1.2),
Kokoro no nôto names the chapter concerning persistence: “Let’s seek a
kokoro with aspiration to improve (oneself) (=to become better)” 「
( 今よりよ
くなりたい」という心をもとう) (KN 3–4, 20, 21, Title 1.3). It argues that
persistence in fulfilling one’s duties establishes a foundation for tomorrow,
for it secures the basis for life to continue to run smoothly. The examples of
daily obligations are illustrated by six pictures, which are located on a railway track with a sign “Tomorrow” pointing forward.
Let’s face tomorrow by joining one day to the next like the tracks (of a
railway) by doing our duties (the portion of daily duties) every day. (ちゃ
んと できる まい日を せんろの ように つなげて あしたに むか
おう。) (KN 1–2, 17)
According to the pictures, self-improvement in persistence is needed for
fulfilling one’s social responsibility, as well as for contributing to one’s per-
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sonal success. The illustrations suggest that fulfilling one’s duties benefits an
individual’s personal and social prospects for the future: While persistence in
studying and doing homework advances one’s academic development, faithful sharing of and participation in common tasks improves one’s position in
social groups. This evidently brings the social appreciation needed to secure
the social acceptance and support vital in such a networked society like Japan.
In fact, the motivation of ‘getting better,’ and encouragement for continuous effort making in order to improve oneself, penetrates all moral instructions. Self-cultivation is the main inspiration for intrapersonal morality,
but the motivation is found also in the areas of social, natural and societal
morality, which are also argued for by the growth of kokoro.
If you make an effort until you can do these, you can become more wonderful. (それらができるようになるまでがんばると、もっとすばら
しい自分になれます。) (KN 3–4, 20)
... (I) could not do jump rope, but…by trying hard…(I) became very good.
(I) also made an effort in playing harmonica and reading books. Little by
little (I) became good (and) my teacher and friends said ‘(You) have become good’. (I) decided to continue to do my best. (なわとびはできな
かったけど…がんばれたので…すごくうまくなった。ハーモニカ
やほんよみもがんばってみた。だんだんうまくなってきて、せん
せいやともだちも、「じょうずになったね。」といってくれた。も
っともっとがんばろうとおもった。) (KN 1–2, 19).
When we take (accept) other persons’ feelings, we can understand and
admit (forgive) each other. By doing so, we cultivate our kokoro and it
will grow bigger. (相手の気持ちを受け入れてわかり合い、許し合う。
そうすることで自分の心がみがかれどんどん大きくなる。)
(KN 5–6, 50.)
The idea of improving and developing oneself and one’s kokoro is an argument repeated in relation to many virtues. As the Teachers’ Manual says:
“The more I polish my ‘good points’ the more I shine” (磨けば磨くほど輝
きを増すわたしの「よさ」) (TM 2002, 60, 5–6, 1.6) For instance, regular
daily habits are motivated by a prospect to ‘shine more.’ One should value
also freedom, because “Freedom (enables you) to shine in your own fashion”
(KN 5–6, 21).
So that one can ‘shine more.’ (自分がもっとかがやくために) (KN 3–4,
15)
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Life (that I) received and (that has been) supported; want to make it shine
more and more from now on. (あたえられたいのち、支えられたいの
ち、これからもっともっとかがやかせていきたい) (KN 5–6, 64)
It must not be forgotten that we live as human beings, and that we have to
grow as human beings. (わたしたちは人間として生きています。そ
して人間として成長しなければなりません…忘れちゃいけないよ
ね!) (KN 5–6, 21)
As it is revealed in the last example above, human growth is understood, and
self-improvement is emphasized, as a fundamental moral task. The Teachers’
Manual justifies the importance of human development as something intrinsically human: “Because we were born as human beings, our biggest responsibility attained is to grow as human beings” (人間として生まれてきたの
だから、人間として成長するのが自分に課せられた最も大きな責任)
(TM 2002, 57, 5–6, 1.3). Kokoro no nôto takes ‘a willingness to grow’ as an
inborn human desire and encourages the reader to find this willingness in
oneself. This aspiration of self-development is associated with self-confidence: For instance, ‘doing good’ is encouraged by growing self-confidence.
While Kokoro no nôto argues that courage is needed “… not only when doing
right, but also when avoiding doing something wrong” (正しいことを行う
ときだけでなく、正しくないことを行わないようにするときにも勇気
が伴うことがある。) (TM 2002, 36), doing good is motivated by a promise
that it will increase one’s courage, which, in turn, entails a growing
self-confidence. Thus self-development is used as a motivation, which drives
people to learn new things and get better self-confidence and self-respect.
Let’s do this. Let’s do that. You think in this way because you have a
kokoro with the aspiration to improve (oneself) (=to become better). (あ
れしよう。これしよう。このように思うのは、あなたに「今よりよ
くなりたい」という心があるからです。) (KN 3–4, 20)
Let’s seek a kokoro with the aspiration to improve (oneself) (=to become
better) (「今よりよくなりたい」という心をもとう) (KN 3–4, 20, 21,

Title 1.3)
If you can do good willingly, the power of courage will grow bigger. (よ
いことが すすんで できると ゆう気の パワーが どんどん 大き
く なるんだよ!) (KN 1–2, 23)
(Your) self-confidence will spring out, when you do something which you
need courage for. (勇気ある行動がとれると、自信がわいてくるね。)
(KN 3–4, 25)
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When you learn to do something, you will acquire self-confidence, which
cultivates a kokoro with an aspiration to become even better. (できるよ
うになれば、自信が生まれ、もっとよくなりたいという心が育っ
てきます。) (KN 3–4, 21)
Self-improvement which entails affective growth of self-confidence is benefitted by self-discipline and rational virtues. For example, while giving special attention to the negative influences of insufficient sleep, the text explicitly says that: “an irregular life is the enemy of growth” (不規則な生活
は成長の敵) (KN 5–6, 12). According to the moral texts, thoughtfulness and
consideration can contribute to self-development. Kokoro no nôto also argues
for self-knowledge, which enables a child to develop her/himself and thus ‘to
shine more.’
The right life habits become the source for your development (improvement). (正しい生活習慣を身につけることは、自分をかがやかせる
もととなる。) (KN 5–6, 13)
Careful thinking helps develop yourself (よく考えることがあなたをも
っとのばす) (KN 3–4, Title 1.2, 16, 17)
Your good points will develop, when you think carefully of, and correct,
your mistakes. (よく考えて、あやまちをあらためることで自分のよ
さが、のびていく。) (KN 3–4, 19)
A mistake will become a treasure that develops us. (あやまちは、これ
からの自分をよくしていくための[たから]となります。) (KN 3–4,
18)
Let’s find and cultivate ourselves (自分をみつけみがきをかけよう)
(KN 5–6, 30, 31, Title 1.6).
There are various good points in me. I find them, and enhance them, so
that my individuality (=‘my-likeness’) can be polished (lit., can shine)
more. (わたしの中にあるあんないいところ、こんないいところ。
それを見つけ、のばしていくことでわたしらしさがもっとみがか
れるはず。) (KN 5–6, 31)
Growth and progress are the fundamental motivations for intrapersonal virtues: The more I polish my ‘good points’ the more I shine” (磨けば磨くほど
輝きを増すわたしの「よさ」) (TM 2002, 60, 5–6). However, it is not
limited to intrapersonal morality, but is presented also as a desirable result of
other-centered morality.
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It is wonderful because of you! Let’s create scenes by ourselves that enable us to experience this feeling. It will, in turn, give us joy, support our
growth, and make us self-confident. (「あなたがいるからすばらしい!」
そう感じてもらえる場面を自分からどんどんつくっていこう。そ
れがまた、あなたに喜びや成長をもたらし、自信となって返って
くる。) (KN 5–6, 75)
When we take (accept) other persons’ feelings, we can understand and
admit (forgive) each other. By doing so, we cultivate our kokoro and it
will grow bigger. (相手の気持ちを受け入れてわかり合い、許し合う。
そうすることで自分の心がみがかれどんどん大きくなる。)
(KN 5–6, 50)
Being useful (helpful) for society also helps you to grow. (社会に役に立
つことを通して自分も成長できる。) (KN 5–6, 86, 87)
Fundamental Motivation: Indebtedness
Kokoro no nôto, which conveys promises about how emotionally rewarding
the promotion of virtues can be, relies on the motivational power of affective
morals. However, the most fundamental motivation for moral responsibility
is connected to a sense of gratitude. As seen in the previous section (6.2.2.3),
this affective virtue is justified by human beings’ reciprocal need for help:
Everyone’s life owes something to the support of other people and Nature.
Although we are loved most at home, it does not mean that home is a place
where we are only cared for. On the contrary, home is a place where everyone is expected to increase the happiness of other family members. Similarly,
school is not only for studying, but also a place to get social contacts and
good memories. At school, where teachers, other personnel and schoolmates
also support us, and our growth, it is our duty to do our own part in creating a
good and supportive atmosphere there. Similarly, one’s home town and
homeland are not only places to live. Since they are special places, which
nourish one’s kokoro, we should in turn love and contribute to the development of the culture and traditions there. As a source of vitality, also the natural environment is a treasure for us to look after thankfully.
According to Japanese moral education, there is no self-evident thing in
human life. An individual can make enormous efforts for her/his welfare, but
fundamentally, however, success is possible only by people’s mutual help.
Therefore the individual, who understands this, should express gratitude to
her/his benefactors. A feeling of gratitude is fundamentally cultivated on the
basis of feeling indebtedness. The expectation that a favor demands a service
in return shows how the fundamental motivation for social responsibility is in
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fact the debt of gratitude. A feeling of being in debt—and shame if one fails
to pay it back—is thus the driving force to fulfill one’s moral duty—and to
earn appreciation as a morally good human being.
Table 38. Affective motivations in Kokoro no nôto.
Motivation
Appealing to positive emotions, internal motivation
Feelings and vital
emotions

Intentional/value emotions

Spiritual emotions

‘Feeling good’
- Comfortable,
pleasant
- Energetic (genki)
- A pleasant life

A. Personal motivations
Personal reward
- Always a cheerful smile
- Becoming happy
- Getting encouragement
- Feeling joy of belonging to
groups and being useful
Appeal to conscience
- Being (feeling) free
- ‘Light kokoro’
- Relieved
- Happy and delightful face can be
often taken as an expression of an
honest kokoro
- Purification and beauty of kokoro
A sense of moral responsibility
- Using freedom with responsibility
- Living obediently
- Fulfilling duties as an individual, citizen and member

Worth of the self
arising from
A. Moral self-development
and promotion of moral
virtues
- The aim: to become richly
cultivated, to get better, to
have a beautiful kokoro
- One can shine more, develop oneself
- One can shine in one’s own
fashion, to grow as a human
being
-Self-development in avoiding and correcting mistakes
- Omoiyari: cultivates also
one’s own kokoro
- Growing self-confidence

B. Social motivations
A sense of fellowship
- Mutual happiness and encouragement through ‘friend power’
- Communication of kokoro
A sense of social contribution
- Increasing others’ happiness and
well-being, improving society, and
contributing to the common good

Worth of the self
arising from
B. The value of life
- Only one, irreplaceable life
- Motivation for making life
shine

The fundamental motivational force: A sense of debt of gratitude

All in all, Kokoro no nôto motivates the reader by the following affective
promises displayed in Table 38. Value emotions can be broken down into two
groups: While the first group contains such personal motivations as a personal reward, an appeal to conscience, and a sense of moral responsibility, the
second group consists of social motivations, such as a sense of fellowship, a
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sense of social contribution and sense of debt of gratitude. Spiritual emotions,
in turn, concern the value of the self, either as arising from the value of life or
connected to self-development.
Summary of Motivation: Restricted Autonmy?
& ' )*"'(%$" )., )%$ ) %$""* 
In Kokoro no nôto, motivations range from feelings through vital and values
emotions to spiritual emotions. The instructions thus motivate development
towards a spiritual personality, which is a shared goal with the value realistic
view of education. According to Scheler, the primary task of education is to
create conditions for the spiritual development of the person, which requires
experiences of value emotions and spiritual emotions. This in turn encourages
a search for values, not concerning only pleasure, utility or vitality, but also
spiritual and sacred values (Puolimatka 2001, 371–375; 2004, 34–37; 87).
Spiritual emotions, which form the deepest level of emotions, concern human
dignity, i.e., the value of a person, and the experience of significance or insignificance of life at its deepest level.
As far as human value is concerned, spiritual emotions in the Japanese instructions combine human dignity with the single irreplaceable life of everyone, but, on the other, with human development and growth, too. The difference from the value realistic tradition is that, as demonstrated in Section 5.4,
spiritual emotions in Kokoro no nôto do not concern the question about the
meaning of life. In addition, spiritual emotions associate life with Nature and
forces beyond human power without being religious in the sense that they
involve a theist reality. The third variation is that spiritual emotions used as
motivations appeal to human continuous growth and thus to conditional,
instead of unconditional, human value. However, according to Scheler, sacred values are the most important—the highest in the hierarchy of values,
which correspond to spiritual emotions—because a human being’s happiness
in the deepest sense depends on them (Puolimatka 2004, 87). At the level of
sacred values, a person feels one’s life as significant, because s/he has found
a sufficient meaning to life, or s/he is fundamentally desperate, because s/he
has not found anything so valuable that could give a meaning to her/his life.
Since sacred values are associated with the absolute foundation of existence,
and with the spiritual depth deriving from it, a deep humanity is not evaluated
on the basis of achievements but on the basis of being. (Ibid.) In this wau,
Japanese teaching resembles Plato’s view in which a human being becomes
happy by leading ethically a good life, whereas Augustine has emphasized
that one can lead a good life only if one is deeply internally happy. A human
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being needs deep happiness and bliss that arises from God’s mercy and forgiveness in order to have the willingness and strength to do good. (Ibid., 330,
331.)
$)$((()%*'% %'" %) +) %$$)*$#$)"
' +% %'" ).
The two traditions differ also as far as the fundamental motivation is concerned. Like the instructions of Kokoro no nôto, the Christian tradition
teaches about life as a gift. Morality and moral responsibility are accepted
and acted on by people out of joy and gratitude. However, in contrast to the
Japanese moral motivation, which ultimately can be traced to a sense of debt
of gratitude for received life, the Christian tradition teaches that a human
being cannot pay this gift back. Gustafson’s (1978, 15) describes well the
expressive nature of morality as a contrast to the morality of duty: “Persons
act morally out of gratitude for God’s gift of grace. Obligations are met, both
out of a sense of duty and a sense of freedom and love. Morality is expressive
of the state of the agent (justified, but also a sinner). Ethics in this aspect
becomes a matter of describing the motives and the dispositions that faith and
grace induce, and the pattern (love of neighbor) in which they issue.” According to Gustafson (1970 in Elias 1989, 137), the belief that God is love
and loves us can be a strong motivation to love God and other people.
The diversity of views highlights the theist aspect of value realistic theory
and the agnostic approach of Japanese moral education. It also raises a question about moral freedom in relation to values. Which one better guarantees
autonomy in principle: morality that calls for a moral action out of happiness
because of unconditional human dignity, motivating it with gratitude for gift,
or morality that associates human dignity with moral performance (i.e., motivates a moral action as a way of earning human dignity), inspiring moral
action with a sense of debt of gift?
)% (&)(% %) +) %$1%( %) +) %$(4'(%$"%' +$
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The course of study echoes other education reform documents in that what is
taught should increasingly rely on experiential and hands-on activities as a
means to enhance a pupil’s moral (understanding and) motivation. These
activities can be considered as value experiences, which provide a person
with value knowledge and understanding through an emotional experience
and which have better possibilities to result in personal motivation and moral
commitment than mere theoretical learning. Personal emotions, both positive
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and negative, have a strong motivational effect. However, in Kokoro no nôto
motivations are often given. For instance, self-improvement is dealt with as a
self-evident motivation, which is not questioned. The centrality of
self-development is underlined without asking, why it is so important to improve oneself in general, and particularly towards the given direction. This
confirms what was shown already in the previous chapter conrnerning cognitive skills: From the methodic aspect, Kokoro no nôto argues for morality
without challenging the reader’s rational reasoning that much or actively
searching for reasons for moral judgments. Futhermore from a motivational
perspective, the instructions do not appeal to the reader’s own feelings but
attempt to motivate her/him by giving promises about the certain internal
emotions that will result from value experiences.
Self-review of feelings in Kokoro no nôto is often a guided process rather
than a free one, as shown in Section 6.2.2.4. This raises the question of whose
emotions, or motives, are actually the objects of evaluation. For instance the
second question below, which seems to directly question one’s feelings, is
preceded both by a description of a ‘secret box,’ which can hide unpleasant
things, and questioning whether the reader has that kind of box and whether
s/he likes or dislikes it. Does not this example direct the reader’s attention to
morally desirable and generally accepted emotions instead of her/his personal
emotions?
Free expression of one’s own feelings
Let’s write down the feelings when you did something firmly properly.
(しっかり できた ときの 気もちを きろくして おこう) (KN 1–2,

19)
Guided question
How do you feel, when you look in the box (of secrets)? (はこの 中を
のぞく とき、あなたは どんな 気もちかな。) (KN 1–2, 26)
There are many cases, when the reader, instead of being asked about her/his
own experiences, is informed by the ‘voice of a moral educator,’ how a human being (generally) feels, or is expected to feel, in the given moral situations. In these cases, the texts present only general statements about human
feelings. The teaching method, which reflects psychological probabilities and
assumes that everyone shares the same experiences, does not encourage the
reader to assess her/his own feelings and motivations but nurtures rather
collectively shared or socially desired emotions, which are mainly so-called
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positive feelings. As it is expressed in the Teachers’ Manual: “It feels good to
do good” (「よいことをするって気持ちいい」) or “(I am) happy when (I)
show courage” (「勇気を出せてうれしい」) (TM 2002, 17).
With a cheerful (lit., bright, sunny) feeling (あかるい 気もちで) (KN

1–2, 25, 27, Keyword 1.4)
Having a feeling of gratitude (感しゃの気持ちをもって) (KN 3–4, 47,
49, Keyword 2.4)
A good example of these ‘self-evidently taken emotions’ is the way the virtue
of gratitude is taught. After a rational explanation that everyone’s growth has
been possible because of the care given by other people, the text concludes
that we owe our lives to these people. Pointing out that there is always
somebody behind things that we easily take for granted, the text enquires,
whether the reader feels gratitude towards all these supporting people.172
When the pupil is asked to search her/his own kokoro to see whether s/he
succeeds or fails to feel gratitude to all these supporting people, s/he is provided with two alternative answers: ‘yes’ or ‘no,’ instead of allowing her/him
freely to express and evaluate her/his feelings. The student is also given
advice—depending on whether the answer is affirmative or negative—how to
proceed in order to attain the desirable gratitude.
One can see ‘thank you’ here and there in the town. How much of them
will you be able to find? What kinds of ‘thank you’ did you find? (まちの
あちこちに ありがとうが 見えるね。あなたは どれだけ さがせ
るかな。どんな ありがとうが 見つかったか。) (KN 1–2, 43)
Can you find ‘thank you’ around you, too? (あなたの まわりにも あり
がとうが 見つかるかな。) (KN 1–2, 43)
Can you say ‘Thank you?’ 「
( ありがとう」って言えますか？) (KN 5–6,
52, 53, Title 2.5)
Those people who answer ‘yes,’ show your gratitude even more from now on
to those people who have supported you. Those people, who answer ‘no,’

172

The Japanese text states: わたしたちは毎日の生活の中で多くの人々に支えられてい
きています。これまで大きくなってきたのも、いろいろな人のお世話になってきた
おかげ。あたりまえに思っていることも、それを支えてくれているだれかがいます。
あなたには、そのようなすべての人たちに感謝の気持ちがありますか？ (KN 3–4,
52, 53)
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take a new look around you and open this page and try to push the button
again. Those people who hesitated, you will certainly find the ‘self’ in you
173
who wants to push the ‘yes’ button. (KN 5–6, 53)
As seen above, self-evaluation does not ask what the child is personally
thankful for. Instead of asking the reader to think about what makes her/him
grateful, Kokoro no nôto directs the reader’s attention to her/his contributors,
and requires appreciation by appealing to an understanding of human interdependence. The instructions here do not rely on the individual’s own experience—in which the cases of difficult social relations are not always positive—nor do they encourage the reader to ask and evaluate her/his own motivations.
6.3.4 Affective Development and Autonomy
Cultural Characteristics of Emotional Climate
Emotions are not only expressed and interpreted but also felt differently in
various cultures. What one can feel is determined to a certain extent by the
concept systems, by which a child is surrounded, when s/he becomes aware
of her/his feelings and emotions. Thus, what and how we feel is not independent from, but depends partly on, the culture that we grow up in, because
the concepts by which we interpret our feelings and express our emotions are
adopted through education. Also the significance that we give to emotions
depends on the values and conception of human being of the shared worldview. Since the interpretations, in turn, affect what one feels, a child’s possibility to feel certain emotions depend partly on the culture s/he lives in.
(Puolimatka 1999, 69; 2004, 19.) Emotional climates differ remarkably in
different cultures, due to the connection of emotions to values. Accordingly,
a child learns a cultural code for how to express, interpret and evaluate
her/his emotions. Thus, feelings and their impact on conduct is also culturally
contextualized, reflecting the moral thinking and values of the particular
culture. One of the characteristics of Japanese moral teaching is that affective
cultivation focuses mainly on so called positive qualities. What does positiveness mean to moral autonomy?

173

The Japanese text says:「はい」と答えた人は、これからももっともっと自分を支えて
くれる人々に感謝を。「いいえ」と答えた人は、あらためて自分のまわりを見まわ
してみて、ときどきこのページを開いてボタンとにらめっこしてみよう。迷ってい
る人は、その理を考えてみよう。あなたの心には、必ず「はい」のボタンにふれよ
うとする「あなた」がいます。 (KN 5–6, 53)
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Hyper-positiveness and Autonomy
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The omission of negative emotions underlines a positive approach as a Japanese conscious pedagogical choice. Except for some references to a ‘dark
kokoro,’ the moral texts mainly use positive emotions as motivations. For
instance, the reader is encouraged to think and talk of what would be a good
way to react to the concrete situations given in the pictures (KN 1–2, 20, 21).
While the Teachers’ Manual (TM 2002, 17) advises the pupils to consider
their feelings while doing good, it also states that doing something good will
bring good feelings (よいことをするって気持ちいい), and courage will
promote happiness (勇気を出せてうれしい), which are good motivations.
Here we present a few of the examples of the positive approach, which are
motivating but unfortunately give a one-sided understanding of reality. For
instance, the text motivates a child to contribute to her/his family by directing
attention to good experiences and emotions in family relations, but it does not
deal with the potential problems or difficulties that can take place at home.
The explicit message is that the child is expected to love and appreciate
her/his parents, because they give her/him the best understanding and support.
The happy moments when (you) are with your family happily. (家族とい
っしょに楽しいひととき) (KN 3–4, 77)
When do you think it is good to have a family? (かぞくって いいなと
おもうのは どんなときかな。) (KN 1–2, 66)
Similarly, appreciation towards school and responsibility for the pupil’s duties is motivated by presenting school and teachers merely in a positive light.
When attention is directed only to the advantages, it creates an image about a
beautiful and warm place, where the pupil can collect good memories, as far
as s/he co-operates and contributes to the good atmosphere. This is an effective method to inspire moral responsibility, but it does not describe the whole
school reality, where also the teachers’ and staff’s contributions affect the
school tone and the pupil’s well-being.
(The reader is asked:) What kinds of things will you be able to recall
about your primary school years after ten years? (I) hope that from now
on you will lead a better school life so that you can tell a lot of beautiful
memories. (10 年たってあなたが小学校生活をふりかえるとき、ど
のような思い出を語れるだろうか。すてきな思い出がいっぱい語
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れるように、これからの学校生活をじゅう実させていきたい。)
(KN 5–6, 92)
Thanks to these people, (I) can spend every day pleasantly. (この 人たち
の おかげで まい日 たのしく すごせるんだね。) (KN 1–2, 70)
Let’s write about the good and nice qualities of your teacher. (あなたの
先生の好きなところや、楽しいところを書いてみましょう。) (KN
3–4, 80)
The teacher always encouraged (me). (先生はいつもはげましてくれた)
(KN 5–6, 93)
I appreciate your services (kindness, care, affection etc. with which you
always treat me). (いつも おせわに なってます!) (KN 1–2, 71)
Kokoro no nôto presents also a picture of the teacher’s smiling face and a
note with the title “My teacher,” from a-third-grader Yamakawa, which
praises the teacher as shown below (KN 3–4, 80). After these “models”, a
pupil is requested to draw her/his teacher’s smiling face (先生のえ顔) and to
write about the teacher’s positive qualities:
My teacher is a nice teacher, who often complimenets us (honorific form:
homete kudasaru). But if (we) break the rules or lie, she scolds us in loud
voice. If (we) do not understand the lesson, she teaches us after school.
She is strict, but she always thinks of us. I like (our) teacher very much.
(わたしの先生は、楽しくてよくほめてくださる先生です。でも、
きまりを守らなかったり、うそをついたりすると、大声でしかり
ます。じゅ業で分からないことがあれば、ほうか後に教えてくれ
ます。きびしいけれど、いつもわたしたちのことを考えてくれる
先生です。わたしは、先生が大好きです。) (KN 3–4, 80)
Kokoro no nôto also motivates the citizens to contribute to their communities
by defining home town as a place, which supports and encourages the person’s development and has an emotional impact and spiritual influence on
her/him.
The home(town) keeps encouraging you throughout your life. (ふるさと
は一生あなたをはげまし続けてくれます。) (KN 3–4, 82, 83)
Home(town) – the place that gives me ease, friendliness and warmth. (ふ
るさと-それはわたしにやすらぎとやさしさとあたたかさをあたえ
てくれるところ。) (KN 5–6, 96)
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Your growth is the joy of your home town. Your home town likes you
very much. (あなたが大きく なることが あなたの まちの よろこ
び。あなたの まちは あなたの ことが 大すき。) (KN 1–2, 75).
Focusing on the positive experiences and strengths of home and school is
understandable from the motivational perspective to cultivate appreciation for
parents and teachers, as well as respectful attitudes and willingness to social
contribution, but does it not give too idealistic an impression of school and
home life? Are the feelings of disappointment and hate, also natural in such
relations, repressed instead of encountering and discussing them? These
so-called negative emotions have also an important role to motivate people to
protect themselves against abuse or other wrong doings. Kokoro no nôto
hardly touches on the educational problems, e.g., the decline in academic
standards or school violence and bullying, which were discussed so much in
the context of curricular revision, and used as an argument for urgent education reform.
In addition to motivations, which are mostly positive (Section 6.3.2.3),
positiveness concerns virtues. It characterizes the whole affective teaching. In
Kokoro no nôto, there are a number of references to feeling good, cheerfulness, friendliness, empathy, trust, gratitude, respect, and love, which convey a
more or less explicit expectation of feelings that could be labeled as positive.
Simultaneously, there is hardly any reference to anger, frustration, disappointment or sorrow, which could be called negative.
Every day pleasantly (まい日 気もちよく) (KN 1–2, 13, 15, Keyword
1.1)
I am always cheerful and lively (ぼくはいつも明るくて元気!!) (KN
3–4, 29)
For no society is more beautiful than a society, where people go hand in
hand. ( たがいに手を取り合って、だれもが幸福に生きている、そ
ういう社会ほど美しい社会はないのですから。) (KN 5–6, 83)
Cheerfulness (lit., brightness) is one of the intensively desired qualities in
Kokoro no nôto. An implicit suggestion for a smile follows the reader from
the very beginning of Kokoro no nôto, the first section starting with the question:
(I wonder) if you are smiling? What is your smile (lit., smiley face) today
like? (にこにこ してるかな きょうの あなたは どんな えがおか
な。) (KN 1–2, 10)
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While cheerfulness can be considered as the only affective virtue concerning
intrapersonal morality, one is expected to approach other people with a smile,
too. “Let’s unite our kokoro with a cheerful smile (lit., a cheerful smiley
face)” (あかるい えがおで こころを むすぼう) (KN 1–2, 28, 29). Although egao, ‘smiling face,’ can be taken as a positive encouragement to
approach people with an open mind, a friendly attitude and a warm kokoro,
the term is somehow ambiguous from a moral viewpoint. As a sign of friendliness, a smile is a positive move towards communication and creation of a
new relation, for it awakens interest and trust and increases a willingness to
communicate. However, in the Japanese context, a smile is first of all the
right way to communicate. Not necessarily as an expression of a genuine
feeling, but rather as an expected behavior, a ‘smiling face’ is a social norm.
A recommendation may be helpful to a person who is lonely and shy due to
her/his temperament, but as a norm it may lead to misunderstanding that
building social relations depends on the person’s ability of being sufficiently
sociable and active. Besides, how justified is it to expect a child to encounter
other people with a smile, for instance, in times, when s/he is unhappy? How
appropriate is the advice to take an initiative and smile to a child who is
afraid because of being bullied? Does it rather make her/him feel guilty for
being lonely or bullied? How much does the expectation of positive virtues
hide and weaken the recognition, expression and evaluation of ‘negative
emotions,’ confrontation of difficult and unpleasant experiences?
Kokoro no nôto as a whole and particularly interpersonal morality creates
a very positive image about social relations and friendship, presenting almost
only people with happy, smiling faces. (For instance, in the section about
interpersonal morality, out of one hundred twenty-eight illustrations one
hundred one, i.e., seventy-nine percent, presented happy people.) Beauty and
idealism as motivational methods have their advantages, but, by doing so,
does not the text create too happy and idealistic a picture about social relations? How fruitful is it to motivate morally responsible behavior on an unrealistic basis?
$&$$%' $)'&$$4 # )%&%#%) %$(()' )(
'%# $") %$)%#%) %$(
All in all, among some other attributes, cheerful (akarui) and active, spirited,
or energetic (genki) are mentioned as “wished-for qualities” of a good child
or the goals of children’s growth by (DeVos & Suarez-Orozco1986, 55). Also,
Hendry (1986, 89) has recorded cheerfulness, brightness, a sunny disposition,
liveliness and vigor as the most frequently mentioned ‘good points’ of children. Although the terms ‘positive’ and ‘negative’ may be questioned, the
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fact is that Japanese moral education conveys only selected emotions (Lewis
1995, 6). The narrowness of the emotional spectrum distinguishes Japanese
moral teaching from the Western tradition of affective education, where the
tolerance of all emotions is more inclusive. While Kokoro no nôto guides its
readers to experience positive feelings instead of dark or negative ones, the
value realistic tradition regards the full spectrum of emotions as being important.
Markus & Kitayama (1991) traces the different approach to emotions to
the construal of self. They speak about ‘ego-focused’ and ‘other-focused’
emotions. The researchers argue that both emotions and cognitions are affected by the view of self, which represents an idea of an independent or
interdependent person. According to the authors, the primary task of an independent self is the expression of one’s internal attributes, whereas in the
case of the interdependent self, which is composed primarily of relationships
with others, it is creating and maintaining a connection to others. Arising
from this presumption, the term ego-focused refers to such emotions as, for
instance, anger, frustration, and pride; the expression of and even the experience of these emotions is, according to Markus and Kitayama, a means to
maintain and reinforce the view of self as an autonomous and independent
person, common in the American or Western definition of personhood. On
the other hand, such other-focused emotions as sympathy, feelings of interpersonal communion, and shame are needed to maintain and affirm the construal of the self as an interdependent entity dominating non-Western, and
particularly (East-) Asian, view of the human being. The differences in the
affective aspects in education ultimately return to the concept of the human
being underlying moral thinking. This issue will be discussed in greater detail
in Section 6.4.
What is taught includes self-reflection of some emotions, but since this
does not encourage the expression of all emotions, the evaluation is not
trustworthy. A child builds her/his personality on the basis on how she/he
interprets and evaluates her/his own experiences: Therefore the interpretation
given to feelings determines what kind of position they gain in a child’s life
and affects how feelings are experienced (Puolimatka 1999, 68). Since the
interpretations given to feelings are important for shaping emotional experience and also for guiding the process of self-building (Puolimatka 1997, 288),
it is sensible to orientate moral conduct only on the basis of reliable knowledge. The interpretation of emotions is genuine and honest only, if one can
also express negative feelings and emotions. Thus self-evaluation is true or
false, depending on in how realistic the light one is able, or one wants, to see
oneself. In education, this demands a realistic conception of a human being,
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which also accepts anger, disappointment, envy, and frustration as parts of
the human experience, i.e., acknowledges human vulnerability. A utopian
conception of human being, which desires only angel-like good and pure
emotions, can lead to the elimination of negative feelings and emotions, and
thus advance self-deception (-delusion) rather than support the clarification of
true feelings. (Ibid.) Negatively experienced feelings do not need to be rejected, because their domination can be weakened by conscious deliberation
of their meaning (Puolimatka 2004, 76). On the contrary, if a child is prevented from experiencing anger, the development of strong emotions and a
strong will, which are needed for a strong individuality that can help oppose
public opinion and group pressure, can also be prevented (Puolimatka 1999,
70; 2004, 67).
6.3.5 Conclusion: Affective Development Reinforces Emotional
Interconnectedness
Japanese moral education relies to a great extent on affective cultivation
nurturing affective virtues, using positive emotional motivations and basing
moral cultivation more on emotional bondage than rational reasoning. In
principle, the instructions benefit moral judgment, and also strengthen independence through emotional intelligence, which provides students with an
independent access and understanding to emotions and motives. However,
when compared to emotional autonomy defined in the theoretical framework
as an ability of making independent moral judgment on the basis of emotional intelligence and value knowledge, Japanese emotional intelligence, and
thus also moral freedom, is limited for several reasons. 1) Emotional ties
naturally bind people with each other rather than increase independence from
them. 2) Emotional intelligence, which is other-biased, provides access to and
understanding of other persons’ emotions, contributing to autonomy in relation to other people’s internal states. However, since affective cultivation
deals less with one’s personal emotions, emotional intelligence is limited and
ineffective as far as the self-centered emotions are concerned. 3) Since the
instructions encourage a critical reflection merely in relation to oneself,
interpersonal intelligence is more responding than reacting to other people’s
internal states, and thus decreases freedom from them. 4) While emotional
intelligence encourages mainly positive emotions, it restricts the scope of
recognized and expressed emotions, leaving negative experiences and emotions unrecognized, and thus also restricts freedom in relation to emotions.
The differences in the emotional and cognitive aspects found in Japanese
moral education and value realistic thinking derive from (and can be explained to a great extent by) the dissimilar conceptions of a human being,
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shaped by the value traditions of the different cultural contexts. This suggests
emotional interconnectedness rather than a person’s independent reaction to
one’s and others’ emotions and motivations (freedom in relation to others and
oneself) on the basis of a critical evaluation of them by a value perspective
(freedom in relation to values).

6.4 Individual Development
6.4.1 The Individual-collective Aspects of Self-building
The Ambivalent Attitude to Individualism in the Japanese Curriculum
Reform
In the end, education always returns to the idea of a human being. The definition of self is one of the major differences between Eastern and Western
ethical thinking: While Western ethics focus more on individuality or subjectivity, in the East, self is studied as a component of intersubjectivity or the
community (Japan 1993, 350). The contrast is noticeable when attempting to
understand moral responsibility, but it especially affects moral autonomy. In
the Far East, the concept of ‘responsibility’ was known already in the classic
period, but an individual did not exist apart from the community (Ibid.).174 After individualistic ideas were introduced in Japan under the Meiji Restoration—despite persistent opposition to the importation of the ‘new’ and ‘liberal’ Western values—in the latter half of the nineteenth century, the Japanese adjusted the concept of individuality into their internal cultural discourse.175 Since it was first written in the Law of Education in 1947, ‘respect
for individuality’ has persistently appeared in the school curricular texts.176

174

175

While the virtue was to carry out responsibility toward heaven and the community, personal
emotions, ninjô, had to be suppressed before the superiority of community responsibility, giri, which as a concept made its appearance already in medieval Japan. In the West, on the
contrary, the concept of ‘person’ (persona) as a subject of action has existed since the time
of ancient Rome, but ‘responsibility’ in the sense of moral accountability was not known in
English until the late eighteenth century. (Japan 1993, 350.)
The notion of an independent, individual “self” emerged in Japan in the process of constructing a centralized, modern nation-state, when the new Meiji regime advocated “the Enlightenment ideal of free and equal citizens.” In the national constitution promulgated in
1889, the central government “legally defined all individuals as “equal subjects” (subjectus)
of the emperor, whose mythical “sacred” power was legalized and used to unify the nation-state. The notion of the individual self as an independent ethical and moral subject
(subjectum), a notion that played a key role in the transformation of the larger literary and
cultural discourse, emerged in the late 1880’s--early 1890’s in reaction to this newly defined,
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In the 1998 curriculum revision, the attitude to individualism was somewhat ambivalent: Although individualism was blamed for deteriorating moral
responsibility, the individual and independent qualities of the self were called
for with a new intensity. The Ministry of Education implemented the new
national curriculum guidelines in order to advance both ‘academic ability’
and the cultivation of ‘a rich kokoro.’ The first goal echoed the Japanese
business world’s educational expectations, according to which the
twenty-first century needs “more creative, individualistic and imaginative
employers” (Lamont-Brown 2000), whereas reinforcement of kokoro education was suggested as a response both to academic needs as well as problematic behavior. In addition, one of the noteworthy emphases of the revised
curriculum was the importance that it paid to individuality. Lamont-Brown
states sarcastically that the “new tricks” of ‘child-centered learning’ included
the radical idea for Japan to teach children ‘to think for themselves,’ as well
as the need for kosei (individuality), cultivated through kokoro education. He
writes that while kokoro is “the seat of emotions,” the reformers “wish to
give students of all ages this kosei,” together with the development of such
feelings as seito (justice as in justness), tsukuridasu (creative originality),
dôjô suru (being able to symphathize with fellow-sister humans) and kokusaiteki (international) empathy. (Ibid.)
The Course of Study called for ‘individual individuality’ by using such
terms as, for instance, 一人一人の個性を生かす, ‘the development of
everyone’s individuality,’ and 個性豊かな文化, ‘a culture rich in individuality’ (Ministry of Education 1998a, 1, 26). The individuality pursued in the
Japanese curriculum revision 1998 can also be traced in the following
goal-setting: First, education should invest students with the abilities to learn
and think by themselves (自ら学び、自ら考える力を育成). Second, the
basic skills should be developed by making the best use of individuality (個
性を生かす). Third, this should be realized in a ‘relaxed” atmosphere’(ゆと
りの中で), which includes an implicit demand to respect the individual’s
learning needs more. Fourth, in order to develop individuality (個性を生か
す…ためには), schools should profile themselves and their educational
programs so that they would develop creativity (創意工夫を生かす). (Ministry of Education 1999a, 3–5.)Individuality was thus linked primarily to the
development of pupils’ individual learning and thinking skills, and creativity,

176

limited political subject--a reaction aided by the spread of Christianity, and, in particular,
Protestantism.” (Suzuki 1996, 33.)
The expression 7ăÆTȣU# of the 1947 Fundamental Law of Education was
changed into7Tăȣ" in the 2006 revised Fundamental Law of Education.
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which has been criticized as a weak point of Japanese education for lacking it.
In addition to the development of each one’s individuality (一人一人の個性
を生かす) (Ministry of Education 1998a, 1, 2), i.e., ‘individual individuality,’ the fourth aim of the Japanese curricular revision above adds one more
aspect to individuality: an emphasis on what can be called ‘institutional individuality.’ According to Roesgaard (1998, 162), who made the distinction
between institutional and individual individuality to describe the same phenomenon in the educational discourse ten years earlier, ‘institutional individuality’ means individualization of schools “from which individual individuality was expected to follow.” The author remarks that although this
emphasis of individuality “may add up to more individuality for the individual,” it does not refer to persons. She concludes that “the individuality talked
about here is not the property of an individual, but something that should
characterize and distinguish the institutions in the educational system” (Ibid.,
172). The curricular revision 1998 reinforced this ‘institutional individuality’
by adding, for instance, ‘Integrated Studies’ into the curriculum (see Section
4.4.1). According to Oshitani (1999, 1), schools, which are primarily places
for ‘rich human-building,’ are also challenged to involve themselves in creating their own answers for future challenges through not just academic education but also through kokoro education and moral education, and in finding
out how to concretize these aims in their own fashion.
The contradiction of criticizing individualism, on the one hand, and
showing an interest in enhancing it, on the other hand, is understandable
against the background that the concept ‘individuality,’ which was adopted
into the Japanese educational discourse, did not remain the same as it was in
the Western philosophical and scientific tradition (Roesgaard 1998, 156).
Roesgaard (1998, 184, 185) claims that “the issue of individualization in the
Japanese educational debate is wrought with misunderstandings caused by
different interpretations of the term.” According to the author “a concept
seemingly alien to Japanese social structure such as individualism is transformed into individuality (kosei),” which in turn was converted into a
uniquely Japanese type of individuality (Ibid., 160).
The Japanese discourse distinguishes 個人主義 (kojinshugi), (Western)
type individualism, which signals selfishness and immaturity, from 個性
(kosei), the Japanese type of individualism (Hendry 1992, 56). Hendry (1992,
56) finds it important to differentiate between individualism and individuality,
but, in her definition, both notions indicate a positive value awarded to an
individual: Individualism, which to her is ‘a survival strategy’ found in some
societies, implies self-assertion and individual rights, while individuality,
which exists in any society, refers to an individual’s opportunity to develop
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her/his special talents or character. Also D. Hoffman (2000), who strongly
criticizes the “simplistic contrast” between Japanese groupism and American
(Western) individualism, distinguishes negative individualism (connoting
selfishness, self-centeredness, or immature self-assertion) from positive ‘individuality.’ Hoffman takes individuality as the inner self (emphasizing such
inner qualities as the heart, spirit, and freedom) and individualism as a cultural frame, which emphasizes the individual as an actor, with the ability to
“act and/or behave in ways that maximize personal desire, choice, and interest, free from social constraints or expectations for behavior imposed by
others.” (Ibid.) According to the authors, the Japanese could possess individuality without being individualistic, for individuality, when it is taken as
individual differences and qualities, is not necessarily connected with individualism.
Reflecting against the different individualist emphases of Japanese educational discourse, the ‘self’ cultivated in Kokoro no nôto is shown in Figure 25.
The moral instructions nurture positive individualism, including a personal
and independent self, as well as a relational self, which manifests itself in a
collective idea of a human being and interdependence. The building of the
relational self is a moral attempt to transcend oneself and overcome egoism,
which is seen as a major reason for the loss of moral responsibility.
As it can be seen in Figure 25, individualism in Kokoro no nôto is bicentric; it is Japanese-type individualism, which is based on the idea of positive
individuality and negative individualism, i.e., egoism. Positive individuality
consists of two aspects: the personal and independent selves. Independence is
reinforced by freedom, and freedom is accompanied by responsibility, which
presumes self-discipline and self-reflection. Personal self refers to ǥ®N"
, personality. It is approached as an individual self by such virtues as respect for differences and the power of inventing things, and, primarily, as a
moral self through character development. The individual self includes also
personal thoughts and feelings, which in the instructions are more respected
in other people than in oneself. Some attention is directed to the individual’s
creative potential, which is reduced to the power of inventing new useful
things, but the most emphasized sphere of individuality is character.
Self-knowledge is not required in order to understand oneself better as an
individual, but for the improvement of oneself. Personality is the object of
self-cultivation. Negative egoism, in turn, is overcome by the relational self.
This relational self is developed through the interdependent and collective
selves. While collective self is cultivated by family-like relations with others
and the roles of group membership, the interdependent self is nourished by
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other-consciousness, reciprocity, kokoro communication and an emphasis on
social networks.

Figure 25. The construal of ‘self’ reflected against the educational emphases on individuality

Asking what the construal of self cultivation looks like from the viewpoint of
moral autonomy, this section discusses the balance between individualist and
collectivist aspects, and also between independence and interdependence.
How does the construal of self cultivation affect moral freedom in relation to
other people, oneself, and values?
6.4.2 Weak Individuality with a Strong Collectivist Identity
Individuality: A Personal and Independent Self
 # )'(%$"-&'(( %$ 
Kokoro no nôto calls for ǥ®N"Ȼjibunrashii), but carefully guides the
pupils how to behave with others, which shows a slight inconsistency in
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teaching individuality. For instance, Kokoro no nôto encourages the cultivation of the sense of omoiyari characterized by one’s personality: “Let’s cultivate omoiyari filled with our own personality” (4*N" >Q*ī
JO7ĨT8H) (KN 5–6, 40). What is taught claims that one
can express one’s omoiyari through words, looks, attitudes and actions (KN
5–6, 42). Also, after stating that young people may find etiquette difficult,
Kokoro no nôto maintains that it is all right that one expresses one’s sincere
kokoro as it is (4*7ǌƧ4ſŁ, .DO DRT(7DDǯ
&97+) (KN 5–6, 37). However, the moral teaching guides the readers to adjust their behavior according to the person in question by encouraging empathetic consideration of the other person’s situation: “Let’s express
our kokoro in various ways depending on the friends” (RR4È+,2
D!D5ĨTMS&Ð) (KN 5–6, 46). In addition, the text advises the learner to assume manners to express one’s consideration for others,
and presents the traditional etiquette as an example of how to express one’s
kokoro (one’s thoughts of and feelings towards another person) in the (right)
manner. As an example of etiquette developed to the uttermost, Kokoro no
nôto introduces the tea ceremony (KN 5–6, 37). Underlining the importance
of speaking and acting politely and cordially, as well as paying attention to
form (ġ) (TM 2002, 38), the Teachers’ Manual recommends acquainting
children with the beauty and modesty (grace) of the tea ceremony, as well as
with other Japanese traditions that teach the way (ȟ, dô), for example,
flower arrangement (ǩȟ, kadô), calligraphy (Şȟ, shodô), and martial arts
(ũȟ, jûdô, ·ȟ, kendô), which combine kokoro and manners alike (Ibid.,
61; Compare to Section 4.1.1). This suggests that the instructions value the
right form more than a genuine, personal expression of courtesy and one’s
feelings. It is true that civilized manners are needed to protect social communication from excessive emotional outbursts and insulting aggressions, but,
on the other hand, rigidity in formality may leave little room for individuality
through creativity or spontaneity. Despite encouragements for personal expression, the strong stress on form rather weakens than strengthens freedom
of personal expression, which in turn rather restricts than widens freedom in
relation to other people.
(&)%' '$(1'%#)% '$)4 
In principle, respect for differences calls for valuation of individuality and the
individual. However, what Kokoro no nôto teaches about respect for individual differences mentions only limited individual aspects, one of them
being sociability. The Teacher’s Manual acknowledges individual’s differences in the number of friends the pupils have, but this instructions are weak
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in comparison with the encouragement to increase social contacts. Friendship
is approached as a matter of increasing social contacts rather than building
personally significant relations. A great number of contacts may be useful to
the individual, especially in society, where one’s future prospects are dependent on social networks, but this strategy does not respect individual variations in social development, nor such inborn temperament as being introvert.
Valuation of differences focuses on feelings and thoughts. An interesting
point is that while the moral teaching asks for respect for people’s personal
thoughts and feelings, it encourages the reader to express her/his own ideas
and emotions weakly. Since respect for people’s various thoughts is justified
as sustaining social harmony, the attention is more on maintaining a relation
than encouraging individual ideas. This shows how respect for individual
perspectives and emotions is a relational matter rather than a personal one.
Individual differences in opinions, feelings and perspectives are an important
part of internal individuality, but focusing on them excludes some other important aspects of individual differences. The instructions do not mention, for
instance, intellectual variations or differences in talents and skills. (This follows Confucian thinking and morality that holds that most people are endowed with a similar mental capacity to learn. Consequently, the differences
in academic and moral learning are not the result of inborn potential but effort, i.e., virtue of diligence, dedication and persistence. Huye-Ya 1990.) Nor
do they deal with such external, or visible, differencesas the individual’s
appearance or disability, or such social, cultural and religious background
factors as race, language and beliefs, which is surprising, because they
strongly affect identity formation and are easy targets and reasons for bullying and discrimination. This demonstrates how Kokoro no nôto cultivates
tolerance, i.e., a soft kokoro and open-minded attitude, to differences, which
is limited to few rational and affective aspects of individuality, instead of
embracing the individual person as a whole. How much does this tolerance
actually allow the freedom to be different, and cultivate social acceptance for
that?
$()'*#$)" $ + *" ).4
Kokoro no nôto does not take any interest in individuality as a value in its
own right; it does not regard it as an intrinsic value but an instrumental value
for self-improvement. As a concept, individuality is contrasted to uniformity,
rigidity and closedness, the named defects of Japanese education already in
the educational reform discourse of the 1980s (Roesgaard 1998, 163):
Realizing an education system that nurtures individuality was suggested as a
remedy to overcome homogeneity and as a means to develop creative indi-
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viduals. When the reform aimed to provide “education that focuses on diversity and creativity instead of conformity and that allows children to use
their individuality and capabilities to the maximum” (Ministry of Education
2002b, 7, 8; 2003a, 7), the development of individuality was associated with
the advancement of individuals’ talents and scholastic competence (Ministry
of Education 2002a, 41, 42). Individuality connected to the development of
individual potential suggests, at least partly, ‘instrumentally’ interpreted
individuality. Kokoro no nôto does not speak about developing (academic)
talents or skills, but its pervasive theme is self-development. Since individuality in Japanese educational thinking is understood as “an opportunity to
develop his or her own particular talents or character” (Hendry 1992, 56), it is
an instrumental function. Despite the strong emphasis on individuality in the
1998 curricular reform, the understanding of individuality seems to be unchanged at least since the 1960s, when the development of individuality (kosei) and individual talents and abilities already appeared together in the official educational documents (Inoue 2001, 8).
The texts encourage self-reflection in order to increase knowledge about
self, but attention is directed to the change of the self. For instance, when
each volume of Kokoro no nôto starts with a review of self-knowledge
through self-description, the pupil is asked to describe the changes perceived
by the pupils in one-year intervals. The self-description asks questions about
such matters as:
Favourite game, food, sports, song, word, what you are good at, a person
who you would like to view as your model, a book that you read lately,
things that you have lately admired and been grateful for, characteristics
that you are proud to have, the characteristics that you want to improve,
things that you are absorbed in at the present, the most important thing to
you at the moment, your future dream. (ò4ț< ȵAƐ ^o|
d Ǹǫ ĥĲ42 ƥű5"* şȖĨ5Ż-*ť ş
ȖĴÀ"*2ĴƊ"*2 ǥ®7 42ī-0P2
R ǥ®7Ƨ"*2R Dí54-0P2 D
,9Uî¯4H7 Ăŧ7í) (KN 5–6, 4, 5)
Was there perhaps any change? (S-0* 2 P4
(KN 1–2, 9)

)

Let’s ask ourselves and compare ourselves with what we were one year
earlier. (D7S*"8 3U4S*"+R (-2ǥ®5Ǟ
0E0 NA0EM 1 ĕ¶2… ) (KN 3–4, 7)
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What kind of person am I now? Let’s write down the way we are. (D
7ǥ®83U4ǥ®+R O7DDTŞU1EM )
(KN 5–6, 4, 5, Self-description)
According to the argument given for self-reflection, self-knowledge enables
the child to develop her/himself and thus ‘to shine more.’ The overall purpose
to become better and better through self-development is stated clearly in the
Teachers’ Manual: “The more I polish my ‘good points’ the more I shine”
(Ư9ƯB3ȔTå$S*"7 M ) (TM 2002, 60, 5–6, 1.6).
Personality is dealt with as an object of self-cultivation. In the case of culturally esteemed personality, individuality is something to be refined further,
or, in the case of culturally undesirable qualities, something that needs to be
changed. Showing personality requires a continuous progress of character
development.
'*  ( %'""1 $ + *" ).( %'"')'4
Kokoro no nôto urges the pupils to show personality, jibun rashisa. What
kind of personality, jibun rashisa, does Kokoro no nôto look for? The characteristics of individual personalities are not approached as being significantly different for different people but are treated more as moral qualities.
Individuality is realized through virtues. According to the moral instructions,
seriousness is something that expresses the authenticity of oneself and reveals
the original nature of a human being: “Seriousness is the real me” ((
D#G8S*"7ťĠ7$*) (KN 5–6, 23). As the real nature of
the self, seriousness calls for the fulfillment of oneself and one’s individuality.
In Kokoro no nôto, seriousness is defined as being the opposite to laziness
and comfort-loving. This refers more to the cultural ideal of a human being,
whose true nature is to work hard, than encouraging the pupils to live by
making their personal aims and aspirations true.
While Kokoro no nôto nourishes culturally desirable personal characteristics, which are mostly temperament traits, the instructions approach individuality from a rather narrow perspective. It places the reader in front of a
moral mirror and guides her/him to reflect her/himself against the cultural
ideals of personality. Fundamentally, this self-reflection does not attempt to
find out what kind of person s/he truly is. It does not ask, for instance, how
s/he feels and thinks or what the individual finds important, i.e, what s/he
values and dreams. We can hardly talk about respect for individuality in its
deepest sense if moral education does not develop the ability to access one’s
inner depths, or if a person is not valued for what s/he is, but on the basis how
s/he realizes moral virtues. Nevertheless, understanding a child’s individuali-
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ty does not play down the purpose of moral education. Respect for the child’s
temperament does not entail that a child is allowed to behave as s/he fancies
because of s/he has ‘that kind of temperament.’ The right knowledge, for
instance, about temperament would help to plan how to take individuality
into consideration in all education (Keltikangas-Järvinen 2004, 11).
Why do the instructiona of personality focus more on self-development
than on a search for true individuality? Why are temperament traits, i.e.,
biological bases for individuality, regarded as moral qualities? Why does
moral education value some personalities better than others? The answer is
found in the Japanese approach to and pragmatic mission of moral education:
As character education, moral education cultivates first of all virtues that
benefit growth and progress instead of deliberation of what is valuable and
important. Another explanation is the underlying idea of the human being:
Respect for individuality is not an intrinsic value, because a human being is
not understood as a unique individual with unconditional human value. The
concept of individuality does not underline the value aspect, the dignity of an
individual person, which is an indispensable presumption in the value
realistic tradition. Respect for individuality concerns more personal characteristics (emotions, thoughts and sociability) than the person—although an
appreciation of personal qualities naturally communicates respect also to the
individual that possesses the qualities. The instructions speak about humanity
and human value rather than the individual and the individual’s worth. Japanese teaching appeals to human value and the precious lives of humans—for
instance, in relation to bullying and discrimination—but not to the individual’s inviolability as a unique person.
$&$$$'%#
Independence and freedom go hand in hand. The way Kokoro no nôto deals
with the topic of independence (ǥƾ) reveals that it means, what Hendry
(1986, 82) explains elsewhere, doing something without others’ help, or
“doing thing for oneself.” It also teaches about independence as
self-discipline (ǥĢƣ) echoing the Manual on Moral Education, which calls
for the competence to lead a co-operative and harmonious social life independently (Ministry of Education 1999b, 3, 4). The differences between the
two types of autonomy are analyzed in Section 6.5.
As far as freedom is concerned, Kokoro no nôto describes it mainly
through its negations and contrasts it to responsibility. This reminds us that
freedom is not merely a liberty but also a moral demand. Kokoro no nôto
introduces freedom as a pair to—or as a counterforce to—responsibility.
Freedom, which enables a person to do things, simultaneously requires
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her/him to assume responsibility for the consequences. In addition, difficulties or hardships do not free a person from her/his duties but, on the contrary,
challenge her/him to carry out her/his duties despite the difficulties. The
instructions guide the pupils to assume full responsibility in person, independently, without leaning on others, and not to leave one’s duties to others
for the sake of freedom. Freedom is defined as a liberty to think, judge and
act independently, but, as it is interpreted in Japanese moral education, it
sounds more like the responsibility to think, judge and act without help.
Now, you are going to sail off by your ship onto a big sea. You can move
your ship by thinking, making decisions and acting by yourself. But when
you are on the sea, different things happen. A storm can take place. There
are windless days. Even in those moments, you have to think, make decisions and act by yourself. (D 4*8ǥ®7Ǧ1îƆ5M2
"0P 4*8ǥ®1Ǜ ±Ő" ǭÀ$P31ǥƜ5
7ǦTÀ$21P "" îƆ5Q9RR4
2ȑP5,4 N"HP ȳ74ŖHP
(72H ǥ®1Ǜ ±Ő" ǭÀ"04Q94N4
 ) (KN 5–6, 20)
The interpretation and handling of freedom reflects more a fear of a growing
selfishness and social indifference than a concern to secure the individual’s
rights and privileges. Japanese moral education is effective in emphasizing
the deliberation of consequences and the importance of assuming responsibility for them, but comes short in presenting freedom as liberty. Kokoro no
nôto recognizes freedom as a precondition for the individual to shine, i.e., a
liberty for developing one’s innate potentials. There is no reference, for instance, to the freedom of speech and religion acknowledged in the Declaration of Human Rights. The instructions fail to convince an individual of
her/his right to personal opinions, appreciations and freedom to express and
live according to them. Freedom is not dealt with so much as liberty from
something, e.g., from public opinion or group pressure, as it is approached
mostly as an ability to do something by oneself, which means that one has to
assume full responsibility for one’s behavior. On the other hand, freedom is
not so much self-realization—doing something in one’s own personal way,
even if it differs or contradicts social expectations—as it is self-help, i.e.,
doing something on one’s own, without the help of others. Freedom that is
taught together with self-discipline calls for freedom from one’s desires and
lusts. Why is freedom such a difficult topic to discuss also as a positive potential for personal self-fulfillment and leading a morally independent life?
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Freedom was a topical issue in the Japanese education discourse for the
curricular revision, which approached the issue from the aspect of free time.
Acknowledging that freedom is important in the cultivation of kokoro for the
challenges of a new age, Oshitani (1999, 8) states that the new national curriculum guidelines with the reduction of thirty percentage of the learning
content, the introduction of new integrative studies (ǓÐõǚ), and the adoption of a five-day school week will increase a child’s freedom. Oshitani
was, however, concerned that this curriculum reform will accelerate problematic behavior and a deterioration of academic achievements. According to
him, at the same time as the importance of freedom was strongly emphasized
since the national curriculum guidelines in 1977–78, “undisciplined” behavior had also increased and academic achievements had collapsed. Therefore,
the crucial point will be how children will use their increasing free time in the
future. Freedom is regarded, together with goals and the fundamental abilities,
knowledge and skills, as requirements for a rich self-building. Freedom is
seen as necessary for individual goal setting, too. In order to achieve this
uttermost goal of moral education, it is necessary to cultivate consciousness
of “how to live as a human being,” as well as to support the individual to set
individual (ǥ®N") goals from the viewpoint of how one should live
(Oshitani 1999, 9, 10). A pupil should pursue individual (ǥ®N") goals,
while making the best use of her/his fundamental abilities, knowledge and
skill.177 In order to pursue the goals in heri/his individual fashion (ǥ®N"
), it is necessary that the child is given freedom (ǥƜ5) to struggle
through trial and error in her/his own way (ô4O5) (Ibid., 10).
Freedom requires conscious guidance. Oshitani (1999, 10, 11) speaks
about freedom as Ĭ, independence. He studies the question of how
independence contributes to ‘rich self-building,’ from the three following
aspects. 1) There are positive and negative ‘vectors’ (mZgv) of independence. According to the author, freedom means that the individual can
consciously choose between positive and negative directions of activity, and
therefore it is necessary to help the subject to orientate her/himself towards
‘rich self-building.’ 2) Since the fundamental abilities, knowledge and skills
are only means without orientating ‘vectors,’ it is the subject who decides
whether to direct her/his emotions, thought and conduct into good or bad
directions. 3) Kokoro education and moral education, which orientate towards

177

The fundamental abilities refer to an ability to feel, think, and behave, including sensitivity,
rational abilities, and an ability to act. It is also necessary to learn reliable knowledge and
skills through these basic competencies. If emotions, ratio and conduct form the skeleton,
knowledge and skills can be called the flesh and blood of the body. (Oshitani 1999, 10.)
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‘rich self-building,’ are needed to nourish independence. (Ibid., 11.) This
self-building requires another kind of independence: moral autonomy in relation to one’s vices.
Relational Self: A Collectivist Identity and Interdependence
'%*&.%$) $ + *"$ $)'&$$
The individual … is not always conceived as the unit of society
(Nakamura 1964, 410).

One of the characteristics in Japanese moral education is conscious education
into a collective understanding of human being, which particularly manifests
itself in membership. In Kokoro no nôto, the instructions of the ‘self’ are not
based on individual identity, but rather fulfill the definition of collectivist
culture given in Section 2.1.4: Life and experiences are structured “around
one or more collectives, such as family, the tribe, the religious group, or the
country, and where the social role in the community” (Triandis 1994, 2). In
Kokoro no nôto, social responsibility is developed by increasing the pupil’s
awareness of membership (and interdependence). On the basis of what is
taught, the basic unit of society is not the individual but groups: the individual is ‘one of the group’ or ‘one of a larger entity,’ rather than ‘one in a group’
or ‘one in the larger entity.’ The moral texts tell people to see themselves
primarily as members in society, which is formed of, and which functions via,
various social groups. As Macfarlane claims (2007, 77), the group arises
above the individual, and society is perceived as an organic whole entity, in
which the individual is only one particle. In this sense, Japan, where the individual’s life consists of a series of familial, social, political, scholastic and
professional and other groups, is the least individualist civilization in the
world by its own shared assent. (Ibid.) The basic premise of Western individualism, the idea of a separate, autonomous person, is missing in Kokoro
no nôto. An identity is built on membership of a community, ranging from
family through school, home town and native country to the international
community. Emphasizing the individual as a part of a larger collective, as a
person who achieves significance through membership and national identity,
Kokoro no nôto cultivates Japanese (not individuals) who have a strong national identity and cosmopolitan outlook.
Referring to morality in the individual’s relation to family, community,
state and the world, Oda (Saito 2005b, 62) states that since there are ‘public’

476

Päivi Poukka

things that go beyond ‘I,’ the individual is expected to willingly minister to
the public.178 “The emphasis on group life, for which Hendry traces the
foundations back to early childhood, is thus not an obstacle to individuality in
Japan. On the contrary, offering individual skills for the benefit of the group
becomes an important part of group activities.” (Roesgaard 1998, 159.) This
“social embeddedness” is described by White & LeVine (1986, 56) as the
following:
In Japan, all valued qualities have a moral weight: personal performance is seen
not only as evidence of individual ability, contributing to an identity demonstrated
by skills. It is also a way of cementing one’s place in the social environment, because it provides evidence of moral character and appropriateness to the milieu.

The Japanese version of individualism is often “characterized in terms of
group orientation, as seeking identity through relationships with other people,
and the perceived egoistic character of Western individualism has been distinguished from the relational individuality of the Japanese” (Rosenberger
1992 in Roesgaard 1998, 158). According to Macfarlane (2007, 111) the
Japanese term shows how a human being is not self-sufficient entity but exists in relation. In Japanese, the ‘meaning’ of an individual is not associated
with a single person, but the meaning is in relation to another (Ibid.). This is
obvious already in the term of ‘a human being,’ ȧ, which is composed by
two Chinese characters:  (nin), standing for ‘human being’ and 間 (gen),
meaning ‘between.’ Society is built of groups of relations, for relations are
more important than individuals (Ibid., 115). One explanation offered by
Macfarlane (2007, 112) for why a human being is not regarded as important,
valuable or significant as a unique individual, is that there is no belief in an
individual soul related to one God nor a dominating monotheist religion in
Japan. The core cultural value, based on the writings of Confucius and
Mencius, is not the cultivation of an individual but a social man through
virtuous action (Markus & Kitayama 1998, 70).
In addition to collective identity, self is built on strong social and relational consciousness. While Japanese moral education highlights responsiveness to others’ needs, morality presumes ‘interdependent self,’ and moral

178

“Family, community, state, the world. There are ‘public’ things that go beyond ‘I’. If so, by
identifying (making sure, confirming) the position of self in the middle of this, does one not
willingly minister to the “public”? This is not naturally brainwashing or anything like that,
but the aim is to cultivate an open kokoro by prompting pupils to think themselves of their
way of life. As far as Japan is concerned, the destiny of its people is to be the citizens of Japan. (And) if somebody does not like it, it is naturally possible to change their nationality.”
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responsibility means fulfillment of the other people’s desires and needs. Morality is based on the presumption that an individual’s needs are met by other
people, by those whom one is dependent on. Interdependent morality asks for
an individual to put oneself into another persons’ soul, which in turn needs
“the willingness and ability to feel and think what others are feeling and
thinking, to absorb this information without being told, and then to help others satisfy their wishes and realize their goals” (Markus & Kitayama 1991,
229). The requirement is thus to know what the other is thinking or feeling,
by reading the other’s mind. In contrast, the responsibility of independent self
is to “say what’s on one’s mind” if s/he expects to be attended to or understood by others (Ibid.). Because of its collective and interdependent nature,
Japanese moral education highlights responsiveness to others’ needs (wellbeing), not active self-defense, a reaction to wrong-doings or protection of
one’s own well-being.
%'" ).%)") %$"" 
As a whole, the Japanese thinking rejects individualism that manifests itself
in egoism, but it seems to cherish individualism as far as it is related to individual abilities, talents, and virtues.179 Although the Japanese educational
policy shares the idea of individually responding education—even at the cost
of egalitarianism—with neo-liberal ideology, the demand for greater social
responsibility and traditional education expresses criticism of those
neo-liberal values which prefer the individual’s rights to social responsibility,
and the development of skills and knowledge to all-round human development. As already stated, the curriculum discourse around the turn of the millennium was characterized by a remarkably ambivalent attitude to individualism: While calling for the development of individuality and a culture rich in
individuality, individualism was simultaneously blamed for deteriorating
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The policy seems to repeat the attitude that the reformers had towards educational democratization in the late-1940s, when the Guide to the New Education approved only ‘correct’
individualism: While the three aspects of the individual to be developed were ningensei,
jinkaku and kosei, education was to nurture, not egotism, but perfection of kosei in its correct
sense (Inoue 2001, 121). According to the Guide, kosei was a personality that each individual had: it was different from everyone’s else, and this was the reason why each person
has an irreplaceably valuable. “All people had the spiritual capacity to seek truth, goodness,
beauty, and thing sacred (sei). But some had a strong desire to seek truth and thus had
scholarly kosei, while others had a stronger desire to discover and create beauty and thus had
an artistic kosei. A rich civilization flourished in a society in which people of different talents cooperated with one another, balancing each other’s strengths and weaknesses.” “…this
was individualism in the correct sense.” (Ibid., 120.)
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moral responsibility. Individuality was demanded at the same time when such
important individualist values as individual rights and egalitarianism were
criticized. This is obvious, for instance, in the explanation of the Ministry of
Education to public distrust in Japanese education. On its official website
pages, the Ministry (http://www.mext.go.jp/english/org/reform/69a.htm 09.
09.2004) lists three problems with the following reasons for them: 1) Serious
education issues such as bullying, non-attendance at school, violence in
school, class disruption and vicious crimes committed continuously by
youths, as well as “a growing tendency to overemphasize respect for individual rights and disregard the broader picture of the community, and the
propensity of youths to be drawn into their own worlds is becoming apparent.” 2) Because of the standardization of education resulting from excessive
egalitarianism and the cramming of knowledge, individually oriented education and development of children’s competence has been neglected. The
Ministry of Education contrasts the loss of communal responsibility and
sociability to an overemphasis on individual rights, while calling for more
social responsibility, and blames knowledge inculcation and egalitarianism
for the inadequacy of scholastic abilities and individually orientated teaching,
while demanding education that responds to the individual.
6.4.3 Conclusion: Beyond Oneself
Japanese education builds on and cultivates a relational self by including
perspectives that are largely neglected in individualist neo-liberal values. The
emphasized social-societal responsibility in Kokoro no nôto (Section 6.6)
should be seen against a concern for young people’s lack of social consciousness and responsibility. Similarly, the main point of educational discourse in relation to individualism is egoism. This is traceable already in the
connotation of selfishness underpinning the Japanese word for an individual,
(kojin) (Marfarlane 2007, 112). Moral education responds to self-centeredness by cultivating consciousness beyond oneself by a relational self.
This broadens the narrow self-centric approach to collective and social consciouseness. The Japanese construal of self and the value realistic idea of self,
share the aim of reaching beyond the self by building a relational self, and
ascribe to a dialogical character of human life.
The perspectives of the Japanese relational self are similar to ‘horizons of
significance’ presented in relation to authentic individualism by Taylor (1991,
4), who writes that people “lost the broader vision because they focused on
their individual lives.” They include what Taylor calls “social and cosmic
horizons of actions” and “older moral horizons.” They can be called ‘horizons of significance’ because they give meaning for life and a higher purpose
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that is worth dying for, a broader vision. Taylor criticizes selfishness as the
dark side of individualism, by which he means “centering on the self, which
both flattens and narrows our lives, makes them poorer in meaning, and less
concerned with others in society” (Ibid., 3, 4). He calls for authentic individualism by stating that the self-centred and “narcissistic” modes of realizing authenticity are inadequate as they “destroy the conditions for realizing
authenticity itself” (Ibid., 35). This indicates that these two traditions also
differ in some crucial aspects:
First, the moral instructions make demands on the pupils similar to ‘horizon of significance,’ which according to Taylor (1991, 58) are demands
coming from beyond ourselves, “be they from history, tradition, society,
nature or God.” The Japanese demands include the needs of fellow human
beings, the duties of citizenship, and the demands of nature, which all emanate from beyond ourselves; but because of its secular (or agnostic) approach,
they do not appeal to the call or command of God, as the Christian tradition
does. What moral education particularly emphasized was a high valuation of
traditions, as discussed in Section 4.4.2. The Ministry of Education, which
perceives the narrow curriculum as a consequence of socio-economic
changes and emphases, calls for a return of traditional education and values:
According to its homepage, due to the rapid progress of science and technology, socioeconomic globalization and computerization, traditional educational systems are being marginalized (http://www.mext.go.jp/english/org/ reform/69a.htm 09.09.2004).
Second, dialogical relations are significant in both contexts, but perhaps
for different reasons. In Japanese moral education, which accentuates both
the relations and roles, identity is formed in relation to others and groups,
especially to the members of long-lasting social groups, such as the family,
school class or work group. Taylor (1991, 33, 48) also argues for human life,
which is fundamentally dialogical by character. According to him, we are in
contact with ourselves but we also need relationships, and our identity crucially depends on our dialogical relations with others. However, he clarifies
that we need relationships to “fulfil but not to define ourselves.” (32–34.)
Thus, identity in the context of authentic individualism is formed by what is
significant, “against the background of things that matter” (Ibid., 40), including our background and what is significant in our difference from others
(Ibid., 34–36). This differs from the highly interdependent concept of human
life, wherein social roles and expectations play a crucial role in identity formation.
Third, the Japanese relational self is based on a collectivist-interdependent
self in contrast to the individualist-independent self. The cultivation of posi-
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tive individuality deals with independence and many other individual aspects,
but does not presume autonomous individuals as separate entities. Because of
the strong collectivist and interdependent aspects of self, self development in
Kokoro no nôto does not meet the definition of individualism (given in Section 2.1.4).
Fourth, one essential characteristic of authentic individualism is to be true
to oneself, not to imitate others but to find a way of being human in one’s
way, to find out what being human is about for oneself (Taylor 1991, 27). In
Kokoro no nôto, being truthful to oneself, personality (ǥ®N" ) and
doing things in one’s own way are mentioned several times. However, for
instance, personality, as the object of character cultivation, is defined in the
end on the basis of social norms and cultural ideals. Individuality is also
trivialized in the Japanese texts in the sense that individual differences are
reduced into few aspects. Besides, the moral texts advise people to respect
them in order to maintain harmony. In the value realistic thinking, authentic
individualism—which also presumes and appreciates individual differences—is in turn perceived as a personal strength which, when empowered
by value consciousness, can oppose general opinion and act according to
what one thinks right (Puolimatka 2004, 341; Taylor 1991, 48). This personal
strength is enhanced through a connection to one’s own emotions; increase of
this consciousness broadens both the sphere of responsibility and freedom
(Puolimatka 2004, 341).
Finally, Finally, Taylor (1999, 38, 39, 40) explains self-choosing and
self-fulfillment as essential features for these relational horizons:
Horizons of significance are pre-existing horizons, whereby something is more
worthwhile than others, which make the ideal of self-choosing possible and sensible, and according to which self-fulfillment is not in opposition to the demands of
society, or nature, and which do not shut out history and the bonds of solidarity.

This self-fulfillment is understood as a universal right: “everyone should
have the right and capacity to be themselves” (Ibid., 45). The right of
self-choosing is also the ideal for authentic individualism (Ibid., 39). In Japanese moral education, this right of self-choosing is acknowledged in principle, but is not supported by encouraging pupils to ask what is significant, or
by developing critical cognitive skills or the emotional self-consciousness
necessary for independent critical evaluations and decision-making. This,
together with the strong emphasis on a collective idea of human being and
membership, naturally raises a question about moral autonomy. Nurturing a
collectivist identity, Japanese morals do not reinforce freedom, but reduce
freedom in relation to other people. If societal morality is biased too much
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towards membership, there is a risk that development of free and autonomous
moral individuals—which is also a vital aim of moral education—takes second place. Strong individuality would benefit freedom in relation to others
and resist external pressure, but a child without strong individuality is easily
directed by others, for public opinions and collective pressure to conform are
powerful forces to make an individual dependent on others (Puolimatka 1997,
284). This is problematic from the perspective of autonomous morality and
the child’s personal well-being. The relational idea of self in Kokoro no nôto
is cultivated to oppose self-centeredness. Personality is appropriate, authentic,
and mature, when it is finely attuned to the expectations of others (Markus &
Kitayama 1998, 72).

6.5 Summary: Moral Autonomy and Responsible
Interconnectedness
Autonomy of Moral Understanding and Volition
The value realistic theory discussed autonomy of moral understanding and
volition and defended autonomy against external pressure, internal desires,
and “disvalues” (Section 2.3.4). It also perceived the rational, emotional and
individual development as contributing to the development of autonomous
morality. What does moral autonomy look like if it is compared to these
definitions of moral autonomy? Starting with the rational (thinking, understanding and evaluating) abilities, as well as emotional aspects, all benefitting
autonomous moral judgments, and advancing to the factors contributing to
autonomous moral action, this section summarizes how Kokoro no nôto develops moral autonomy.
How do the moral texts cultivate moral autonomy in moral understanding
and will? The Japanese education discourse called for the independent ability
of thinking, judging and learning. However, when cognitive skills cultivated
in the moral texts are examined from the perspective of moral understanding,
moral autonomy is fairly low for the following reasons: 1) The instructions
cultivate moral awareness by favoring norm and virtue inculcation and memorizing instead of higher cognitive skills (understanding, evaluation).
2) The teaching methods encourage but do not challenge independent thinking. 3) The instruction increases the pupil’s moral understanding but only
passively, not by activating her/his independent thinking: The reasons are not
deliberated on, but argumentation is embedded in the text. Understanding is
deepened by (mostly affective) arguments, but alternative views are not presented and ‘why’ questions are only seldom used, which does not cultivate
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critical reasoning. How does this sufficiently nourish independent reasoning
to independently distinguish good and bad, and valuable and worthless?
According to the Japanese instructions, pupils are assumed to know what
is right and good and expected to make their own value judgments but, on the
other hand, the teaching methods weakly meet the cognitive requirements for
the independent ability to think and learn. Although evaluation is the central
method of moral education, an evaluative competence and a critical attitude is
cultivated only as far as the person’s own actions and personal moral development are concerned; values conveyed through teaching or people, school or
society are not the objects of critical evaluation. Based on a survey conducted
in 1997 which examined Japanese elites’ opinions concerning values education, Ban & Nishino (2001) point out a contradiction between the lack of a
critical viewpoint and the definition of autonomy as the goal of Japanese
moral education. According to the results, Japanese elites do not necessarily
associate goals related to ‘critical thinking with the development of autonomy.180 The researchers explain this by a cultural understanding of criticism as insulting. (Ibid., 137, 143, 144). Nevetheless, independent moral
judgments require that the individual chooses between different views and
understandings of what is right and wrong, important and less important, by
her/himself.
Cognitive skills are central in developing autonomous value deliberation
and judgment, but Japanese moral education relies on kokoro cultivation and
other caring aspects of affective development more than rational deliberation.
Moral judgments thus lean rather on understanding gained through kokoro
communication and affective motivations than a rational deliberation, and
arise rather from a caring attitude than principles of justice. Although affective understanding deepens moral ties and moral responsibility, it simultaneoustly weakens autonomy from other people.
Autonomous moral volition means that the individual chooses to do a
morally right thing, and acts accordingly, independently from other people
and one’s own desires. This requires evaluation of the other people’s motives
and one’s own desires. In Kokoro no nôto, the object of evaluation is limited
in the sense that assessment is directed only to the self, not to others or the
teaching content. The instructions motivate the reader by given motivation
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The rate of respondents was low, only 28.6 percentage out the total 140 persons. The proposition of the respondents, who consisted of central educational elites, leading educational intellectuals, politicians, people in educational institutes, academic leaders and moral educational specialists was: the central elite 5%, intellectual academics 27,5%, religious leaders
5.0% , NGO 12.5%, politics 12.5%, education and curriculum 20.0% and moral education
specialists 17.5%.
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instead of guiding her/him to explore his/her own motives. Self-assessment
(self-reflection) concerns almost entirely one’s behavior, not the individual’s
own feelings and experiences, or motivations behind conduct. Emotions and
motives are not explored and evaluated but they are controlled by virtues
(self-discipline). As self-assessment deals more with the external than the
internal self, it does not reach motives behind the action. Instead, omoiyari
communicates knowledge of other persons’ feelings, too. Still, how autonomous is will cultivated by omoiyari, which strengthens emotional interconnectedness?
Methodical Socialization Preferred to Methodical Individualization and
Independent Action Preferred to Independent Reasoning
Moral education favors methodical socialization to methodical individualization: Instead of supporting the formation of a personal view of life, it inculcates norm and virtue consciousness. The instructions advance a conscious
internalization of moral virtues, but support autonomous understanding and
moral will weakly. Moral education is based more on emotional ties than
critical moral reasoning, and it focuses more on interpersonal consciousness
than intrapersonal dimension of emotional intelligence. What is taught helps
to master (control) one’s emotions but does not enable one to nurture deep
moral understanding of them. Kokoro no nôto urges self-evaluation of personal moral progress but does not encourage a search of deep self-knowledge,
or a critical attitude to others. What is taught reinforces connectedness rather
than freedom from external pressure and manipulation. If the lack of critical
reasoning does not expose the person to blind obedience to moral authority, it
at least weakens her/his power of resistance to group pressure and manipulation. Ban & Nishino (2001, 143) suggest that autonomy does not mean in
Japan a free choice of personal viewpoints but “being reflective and willing
to obey rules in the society without coercion.
Autonomy in Relation to Oneself, Others and Values: Self-help,
Self-discipline and Habits
Independence was a frequently repeated theme in the reform documents,
underlining the ability to meet social changes and future challenges independently. While one of the goals of curricular reform was to develop Japanese people who can respond independently to future challenges (ŤŧTŀ
Ĭ7PŖť) (Ministry of Education 1998a, 1), the Manual on
Moral Education emphasized the competence to lead co-operative and harmonious social life independently (ǥĢƣ5) (Ministry of Education 1999b,
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3, 4). School education aims at the independence of each pupil: Independence
(ǥƾ), which is the foundation for moral life, i.e., “how to live as a human,”
means the ability to assume responsibility as a citizen by self-controlling
(restraining) one’s conduct (ǥĢ) (Oshitani 1999, 9). Therefore freedom
requires the ability to think, judge, and act by oneself (Ibid.).
What does moral autonomy look like when it is studied in relation to
oneself, others and values? When moral autonomy is examined as ‘freedom
from something,’ there are two keywords—they both are read jiritsu—to
understand it. The first ǥƾ, literally translated ‘self-standing’ or ‘standing
on one’s feet,’ is understood as self-help. It means freedom from others in the
sense that a person cares for her/himself and takes care of her/his things and
obligations by her/himself without bothering others. Second, this kind of
independence, in turn, requires ǥĢ, self-discipline. The Japanese instructions underline freedom from one’s vices, i.e., from internal desires for an
easy and careless life and laziness that are not consonant with desirable virtues. Alike, negative feelings are rather suppressed by self-discipline than
recognized, expressed, or evaluated. Freedom demands self-discipline to use
it with responsibility.
In addition, autonomy, understood as ‘freedom to do what is good,’ is
cultivated through a willingness, attitude and virtues to put morality in practice. Moral education promotes ‘freedom to do good’ by habituating character
to realize good through virtues. As the focus given to virtues and habituation
suggests, moral autonomy is understood more as independent moral action
than independent value judgments or deliberation of what is right, good,
valuable and important. In this sense, Japanese morality can be called ‘automatic’—habit does not only suggest repetition but also an ability to carry out
an action automatically (Peters 1981, 55)—rather than ‘autonomous’ morality.
Habituation and Autonomy in Action
This methodical socialization, which aims to raise citizens instead of individuals, limits independent reasoning and (rational) autonomy, but suggests a
different concept of autonomy. Instead of reinforcing rational independence,
Japanese moral education emphasizes independence in action. It calls for
self-discipline and self-reflection to cultivate character, and habituation and
body-memorizing to promote virtues. Emphasizing a practical autonomy, i.e.,
on doing things by oneself, the virtue education focuses on ‘freedom to do
good.’ An often forgotten fact in rationally oriented education is that systematic and continuous realization of what is good and right is impossible without virtues. Although moral education involving habits and reason may seem
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paradoxical from the perspective of rational autonomy, habituation and reasoning are not incompatible with each other (Peters 1981, 45, 54).
Carter (1984, 166), who emphasizes the importance of moral education in
the curriculum, speaks for the habit formation, the ‘sentiment of humanity’ or
human-hearted concern for others, and an existential emphasis on the subjective factors of willing and choosing as necessary ingredients in human development and education. According to him, intellectual clarity is not enough
for the activity of human valuation, which also requires feelings: “intense
feelings, the passionate commitment of deciding to act, the skills and techniques of putting your decisions into practice with accuracy and effectiveness,
with an attitude which grasps existence as worthwhile.” The author
writes:”…’well-educated’ and ‘well-balanced’ are those who think critically
and clearly, feel intensely, will firmly and with commitment, and have learned to put into practice with finesse the results of these preliminary activities.”
(Ibid.) If we understand autonomy as comprising both independent thought
and action, the cultivation of moral virtues completes rational autonomy by
‘behavioral’ or ‘actional’ autonomy. On their own, both versions of moral
autonomy are insufficient to fulfill one or the other requirement of moral
autonomy. Moral virtues are indispensable to independently realize independently made moral judgments. All in all, the stress given on autonomy of
actions in Kokoro no nôto is in line with the definition of Japanese moral
education as character education. Moral autonomy in Kokoro no nôto is described in Table 39.
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Table 39. Moral autonomy in Kokoro no nôto: having command of oneself through
self-education and habituation.
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(1) natural and agnostic supernatural; (2) with other people, nature, culture, tradition, supranatural; (3) Identification as a group member

As the table demonstrates, moral autonomy is not argued for by rational freedom, but is cultivated to ensure independent moral action. Since moral autonomy is realized through habituation to virtues, its development needs
self-education based on self-reflection (utilizes methodical individualization).
In relation to others, this needs independence (ǥƾ), self-help or doing
things by oneself without the help of others and, in relation to oneself,
self-control (ǥĢ).
Conclusion: Responsible Interconnectedness
In conclusion, the two traditions reflected in this study nurture moral responsibility in order to enhance human well-being but with a different idea of self:
While the aim of the individualistically oriented morality is to improve the
quality of an individual’s life, self-governance and, ultimately, the welfare of
the whole society, i.e., to create a society where individuals can lead a good
life in a way that benefits the welfare of the whole society (Launonen &
Puolimatka 1999, 10, 42), in the Japanese thinking human development has
“no significance unless viewed as the individual compatibly fitting into society” (Thomas & Niikura 1990).
Kokoro no nôto nurtures the self by promoting Japanese-type individuality
without the identity of an autonomous individual. It cultivates interdependent
personhood with a collectivist identity. The idea of interdependent human
being underlying morality reflects the Confucian theory of a human being,
according to which the ultimate goal of human development is not simply the
good or efficient or happy individual, but the good society, which can be
achieved only if people are good; this necessitates each person’s
self-cultivation to a superior person (Huey-Ya 1990). This morality of an
interdependent self entails a strong sense of moral responsibility, and moral
autonomy different from an individualist rationally accentuated freedom. It
does not presume strong individuality, but virtues in order to guarantee freedom in relation to oneself and others. Japanese morality is summarized in
Figure 26. (Compare to the genuine and autonomous morality of the value
realistic tradition in Section 2.3.5.5).
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Figure 26. Japanese reciprocal and interdependent morality as responsible interconnectedness: cultivated by autonomous interdependence, i.e., group identity, emotional
interconnectedness and methodical habituation and self-education

As shown in this chapter, moral autonomy in Japanese moral education differs from rationally approached autonomy. The Japanese educational goal is
not an independent individual as understood in Western thinking, but an
interdependent personhood. According to Markus & Kitayama (1998), the
cultural ideal of being morally mature is the voluntary control of inner attributes. “The understanding of one’s autonomy as secondary to, and constrained
by, the primary task of interdependence distinguishes interdependent selves
from independent selves, for whom autonomy and its expression is often
afforded primary significance.” This means that relationships are regarded as
focal instead of the inner self. Markus and Kitayama (1998) draw two direct
consequences of the interdependent construal of self. First, relationships are
often ends in and of themselves rather than means for realizing various individual goals. Therefore, an appreciation of and need for other people become
important. There is a pragmatic need for social relations, which are needed,
for example, for success in career and other fields of life, because morality is
based on mutual trust. Second, maintaining relations requires a constant
awareness of others and focusing on their needs, desires, and goals. Moral
responsibility, in turn, means fulfillment of the other persons’ desires and
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needs. This entails an indirect fulfillment of the individual’s needs: Needs are
met by those people whom one is dependent on. Interdependent morality
requires that an individual puts oneself into another persons’ soul, which in
turn needs “the willingness and ability to feel and think what others are feeling and thinking, to absorb this information without being told, and then to
help others satisfy their wishes and realize their goals” (Markus & Kitayama
1991, 229). In contrast to an independent self, who has responsibility to say
what one has on mind if s/he expects to be attended to or understood, an
interdependent self is expected to “read” the other’s mind and thus know
what the other is thinking or feeling (Ibid.). If autonomous morality of an
independent individual was defined as ‘responsible individualism,’ Japanese
autonomous morality of interdependent members can be described as ‘responsible and reciprocal interconnectedness.’
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7 Discussion
7.1 Critical Comments on the Research
One of the biggest challenges to writing was the length of the thesis: the
choice, use and restriction of the huge research material. A sensible alternative could have been the division of the analysis into separate articles, but
once the initial decision about a monograph thesis had been made it was
difficult to change between the processes. On the other hand, the content
analysis of the present curricular documents and its historical context form an
entity which is better to keep together. Also the theoretical framework takes a
consirable number of pages. However, it must be remembered that the structure of the study contains two critical discourses and that the comparative
perspective is one of them. Therefore there are grounds for a longer theoretical discourse to balance a thorough practical discourse. The systematic strategy to include the Japanese text in the report naturally added to the number of
pages, too, but simultaneously increased the trustworthiness of analysis. A
reader with Japanese competence can immediately check the translation and
interpretation.
I have in places drawn bold conclusions about Japanese moral education.
As a curriculum research, the study concentrated on documents (curricular
documents in its broad meaning), which give only a narrow picture of the
moral education practiced in Japan. Using only Kokoro no nôto as the primary text-analysis material may be considered as too limited to draw conclusions concerning Japanese thinking on moral education on a more general
level. This suspicion is justified because Kokoro no nôto was created, not as
an official textbook or reader, but as a ‘manual,’ which elaborated the content
of moral education. However, since this manual was designed on the officially defined content items, it is a very informative and reprensentative
document about the Japanese official thought of ethical thinking conveyed
through school moral education. I am aware that moral texts provide a narrow
understanding of the whole moral education, but I am also positive that the
text-analysis sheds light on the central principles of Japanese moral cultivation.
The qualitative text-analysis was chosen in order to find out the meanings
of the text and to examine the messages underlying moral texts. It studied the
content and methods at a philosophical, not at a practical level. Therefore the
results do not tell us how Kokoro no nôto is, or may be used, taught or interpreted in school practice by teachers, pupils or parents (Kokoro no nôto
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manuals were intended for wide public use), but what kinds of values, norms
and virtues the texts communicate. This research approach provided access to
the apparent and what is more important to the invisible values and norms.
These data form the foundation for better understanding of moral education
whenever to continue research project in classroom situations. The methodic
solutions concerning research material and method served the purpose of this
study, but naturally resulted in many interesting and essential sides of moral
education being left out of the study. These will hopefully be taken up in
future research projects.
The qualitative content analysis proved to be a valid research method,
which did not mean, however, that the analyzing was not problematic. On the
contrary, the classification—to find the criteria to classify the research data—
turned out to the most demanding part of the research. This was not made
easier by the complex research setting, e.g., the combination of emic and etic
perspectives and the use of a theory-dependent analysis. The categorization
had to bridge the research material and theory: it had to represent first of all
the research data, but it had to have connections to theory, too. The realization of the study required trials and errors after deliberation and consideration.
One critical question concerning methodology is the frequent citation of
the views presented by the ‘father’ of the moral texts. Although choosing him
to represent the Japanese moral scholars may have overshadowed some other
key persons in the field, the choice is in balance with the decision to introduce the value realistic theory mainly through the writings of one Finnish
philosopher of education.
A study done on a culture foreign to the researcher can also be criticized
as being biased from an ethical perspective. As a researcher I was fully aware
of the danger of ‘cultural imperialism’ but made a conscious decision to include a comparative aspect into the study. However, I tried to clearly present
the philosophical underpinnings and made them as transparent as possible
from the beginning and in the methodological chapter. One of these choices
was to interpret value messages from the perspective of an individual person,
which may be seen as violating the very ethos of Japanese collectively oriented moral teaching, and misinterpreting its intent. There were three reasons
for the choice: First, the researcher’s “Western” belief in everyone’s unconditional humanity as the core moral value, and second, the Japanese emphasis
on individuality. Thirdly, Kokoro no nôto takes a personal approach to its
readers. I am not sure how I succeeded in the task, but the decision helped me
to imagine and interpret what value messages could mean to an individual
pupil. Next, as a final conclusion, I will discuss the strengths of the two se-
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lected critical discourses, theoretical and practical, to broaden the current
narrowed view of education.

7.2 Two Traditions of Values Education Supplementing the
Narrowed View of Education
All-rounded Human Building: Enriched and Deepened Humanity
This study has shown that official educational policy can be promoted to
support children’s sound development. Giving an important place to the cultivation of rich humanity throughout the process, Japanese policy-makers
extended their reform vision beyond academic improvement. By emphasizing
a balance between academic, emotional, moral and physical development, the
reform philosophy of ‘zest for living’ defended a broader view of education
than the current neo-liberal thought with its emphasis on excellent academic
performance and intellectual development. In relation to the narrow
neo-liberal policy, the study presented two critical discourses, practical and
theoretical. Both the Japanese and value realistic educational traditions stood
for a holistic idea of education by appreciating the development of humanity
as the ultimate goal. Though slightly from a different viewpoint, these two
discourses enrich educational thought with a broader understanding of human
beings and morality.
%.3 3 %!%'%%'%.3%$( %*($((6(. $& ' 3
)*"73 ##%')"
Both of the educational traditions deepened materialistically, egoistically and
cognitively inclined educational values by advancing a holistic understanding
of a human being in three senses. First, the Japanese educational policy and
the value realistic theory of education assumed values education as an essential part of human growth. By underlining the role of moral and religion education, the discourses balanced a pursuit of materialistic goals by a spiritual
aspect. They approached human beings, not only as intellectual, but also as
physical and emotional, as well as moral and spiritual beings. However, there
was one crucial difference in a presumption of human existence. In Japan, the
cultivation of a healthy body, mind (lit. head) and kokoro (体・頭・心,
karada-atama-kokoro) in unison was seen as vital for a healthy life, contributing to physical, intellectual and psychological well-being. In the value
realistic theory, in turn, the holistic idea of the human being comprised immortal in addition to organic, conscious (psychic and spiritual) and moral
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(See Section 2.3). The immortal existence was not included in the Japanese
discourse.
This exclusion of religion and life hereafter is only a logical consequence
from the secular basis of Japanese school education, but all in all Japanese
morality is more immanent than European. This does not mean, however, that
Japanese moral education would not touch on supranatural things, as the
analysis of Kokoro no nôto showed. This underlines how hard it is to avoid
transcendental matters in a society like Japan, where superstitions and spirituality are as naturally present in the nation’s history and value traditions, and
in the reality of people’s daily life and surroundings. Therefore the justified
question is: how wise is it to consciously exclude religious matters from
school, or to adopt an agnostic approach in moral instruction in a country
where transcendental and spiritual matters are so immanent in youth culture,
for instance, in the world of manga and anime?
Second, as far as their cultural contexts were concerned, the two traditions
called for a person who is more than a self-centered individual, and to whom
other people are not competitors to be defeated. Both of these views challenge selfish and egoistic individualism by a relational personhood. Japanese
tradition cultivated a human being with social and collective consciousness
and reciprocal responsibility, and the value realistic tradition a person, who
loves God, neighbors and oneself, and who is responsible in front of them.
Third, the educational discourses revealed a high value placed on emotional education (and kokoro education) and emotional intelligence. This can
be perceived as a reaction to cognitively biased education. While Japanese
moral texts stressed the weight of affective virtues and motivation for and in
morality, the value realistic tradition saw affective education as benefitting
the person’s interpretation of the meaning of emotions and the evaluation of
her/his valuations and motives.
 '$) %"(% %" (#
The two traditions presumed the internalization of moral values as necessary
for the process of developing as a human being, but as representing different
approaches to moral cultivation, they entailed different educational focuses
and methodological solutions. Figure 27 elaborates the characteristics of the
educational traditions on the basis of the four-component model.

Discussion

495

Figure 27. The spheres and emphases of school values education: Comparison of
moral self-building, on the basis of the four-component model in the Japanese character approach and the rational approach of the value realistic tradition

The traditions had a different idea of holism in moral cultivation. Japanese
Moral Hours were to be promoted, not only to deepen awareness of moral
values, but also to develop the students’ abilities to conduct morals in practice (Ministry of Education 1999b, 21, 26). The focus was evident in the
unison of knowledge, virtue and deed (知・徳・行) stressed in connection
with introducing new teaching material, Kokoro no nôto (Oshitani in Ya-
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masoe 2002, 13, 14). The aim was not to learn only knowledge but also how
to live—and how to improve one’s way of living and conduct.181 Aiming at
moral conduct, character cultivation included willingness, attitude, moral
sentiments, as well as habits, in addition to judgment ability. While Japanese
thought demanded the realization of morality, the value realistic tradition
stressed the importance of supporting the formation of a personal worldview
and value consciousness in order to provide students with holistic cognitive
constructions. Holism, which can be found in the ‘trinity’ of knowledge-virtue-action in Japanese character teaching, manifested itself in holistic cognitive constructions in the rational approach.
The different approaches to moral education entailed a different idea of
autonomy, too. While the value realistic tradition developed an independent
value choice and decision-making on the basis of critical evaluation (autonomy in relation to oneself, others and valuations), Japanese moral education provided tools to realize morality by overcoming one’s vices (autonomy
in relation to oneself) and by carrying out responsibilities oneself without
others’ help (in relation to others). The challenge defined for Japanese moral
education was to develop the subject’s consciousness of moral values (道徳
的価値の自覚) towards a rich self-building (自分づくり) and to support
children’s development as designers (設計者) of their own daily lives (Oshitani 1999, 9). Independent design of life and self-building can be regarded as
the highest form of autonomy—see the definition of moral autonomy in Section 2.3.4: “Moral autonomy is needed to ensure moral responsibility for
one’s moral action and life. In this sense, education should aim at
self-governance through self-education.” This naturally requires independent
deliberation, which in turn needs critical evaluation. However, contrary to the
rational approach, Japanese rich self-building included only critical
self-reflection, but did not emphasize critical evaluation otherwise.
) %$"$')'&&'%(%#&" #$)'. $-&$ $6 %'"7
'$ $&'$*)%$%#.
Both educational models aim at ‘autonomous morality,’ i.e., moral responsibility and autonomy, but with different emphases and processes of reaching
the goal. Putting moral learning into practice, Japanese moral education ex-

181

Yamasoe 2002 (13, 14) : (知識だけではない生き方を学んでいく。さらに生き方だけ
ではない、そこから自分の生活、あるいは自分の実際の行動なりを最善していける
という、そこまでもっていけるような学習が、この「心のノート」を各教科の中で
活用することによって可能になるんじゃないかなと期待するのです。)
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tended theoretical learning into action, whereas the rational tradition broadened the scope of moral learning into context and framework: by supporting
the formation of a personal worldview it shed light on the background of
value-directed conduct. As the figure above demonstrates, the two approaches benefitted autonomous morality: While the value realistic education
aimed at an independent ability to make moral choices on the basis of value
consciousness, Japanese moral education cultivated an ability to put morals
independently into action through virtues. The strength of the Japanese emphasis on character is that successful cultivation results in autonomous (or
automatic) realization of values in practice. Nevertherless, it also includes a
risk that the internalization of virtues through habituation, without critical
evaluation of values, opens a way to manipulation. Manipulation was just the
point why Japanese pre-war moral education, shûshin, is critized in Japan.
We can ask how sound is a moral education which nurtures autonomy in
action but misses many other important criteria given for sound education,
such as, for instance, rational autonomy? (Sound education was discussed in
Section 2.3.5.1.) In the rational educational approach, an independent critical
evaluation of knowledge (emotions) and values was named as the methodological criterion for moral autonomy (and sound education). Japanese moral
education can be regarded as manipulative because it fails to meet the following content criteria, too: to introduce alternative morals and competing
worldviews, to reveal the political, moral and ideological connections of the
instructions, to advocate the best justified morals, or to provide a holistic
structure of knowledge. Japanes education can also be criticized by authority
criterion, for the individuals’ (including teachers, parents and children) independence is fairly narrow under the political educational control when compared to some other developed countries.
However, if the educational purpose is asked by the attitudinal criterion of
moral education reform, there were both instrumental drives (better economic
competitiveness via better work ethics) and intrinsic educational motivations
(the improvement of childen’s life quality). When using the intentional criterion, Japanese moral cultivation can be questioned because of the weak
respect for individuality, but it can also be advocated because of its holistic
approach to education: it advances all-round development and independent
maturity in cognitive, emotional, and behavioral aspects. The area where the
instructions use methodical individualization is the habituation of moral virtues through self-discipline and self-control.
Although the rational approach decreases the risk of rational manipulation
by developing an ability for moral reasoning and evaluation and by supporting the internalization of moral values on the basis of a personal worldview,
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it has a danger of coming short in encouraging moral action. From this perspective of the learning sphere, the rational and character approaches can be
seen as complementing each other. Neither of the approaches produced autonomous morality both in decision-making and moral action. Because there
is a risk that both traditions alone narrow the scope of moral learning or autonomy at one end or another, both are incomplete alone. This suggests that
in order to guarantee moral autonomy in its whole scope, we should combine
the strengths of the rational and character approach: As methodological solutions, they complete each other and offer an ever more holistic approach to
teaching values education.
The two traditions broadened the sphere of learning in relation to cognitive aspects, too: While the rational approach broadened morality by providing the context and frame for moral thinking, Japanese moral education extended it into practice. By calling for the formation of a personal worldview,
the value realistic rational approach included the cognitive frame and background into the learning sphere, whereas Japanese character approach added
action into theory. In this sense of expanding the area of moral education, the
approaches are complimentary. Nevertheless, this benefit of the educational
discourses is not limited to the field of values education but profit methodologically all learning in an information society, where learning is not so
much memorizing a huge amount of knowledge as it is finding and using
information. From the angle of moral autonomy, this requires—as the value
realistic theory maintains—an independent ability to understand as well as to
evaluate information, which in turn demands a frame to locate pieces of
knowledge and value system to appraise them, i.e., a personal outlook of
world. On the other hand, the Japanese stress on hands-on activities and action is most welcome as a tool to decrease the theoretical load of learning,
which the handling of increased information inevitably enhances.
This study advisedly approached values education by reflecting two traditions of ‘extreme contrasts.’ Although the differences are smaller in educational practice than in this theoretical description, the variation between rational and character education found in this analysis is big enough to draw
some conclusions and make suggestions on their grounds. The main conclusion is that although the philosophical points of departures, and their implications into content of instruction, are not compatible, the two major approaches to moral education, rational and character, can complete and, from a
holistic perspective, are needed to supplement each other. If we use both the
rational and character approaches, we can create a strategy that neither of the
approaches can provide alone. By doing so, we gain an even more holistic
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strategy for values education, which both enriches and deepens self-building,
which in turn broadens the presents narrow view of education.
$ ')1))'""3 $4
In Japan, character education was proposed in order to enrich kokoro and
humanity. In the 1998 curricular revision, the enrichment of self-building
through moral cultivation was recommended as one of the means to answer
educational and behavioral problems. The other measures mentioned were
“promoting an outdoor, volunteering, group-living and other types of activities; hiring school counselors; establishing a “social adviser” system (using
retired teachers, for instance); and designating model municipalities where
community cooperation in preventing bullying has been promoted” (Education in Japan 2001, 26).
The cultivation of a ‘rich humanity’ (Ȋ4ȧĬ) meant self-development, or ‘rich self-building’ (Ȋ4ǥ®/O) (Oshitani 1999, 12).
There were two important aspects for rich self-building: a personal (responsibility for) commitment to a healthy life and concrete activity (ǭ) for training
character. First, while physical health could be nurtured by disciplined day
routine (regular habits), mental and intellectual well-being was supported by
such learning habits (or by habituating oneself to such ways of cognitive
learning) as, for instance, independent thinking in order to produce personal
ideas (ǥ®1Ʃ·5ǛP ǥ®N"ǛS0P), repetition
to enhance learning, persistence to understand difficult things, and practice in
book reading until it became easy. Psychological well-being (health of
kokoro), in turn, was associated with ‘living always with a smiley face’ (ē5
ǀȱ1ŜN&P2) (Ibid., 13). Happiness and joy were inseparable from
one’s ability to find pleasure in cherishing physical and intellectual health,
i.e., eating healthy food, sleeping and exercising enough, as well as in learning new things and developing a personal way of thinking. Also a humanlike
kokoro (ȧN"Ĩ), with a sense of healthy values, as well as dreams
and hopes for the future was considered as important for a healthy kokoro.
Second, rich self-development was also benefitted by daily life activities,
which could provide experience about support and develop understanding
about joy. Oshitani recommends schools to train children during their primary and junior high school years by adopting such Japanese traditional
training methods that were used to educate the children of samurai, merchant
and the commoner classes. (Ibid., 13.)
The value realistic tradition, in turn, suggested cultivation of a deep self.
It advocated self-building that deepens self-consciousness and value consciousness, so that a person can make decisions and choices that do not de-
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destroy or diminish but broaden and increase possibilities and alternatives in
future. According to this tradition, education is a process in which a person
becomes aware of her/himself as a human being. Similarly as a ‘rich humanity’ as the core value of holistic approach describes the Japanese ambition to educate the whole person from a value perspective, so is a value conscious person the ultimate goal of education in the value realistic tradition.
Sound development depends on a child becoming aware of what is right and
wrong, good and bad, more or less valuable, superficial and deep. While the
goal of education is the integration of life on the basis of values, which gives
meaning to life, becoming a human being means that good and right is internalized as permanent virtues (Puolimatka 1999, 33, 40). This self-building
requires an independent ‘horizon of significance’ (Taylor 1999), which involving questions about what is valuable, and why, enables a search of personal meaning for life on the basis of objective values (Puolimatka 1999, 28,
29).
The two traditions differed in their underlining motivations and outcomes,
too. Japanese secular morality was fundamentally relationally justified (by
interdependence). This other-consciously (everyone owns one’s life to others’
support) and conditionally (a need for self-improvement and indispensable
value of life) motivated secular morals were empowered by a debt of gratitude. The religious value realistic approach, in turn, was externally justified
(objective values) but internally and unconditionally (self-consciousness of
one’s unconditional human worth) motivated, producing a joy to love, not
only the source of love (God), but also others or oneself who possess an equal
worth to be loved and protected. While Japanese moral responsibility fundamentally expressed a search for a being fully recognized as a good human
being, Christian morality arose from an individual’s own original value and
conviction of being loved. Interestingly, Japanese moral education which
aimed at reciprocal and interdependent morality relied on the individual’s
strength to educate oneself, in contrast to the value realistic tradition which
aimed at autonomous morality and depended on external love, forgiveness
and mercy.
Despite differences, at the center of both of the educational thoughts was
heart. Japanese secular morals, which defined kokoro as humanity, lit., human-likeness (Ĩ8 ȧN" (7H71HP) (Oshitani 1998, 18),
sought a better and more beautiful kokoro, and, directing attention to other
people, spoke about cultivation of a broader and enriched kokoro. Its strength
was in entailing beautiful behavior and a consideration of the others’ needs
and feelings. Morals in the Christian tradition, which pursued a pure and
truthful heart, spoke about a loving heart as the ultimate moral aim. The cen-
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tral position given to the heart in these two educational discourses raises a
question: How would (school) education be affected if it was arranged around
the cultivation of the heart? If education really cared for and cultivated, not
only the head, but also the inner self, and aimed at a beautiful behavior and
loving attitude, how would it influence children’s well-being? If sustaining
their sound development, would it ease behavioral, emotional and social
problems?
There is no doubt that Japanese education has succeeded in bringing morals into beautiful behavior!!!! Everyone visiting Japan can prove this for
themselves.
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Appendix 1. The development of moral education in 1868–1945 based, in addition to
Section 4.1 , on Khan 1997 and Nakano 1989
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Appendix 2. The development of moral education in 1945–1984 based, (in relation to
Section 4.1), on Khan 1997, Nakano 1989 and the website pages of the Japanese
Ministry of Education (http://wwwwp.mext.go.jp/eng100n/index-47.html).
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Appendix 3. Contents (the sections and titles of the chapters) of Kokoro no nôto
KN 1–2
MYSELF
1.1 A pleasant day
1.2 Be persistent
1.3 Doing good things willingly
1.4 I will not lie
SOCIAL RELATIONSHIPS
2.1 Greetings are the ribbon of a kokoro
2.2 Let’s deliver a warm kokoro
2.3 Together with friends
2.4 Let’s search for ‘thank you’
NATURE AND AWESOME THINGS
3.1 Let’s grow living things
3.2 Everyone, everyone is living
3.3 Let’s feel with all our kokoro
GROUPS AND SOCIETY
4.1 Things belonging to everyone
4.2 I like (=love) my family very much
4.3 I really appreciate (=thank you for) what you do for me!
4.4 The town where you grow up
KN 3–4
MYSELF
1.1 Take a firm step for independence
1.2 Careful thinking helps develop yourself
1.3 Let’s seek a kokoro with the aspiration to improve oneself (=to become
better)
1.4 Let’s become courageous ourselves
1.5 Being honest to oneself will lighten your kokoro
SOCIAL RELATIONSHIPS
2.1 Politeness (etiquette) – conveying our kokoro by respecting manners
2.2 Let’s search for omoiyari
2.3 One can do one’s best because one is not alone
2.4 I - supported by the others (lit., by everyone)
NATURE AND AWESOME THINGS
3.1 Plants and animals also live with us
3.2 What does it mean to live?
3.3 Experiencing the beauty of Nature
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GROUPS AND SOCIETY
4.1 Rules and regulations help us to live on friendly terms
4.2 It is beautiful to sweat for everyone (=others)
4.3 People who ceaselessly support my growth with a warm heart: Family
4.4 What kind of a place is school?
4.5 A home town that cultivates our kokoro
4.6 Let’s get familiar with our country’s culture
KN 5–6
MYSELF
1.1 Making our day by ourselves
1.2 There are steps to reach our dreams
1.3 What is freedom?
1.4 I am proud of being serious
1.5 Curiosity as the starting point
1.6 Let’s find and cultivate ourselves
SOCIAL RELATIONSHIPS
2.1 The network that unites kokoro and kokoro together
2.2 The warmth (that you have) in your kokoro
2.3 It’s good to have friends, isn’t it?
2.4 Let’s become closer, on the basis of mutual understanding
2.5 Can you say ‘Thank you’?
NATURE AND AWESOME THINGS
3.1 We are living—with Nature
3.2 Let’s feel the self, who is now living
3.3 Let’s listen to the breathing of grand things
GROUPS AND SOCIETY
4.1 Yourself with a full of life (and) mates shining with happiness
4.2 Looking around, I want to live by making this society good
4.3 Why does it get distorted?
4.4 Working – what is it?
4.5 My origin is here
4.6 While learning from each other
4.7 Let’s watch our home town and this country closely
4.8 Kokoro unifies the world
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Appendix 4. The overall approach to the themes (in relation to virtues) as expressed
in the content items, keywords and titles of the chapters concerning the theme in
question).
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