began research on how and where to dispose in 1962. In 1999, the geological Qi§po§al
method was confirmed technically possible. In 2000, the year when Eurayoki Mumcxpa.hty
was selected as a top candidate for the final disposal, the NUMO officially recruited
candidates for final disposal site. At this time, NUMO’s plan was divided infio three stages:
site selection, boring survey, and underground construction through scrutiny. Regarding
the site for disposal, a suitable site is to be selected among the qandidates from the
municipalities. If a selected municipality disagrees at a certain stage, it never goes ahead.
Consequently, 40 years have been wasted because the NUMO prioritized the
municipality’s opinions. '
In 2015, the NUMO again recruited a candidate for the final disposal site, but, so far, no
municipality has applied for it. Currently, the waste fuel (i{lcludmg low-level,
intermediate-level) stored temporarily at the utility’s yard, is occupying some 7Q% oilavli
the storage space. According to the METIL, it planned to select a “sczentzﬁg canc!ldate mn
2016, but no site has been designated. Even worse, there has no public discussions held
between the government and municipalities on this matter. o ‘
On May 30, 2016, the Nuclear Energy Authority (NEA) of the Organlza_tlon for Economic
Cooperation and Development (OECD) advised Japan hold a dialog among the
government, the public, and regulatory authority as soon as possible to continue open
communication. In other words, OECD urged the Japanese government and people to _talk
face-to-face, but not using traditional Japanese methods whereby the government ou‘tl'n}es
the national policy and private utilities put it into practice by constructin_g nuclear. fgcﬂ{t%es
(KOKUSAKU MIN-EI} or by negotiating behind-the-scenes with municipalities
(NEMAWASHI). Interestingly, OECD’s recommendation indicates the fundamental
difference between Finland’s and Japan’s energy policy.

Concluding Observations o _
Japan’s government—led energy policy backed by private electric utﬂ.ltles has only given
a small chance for municipalities to participate in the public discussions. Moreover, the
lack of open communication became apparent when no municipality accepted to be a
candidate for the final disposal site, a place the mounted stockpile of spent nuclea? _ﬁ}t:l
needs to go. On the other hand, Finnish bottom-up energy policy, where private utilities
(i.e., TVO and Fortum) initiated the disposal project, followed by the apgrovals_, from
government and parliament, offered a bigger chance for open dialogue and dxsc_:ussansf
a typical model of democracy. The fundamental difference betwee_n thfe two nations lies in
their respective political circumstances. Japan, as one of the US allies, is closely connec'ted
to the US energy strategy, whereas Finland is solely independent related to energy policy.
In principle, the Finnish way of establishing a nuclear waste management project is a role
model Japanese people should follow.
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Cross-cultural Environmental Ethics and Activism in Japan and Taiwan

Layna Droz ~- Kyoto University

The global environmental crisis confronts us with the need to build a global normative
motivational structure for environmental ethics. T attempt to contribute to drafting it by
showing how environmental activists in Japan and Taiwan harmonize their activism with
the traditional cultural values. Environmental activists are willing to change their
behavior and the society itself in order to “sustain” the environment. In doing so, they
might enter into conflict with some East Asian ethical values, such as the importance of
“harmony™, or changing the self in order to adapt it to the world instead of changing the
world itself.

First, I show that despite the threat of social disapproval and, activists claim to achieve
a better quality of life through gaining a strong sense of purpose. Second, I show how
social media contribute to building a “community of activism” by bringing together like-
minded people from various socio-cultural backgrounds. Yet, convincing people to
change their behaviours usually takes one-to-one conversations and exchanges on a very
personal and emotional level. At this level, we are all confronted to our human
vulnerability to environmental changes. This common vulnerability lies the foundations
for a global environmental ethics.

Introduction

On March 11" 2012, exactly one year after the Fukushima Daiichi nuclear disaster, I
was walking along with around 8000 people towards Miihleberg’s nuclear power plant in
Switzerland, one of the world’s oldest nuclear reactor still in operation'. The march was
urging the Swiss government to phase out nuclear power and demonstrators observed one
minute of silence in solidarity with the victims of the disaster in Japan.

This is just one example of how environmental issues are taking global
significance in our contemporary world. The many ways (physical, economical, through
the media, etc.) in which we are connected to the events affecting other people and their
environments all over the world confront us with the question of what we should do in
response or in prevention to them. This question brings us to the difficulty of making
normative judgements about other people’s lifestyles and cultures, especially when we
know little about each other’s socio-cultural backgrounds. This sheds light on the need to
discuss a culturally sensitive environmental ethics.

This discussion is already going on between theories and ideas in the intellectual
world, and between various stakeholders in the public sphere. In order to draft an cthical
framework sensitive, at least, to the East Asian cultural background, I illustrate the debate

! This article is to be presented at the International Conference on Multicultural Democracy, on
May 11-12, 2018 in Fukuoka, Japan. I am grateful to all the interviewees for exchanging with me
on so personal subjects. I also would like to thanks the active members of Kiko Network and
Green Action, two environmental advocacy NPOs in Japan for having me as an intern and for
letting me take part in discussions and meetings. Finally, I want to thank the communication team
and the members of the secretariat of IPBES (UNEP) in Bonn, Germany, for the precious insights
and training they gave me on the use of social media by international {environmental)
organizations such as the United Nations.
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in environmental ethics with voices from environmental activists in Japan and Taiwan.
By willing to change their behavior and the society itself in order to “sustain” the
environment, environmental activists often enter into conflict with some of their
traditional ethical values, such as the importance of “harmony”.

When taking part in their activities and discussing with environmental activists in
Japan and Taiwan, I am perceived simultaneously as an “insider”, as I share some of their
values and also participate in some kind of activism, and as an “outsider”, as I am a
foreign woman coming from a completely different cultural background. About the
methodology, I did participatory observation and non-direct interviews while taking part
in activities of various environmental advocacy groups in Japan and Taiwan over the last
three years. Besides, I conducted semi-structured interviews during this last year with
some environmental activists I had the chance to meet, while others preferred to reply
anonymously on an online survey (translated in Japanese and traditional Chinese).

First, I explore the idea appearing often in intellectual debates about ethics in East
Asian traditions that speaking up is discouraged as it threatens the harmony of the
community. I contrast it with environmental activists’ perceptions of social mechanisms
of exclusion and show that instead of struggling to harmonize their own values with the
cultural expectations, they tend to achieve a better quality of life through gaining a strong
sense of purpose.

Second, I show how social media contribute to building a “community of activism™.
Indeed, while being essential tools for raising awareness to a wider audience, they also
allow activists to meet other like-minded people and to develop a feeling of belonging to
a community of activists whom they may later meet in real life. Despite the richness of
the possibilities of SNS, I argue that convincing people to change their behaviours usually
takes one-to-one conversations and exchanges on an emotional and very personal level.

Finally, I conclude by showing how our human and humane vulnerability to
environmental changes can give us the common grounds for drafting a global normative
motivational structure for environmental ethics.

1. Is activism a threat to harmony?

At first glance, a common aspect of East Asian ethical philosophical traditions such
as Buddhism and Taoism is the importance given to self-cultivation. Priority seems to be
given to changing the Self in order to adapt it to the world, instead of changing the world
itself. East Asian ethical traditions seem to foster individuals to be “internally” active, and
there seem to be an apparent tension with environmental ethics understood as a form of
environmental activism. Indeed, environmental activism supposes “external” action to

change not only behaviors, but also the society itself in order to “sustain” the environment.

For example, in ancient Chinese philosophy, Xunzi considered self-cultivation and
the practice of rituals as the expression of ethics. In Japanese context, this can be seen in
the importance given to the execution of kata in martial arts, or of specific rituals as in
the tea ceremony or the flower arrangement. These practices are, of course, social,
because their rules and procedures are defined by the community and the cultural
imaginary. But their goal is the development and improvement of the self. This aspect
might also be reflected in the importance given to the role in these societies strongly
influenced by Confucianism (also see Feldman, 2000):

Human activities must follow rigid forms as prescribed in the rituals (li,
ii®) because these rituals are the manifestation in the individual of past
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cultural norms (represented by the formal aspect of the ritual) and of a new

ideal expressed through the ritual acts (the feeling with which these acts

are performed). (Mayeda, 2006, 118).
According to Confucian Ethics (and to a certain extent to Taoism), then, one should lead
its life according to these ancient norms, intertwining the social (objective) and the
individual (subjective) (Wee, 2011; Doh, 2012). For example, the individuality and the
originality of the self of an artisan are expressed through the excellency of the
interpretation of her? role in the society (Kondo, 1992, 41). In East Asian societies
emphasizing harmony with others and family relationships, individual identities are
constructed as interdependent and strongly connected with others, stressing the
importance of external features such as statuses, roles, and relationships. To fit in a group
and to fill a social role are considered as essential. Indirect communication is preferred
(Singelis, 1994).

From this perspective, the self is not barely expressed through open rebellion towards
social standards, but through the re-interpretation of these standards and norms while
understanding the cruciality of the harmony of the interdependent community of
individuals. Mentioned in my conversations with Japanese environmental activists, the
popular Japanese proverb “the stake that sticks up gets hammered down” (Ht 2 #Lid #7772
L %) gives a vivid image of how speaking up and standing out is socially discouraged.

On top of this socio-cultural background come personal doubts about the correctness
of one’s own opinion concerning environmental issues. Indeed, contemporary
environmental issues such as climate change are characterized by an extreme complexity
and a fundamental uncertainty. In a constantly changing and partially unknown system,
not only cause-to-effect relationships cannot be fully determined, but also what tools and
actions are the most appropriate to face and fix environmental problems is unclear.

More concretely, environmental activists in Japan and Taiwan are sometimes
confronted with the threat of exclusion from their local community, social stigma and
general cultural disapproval. In some cases, it leads to harassment, blackmailing attempts
and death threats®. For example, when asked if he had ever been threatened as a member
of an environmental group, a Taiwanese interviewee replied:

“When the [political party] was formed [in...] to participate in the

elections, it was threatened by local gangsters because it challenged the

gang-backed candidates” (Online, 10" August 2017, Taiwan).
During informal exchanges, some Japanese anti-nuclear interviewees also reported being
followed and one told me that such pressures drove one acquaintance to suicide, and some
others to ostracism. Fortunately, most of the interviewed activists did not face such
extreme threats. Nevertheless, at the very least, “coming out™ as an environmental activist
involves taking high social risks and may trigger identity costs. Whistleblowers are never
welcome, because they shed a harsh light on problems and disturb the image of a
harmonious society thriving gloriously to progress. Standing up for one’s personal
opinion and ideals, and doing so challenging the dominant state of affairs takes courage
and determination. Thus, one can suspect that such a decision is not taken lightly, and
that environmental activists would have carefully weighed up the pros and cons.

21 use the feminine as gender neutral.
MEAEE/MEN—8, TRIERES 2 mRE, ATEHERMD, X £ X #
ZELREN SRUESIEHRMNBREREE, RARMANSEREIREIFMMEEA,
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When speaking up, East Asian environmental activists are often confronted to
expressions of their non-confrontational “harmonious” socio-cultural backgrounds such
as threats, ignorance and disapproval. However, the activists I’ve spoken to do not seem
to feel a tension between the values driving their environmental activism and the values
of harmony and compliance inherited from the cultural ethical traditions. Some notice a
tension between the role that they were expected to fit in (e.g. quiet housewife and
mother) and their activity (e.g. spokesperson for a climate change advocacy NPO), but
such tension does not translate into an internal struggle for coherence between personal
values.

On the contrary, the narratives and life-stories of most activists describe an
improvement in their quality of life linked to a better “sense of purpose” and harmony
within oneself. There are two main elements that pushed the interviewees to become
environmental activists. The first one is a personal life story about how some
environmental issues grew up to become so important in one’s worldview. Some activists
can put the finger on one specific life-changing event that made them decide that they had
to do it (e.g. the change of the legal age for election to 18 years old in Taiwan). The other
recurring element in the interviews is the feeling of urgency. Some action needed to be
taken imperatively, and it needed to be done right now. Many interviewees came up by
themselves in the conversation with the idea that environmental activism is one of the
things that is giving meaning to their life, not only to their everyday life, but also to their
life as a whole.

The life story of Lin (not her real name) illustrates how the sense of duty and the sense
of purpose intertwine in her practice of environmental activism. I met Lin by chance when
she was campaigning as a Greenpeace activist in the streets of Taipei. During her
childhood, her father brought her mountain climbing and bird seeing and shared with her
his love for nature: “he showed me how beautiful Taiwan (and the nature) is. Taiwanese
people don’t know how beautiful it is. That makes me sad”*. Lin experienced loneliness
until she started following the teachings of a Confucian mentor who taught her “how to
communicate and connect with people”. Lin does not practice meditation, but reflects on
herself and seeks to “teach others by example”.

She did not recognize herself as an “environmental activist” (translations carry
different connotations). She insisted that she is not an expert about environmental issues,
as she studied interior design. But working in this field was too busy, too “dark”, and
overworking is not her dream. She pointed out shyly:

“I don’t want to earn money to go to hospital. [...] I hope I can help the

world. [...] When I’'m old, T don’t want my grandchildren to look bad at

me (like I’ve done nothing). [...] I want my life brilliant — wonderful”

(Taipei, 26 July 2017).
For her as well as for most of the interviewees, the social threat of exclusion or stigma is
outweighed by the prospect of what would happen if nobody does anything. In Lin’s case,
the fear of losing Taiwan’s beautiful natural environment got her interested in
environmental issues. Then, she realized different issues such as pollution in Taiwan and
ice-melting in the Arctic were all related. Finally, she notes that before meeting her

* Interview in a café in Taipei, 26" July 2017 — translated together during the interview with one
of her friend.
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Confucian teacher, “the world was Taiwan”, but after, she feels connected to the whole
world.

The reasons for becoming committed to an environmentally-friendly behavior
and to start activism are often very emotional. Environmental activism involves turning
the fear of losing into the will to protect. Environmental destruction and disasters are
painful (“It hurtst”) and fill up activists with sadness and sometimes despair (“I
sometimes want to give up”). Yet, these strong and dark emotions transform into anger
and pro-active indignation. Finally, these mixtures of emotions are sublimated into an
empowered enthusiasm and positivity about the real possibility for change.

Another example is Chang’s (not her real name) commitment to veganism. She
can clearly describe the turning point that drew her to take animal rights issues personally.
She was deeply moved by a documentary about the industry of animal-based products
(meat, eggs, diary, etc.) that she watched at her Buddhist high school (where she practiced
regularly meditation). She explains that in Taiwan, “many people don’t want to eat meat
because it means killing the animals (and the suffering of sentient beings), but they are
unaware of what’s happening behind eggs and milk production”. After watching the
documentary, she decided to study chemistry to be able to make a change. However, very
soon she realized that changing the world is not only about knowledge and invention, but
more about money and the diffusion of the invention. She is now active online in different
social media groups about veganism (exchanging various information such as recipes,
restaurants, shops, and documentaries), and she plans to open a vegan restaurant in the
future. The main reason is that she noticed that it was easy to convince people with food
as “it’s a nice opportunity to exchange”. She does not feel threatened at all. On the
contrary, she thinks that the population might quite support her, if she can explain what
is really going on in the animal industry. Neither does she see any tension between her
activism and her cultural or religious practices. She points out that Buddhist teachings (to
be always taken with critical mind — she adds) foster compassion for all sentient beings,
and so are the arguments against the industry of animal products. Yet her activism is not
political nor religious and she does not challenge dominating powers in the public sphere.
Her activity is very personal, centered on her lifestyle, the people around her, and social
media.

References to the Taiwanese peculiar geopolitical situation appeared in most of
the interviews in Taiwan. Lin also raised: “Our history taught us how to fight. We know
we have to fight”. Besides, many of the environmental activists I met were part of the
students occupying the streets with tents during the Sunflower student movement between
March 18" and 10™ April 2014 in the Legislative Yuan and Executive Yuan. A leader of
a young Green political movement explained that she feels that in Taiwan “there is no
choice”. The “constant threat of mainland China” is pushing them to speak up®. Some
weeks before our meeting, until being forced to leave by the government, her group
occupied the ruins of an arena that “was supposed to be a park, but now they [government
and companies] want to destroy it to build a huge shopping mall”. Politically active, her
group also provides legal supports in environmental lawsuits. In short, for most
Taiwanese environmental activists, the geopolitical situation of Taiwan reinforces the
feeling of emergency and urges them to take action.

’ Interview at her apartment in Taipei, 30" July 2017, in English.
¢ Interview in a café in Taipei, 27" July 2017.
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Activism can seem to be a threat to the “harmony” of the local traditional
community as it challenges the status quo and seeks to bring a change. Activists are
creating a tension with the dominant positions of the elites in power, and sometimes with
the so-called traditional values. In spite of that, activists often describe being in harmony
with “something higher”, which may be nature, the Earth, or their (re-) interpretation of
cultural values such as the transmission of the heritage received from their ancestors as
beautiful as it was to their grandchildren. For example, when asked why and what he
wanted the most to leave for the future, a Taiwanese interviewee replied:

“A7 beautifil earth, because every life deserves the opportunity to share

it”’.

Concern for posterity also appeared in Lin’s quote above. It is recurring in the narratives
of environmental activists in East Asia, and also in the discourses to the public. In Japan,
in demonstrations such as the Earth Parade or marches against the restart of nuclear power
plants, a very commonly chanted slogan is “for the future of our children”®. This
remarkable concern for future generations may take its roots in Confucian ethical
traditions. It may have been reinforced by the fact that historically, housewives and
mothers have been leading the Japanese environmental grassroots movements (such as
the famous example of Minamata disease in 1968). In contrast, I did not observe such an
emphasis in European environmental demonstrations’ culture.

Another common discourse pattern appearing in environmental activists’
interviews and speeches is the identification to and fighting for a higher good such as the
beautiful prospect of living in harmony with nature. A narrative about the former golden
age when human beings were living in harmony with nature is often found in East Asia,
as shown by the success of the “revival” of the concept of Satoyama in Japan (Kagawa-
Fox, 2012, pp. 34-35; Saito and Shibata, 2012; Takeuchi, 2010). It is difficult to express
“wilderness” in Japanese, because there is “no such thing as nature without humans”. The
idea of pristine nature as distinct from and uncontrollable by human beings is not a
commonplace in Japanese culture. Hayashi writes that in fraditional Shinto beliefs,
“nature was a mysterious and powerful place, and people developed effective methods
for living in harmony with it” (2002, p. 35). Such storytelling is very popular among
Japanese environmental activists.

2. “Community of activism” and social media

In addition to the sense of purpose gained by committing to an environmental cause
that matters to them personally, environmental activists also tend to develop a feeling of
belonging to a “community of activism”. The development and the ubiquity of social
networking sites (SNS) such as Line, Facebook, and Twitter has expanded the
possibilities to connect with other like-minded people all over the world. Social media
are light-touch tools characterized by an end-user structure, or the capacity to involve

MERAFEERE (I BT EER? BAEE? —FEEME, RAS @G
A ZEHHES, (Online, 10™ August 2017, Taiwan).

8 “FHOASI 0785, appearing on banderoles, flyers, and chanted during demonstrations such as
Earth Parade in Kyoto on November 29 2015, and the People’s Climate March Kyoto, on April
30" 2017. Other common chant: “KUE % 5F 5 9 BEASTS) TERCHEICHZ 5, »
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people with one another, socially, politically and intellectually (Bimber et al., 2012, 42).
“Peer-to-peer” contemporary technologies are increasing the importance of personal
motivations and goals, because “the aggregate technological environment facilitates
mdividuation” (Bimber et al., 2012, 184).

Environmental activists use media in three main ways: to exchange information, to
get to know other like-minded people, and as channels to spread the message they are
fighting for. These echo the distinction of the three main contributors to involvement in
organizations by Bimber, Flanagin and Stohl (2012, 29). And these can as well apply to
membership in SNS groups such as Chang’s activities on Facebook groups on veganism.
The first reason to get involved is instrumental as members receive a direct return through
information such as vegan restaurants and recipes. The second is social and refers to the
interaction with other people sharing similar concerns and values. Third is the wish to be
represented by the group about crucial issues, like Chang’s will to make her voice and
indignation about the conditions of production of animal products heard.

Online activism, the third dimension, is usually wide and shallow because of the
structure of social media. Activists use it to raise awareness and share information to a
wider public about environmental issues. SNS are also used to put pressure on
governments and companies through shaming strategies and online petitions (such as
Greenpeace and change.org online campaigns). NGOs often provide “activist toolkits” to
be easily used in various personalized ways online, from sharing a post to adding a “pin”
showing affiliation and support to a movement on one’s profile picture.

Through the (changing) algorithms, the biggest global social media network,
Facebook, encourages users to exchange about “small things™:

“Facebook is more concerned with discussing the subjective, personal

“small” elements of everyday life rather than the objective, impersonal

“big” of public life that takes more time to digest and articulate, requires

deliberation and is more difficult to commodify. (...) [On Facebook,] Even

when we engage in “big” issues, we do so through the lens of subjective

personal experience.” (Marichal, 2012, 63-64).
The Facebook architecture of disclosure pushes users to express their own passionate
personal and situated opinions. Rational “common good” debate as acclaimed in the
public sphere literature is not encouraged by the very structure of nonymous social
networks. This has two paradoxical consequences. The first one is the creation of a high
diversity of cacophonous voices. Among them are the one of environmental activists.
Second, little by littie, users tend to become isolated in groups of like-minded people and
lose access to this messy diversity, as they “block™ access to people with strongly
conflicting opinions.

For environmental activists, NGOs, the UN bodies and any organizations wanting to
be heard, this means that messages on SNS should be targeted to typical personas and
drive on their emotional attitudes to foster their engagement (“click”, “like”, “share”,
commenting and signing the online petition, etc.). Posts with strong engagement from a
high variety of users will then be prioritized by the algorithm to appear to more users. All
the environmental activists I interviewed use social media to some degree, with more or
less professionalism. Nevertheless, social media are nowadays an unavoidable tool for
reaching the goals of activism (civil society building, raising awareness, pressure
companies, etc.).

287



For environmental activists who may suffer from isolation and lack of understanding
in their local communities, social interaction with like-minded supportive other people is
also essential. In many cases, the “lonely” activist will join social media groups about the
specific (or general) issue that matters to her. Over a second phase, she may take part in
events organized through social media pages, meet other members and build real-life
long-term relationships. These one-to-one relationships are keys to long-term activism.

Social media encourage the creation and flourishment of global networks of people
sharing interest about some general issues. They make possible the creation of a
“community of activism” spanning across large geographical distances, and sometimes
also across time (as posts and groups do not get erased even after a long time span without
any activity). These networks are developed around multiple emergent and transient hubs
often without any apparent hierarchy nor leader. Fluidity and personal linkages
characterize these networks spanning across the Internet (Ganesh and Stohl, 2010).

In comparison with Europe, there are only a few “formal” transnational environmental
activists’ networks in East Asia. One of them is the Asia Pacific Greens Federation
(APGF), founded in 2005 in Kyoto (Japan). It works as an umbrella organization and its
members include the Japanese and the Taiwanese Green Parties. The activists [ met tend
not to be aware of the existence of such networks, or even not to have much information
about the activities of other activists in neighbouring countries. The activists and
organizations in Japan and Taiwan actively seeking support from outside their own nation
tend to look more at the Western countries. However, some interviewees who had the
chance to meet neighbouring nations’ activists had built long-term strong friendly ties.

Social media are used to reaching out to wide audiences and bring together people
with similar sensitivities. Yet, they seem to be largely inefficient at changing one’s
personal opinions or at engaging key players in a discussion towards concrete changes.
Indeed, social media tend to crystallize a social identity and comfort individuals in their
choices instead of stimulating them to self-cxamination and rational debates from a —
artificial — objective position. As always, changing people’s opinions can be done, but it
needs more than sharing some moving picture of polar bears and information on social
media.

Convincing other people about the importance of some change of behaviors or
policies usually takes one-to-one conversation. As we previously saw, the deeper reasons
pushing activists to act are not rationally balanced principles. On the contrary, they are
heavily emotionally charged ideals. And often, activists themselves are perfectly
conscious of some apparent contradictions in their worldviews. A long-term figure of
anti-nuclear activism in Japan, Green Action Japan leader Aileen Miyoko Smith, told me
about her two “internalized contradictory mottos”. On the one hand, she recognizes that
(the restarting of) nuclear power plants “can only be stopped together with everybody”.
But on the other hand, she is determined that “Even alone, I will do it!””, Through her
career in the anti-nuclear advocacy movement in Japan, she is often confronted to the
strict hierarchy of the administration that functions as “doors to prevent us to go higher
in the hierarchy”. Facing unshakable deterrent obstacles to change things, she is
constantly questioning her methods to figure out “how to stop this thing from happening”

9 « DA Tp—FETUMNRDDZ LASCEAR Yand “Hz LIS Too5%9 1™ Interview in Kyoto on

November 29 2017. Green Action Japan website: greenaction-japan.org/en

288

(referring to the restart of nuclear power plants and the prospect of another nuclear
disaster such as the Fukushima Daiichi Nuclear Disaster in 2011 and still ongoing).

She came to the conclusion that the best way of changing things was to change people
themselves, one person at a time. Instead of confronting people with scary global long-
term prospects and pointing out their dark role and their duties to act, it is more fruitful
to “find in each person what makes them happier and find a match™ with one own values
and reasons for activism. Aileen describes the long, smooth process of bringing one to
choosing the principle that “empowers you, nourishes you” and then becomes a core value.

Environmental decision-making comes down to a very personal and profound level
and goes to the core of the individual identity and guiding values. Thus, to influence one’s
decision-making in a long-lasting way, environmental activists need to find a common
ground with the person they are speaking with and touch her emotionally with their own
life stories. These one-to-one exchanges can shatter not only the person who might be
having a life-changing conversation, but also the activists themselves. As the issues they
are fighting for are lying at the core of their identities, it can be threatening to discuss
them with an unknown other.

3. Common vulnerability
All this brings us far away from rational philosophical or political debate about sets

of abstract moral principles discussed in a logical way. Some scholars worry that this
move away from the neutral, objective debate threatens the very basic democratic ideals
and may sign the end of the public sphere. But maybe, moving the debate to a more
personal level might bring it to a more accessible level:

“Abstract political debate is a (language) game, like aesthetic criticism,

and like the competence entailed in aesthetic criticism, its requisite

competence must be acquired. It presupposes immersion, experience and

perhaps some formal instruction. But as with aesthetic competence, these

formative experiences manifest a structured and unequal social

distribution”. (Crossley, 2004, 104)
Crossley notes that such competencies to abstract political debates are usually present
mainly in the “educated middle-class”. In the end, bringing the environmental debate on
a personal level through the personalizing lenses of SNS and one-to-one conversations
may be a more democratic move than elevating it to abstract philosophical realms. It
might also bring to light what is common to all of us and support the ongoing building of
a transnational public sphere based on personal interactions and relationships. From this
more optimistic perspective, the Internet and social media might preserve and extend “the
dialogical character of the public sphere in a potentially cosmopolitan form™ and improve
deliberative democracy (Bohman, 2004, 152).

More than political ideals, what binds us together globally are the intimate
desires and everyday life concerns that make us human. These do not only present us with
our sameness, but it also makes us intelligible to each other. Besides, the global
environmental crisis highlights the vulnerability and fragility to changes in our
environment of each of us, and of all of us as specie. Like any specie, if we, human beings,
are to survive in the long term, we inevitably need to adapt ourselves to unescapable
changes in our environment.
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Based on the commonness of our human vulnerability, I propose the following
reasoning as a draft of common global normative motivational structure about
environmental ethics. As humans living, we value our existence. Environmental
sustainability is a necessary condition for our existence. Furthermore, adaptability is a
necessary condition for our survival and environmental sustainability. On the conscious
deliberate level, creativity and better stimulation of ideas increase the chances of finding
the appropriate solution to a problem. On the more biological level, higher diversity leads
to better adaptability. Then, on the individual level, I suppose that maximizing one’s
diversity of experiences (physical, intellectual, emotional...) is stimulating ideas and
creativity. Tt follows that in order to reach a better adaptability, we need to foster the
diversification of experiences.

Given the value that we, human being, give to our existence, two normative
conclusions can follow. I call the first one “principle of curiosity”, as it normatively
encourages individuals to seck encounter and exchanges with diverse unknown others.
Indeed, as we saw before, it is encounters that build individual values in a long-lasting
and pervasive way. The second one, the “principle of freedom of thought”, refers to the
avoidance of dogmatic walls that exclude some experiences (including conceptual and
thought-experiences). Indeed, dogmatic walls would restrict experiences and be
contradictory with the principle of curiosity.

Yet comes the delicate problem of intervention. Indeed, what gives environmental
activists the “right to criticize” other people’s ideas and bebaviors? To some extent, for
many environmental issues, we could consider that the rights that activists have to live in
a clean and healthy environment, and to offer such a livable environment to their children
gives them legitimacy to criticize and oppose action from others that may thwart these.
As the political philosopher Matthias Risse writes: “reflection on ownership of the earth
leads to membership rights in the global order, and to human rights” (2012, 34). He
continues arguing for the responsibility of powerful entities such as states, NGOs and
universities to enforce these rights and build a common motivational structure. But these
cntities are composed of individuals, and in the case of NGOs, many of them are activists.

Envirommental activists criticizing some practices in their own culture are
sometimes accused by the dominant voices in that very “culture” to have been
“brainwashed” by external discourses (sometimes called “Western propaganda”). But the
very fact that they are disharmonious voices inside a “culture” shows its heterogeneity
and the difficulty to choose whose voice is most legitimate to represent the “authority”
about one’s cultural norms. Meanwhile, the environmental crisis and the subsequent
humanitarian crisis are pressing us to take concrete action. In the end, “we are stuck with
the necessity of passing moral judgement at the global level, and must create the
motivational structure needed to sustain such judgements” (Risse, 2012, 48-49).

Nowadays, due to globalization, we are all connected to other human beings. We
are connected through our shared environment, as air and water pollution do not recognize
national borders, nor does climate change. We are connected through the economic ties
of trade, which bring food to our tables and manufactured objects to our offices. And
finally, we are connected through the traditional media (newspapers, radio, TV), and the
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Internet and social media. We thus need shared moral standards applying to all human
beings.

And yes, like any of us, environmental activists are not fully coherent nor perfect
in their reasoning nor in their actions. Nevertheless, in Martha Nussbaum’s words, we
must not “indulge in moral narcissism when we flagellate ourselves for our own errors”
while others are and will suffer from the consequences of our non-action (1996, 1). By
voicing out their concerns about environmental issues in a variety of personal ways,
environmental activists are contributing to the building of a sustainable multicultural
community. They might also remind intellectuals and politicians that while they are
debating about the incoherence of some principles or facing conflict of interest to pass
some laws, environmental problems continue to unfold in many unexpected manners and
threaten our very existence.
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Session VIII Memory and Dialogues for Multicultural Democracy

Comparative War Memory of the Japanese Occupation of Southeast Asia
Kevin Blackburn,
Nanyang Technological University, Singapore.

The remarks of Southeast Asia’s leaders on their countries’ memories of the Japanese
Occupation regularly seem to bear out the often made observation that Southeast Asia is
different from Northeast Asia when it comes to remembering the Japanese Occupation.
Lee Hsien Loong, the Prime Minister of Singapore, when asked by Singaporean and
Japanese reporters about the ongoing ‘history wars’ of Northeast Asia while in Japan
during May 2013 commented: ‘We should move forward and not keep reopening old
issues. Because if we keep re-opening old issues it becomes more difficult to develop the
relationships and the co-operation which you need in order to thrive in the twenty-first
century.’!> When visiting Tokyo in May 2014, the Prime Minister of Singapore told
Japanese reporters that there is a contrast between the behaviour of nation-states ‘in
Southeast Asia where Japan has made accommodation and settled their war history with
the countries” and the actions of ‘China and Korea where this history has not really been

put behind you’."

Historian Wang Gungwu has argued that different histories have been at the heart of
explanations of the differences in the memories of the Japanese Occupation in Northeast
Asia and Southeast Asia.’” The main argument is that the decades of Japan assisting
Southeast Asian countries in their nation-building activities had greater impact on state
sanctioned collective memory of the war than the brief three and a half year period of
Japanese Occupation, although it was as brutal as the Japanese Occupation of Northeast
Asia with its own massacres, comfort women, and cruelties.'

Implicit in the view that Southeast Asia is different from Northeast Asia in its memory of
the Japanese Occupation is the assumption that there is some degree of uniformity on how
the wartime past is remembered in the Southeast Asian region. Does comparative study
bear out the notion of a uniformly subdued memory of the Japanese Occupation in
Southeast Asia? What are possible points of comparison? Perhaps a major point of
comparison could be: how have the Southeast Asian nation-states reconciled the
conflicting and diverse memories of the Japanese Occupation as direct memories of
individuals have been transformed into collective memories?

The State as an Agent of Reconciliation of Conflicting Ethnic War Memories in
Multicultural Democracies: Malaysia and Singapore

T.G. Ashplant, Graham Dawson, and Michael Roper in their study of war memory across
several continents describe the pervasiveness of how memories of direct experience
transition into cultural memories, or collective memories.!” In the countries of Southeast
Asia, the main facilitator of this transition has been the state, which has sought to fashion
its own narratives of the wartime past as tools for nation-building. In the democracies of
Malaysia and Singapore, the actions of the two states reveal how they have dealt with
their shared multicultural and multiracial pasts. Among the Southeast Asian countries,
these two nation-states offer excellent case studies for contrast of this process as they

293




30 aoussard ot ©3q JOU SEY seunwumIod Jeredss jo UONEULO} o) pulyeq 010§
SurALIp [e0I 9y} JeU} SLnSuUoWap ‘JoA2MOY ‘SOIpMUS [eoLIdWS PUB TeOLIOISIE "S[[T TRIO0S
plie O[UIou0IR ‘reonyijod Jo 20IN0S B SE wisI{eInnonjnt pue sjuexSiu jo81e) A[SUISeaIOUl
sowijod pue sonrjod jstndod “£191008 UL uonRuswSeIy SuneaId Ul 5[0l pasoddns si1 pue
WST[RIN[NOT)NT JO syordun o uo suonsenb punoie patiey U910 21 SOLIIUNOD ugadoIny
Aupul U1 WIST[BIN[NOR{NM UO SIIBGap juonny) 'sassaco1d reon[od pue [BI00S “OIUIOUOID
ur uonedionied jenbe osjuerend 0} IOPIO Ul soumotukse somod JO Suroueeqal a1y St
SIXQIUOD [BIN[NOT){N Ul SUOLE[3L onsidIouAs Suneaid 10} susmnbaraid g puodss
*§|O0YDS 18 $9AIBOSPEAY JO Sureom 9} U0 UB( YOUSL]
aif) JO 95D AU} UI 938 UBD M §E ‘s191[2q SNOLSI[DI sso1dxo pue 9JI] jeInnd ur aedionred
01 S oY) Jo uonezl[eal Sy} opadul $IWNIWOS UBD Ayrjenbs 1opuad pue WSHE[NISS
pajoadour  Ajguoim £q pendsur sarorjod popMSSYAl "UONRINPS 394 jesloAlun JO
yoroxdde £o1jod e U0 paseq 31e Kot 010U UDAD ‘SOTJLIOU OTULID pue onsinguy| Aq pades
swerqold 9y} 0} SANISUASUL U0 31T satorpod uoneonps ‘dueIsul 104 -noneyupwaTdurt
pue Supjew-£orjod Jo ssoooxd 2 Ul pajoIdiojul Kimoiieu 10 poIoudl uayo ‘I9AMOY
‘a1e Juswdo[eASp S[QBUIEISDS JO IA[qEUS UE S8 AISIOATD [RIMINO JO wonowoid ay) pue 1]
[eing[no Ul UoKe diopred 01 ySLI 9y} USIMIA] SUOI02UUOY pue aouspudapIaIul YL
JaowdojaAsp 10] aystbaraid
g Se 9] [ej[no ul ayedioned o3 YU oG aojueIens Jei) SWISTUBYIAM pue suonmusul
Juinoypduens pue Furysiqeise seambar juowdo[ossp o[qeurElsSns Jo I9[qeus UE se
2amnd Jo uonowoxd oy, ‘WOpPal) SE juourdoraAdp JO 2100 33 ST yRtyM ‘anjeA 0} UOSEI
© aaey ojdoad ay1] & PES] 0 oydoad 103 arqrssodu st 31 “JIf [BIMNO Bl ayedronied 03 Jysu
o Surzijeal A[ng INOGHM ‘pajoautooIeyul A1osO[0 “joAaMOY] ‘o1e Aoy ], "SBUTY} JUIRIP
om] 9¥1] punos Al j[& 10} quowrdooAsp S[qeUrEIsns 103 I9[qeud UL S AJSISATD [eIn)jno
gunjouroxd pue oy [erm[no Ul ayedionred 01 SUOAIIAS JO 11 o1 Surearueieny
UOISUIUIIP [RIN[ND
oy Supnjour GusWIAO[IASD UBINY JO s10adse (e Ul PUlyeq dUO Ou 9AES] O} uonIquie
S}1 $30IOJUIRI pue ‘SIYSTY [EIND pUE {81005 ‘ONUOUODH UO JUBUIAOD [RUOTEULISIU]
oy o ‘(®)1 ydeidered ‘GT SOV UL pojeIsuInuD Asnoraaid se “oJ1] [exmy[no ur ayedionaed
0} SU0AIA? JO 1YL 21 JO soueprodunr oY) swyeal epualy YL '9¢ ydeigeied pue L'}
120D DS Ul N0 398 $8 ‘SHAS YO I9]qeUd pue goneguao[dwy Jo SUedt ‘[eod Jounsip
® s OS[B 10q ‘ULIOU B AJUO JOU SE soead JO 9IMINO B PUE ANSIOAIP [BIM{ID 30 uonowosd
oty pue 10j joadsel UoO siseyduro s pUdSY oy ST IMER] DATIOUNISIP I9YIOUY
“S]OAD]
[euoOnjRU-¢NS PUE [euonjeu-eidns 2y} Se yons aouBUIaA0S 1IoWIdO[2AdP JO 2INJOAIYOIE
oY} 0} UonUINE I0W pred pue ‘suonelidse SAIRUWLIOISURY 210U powyBrysIy “Kypenbaur
JO uononpal Ay} uo siseqdure 1918918 © pooerd ‘ssooo1d UONEINSUOD ST U apdoad
10 5dn018 9SIDATP SIOUL PIAJOAUL sseooxd Suof S1YL, "S[E0D yuowdoeAa(] WHIHUS{[IA 1))
se yons s[eod juoudo[sadp pooife A[jeuoneuisul Ksnotaaid woij arpiedep juedIudis
e ypew juowdoreaa( SIGEUIRISHS 10 epusy (EOT Ui JO SPUI00MO puE ssaooxd ay],

gARURD) ‘ASIUNA 1K Suoaydyl

s3UNIAS
820 Ul WSHEIMRONINAL pue JuamdoAd( dqeulelsng 10} epuddVy 0£0T UL

yooadg 930uAd}]

Al

apsED BomYng Qﬁ’ ‘;E.ﬁ.c_’fs.l_“:’xﬂ 00‘81“00-6::. &
(£epuns) €1 gﬁ_éw:_:'ﬁ"}(_é('[ :
SwsorD) 081
(erunioy) yspug jo Ausiaanin) uud ng Sundy
HOISSTNOSI(T [BIAUID) (LR I-08 L]

SO661 21 SuLInp ANSS] UGWOA HIOFIOD) JO 9SS B 19nss] SIYT1Y URWNY UO 2SINOMSICT Lipo
(ANsIoAit) UOYIN) IUBI a;um_;[ :m;m:;;
Sewweosd o5e1Iay QOSTNI U SISNU0T AIOURLL §, RISy 1STH
(AusIaALuf) BMEZEURY]) OUBYEN 0};0&}{:13)1133(1;
LB18Y 15BAYIN0S JO uolednoog assurder ay Jo L1owAfy Jep saneredwo))
(uoneonpy Jo a1MNSU] [RONERN]) WINQNOB[Y UIADY] :13)1\38(1;
{&us1oa1up) A1) vA0SEN) OI0WNSIT OYES LIBYD
Kre1dowa( [eanymonnyy J1oj sandoei( pue LIOWRTA TIIA W0ISsag

0T LI-0F: ST

«BISY 1SBH UL WSIALDYY puUB SUIRIA-UOISION] [BIUSWUOIALT [B0)[NI-$S04)
(K1SIDAINY 010KY]) ZOUC] BUART : c

N I I de-T oyeadg

LIFPOI 910 3

LI9POIN 210y ' A1ousoday [eul] S,pUBUL ] paemu() SO861 3U1 Wol Aotod 1eafany] s,undef Fumjuioy
(AusIDALUry BTSO) OI0WERIIIYS ONRARY aveadg
(AUSI2AIUL BYOS) BIBNNY BUUBYOF [BYD

JUDHOIIALY pue ARID0WA( [N fI-TIA

LJSredwen  smowny-nuy,, s,guoeaeg u
SI00JSSEIN) 91 pue 29 Is} n: : : 3 gt st |
0 p UBLIBAOL) UBqI() 21ayds a1igngd Jeum[nonny ol pue sjuesSwy 1sum:f)'e SInOUINY|

. H 233

-------------------------- {AusIoAIun) WSEQRSIONL]) Oud) OyIyEY L], aoxeadg

251y § BISOUOPU] Ul Apms
D swazmn) sy uonedioneg pue soursslog, Suippmg 1y8y sy L 1edwo) 10N 0 .mlS{ u:;zupli)]

.................................. (Bpew l{erpuo SB][SJaAiuﬂ) Elluleﬂ HU!JQIBH :jg)leads
""" Ll aurddipiyg go ase) oy L sarovmoowacy wl sdigsusznyy SunenoSan
(Kusoatun a[es v o) FolA uot'l :jsxcad;
{Ausraun nysndy) w80 niog, ey
sEmpng Sunwuo)) pue uoneISIAl V-I1A U0ISS9g
0E:51-01°%1

a1eqap orgnd oy Jo sisk[eue ue :Aamamuau:jz!iji\\::‘nj![qnd e
(IQH_I,QP e ] 9t u;qlgm“‘&;lou;iu,, JO UOHONIISU0D2I 3Y T,
................................................ ~S p IEJSPQ& apnp!s‘laf\gun) uglaul[ns QJPUV :Jg)luads
LISTRINNOLN[] pue wstendutjin]d £q SUOISIIXE pue Suorsmouy,,
(AnskAlun) nysndy) munsey olif :1ayvadg

(o1mnsuy Juawdojeaa] [erONEONPY URIION]) WITY] SAYUI[ JlIeYD)

uonedNpy pue digsudznrdy q-1A




Proceedings

- Aoeioowaqg

eze|d ulllysiN AusiaAiun nysniy: eoeld , w‘ jeingnai3jniy

: . Y uo eoualayuo9

8L0g (‘'ung) g1 Aey - (ayl) o1 Ae:ereq S euoneusoyu]

sbuipaaroud

Aoeiroowaqg
1€in3nonniy
UO 92UdIdJUO09H)
jeuoneuiajzuj

Yolessay sadusidg [eloog pue saijiuewny abp3-6uiing asueapy
o1 weliboid Bumss-aido) ‘esusiog jo uonjowold ayj} 1o} A19100s uedep

International Conference on Multicultural Democracy




