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ABSTRACT 

This dissertation is an ethnographic study of the lives of Okinawan women and 

American military men involved in long-term intimate relationships. The United States 

military has maintained a large-scale presence in Okinawa, Japan's southernmost 

prefecture, since the Second World War, and more than 50,000 military personnel, 

civilian employees, and family members are stationed there today. Within Japan, 

Okinawa Prefecture consistently has the highest rate of international marriage, but unlike 

in the coimtry's northern urban centers, transnational sex and romance continue to be 

associated with the largely unwanted U.S. military presence. For their part, the 

individuals I interviewed eschewed such political symbolism, emphasizing instead the 

everyday successes and failures of living together and raising children, surviving in the 

military community, and building friendships and family relationships in off-base 

environments. Their stories speak volumes about on-the-ground relationships between 

Okinawans and U.S. servicemen, as well as processes of identity formation that blur the 

boundaries between on-base and off-base communities. 

On a conceptual level, the dissertation explores the military's impact on local 

processes of cultural production and reproduction. Specifically, it focuses on the 

transformation of popular ideas concerning intimacy and family, investigating (1) 

changing understandings of sexual morality, especially with reference to interracial 

relationships and broader conceptions of class difference; (2) the flexibility of ideas 

concerning family responsibilities and obligations, with particular attention to the ways in 

which American husbands and fathers are incorporated into actual families and 
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communities; and (3) the influence of military institutional concerns on local families as 

Okinawan military wives are integrated into the global U.S. military community. 

I argue that military-related social transformations can be discerned within the 

most intimate situations involving self, sexuality, and family. Furthermore, changing 

understandings of intimacy and family have become integral to formulations of 

Okinawan identity and difference, particularly through the appropriation of military 

transnational couples and their children as symbols of Okinawa's continuing subjugation 

to both the U.S. military and the Japanese nation-state. The dissertation concludes with 

questions concerning the impact of the U.S. military, conceptualized as a transnational 

institutional complex, on similar aspects of cultural production in host communities 

worldwide. 
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INTRODUCTION: LOVE AND MARRIAGE ON A GARRISON ISLAND 

It is a Saturday evening in August at the 21®' Century Park in Nago, a green area 

with walking paths, sports fields, an open-air stage, and a public beach, all located on 

land reclaimed from Nago Bay. Okinawan parents and grandparents lead children 

dressed in colorfril dragonfly-print festival outfits into the outdoor amphitheater, built to 

resemble the ruins of an ancient Okinawan castle. Teenagers wait for their classmates by 

the lantem-lit stalls selling yakisoba and roasted com, and young men hoist coolers of 

beer, their dates carrying picnic blankets to spread on the uncomfortable stone seats of 

the amphitheater. Friends and neighbors exchange greetings and gossip, remarking on 

the humidity and the forecasted arrival of a typhoon later in the week. Off to one side, 

ten young American Marines from nearby Camp Schwab gather around their petite 

Okinawan "culture guide" for an explanation of the evening's performance. 

An announcer takes the stage and declares the opening of the Nago Youth Eisa 

Festival, and a small troop of sanshin (Okinawan shamisen) players moves into position 

behind the microphone. Colorfully-costumed young men and women enter from the 

back of the amphitheater, beating out energetic sequences on drums and performing 

teodori (literally "hand dancing"). Toddlers in the audience mimic their movements, 

tapping time on toy drums, their older siblings pointing out friends and neighbors among 

the performers. The Marines make their way into the crowd and take seats next to a 

group of Okinawan men and women in their early twenties. By the end of the 

performance, the young people and the GIs are offering one another cigarettes, snack 
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foods, and cans of beer. The young Okinawan men half-jokingly challenge the GIs to an 

arm-wrestling match, and the girls look simultaneously flattered and embarrassed by the 

flirtatious attention they are receiving from the most brazen of the Americans. 

Framing the inquiry 

The United States military has maintained a large-scale presence in Okinawa, the 

southernmost of Japan's 43 prefectures, since 1945, when the largest and most deadly 

battle of the Pacific War was fought there.' Following the battle, the archipelago was 

placed under U.S. military stewardship, and American officials proceeded to transform 

the Ryukyus into a vast training groimd and base for forward-deployed American troops. 

Okinawa became known as the "Keystone of the Pacific," a location of utmost 

geopolitical importance in containing the spread of communism in Asia. In 1972, after 

twenty-seven years of foreign occupation, the islands reverted back to Japanese 

sovereignty, but the United States military continued to maintain a military presence in 

the prefecture. Today, more than 75 percent of the U.S. military bases in Japan are 

located in Okinawa Prefecture. 

Okinawa Prefecture encompasses much of the Ryukyii archipelago, a string of coral islands 
stretching from the Japanese island of Kyushu south and west to Taiwan. "Okinawa" is also the name of 
the largest island of the Ryukyu group. Flanked by the Pacific Ocean to the east and by the East China Sea 
to the west, the Ryukyus emerged as an important trading entrepot during the late H* century, and from 
that point forward, the region's central geographical location has continued to attract the attention of more 
powerful nations, including China, Japan, and the United States. The Ryukyus were formally incorporated 
into the Japanese state system as Okinawa Prefecture in 1879. In 1945, more than a quarter of the civilian 
population perished when U.S. and Japanese troops clashed on Okinawa's main island. 

^ The U.S. Department of Defense controls approximately 40 sites in Okinawa, including 
installations for the Army, Navy, Air Force, and Marine Corps (U.S. Department of Defense 2004). More 
than 50,000 U.S. military personnel, civilian employees, and family members are currently stationed in the 
prefecture (Okinawa Prefectural Government 2004). 
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Figure 1 
United States Department of Defense-Controlled Space in Okinawa (2004) 

U.S. Bases in Okinawa 

(Source: Okinawa Prefectural Government 2004) 
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Casual interactions between young American servicemen and Okinawans, like the 

above exchange that I recorded in my field notes in August 2001, have been 

commonplace throughout the postw^ar period. In fact, the ease with which Okinawans are 

said to handle daily contact with Americans is often cited as a primary example of 

contemporary Okinawan difference from "mainland Japanese."^ The local U.S. military 

leadership promotes troop participation in Okinawan community events - including 

attending local festivals, volunteering at local schools and retirement homes, participating 

in beach clean-ups, etc. - in order to stave off boredom among the troops and to improve 

the military's public image, which is decidedly negative due to perceived links with war 

and killing, local crime including murders and rapes, and the sex industry which 

flourishes outside the gates of the larger bases. 

Yet historically, military leaders have tended to discourage marriage between 

young GIs and Okinawan women, preferring instead to channel American servicemen's 

sexual desire into short-term physical relationships that won't distract from their militciry 

mission. Indeed, military men who married Okinawan women during the period of 

American occupation (1945-1972) spoke of numerous bureaucratic obstacles, including 

commanding officers and chaplains who encouraged them to "sow their oats" but warned 

against marrying the women they met on Asian tours of duty. Even today, military 

procedures for marrying "Japanese-nationals" remain bewilderingly complex (and 

expensive), while hiring the services of local Filipina sex workers is unofficially 

Physiological and linguistic differences are also invoked to explain mainland Japanese prejudice 
against Okinawans and local feelings of ethnic separateness. 
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condoned, not only as a "necessary" sexual outlet, but also as a way to prevent sexual 

violence against local women (Enloe 2000).'^ 

Okinawan intellectuals, politicians, and citizens groups have also construed 

romantic and sexual relations between U.S. military men and Okinawan women 

negatively, viewing military transnational couples and their children as an unpleasant, 

even shameful, byproduct of wartime devastation and foreign military occupation, as well 

as living symbols of Okinawa's powerlessness to revise the Status of Forces Agreement 

(SOFA) and rid the island of U.S. bases altogether.^ Above all, military transnational 

intimacy is stigmatized as a symbol of the moral degradation of local Okinawan 

communities, of individuals and families forced into unsavory work situations and 

^ Illustrating the military leadership's presumption that military prostitution in Okinawa serves to 
protect respectable women and girls from rape by U.S. military personnel, Admiral Richard C. Macke, 
commander in chief of the U.S. Pacific Command, responded to a journalist's question about the 1995 rape 
of a 12-year-old Okinawan girl by three U.S. servicemen with the comment, "I think it was absolutely 
stupid. I've said this several times. For the price they paid to rent the car, they could have had a girl" 
(quoted in Enloe 2000:117). Feminists in Okinawa and the United States responded to the Admiral's 
uncritical attitude towards military prostitution with outrage, eventually putting enough pressure on 
Department of Defense officials that Macke was persuaded to take early retirement with a demotion. 

The establishment of sexual entertainment districts outside of military bases in Okinawa is part of 
a much larger pattern of military prostitution that has developed throughout Asia and the Pacific wherever 
U.S. military installations are located. Indeed, prostitution is an ever-present aspect of off-base rest and 
relaxation for many American servicemen (Pacific Stars & Stripes 2001,2002,2004). Feminist scholars 
have argued that military prostitution has been institutionalized (through the establishment of segregated 
police-patrolled entertainment districts, official military and local government policies and procedures for 
containing the spread of venereal disease, etc.) as a prop for constructing a certain kind of militarized 
masculinity believed to be integral to the successful completion of military combat missions (Enloe 1989, 
2000; Lee & Lee 1995; Moon 1997; Sturdevant & Stoltzfus 1993; Takagi & Park 1995). Scholars and 
activists have also documented the material and discursive links between postwar U.S. military prostitution 
and the prewar recruitment of "comfort women" from Korea, China, the Philippines, and elsewhere to 
sexually service Japanese soldiers (Hicks 1994; Tanaka 2002). Moreover, military prostitution has been 
linked to present-day sexual tourism in Thailand and elsewhere and to the illegal trafficking of Filipina and 
Russian women to work in Japan's domestic sex industry (Hicks 1994; Field 1997; Enloe 2000; Stars & 
Sfripes 2003). 

' Certain revisions to the SOFA, promulgated in 1960 as part of the United States-Japan Security 
Treaty, have been made in recent years, due at least in part to the efforts of local protestors and politicians. 
Provisions regarding the treatment of U.S. military personnel accused of committing crimes, including 
those stipulating that all such persons be tried in U.S. military courts, for example, were amended in 1996 
to allow local courts of law to try accused military personnel. 
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personal relationships in order to survive on an island that has, since 1945, largely been 

appropriated for U.S. military purposes. For Okinawan women who cross the line by 

dating and/or marrying U.S. servicemen, these popular perceptions translate into 

prejudicial thinking, unkind treatment, and even blatant discrimination. 

Despite these pressures, a substantial number of Okinawan women continue to 

date and marry American military persormel whom they meet at community events like 

the Nago Youth Eisa Festival, in bars or night clubs, at work, and through introductions 

made by friends and family members. Okinawa Prefecture reports that local city, town, 

and village offices process approximately 200 marriages a year between American men 

and Okinawan women, giving Okinawa the dubious honor of being the Japanese 

prefecture with the highest rate of international marriage, as well as the highest rate of 

marriages involving Japanese women and foreign men, and the greatest percentage of 

American grooms {Okinawa Josei Zaidan 1999).^ But even these numbers do not 

capture the true scope of military transnational marriage in Okinawa. Not included in 

® In 2001, throughout Japan as a whole, the rate of international marriage reached an all-time high, 
with nearly 5% of the total number of registered marriages (39,727 of 803,287 total marriages) involving 
Japanese/non-Japanese couples. Nationwide, approximately 80% of international marriages involved 
Japanese men marrying foreign women (National Institute of Population and Social Security Research 
2003). To make straight comparisons between national statistics and the statistics available for Okinawa 
Prefecture, however, I will use numbers compiled for the year 1997. All of the following statistics are 
taken from research conducted by the Okinawa Prefectural Women's Foundation in the late 1990's 
{Okinawa Josei Zaidan 1999). 

In 1997, the rate of international marriage for Japan as a whole was 3.6% (28,251 of 775,651 total 
marriages). Only 26% of international marriages (0.9% of total registered marriages) involved Japanese 
women marrying foreign men. Approximately 4.9% of international marriages (0.18% of the total number 
of registered marriages) involved Japanese women marrying American men. 

The corresponding statistics for Okinawa Prefecture are as follows: The rate of international 
marriage was 4.6% (379 of 8,316 total marriages). Approximately 64.9% of international marriages 
involved Japanese women marrying foreign men. Approximately 54.4% of international marriages (2.4% 
of the total number of registered marriages) involved Japanese women marrying American men. 

In general, in Okinawa, the percentage of foreign grooms that are U.S. citizens continues to hover 
between 85% and 90%, while the national percentage has steadily declined since the 1950's and now sits 
below 20%. 
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these statistics are couples who fly to Guam, Hawaii, or the continental United States and 

marry there to avoid the extensive paperwork associated with military marriage overseas. 

Furthermore, records for marriages performed prior to reversion (1972) are scattered and 

incomplete. Okinawan encyclopedias estimate that approximately 400 marriages took 

place per year during the American occupation, but there is no way to confirm these 

numbers (Takushi 2000:17). It seems safe to assume, however, that legal marriages 

between U.S. military men and Okinawan women, from the end of the Pacific War to the 

present, number at least 15,000. Indeed, few families in Okinawa remain untouched by 

military transnational marriage. 

Through the lens of the experience of these individuals marginalized within the 

American military and Okinawan communities, this dissertation explores the impact of 

the prolonged U.S. military presence on Okinawan society. Although a significant 

amount of research has been done on the political and economic consequences of the U.S. 

military presence in Okinawa, studies focusing on culture and lifestyles are just 

beginning to appear.^ This dissertation joins the latter by focusing on the transformation 

of popular ideas concerning intimacy and family, a topic that has received scant scholarly 

attention since holistic village studies were conducted in Okinawa during the 1950's and 

1960's. Specifically, I investigate (1) changing understandings of sexual morality, 

especially with reference to interracial relationships and broader conceptions of class 

difference; (2) the flexibility of ideas concerning family responsibilities and obligations, 

^ For example, the essays included in two recent edited volumes concern local identity politics, 
citizenship issues, war memories, comedy, literature, popular music, and cinema (Hein & Selden 2003; 
Hook & Siddle 2003). For scholarly discussions of the U.S. military impact on Okinawa that focus on the 
political and economic consequences of American occupation and the continuing military presence, see 
Johnson 1999; Purves 1995-2001; Yonetani 2003; and McCormack 1999, 2003. 
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with particular attention to the ways in which American husbands and fathers are 

incorporated as members of actual Okinawan families and communities; and (3) the 

influence of military institutional concerns on local families as Okinawan military wives 

are increasingly integrated into the global U.S. military community. 

Early chapters trace the postwar reconfiguration of local understandings of 

difference, including ideas concerning race, class, and sexuality. I argue that, over time, 

these various aspects of identity have become increasingly associated with the 

"difference" of American military men and Okinawan women with whom they are 

intimate. Changing stereotypes of military transnational couples and their children have 

been deployed by Okinawans and American military leaders alike in an attempt to police 

the boundaries separating American military occupier from Okinawan occupied. Such 

stereotypes are complex representations fashioned piecemeal from a number of popular 

discourses, including those related to Japanese and American colonialism in Okinawa and 

other parts of Asia, personal and collective memories of war and U.S. military occupation, 

changing racial politics within the U.S. military institution itself, and the shifting locus of 

economic and political power between Okinawa, Japan, and the United States. Yet, such 

stereotypes masquerade as simple and self-evident representations of inherent, natural, 

and therefore unchanging difference, particularly within popular discourses concerning 

the "proper" construction of Okinawan selves, families, and communities. 

In the chapters that follow, I situate common stereotypes of military transnational 

intimacy in a historical framework, tracing the ways in which they link various aspects of 

identity, including race, class, and sexuality, to popular ideas concerning the U.S. military. 
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paying particular attention to the shifts in meaning that have occurred over time. I am 

also concerned with uses of this stereotypical imagery and analyze its deployment by 

various persons and organizations within a number of different public and private settings. 

As symbols of the penetration of U.S. military power into Okinawan society, intimate 

military transnational relationships have become a key node for the articulation of various 

discourses on Okinawan identity and difference. In the realm of identity politics, the 

popular association of such intimacy with the largely unwanted U.S. military presence 

has meant that images of Okinawan/U.S. military couples and their children have come to 

symbolize the negative effects of the bases on Okinawan society more generally, 

especially within the local, national, and international media (see, for example, Negishi 

2000; Larimer 2000; Sims 2000b). This interpretation of military transnational intimacy 

is also characteristic of politically-motivated groups and individuals within the prefecture, 

including local officials, feminists and anti-base activists, as well as individuals and 

Q 
organizations advocating for Amerasian children's rights. 

The individuals and couples I interviewed, however, eschewed such political 

symbolism, emphasizing instead the everyday successes and failures of living together 

and raising children, building friendships and family relationships in off-base 

^ The term "Amerasian" was coined by writer-activist Pearl S. Buck in the 1960's to denote children 
who were bom as a result of sexual relations between American soldiers stationed in Asia and local Asian 
women (Murphy-Shigematsu 2002). Although the term technically refers to all children bom to 
Asian/American couples, it carries cormotations of U.S. military occupation and illegitimacy. Several of 
my informants therefore found it subtly offensive, though no more so than other popular terms - for 
example, "ainoko" (mixed child), "konketsuj" (mixed-blood children), "hafu" (half foreigner) - that have 
circulated in Okinawa. The term "Amerasian" gained currency locally due to the activities of the Pearl S. 
Buck Foundation, which established an Okinawa office in the 1970's. The organization withdrew from 
Okinawa in the 1990's, but the label "Amerasian" has since been adopted by progressive-minded advocates 
and parents, including those affiliated with the Amerasian School in Okinawa, located in the city of 
Ginowan (Terumoto 2001). 
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environments, and surviving (even thriving) in the military community. Indeed, one of 

my main concerns throughout the dissertation is to trace the tension between 

public/popular images of military transnational intimacy and the narratives of personal 

experience shared by men and women who are involved in such relationships. 

In considering the stories of the people I interviewed, I explore not only the 

processes of marginalization that affect such couples, but also the processes through 

which many American military husbands and fathers become accepted as members of 

local Okinawan families and communities. Specifically, I consider the ways in which 

military transnational couples draw upon and manipulate popular discourses on the 

"Okinawan family" in order to legitimate their own choices and lifestyles. By making 

strategic use of normative ideas, these couples are tapping a powerful discursive resource 

in their efforts to achieve greater acceptance within Okinawan society. At the same time, 

by invoking and reworking popular discourses on the family, they are reworking ideas 

concerning what it means to be Okinawan. 

The processes through which American husbands become integrated into 

Okinawan society can be conceptualized in terms of a movement or shift towards greater 

identification with Okinawan lifestyles. At the same time, however, military 

transnational couples are exposed to military institutional discourses calling them to 

become members of the global U.S. military community. When couples express a 

determination to marry (despite opposition from parents and commanding officers), the 

military expects them to fulfill a long list of requirements that, in the case of the Marine 

Corps, includes medical examinations, attendance at a two-day premarital seminar, and 
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official approval from the senior overseas commander of the Marine Corps. Further 

analysis of overseas marriage requirements, especially the premarital seminar, reveals a 

concerted effort to interpellate Okinawan fiancees as "military" spouses with a particular 

set of family values and a particular gendered role in the worldwide U.S. military 

community. 

Within officially-sponsored wives' groups in Okinawa and on U.S. bases 

worldwide, Okinawan spouses are further initiated into the military community. There 

are books and lectures (complete with Japanese translations) that set out the correct 

manners and performance of a military wife, telling her how to dress, perform socially, 

how to cope with loneliness, how to survive a move, how to shop economically, and how 

to decorate a temporary home (Alt & Stone 1990). The pressure to conform is intense -

in the case of young officers' wives, they are led to believe that they can make or break 

their husbands' careers. The military's official rationale for all of this is to encourage 

"family readiness," the principle that military families must be ready at all times to do 

whatever is necessary for the serviceman's unit to successfully complete its mission. 

But the military's institutional logic is not necessarily shared by its individual 

members, from those in positions of leadership to the general rank and file.^ Here, 

' The United States military as an institution is a much more contested site than often has been 
assumed. Turf rivalries between the various branches of the Armed Forces and area commands fragment 
strategic and organizational interests. Add to this the multitude of different backgrounds and attitudes held 
by individual servicemen. Catherine Lutz has described the U.S. military personnel stationed at Fort Bragg 
as follows: 

Some of those in uniform are about to leave the service, disgusted; others are enthusiasts of army 
custom and discipline or ardent nationalists or true believers in the power of violence to get things 
done; yet others, pragmatists doing time to get college tuition (the number one reason given for 
enlisting). Some love the idea of American empire, others hate it with libertarian or democratic 
fervor. Some are part-timers, others lifers. They get socialized into units with different 
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Okinawan/U.S. military transnational families represent just one set of divergent 

interpretive perspectives within an organization characterized by a multiplicity of varied 

interests and perspectives. One strategy employed by transnational couples to further 

their own personal objectives, within the context of a military organization that penetrates 

deep into their personal lives, is to utilize their position at the legal and social margins of 

both the U.S. military and Okinawan communities, illustrating the ways in which 

disempowerment allows spaces for creative marginality (Lavie 1990; Tsing 1993). For 

example, couples spoke of a variety of strategies for avoiding the extensive paperwork 

associated with military marriage procedures. As I mentioned before, a significant 

number opt to get married in the United States, where the military has no say in the 

matter. Military transnational families also have a number of options when it comes to 

off-base housing and spouse employment that are not available to American/American 

military families stationed in Okinawa. Most importantly, perhaps, such couples are able 

to draw on the support of family and friends in the Okinawan community, expanding the 

opportunities and choices available to them should they decide to separate or retire from 

the military and settle permanently in Okinawa. In other words, military transnational 

couples are able to tap a number of different resources that allow them "to reposition 

their own identities to bend lines of power and create an altered space for self-

configuration" (Knauft 1996:168). 

"personalities" like the Airborne, Quartermasters, or Seabees. If many think of the army as 
monolithic, however, it may be because military propaganda suggests as much, with its images of 
soldiers all facing their flag, families, and enhanced future in united enthusiasm (Lutz 2001:234). 
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Taken together, the discussions that follow - concerning (1) the transformation of 

Okinawan understandings of sexual morality, especially with regard to relationships that 

cross boundaries of race and class, (2) the integration of individual American military 

husbands and fathers into Okinawan families and communities, (3) institutional attempts 

at incorporating Okinawan spouses into the U.S. military community, and (4) 

community-oriented strategies that military transnational couples adopt in order to assert 

their own needs and desires in the face of overwhelming military institutional power -

constitute a multi-focal look at certain of the piecemeal and layered processes of social 

accommodation that characterize the ongoing relationship between the local arm of the 

U.S. military and Okinawans. 

Conceptualizing the U.S. military as a transnational institution 

The primary theoretical contributions of this dissertation are two-fold: First, with 

regard to the U.S. military specifically, there has been a tendency among scholars to 

conceptualize the military community as a bounded, coherent social unit whose interests 

are determined by its identity as a national institution concerned with the defense of 

American interests at home and abroad. Research has primarily focused on the social 

organization of military units and installations, physical and psychological preparation 

for combat, and the problems associated with reintegrating veterans back into civilian 

society (Ben-Ari 2004; Simons 1999). Such work is premised on a military/civilian 

dichotomy, visually symbolized by the barbed-wire fences that surround most U.S. 

military installations. 
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John Hawkins' recently published ethnography of the inner world of U.S. Army 

communities in Cold War Germany, for example, falls into this genre (Hawkins 2001). 

Although Hawkins claims to have approached the isolated nature of U.S. military 

enclaves overseas as an ethnographic question, his analysis ultimately reproduces the 

standard military/civilian opposition. Hawkins draws on Erving Goffinan's notion of the 

"total institution" (Goffman 1961) to explain U.S. soldiers' feelings of isolation. For 

Goffman, the total institution is "a place of residence and work where a large number of 

like-situated individuals, cut off from the wider society for an appreciable period of time, 

together lead an enclosed, formally administered round of life" (Goffman 1961:xiii). 

Goffman goes on to contrast civil society with the total institution: "A basic arrangement 

of modem society is that the individuals tend to sleep, play, and work in different places, 

with different co-participants, under different authorities, and without an overall rational 

plan. The central feature of total institutions can be described as a breakdown of the 

barriers ordinarily separating these three spheres of life" (ibid:5-6). Hawkins argues that 

overseas Army communities resemble total institutions insofar as soldiers and their 

families work, live, and play primarily with one another and that the ideological supports 

for this system, at least in Cold War Germany, were grounded in the perception of 

imminent threat from the Soviet Union and a desire to achieve maximum "readiness for 

combat." 

While work within this genre has made important contributions concerning, 

among other things, the workings of power within military hierarchies and the 

psychological consequences of combat training, such an approach does not help us 
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understand the political, economic, and social processes involved in shaping the 

relationship between on-base and off-base localities and persons, an argument that 

Catherine Lutz has made with reference to military bases and base towns in the United 

States (2001).'° The standard approach is even more problematic in overseas locations, 

where U.S. military bases are often a legacy of war and/or colonialism, and U.S. military 

persormel relate to local persons within a sociopolitical framework defined by references 

to nation, race, and class difference. 

Studies of the U.S. military overseas have primarily been concerned with 

documenting and explaining the emergence of a local politics of protest against the 

military presence in locations such as Okinawa, the Philippines, and Puerto Rico 

(Arakawa 2000; Berry 1989; McCaffrey 2002). These works tend to interpret anti-base 

protest as an expression of anticolonial sentiment, and are important insofar as they call 

attention to the ways in which overseas military bases become potent symbols of 

American political and economic domination. However, such literature also tends to 

reinforce the perceived division between military and civilian interests and experiences. 

Lutz's recent work on "militarization," which she defines as "the contradictory and tense social 
process in which civil society organizes itself for the production of violence" (Lutz 2002:723), offers a 
model that integrates the military and civilian sectors and paves the way for a consideration of social 
processes that permeate society at large. For Lutz, processes of "militarization" involve an intensification 
of labor and resources allocated to military purposes, but also "a discursive process, involving a shift in 
general societal beliefs and values in ways necessary to legitimate the use of force, the organization of large 
standing armies and their leaders, and the higher taxes or tribute used to pay for them" (ibid.). In her 
historical ethnography of Fayetteville, NC, location of Fort Bragg, the largest army base in the United 
States, Lutz traces the 20* century growth of Fort Bragg, as well as widespread American beliefs 
concerning war-preparedness, describing how these forces have played upon and sustained Fayetteville's 
inequalities and social contradictions, particularly those associated with hierarchies of race, class, gender, 
and sexuality (Lutz 2001). Hugh Gusterson's study of the Lawrence Livermore nuclear weapons lab in 
Livermore, California (1998), and Edna Lomsky-Feder and Eyal Ben-Ari's edited volume on the military 
and militarism in Israeli society (2000) are two additional examples of recent anthropological work on 
militaries and militarization that attempt to move beyond the military/civilian dualism. 
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In a recent review, for example, Eyal Ben-Ari makes the following criticism of Katherine 

McCaffrey's ethnography of anti-military protest in Puerto Rico. 

The central image pervading McCaffrey's book is a world characterized by a 
struggle between the "good guys" and the "bad guys." This is precisely the same 
kind of world view that often characterizes U.S. military people (Kennett 1987; 
Shay 1995), but, in McCaffrey's case, the "bad guys" are members of the U.S. 
Navy. Indeed, so pervasive is this view that hegemonic voices - primarily of 
navy persormel - are all but silenced (Ben-Ari 2004:344)." 

Significantly, these "anti-base" scholars neglect mundane everyday exchanges 

(social, as well as economic) between U.S. servicemen and local citizens. I argue that 

these exchanges form an important basis for the formulation of complicated and 

contradictory attitudes towards the U.S. military and American servicemen in overseas 

locations. They also constitute an important site of transnational cultural production that 

has implications for Okinawans and U.S. military personnel alike. 

In the case of Okinawa, for example, more than 8,000 local persons work on the 

U.S. bases, where they have close personal contact (sometimes pleasant, sometimes not) 

with American servicemen and their families.'^ Thousands more work in the service 

economy catering to U.S. military consumers in off-base locations. On a purely 

economic front, approximately 30,000 receive rent money from the Japanese government 

Masamichi Inoue's recent discussion of local responses to U.S. military and Japanese government 
plans to build a new helicopter base in northern Okinawa offers a more nuanced interpretation of the 
multiple and often contradictory perspectives that converge in anti-base movements, although he too tends 
to silence military voices (2004). 

The U.S. military was the largest employer in Okinawa during the immediate postwar period. The 
number of employees was reduced from a peak of 30,000 to 7,000 during the 1970's, when Okinawa 
reverted back to Japanese sovereignty. The number of Okinawan employees (whose salaries are now paid 
by the Japanese government under the Host Nation Support agreement) has held steady at around 8,000 
persons in recent years (Arasaki 2000:125). 
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1 
for land occupied by U.S. Forces. Unquestionably, a significant number of Okinawans 

have been personally victimized by reckless and dangerous servicemen, and many live 

with the deafening noise of military aircraft. But many also speak of meeting American 

military personnel imder more pleasant circumstances. Throughout the island, but 

especially in places like Kitanakagusuku, Yomitan, Okinawa City (Koza), and Kin, 

where large U.S. bases are located, Okinawans are apt to see U.S. servicemen and their 

families at local restaurants, shopping malls, and community events. In addition, most 

Okinawans know numerous women who have dated or been married to American 

military men. These sorts of interactions are a striking, if little examined, part of day-to

day living in Okinawa. Yet, as in other overseas locations, the perception among both 

American servicemen and Okinawans is that U.S. military personnel and local persons 

live in widely divergent social worlds (Nelson 1987; Hawkins 2001; Yoshikawa 1996). I 

argue that standard approaches to the military as a national institution do not provide us 

with the analytical tools to explain such contradictions. 

In developing a conceptual approach to the U.S. military that accounts for the 

porousness of the boundaries that enclose military enclaves overseas, as well as the 

historically contingent and power-laden conditions that govern interactions between U.S. 

servicemen and local citizens, I have moved away from conventional ideas concerning 

" By no means does this "compensation" automatically translate into support for a continued U.S. 
military presence. The struggle over the military's forced expropriation of Okinawan land and over the 
fairness of rental amounts has been ongoing since the 1950's (Arasaki 1986). In 1982, one landowner 
began selling ons-tsubo plots of land (3.3 square meters), initiating a movement that ultimately produced 
more than 3,000 landowning anti-base activists. Discussing the "one-towfto landowner" movement, Hein 
and Selden have observed, "This tactic expanded the ranks of property owners protesting the expropriation 
of land for bases and also shifted protest towards a moral argument over symbolic property rights and 
collective quality of life rather than one over direct compensation for lost rights to farm or build on the 
land" (Hein & Selden 2003:6-7). 
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the miUtary as a national institution. In doing so, I have not so much removed the 

military from the purview of the nation-state, as I have opted to make use of an expanded 

definition of the state that encompasses both state institutions and civil society (Gramsci 

1971:257-264; Trouillot 2001). This approach foregrounds power relations that pervade 

society as a whole rather than limiting discussion to social organization on one side or the 

other of the military institutional divide. In more concrete terms, this dissertation puts 

forward the idea that U.S. bases in Okinawa represent a military institution that is as 

much a part of Okinawan history and society as it is a projection of American power 

abroad. Understanding the role of the "state" - and in the case of Okinawa, the United 

States and Japan are both relevant - thus entails an investigation of the shifting field of 

power relations within which local social and political realities exist. Applying this 

theoretical lens to the study of the U.S. military in overseas locations, institutional 

boundaries, like those symbolized by the barbed-wire fences dividing U.S. military 

personnel from "local-national" civilians, fall away to reveal broader processes of 

identity and difference at work in contemporary "host" societies. 

This brings me to the second major theoretical contribution of this dissertation. I 

have chosen to use the term "transnational" with regards to romantic and sexual 

relationships between U.S. military men and Okinawan women. I also refer to the U.S. 

military as a "transnational" institutional complex. By this, I do not mean that the U.S. 

military constitutes some sort of supra-national social or political entity akin to the 
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United Nations or the European Community (or even NATO).''* Nor do I wish to imply 

that American military men and Okinawan women, through their relationships with one 

another, are somehow able to transcend local and/or national modes of subjectivity and 

achieve unadulterated global citizenship. Rather, I adopt the term "transnational" in 

order to place emphasis on the dynamic processes of cultural production that are set in 

motion when military personnel and their spouses and children move across national 

geographical borders and other social boundaries, and develop relationships with local 

citizens. 

The theoretical literature on "transnationalism" is helpful for understanding the 

social conditions that shape such processes (Appadurai 1996; Gilroy 1993; Hannerz 1992, 

1996). In Arjun Appadurai's version, new cultural configurations are produced as global 

electronic mediation and mass migration "offer new resources and new disciplines for the 

construction of imagined selves and imagined worlds" (1996:3). In local ethnographic 

locations, "global processes involving mobile texts and migrant audiences create 

implosive events that fold global pressures into small, already politicized arenas, 

producing locality in new, globalized ways" (ibid.:9).'^ In the case of Okinawa, 

I do, however, want to note the multi-national composition of the U.S. military. Here, I refer to 
the substantial numbers of non-U.S. citizens who serve in the ranks. As of April 2003, there were 68,826 
foreign-bom individuals serving in the U.S. Armed Forces, representing just under 5 percent of the total 
active duty force (Migration Policy Institute 2003). Furthermore, active duty U.S. servicemen regularly 
train with soldiers from other nations in order to strengthen "interoperability" in times of crisis. For 
example, marines in Okinawa are sent to the annual Cobra Gold exercises in Thailand to train alongside 
members of the Thai, Singaporean, Philippine, and Mongolian Armed Forces. 

" Critics of Appadurai and other theorists of transnationalism have argued that formulations such as 
these are imprecise and unhelpful. Stanley Tambiah, for example, has observed. 

Despite their contributions to discerning some features of the postmodern condition, 
("transnationalism" theorists) do not help us adequately answer what a persistent anthropologist 
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American military men and their Okinawan friends, lovers, and wives (as well as their 

children) are a critical node of this sort of transnational cultural production, involving, 

among other things, the transformation of popular ideas concerning intimacy and family 

and changes in the social dynamics of actual Okinawan families and communities. Here, 

the reconfiguration of local understandings of difference, including conceptions of race, 

class, and sexuality, is central. Other specific examples discussed in this dissertation 

include retired American military men who care for their Okinawan wives' family tombs 

and Okinawan women who supervise their American military fiances' efforts at 

navigating the military's complicated system of overseas marriage procedures. 

By situating my work within the anthropological literature on transnationalism, I 

follow Appadurai and others in emphasizing the movement or flow of culture across 

national borders and other social boundaries. By focusing on cultural production on and 

around overseas U.S. military bases, however, I choose an ethnographic site in which the 

need for a careful analysis of power relations (including "state" power) is immediately 

obvious. A key premise of the "transnationalism" literature is that nation-states and 

powerful institutions are playing a greatly reduced role in the new global cultural 

economy. Appadurai writes, "The isomorphism of people, territory, and legitimate 

sovereignty that constitutes the normative charter of the modem nation-state is itself 

will ask: in these cultural mixings and exchanges, what ingredients, what mechanisms, what 
valuations are the dominant strands that produce the distinctively local flavor, the distinctively 
local syncretic patterning and social orderings, as well as the creative innovations? (2000:178-9). 

Susan Philips has likewise argued that while current anthropological conceptions of globalization and 
transnationalism have encouraged us to think about cultural movement, they have been less helpful for 
understanding how multiple interpretive perspectives come to relate to one another in the moment, in 
cultural practice (Philips 2004). 
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under threat from the forms of circulation of people characteristic of the contemporary 

world" (1996:191). The currently expanding operations of the United States military 

directly contradict this assertion.'® Indeed, the relative neglect of powerful global 

institutions (many of which have direct links to national governments and other sources 

of "state" power) is a weakness of existing theories of "transnational" cultural production. 

What does a focus on global institutions bring to the study of cultural production 

in local ethnographic locations? First, such an approach foregrounds issues of power. 

With regard to the U.S. military overseas, the effects of war and/or colonialism, the 

everyday consequences of host nation agreements, and the interplay of nation, race, and 

class emerge as important factors in shaping human relations, as well as the production of 

cultural meaning. Second, a focus on global institutions creates opportunities for 

controlled comparisons across worldwide locations. What kinds of cultural processes 

distinguish the U.S. military presence in Okinawa from its corresponding presence in 

Korea, Hawaii, Germany, or Saudi Arabia? What sorts of cultural coimections are 

created as military personnel and their families circulate from one post to another?'' 

Questions like these demonstrate the promise of ethnographic work that explores the role 

of global institutions in "transnational" cultural production. 

Not including the new installations currently being constructed in Afghanistan and Iraq, the U.S. 
Department of Defense owns or leases 5,543 sites worldwide, including 902 in foreign countries and 132 in 
U.S. territories outside of the fifty states (U.S. Department of Defense 2004). Mobile battleships, 
submarines, and spy satellites go even further towards creating "a grid of operations and surveillance that 
comprehensively covers the globe" (Lutz 2002:729). 

The military men that I interviewed in Okinawa reported having moved to a new permanent duty 
station every two years on average. Their duty histories included California, North Carolina, Texas, 
Florida, Alabama, Tennessee, Virginia, Nevada, Ohio, Korea, Vietnam, the Philippines, Saudi Arabia, Iraq, 
and mainland Japan. 
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Finally, I conclude this theoretical discussion with a note concerning my decision 

to focus on issues related to sex, marriage, and family. In her 1990 ethnography of 

Mzeina Bedouins living under Israeli military occupation, anthropologist Smadar Lavie 

describes the profound effect successive foreign military occupations have had on local 

identity in the South Sinai desert. 

The military occupation had penetrated Mzeini daily life so deeply and so long 
that it had become much more than soldiers, developers, settlers, and tourists 
impinging on the external political and economic relationships between the 
indigenous tribe and the state. The omnipresent occupations had permeated not 
only internal inter- and intratribal affairs, but also discourses as delicate and 
intimate as those between husbands and wives (Lavie 1990:6). 

In Okinawa, too, the constant presence of foreign military "occupiers," first the Japanese 

and then the Americans, has had a profound effect on the lives of local persons, 

penetrating the most intimate situations involving self, sexuality, and family. In the lives 

of military transnational couples and their children, I argue, one can see these broader 

1 ft 
"effects" of foreign military occupation most clearly. Military transnational intimacy 

not only demonstrates the permeability of the real and imagined boundaries that divide 

U.S. servicemen from Okinawans; it also represents, alongside the image of expropriated 

Here, I acknowledge an intellectual debt to political scientist Cynthia Enloe, whose ongoing 
analysis of military gender ideologies has become foundational for all scholarly work dealing with military 
sexuality (Enloe 1989, 2000). A number of other feminist scholars have documented the effects of 
militarized masculinity in communities surrounding U.S. military bases in Asia, including Saundra 
Sturtevant and Brenda Stoltzfus, whose account of the military sex industry contains a chapter on Okinawa 
(1993), political scientist Katherine Moon, whose study of a campaign to "clean up" the prostitution 
districts outside of U.S. bases in Korea reveals meaningful connections between local and international 
stances on military prostitution (1997), and Weinstein and White, whose edited volume explores some of 
the underlying ideological issues that affect both military wives and women who are themselves active duty 
members of the Armed Forces (1997). I have also been inspired by historian Ji-Yeon Yu's sensitive 
account of Korean military brides, based on interviews with 16 women who met and married American 
servicemen and then immigrated to the United States between 1951 and 1991 (Yu 2002). Okinawan 
journalist Takushi Etsuko has also published an informative volume containing a historical overview of U.S. 
military/Okinawan intimacy, as well as the personal histories of a number of Okinawan military brides 
living in the United States (Takushi 2000) 
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Okinawan land, one of the most powerful popular symbols of Okinawa's continuing 

subjugation to the U.S. military and the Japanese nation-state. Many of the men and 

women I came to know deeply resented being symbolically appropriated for political 

purposes. The stories they shared about their own experiences, as well as their responses 

to both derogatory and sympathetic public/popular discourses on military transnational 

intimacy, illustrate the complex connections between the broad-scale dynamics of rule 

and resistance and the intimate sites of implementation, what Ann Laura Stoler refers to 

in a Dutch Indonesian colonial context as "the affective grid of colonial politics" (Stoler 

2002:7). 

Gathering the data 

Research for this dissertation was conducted on the main island of Okinawa 

dviring a fourteen-month period, from August 2001 through September 2002. While in 

Okinawa, Nago City served as my home base, due in large part to the circumstances 

surrounding my formal affiliation with the Meio University Research Institute. Living in 

Nago had a tremendous impact on the course of this project, influencing not only the 

amount of travel I would have to do to conduct participant observation and interviews in 

the central region, but also the types of research contacts I was able to establish, the 

richness and breadth of my daily interactions with Okinawans and U.S. military 

persormel, and my own somewhat off-center perceptions of Okinawan history, culture, 

and society. 
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Nago City (population 55,000), popularly referred to as the "Gateway to 

Yanbaru," the sparsely-populated and naturally-abundant mountainous northern region of 

Okinawa, is an administrative unit that encompasses a number of towns and villages 

scattered between the east coast and west coast of the island, separated by sugar cane and 

pineapple fields and large undeveloped stretches of mountainous subtropical forest land. 

It is connected to Naha and other cities to the south by two commercial highways (Routes 

58 and 329 which trace the west and east coastlines respectively) and the Okinawa 

Expressway, a more direct high-speed toll road completed in 1975. Nago town, the 

administrative seat of Nago City, overlooks Nago Bay on the west coast of the island and 

th 
has been an important market town and commercial hub since the 14 century. Today, 

the town's central streets are lined with grocery stores, department stores, large franchises 

selling books and music, family-owned soba shops and bakeries, and the ever-present 

convenience store. While fishing, agriculture, and animal husbandry continue to be 

important, Nago is also home to the Orion Brewing Company, a cement manufacturing 

plant, a number of sugar refineries, a regional hospital, a large and well-used public 

library, a nursing school, an agricultural college, and Meio University. In other words, 

Nago's primary identity is not that of a "base town." 

Nevertheless, Nago has become a focal point for the contemporary anti-base 

movement, as plans are being drawn up for a new "floating" U.S. Marine Corps 

helicopter base to be built on the coral reef just offshore from Nago's Henoko district, a 

small settlement on the Pacific coast, across the mountains from central Nago. Since 

1957, Henoko has hosted Marine Corps Camp Schwab and the Henoko Ordinance 



36 

Ammunition Depot, and during the Vietnam era, the hilltop neighborhood adjacent to the 

base was transformed into a thriving entertainment district featuring restaurants, bars, 

strip clubs, and houses of prostitution. Entering this section of the village today, one is 

struck by the ghostly remnants of occupation-era prosperity. A large rust-stained sign 

reading "Yokoso Henoko shakogai e" (Welcome to the Henoko Entertainment Quarter) 

and "WELCOME BAR St." is followed by rows of box-shaped poured concrete 

buildings bearing faded lettering announcing the names of bars, tailor shops, and 

pizzerias, long-abandoned or now transformed into private homes. 

Figure 2 

Entrance to Henoko's Entertainment District (2002) 

(Photograph taken by the author) 
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Figure 3 

Bar Flamingo in Henoko (2002) 

(Photograph taken by the author) 

Figure 4 

Pizzeria in Henoko (2002) 

(Photograph taken by the author) 
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As I found while conducting fieldwork, numerous military transnational couples 

have made their homes in Henoko and other outlying districts of Nago City. Some of the 

American husbands are active duty U.S. servicemen who have opted to live "out in town" 

rather than commute back and forth to Camp Courtney, where the closest military family 

housing is located. Most, however, are retired or separated (having chosen not to reenlist) 

from the U.S. military and have settled permanently in communities in the north in order 

to be close to their wives' families, to take advantage of cheaper land and housing prices, 

or simply because they enjoy the laid back pace and the natural beauty of Yanbaru. 

These families are all but invisible to those who occupy the bustling cities of central 

Okinawa, where the U.S. military presence is more conspicuous. Indeed, although 

generally known to each other and to local townspeople, these couples tend to live 

outside of what is referred to as Okinawa's "military base culture." Perhaps for this 

reason, they represent a lacuna in studies of contemporary Okinawan society. 

Considered alongside the extensive participant observation and personal 

interviews I conducted in the central region, my Nago interviews and experiences have 

led to a richer overall view of local transnational intimacy. Taken together, the stories of 

my informants represent a wide range of experiences spanning five decades, much of the 

main island of Okinawa, and in some cases, years of living in the United States as well. 

During the course of the research, I employed three primary data methods: 

participant-observation, collecting official documents and media portrayals, and 

interviews. 
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Participating and observing 

Participant observation was conducted in a variety of sites, from the community 

events sponsored by the Nago City International House, to the formal seminars and 

workshops offered to Okinawan spouses on the mid-island U.S. military bases, to less 

structured observations at local beaches, restaurants, shopping areas, bars and clubs, and 

community performances and festivals. 

When I first arrived in Okinawa with my husband in August 2001, we moved into 

the dormitory at the Nago City International House, a facility built with money allocated 

for the G8 Summit, held in Nago in July 2000. During our two-month stay there, I built 

strong relationships with the on-site staff, as well as with local members of the Nago City 

International Friendship and Exchange Committee, who used the International House as 

their base of operations. These initial contacts and relationships proved invaluable for 

making further contacts in the Okinawan community, including transnational couples 

living in the northern region. The International House also coordinated exchange 

activities and events that brought Nago citizens together with U.S. Marine Corps 

personnel from Camp Schwab. 

Beginning in October 2001,1 participated regularly in a group called the Yanbaru 

Language Volunteers, consisting of Okinawans and foreigners living in the northern 

region who had some fluency in both English and Japanese. The Language Volunteers 

was originally established by the Nago International House to help with preparations for 

the Summit. As an "on-call" volunteer, I was often asked to provide interpretation and 

translation assistance at local community festivals and events, including the Tour de 
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Okinawa, the Uchinanchu Festival, and the Nago Cherry Blossom Festival. This 

volunteer work not only afforded me a convenient vantage point from which to survey 

the participants and spectators at the various community events attracting U.S. military 

personnel and their families, but it also provided opportunities for informal conversations 

with my fellow volunteers, a number of whom were in military transnational 

relationships themselves. During these events, I kept a notebook and pen close by to 

keep track of participant and spectator composition, as well as the sorts of interactions 

occurring between Okinawans and U.S. military personnel. I spoke with community 

members about their attitudes towards U.S. military personnel and their relationships 

with persons who had been married internationally. I also approached American 

servicemen in the crowd to ask about their experiences in Okinawa and their contact with 

Okinawans. These notes were later transcribed into my field notes computer files. 

Engaging in volunteer work proved a fruitful research strategy. In November 

2001,1 began to volunteer with a central-region playgroup for Amerasian children as well. 

Organized by the children's mothers, this was an opportunity for boys and girls who had 

no contact with their American fathers to interact with American volunteers - most of 

whom were active duty servicemen from the local bases - in an on-base environment. 

Three Sundays a month, I met the mothers and their children at one of the mid-island 

Marine Corps bases. One of the active duty volunteers would sign all of us on to base and 

escort us to a picnic area or the sports fields, where we would spend the afternoon 

together, playing with the children and talking informally. Many of these women spoke 

of unpleasant experiences with their children's fathers, but were determined to expose 



41 

their sons and daughters to American culture and native-speaker English so that they 

would grow up understanding both of their "heritages." After two and a half months of 

volunteering, the playgroup disbanded. Because I was never able to gain explicit 

approval from the Okinawan mother who originally organized the group, and because I 

did not use written consent forms with the mothers I spoke with, I draw on only the 

broadest of observations I recorded from this playgroup in the chapters that follow. 

Also in November 2001,1 made contact with a representative from the Family 

Team Building (FTB) office on Camp Foster, one of the larger Marine Corps bases in the 

central region. I called the FTB office and was immediately transferred to the staff 

person who organized and ran the Marine Corps/Navy "International Spouses Program" 

(ISP). She seem delighted with my interest and invited me to participate in the various 

ISP classes, workshops, and parties - meetings that were generally held four mornings a 

month - for the remainder of my time in Okinawa. Since I had no official authorization 

to enter the military bases, she arranged for a member of the staff to meet me at the gate 

to sign me on to base and escort me to the FTB office. Occasionally class would be held 

elsewhere - once we met at the Foster Chapel to cook a "real" American Thanksgiving 

dinner together, and another time, we convened at the Foster athletic facility to 

participate in a basic self-defense workshop. 

ISP meetings generally began at 9 a.m. and lasted until noon. During this time, 

the group of five to fifteen international spouses (almost all of whom were Okinawan 

women in their 20's and 30's) listened attentively to a series of presentations concerning 
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the military lifestyle, on-base family services, and American "culture."'^ Japanese 

translation was provided throughout by a young Okinawan military wife who had herself 

"graduated" from ISP the year before. Every forty-five minutes or so, a fifteen minute 

break was scheduled to allow the women time to stretch and socialize with one another. 

Personal conversations tended to drift from the topic of the preceding presentation to 

other conftising aspects of the military system, and on to more personal sharing of their 

lives with American military husbands. 

When I first started at ISP, the staff introduced me as a student studying 

international marriages in the military. They also explained that I spoke Japanese and 

that participants should feel free to talk with me one-on-one. I had received permission 

to tape record the sessions. At the beginning of each session, I reminded the participants 

that I would be tape recording, making it clear that I would turn off the tape recorder if 

anyone felt uncomfortable or if they wanted to discuss something that they didn't want on 

tape. No one ever asked me to turn the machine off. Over the months, I was eventually 

accepted as a regular member of ISP by both the staff and the women who attended each 

month. During the course of the fieldwork, I met approximately 40 Okinawein women 

married to U.S. military men through ISP. I subsequently arranged formal tape recorded 

interviews with five of these women (plus two husbands), which I describe in more detail 

below. 

The women attending ISP were newly married to American servicemen, most to enlisted men. It 
was explained to me that the majority of the wives were unknown to the Marine Corps because they had 
not gone through official channels when getting married and were therefore not "command sponsored." At 
the time, the staff was working on better ways to advertise the program. Though they had posted flyers in 
the Personal Services Centers on each of the bases and at the commissaries, most of the women indicated 
that they had learned about the program from friends. 
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Participant observation at the ISP meetings was crucial to the success of this 

research. First, it expanded my network of Okinawan military wives. Of the five women 

I interviewed one-on-one, I developed close personal relationships with two. They 

invited me into their homes, introduced me to their spouses, and included me in family 

activities. Second, my involvement with ISP led to further contacts within the U.S. 

military/U.S. government community, including the persons in charge of the mandatory 

Marine Corps/Navy Premarital Seminar and the Kadena (Air Force) Family Life 

Education and Assistance Programs, as well as the Vice Consul in charge of immigration 

at the U.S. Consulate's office in Naha. Third, the content of ISP classes and workshops 

greatly expanded my knowledge of military life. Not having any personal or family 

background in the U.S. military, I initially came to ISP with only the vaguest 

understanding of life "inside the fences." Listening to and understanding the formal 

presentations given by the FTB staff and the informal conversations of the Okinawan 

participants was indispensable for learning the kinds of experiences new military spouses 

were having in U.S. military communities in Okinawa and elsewhere. Finally, the 

women I met at ISP provided important points of comparison and contrast with the 

separated (separated from the military) and retired military couples I was meeting in 

Nago. 

In the spring of 2002,1 extended my participation in on-base locations. In March, 

I attended the Marine Corps/Navy premarital seminar and tape recorded the proceedings. 

I describe this experience at length in Chapter 5. Tapes from the premarital seminar were 

fully transcribed; tapes from ISP were selectively transcribed -1 focused primarily on 
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less formal conversations between the wives, seeing no need to transcribe the 

presentations because much of the material was duplicated in printed pamphlets and 

worksheets that were handed out. All tape transcripts and printed materials were data 

coded in a thematically-organized index. In April and May 2002,1 sat in on a series of 

classes and workshops on Kadena Airbase, including a one-time International Spouses 

seminar, ESL classes, and a Couples Communication seminar. I was not granted 

permission to tape record the workshops I observed on Kadena. The civilian 

administrator of the Family Support Center explained to me that the Air Force legal 

office had determined that I could observe the sessions without applying for formal 

permission from the regional command, but that tape recording would necessitate a 

lengthy paperwork process and that permission would likely be denied due to the recent 

events of September 11, 2001. I took copious notes during these sessions. My notes 

were then transcribed and coded into my thematic index. 

In addition to the kind of participant observation I was doing at the Nago 

International House, the Amerasian playgroup, and the International Spouse workshops 

on Camp Foster and Kadena Airbase, I also conducted less structured observations during 

trips to the supermarket, the beach, restaurants, shopping malls, museums and war 

memorial sites, bars and night clubs. My husband and I even attended an OkinawanAJ.S. 

military wedding party at the Butler Officers Club. I had met the groom, an officer 

assigned to Camp Schwab, through my participation in the Nago International House's 

activities. 
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In late October 2001, a retired military member of the Yanbaru Language 

Volunteers sponsored my application for a guest pass for Camp Schwab, which allowed 

me to enter the Camp and use the library, the restaurants, and the recreation facilities. 

Most of the Marines I met there were young enlisted men on short one-year tours. A 

number were married (their wives remained behind in the United States), but most were 

single. Several had Okinawan girlfriends. I also met and spoke with a number of 

Okinawan men and women who worked and "hung out" in the food court, the USO, and 

the enlisted and officers clubs. Additionally, I met several American men who were 

former military personnel, now working civilian jobs on-base. Without exception, these 

"local hires" were married to Okinawan women. Taken together, my Camp Schwab 

contacts provided important insights concerning everyday interactions between American 

GIs and young Okinawan women in the northern region. 

In general, my field notes from my life in Okinawa constitute a rich source of 

documentation concerning the social environment of military transnational intimacy, 

especially in northern Okinawa but also in the more densely populated central region. 

They were particularly detailed during the early part of the research period, but tended to 

thin out as I became more involved in conducting personal interviews. 

Collecting official documents and media portrayals 

To supplement information gathered through participant observation and 

interviews, I collected official and private studies of military transnational marriage, 

divorce, and children from both Okinawan and U.S. military sources. One important 
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source of data was the "Handbook of Japanese-American Marriage, Divorce, and 

Children - Results from the Investigation of Women's Problems Deriving from the 

Presence of the American Military Bases," published by Okinawa Prefecture in 2001. I 

was also fortvinate enough to receive a number of different descriptions of the research 

(and a summary of the resulting data) that this booklet was based upon from Okinawan 

researchers involved in the project. Other important Okinawan data sources included (a) 

articles concerning military transnational intimacy and family from Okinawa's two major 

Japanese-language newspapers, the Ryukyii Shimpo and the Okinawa Times, as well as 

the online Yomiuri Shimbun and the Japan Times, (b) published books concerning the 

educational difficulties and popular biases faced by Amerasian children, and (c) 

demographic and other statistical data about the U.S. bases and military persormel (both 

active duty and retired/separated) residing in Okinawa Prefecture from the Prefecture 

Base Affairs Office and the Nago City Planning Desk. 

From the military side, I collected official materials pertaining to overseas 

marriage and divorce, including the official military orders governing marriage in 

overseas commands and two chaplains handbooks for running the military's mandatory 

premarital seminar, one that was in use while I was doing fieldwork and the other from 

the early 1980's. I also collected English and Japanese language pamphlets and 

worksheets distributed at ISP meetings and at the Air Force workshops and seminars 

offered to Okinawan military spouses, and searched the websites of Stars & Stripes and 

the local English-language newspaper, Japan Update, for articles concerning military 

transnational intimacy. Finally, I assembled recent Base Structure and Manpower reports 
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posted on the U.S. Department of Defense's website. Such reports provided official 

information concerning the number of facilities and military personnel from each branch 

of the Armed Forces stationed in Okinawa. 

The purpose of this kind of data collection was fourfold: First, printed materials 

were a valuable source of detailed demographic and other statistical information; second, 

they provided important information about marriage and divorce procedures, immigration 

and residency issues, as well as legal issues concerning work, citizenship, and SOFA 

status; third, they provided important points of comparison and contrast with the verbal 

accounts of the men and women I interviewed; and finally, they contained fiirther clues 

about the broader social envirormient within which Okinawan women and U.S. 

servicemen meet, date, marry, and divorce. In analyzing these materials, I noted the 

ways in which Okinawan and U.S. military sources characterized and classified intimate 

Okinawan/American transnational relationships, what legal and social obstacles seemed 

to be emphasized, and what kinds of advice were offered to military transnational 

families. Printed materials were read, data coded and filed by theme, and added to my 

thematic index. 

Interviewing 

I conducted a number of different kinds of interviews in Okinawa. During the 

early months of research, I met with individuals who were considered experts on military 

transnational marriage and family: Hirata Masayo (a social worker and former director of 

Intemational Social Services Okinawa, now affiliated with the Okinawa Prefecture 
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Women's Center [Tiruru]), Betty Hoffman (a long-time American resident of Okinawa 

and former director of the Pearl Buck Foundation's Okinawa office), Takushi Etsuko (an 

Okinawan journalist who has published a book about Okinawan military brides living in 

the United States), Nakama Tetsu (a translator who has worked with military 

transnational couples for nearly five decades, beginning in the 1950's), and Midori 

Thayer (the principal of the AmerAsian School in Okinawa), among others. In each of 

these cases, initial contact was made by a third party - often a professor from Meio 

University or the director of the Nago International House - who introduced me, 

explained about my research project, and then asked the expert to help me as a favor to 

them. This is a prime example of what Bestor, Steinhoff, and Bestor have referred to as 

"the standard Japanese cultural practice of borrowing trust from other people in order to 

gain access to a new situation" (Bestor, Steinhoff, & Bestor 2003:14). 

I approached these interviews as opportunities for requesting advice and guidance. 

"My name is Rebecca Forgash. I am doing research on military transnational intimacy. I 

would like your advice on how to go about researching this topic. Where should I go? 

Whom should I talk to? What kinds of questions should I ask?" Expert interviewees 

responded favorably to this approach, primarily, I believe, because I was placing myself 

into the role of student and the interviewee into the role of teacher, a relationship which 

emphasized the knowledge and generosity of the expert. From these interviews, I was 

able to elicit much general information about my topic. More importantly, I was able to 

ascertain which questions were most relevant for which expert and why. This kind of 

knowledge became very important as I began to try and make sense of the ways in which 
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discourses on military transnational intimacy are utilized by local community 

organizations and political groups. The individuals I interviewed and the organizations 

they represent are key producers and distributors of popular images of military 

transnational intimacy within the Okinawan community. 

I did not tape record these interviews. At the time, I felt that the presence of the 

tape recorder would jeopardize the teacher-student relationship I was trying to cultivate. 

Instead I took notes in English (inserting Japanese phrases here and there) as we talked 

and then filled in the details later. In retrospect, I would have liked to have recorded 

these interviews, not only to capture those details that I was not able to remember when I 

returned to my notes, but also to listen more carefully for the precise language that was 

used to characterize and categorize military transnational relationships, especially in 

interviews that were conducted completely in Japanese (approximately half). 

In addition to expert interviews, I scheduled brief exploratory meetings with eight 

individuals (three American men and five Okinawan women) involved in military 

transnational relationships, whom I met early on. I began these interviews by explaining 

my research interests and sharing a list of potential questions. Interviewees looked the 

questions over, commented on the ones that interested them the most and suggested other 

issues for me to consider. Several also suggested ways to advertise my research and find 

additional couples to interview. One former military man, for example, suggested that I 

post notices at places frequented by Okinawan military spouses, such as the commissaries, 

waiting rooms at Lester Hospital, etc. I did post a notice requesting interviews at the 

FTB office on Camp Foster, but ultimately, third-party introductions, acquaintances made 
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while doing volunteer work or on-base participant observation, and even chance 

encounters proved to be a much more effective means for finding potential interviewees. 

Again, I chose not to tape record these exploratory meetings in order to allow more time 

for trust to develop between myself and the individuals I was meeting. All but one of the 

eight individuals who participated in these exploratory meetings subsequently agreed to a 

formal tape-recorded interview. The eighth individual agreed to talk to me about her 

relationship and signed a written consent form, but asked that I not tape record our 

conversations. Thus all eight were eventually included in my final interviewee group. 

Finally, the true heeirt of my data collection centered on a series of semi-structured 

personal interviews with 38 Okinawan women and American men who were at the time, 

or had previously been, involved in military transnational marriages. Interviews were 

arranged for times that were convenient for the interviewee and in locations of their 

choosing. Just under half of the initial interviews took place in the interviewees' homes. 

Other locations included restaurants, coffee shops, public sitting areas inside shopping 

malls, the FTB office on Camp Foster, the International House in Nago, and my office at 

Meio University. I interviewed each individual one or more times. Approximately 

twenty I met repeatedly, and several became personal friends with whom I continue 

social relationships today. In addition to face-to-face interviews, three participants living 

in the United States (who had heard about my project from a friend in Okinawa) 

commimicated with me solely through written correspondence. 

I beg£in semi-structured interviews with a brief description of my research project 

and then explained that my university required participants to sign written consent forms. 
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I presented the forms and explained the main points involving confidentiality, voluntary 

withdrawal from the project, etc., and asked interviewees to sign. Having been informed 

by researchers in mainland Japan and Okinawa that Japanese interviewees might look 

upon these culturally unfamiliar written contracts with suspicion, 1 attached a brief 

Japanese language summary to the consent forms apologizing for the formalism of the 

document, explaining that it was required by my university's Human Subjects Committee, 

and summarizing the content in simple, straightforward language.^*^ Fortunately, most of 

my informants had extensive experience with American-style legal contracts through 

their dealings with the military, and no one seemed surprised by my use of consent forms. 

1 also asked each interviewee to fill out a brief demographic questionnaire 

requesting information regarding age, race/ethnicity, educational background, household 

income, marital history, and history of military service. Japanese language 

questionnaires were distributed to native speakers of Japanese, English language 

questiormaires to native speakers of English. Later, a database was constructed with the 

data from these questionnaires (see Appendices A and B). 

In a paragraph concerning ethical issues that come into play when conducting field research in 
Japan, Bestor, Steinhoff, and Bestor discuss the difficulties associated with the use of written consent forms: 

Most authors emphasize the need for introductions from a third party in order to obtain research 
access. Whether the introductions are for permission to conduct participant observation or to 
interview individuals, they ensure that the human subjects of the research understand its purpose 
and range and have given their informed consent to participate, even if the researcher does not 
return home from Japan with a folder of legalistic signed documents of consent. In a society 
where the careful cultivation of interpersonal trust is given far greater weight than formal contracts 
and where written contracts often are viewed with distrust, there are many research situations in 
which American-style legalistic consent requirements would not only be culturally unfamiliar, but 
would call into question the researcher's cultural understanding and trustworthiness" (Bestor, 
Steinhoff, & Bestor 2003:14). 
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The interviewee group consisted of 38 individuals (24 Okinawan women and 14 

American men), most of whom were married at the time of the interview. In eleven cases, 

I interviewed both husband and wife (interviews were conducted separately in all but two 

of these cases); my database therefore contains a total of 27 respondent sets. Within this 

population, all of the women were bom and raised in Okinawa, while the men had 

initially come to the island as active duty members of the U.S. Armed Forces. The 

majority had been officially stationed in Okinawa; several indicated that they had been 

en-route to war in Vietnam. All but four of the interviewees lived in Okinawa full-time 

during the period of research. Of the 38 individuals that I interviewed, nine persons 

(three women and six men) indicated that they had been married before, with three of 

these prior marriages counting as Okinawan/American military transnational marriages as 

well. Additionally, two women listed their marital status as divorced, one woman was 

engaged to be married, and one woman identified herself as a widow. Only three 

interviewees (all women) indicated that they had previously been involved in an 

Okinawan/American military transnational marriage that had ended in divorce. 

Interviewees ranged in age from 21 to 69. The age spread was fairly even for 

both men and women, although I did interview a larger number of women in their 

twenties and thirties due to my involvement with ISP. About a third of the respondents 

had married prior to reversion (1972). Two-thirds of those who married after reversion 

had married within the past ten years. Of the total number of military transnational 

marriages (including prior marriages), sixteen (57%) involved white servicemen, four 

(14%) involved black servicemen, two involved Japanese-American servicemen, one 
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involved a Filipino servicemen, and one involved a husband who identified himself as 

"racially mixed."^' In over half of the respondent groups, the husband was currently 

active duty; the remaining husbands had either gotten out of the military short of 

retirement or were collecting a retirement pension. Over half of the total number of 

marriages (including prior marriages) involved men with experience in the Marine Corps, 

followed by an equal number with experience in the Navy and the Air Force, followed by 

a small number with experience in the Army. Two-thirds of the marriages involved 

enlisted men; the remaining one-third involved officers. I have used pseudonyms and 

altered identifying characteristics when referring to all interviewees throughout the 

dissertation. 

Appendix A contains a list of my 38 primary informants, listed by pseudonym, 

with additional information about gender, age, marital status, eind other demographic 

information. Appendix B contains information about these informants' relationship to 

the U.S. military. 

Interviews proceeded in a semi-structured way. I asked open-ended questions 

about the interviewee's personal and family history, as well as their experiences in long-

term military transnational relationships. I asked about first meetings, first impressions, 

courtship, family reactions, the decision to get married, marriage procedures, and married 

life. I elicited information about communication, everyday life on- and off-base, children, 

work, friends, community, and future plans. I always ended interviews with a question 

Four of my respondents (14%) did not provide information about the husband's race/ethnicity. 
Within the U.S. Armed Forces as a whole, 63% of enlisted men and 83% of officers are listed as White; 
22% of enlisted men and 8% of officers are listed as Black; 9% of enlisted men and 4% of officers are 
listed as Hispanic; and 6% of enlisted men and 5% of officers are listed as Other (U.S. Department of 
Defense 2003c). 
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about how the interviewee characterized his or her relationship, and if he or she 

considered it an "international marriage." Interviewee responses frequently consisted 

of a series of narratives describing specific past actions and experiences, followed by 

general statements relating their current outlook and/or lessons learned. Interviews lasted 

from forty-five minutes to three and a half hours, with an average interview time of about 

seventy-five minutes. 

Interviews with 26 informants were tape recorded, fully transcribed, data-coded 

by subject, and indexed. Materials for the three informants who communicated with me 

exclusively through written statements and letters were coded and indexed in the same 

way as tape transcripts. Interviews with the remaining nine participants were not tape 

recorded - four individuals met with me numerous times and gave their oral consent to 

participate in the project, but had left Okinawa by the time I started conducting formal 

tape-recorded interviews. An additional five persons signed written consent forms and 

filled out demographic questionnaires but asked that I not tape record our conversations. 

One couple later told me that they had not wanted to admit on tape that they had begun 

dating while the husband was still married to his first wife. Another woman expressed 

concern that the tape recorder might intrude on the warm and open personal relationship 

we had developed. I took detailed notes when interviewing these eight participants. 

Again, my notes were data coded by subject and indexed, in the same way as the tape 

transcripts and written statements. 

In Japan, the term kokusai-kekkon (international marriage) is a buzzword that appears with great 
frequency in the media. Many of my interviewees, however, did not feel comfortable using this term to 
characterize their own marriages because it implied a kind of exceptionalism or deviance from the norm. 
Within their marriages, they insisted, they encountered many of the same issues as Japanese/Japanese or 
American/American couples. 
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Finally, during the course of my research, I also interviewed two women from 

mainland Japan who were married to U.S. military men stationed in Okinawa and eleven 

individuals (Okinawans, Americans, one Canadian, and one Swede) who were living in 

Okinawa and were involved in transnational relationships, but were not affiliated with the 

U.S. military. I conducted these interviews in much the same way as the personal 

interviews described above, and coded and indexed the transcripts. In analyzing this data, 

I noted interviewees' perceptions concerning the impact of the U.S. military presence on 

their own relationships, and any major discrepancies between this group of interviewees 

and the military-affiliated group. Emerging out of this data was a sense that military 

affiliation did make a difference, as did the gender makeup of transnational unions. 

This last group of interviewees is not included in my database of interviewees in military 

transnational marriages. 

Methodological issues 

9/11 and official permissions 

In September 2000, one year before commencing fieldwork, I v^ote to my senator 

to request help with gaining access to Marine Corps installations in Okinawa, especially 

to the on-base Personal Services Centers. Three months later, I received a letter from the 

United States Department of the Navy (addressed to my senator rather than to me 

personally) indicating that "Secretary Cohen" and the "Camp Commanders" at two 

installations had agreed to provide access and minimal support during my stay in 

Included in this group were two couples in which the Okinawan partner was male. This seemed to 
change the dynamics of interactions between the couple and the Okinawan extended family tremendously. 
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Okinawa. In layman's terms, this meant that the Marine Corps was making it clear that 

my travel to and from Japan would in no way be connected to the mission or frmction of 

the Armed Forces. My stay in Japan would therefore be contingent on receiving a 

Cultural Affairs visa from the Japanese government. I would be allowed to conduct 

interviews in on-base locations, but would not be able to use the base exchanges, 

commissaries, movie theaters, or other recreational facilities, and I would have to 

coordinate access on and off the camps with the local officer in charge of such matters. 

The letter also stated explicitly: 

Finally, Ms. Forgash has initiated contact with a local university that may afford 
her the opportunity to conduct interviews with local national females, off base. 
Presently, there are no orders or regulations in place that would preclude Ms. 
Forgash from conducting her interviews with service members, off base, in the 
local community. 

Upon arriving in Okinawa, I wrote to Marine Corps Headquarters and asked for 

the name and telephone number of the individual with whom I was to coordinate access 

on and off the bases. On September 10, 2001,1 received this reply: "Dear Ms. Forgash, I 

received your email concerning research on USMC installations in Okinawa. 

Unfortvinately, I have to go overseas for the information you requested and, upon receipt, 

I will pass it on to you." The letter was signed by the head of the Office of Legislative 

Affairs Correspondence at Marine Corps Headquarters in Washington, D.C. 

On the following evening, September 11, 2001, as the first major typhoon of the 

season prepared to come ashore, the U.S. military bases on Okinawa were placed under 

lockdown when news of the attacks on the World Trade Centers in New York reached 

military officials and the public. Throughout the following days, the Armed Forces 
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Network (AFN) television channel repeatedly overlaid continuous news coverage from 

the United States with a message that all installations in Okinawa were at "Force 

Protection Level Delta," the highest state of alert occurring when a terrorist act has or is 

expected to happen. The message instructed all persoimel to return home and await 

orders. 

The following weekend, the streets of Okinawa were devoid of American 

servicemen, even after the typhoon had passed. An American friend from the 

International House warned us not to go near the bases. He had heard from the librarian 

on Camp Schwab that all persons approaching the bases were being treated as potential 

terrorists. New barricades and thorough car searches had slowed traffic into the bases to 

a near halt, and civilians without military ID cards were not being allowed entry at all. 

Meanwhile, Okinawans began talking about what the recent events would mean for the 

local economy. Already, tourists from the Japanese mainland were canceling trips to 

Okinawa in droves because the U.S. installations made Okinawa a significant military 

target. People on the streets looked stunned and worried. I never heard from Marine 

Corps Headquarters in Washington, D.C. again, despite sending a number of additional 

letters requesting fiirther information about the status of my request. 

Anthropologists studying the U.S. military face a number of logistical hurdles 

including problems with access like that described above. Additionally, a dearth of 

ftinding available for projects on the military £ind other institutions of power (amply 

demonstrated by Robert Rubenstein [2003] with regards to the National Science 

Foundation's Linguistic and Cultural Anthropology programs), and a general 
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misunderstanding and mistrust of ethnographic methods by those in positions of power 

within the military impede anthropological research. In terms of access, Margaret Harrell 

has written, 

Researchers cannot just begin a research effort. One must gain access both 
centrally and locally. Besides the need to obtain access to enter an installation (at 
the installation commander's discretion), military subjects are loath to interact 
with a researcher who has not exhibited the appropriate authorizations.. .Once 
they establish that you are official and approved, the level at which you've been 
approved can also affect their willingness to speak candidly. This approval 
process can also stymie efforts at cross-service studies or comparisons, as the 
approval process has to be replicated in each service (Harrell 2003:5). 

My request for access was undoubtedly buried due to a shift in priorities in both 

Washington D.C. and Okinawa in the wake of the terrorist attacks. My situation was 

complicated by the fact that U.S. military personnel were not able to roam freely in off-

base locations in the weeks following the attacks. Extremely anxious about not being 

able to carry out my original plan to conduct research in on-base locations, I stepped up 

my networking in the Okinawan community and among the retired and separated military 

couples I had met in the northern region. 

In late October 2001, groups of Marines reappeared at local festivals. A curfew 

was in place, but possibilities for interviewing active duty personnel in off-base locations 

were alive, to my relief. By the end of the month, I was able to apply for a guest pass to 

Camp Schwab, and a few weeks later, I made contact with the staff at the FTB office at 

Camp Foster. In January 2002, security was finally relaxed at Kadena Airbase, and I was 

able to attend a citizenship class at the Kadena Family Support Center with the Marine 

Corps citizenship representative. This led to further contacts on Kadena and eventual 

participant observation opportunities there. My participation in on-base activities was 
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therefore unofficial, although I received help from the military and civilian staff at offices 

on at least five U.S. military installations. Drawbacks to this access strategy included 

having to have an authorized person meet me at the gate each time I wanted to enter 

bases other than Camp Schwab and not being able to tape record any of the sessions I 

observed at Kadena. However, unlike Margaret Harrell (above), I did not find military 

persormel in Okinawa to be inherently suspicious of persons without the proper 

credentials. Quite to the contrary, many military personnel took great interest in my 

project, facilitating unofficial observation in on-base locations and introducing me to 

individual active duty servicemen involved in military transnational marriages as well. 

Dispersed sites and fragmented sample 

The defense community challenges traditional ethnographic methods. Often the 
community is diverse and dispersed. Sometimes the individuals who make up 
these communities are more transient than ethnographers are used to engaging. 
These facts require methods that adapt traditional techniques to meet new 
challenges (Rubinstein 2003:20). 

Robert Rubinstein's comments concerning the specific challenges of conducting 

ethnographic fieldwork in the defense community certainly apply to the U.S. military 

communities in Okinawa. With four branches of the U.S. Armed Forces sharing 40 

Department of Defense sites scattered throughout Okinawa and surrounding islands, 

some with a fiill set of services located on post, others whose residents must travel to the 

larger bases to take care of their shopping, recreation, and administrative needs, the 

structure of military-controlled space in Okinawa is itself fragmented, as well as 
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contested and subject to change?'^ Exploring the lives of Okinawan military spouses and 

local extended families multiplies the challenges to conventional ethnographic techniques 

exponentially. 

My response to these issues and to other additional difficulties that arose in the 

wake of 9/11 was to adopt a catch-all attitude towards data collection. In particular, I 

placed additional emphasis on participant observation in off-base locations and on 

investigating marriages in which the husbands were retired or otherwise separated from 

the military. These methodological decisions yielded rich data concerning the 

experiences of military transnational couples in the past and the types of changes that had 

occurred since reversion. Once possibilities for on-base participant observation and 

interviewing active duty couples opened up, however, I was faced with what had 

developed into a two-pronged project: parallel investigations of younger active duty 

couples and older retired or separated couples, two groups of people who, at first, seemed 

very different. While the active duty families I met were only in Okinawa temporarily, 

the older couples were permanent. While the active duty couples were legally tied into 

worldwide military networks, the retired and other former military men were considered 

legal residents of Japan. Tracing the kinds of connections that existed between these two 

groups (including both familial connections and on-base work-related connections). 

The final report of the Special Action Committee on Okinawa (SACO), established by the U.S. 
and Japanese governments in response to widespread public protests against the bases, concluded that a 
phased reduction and realignment of the U.S. military bases in Okinawa would best solve existing problems. 
The report announced the eventual return of eleven facilities, including Futenma Air Station, contingent 
upon the relocation of training exercises and other functions to other areas. Plans to build a new off-shore 
helicopter base in Nago City that would take over the functions of the Futenma Air Station were rejected in 
a local referendum, even while local officials indicated their acceptance of the future base. At the time of 
this writing, construction on the new base has been halted by sit-ins and other demonstrations by local 
activists, and Futenma, which was due to close in 2003, is still being used for operations. 
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however, eventually led me to realize that looking at all of my data together would allow 

me to say something new and important about the actual permeability of the boundaries 

separating the on-base and off-base communities, now and in years past. Thus, I contend 

that my two-pronged approach, although an unintended result of circumstances, should 

be considered a strength of this dissertation, in that it allowed me to explore and analyze 

the complexity of multiple and overlapping connections between U.S. military and 

Okinawan lives in a way that has not been done before. 

Another major methodological concern arose from the ways in which networking 

proceeded. Despite my declared interest in military transnational relationships (including 

marriage, but also dating and divorce), I was continually steered towards married couples, 

and my resultant sample contains only three marriages (out of 28 total) that ended in 

divorce. Although there are no comprehensive statistics on the divorce rate among 

9 c 
Okinawan/American military transnational couples, it is popularly assumed that these 

relationships frequently end in divorce. In fact, one Navy chaplain I spoke with 

estimated the divorce rate at around 80 percent. Although this figure is probably 

exaggerated, my sample still appears strongly skewed towards couples who have stayed 

married. I suspect that this is the case primarily because the persons offering to put me 

into contact with potential interviewees wanted to make sure that the individuals 1 spoke 

with would agree to talk to me about their marriages and other aspects of their private 

lives. In other words, my "facilitators" may have assumed that persons whose marriages 

Okinawa Prefecture reports that local, town, and village offices process approximately 50 to 60 
divorces per year between Okinawan women and American men, but again, as with marriages, these 
figures do not include divorces that are legalized outside of Okinawa. Neither does this statistic distinguish 
American men who are affiliated with the U.S. military from those who are not {Okinawa Josei Zaidan 
1999). 
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had been successful would be more likely to agree to participate than persons whose 

marriages had ended in divorce. 

One curious effect of this slant is that in many cases, personal interviews tended 

to emphasize conflict between the married couple and other members of the extended 

family and the surrounding community rather than conflict within the marriage itself. For 

example, many interviewees (women, especially) spoke about being ostracized from their 

natal families because they had married a military man, but few expressed regret that they 

had chosen to marry someone of whom their parents disapproved. Individuals who did 

speak frankly about marital difficulties tended to frame their comments as stories about 

obstacles that had been overcome, as part of an overall story of marital success. 

Recognizing the limitations (as well as the importance) of the data I obtained in 

personal interviews, I carefully crafted a final manuscript that draws from other important 

sources of data as well, including conversations with social workers and marriage 

counselors who have dealt extensively with couples facing divorce and other difficulties, 

written accounts of the experiences of Amerasian children who have grown up without 

knowing their American fathers, and available statistical evidence. 

Positioning of the anthropologist 

Undoubtedly a number of additional factors concerning my own identity and 

fieldwork persona affected my reception and the kinds of data I was able to gather in 

Okinawa. In chance encounters, both Okinawans and U.S. military persormel and their 

families initially reacted with surprise when they learned that although American, I was 
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not affiliated with the U.S. mihtary. My affiUation with Meio University seemed enough 

for most Okinawans, allowing them to "place" me. For Americans on one- and two-year 

tours in Okinawa, however, I tended to be viewed as something of an oddity. Why would 

anyone choose to leave home and come and live in Okinawa? For Americans who had 

made the choice to settle in Okinawa permanently, on the other hand, my decision to 

conduct research in Okinawa and my positive assessment of life in Nago probably 

confirmed their own feelings about the island to some extent, creating an experiential 

common ground that helped facilitate research. 

For Okinawans, the first clue that I was "different" from other Americans on the 

island came when I spoke Japanese. Most were amazed and delighted with my language 

skills and brushed aside my apologies for speaking with less-than-perfect grammar and 

repeatedly asking for clarification. The overwhelming majority of American servicemen 

in Okinawa do not speak Japanese, although many do enroll in basic conversation classes 

in order to pass the time. As I discuss in Chapter 5, the basic assumption seems to be that 

Okinawan wives should learn to speak English so that they will be able to successfully 

negotiate their way in on-base settings when their husbands are deployed. Several of the 

married couples I interviewed told me that the American husband spoke Japanese fluently; 

most indicated that they communicated in English. 

By the time I began personal interviews, I was gaining confidence in my speaking 

O f t  
abilities £ind had grown comfortable with Okinawan intonation patterns. I always began 

All Okinawans that I spoke with were fluent speakers of Standard Japanese, although some spoke 
the Okinawan language as well. Historical linguists generally agree that Okinawan and the contemporary 
speech of Japan (which are mutually unintelligible) spring from a common parent language and that these 
two major branches split from one another sometime before AD 600 (Shibatani 1990). Speakers that are 
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interviews with Okinawan women in Japanese, and in more than half of my 24 interviews 

with women, we spoke in Japanese throughout the entire interview. In some cases, 

however, the interviewee expressed a preference for speaking in English. One woman, 

for example, asked if she could share a story about the first time she met her husband in 

English, explaining, "I've told this story so many times in English - it just feels more 

comfortable to me." Other women seemed especially proud of their English language 

abilities, and insisted on demonstrating their fluency in the interview context. For this 

group of women, their linguistic performances supported their claims that language had 

never been a major stumbling block in their marriages. In a third group of interviews 

with Okinawan women, language shifted back and forth between Japanese and English, 

in a manner that seemed quite natural given the use of both codes in areas around the 

military bases. I have not analyzed code-switching in this dissertation, but believe that a 

study of the use of various codes in military base towns would reveal additional 

important information about the crossing of boundaries separating the U.S. military and 

Okinawan communities. 

Another factor that surely affected my reception was my own marital status. 

Without a doubt, my own experiences as a married woman contributed to the empathy 

that developed between me and my informants. Having dealt with issues concerning 

work, money, and in-laws within my own marriage, I traded stories with the married men 

and women I met. We laughed over the similarities of our experiences and wondered 

fully bilingual in Okinawan and Standard Japanese are today limited for the most part to those over the age 
of fifty (Matsumori 1995), and I found that most persons in their 50s and 60s claimed that although they 
could understand Ryukyuan dialects, they could not speak them. 
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together about the differences. These interviews were personally as well as 

professionally rewarding for me. But the fact that my husband had followed me to Japan 

was also somewhat unusual. Bureaucrats at the Nago City office, for example, seemed 

confused by the fact that I was the primary visa holder, while my husband held the 

spouse visa. Many Okinawans and Americans also seemed confused by my explanations 

concerning my husband's work. My stories about him telecommuting to a company in 

the United States must have seemed unusual and unlikely in small-town northern 

Okinawa. Nevertheless, I am certain that his presence helped my research, not least of all 

because he was constantly working to help me find additional persons to interview. 

Finally, the element of my research persona that I found most troubling while in 

the field was the way in which I expressed (or, more accurately, ya/'/ei/ to express) my 

political stance vis-a-vis the U.S. military presence in Okinawa. While my own 

sympathies tended to lie with those who opposed the bases, many of the men and women 

that I interviewed depended on the military for their living. Several supported the 

Okinawan bases for economic reasons; others defended local military personnel, arguing 

that they had been portrayed negatively for political purposes. In response to such 

declarations, I adopted a strategy popular among Okinawans themselves: I kept my 

opinions to myself. Occasionally, my refusal to take a stand seemed to irritate an 

informant who had firmly established him or herself in a particular political camp. But 

by and large, this strategy seemed an effective means for conducting research in the midst 

of social controversy, especially in Nago, where base politics have polarized the local 

community. I continue to struggle with this issue and my own role and responsibilities as 
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ethnographer as I write up the results of the research. I have tried to be fair to all who 

spoke with me, while taking a critical approach to the politics involved in both first-hand 

experiences in military transnational relationships and public/popular representations of 

such intimacy. 

Organization of the chapters 

In Chapter 1,1 lay the groundwork for later chapters by situating military 

transnational marriage in Okinawa with respect to international marriage in Japan. I 

argue that transnational marriage in Okinawa differs from international marriage in the 

social geography of the Tokyo metropolitan area and other Japanese urban centers, 

largely due to the prolonged U.S. military presence in the prefecture, but also to changing 

formulations of subjectivity and difference that arise out of Okinawa's historical 

marginalization within the Japanese nation-state. The chapter begins with a brief 

overview of the phenomenon of international marriage in Japan as a whole, followed by a 

review of the scholarly literature concerning Japanese discourses on internationalism, 

including those specifically concerned with international sex, romance, and marriage. I 

then reorient the discussion towards Okinawa, presenting a brief historical overview of 

Okinawan marginalization within Japan. Finally, I begin to consider what a study of 

international marriage would look like, loosened from its mainland Japan conceptual 

moorings and moved into Okinawa's marginalized social space. Specifically, I establish 

the importance of investigating intersections between popular ideas concerning the U.S. 
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military £ind discourses on various aspects of Okinawan identity and difference, including 

race, class, and sexuality. 

Chapter 2 traces the postwar reconfiguration of Okinawan understandings of 

racial difference within the context of U.S. military occupation. I argue that in 

contemporary Okinawa, racialized stereotypes of U.S. military men and military 

transnational intimacy are rooted in memories of past events and experiences, particularly 

those associated with the Battle of Okinawa and the American military occupation. Such 

memories are a primary means for policing the social boundaries that separate American 

military personnel from Okinawans. They therefore appear frequently in interviewee 

statements concerning the opposition of Okinawan parents and grandparents to marriages 

between younger female relatives and U.S. military men. Interviews with two informants, 

Iha Mayumi and Terrance Carter, as well as media and literary portrayals and official 

histories of the occupation are analyzed. I note, in particular, the formulaic nature of 

these memory narratives and the transfer of racialized imagery from one group of 

occupation soldiers to another. The chapter concludes with a look at how racialized 

images of American men are often redeployed by Okinawan military wives in ways that 

reproduce the very discourses that marginalize interracial couples and their children 

within local society. 

Chapter 3 focuses on popular images of military transnational intimacy itself. 

Since the beginning of the U.S. occupation, Okinawan women involved in relationships 

with American military men have suffered social censure, largely because they are seen 

as turning away from conventional ideas concerning sexual morality. Again, memory 
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discourses, particularly those centering on images of occupation-era military prostitutes, 

are drawn upon, in this instance as a symbol of moral and racial contamination. Within 

such discourses, class difference rather than racial difference marks the distance between 

women who are involved with American servicemen and "ordinary" Okinawans. I 

explore how Okinawan military wives recognize and respond to such stereotypes, as well 

as recent discourses concerning young Japanese women who become involved with 

foreign men simply for sex and adventure. Drawing from my interviews, I show how 

informants attempted to project negative imagery away from themselves and on to 

"Other" women. I conclude the chapter with a brief discussion of how the memory 

discovirses and stereotypical imagery discussed in Chapters 2 and 3 relate to celebratory 

Okinawan discourses on "champuru bunkd" (cultural hybridity). 

Having focused thus far on discourses that marginalize military transnational 

couples and their children, I turn my attention to strategies that Okinawan women and 

their American husbands adopt in an effort to "normalize" their marriages in Chapter 4. 

Specifically, I consider the ways in which couples draw upon and manipulate popular 

discourses on the "Okinawan family" in order to legitimate their own choices and 

lifestyles. I begin with a brief discussion of normative ideas about the Okinawan family 

that were circulating during the period of U.S. military occupation, when approximately 

one-third of my informants first met and married, and then discuss those that were current 

during the period of my fieldwork (2001-2002). Information regarding the occupation 

period is culled from ethnographic village studies conducted under the auspices of the 

U.S occupation government. Information pertaining to contemporary discourses on the 
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Okinawan family is taken from my own field notes and interview materials. Illustrating 

the gap between normative discourses and the practices of the individuals and families I 

came to know, I devote considerable attention to the flexibility of actual Okinawan 

families as they respond to the contingencies of everyday life. Taking advantage of this 

flexibility is one of several strategies that my informants adopted in an effort to achieve 

greater acceptance in Okinawan society. 

Chapter 5 analyzes the Marine Corps "Marriage Package," the official regulations 

and procedures governing marriages between U.S. Marines/Naval personnel and local 

women in Okinawa. Most prominently, I trace a number of important gendered aspects 

of the military's treatment of transnational marriages and show how these influence the 

way that military officials approach marriages between partners from difference national 

and linguistic backgrounds. In the military more generally, the act of marriage creates a 

family unit that is expected to become an active part of the global U.S. military 

community. Overseas marriage procedures make it clear from the start just what kind of 

family the military hopes to welcome into its ranks. Brief explanations of the officially-

stated rationale for overseas marriage procedures and the history of the military's 

approach to transnational marriage in Okinawa are followed by an ethnographic account 

of the mandatory premarital seminar, which I attended in the spring of 2002. 

The final chapter of the dissertation. Chapter 6, foregrounds issues of great 

importance to the individuals and couples I interviewed: love, marriage, family, and life 

in the military. Unlike previous chapters in which the stories of informants' lives are 

directly linked to a theoretical literature that discusses the U.S. military's impact on local 
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understandings of intimacy and family, American husbands' and fathers' integration into 

Okinawan families and communities, and institutional attempts at incorporating 

Okinawan spouses into the U.S. military community, this chapter constitutes a departure. 

Here, I purposefully present the stories of men and women I interviewed in narrative 

form with little further reference to theory to provide a life-historical context for the brief 

excerpts of informants' comments in other parts of the dissertation and to impart some of 

the richness and depth of the stories informants shared with me. Readers who are most 

interested in the life histories of persons involved in military transnational relationships 

may want to read this chapter first. The seven featured narratives are organized 

chronologically into three sections, each of which highlights some of the major themes of 

the period pertaining to the dating and marriage experiences of the men and women I 

interviewed - occupation era marriages, marriages during the 1980's and 1990's, and 

new relationships of the young women I met through the Camp Foster International 

Spouses group. The chapter concludes with a brief discussion of some common themes 

related to love, marriage, family, and life in the military that tie all of the narratives 

together. 

The dissertation concludes with a brief discussion of the larger theoretical 

implications of my findings regarding militeiry transnational marriage in Okinawa, 

including potential points of comparison with other communities that host U.S. military 

bases throughout the world. 
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CHAPTER ONE: INTERNATIONAL MARRIAGE IN JAPAN'S 

PERIPHERY 

The globalization of marriage in Japan 

In 2001, the rate of kokusai-kekkon ("international marriage") reached an all-time 

high in Japan, with nearly 5 percent of the total number of registered marriages (39,727 

of 760,272 total marriages) involving Japanese/non-Japanese couples (National Institute 

of Population and Social Security Research 2003). In Tokyo, one in ten marriages was a 

"mixed" union; in Osaka, the number was one in twelve (Asahi Shimbun 2002). But 

officials noted that the trend was also shifting to rural areas, where a growing number of 

municipal governments were recruiting brides from Asian nations in an effort to solve the 

"serious shortage" of single women in rural farming villages, ostensibly caused by the 

outflow of young Japanese women to larger cities (Lugo 2001; Asakura 2002). In fact, 

80 percent of international marriages in Japan are between Japanese men and foreign 

women, and journalistic accounts often discuss the phenomenon in cormection to 

socioeconomic changes in the Japanese countryside (ibid.), the growing cosmopolitanism 

of Japan's urban population (Asahi Shimbun 2002; Fujitani 2002; Curtin 2002a, 2002b; 

Kelsky 2001), and doomsday predictions by demographers concerning Japan's "shrinking 

population" (Japan Times 2002; New York Times 2002).^' 

It should be noted that statistics on kokusai-kekkon, compiled by the National Institute of 
Population and Social Security Research, a research body affiliated with the Japanese Ministry of Health 
and Welfare, include marriages between Japanese persons and Resident Koreans, Chinese, and others 
whose parents or grandparents were brought to Japan, often against their will, during the early 20* century. 
Many of those individuals chose to remain in Japan after the war, even though under the terms of the San 
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Images of kokusai-kekkon in mainland Japan ultimately rest on ideas concerning 

national belonging, and in particular on a reductive logic defining what it means to be 

"Japanese" and by default, what it means to be a "Foreigner." Despite the seeming 

"hybridity" connoted by the phrase "international marriage," and despite claims that 

kokusai-kekkon is contributing to the formation of a new "multi-ethnic" Japan (Curtin 

2002a; Japan Times 2002), scholars have shown that popular discourses on transnational 

intimacy (including kokusai-kekkon), like those associated with Japanese 

"internationalization" (kokusaika) more generally, tend to reinforce the conceptual 

division of the world's people into two major categories, "Japanese" and "Foreigners." 

Behind such discourses, hegemonic nationalist ideologies celebrating Japanese racial 

homogeneity and cultural exceptionalism lurk, coloring assumptions about Japanese 

"selves" and foreign "others" and informing popular attitudes towards individuals who 

marry across national boundaries. 

Francisco Treaty (1952), they lost the Japanese nationality they had possessed de facto as subjects of the 
Japanese Empire. Their descendents have thenceforth been classed as "foreigners", despite having been 
bom and raised exclusively in Japan, and speaking Japanese as a first language. According to the National 
Institute of Population, 31.9% of foreign grooms and 19.4% of foreign brides were Korean in 2001 
(National Institute of Population 2003). Although the National Institute of Population makes no distinction 
between "foreigners" from other countries and "foreigners" bom and living in Japan, it is certainly the case 
that most "international" marriages involving Koreans (and probably Chinese as well) concem lifelong 
residents of Japan (Ryang 1997). 

Unlike in the United States, where legal citizenship can be based upon blood relationships or 
location of birth, in Japan, the rights associated with citizenship are generally conferred on the basis of 
blood relationships alone. What's more, only since 1984 have blood relationships through the mother's 
line as well as the father's line been included. Dual citizenship is discouraged, although this constitutes a 
gray area that many children of intemational marriages are able to take advantage of Additionally, legal 
naturalization is possible, but requires extensive cultural assimilation. 

This literature is discussed below. I place quotation marks around the terms "Japanese" and 
"Foreigner" throughout the following discussion to emphasize the imagined, ideological dimensions of 
such designations, rather than their status as objective referents. 
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Relative to the rest of Japan, Okinawa and Kanagawa prefectures, both of which 

host large U.S. military bases, report a much higher instance of international marriage 

between Japanese women and American men (Asahi Shimbun 2002). In Okinawa, which 

consistently has the highest overall rate of international marriage in Japan, approximately 

65 percent of such marriages involve Japanese women marrying foreign men (Okinawa 

Josei Zaidan 1999). In 1997, a typical year, a stunning 85 percent of foreign grooms 

were American, and it can safely be assumed that the vast majority of them were in some 

way affiliated with the U.S. military (ibid.).^° Indeed, the circumstances surrounding 

military transnational marriage in Okinawa bear little resemblance to those associated 

with international marriage in the social geography of the Tokyo metropolitan area. 

This chapter lays the groundwork for later chapters by situating military 

transnational marriage in Okinawa with respect to international marriage in Japan, more 

generally. I argue that transnational marriage in Okinawa differs from international 

marriage in Tokyo and other urban centers, largely due to the prolonged U.S. military 

presence in the prefecture, but also to changing formulations of subjectivity and 

difference that arise out of Okinawa's own marginalization within the Japanese nation-

state. I begin with a brief review of the scholarly literature concerning discourses on 

internationalism that circulate throughout Japan, including those specifically concerned 

with international sex, romance, and marriage. I then reorient the discussion towards 

Okinawa, presenting a historical overview of Okinawan marginalization within the 

Japanese nation-state and a brief discussion of matters related to contemporary Okinawan 

Nationwide, only 18.7% of foreign grooms were American that year (Okinawa Josei Zaidan 1999). 
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subjectivity and identity politics. Finally, I begin to consider what a study of 

international marriage would look like, loosened from its mainland Japanese conceptual 

moorings and moved into the realm of Okinawa's marginalized social space. 

Containing the foreign Other 

Kokusaika ("internationalization") is the popular term used in Japan to refer to 

interactions between Japan and the rest of the world in processes, activities, and 

fh 
situations as varied as the diffusion of Western culture during the late 18 century, 

foreign citizens living within Japan and the emigration of Japanese persons to other 

countries, legal processes associated with citizenship and naturalization, foreign 

investment in Japan, the liberalization of trade policy, attaining foreign language 

competence, and teaching others about Japanese culture (Befu 1983). Indeed, kokusaika 

has become a fashionable gloss for "westernization" (seiydka), "modernization" 

(kindaika), and "liberalization" (jiyuka), and as a concept, it is strapped with the 

ideological valuations associated with each of these terms. 

Kokusaika has also been deeply implicated in the ideology of Japanese 

nationalism. Focusing on the ideological ramifications of everyday practice, Harumi 

Befu and others have argued that linguistic and cultural misunderstandings between 

Japanese and non-Japanese reinforce the belief that Japan is a homogenous society whose 

members are united by a common race, language, and culture (Befii 1983; Miller 1982; 

Yoshino 1998). At an altogether different level of abstraction, it is possible to argue that 

while "Japanese" and "Foreigner," as putatively coherent and distinct categories of 
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meaning, signify mirror opposites, the two are in fact mutually constitutive; they simply 

o 1 

caimot exist independently of one another. Thus discourses concerning the Japanese 

Self - including the genre of popular and pseudo-scientific writing labeled nihonjinron -

rest on ideas, often xenophobic, concerning foreign Others. 

Marilyn Ivy writes that the rhetoric of kokusaika, above all, serves a conservative 

political agenda. 

While internationalization elsewhere implies a cosmopolitan expansiveness (even 
while retaining the national frame), the Japanese state-sponsored version tends 
toward the domestication of the foreign. Schemes to internationalize the 
communications industry, education, and the citizenry index the pressures on the 
state to give the appearance, at least, of openness, while carefully circumscribing 
the problem of identity and difference. As many observers, both domestic and 
foreign, have noted, kokusaika is a conservative policy that reflects the other side 
of a renewed sense of Japanese national pride, if not nationalism" (Ivy 1995:3). 

In short. Ivy argues, kokusaika as a political project is fundamentally linked to the erasure 

of difference through its repression, absorption, or outright exclusion. Indeed, twenty-

five years of kokusaika talk have hardly succeeded in budging the commonly accepted 

"illusion of Japanese homogeneity," and foreign residents as well as ethnicized 

"minorities" within Japan continue to experience profound alienation (Weiner 1997). 

Scholarship on popular representations of "Foreigners" in Japan has been 

especially effective at exposing the ways in which the Japanese/Foreigner dichotomy 

Anthropologist Marilyn Ivy among others has stated that the specific "Foreign Other" against 
which the idea of "Japan" is defined is the imagined West. "Japan is literally unimaginable outside its 
positioning vis-i-vis the West. Like other colonized or near-colonized polities, Japan as a nation-state was 
instaurated in response to the threat of domination by European and American powers in the mid-
nineteenth century" (Ivy 1995:4; see also Yoshino 1992). 

Japanese writers publishing in this genre assert, among other things, that Japanese is the most 
difficult language in the world, that Japanese persons are able to intuit, in a near-telepathic way, one 
another's thoughts and feelings, and that the Japanese are a homogenous race. For a critique of nihonjinron 
writings, see Befu 1993 and Yoshino 1992. 
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structures the rhetoric of both kokusaika and Japanese nationalism. In her research on 

representations of foreigners in Japanese print advertising, for example, Millie Creighton 

argues that images of racially diverse foreign Others figure importantly in the process 

through which a homogenous Japanese national-cultural Self is constructed as normative 

(Creighton 1997). Elaborating on notions of uchi (inside) and soto (outside),^^ Creighton 

claims not only that foreigners embody soto in contrast to Japan's uchi, but also that the 

racial and cultural diversity of imagined foreign Others constitutes a projection of 

Japanese heterogeneity onto the outside world, thereby preserving the illusion of cultviral 

homogeneity within Japan.^"^ 

Emiko Ohnuki-Tiemey has noted as well that perceptions of class difference play 

into Japanese images of foreigners. "There have been two types of 'foreigners' in Japan: 

the elite and the unskilled laborers. Both are 'minorities' but are treated enormously 

differently by the Japanese, who in other contexts nonetheless lump all of them together" 

(Ohnuki-Tiemey 1998:287, n.2). John Lie has argued that such socially-constituted 

distinctions are racialized. Foreign businessmen, for example, are most often imagined 

Uchilsoto, along with the conceptual pairs omotelum (front/back) and tatemaelhonne 
(surface/hidden), figure importantly in classic anthropological texts on the Japanese self, society and 
language (Doi 1985; Rosenberger 1992; Bachnik & Quinn 1994). Within this body of literature, Jane 
Bachnik's approach to uchilsoto as a referentially empty set of categories that take on meaning only within 
specific contexts has become standard (Bachnik 1989). UchilSoto and other related dualisms, Bachnik 
argues, perform the twin functions of indexing "close/far" and defining an axis of similarity/difference, 
allowing Japanese individuals to situate self within the ever-changing social context (Bachnik 1989). 
References to uchilsoto and other related dualisms abound in the nihonjinron literature as well, proffered as 
evidence of Japanese uniqueness. In fact, disturbingly, throughout much of the postwar period, extensive 
cross-fertilization between nihonjinron and Western anthropology has occurred, with nihonjinron writers 
appropriating the work of Japanese and Western anthropologists, and reinterpreting it to validate 
essentialist claims (Ivy 1995). 

Creighton illustrates Japan's "real" heterogeneity through references to Burakumin, Okinawan, 
Resident Korean, and Ainu "minorities" within Japan. 
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as lighter-skinned and from the West, while unskilled laborers are imagined as darker-

skinned manual and service workers from poorer Asian countries (Lie 1997). Korean and 

Chinese permanent residents of Japan, as well as so-called "returnees," descendents of 

earlier Japanese emigrants to South America now living and working in Japan, remain 

problematic intermediate categories (Creighton 1997; Lie 1997; White 1988).^^ Yet, the 

rigid Japanese/Foreigner opposition, upon which the idea of Japanese homogeneity rests, 

collapses all non-Japanese into a single conceptual unity. 

Others studying the ideological construction of the Japanese/Foreigner dualism 

have focused on everyday interactions, intimate and otherwise, between Japanese and 

foreign persons - kokusaika writ small. For anthropologists, this move reflects the 

broader disciplinary shift away from ethnography based on the conceptualization of 

cultures as coherent and distinct wholes towards a focus on the "myriad crossroads and 

borderlands" of daily experience (Rosaldo 1989:30). Recent anthropological research on 

transnational marriage and sexual relations is situated at the heart of this project (Bao 

1998; Breger & Hill 1998; Leonard 1997). 

A number of anthropologists of Japan have studied sexual intimacy and/or 

marriage between Japanese persons and foreigners, although the focus here has been on 

the transnational discourses of difference (both cultural and racial) and global relations of 

power that permeate such behavior. Recent scholarship, for example, investigates the 

Given the widespread public recognition of these various groups of "foreigners," it should be 
evident that Ohnuki-Tiemey's division of the category into two primary class-determined types is itself 
overly simplistic. Her two-part structure erases the existence of Korean and Chinese permanent residents, 
as well as the "returnees" mentioned above. Moreover, American GIs in Okinawa do not fit neatly into 
either of Ohnuki-Tiemey's categories. Nor are they popularly perceived as such, leading me to speculate 
that her statement reflects a mainland Japan bias, particularly as represented by larger cities like Tokyo, 
Osaka, etc. 
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appeal that foreign lifestyles, and especially foreign men, have for Japanese women 

(Russell 1998; Comyetz 1994; Kelsky 2001). These scholars focus on such eroticized 

discourses as a mode of consumption in which the "Foreign" is sought out and 

internalized, incorporated in a process of self-transformation that produces a new type of 

Japanese female, freed from the confines of "traditional" Japanese gender roles (Kelsky 

2001). 

Kelsky argues that Japanese women's voicing of and participation in such 

discourses (popularly tagged as akogare, translated variously as "longing," "desire," or 

"idealization" of the West) constitutes an act of resistance against Japanese patriarchal 

norms. The space of the Foreign, writes Kelsky, ".. .offers those women inclined to use 

it, .. .the means to radically challenge persistent gender ideologies that make authentic 

Japanese womanhood (and the stability of the Japanese nation) contingent on women's 

continued subordination to Japanese men and 'traditional' gender roles" (Kelsky 2001:3). 

As Kelsky notes, however, while such discourses may empower Japanese women in one 

sense, their celebration of white Western male sexuality and denigration of Japanese men 

simultaneously plays into and reinforces colonial narratives concerning Western 

modernity, which position the always-still-modemizing "Orient" as inferior to the West. 

Situated within global relations of power and operating through the mechanisms 

of the global marketplace, Kelsky argues, the trajectory of Japanese women's desire for 

the Occident is already constituted through hegemonic transnational discourses that posit 

the West (imagined as both male and white) as the object of desire. Kelsky asserts that 

within such discourses, whiteness circulates globally as a "signifier of upward mobility 
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and assimilation in 'world culture'" (Kelsky 2001:145). Thus, within Japanese 

women's "internationalist" narratives, the white man as husband/lover not only embodies 

the mythic West, but also comes to symbolize global citizenship. "White men become 

the fetish objects onto which Japanese desires for inclusion into 'global society' are 

projected" (Kelsky 2001:188). 

In contrast to the way in which whiteness transcends "race," blackness in Japan is 

conspicuous (medatsu) and racially marked.^' As in the United States, the Japanese 

words kokujin (black person) and hakujin (white person) stand in polar opposition to one 

£inother. These terms, however, never achieve total oppositional equivalency, not only 

because whiteness is seen as somehow transcending race (Kelsky 2001), but also because 

Japanese themselves seldom view their difference from white foreigners in terms of skin 

color (Russell 1998; see also Molasky 1999:72-75). Rather, white foreigners tend to be 

marked as culturally different from Japanese. Interrogating the racial "invisibility" of 

whiteness in Japan, Kelsky describes numerous encounters with Japanese women married 

to white men who objected to her research, demanding, "How can you claim that race has 

anything to do with my relationship? I love X because he is X, not because he is white!" 

Kelsky argues that it is impossible to separate out the "Domestic" and the "Foreign" in the 
Japanese context with whiteness circulating globally, serving as the unproblematic norm against which all 
'others' are measured (Kelsky 2001:187), an important analytical conclusion. It is also significant, 
however, that it is precisely this discourse which allows "internationalist" Japanese women to draw sharp 
distinctions between Japan and the West, especially between Japanese men and Western men. 

The Japanese term gaijin (foreigner, literally "outside person") tends to be reserved for light-
skinned foreigners, while the term gaikokujin (literally "outside nation's person") is generally used if the 
individual is dark-skinned, including African-American and non-Japanese Asian. Harumi Befu has 
illustrated this asymmetry by evoking the improbable image of Japanese school children pointing at 
Koreans and shouting "Gaijin, gaijin!" (Befu 1983:242-3). The cognitive dissonance associated with this 
image makes it immediately recognizable as a joke. As a label attached by Japanese to all Caucasians, 
Befu argues, the term ''gaijin" symbolizes their permanent outside status. 
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(Kelsky 2001:145-6). Kelsky concludes that discourses of love and romance function in 

this instance to disarm potential scrutiny of the gender, racial, and sexual politics of 

Japanese women's internationalism, in short to deny the individual's complicity with 

power structures built on essentialist racism (Kelsky 2001; also Frcinkenberg 1993). 

Furthermore, Kelsky argues, the "invisibility" of whiteness in Japan is linked to the 

desire of internationalist Japanese women to be accepted as "raceless" themselves. 

Contrary to images of white foreigners, Japanese discourses on black foreigners 

devote inordinate attention to skin color and other phenotypic characteristics, as well as 

to an allegedly "racial" sexuality (Russell 1998; Molasky 1999). In contemporary 

discourse, for example, sex with black men has become a much publicized component of 

Japanese women's narratives of self-transformation (Russell 1998; Kelsky 2001). 

Sounding very much like Kelsky above, Nina Cornyetz has written, "By choosing an 

African-American lover, encoded with a text of phallic empowerment, and by rejecting 

the economic and social stability of a Japanese husband, the Japanese woman has availed 

herself of a passive-aggressive act of resistance" (Cornyetz 1994:131). Russell has added 

that the bodies of black men are seen, appreciated, and consumed in contemporary 

women's discourse, but unlike the gentile white men appearing in the narratives Kelsky 

analyzes, no meaningful subjectivity is attributed to them (Russell 1998). Black men in 

contemporary Japanese discourse remain silent (if not mute) instruments of Japanese 

women's emerging body-awareness. 

Frustrated with the failure of recent research to carefully situate contemporary 

discourses that fetishize the black body with respect to previous uses of blackness in 



81 

Japan, anthropologist John Russell has briefly sketched the history of Japanese discourses 

on blackness firom the 1950's through the present.^® During the U.S. occupation of Japan, 

SCAP (Supreme Commander of the Allied Powers), sensitive to the possibility that 

Japanese might condemn the nonfratemization policy (a military ban on associating with 

members of the former enemy) as racist, censored all mention of race and racism within 

the Japanese media. "References to the racial makeup of Americans either white or black 

and reporting on their negative behavior in Japan were deleted because these supposedly 

stirred up Japanese racial hatred" (Koshiro 1999:63).^^ With the lifting of censorship 

restrictions in 1949, however, references to rape and prostitution involving the American 

forces began to appear in mainstream Japanese publications. Public interest in racial 

politics also took hold. 

Reflecting the idealism of those he writes about, Russell has discussed the works 

of the postwar generation of Japanese leftist writers and intellectuals of the 1960's and 

1970's. 

(These writers) were familiar with the works of James Baldwin, Richard Wright, 
and Frantz Fanon, supported the U.S. civil rights movements, and for whom 

Although I have introduced and discussed Karen Kelsky's work first, I want to make it clear that 
John Russell's work predates and provides an important foundation for all of the research discussed here. 
Molasky writes, "(A)s one of the first scholars to study Japanese representations of blacks, (Russell) has 
had to lay much of the historical and theoretical groundwork himself (Molasky 1999:73). See Dower 
(1986) and Weiner (1997) for more on racial understandings in imperial and wartime Japan, and Dower 
(1999) and Koshiro (1999) for Japanese conceptions of racial difference during the postwar U.S. 
occupation. 

Molasky discusses the code language that developed among Japanese writers to convey racialized 
images, as well as fraternization between occupiers and occupied. "A writer merely had to refer to a 
woman's brightly-colored dress, high heels, red lipstick, or Anglicized nickname to convey her line of 
work...Similarly, the expressions 'huge man' or 'tall man who nearly touched the clouds' were widely 
understood to connote an occupation soldier, and 'a large man of dark complexion' usually referred to an 
African-American soldier in the occupation forces" (Molasky 1999:11). In Okinawa, which was 
administered separately from the rest of Japan, censorship was also tight during the early years of the 
occupation (Molasky 1999). 
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blackness helped to add definition to their own ambivalent attitudes toward white 
America, their identity as Japanese, and their struggles against racism directed at 
Japan's internal minorities at a time when Japanese popular images of blacks were 
decidedly negative and public sympathies were with beleaguered whites (Russell 
1998:120). 

Russell has long insisted that Japanese discourses on blackness are primarily a means for 

resolving ambivalent attitudes toward whites (Russell 1991), and for writers of the 1960's 

and 1970's generation, he argues, "the Black Other functioned as a powerful symbol of 

American racial injustice" (Russell 1998:120). Molasky adds, however, that while the 

work of such writers shares a political empathy with the plight of African Americans, it 

also indulges in a stereotypical treatment of black men, making frequent reference to 

phenotypic characteristics and blood and employing dehumanizing imagery associated 

with animals and primitivism (Molasky 1999). 

By the mid-1980's, however, the body of Japanese literature featuring black 

foreigners had morphed into an apolitical celebration of black sexuality and style.''® 

Japanese female writers appropriated the image of the black phallus and transformed it 

into an object of female empowerment and self-transcendence. This new discourse, 

Russell argues, "as a site of resistance against Japanese social and behavioral norms and 

white cultural hegemony,.. .lacks any clear subversive direction or intent, since it reifies 

difference as racial, uncritically accepts American racial imagery, rejects meaningful 

dialogue with blacks, and confirms rather than problematizes Japanese identity" (Russell 

1998:119). 

Russell argues that this transformation had much to do with the depoliticizing and repackaging of 
black cultural forms for mainstream consumption within the United States (Russell 1998). 
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This recent work on racialized erotics across social boundaries clearly 

demonstrates that even those who self-consciously inhabit border zones crisscrossed by 

plural languages, colors, and cultures participate, intentionally or not, in discourses that 

police national, racial, and class boundaries. As Kelsky and Russell both argue, Japanese 

women's discourse on romantic liaisons with foreign men primarily concerns gender 

inequities within Japanese society. The symbolic power of the "Foreigner" is invoked, 

but there is no real attempt to bridge national-cultural divides. Black men in particular 

are denied any meaningful subjectivity. Russell has commented wryly, 

Contemporary Japanese discourse reduces the Black Other to a mute object of 
lingering gaze, desire, and dread. These narratives privilege discourse about 
blacks while effectively precluding any dialogue, since the black is perceived as 
already known. In silencing the Black Other, the speaker reasserts the very racial 
boundaries she boasts of transgressing.. .No attempt is made to locate blackness 
within Japanese realities as anything other than a transient pleasuring object, a 
versatile 'thing' (kokujin no mono). .. .(T)he physical proximity of these objects 
to (Japanese) bodies belies the cognitive and emotional distances that divide 
them" (Russell 1998:130). 

Thus the scholarly literature clearly demonstrates the extent to which even discourses on 

Japanese women's romantic and sexual "internationalism" continue to circumscribe 

racial, national, and cultural identity and difference. 

My research in Okinawa, however, prompts me to question the extent to which 

this prior research on transnational intimacy is shaped by its mainland Japan research 

settings.'^^ Given that kokusai-kekkon overwhelmingly concerns Japanese men Eind non-

Although a portion of Kelsky's research was conducted in Waikiki Beach, Hawaii, it seems 
evident that most if not all of the Japanese women that she interviewed there were from mainland Japan 
and identified themselves with the Japanese "majority" culture. She writes simply that, "The individuals 
treated in this book were predominantly highly educated, urban, mostly single career women between the 
ages of twenty and forty-five, with extensive study abroad or work abroad experience and English-language 
experience. These women generally lived alone and worked at foreign-affiliate firms or international 
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Japanese women, it is curious that the research discussed above primarily concerns 

relationships between Japanese women and foreign (primarily Western) men. Kelsky 

argues that Japanese women's "internationalist" narratives are situated within a 

"transnational, postcolonial racial, gender, class, and sexual politics" that constitutes the 

West as the a priori object of desire (Kelsky 2001). But even Japanese women marry 

Korean men far more frequently than they do American or European men. It seems 

rather important to also think through the ways in which "internationalist" narratives - by 

focusing solely on desire for the West and westerners and ignoring the much more 

widespread phenomenon of Japanese/Asian transnational intimacy - also play into 

conservative nationalist discourses aimed at erasing the troubled relationship between 

Japan and its former colonies in Asia, not to mention the increasing presence of and 

prejudice against workers from other Asian nations. 

In Okinawa Prefecture, where more than half of all international marriages 

involve Japanese women marrying American men, one might expect popular images of 

transnational intimacy to closely fit the discursive patterns outlined by Russell, Kelsky, 

and others. But instead, I argue, a long history of Okinawan marginalization within the 

Japanese nation-state complicates the simple Japanese/Foreigner dualism found in 

organizations. Women I interviewed for this research included bilingual secretaries and securities traders 
in British and American investment firms, grant officers at the United Nations University in Tokyo, 
international journalists, and professional interpreters" (Kelsky 2001:5). In fact, none of the research on 
transnational intimacy discussed above explicitly situates Japanese informants with respect to ethnic/racial 
identity. Readers are left to assume either that informants all considered themselves to be "mainstream" 
Japanese or that the researchers didn't consider this to be a question of any significance. Given the 
propensity of "internationalist" discourses to reify the Japanese/Foreigner binary, I consider this to be a 
grave oversight, one that ironically plays into Japanese nationalist rhetoric, reinforcing the illusion of 
Japanese homogeneity. 
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mainland discourses and profoundly reconfigures the ideologies of racial, national, and 

cultural identity and difference that it anchors. 

I now turn my attention more fully to Okinawa, beginning with a brief historical 

overview of the marginalized position of Okinawa and Okinawans vis-a-vis the Japanese 

nation-state. Throughout this discussion, I focus mainly on the historical events and 

processes strategically selected by contemporary Okinawan leaders and intellectuals who 

promote a distinctive national/ethnic Okinawan political identity. The personal histories 

individual men and women shared with me in ethnographic interviews did not always 

conform to the historical narrative presented here. However, individuals often referenced 

elements of this public history, selectively weaving them through their personal stories. 

The resulting dialogue concerning the meaning of the past within present circvimstances 

informs everyday interpersonal relations between Okinawan and mainland Japanese 

individuals, and also lends meaning to interactions between Okinawans and U.S. 

servicemen and their families. 

Okinawa: a history of marginalization and difference 

Okinawa is the poorest of Japan's prefectures, with a per capita income just 70 

percent of the national average,"^^ and an unemployment rate of 8.3 percent, more than 

double the national average (Arasaki 2000).'*^ Most vexing for many Okinawans, 

The exact figure in 1996 was 2,198,000 yen compared with the national average of 3,121,000 yen 
(Arasaki 2000:85). 

Okinawa is also listed first among all of Japan's prefectures for the number of people over one 
hundred years old, the birth rate, the divorce rate, the number of bars and restaurants serving alcoholic 
beverages late at night and coffee shops equipped with game machines per 100,000 people, the number of 
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although Okinawa comprises only 0.6 percent of the national territory, 75 percent of the 

U.S. military bases found in Japan are located within the prefecture. U.S. military bases 

and facilities occupy approximately 20 percent of the main island of Okinawa alone. 

Many Okinawans interpret the continuing U.S. presence as a sign of their ongoing status 

as second-class citizens within the modem Japanese nation-state. Racial/ethnic prejudice, 

many believe, played a significant role in 1945, when Tokyo planned to forestall an 

American invasion of mainland Japan by engaging U.S. forces in Okinawa, a battle that 

took the lives of more than 140,000 Okinawans, nearly one-third of the island's prewar 

population (Ota 2000). Mainland prejudice was manifest once again, it is claimed, in 

1952, when the San Francisco Peace Treaty (which ended the occupation of mainland 

Japan) released Okinawa to the American military, to occupy and administrate for an 

additional twenty years, until the island group officially reverted back to Japanese 

sovereignty in 1972. 

Historically, Okinawan marginalization has been framed in terms of a local 

racial/ethnic difference that jostles problematically alongside a hegemonic national 

ideology proclaiming the racial and cultural homogeneity of the Japanese people. The 

"Okinawan problem" first emerged during the late 19^ century as an integral part of the 

intertwined projects of Japanese colonialism, nation-building, and modernity. From this 

point forward, Okinawans have increasingly been drawn into a relationship with 

mainland Japan that circumscribes regional identity formation and impacts heavily on 

local formulations of racial, ethnic, and national difference. 

sexual assaults (including rape), and the proportion of annual income that is spent on credit loan 
repayments (Arasaki 2000:223). 
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The Ryukyu archipelago (from the Amami islands in the north to the Miyako and 

Yaeyama island groups in the south) was first consolidated into a single unified kingdom 

under King Sho Hashi of Chuzan (a powerful domain based in the Urasoe district of the 

main island of Okinawa) in 1429. Several years prior, Hashi had negotiated for Chuzan a 

tributary relationship with the Ming dynasty that promised considerable opportimities for 

trade, and this relationship was now shifted to the newly unified Ryukyu Kingdom, 

whose capital Hashi moved to Shuri. During the subsequent 150 years (referred to as the 

Kingdom's "golden age"), Ryukyuan trading ships regularly traveled to China, Japan, 

and Southeast Asia, while a distinctive court culture developed at home.'^'^ 

In the early n"* century, Tokugawa leyasu consolidated his power in Japan and, 

though he had no legitimate claim on the archipelago, placed the Ryukyus (at least 

nominally) under Satsuma's Shimazu clan. When the Ryukyuan king failed to 

demonstrate proper submission to the new Tokugawa shogun, leyasu granted permission 

for Satsuma to send a military expedition to force submission. Satsuma troops quickly 

made their way down the island chain and successfully occupied Shuri Castle in 1609. 

For the next two and a half centuries, Satsuma lords imposed heavy taxes on the R5aik5ais 

and directed from behind the scenes its ongoing tribute trade with China. 

References to the "golden age" of the Ryukyu Kingdom appear frequently in promotional 
materials on Okinawan culture and identity published by Okinawa's prefectural government. Furthermore, 
anthropologist Linda Angst has remarked on the degree to which the vision of Okinawa as a peaceful 
independent kingdom also resonates with the rhetoric of Okinawan protest leaders (Angst 2001). Images of 
the Ryukyu Kingdom serve today as the pristine (mythologized) past upon which popular narratives of 
Okinawan identity rest. Angst has argued, "Reference to a precolonial past grounds presentday Okinawan 
culture in a history separate from that of mainland Japan. This not only marks Okinawa as ethnically 
distinct, but also seeks to bring legitimacy to new economic agendas in which Okinawans hope to rely on 
trade, particularly tourism, with surrounding countries and regions for economic survival" (Angst 2001:55). 
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Under orders from Satsuma, the Ryukyus maintained the outward appearance of 

an independent kingdom in order that the trade with China not be interrupted. Using 

Okinawa for its purposes, the Shimazu clan was able to circumvent the strict seclusion 

laws of the Tokugawa government, which limited foreign trade to the port of Nagasaki. 

At the same time, the Tokugawa Shogun as well as the Shimazu family derived prestige 

and power by demonstrating their control over "foreign" kingdoms such as the Ryukyus. 

Periodically, the Shuri court was required to send elaborate "missions of appreciation" to 

Kagoshima and then over land to Edo (Tokyo). As members of such pageants, 

Ryukyuans were required to dress in Chinese-looking garments, wear their hair in top 

knots, and carry with them Chinese-style weaponry (Morris-Suzuki 1998b). In essence, 

each mission amounted to an extravagant and elaborately staged dramatization of the 

exotic character of the peripheral societies over which the Shogun reigned. In this 

context, Ryukyuan difference served as a crucial legitimating symbol of the Shogun's 

power. 

With the Meiji Restoration in 1868 and the subsequent abolition of the Satsuma 

domain, the Ryukyu Kingdom entered a brief phase of uncertainty before Tokyo claimed 

the territory as a protectorate of Japan and its citizens as "Japanese subjects," part of its 

efforts to secure the southern defense perimeter of the new nation. In 1879, the last 

Ryukyuan king was forced to abdicate and the kingdom was politically dismantled and 

incorporated into the Japanese nation-state as Okinawa Prefecture, in what is now 

euphemistically referred to as the "Ryukyu dispensation" (Ryukyu shobun). The political 
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capital was moved from Shuri to Naha, and Japanese elites moved in to oversee the 

prefectural government. 

Up until the Japanese military defeat of the Chinese in 1895, Ryukyuan aristocrats 

continued to petition the Qing government in China to intercede on their behalf to prevent 

a Japanese annexation of the islands. Such appeals were viewed by Tokyo as potentially 

traitorous, and an aggressive assimilation plan was undertaken to reorient Okinawans 

away from China and towards Japan (see Christy 1993, Rabson 1999). Political-

economic reforms in the prefecture - including the privatization of communal property 

(1898-1903), the extension of national conscription laws (1898), the establishment of 

universal education (1890), and the holding of prefectural and national assembly 

elections (1909 and 1912, respectively) - were coupled with a campaign to reform the 

Okinawan character, which had been designated "backward" or premodem. "The 

communal landholding system (jiwari seido), supposed heavy alcohol consumption, 

walking barefoot, Ryukyuan women's clothing, a preponderance of dialects..., 'lazy men 

and overworked women', and Okinawan music were all taken together as the image of 

the 'loose Okinawan lifestyle' and visible signs of backwardness" (Christy 1993:613). 

Formal education in Standard Japanese language was an integral component of the 

colonial government's assimilation project, and students caught speaking Okinawan 

languages on school grounds were made to wear "dialect tags" (hogen fuda) or otherwise 
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punished/^ In this way, everyday speech was transformed into an expression (intended 

or not) of loyalty or disloyalty to the Japanese Emperor. 

Linda Angst has convincingly argued that the overall outcome of the government 

assimilation program was profoundly gendered (2001). While many local village leaders 

did support mandatory schooling and urged parents to send their children to classes, few 

took issue with the common practice of assigning infant-care responsibilities to young 

daughters. Several of the Okinawan women Angst interviewed remembered going to 

school during the prewar period with infant siblings strapped to their backs and being 

asked to sit outside the school building when the infant cried or fiissed. It was also quite 

common for young girls to drop out of school early in order to do farm work or to work 

in the homes of wealthier families as babysitters or maids, or even to find work in the 

larger towns and cities as traders or prostitutes. Angst thus argues that the belief shared 

by families and schoolteachers that education was primarily intended for boys, resulted in 

the steady integration of Okinawan men as modern (or modem/zmg) subjects of the 

Japanese empire, while women continued to be relegated to the realm of the "traditional," 

backward, and premodem (ibid.). 

While the government-sponsored assimilation program was beginning to enjoy a 

certain amount of success in converting Okinawans (superficially, at least) into imperial 

subjects of Japan, ethnological and philological studies of the Ryukyus by both Japanese 

During this period, local governments throughout Japan aggressively adopted the policy of 
standardization under the banner offutsu-go (common language) until around 1935, and then hydjun-go 
(standard language) after that. Universal education in Standard Japanese was instituted in Okinawa in 1890. 
Pupils were punished for speaking the Okinawan language and made to wear dialect tags. They also 
suffered added penalties such as a reduction in grades. Once in possession of a hogen fuda, the only way to 
get rid of it was to catch another student speaking Ryukyuan and pass it on to him or her. In this way, 
students were made to police one another's language practices. 
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and Okinawan scholars declared the common lineage of Okinawan and Japanese 

languages and culture, further grounding Okinawan ethnic identity within the Japanese 

cultural sphere. For example, Okinawa-bom folklorist Iha Fuyu - referred to today as the 

founder of Okinawan studies - spent much of his adult life documenting the various 

historical, linguistic, and religious aspects of Ryukyuan culture (precisely those aspects 

which the assimilation program aimed at eradicating) and was a leading proponent of the 

"theory of common Japanese-Ryukyuan ancestry" (Beillevaire 1999; Tomiyama 1998).'*^ 

Drawing on Iha's work, Japanese folklorists Yanagita Kunio and Yanagi Soetsu, among 

others, looked to Okinawan culture - which especially at the village-level had been little 

influenced by Buddhism - to provide clues about what authentic Japanese culture might 

have looked like in archaic times (Harootunian 1998). Okinawa figured in such research 

as a storehouse of archaic Japanese culture that embodied the Japanese past. Okinawan 

linguistic and cultural differences were, in this way, "transposed from the realm of space 

to the realm of time" (Morris-Suzuki 1998b;28). 

Although the folklorists themselves "were ostensibly sympathetic investigators 

who viewed Okinawa as a valuable 'missing link,' as the cultural repository of a nation 

threatened by the encroachments of modernity and its attendant processes of urbanization 

and Westernization" (Molasky 1999:193), their research was often appropriated to serve 

In his methods and conclusions, Iha followed weli-ioiown Japanese anthropologist Tori Ryuzo, 
who had come to Okinawa in 1896 and 1904 in order to study the customs, beliefs, and material culture of 
Okinawans. Tori's research in Okinawa was part of a much larger and more ambitious project in which he 
drew insights from ethnography and prehistory in an attempt to determine the ethnic origins of the Japanese, 
Conducting ethnological studies in Taiwan, Korea, Eastern Siberia, and the northern islands of Sakhalin (in 
addition to Okinawa), Tori developed a theory of Japan's original racial diversity merged over time into a 
single cultural ethnos - in essence, a projection of the contemporary colonial order back onto the past 
(Morris-Suzuki 1998a;174; see also Oguma 1995) 
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imperialist ends. Viewed through the lens of the Social Darwinism popular among 

Japanese imperialists, Okinawans were recast as premodem survivals from an earlier 

stage of Japanese cultural evolution, in need of guidance to achieve proper development. 

Alongside such a view, which in a sense, collapsed Okinawans into the category 

"Japanese," other contradictory ideas about the distinctiveness of the Japanese race 

implied that Okinawans should instead be grouped with other colonized peoples, 

including Taiwanese and Koreans. Stereotypical descriptions of Okinawans (some 

derogatory, others nostalgic) often contained references to their shorter average stature, 

darker skin, fuller chest, and rounder eyes - the standard of comparison was, of course, 

the Yamato or mainland Japanese physique. Michael Molasky has drawn attention to the 

colonial imagery of dark-skinned "islanders," that pervaded mainland Japanese accounts 

of Okinawa during this period. 

Women walked barefoot along white roads of crushed coral, balancing baskets of 
strange fhiit and vegetables on their heads; men returned from fishing on the 
emerald seas and gathered together, singing, dancing, and playing the three-
stringed, snakeskin jabisen. These, of course, are romantic and nostalgic 
projections of Okinawa as a premodem paradise, and they partake of a familiar 
exoticism infused with eroticism (Molasky 1999:13).'*^ 

Indeed, as historian Tessa Morris-Suzuki has argued, for the Japanese empire as a whole 

there was a continuous slippage between the various justifications - including ethnic 

Even today, such imagery is a mainstay of brochures promoting Okinawa as a tourist destination 
for mainland Japanese. Evidently, self-exoticization has become a profitable business for Okinawans who 
benefit from the tourist trade. A survey form that I picked up at an exhibition of Okinawan arts and crafts 
at the Seibu Department Store in Tokyo's Ikebukuro Station asks mainland respondents to choose from a 
list of terms those which correspond to their image of Okinawa. The choices are limited to shizen (nature), 
aoi umi (blue sea), iro-toridori no hana (brightly-colored flowers), dento to bunka (tradition and culture), 
shizuka (quiet), akarui (bright, lighthearted), kurai (dark, depressing), chikai (nearby), and toi (far away). 
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commonalities, civilizational advancement, and the racial superiority of the Japanese -

for Japanese colonialism in Okinawa (Morris-Suzuki 1998b).''^ 

Politically, Okinawans occupied a position intermediate between citizens of 

mainland Japan and other colonized peoples (Taiwanese, Koreans, Manchurians, etc.). 

Within the administrative structure of the Japanese empire, Okinawa was included within 

the naichi (the "irmer territories" of Japan proper). The governance of the prefecture, for 

example, did not fall under the Bureau of Colonial Affairs (Christy 1993). Additionally, 

imlike the colonized peoples of the gaichi (outer territories), Okinawans were registered 

directly in the Japanese family registry system (koseki), and were therefore subject to 

national conscription laws after 1898.'^^ However, like the indigenous Ainu in Hokkaido 

and Sakhalin, Okinawans were excluded from the term naichi in popular usage.^'^ In fact, 

although the terms naichi and gaichi have long since fallen out of popular usage in 

There is an ongoing debate amongst historians over how to interpret the Japanese term minzoku 
(loosely corresponding to the German term Volk), used to clarify the relationship between the various 
peoples of the Japanese Empire in imperialist writings of this period. While Weiner (1997) tends to 
translate minzoku as "race," Doak (2001) argues that the phrase "ethnic nationality" more clearly reflects 
the issues embedded in prewar and wartime Japanese discourse. In my discussion of these issues, I follow 
Morris-Suzuki's (1998b) lead in emphasizing the plurality of meanings associated with Japanese images of 
nation and empire. 

Colonial subjects in Korea and Taiwan were Japanese citizens from the point of view of 
international law, but were enrolled in "external family registers" (gaichi koseki). As such, they did not 
hold the right of parliamentary representation nor, until the final stages of the Pacific War, the duty of 
military service, and they were generally educated separately from Japanese settlers (Morris-Suzuki 1998a). 

Although technically part of the naichi, Ainu belonged to the political category kyU-dojin (former 
natives). Ainu were included in the Japanese family registration system from 1872 and were liable for 
conscription after 1889. Other indigenous peoples in Japan's northern colonies, including the "Karafuto 
Natives" (Karafuto dojin), had no family registers at all but were enrolled in a "Native List" (dojin meibo). 
This not only excluded them from military service but also meant that they were not covered by the 
provisions of Japanese criminal and civil law, which made it virtually impossible for them to buy or sell 
property or run their own businesses (Morris-Suzuki 1998a). In contrast, Okinawan and Ainu exclusion 
from the naichi existed primarily within the social imagination and manifested itself outwardly as 
racial/ethnic discrimination. 



94 

mainland Japan - where they are no longer considered to be "politically correct" - the 

phrase ''naichi no hitd" (inner territories person) is frequently used by Okinawans to this 

day to refer to individuals from mainland Japan. I overheard two young women at the 

Kanehide supermarket in Nago, for example, eagerly trading news about former-

classmates - "Yuki-chan wa, naichi no hito to kekkon-shitayo\" (Yuki married a guy 

from mainland Japan!).Noting the problematic status of Okinawans for the prewar 

distinction between naichi and gaichi, Alan Christy concludes that "Okinawa was 

both/neither iVa/c/ii and/nor Gaichf (Christy 1993:632). 

During the early 1920's, worldwide prices for Okinawa's principal cash crop, 

sugar - an industry developed at the urging of modem-minded Japanese officials -

plummeted, and hundreds of thousands of Okinawans migrated to Osaka and other areas 

of the Japanese mainland, Japan's overseas territories, and even further to Hawaii and the 

• • ^9 « 
American continent to look for work and escape extreme deprivation. In mainland 

The Ryukyuan term "naicha" also appears in casual conversational settings in Okinawa, though 
this term carries the overtones of an ethnic or racial slur. One informant commented that he often heard 
younger Okinawans using '^naicha" without any clear racist intent. Furthermore, he told me, some 
mainland Japanese living in Okinawa have started to proudly refer to themselves as "naicha." It was this 
informant's impression that the term is losing its derogatory connotations. The phrase ''naichi no hito" is 
not considered to be impolite in the least. One also sees the Ryukyuan itvm yamatunchu (Yamato person) 
in print as a reference to mainland Japanese. This term emphasizes the ethnic/racial distinctiveness of 
mainland Japanese versus Okinawans. Molasky notes that some Okinawan intellectuals prefer the term 
yamato to the phrase "mainland Japan" (hondo) - signifying the four main islands of Honshu, Kyushu, 
Shikoku, and Hokkaido - because it "harks back to the tribal conflicts of early history and rejects 
nationalism and modernity as the proper source of Okinawan subjectivity" (Molasky 1999:190). As should 
be evident, each of these terms carries its own ideological implications. 

This period is often referred as the sotetsu jigoku (cycad hell), as Okinawan families were often 
forced to eat the poisonous seeds and trunk of the cycad, or sago palm, in order to ward off starvation. 
Special preparation techniques were used to remove the toxins fi^om the edible portions of the cycad, but 
nonetheless, individuals often became sick after eating the plant. At the time, out of a population of 
approximately 600,000, 70% of Okinawans were farmers, the majority of whom were specializing in 
raising sugarcane (Arasaki 2000). Thus the majority of the population, even most farming families, were 
forced to buy daily food staples, including sweet potatoes and rice. 
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Japan, where migrants sought employment as unskilled laborers in factories and textile 

mills, Okinawans faced widespread discrimination and were continually reminded of 

their status as second-class citizens. Starting in the 1920's, employers and landlords 

posted signs in front of factories, employment offices, and lodging houses announcing 

"Koreans and Okinawans prohibited" (Rabson 2003). Faced with such exclusionary 

practices, many Okinawans living and working on the mainland, as well as in other parts 

of the empire, changed their names and attempted to pass as Japanese from other 

prefectures (Christy 1993; Rabson 1999, 2003).^^ Negative images of Okinawan 

difference - based on stereotypes of Okinawans as relaxed and carefree (read indolent 

and irresponsible), casual and easygoing (read impolite and weak-willed) - survive from 

this period and continue to circulate in mainland Japan today. American scholeir Steve 

Rabson, for example, reports that the president of a loan agency in Osaka told him in 

2001 that he never lends money to Okinawans because "they don't pay it back" (Rabson 

2003:126). 

Although Okinawan history today is largely structured as victim's history, with 

most narratives jumping directly from the Japanese assimilation program and 

discriminatory practices against Okinawans in mainland Japan to the sacrifice of the 

prefecture and its citizens during the Pacific War, a number of scholars have begun to 

explore the complicity of Okinawan elites in government efforts to "Japanize" the 

For many, this required changing the pronunciation, but not the writing, of Chinese characters in 
their surnames. For example, typical Ryukyuan names such as Kanagusuku and Nakandakari were 
henceforth read as Kinjo and Nakamura, respectively. 
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population (Christy 1993; Rabson 1999; Tomiyatna 1998).^'^ Indeed, the historical record 

is clear about the success of the assimilation program: As Japan's expansion began to 

attract negative attention in the West, many Okinawans were actively working to 

refashion themselves as imperial subjects. Nevertheless, this does little to mitigate the 

extreme hardship and suffering experienced by Okinawan individuals and families during 

the Pacific War, especially once American forces targeted the prefecture, intending to use 

it as a staging area for an invasion of Japan's "home islands." 

In the months leading up to the U.S. invasion, the Japanese military mobilized 

thousands of Okinawan civilians to build airfields and other fortifications and to 

participate alongside Japanese soldiers in combat. The elite Himeyuri Student Nurse 

Corps, for example, made up of over 200 students from the top two prewar girl's higher 

schools in Okinawa, was ordered by Japeinese military leaders to tend to the medical 

needs of Japanese soldiers in the field (Angst 2001).^^ Thousands of civilians took refuge 

Taking a sympathetic stance, Christy has emphasized the degree to which Okinawan access to 
political power, social privilege, and economic success were connected to "becoming Japanese" (Christy 
1993). He has also argued that escaping the discrimination aimed at other "less developed" colonized 
peoples, including Ainu, Taiwanese, and Koreans, was an important motivation for those who supported 
assimilation. By way of contrast, Angst has questioned the degree to which assimilationist logic became 
hegemonic and emphasizes instead the long-running debate, even among the business and educated classes, 
over the various reforms (Angst 2001). 

The girls, ranging in age from fifteen to nineteen, were ordered in March 1945 to join the medical 
unit of the Haebaru Army Field Hospital, located in an underground cave near Shuri. In late May, the 
nurse corps withdrew along with the rest of the medical unit and followed the Japanese army on their 
southward retreat towards the Kyan Peninsula. When the nurse corps was disbanded on June 18, the 
students were forced out of the caves where they had been hiding with Japanese soldiers, into the midst of 
the fiercest fighting of the Battle. The official count of Himeyuri students killed is 219, and all were killed 
during the last five days of the battle (Angst 2001). In a thoughtful analysis of the Himeyuri, Angst argues 
that the student nurses have become the paradigmatic (if politically-compromised) dual symbol of 
Okinawan wartime patriotism and victimhood, occupying "an ambivalent discursive location between those 
who still defend the prewar assimilation of Okinawans into the Japanese fold and those who position 
themselves as a voice of dissent against the historical, on-going treatment of Okinawans as second-class 
citizens" (Angst 2001:129). 
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in the mountainous northern part of the island, especially after the Allied aerial 

bombardment of Naha on October 10, 1944, which killed one thousand residents and left 

an additional fifty thousand homeless (Molasky 1999). Others left their homes and 

traveled southward, taking refuge in family tombs or seaside caves and believing that 

they would be protected as long as they stayed in close proximity to the Japanese army. 

As it turned out, those who migrated southward fled directly into the area of the most 

ferocious fighting. 

American forces landed on the western shore of Okinawa near Kadena airfield on 

April 1, 1945, and as they advanced northward and southward, they placed all Okinawans 

into internment camps. Roughly forty camps were established for civilians, and separate 

facilities were set up for POWs. Following the suicide of Japanese army commander 

Ushijima on June 23, Japan's military resistance ceased, and an average of one thousand 

soldiers and civilians were placed into the camps each day (Molasky 1999). Molasky has 

commented on the importance of the internment camps in Okinawan narratives of both 

the war and the subsequent occupation as a symbol of transition between the two. 

"Unlike the vast majority of postwar Japanese, whose principal contact with American 

soldiers had been restricted to public spaces," writes Molasky, 

those on the island of Okinawa virtually lived with the American occupiers until 
their release from the camps. They ate Spam, biscuits, dried ice cream and other 
food products contained in 'K-rations,' and they drank powdered milk, smoked 
Lucky Strikes, and wore HBTs (herringbone twill jackets distributed to those who 
had no clothes). Children attended school in quonset huts, which eventually 
replaced 'blue-sky classrooms' of the early occupation days (1999:19). 

Although some residents were permitted to leave the camps and return to their home 

villages as early as October 1945, extensive devastation of houses and farmland forced 
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most to remain until March 1947, when restrictions prohibiting the free movement of 

civilians about the island were finally lifted altogether. Small numbers of men and 

women stayed on in the camps until as late as the spring of 1950. 

As in mainland Japan, Okinawan narratives of the early postwar emphasize the 

extreme poverty and deprivation suffered by residents. However, as Molasky has pointed 

out, while those living in Tokyo and Japan's other major cities were able to travel out 

into the countryside (which remained largely untouched by allied bombing raids) to buy 

potatoes, barley, vegetables, and even rice, most of the arable farmland in Okinawa had 

been razed, and such buying trips (kaidashi) were not an option (1999).^^ Okinawans 

lived off of the food and clothing rations distributed by the U.S. military, as well as food 

and other items abandoned by American soldiers. Clothes, bedding, school supplies, 

athletic equipment, shoes, medicine, and even goats and pigs were also donated by 

Okinawan emigrant groups abroad. Nonetheless, images of pots and kettles made from 

melted down airplane wreckage and tempura fried in motor oil are pervasive in accounts 

of the time. 

While still living in the camps, many Okinawan men went to work for the U.S. 

military building roads and unloading freight. Workers were paid in rations of food, 

clothing, and cigarettes until May 1946, when a system of wages was implemented. 

After that, paid positions came to include cooks, laundry workers, drivers, maids, and 

security guards. Throughout much of the occupation, wages for this kind of work were 

extremely high in comparison even to skilled labor and white collar positions in the 

For an account of survival strategies and "cultures of defeat" and recovery during the early 
postwar in mainland Japan, see Dower 1999. 
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civilian sector. Many schoolteachers and other trained professionals therefore opted to 

take menial jobs with the military rather than low-paying professional positions. 

While the occupation of mainland Japan lasted only six years, the U.S. military 

administered Okinawa for twenty-seven years, from 1945 until 1972. In 1947, a series of 

secret negotiations were held in Tokyo between representatives of the Japanese emperor 

and SCAP officials, in which Emperor Hirohito indicated that he was willing to have 

Okinawa remain under American military authority in exchange for an early end to the 

occupation in the rest of Japan. It is not certain how much influence the Emperor's 

words actually had in forming policy, but when the San Francisco Treaty was signed in 

1951, ending the occupation of mainland Japan and placing Okinawa under U.S. military 

control for an indefinite period of time, Okinawans were outraged at Japan's "betrayal." 

In 1950, the U.S. abolished the military government in Okinawa and set up the 

SCAP-like United States Civil Administration of the Ryukyu Islands (USCAR). One 

year later, the Government of the Ryukyus (GRI) was established and charged with the 

task of implementing the proclamations, ordinances, and directives of USCAR. Then in 

1957, the office of High Commissioner (to be filled by a three-star U.S. Army general) 

was created in order to coordinate American civilian and military administration of 

Okinawa, streamlining interactions between USCAR and the United States Army, 

Ryukyu Islands. 

In contrast to the (initially) liberal staff at GHQ in Tokyo, U.S. military officials 

in Okinawa seemed less concerned with reform than with the strategic potential of the 

archipelago. Military-issued vehicle license plates declared Okinawa "Keystone of the 
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Pacific," a location of significant geopolitical importance in containing the spread of 

communism. "Reconstruction" thus took the form of transforming Okinawa into a vast 

training ground for the U.S. military and a base for forward-deployed American troops. 

A series of ordinances passed by USCAR in 1952 and 1953 gave the U.S. military 

the right to seize privately-owned land for base construction, and the military proceeded 

to confiscate land at gunpoint, in what has become known as the "bulldozer and bayonef 

era (Higa 1963; Yoshikawa 1996). When the GRI voiced its firm opposition to 

USCAR's land appropriation policies, the House Armed Services Committee in 

Washington D.C. sent a fact-finding team, led by Congressman Melvin Price, to Okinawa 

to study the land issue, but the resulting Price Committee Report merely re-recognized 

the importance of the Okinawan bases in the Far East and supported existing USCAR 

policies, concluding that the further acquisition of lands for military bases was inevitable. 

Community meetings and demonstrations were held all over Okinawa, and by mid-1956, 

a broad coalition of citizens had emerged to protest USCAR's land policies and the Price 

Report (Arasaki 1986). In 1957, however, the commvinity of Henoko in Kushi Village 

(part of present-day Nago City) negotiated the first municipal land lease contract with 

USCAR, offering its unused fields for military use. Citizen leaders in Henoko believed 

that the struggle against U.S. land seizures was futile, and by cooperating with the 

government, they hoped to bring a number of economic benefits, including electricity and 

rurming water, to local residents (Inoue 2004; Yoshikawa 1996). Other communities 

soon followed suit, and the island-wide protest movement temporarily lost momentum. 
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Throughout Okinawa, the large scale appropriation of village agricultural lands by 

the U.S. military forced farming families, who now found themselves without any land, 

to come up with an alternate means of economic survival.^^ The presence of armies of 

young U.S. soldiers with money to spend fueled the rise of a new economy, centering on 

various new forms of labor (including the sexualized labor of women) involved in 

servicing U.S. personnel and their families. After release from the internment camps, 

many homeless Okinawan families stayed on to eek out a living outside the gates of the 

new bases. They were joined by others from the poorer and largely agricultural northern 

part of the main island of Okinawa and the outer islands (Yaeyama, Miyako, etc.) who 

flocked to the growing "base-towns" in hopes of finding work. Over the next thirty years, 

these areas developed into thriving cities dependent upon massive base-related service 

economies, including the sex/entertainment industry. 

Koza City (now Okinawa City), in particular, has become a metonym for the 

fusion of economic and erotic subjugation under the U.S. occupation (Molasky 1999).^^ 

For giant Kadena Airbase alone, the U.S. military appropriated the bulk of the agricultural lands in 
Goeku, Nishimura, Ageda, Teruya, Goya, Moromizato, and other surrounding villages (Angst 2001). 
Family homesteads were also appropriated. Outside of Kadena's Family Support Center, for example, one 
can clearly make out the ruins of an Okinawan family compound surroimded by crumbling limestone walls 
and scattered fukugi trees (once planted to protect Okinawan homes from typhoon winds). When I 
remarked on the heartrending presence of these ruins to the American civilian director of the Family Life 
Education Program (housed m the Support Center), she was surprised and said that she had never realized 
that the trees and stone mounds indicated that this had once been someone's home. The Okinawan woman 
who taught the on-base Japanese culture classes, however, nodded at me, perhaps as dismayed as I was at 
the profound ignorance of the Americans living and working on-base amidst the ruins of Okinawan villages. 

Koza was first established as a municipality in September 1945 in the area of the Kamara civilian 
internment camp, located in what is now Sumiyoshi Ward (Angst 2001; Molasky 1999). Within three 
months, administrative lines were redrawn and the area reverted to Goeku Village. By 1956, however, the 
population had grown to over 35,000, and Koza City was officially re-established. Located just outside of 
Kadena Airbase's Gate Two, Koza was the only township in Okinawa or Japan whose name was officially 
written in katakana, connoting its "foreign" flavor. From 1956 until 1974, the city was popularized 
(amongst Okinawans, Japanese, and Americans alike - see Bird 2001 for a portrait of Koza during the 



102 

Borrowing imagery from Koza's bar districts, Okinawan male writers of the occupation 

era expressed feelings of anger and emasculation, linking the sexual penetration of 

Okinawan women by American soldiers to the metaphorical penetration of the Okinawan 

landscape by U.S. bases. Feminist commentators emphasize the degree to which 

women's sexual labor drove the overall Okinawan ecoriomy during this period 

(Sturdevant and Stolzfus 1993). According to the Legal Affairs Bureau of the 

Government of the Ryukyus, the number of registered female prostitutes was 7,362 in 

1969 (with at least as many unregistered women also engaged in selling sexual labor), 

and annual income fi*om the sale of sexual labor exceeded even revenue generated by the 

sugar cane industry, Okinawa's largest industry at the time (ibid.:251-252). 

Groups advocating the reversion of Okinawa to Japan had been active since the 

early years of the occupation, but following the protest movement against military land 

seizures and increasing U.S. military involvement in Vietnam, pro-reversion sentiment 

became widespread. Military intelligence and propaganda agencies, including the 

Army's Counter-intelligence Corps and Public Relations Section, responded with a 

vigorous campaign to "convince Okinawans that they were not Japanese" (Rabson 

1999:145). This undertaking, which expended millions of American taxpayer dollars. 

Vietnam era from an American military perspective) as the heart of Okinawa's celebrated champuru 
"hybrid" culture. Here street signs were written horizontally in the Roman alphabet, shopkeepers and 
prostitutes spoke a sort of pidgin English, and Okinawan musicians experimented with the instruments and 
rhythms of American rock music (Roberson 2003). Shortly after reversion, however, city officials voted to 
change the name of Koza to Okinawa City (written in kanji), part of a larger attempt at establishing a new 
post-occupation identity for the city. Today, promotional materials for the city celebrate the area's 
"hybrid" culture even as they reinvent the city's bars and brothels, now catering mainly to Japanese tourists 
and worked by Filipina hostesses, as hip "night spots" (Angst 2001). However, as Angst notes, "The 
presence of the liminal area (of off-base entertainment districts) and the women who work in them remain 
an uncomfortable reminder of Okinawa's marginalized political and economic position today, even as an 
official prefecture of contemporary Japan" (Angst 2001:358). 
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involved adopting the term "Ryukyuan" - which Rabson reports was widely 

mispronounced and misspelled as "Ree-yoo-kian," "Ryoo-kyoo-ian," and even "Rye (as 

in bread)-yoo-kian" - for all references to the local Okinawan population. From the 

perspective of many Okinawans, this label was offensive, calling to mind the term 

'''ryiikyu-jin" (person from Ryukyu) which had been deployed in a derogatory way by 

mainland Japanese prior to the war (Arasaki 2000).^^ In the face of military intelligence 

efforts, the hi no maru (the Japanese flag) became a poignant symbol of resistance at the 

numerous rallies and demonstrations supporting reversion. 

Finally, during the late-1960s, local opposition (coupled with increasingly 

insistent calls for reversion from within Japan itself) became so disruptive that even the 

U.S. military was forced to recognize that continuing American administration in the 

Ryukyus might end up jeopardizing its mission, reducing the utility of the very bases that 

it was meant to ensure. A United States-Japan joint declaration in November 1969 

armounced that reversion would occur in 1972 and that efforts would be made to alter the 

density of the bases in Okinawa to bring it into line with mainland Japan (hondo-nami). 

It quickly became clear, however, that this was an empty promise. On Reversion Day, 

May 15, 1972, as the new sign for the Okinawa Prefectural Government was unveiled, a 

large group of citizens marched outside in the rain protesting the U.S. military presence, 

which remained virtually unchanged. 

The American military's "disassimilation" campaign also involved the creation of an Okinawan 
national flag and anthem, the funding of research concerning Satsuma's invasion of Okinawa, as well as 
Japan's later discriminatory policies and attitudes towards Okinawa after it became a prefecture, and the 
denouncing of leaders of the reversion movement as "communists." As Rabson points out, some good did 
come out of the campaign - museums, libraries, and exhibitions of cultural artifacts from the Ryukyu 
Kingdom were funded with American taxpayer dollars, and the Pentagon even paid for a radio station that 
was supposed to broadcast exclusively in a main-island dialect of the Okinawan language (Rabson 1999). 
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Upon reversion, the currency in Okinawa changed over from the U.S. dollar to 

Japanese yen. The Japanese government agreed to buy dollars from Okinawans at an 

inflated exchange rate in order to compensate for the rapid deflation of the dollar when 

the U.S. government adopted a floating exchange rate the preceding year. Even so, 

consumer prices rose 14.5 percent during the month following reversion (Arasaki 

2000:83). Political parties, labor unions and businesses were integrated into their 

mainland Japanese counterpart organizations, and Okinawan schools were once again 

subsumed under the Japanese Ministry of Education. Reversion was deemed "complete" 

when the direction of traffic was switched from the right lane (as in the United States) to 

the left lane (as in Japan), a changeover that brought thousands of onlookers to 

Okinawa's major traffic intersections on July 30, 1978 to watch the initial confusion. 

One of the first major acts of the Japanese government concerning its "new" 

prefecture was to sign off on a ten-year, one-trillion-yen Okinawan Promotion and 

Development Plan aimed at bringing Okinawa's economy up to the national level and 

reducing dependence on the U.S. military bases. The plan has been thrice renewed, each 

time increasing the budget, so that over the past thirty years, a total of over six trillion 

yen has flowed into Okinawa in the form of government funds slated for infrastructural 

development (Arasaki 2000). Government-funded public works projects have included 

the construction of an expressway running from Naha to Nago, a new airport terminal in 

Naha, a series of dams in the mountainous northern region, and the improvement of port 

facilities in several of Okinawa's cities. Extreme degradation of the natural environment 

also resulted as riverbeds were concreted over to "improve" flow, forests were clear-cut 
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for logging or agricultural purposes, and areas of the sea were reclaimed to make way for 

urban development. Furthermore, the easy flow of money from Tokyo in the form of 

public works projects has led to a new kind of economic dependency. 

Also following reversion, a concerted effort was made to develop Okinawa as a 

resort destination for Japanese tourists. Initially based on war-memorial pilgrimages, 

Okinawan tourism has since the 1980's been largely associated with the luxury "beach 

resorts" along the western shores of Orma Village. Tourists are lured by the white sand 

beaches (the sand is imported to "beautify" the original coral-strewn beaches), the 

colorfiil coral reefs, and the promise of "traditional" island hospitality. The "American-

style" restaurants and shopping areas in Mihama (Chatan Township) and the "hybrid" 

leisure culture of Koza are also major tourist attractions.^'' The majority of the Okinawan 

resorts are owned and operated by large Japanese corporations (ANA, JAL, etc.), who 

employ Okinawans as service workers for mainland managers and customers. Profits, for 

The socioeconomic by-products of the U.S. military presence (including shopping areas and 
restaurants popular with American military families, as well as discos and bars that cater to GIs) most 
definitely contribute to Okinawa's exotic image in mainland Japan. While living in the Tokyo area, I often 
heard it stated that Okinawans (categorically) were more comfortable with gaijin, were fluent speakers of 
English, etc. Indeed, the current infatuation in mainland Japan with all things Okinawan - amusingly 
referred to as okinawa-byd (Okinawa-disease) by Okinawans - stems, at least in part, from the perception 
that Okinawa represents the "foreign" within Japan. 

In the post-reversion period, Okinawa's entertainment districts, so famous during the Vietnam era, 
have undergone something of a facelift. Upon reversion, prostitution was banned in Okinawa according to 
the laws of mainland Japan. However, University of the Ryukyus feminist scholars Suzuki and 
Tamagusuku argue that the development of tourism in Okinawa, overlapping as it did with the large-scale 
presence of American soldiers enjoying reprieve from the fighting in nearby Vietnam, contributed to the 
maintenance of, and even a boom in, prostitution (Suzuki & Tamagusuku 1997; discussed in Angst 2001). 
During the early 1970's, sex tours from mainland Japan helped fiiel the continuing demand for sex-related 
entertainment, even as the value of the dollar continued to fall and GIs were not able to afford sexual 
services. During this period, many Okinawan women who worked as prostitutes were able to earn enough 
money to break out of their position as sexual laborers, and the women who replaced them were generally 
foreign workers, mainly short-term sojourners from the Philippines. Thus following reversion, while 
Okinawa's entertainment districts remained, they were fransfbrmed from places where Okinawan women 
serviced American GIs to places where Filipina workers mainly serviced tourists from mainland Japan. 
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the most part, flow back to the mainland. Pointing to their prodigious consumption of 

limited fresh water resources and their damaging impact on the local environment, a 

growing number of commentators have argued that such resorts can only hurt Okinawa's 

efforts to develop an autonomous local economy and sustainable development 

(McCormack 1999; Sasaki 1999). 

In the years since reversion, economic dependence on the U.S. military bases has 

decreased - from 19.4 percent of gross prefectural revenue in 1972 to just over 5 percent 

in 1999 (McCormack 1999). However, the barbed-wire fences put up to keep 

"unauthorized (Okinawan) persons" out of U.S. military facilities still encompass 20 

percent of the main island. In the central part of the island, houses and shops made of 

poured-concrete are crowded together, foundations carved out of the steep hillsides, 

utilizing all available space, while inside the bases wide avenues, grassy fields, and 

forested nooks predominate. Countless accidents involving military personnel and 

machinery have over the years fueled an enduring anti-base sentiment entangled with 

feelings of betrayal by mainland Japan. 

In 1987, Chibana Shoichi of Yomitan Village burned the Japanese flag in protest 

at the youth sofitball event of the National Athletic Meet, held in Yomitan (Field 1991; 

Chibana 1992). Then in 1995, three U.S. servicemen stationed at Camp Hansen abducted 

and raped a 12-year-old girl firom Kin Village. The rapes were almost immediately 

appropriated as symbols of a more general Okinawan victimhood under both Japanese 

colonialism and U.S. occupation, and the "larger" issues of lands leased for U.S. bases, 

base returns, and troop reduction were increasingly rearticulated in powerful discourses 
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centering on the trope of Okinawa as helpless female victim of foreign male aggression 

(Angst 2001, 2003).®' Eighty-five thousand people from a variety of different political 

camps - including prefectural officials, various women's groups, landowners, and other 

activist groups throughout Japan and Okinawa - participated in the ensuing citizens' rally 

to demand the complete withdrawal of U.S. Forces from the prefecture. Riding a wave of 

public support, then-Governor Ota Masahide put forward a plan for total return of U.S. 

military-occupied land by 2015 and staged before the National Diet in Tokyo a dramatic 

refusal to sign the land lease agreements of those landowners who chose not to 

voluntarily rent their lands to the U.S. military.To be sure, as public responses to the 

1995 rape case illustrate, most Okinawans consider the base issue to be inseparable from 

the issue of Okinawan marginalization within the Japanese nation-state. To actively 

resist the U.S. military is to openly defy the Japanese state, and vice versa. This general 

perceptual equivalence is expressed in the Okinawan saying, "Yamatu-yu kara Amerika-

yu, Amerika-yii kara Yamatu-yu" (from Japanese rule to American rule, from American 

rule back to Japanese rule) (Molasky 1999:21). 

In sharp contrast to the central area of Okinawa Island, the fields of pineapples, 

sugarcane, and cultivated chrysanthemums dotting the hillsides around Nago are 

considered by those living in the central area to symbolize the inaka (countryside), 

The trope of Okinawa as female victim is not new. As Angst argues, the 1995 rape case touched a 
powerful chord precisely because it evoked prior narratives of Okinawan victimhood, most notably that of 
the Himeyuri student nurses sacrificed by the Japanese military in 1945 during the Battle of Okinawa 
(Angst 2001, 2003). Regrettably, Angst argues, the very power of child rape and virgin sacrifice as 
symbols has led to a situation in which the pain of the actual victims is co-opted to further outside political 
agendas and then forgotten. 

The governor was effectively taken out of the whole land lease process when the National Diet 
passed a new law on April 17, 1997 putting the power to sign forced leases squarely in the hands of the 
central government. 
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peopled with rough and unsophisticated persons living a comparatively "simple" life. 

Within such discourses, the forty-five minute expressway drive from Okinawa City to 

Nago stretches in the imagination into a long and uncomfortable half-day ride in a 

cramped car; it is at the same time imagined as a journey back in time. Just as Okinawa 

has historically been imagined as the "undeveloped" past of mainland Japan, and village 

life on the outer islands of the Ryukyu archipelago has been deemed "countrified" in 

contrast to the court culture of Shuri, Okinawa Island's northern Yanbaru region is 

considered uncouth, underdeveloped - or more favorably, "quaint" - from the 

perspective of those who reside in the concrete forests of central Okinawa. And just as 

citizens of Okinawa have historically bought into mainland rhetoric and readily embraced 

government assimilation programs and the like, many living in Nago today are concerned 

most ardently with "developing" their own northern home. 

Significantly, it was the Henoko community (now part of Nago City) that signed 

the very first contract with USCAR to provide village lands for a U.S. military facility in 

1956. At that time, the promise of economic transformation, coupled with the view that 

the base would come whether the community agreed or not, convinced local leaders that 

the community's best interests would be served by welcoming the construction of Camp 

Schwab (Inoue 2004). A similar proposal, involving the construction of a new off-shore 

helicopter base, was put before Nago City in 1997. This time, the (Japanese 

government's) plans for the new U.S. base sparked intense local debate, hinting perhaps 

at the complexity of responses that must have surrounded the 1956 decision as well. A 

city-wide referendum was held on December 21, 1997, and after heavy campaigning by 
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various activist groups, a narrow victory was recorded for the anti-base contingent. 

However, as anthropologist Marro Inoue has shown, the very success of the anti-base 

activists - who made ample use of universalizing discourses on peace, ecology, and 

women's issues - ultimately sparked a negative response from the citizens of Henoko. 

Local resentment concerning the continuing underdevelopment of the northern area in the 

midst of the increasing affluence of Okinawa at large, Inoue argues, was eventually 

harnessed to push through plans for the new base despite the results of the referendum 

(Inoue 2004).Soon after the mayor of Nago formally accepted the base, progressive 

Governor Ota was voted out of office at the prefectural level, beaten by a more 

conservative candidate who also ran on the platform of economic development.^^ 

" With 82% of eligible voters casting their votes, 52.8% voted against and 45.2% voted for the new 
base (Inoue 2004). 

^ The referendum has had long term polarizing effects on Nago citizens. When I first came to Nago 
to begin fieldwork in August 2001,1 met with Shinjo Toshiko, a representative from the Women's Affairs 
desk at the Nago City office. A former president of the Nago City Housewives' Association (fujinkai) and 
a volunteer at the city office, I expected Shinjo-san to align herself with the conservative pro-development 
(and therefore, pro-base) faction in town. Nevertheless, when I mentioned the referendum and asked about 
the position of women vis-^-vis the new base, she glanced nervously around the cozy coffee shop she had 
chosen for our meeting to make sure that no one else was listening, then lowered her voice almost to a 
whisper, and proceeded to rattle off conflicting thoughts concerning the economic benefits the base would 
bring, the environmental destruction that would result, and the effect of so many young Marines on Nago's 
children. She then picked up a stick of sugar and drew an invisible map on the table between us. "We 
asked why the helioport had to be here. Why not Hawaii or on the Japanese mainland? But they told us 
that Okinawa was more centrally located, closer to China." She expressed doubt about whether or not this 
was legitimate, and hissed "Mazuf (literally, "it leaves a bad taste"). During my fieldwork, I also heard 
stories about Nago residents who had chosen to support "the wrong side" in the campaign leading up the 
referendum, who had afterwards found themselves isolated and shunned by former friends and family 
members. At least one woman (a teacher), I was told, had been forced to leave Nago altogether. 

At the time of this writing, local and prefectural officials are still refusing to sign off on any of the 
architectural plans put forward by the U.S. military and Japanese governments, and construction on the new 
base has not started, further evidence of the continuing contentiousness of the heliport issue. 

" See Julia Yonetani's fascinating discussion concerning efforts by the Japanese government and the 
ruling LDP Party to undermine support for Ota at the local level by promising local political leaders, 
business interests, etc. increased opportunities for local development and profits in the event of Ota's defeat 
(Yonetani 2003). 
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In early 1999, the Japanese government chose Okinawa, and Nago City 

specifically, as a host for the upcoming July 2000 G8 Summit. Although this move was 

immediately recognized as a carrot offered in exchange for the new helicopter base, the 

announcement generated a tremendous amount of excitement. The emphasis, both at the 

local and prefectural levels, was on seizing the opportunity to promote the prefecture 

internationally and to educate the local citizenry about the outside world. A multi-

million-dollar resort hotel and conference center was constructed to house world leaders 

and host the various political meetings; a ceremony was plarmed for the Prefectural Peace 

Memorial on the Kyan Peninsula to the south; English-speaking foreigners living in 

Okinawa (including active-duty and retired U.S. military personnel) were called upon to 

teach conversational English to the proprietors and staff of local hotels and restaurants; 

tropical flowers were planted the length of Highway 58, from Naha to Nago. 

Promotional materials about Okinawa, translated into a number of languages, recalled the 

"international" origins of Okinawan culture during the Ryukyu Kingdom period, as well 

as contemporary ties nurtured within the far-flung Okinawan diaspora. Okinawa 

suddenly appeared on the forefront of Japanese kokusaika. 

However, by August 2001, just one year after the summit, there seemed to be 

much concern (especially in the north) that Okinawa's hard-earned global image was 

slipping away, that Okinawa was once again becoming a backwater of Japan. The energy 

associated with preparations for the summit seemed to have given way to more laid-back 

attempts at fostering "international friendship," including the usual English conversation 

classes for housewives, Japanese and English speech contests, and international dirmers 
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prepared by Asian exchange students from the local universities. Even so, this type of 

Japanese-style kokusaika had not become entirely hegemonic. In November, the 

prefecture hosted the 3''* Worldwide Uchinanchu Festival, welcoming "home" thousands 

of Okinawans and persons of Okinawan descent from thirty different covmtries. A few 

months later, scholars from around the world gathered at the Busena Resort (the venue 

built for the summit) for an international conference on longevity. And meanwhile, on a 

much more personal level, untold numbers of Okinawan women met and married U.S. 

servicemen stationed at U.S. military installations in the prefecture. 

Permutations of subjectivity and difference in post-reversion Okinawa 

During the post-reversion era, claims to Okinawan identity, place, and past have 

been highly politicized and contested, in large part because they implicitly challenge 

notions of Japanese identity premised on the idea of ethnic homogeneity (Weiner 1997; 

Lie 2001; Hein & Selden 2003). In the prewar period, and less explicitly (although 

arguably, even more successfully) since reversion, the Japanese state has dealt with the 

problem of Okinawan difference by encouraging total assimilation to Japanese culture. 

Many Okinawans have embraced "Japaneseness" precisely because, as Hein and Selden 

point out, Japanese society has not been organized in a way that "simultaneously honors 

cultural difference and full citizenship" (Hein & Selden 2003:2). As dioring the prewar 

period, access to political power and economic success remain, for the most part, 

contingent upon Tokyo's approval. Therefore, despite the public enunciation of a 

distinctive OkinawEin identity, local officials have repeatedly chosen strategies for 



112 

development that quietly result in an increasing absorption within the mainland nation-

state (McCormack 1999). 

Official narratives of Okinawan identity, like discourses on social identity 

elsewhere, selectively reinterpret the past in order to naturalize and legitimate 

contemporary visions of Okinawans as a distinct collectivity (Alonso 1988; Anderson 

1983; Hobsbawm & Ranger 1983). Of primary importance in these narratives, especially 

since the prefecture officially embraced internationalization in preparation for the G8 

Summit, are references to the Ryukyu Kingdom (15^*^ through 17"^ centuries). Indeed, 

images of an independent Okinawa engaged in a profitable and peaceful trade with all of 

maritime Asia resonate with contemporary hopes concerning the political and economic 

future of the prefecture (see Taira 1997). In contrast to the allegedly warlike Japanese, 

"Ryukyuans" figure in such remembrances as an essentially peace-loving people, worldly, 

tolerant of national and cultural differences, open to friendship with all the peoples of 

Asia. "Typical" Okinawan values, such as those embodied in the practice of moai 

(mutual assistance groups) and iheyuimaru spirit (translated by Nakasone as "a giving 

and loving spirit of mutual help and cooperation") are said to have developed in the 

close-knit village communities of this period (Nakasone 2002).^^ This essentialized 

Moai can be translated as "meeting for a common purpose." Essentially, a moai is a group of 
friends - old classmates, colleagues, neighbors - that get together periodically for purposes of reciprocal 
support (fmancial and social). There are a number of different ways to run a moai, but one popular way 
goes as follows: When the moai is first formed, everyone agrees upon a certain amount of money to be 
brought to each meeting by each member - say 5,000 yen (about $40). If there are ten members, then the 
collected total for any particular meeting is 50,000 yen (about $400). At each meeting, one of the members 
receives the 50,000 yen. When each person has had his or her turn as the recipient, the process starts anew. 
In other groups, money is collected at each meeting and then used to pay for a group activity at the end of a 
set period of time. Nearly every Okinawan that I met during my fieldwork (as well as a number of 
foreigners who were married to Okinawans) belonged to at least one moai. 
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"Ryukyuan" identity is traced from its inception in the distant past through the modem 

period with references to the sacrifice of "peaceful" Okinawa by the Japanese state 

during the Pacific War and to the Okinawan people's continuing struggle to expel the U.S. 

military from the prefecture. Yuimaru, it is claimed, has manifested itself historically in 

the efforts of Okinawan communities abroad to help rebuild Okinawa immediately 

following the war and, to this day, in the fostering of business ties between emigrant 

groups throughout the diaspora and their "hometown" communities. The essence of the 

contemporary Okinawan character, I have been told time and again, is encapsulated in the 

phrase ''Ichariba chode" ("Having met once, we immediately become brothers."). 

A second major tenet of public discourses on Okinawan identity concerns 

Okinawa's so-called ''champuru bunko" (mixed culture).^' Extensive historical contact 

with China and the rest of maritime Asia, Japan, and the United States, as well as 

emigration to and from the Pacific islands and the Americas, local officials and tourist 

brochures claim, have prompted Okinawans to develop a unique blend of cultural traits 

that favor peacefiil and creative living. The primary examples of champuru culture 

It is commonly believed that 'yuimaru" as a formal concept emerged during the Ryukyu Kingdom 
out of reciprocal work arrangements among villagers in times when a group effort was needed - when 
building homes, harvesting crops, and the like (Kerr 1958), though it has also been claimed that the idea 
emerged among Okinawan emigrants abroad (Nakasone 2002). The yuimaru spirit has been formally 
adopted as a guiding principle by Okinawan organizations in Hawaii and throughout the world, and Ronald 
Nakasone suggests that this philosophy is "perhaps the only common denominator in the multiethnic, 
hybrid, and global Okinawan community" (Nakasone 2002). 

Champuru is the name of a local dish found on the menu at lunch counters and restaurants 
specializing in Okinawan home cooking. A stir-fry of various fresh vegetables, tofti, and sometimes goya 
(a bitter-flavored melon that resembles a bumpy-skinned cucumber) and/or canned luncheon meat (SPAM), 
champuru is basically composed of whatever ingredients one happens to have on hand or whatever is on 
sale at the local market. From this dish, the broader meaning of champuru, "mixed," is derived. The term 
champuru allegedly entered the Okinawan language during the Ryukyu Kingdom period, brought by 
Ryukyuan traders from what is now Indonesia, where a dish of mixed vegetables and rice goes by the name 
of nasi campur. 
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celebrated in Okinawa today include the use of multiple spoken and written languages 

(Japanese, Okinawan, English), dietary choices (i.e., a daily diet that includes pork and 

jasmine tea originally from China, the frequent use of SPAM in home cooking, an 

abundance of American-style steak restaurants and fast food choices, and the ever-present 

food stall selling Okinawan tacos), and Okinawan rock music (Uchina Pop) (Ota 1997; 

Roberson 2003). Despite a seemingly "natural" fit, however, military transnational 

couples and interracial children have no place in champuru discourse, a situation that 

reveals the carefully constructed and profoundly ideological character of public 

68 discourses on Okinawan "hybridity" (Forgash 2001). 

Local understandings of "Japaneseness" continually slip and slide alongside this 

public Okinawan identity. As Michael Molasky has commented, Okinawan individuals 

tend to use the terms "Japanese" and "Okinawan" contradictorily, sometimes as 

overlapping and other times as antithetical descriptors (Molasky 2003:164). Among the 

ironies of modem Okinawan history is the fact that it is Okinawans themselves who have 

represented the Japanese state in local interactions - in city offices, at post offices, in 

schools, and at police stands (Field 1991). Moreover, from the perspective of most U.S. 

servicemen stationed in the prefectvire, Okinawans are for all intents and purposes 

Japanese. This has not always been the case - as discussed above, prior to reversion, the 

U.S. military had a political interest in conceptualizing Okinawans (and persuading them 

to conceptualize themselves) as Ryukyuan rather than Japanese. Chafing under U.S. rule 

I develop this argument further in Chapter 3. Linda Angst has also shown the degree to which 
Okinawan prostitutes and other female workers - an important locus of social and economic contact 
between American GIs and the Okinawan community throughout the postwar and post-reversion eras - are 
similarly excised from official celebratory accounts of Okinawan cultural "hybridity" (Angst 2001). 
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and eager to be included in the unparalleled economic growth occurring in mainland 

Japan, most Okinawans insisted on their identity as Japanese and rallied in favor of 

reversion. Some went so far as to call Japan the "fatherland" (Taira 1997). Following 

reversion, however, when it became clear that the bases would stay, feelings of betrayal 

by the Japanese mainland were widespread, and today, it has once again become 

commonplace for individuals to self-identify as "Okinawan," rather than "Japanese." 

Professor Koji Taira, an Okinawan intellectual and University of Illinois 

economist, has suggested a distinction between "Okinawan nationalism as subjective 

experience and Japanese nationality for Okinawans as a matter of law and government" 

(1997:165). While conducting interviews in Okinawa, however, I found that the issue 

was not so clear cut. On the general information sheet that 1 used during formal 

interviews, twice as many women wrote "Japanese" (nihonjin) as wrote "Okinawan" 

(okinawajin) in the blank space provided for ethnicity, and answers did not seem to vary 

along generational lines.^^ 

During the course of my fieldwork, it did become clear that from the perspective 

of many Okinawans, while they could legitimately claim Japanese identity, individuals 

from mainland Japan could never truly become "Okinawan," no matter how long they 

resided in the prefecture. A brief anecdote taken from my field notes illustrates this point. 

The preceding question on the information sheet asked for nationality/citizenship, so my question 
on ethnicity obviously referred to what Taira calls "subjective experience." However, I did purposefully 
choose to phrase the question in a somewhat ambiguous way in order to compensate for the lack of a direct 
correspondence between the English term "ethnicity" and the Japanese terms "jinshu" (race) and "minzoku" 
(ethnicity, national identity). As a result, many respondents seemed contused by the question. Thus I 
cannot be sure that all of the women I interviewed meant the same thing when they answered the question. 
The question was phrased, "Anata no jinshu, mata wa minzoku wa, nan desu kal" ("What is your race or 
ethnicity?") Other responses included "Asian" (ajiajiri), "Mongolian" {mongorujin), "Yellow" {pshokujin), 
"Oriental" (toyojiri), and "Human" (jiingen). Several persons left the space blank altogether. 
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About six months into my research, I was invited to give an informal talk on 

"international marriage" at a monthly cultural exchange meeting of the Nago City 

Housewives Association. After I discussed my research (primarily concerning 

Okinawan/U.S. military couples), the president of the association encouraged Shirota-san, 

a middle-aged housewife from nearby Motobu Township, to comment on her own 

experience as a ''naichi no kata" (person [polite] from the naichi) married to an 

Okinawan man. Embarrassed at being singled out, Shirota-san explained to the group 

that she had met her husband while on vacation in Okinawa more than twenty-five years 

earlier. She had worked very hard to fit in with her husband's family. Language, she 

told us, was a tremendous stumbling block at first. She could not understand Okinawan, 

and her in-laws seemed to think it unimportant that she understand group discussions. 

They used Japanese only when speaking directly to her. Her greatest challenge, however, 

came in learning the Okinawan customs associated with caring for the family altar and 

the family tomb. Her husband was an eldest son, Shirota-san explained, and this meant 

that she would inherit the responsibility for carrying out most obligatory family rituals 

70 
and organizing family gatherings once her mother-in-law was no longer able to do so. 

She therefore devoted herself to the study of local religious customs, asking questions 

and reading up on the subject. The president of the Housewives Association interrupted 

Shirota-san's story at this point and laughingly commented that Shirota-san now knew 

more about Okinawan culture than most Okinawan women. 

70 The "duties" associated with the wives of eldest sons are discussed fiirther in Chapter 4. 



117 

After listening to Shirota-san's story, I specifically asked the group if it was 

possible for an outsider to become Okinawan (uchinanchu ni nam). "Yes, of course," 

Shirota-san responded, seemingly surprised at my question. "Look at me!" None of the 

other women contradicted her, but I wondered then why they had referred to her as a 

"naichi no kata" and why she had used the term ''kokusai-kekkon" when referring to her 

own marriage.^' 

Many Okinawans tend to perceive an abiding ethnic difference between 

themselves and persons from mainland Japan. This sense of ethnic distinctiveness has 

been articulated especially clearly by the small group of Okinawan intellectuals, 

including Professor Taira, who have contemplated the possibility of forming an 

independent Okinawan republic. However, for most Okinawans, feelings of difference 

fiiel efforts to renegotiate a better place for Okinawans within Japan. 

Also at issue, though less frequently discussed, are changing attitudes towards 

other Asians. Many Okinawans, including Chibana Shoichi (the activist who burned the 

Japanese flag at the 1997 National Athletic Meet), recognize that other Asians see them 

simply as Japanese, no different from the Japanese soldiers who invaded much of Asia 

and the Pacific in the 1930's and 1940's (Interview with Chibana, in Field 1991:77). 

Outside of Japan, although Okinawans have in many places formed diasporic 

" Koji Taira has commented on the difficulty individuals from mainland Japan have in being totally 
accepted into Okinawan society. At a May 17, 1990 NHK/Ryukyu Shimpo-sponsored symposium on the 
"Okinawan national character," Taira writes, "A Japanese author, Mrs. Kishimoto Machiko, a long-term 
resident of Okinawa with numerous books on Okinawan subjects to her credit, questioned why she was still 
an Uchitunchu (a cross between Uchinanchu and Yamatunchu) in the eyes of Uchinanchu, while she 
herself always felt that she was an Uchinanchu" (Taira 1997:166). Taira continues amusedly, "A 
Yamatunchu taking on Okinawan identity is surely an unprecedented reversal of 'passing' in identities" 
(ibid.). 
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communities separate from other Japanese immigrants, citizens of their host countries 

have tended to lump Okinawans and Japanese together, either as poor immigrant laborers, 

unwanted colonists, soldiers in the Japanese imperial army, tourists, or exchange students, 

depending on the specific time and place. 

As discussed above, Okinawans enjoyed a degree of legal privilege as part of the 

naichi during the Japanese colonial period. Moreover, the complicity of Okinawan elites 

with the prewar Japanese assimilation project was at least partially motivated by the 

desire to disassociate themselves from other colonized peoples within the Japanese 

empire (Christy 1993). The sense of Okinawan difference from other Asians was further 

impressed upon the local population by U.S. military public relations specialists, who 

took every opportunity during the Cold War to persuade Okinawans of their importance 

as a bulwark against Asian communism. 

In recent years, Okinawan fiction writer Medoruma Shun has critically engaged 

Okinawan social discrimination against other Asians.'^ In his story "Gyogunki" (Taiwan 

Woman, 1983), Medoruma's narrator recalls a scene from his boyhood in which female 

Taiwanese migrant workers at a local pineapple cannery figured as objects of disdain 

mixed with desire (Molasky 2003). Such discrimination continues today in local 

attitudes towards Filipinos living in Okinawa, especially towards those women who work 

in the bars and cabarets catering to U.S. servicemen and Japanese tourists. Feminists 

Saundra Sturtevant and Brenda Stoltzfus, who have interviewed Filipina entertainers in 

Kin Village, write that the women they spoke with complained of extreme isolation in 

72 The name Medoruma Shun is a pseudonym (Molasky 2003). 
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Okinawa due to their inability to speak Japanese, use public transportation, etc. 

(Sturtevant &, Stoltzfus 1993). Meanwhile, the Okinawan leadership turns a blind eye to 

illegal prostitution by Filipinas because, as Sturtevant and Stoltzfus argue, it serves as a 

barrier between U.S. military personnel and Okinawan society, ensuring the safety of 

Okinawan women (ibid.). Indeed, if truth be told, the phrase ''Ichariba chode" ("Having 

met once, we immediately become brothers") does not apply to all people 

indiscriminately. Filipina bar hostesses are just one example of persons who are not 

covered by this motto of international friendship. 

More positive social and economic ties with other Asians, however, remain an 

important goal for Okinawa's political and business leadership. One much-discussed 

concept involves developing Okinawa as a free-trade zone for regional Asian trade, with 

tax incentives for new businesses, relaxed import quotas, and simplified visa 

requirements. This plan, which has had rather limited success during the early years of 

the 21®^ century, is rooted in the "precedent" of the Ryukyu Kingdom as a regional 

crossroads. Okinawan leaders have suggested as well that Okinawans and other Asians 

might build connections based on their shared history as Asians colonized by Japan. This 

is a far cry from the attitude of prewar Okinawan elites, who resented being grouped with 

Koreans, Taiwanese, and other colonized peoples. Whether government-organized 

kokusaika programs, including those sponsored by the active JICA (Japan International 

Cooperation Agency) office in Okinawa, will eventually lead to increased acceptance of 
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non-Japanese Asians, particularly those in Japan on temporary work visas, remains to be 

73 seen. 

In an optimistic statement about the present and future course of Okinawan 

identity-building projects, Laura Hein and Mark Selden have suggested that "Okinawans 

are making significant headway in carving out space for a 'hyphenated identity' by 

reimagining their cultural and political heritage as Okinawans, as Japanese, and as 

Asians" (Hein and Selden 2003:28). Indeed, Okinawan artists, musicians, and writers 

have in recent years devoted a tremendous amount of creative energy to the intellectual 

project of renegotiating Okinawa's place within Japan (Gerow 2003; Molasky 2003; 

Roberson 2003). And there are indications that Okinawan efforts are leaving a mark on 

the consciousness of mainland Japanese, as well as on official formulations of national 

identity. Hein and Selden cite as one example the recent decision to feature the Chinese-

styled gate of Shuri Palace on the reverse side of a new 2000-yen note. They argue that 

the selection of this well-known symbol of pre-Japan Okinawa undercuts previous 

national narratives relegating Okinawa to Japan's own premodem past, and 

simultaneously validates the image of Okinawa as a gateway to Asia. Furthermore, they 

claim that such national recognition of Okinawa's proud and independent past 

strengthens the concept of a "hybrid Okinawan-Japanese identity" (Hein & Selden 2003: 

The Okinawa International Center (the local branch of JICA) coordinates a number of programs, 
including the Technical Training Program for Overseas Participants, in which key administrators, 
technicians, and researchers from developing countries are invited to Okinawa for three-month, all-
expenses-paid courses on resource management, agricultural technology, etc. During the period of study, 
participants are asked to take part in a number of cultural enrichment activities aimed at introducing local 
citizens to the peoples and cultures of Asia. In the autumn of 2001, for example, JICA participants 
assigned to the Agricultural School in Ginoza Village were asked to visit local middle schools as part of the 
studentsgakushu (hometown studies) curriculum. 
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11-12). The emergence of a publicly-recognized hyphenated identity, insisting upon full 

civic and social inclusion along with an increased respect for Okinawan difference, 

would necessarily entail a redefinition of the hegemonic notion of Japanese-ness itself, 

towards one that is, in Hein and Selden's words, "more accepting of heterogeneity, 

diversity, and hybridity" (Hein & Selden 2003:2). 

Resituating kokusai-kekkon in marginalized Okinawa 

When discussing Okinawan subjectivity and identity politics, it is crucial to 

recognize, as Linda Angst has argued, that there is no singular Okinawan voice (Angst 

2001). Within Okinawa itself, while the voices of local officials powerfully shape 

understandings of the past and the present, other marginalized voices continue to speak, 

offering alternative, critical interpretations of what it means to be Okinawan, Japanese, 

and Asian. Angst explores these alternative voices in the stories of working-class 

Okinawan women, a population that has incorporated as well as resisted the culture of 

both the U.S. military and Japanese occupiers, blurring the boundaries between oppressor 

and oppressed (Angst 2001). Okinawan/U.S. military couples are another population that 

challenges public/popular discourses on Okinawan identity. Specifically, military 

transnational couples and their children constitute a disturbing reminder of the continuing 

emphasis on racial purity in Okinawa, despite the public recognition and celebration of 

champuru (cultural mixing) as a basic element of contemporary Okinawan identity. I 

discuss this contradiction further in subsequent chapters. In addition, the people I 

interviewed spoke disparagingly of politicians, activists, and community organizations 
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that appropriate images of military transnational intimacy and children in order to further 

their own agendas with respect to the U.S. bases and the Japanese government. 

In order to clarify this last point and set the stage for further discussions of 

military transnational intimacy and family, I return once again to the symbolic role of the 

U.S. military as a marker of Okinawan difference within the Japanese nation-state. 

Okinawan attitudes and opinions concerning the future of the U.S. military bases are an 

extremely complex matter. The local media frequently conducts public opinion polls in 

order to determine what issues its readership cares most about. While I was in Okinawa, 

one newspaper reported that 80 percent of the local population supported the anti-base 

movement, with 20 percent indicating that they favored an immediate withdrawal of the 

bases, and 60 percent indicating that they favored an eventual withdrawal.^"^ However, 

tens of thousands of Okinawans continue to earn their living through on-base 

employment, employment in the off-base service economy, and rent money paid by the 

Japanese government for land occupied by U.S. Forces. Economic ties to the military are, 

of course, just one factor influencing personal politics vis-a-vis the bases. For example, 

one frequently cited stereotype concerns Okinawans who work on-base during the week, 

yet attend anti-base rallies on weekends. Ambivalence towards the U.S. military 

presence seems to best characterize the views of the majority of Okinawans. 

Nonetheless, political discourses denouncing the U.S. military presence have 

proven an effective means for acquiring popular support (both inside and outside of 

The results of this poll, conducted by the Okinawa Times, were discussed by a representative of 
the paper at the June 7, 2002, meeting of the local American Chamber of Commerce, an organization made 
up primarily of American expatriate businessmen living in Okinawa. 
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Okinawa) and for producing results at the national level. Local protest against the U.S. 

military not only threatens the authority of the national government in its southern 

periphery, but also Japan's political relationship with Washington. Former-governor Ota 

Masahide's official support for the anti-base movement in the wake of the 1995 rape case, 

including his refusal to sign the military land lease agreements of unwilling landowners, 

has ultimately unfolded to Okinawa's advantage despite the central government's 

intervention in the leasing process. Ota's political tactics have succeeded in bringing 

Okinawa's problems to the attention of persons throughout Japan and the world. The 

former-governor's popularity and political efficacy clearly demonstrate the centrality of 

anti-base rhetoric in building a politically visible Okinawan identity within Japan. 

Of critical importance to this dissertation, however, anti-base politicians and 

activists frequently deploy negative stereotypes of military transnational couples and their 

children in order to back larger arguments. Specific stereotypes are examined in greater 

detail in Chapters 2 and 3. Generally, however, military transnational intimacy 

(including prostitution, dating, and marriage) is held aloft as a symbol of the moral 

degradation of local Okinawan communities in the vicinity of U.S. military bases, of 

individuals and families forced into unsavory work situations and personal relationships 

in order to survive on an island that has, since 1945, largely been appropriated for U.S. 

military purposes. Such discourses affect how Okinawans view military transnational 

intimacy in general. They also affect how actual U.S. military/Okinawan couples are 

received by their Okinawan families, neighbors, and communities. Indeed, these political 

discourses are an important component of the immediate discursive context for 
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international marriage in Okinawa that is lacking in Tokyo and other northern urban 

centers. 

I argue that Okinawa's ambiguous position - at the geographic and ideological 

margins of Japan, yet at the center of the United States-Japan strategic relationship" 

(Yonetani 2003:244; see also Johnson 1999; Taira 2003) - introduces new and different 

variables into the study of international marriage in Japan. Not only does the Okinawan 

sense of ethnic difference challenge the model of Japanese homogeneity, but U.S. 

military personnel and their families also constitute a particular kind of "foreigner," a 

category of persons who enjoy a special legal status according to the conditions of the 

Status of Forces Agreement and who tend to be viewed through the lens of a distinctive 

local public memory and ongoing personal contact. In such a context, transnational 

intimacy fails to call forth the absolute and diametrically opposed notions of "Japanese" 

and "Foreigner" found in discussions of kokusai-kekkon in mainland Japan, where 

hegemonic discourses imply that Japanese national identity and gender exhaust all 

possible permutations of Japanese selfhood. Rather, in Okinawa, historically contingent 

and variegated understandings of the racial difference of U.S. military men and the class 

difference of their Okinawan wives become key conceptual tools for interpreting popular 

reactions to transnational marriage, as well as the self-understandings of military 

transnational couples. 

In the next chapter, I focus on Okinawan discourses concerning the racial 

difference of American military men. I argue that over time, U.S. servicemen have 

become emblematic of the racial Other in public and private discourses on Okinawan 
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identity and difference, particularly those based upon memories (both real and imagined) 

of collective and personal experiences during the Battle of Okinawa and the subsequent 

U.S. military occupation. Such memories draw upon and generate anew a body of well-

known racialized stereotypes of American military men that are integral to the policing of 

social boundaries separating American soldiers from Okinawans. In domestic settings, 

for example, memories of war and occupation are shared by parents and grandparents in 

order to dissuade young women from dating and/or marrying American military men. 

The concepts of racial hierarchy and difference that are embedded in such memories, 

however, have implications that go far beyond the lives of Okinawan/U.S. military 

couples and their children; they are important components of larger discourses on what it 

means to be Okinawan. 
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CHAPTER TWO: MEMORY, RACE, AND MILITARY MEN'S 

SEXUALITY 

I have listened to the personal stories of women who continue to live with the 
physical and emotional trauma resulting from military sexual violence they 
suffered during Okinawa's postwar upheaval, when many women had no choice 
as the family breadwinner but to work in the GI clubs and bars that sprang up 
around the U.S. military bases. I personally witnessed the soldiers returning from 
the Vietnam frontlines to take out their pent-up rage and terror on innocent 
Okinawan women and girls. Analysis shows that the effect of the military's 
training of young recruits in killing and violence turns them into war machines. 
The learned violence spills over into their off-duty time, robbing community 
women and girls of their security and human rights (quoted in Francis 1999:198). 
Speech made by Takazato Suzuyo, member of the Naha City Assembly and co-
chair of Okinawa Women Act Against Military Violence (OWAAMV). 

The problem is mostly with the Marines, and it has to do with the way they are 
trained. They come to Okinawa to do intensive jungle warfare training. They are 
sent up to the Northern Training Area, they are given a mission, and they are set 
loose in the woods by themselves for three months at a time. They're shooting 
blanks up there, but after a few days of sleep deprivation and a lack of food, it's 
awrfully easy to forget that it's just a training game. I never completely 
vmderstood it until one day last year. My wife and I took the kids for a drive to 
explore the back roads in the northern area, and suddenly a group of Marines 
appeared alongside the car. They were filthy. They looked like a bunch of wild 
men. Well, you take a bvinch of guys that have lived like that for three months, 
and you get them back to camp, and you give them the weekend off and send 
them out into town, to the bars in Chatan and Naha, and expect them to act normal. 
It's not going to happen (Interview with Terrance Carter). A former Airman's 
comments, April 2002. 

American military men - camouflage-clad, faces caked with war paint, weapons 

gripped tightly - are a common sight in Okinawa. Canvas-topped trucks and humvees 

plug along the island's highways, transporting equipment and troops between the far 

flung U.S. Marine Corps bases and training areas. Armed MPs stand at attention at the 

gated entrances to all U.S. military facilities and patrol off-base recreation areas in the 
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evenings and on weekends. The automatic weapons, the war paint, and the pumped up 

physique combine to transform these "foreigners" into a frightening reminder of war and 

military occupation, fueling perhaps the most pervasive general image of U.S. military 

personnel in Okinawa, that of trained killers - often inexperienced in war, perhaps 

motivated by a paycheck rather than patriotism, sometimes generous and gentle, 

occasionally violent, unpredictable and therefore dangerous. 

It is popularly assumed that military training and indoctrination transform young 

American GIs into a different sort of human being, taught to devalue human life (or at 

least the lives of enemy soldiers), predisposed to committing violent crimes, and inclined 

to having skewed relations with women. In Okinawa, young military men often have 

great difficulty in convincing civilians to look beyond the stereotypes associated with 

their profession. Of course, many GIs do form lasting friendships with Okinawans. But 

as a group, U.S. military men are deemed polluted by the blood on their collective hands, 

and this public image pushes them to the extreme outer fringes of Okinawan society. 

Even women like 63-year-old Miyagi Satoko, who readily boast about their own 

long and happy marriages to American military men, tend to fall back on such 

stereotypes when considering individuals other than their own husbands. I was enjoying 

The psychological and social consequences of military training have long been an issue of public 
concern in base towns throughout the world. Anthropologist Catherine Lutz has, for example, recorded 
statements concerning the relationship between military training and violent crime made by residents of 
Fayetteville, NC, the city that hosts Fort Bragg, the largest U.S. Army base in the United States (Lutz 2001). 
Professional counselors and feminist scholars have discussed a systemic relationship between militarized 
masculinity and violence against women (Kim et al. 1981; Enloe 2000), and Okinawan feminists have 
drawn on this work in their analyses of crimes committed by U.S. servicemen in Okinawa (see the 
Takazato quote above, for example). The military itself has also sponsored numerous studies of 
unsanctioned violence committed by military personnel, exploring for example the allegation that spouse 
abuse occurs with greater frequency within the military population than in the civilian population (United 
States Department of Defense 2003a). 
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a friendly lunch in Miyagi-san's sunroom one afternoon when she asked about a mutual 

friend, a retired American Naval officer who had married a woman from northern 

Okinawa and made his home in Motobu for the past forty years. I reported what I 

thought was good news, that our friend had recently been asked to teach English part time 

in the local elementary schools. Although not in need of the money, the man had recently 

lost his wife, and consensus was that the new teaching job would give him a renewed 

sense of purpose and help lift his spirits. I was taken aback when Miyagi-san reacted to 

my news with a mixture of shock and disgust, upset because "soldiers use dirty language" 

not suitable for the elementary school classroom. Stunned, I recalled that not two weeks 

earlier, Miyagi-san had enthusiastically explained to me that her own excellent English 

language skills were due to the tireless efforts of her now-deceased husband (an enlisted 

marine), who had constantly corrected her pronunciation and grammar. Before this 

incident with Miyagi-san, I had not fully understood that familiarity and friendship with 

individual U.S. servicemen does little to diminish the power of existing stereotypes, 

including those that depict American military men as morally repugnant and dangerous. 

Unlike in mainland Japan, the U.S. military continues to occupy vast stretches of 

land in Okinawa. More than 50,000 American servicemen, civilians, and their 

dependents live on the main island, which is little more than half the size of the state of 

Delaware. The barbed wire fences posted with signs reading "U.S. Goverrunent Property: 

Keep Out," as well as the physical presence of the soldiers themselves, constitute a daily 

reminder of the Battle of Okinawa and the long U.S. military occupation. These 

memories, along with the ongoing crimes and accidents perpetrated by Americans, play 
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an important role in facilitating the continued circulation of negative stereotypes of U.S. 

military personnel in contemporary Okinawa. Within such memory discourses, images 

of American soldiers as invaders, liberators, occupiers, and oppressors are closely 

associated with images of Okinawan women victimized by the conquering army through 

either sexual or structural violence, the latter involving their being forced into bar work 

or prostitution out of economic necessity. These larger-than-life images from Okinawa's 

collective past, along with memories of personal experiences under the American military 

government, are appropriated by public officials and activists as a basis for political 

opposition to the U.S. military presence. They are also cited in private contexts by 

friends and family members attempting to dissuade young Okinawan women from 

becoming romantically involved with American military men. Indeed, in the most 

general of terms, American military men and military transnational intimacy symbolize 

the immoral within Okinawan discourses on morality. 

In this chapter and the next, I argue that Okinawan memories of war and 

occupation draw upon and generate anew a body of well-known stereotypical images of 

American military men and military transnational intimacy that are integral to processes 

of personal and social identity formation. Such images are not only involved in the 

policing of the social boundaries that separate American soldiers from Okinawans; they 

Popular images are also daily reinforced by the actions of a minority of U.S. servicemen who seem 
to neither understand nor care how they are perceived by Okinawans. At the Nago City Fisherman's 
Association harl races (see Chapter 4), for example, my husband and I were shocked when two members of 
the U.S. Marine team from nearby Camp Schwab showed up bared to the waist, faces and torsos painted in 
swirling dark greens and browns. During the event, these two cheered aggressively for the Camp Schwab 
team, screaming until they were hoarse and beating their chests, drowning out the other spectators. They 
were frightening. The military leadership claims that it does attempt to educate the troops about 
appropriate off-base behavior, but the mandatory Newcomer's Orientation does not seem to be doing the 
job. Ironically, official Marine Corps participation in events like local harl nets is intended to improve 
relations between the bases and their host communities. 
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also constitute a key discursive site where contemporary Okinawan understandings of 

race, class, and sexuality are made, unmade, and remade. Placing military transnational 

intimacy at the center of analysis thus forces us to contend with the wider social 

repercussions of public and personal invocations of such stereotypical imagery, including 

its use within Okinawan oppositional politics. This strategy also enables us to look 

beyond economic dependence and other immediate problems like noise pollution, 

accidents, and violent crimes, for a more complete understanding of the impact of the U.S. 

military on Okinawan society and culture. 

On a more general level, these two chapters demonstrate the profitability of 

conceptualizing the U.S. military as a transnational institution involved in facilitating and 

structuring the movement of ideas across national borders. Applied to the study of racial 

discourses in Okinawa (the focus of this first chapter), this approach focuses attention on 

the ways in which elements of outside discourses - including Japanese colonialist 

discourses proclaiming Okinawans and other Asians to be racially inferior to Yamato 

Japanese (Chapter 1), but also American discourses concerning Manifest Destiny, U.S. 

colonialism in the Philippines and elsewhere, Jim Crow era segregation, and the 1960's 

Civil Rights and Black Power movements - were first introduced into Okinawa by 

foreign military occupiers. Such meanings have been reinterpreted by Okinawans within 

the context of their subordination to the U.S. military and the Japanese government and 

incorporated into existing understandings of racial difference. 

I begin this chapter with a general discussion of the ways in which Okinawan 

stereotypes of U.S. military men and military transnational intimacy are rooted in 
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particular interpretations of past events and experiences. I also consider the deployment 

of such stereotypes, particularly in domestic settings, where personal and public 

memories are recited in order to influence the behavior of younger female relatives. I use 

the narratives of two informants, Iha Mayumi and Terrance Carter, to illustrate this 

discussion and to introduce the idea that such memory discourses are frequently 

racialized. The following section of the chapter is devoted to an in-depth discussion of 

racialized images of U.S. military men, including the common tropes of the white soldier 

who invades Okinawa, liberating local citizens from domination by the Japanese imperial 

army, and the black garrison soldier, who inspires fear due to his allegedly violent sexual 

nature. Media and literary portrayals, as well as official histories, are examined in 

addition to personal narratives embedded in explanations of family opposition to military 

transnational dating and marriage. Noting the formulaic nature of these memories and 

the easy transfer of racialized imagery from one group of occupation soldiers to another 

(in this case, from African-American infantry men to Filipino labor troops), I suggest that 

larger contemporary discourses on racial difference may be as influential in determining 

the contours of certain personal and public memories in Okinawa as "actual" historical 

events. I conclude the chapter with a look at how racialized images of American men are 

redeployed by Okinawan women who are married to U.S. servicemen. In interviews, 

many Okinawan military spouses reproduced popular racial discourses when explaining 

their own attitudes and choices. 
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Memories of war and occupation in the Okinawan present^' 

Personal testimonials concerning the horrors of war and the indignities of military 

occupation have continued to command public attention in Okinawa long after the 

memory boom triggered by the illness and death of the Showa emperor has faded in 

mainland Japan.^^ In political discourse, such testimony continues to play a key role 

because it energizes protest against the U.S. military bases and emblematizes Okinawa's 

marginalized position within the Japanese nation-state (Hein & Selden 2003). Indeed, 

Okinawans as a group are said to have a higher historical awareness (rekishi ninshiki) 

The heading for this section evokes historian Carol Gluck's 1993 essay, "The Past in the Present," 
which charts the vicissitudes of public memory and national history-making in Japan during the postwar 
period. Gluck and others (e.g., Buruma 1994; Igarashi 2000; Yoneyama 1999; etc.) have focused primarily 
on the production of what Japanese scholars refer to as "popular historical consciousness" (American 
scholars often use the term "public memory"), including the various versions of national history created by 
historians, officials, schools, mass media, filmmakers, museums and monuments, public ceremonies, 
testimonials, and the like. This chapter, however, explores some of the motivations and worldly 
consequences of memory-work conducted outside of the public eye, at home and among close friends and 
family members. I therefore lay aside the issue of''national memory" and avoid entering into a full-blown 
discussion of "public memory," although I certainly recognize that individual memories do not exist in a 
vacuum. Indeed, it has been argued that the distinction between "public" and "private" memory rests on a 
false dichotomy, based in part on an equally dubious distinction between professional and/or official 
"history" and personal "memory" (For three well-presented criticisms of the categories "memory," 
"history," and especially "collective-" or "public memory" and "private-" or "personal history," see Crane 
1997; Treat 1997; Yoneyama 1999:27-28). 

I have found recent scholarly work on the politics of memory and the connection between memory 
and the production of political subjectivities helpfiil in making sense of the formulations and uses of 
memory within Okinawan families (e.g., Angst 2001; Field 1991). Linda Angst, in particular, has 
discussed the dialectical relationship between individual memories and official histories in Okinawa 
(2001:19-63). Her arguments concerning the marginalization of women's memories within official 
discourses on the war and its aftermath have inspired me to listen more closely to voices that can only be 
heard in private conversations. This chapter takes up where Angst leaves off, asking why families and 
friends share their memories with one another and to what uses they are put in "private" contexts. Indeed, 
the memories of individuals are no less social than are officially-sanctioned and other "public" memories. 

Gluck has argued that in mainland Japan, despite the public recognition of personal remembrances 
of the war (senso taiken, literally "bodily experiences of war") as the "most reliably authentic voice of 
public memory" ("Long Postwar":65; 1997:10), the emphasis on personal testimony has led to a situation 
in which younger generations who have no personal experience with the war themselves have come to see 
the war as something owned by persons who lived through it, as not belonging to themselves. She 
concludes that "recollections of the war have little meaning for those who have no war experience 
themselves" (Gluck 1992:21). This has not been the case in Okinawa, where war memory continues to 
impact heavily on the formation of local political subjectivities (Angst 2001; see also the various essays 
published in Hein & Selden 2003). 
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than mainland Japanese (Figal 1997:755). Ishihara Masaie of Okinawa International 

University, an authority on Okinawan war memories, has argued that this is due to the 

continuing large-scale U.S. military presence. 

The mere existence of the military bases serves as a daily reminder of the searing 
experiences of the war. Add to that the twenty-seven years of imdemocratic 
American military occupation and the seemingly endless series of base-related 
problems and incidences, such as crimes, fatal accidents, water and noise 
pollution, live-fire exercises, the discovery of unexploded bombs (from WWII) in 
residential areas during the construction of houses, and numerous other problems" 
(Ishihara 2001:97).^' 

But Okinawan memory-making has not been limited to its role as a stage for 

political posturing vis-a-vis the U.S. military and Japan; nor has it been solely concerned 

with negotiating a distinctive Okinawein social identity. Anthropologists have 

increasingly attended to the ways individuals "use rememberings in the construction of 

narratives about an historically integrated self (Angst 2001:20; see also Antze & 

Professor Ishihara reports that since the 1970's, "the collection of oral histories has become a 
philosophical and cultural movement in Okinawa" (2001:97). Prior to the reversion movement, however, 
personal recollection of wartime experiences was mostly conducted in private, in the presence of no one 
outside of the immediate family. "For the first twenty-five years after the war it was virtually impossible to 
record the testimonies of the survivors of the battle. Due to the incredible horror, cruelty, and shame they 
experienced, most people could not bring themselves to talk about it" (ibid.:89). Koji Taira explains that 
this shame was partly associated with the circumstances surrounding the so-called shudan jiketsu ("group 
suicides"). Professor Taira has written cogently on the problematic usage of the phrase ''shudan jiketsu" in 
Japanese history textbooks to describe wartime group suicides in Okinawa (Taira 1999). The word jiketsu, 
he writes, connotes a heroic, awe-inspiring, splendid act. The phrase is thus used to honor and glorify a 
person who has had the extraordinary courage to kill himself This interpretation of the Okinawan 
"suicides" is offensive to many Okinawan war survivors, who insist that these "suicides" would be more 
aptly characterized as murders committed by the Japanese imperial army. In order to prevent Okinawans 
from divulging secrets about Japanese defense arrangements, the army undertook an extensive propaganda 
campaign to convince the islanders that they would suffer less if they killed themselves than if they 
surrendered or were captured. Some were given hand grenades by the army, and stories about small groups 
of old men, women, and children dying huddled together around a single grenade to enhance its killing 
efficiency are common. The phrase shudan jiketsu thus conceals the true nature of the relationship between 
the Japanese army and the Okinawan population during the Battle of Okinawa. Linda Angst has elaborated 
on other factors that have inhibited women especially from sharing their wartime memories, including their 
socialization as Japanese colonial subjects during the prewar period, their experiences of virtual 
powerlessness during the twenty-seven-year U.S. military occupation, and their continuing marginalization 
within local political circles, which tend to be dominated by men (Angst 2001). 
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Lambek 1996; Brow 1990; Leonard 1997; etc.). But more than this, the act of sharing 

one's personal memories presupposes an audience, and is therefore inherently dialogical 

and future-oriented. Writing specifically about the stories indigenous Kalapalo persons 

in Brazil tell about the past, Ellen Basso has argued, 

Narratives are not only "about" the past but reminders, warnings, encouragements 
- in other words, models for people to use as they project forward. These stories 
are, in an important sense, "kept for use," mulled over for very different reasons 
by different people and in many different contexts. Like all narratives they 
comment on the present as much as the past (1995:25). 

Likewise in Okinawa, personal memories of the Battle of Okinawa and the U.S. 

occupation can be approached as a set of scripts concerning the construction of popular 

morality, including sexual morality.^" Recited by parents and grandparents, memories of 

war and occupation emerge time and again in support of the directive that Okinawan 

women should not date or marry American military men. Several of the women I 

interviewed, for example, mentioned that members of their families had been killed or 

otherwise victimized by American soldiers in order to explain why their parents had 

I borrow the term "scripts" from Ami Laura Stoler, who employs it in her essay on memory-work 
in Java, revised and published in Carnal Knowledge and Imperial Power (2002). Stoler uses the term in 
three distinct but overlapping ways: first, she discusses the kind of rehearsed memory-stories that rolled off 
the tongues of informants, either because they have become well-honed through repeated tellings or 
because they follow official history ("the scaffolding of sanctioned formulas"). Stoler's informants 
answered her questions with ease when these ready-made "scripts" could be brought to bear, but when no 
"scripts" existed for the time period and content she was interested in, informants tended to stumble 
through their answers - hesitating, evading, or falling back on disjointed, impressionistic images and 
avoiding the use of the narrative form altogether. Second, Stoler uses the term "scripts" in a more active 
sense - for example, when she talks about the ways in which Indonesian informants who had formerly 
worked as servants in the homes of Dutch colonials "reinscr/'ftecf' colonial categories in their memory-
narratives, turning familiar Dutch tropes to different - often (but not always) critical - ends. Finally, Stoler 
uses "scripts" in the prescriptive sense, discussing how colonial rhetoric positioned European women "as 
the guardians of morality in a range of imperial contexts. These were gendered assignments that scripted 
what women were compelled to do as mothers, daughters, sisters, and wives, what marriage choices they 
made, how they arranged their homes and schooled their young" (2002:211, emphasis mine). Likewise in 
Okinawa, memories of the Battle of Okinawa and the U.S. occupation constitute a set of moral "scripts" in 
several overlapping senses of the term. 



135 

opposed their marriages to U.S. military men. In many such stories, including the two I 

present below, the connections between specific past events and present-day attitudes 

remains vague, even as the past (with the emphasis here on a more general "imagined" 

past) is called upon to explain or legitimate present feelings or actions. In such cases, 

stereotypical images of U.S. military men as invaders, liberators, occupiers, and 

oppressors serve as mnemonic "signposts" (Fentress & Wickham 1992), signaling the 

victimization of Okinawans by Americans more generally. 

Iha Mayumi 

Iha Mayumi, 34, had been married for just two months when I met her at the busy 

Mr. Donut in the mid-island town of Chatan. Her husband Isaac, a Marine Corps lance 

corporal ten years her junior, had been sent back to California soon after the wedding, but 

expected to return to Okinawa for a second tour within a year. Mayumi, who did not 

want to lose her job behind the counter at an on-base fast food restaurant, decided to wait 

for him in Okinawa rather than pull up roots and move temporarily to the United States. 

Mayumi had first met Isaac on the volleyball court, during a weekend pickup game at the 

Camp Foster athletic facility. They were both volleyball "fanatics," and their friendship 

had initially developed based on this common interest. Early on, Mayumi told her 

mother about her new boyfriend, including the fact that he was originally from Jamaica 

and had dark skin, and her mother suggested that it might be better to keep the 

relationship a secret from her father. Soon after, however, the couple met Mayumi's 

father unexpectedly as they were strolling hand-in-hand along an outdoor shopping 



136 

arcade in Naha. Her father said hello, but stared at Mayumi coldly and refused to shake 

Isaac's hand. A period of strained family relations followed, with Mayumi's father 

blaming her mother for the deception. When the couple announced their plan to get 

married, however, Mayumi's mother was able to persuade her father to give his consent. 

I asked Mayumi why exactly her father had been unhappy with her relationship. 

She explained. 

My father was strongly against the idea of my marrying a black man. He has an 
old-fashioned way of thinking. You see, his younger sister married a black man 
several decades ago, and at that time it seems, black men had a very bad image 
here in Okinawa -1 don't really know myself, I was very young at the time. But 
my father, who was the chonan (eldest son), opposed the marriage, and I have the 
impression that the situation became sort of violent {boryoku mitai na kanji de). 
'I won't allow you to go to America at all, much less marry a black man!' - that 
kind of thing. But my aunt went ahead and married him anyway and left for the 
United States. My father's feelings haven't really changed since then, so that's 
why I didn't want to tell him about Isaac. But you know, my aunt is still married 
and is very happy. My father is just plain stubborn. If Isaac had been white, he 
would have been much more supportive. But because he was black, my father 
experienced a great shock. He is simply prejudiced. 

Mayumi's statement illustrates the prominence of racial thinking in Okinawan 

interpretations of occupation-era experiences. One important feature to note here is the 

non-specific racialized past invoked to explain Mayumi's father's prejudice. The story 

(memory) of Mayumi's aunt is narrated as a justification for her father's opposition to her 

relationship with Isaac, but other than the comment "At that time, it seems, black men 

had a very bad image here in Okinawa," no specific reasons for his feelings are 

articulated. Many other interviewees, including Terrance Carter, the airman quoted at the 

beginning of this chapter, drew on the past in a similar, rather vague but racialized way to 
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explain the opposition of Okinawan families to marriages between Okinawan women and 

American military men. 

Terrance Carter 

Terrance Carter, a 41-year old African-American man who had first come to 

Okinawa with the U.S. Air Force in the early 1980's, had initially joined the military with 

the intention of getting himself assigned to Japan where he hoped to meet a successful 

Japanese businessman who would teach him how to run a business Japanese-style. After 

a brief apprenticeship, he planned to return to the United States and "make a lot of 

money." "It was the early 1980's. I had just graduated from college. There were no jobs 

in the U.S., and Japan was on top of the world." With this plan in mind, Terrance 

declined the Air Force's offer to send him to Officer Candidate School in favor of general 

enlistment so that he would not have to spend more than four years in the service. He 

was assigned to Kadena Airbase in Okinawa. After ftilfilling his enlistment, Terrance left 

the Air Force and began working for Eagle Technologies, a local company established 

and run by an American expatriate whose primary client was the U.S. military. 

Terrance met his ftiture wife, Miyuki, at work. She was employed as the 

company's office manager, and the two developed a close friendship years before they 

ever considered dating one another. In 1993, Terrance and Miyuki decided to get married, 

but Miyuki's father refused to meet Terrance. Terrance explained with more than a touch 

of sarcasm, "(My-father-law) told my wife that he didn't like black guys. I said OK, I 

can accept that.. .1 grew up in the South where a lot of people didn't like black guys." 
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Miyuki's father threatened to write her out of his will if she married Terrance, but she 

married him anyway, declining an inheritance of substantial value. Terrance had still not 

met his father-in-law when I interviewed him in April 2002, although he was certain that 

the two must have crossed paths many times at funerals and other family events during 

the previous eight years. "You see, (my father-in-law) was bom in Urasoe, in the 

neighborhood where he lives now. He is seventy years old, and he has lived in that 

neighborhood his entire life. I think he's afraid that his friends would not accept me, or 

look down on him for his daughter marrying outside of her race." 

I asked Terrance if he thought his father-in-law would have reacted similarly if 

his daughter had married a white American, and he told me, no, that the man had flatly 

told his daughter that he didn't approve of Terrance because he was black. Terrance 

sought an explanation for his father-in-law's attitudes in officially sanctioned histories of 

the occupation era.^' "After World War II, the black soldiers came in and were in charge 

of Okinawa, and maybe something happened at that time." During the Battle of Okinawa, 

Terrance explained, it was the white soldiers who took the island, but once it was secured, 

they brought in an all-black segregated infantry unit from Kentucky (presumably, he was 

referring to the segregated 24"^ Infantry). The men were placed in a position of power 

vis-a-vis Okinawan civilians, "and they did some pretty terrible things." He continued, 

citing the many incidents - murders, robberies, rapes - that have involved black GIs over 

the years, including the rape of the 12-year-old schoolgirl in 1995 and the Chatan rape by 

a black Airman the previous summer (2001). I asked whether he thought that the 

81 I critically examine such histories below. 
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adoption of white American prejudices by Okinawans was also a factor in local racism. 

He agreed, "I'm sure that is also true. My wife's mother had at one time been a maid on 

base in the officers' quarters, from the mid-60's on through the 70's, when there were no 

black officers." He then noted how the military had changed, and listed a number of 

African-American generals who had been assigned to Okinawa. 

Shifting the focus from Okinawan racism to racism in Japan and the world more 

generally, Terrance brought up an article that he had recently read about Apartheid. "The 

Japanese were given the status of honorary whites in South Africa," he told me. He then 

suggested that Japanese businessmen and diplomats had learned racist behavior and 

thinking after witnessing institutionalized racism in South Africa, as well as in the United 

States prior to the Civil Rights movement in the 1960's. This has resulted, he explained, 

in a string of high-level officials who believe that blacks and Hispanics are intellectually 

inferior. At that point, seemingly frustrated with the ultimate elusiveness of the racial 

prejudice impacting his marriage, Terrance abruptly turned the conversation to other 

topics. 

Like Iha Mayumi, Terrance Carter alluded to the past but was not able to pinpoint 

a precise incident that might have sparked his father-in-law's dislike of black men. This 

kind of nonspecific narrative explanation was extremely common in the interviews I 

conducted, especially with regards to negative perceptions of African-American military 

men. Several explanations for this trend seem plausible. First, the nearly automatic 

movement from individual experience to the experience of Okinawa as some kind of 

collective social entity - the allegorization of well-publicized instances of victimization 
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by black servicemen, for example - may account in part for the indeterminacy of 

racialized memories. Second, the declarative and self-evident tone of stereotypical 

language - Edward Said has referred to this as "a form of radical realism" (Said 1978:72) 

- obscures the temporal fixedness of such memories. Finally, the elusiveness of racial 

prejudice itself creates a situation in which the relationship between past and present is 

overdetermined. Terrance Carter, for example, initially blamed the violent behavior of 

black occupation soldiers for his father-in-law's dislike of black men. Subsequently, he 

shifted responsibility to the racist policies of the U.S. military organization. Finally, he 

pointed to racism in Japan more generally. Terrance's explanation for his father-in-law's 

prejudice illustrates how racial discourses create varied and overlapping links between 

past experiences and present attitudes, laying meaning upon meaning in such a way that 

exact causal relationships are not only obscured, but deemed unnecessary. 

Racialized images of American military men 

The kinds of stories told by Okinawan/U.S. military couples, like those told by 

Iha Mayumi and Terrance Carter, reveal the extent to which Okinawan memories of war 

and occupation are racialized. Indeed, U.S. military men, more than any other 

"foreigners" represent the racial Other in discourses on Okinawan subjectivity and 

difference. Though not directly addressing the subject of Okinawan racial 

understandings, anthropologist Linda Angst begins a recent essay on public discourses 

surrounding thel995 rape with an interesting comment about the relationship between the 

physical isolation of U.S. marines stationed at bases in Okinawa, the physicality of 
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military labor, and military men's understandings of their own physical difference from 

local people. 

For most of the young servicemen, the tour of duty on Okinawa is their first time 
abroad - indeed, the first time many of them have ever been away from their 
hometowns. The military services hype such tours of duty as cross-cultural 
experiences, opportunities to "see the world." In fact, recruits often find that, for 
a variety of reasons, including lack of introduction to the local culture, 
unfamiliarity with the language, high costs of the local economy, and sometimes 
local resentment of their presence, their lives are confined to the narrow world 
(and worldview) of the base and the bars and brothels in its immediate periphery. 

The marines in Kin^^ are physically isolated from the general population, 
living and working within the barbed wire fences of the camp and removed from 
the urban centers of life on the island.. .Marines at Camp Hansen are also 
separated from others through the nature of their work as combat soldiers, labor 
that is physically and mentally focused on learning to fight. Through their work 
and their isolation, the attention of many is intensely fixated on their own 
physicality. As well as being outside the bounds of ordinary Okinawan life, they 
most profoundly experience their difference from local people in terms of their 
physical (including racial) difference. All of these factors contribute to producing 
a situation in which an occupation army of restless young, foreign men who have 
received little preparation for understanding Okinawan society constitute a clear 
and present danger to the local community, especially its women and girls (Angst 
2003:136-7). 

Although Angst's comments specifically concern marines stationed at Camp Hansen, her 

insights could easily be applied to U.S. military men assigned to bases throughout 

Okinawa. Early on during the occupation, Okinawa acquired the reputation of a desolate 

outpost to which military officers and administrators rejected by General MacArthur and 

his staff at GHQ (Tokyo) were sent. A November 1949 Time magazine article, for 

example, labels Okinawa "the forgotten island" (Miyagi 1982, cited in Molasky 1999:194, 

G4). During the Vietnam era, many Gls on their way to and from the front in Southeast 

Asia felt frustrated and entrapped on the small, poor, subtropical island, and referred to 

Kin Town, located on the Pacific coast of Okinawa in the northern reaches of the central part of 
the island, hosts Marine Corps Camp Hansen, where the three perpetrators of the 1995 rape were stationed. 
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Okinawa as "the Rock." Today, enlisted men on short tours of duty (six-months to two 

years in length) are not permitted to own cars, and the free buses connecting the northern 

Marine Corps bases to the larger facilities in the central and southern parts of the island 

are infrequent and overcrowded. On-base entertainment is limited, while the off-base 

economy is too expensive for those in the lower ranks. In fact, feelings of isolation and 

alienation are common even among military personnel stationed in the more populous 

central region. 

As Angst suggests, this sense of isolation, combined with the physical nature of 

combat-related military labor, prompts soldiers to focus on their own physicality. 

Awareness of physical (especially racial) difference also figures importantly in Okinawan 

ideas concerning the differences between local persons and American Gls, as well as the 

differences that distinguish various groups of Gls from one another. Very little research 

has been done on how racial understandings are constructed, understood and deployed in 

Okinawa. I argue here that ideas concerning racial difference are inextricably tied to 

public and private discourses recalling the Battle of Okinawa, its aftermath, and the long 

U.S. military occupation. As such, they play an important (though not always overt) role 

in the discursive construction of public morality and Okinawan identity politics. 

Within discourses on public morality and identity, racial difference is employed to 

explain and legitimate the social boundaries that separate Okinawans from American 

servicemen. Not surprisingly then, discourses on racial difference are also the primary 

Molasky's 1999 study of occupation-era literature in Japan and Okinawa contains the only formal 
English-language discussion of racial consciousness in Okinawa that I am aware of. 
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mechanism for distancing U.S. military men, their Okinawan lovers, and the children 

they conceive - all persons who are thought to be crossing those boundaries - from 

"ordinary" Okinawans. Time and again, the individuals I interviewed invoked the idea of 

racial difference in order to clarify popular attitudes towards military transnational 

intimacy, especially towards relationships involving African-American men. Social 

worker Hirata Masayo, for instance, reported that while most Okinawan families would 

readily welcome a Caucasian son-in-law, many would oppose marriage to an African-

American serviceman. In fact, I did hear of numerous Okinawan families who refused to 

accept their American sons-in-law specifically because the men were black. One 

prominent Okinawan educator told me, for instance, that his daughter's sister-in-law had 

married an African-American marine against the wishes of her parents, and the parents 

had responded by severing all contact with the couple. Only through the efforts of this 

informant's daughter had the family agreed to attempt reconciliation. In addition to 

prejudice against African-American servicemen, local advocates, scholars, and the media 

have documented and condemned widespread discrimination against Amerasian children, 

especially those whose fathers are African-American (Koshiro 1999; Murphy-Shigematsu 

2001, 2002; Uezato 1998). 

Of course, not all Okinawans act prejudicially towards African-Americans, and not all black GIs 
experience discrimination while in Okinawa. I met several African-American men who told me that they 
had been welcomed into their wives' families from the start. Aaron Bryant, for example, whom I met 
unexpectedly while exploring the beaches of isolated Yagagi Island, interacts with his wife's siblings and 
parents on a daily basis - he, his wife, and their children live on family land just across the street from his 
in-laws. Aaron, formerly a communications officer with the U.S. Marine Corps, divides his time between 
Tokyo, where he works for an international telecommunications company, and Okinawa, where he is 
helping his brother-in-law build and market a "bilingual" scuba-diving tour company and bed-and-
breakfast. Although I ran into Aaron a number of times on Yagagi, in Nago, and at nearby Camp Schwab, 
where he enjoys military retiree privileges, I never interviewed him formally. 
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However, personal interviews with individuals involved in military transnational 

relationships fail to confirm Hirata's impression that only African-American servicemen 

and their children experience prejudice and discrimination in Okinawa today. In fact, my 

interviews suggest that the labels "black" (kokujin), "white" (hakujin), and "Filipino" 

(Jiripinjin) all tend to be construed racially in Okinawa. In the analysis that follows, I 

explore interview narratives and other forms of discourse in greater detail, paying special 

attention to the connections they posit between particular racial/ethnic categories 

(including "black," "white," and "Filipino"), the specificities of past Okinawan 

experiences (both real and imagined), and moral living. 

White warriors and liberators 

I begin with two major tropes that organize images of Americans in personal 

memories of the Battle of Okinawa: American soldiers as members of an invading army 

and American soldiers as liberators. As Michael Molasky has pointed out, Okinawan 

survivors, having lived through the only land battle of the Asia-Pacific War fought on 

Japanese soil, experienced the war very differently from most mainleind Japanese 

individuals. "Despite the tremendous devastation visited upon Japan's main islands," 

writes Molasky, "the American assault was waged from the skies and the enemy was 

invisible, however tangible and deadly were his weapons. Few civilian residents of 

Japan's main islands actually saw U.S. troops in combat, and most never set eyes on an 

My findings therefore diverge from the scholarly literature on race in Japan more generally, which 
discusses the cultural interpretation of whiteness as opposed to the racial interpretation of blackness (see, 
for example, Creighton 1997; Kelsky 2001; Russell 1998). Okinawa's difference in this respect is, I 
suggest, due to the preponderance of U.S. military personnel relative to the overall population of foreigners. 
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American soldier until he arrived, transformed, as the occupation soldier" (Molasky 

1999:15). Okinawans, on the other hand, first encountered American GIs as flesh-and-

blood combat soldiers - "as the enemy, pointing guns into the caves and ancestral tombs 

where civilians and soldiers alike had taken refuge" (ibid.). Moreover, war and 

occupation, both of which were simultaneously ongoing in different parts of the island of 

Okinawa during the spring of 1945, were experienced by many Okinawans as a single 

intense process. Thus, "in Okinawa the distinction is blurred between those American 

soldiers who waged war, those who occupied the islands between 1945 and 1972, and the 

tens of thousands who have been stationed there since reversion" (ibid.), which helps to 

explain the continuing pervasiveness of images of U.S. military men as trained killers 

discussed at the beginning of this chapter. 

Alongside these warrior images, however, the trope of the American military as a 

liberating force is firmly entrenched in Okinawa, just as it is in mainland Japan. The 

long bloody war was finally over, and to the shock and relief of Okinawan and Japanese 

civilians alike, the American occupiers behaved in a much more "civilized" manner than 

was initially feared.^^ In both Okinawa and mainland Japan, social, political, and 

In both places, civilians see themselves as having been "liberated" from the social and political 
domination of the Japanese military. Okinawans, however, have come to see themselves as an historically 
separate subject population who were victimized in a much more corporeal way, through both propaganda-
induced "suicides" and outright murder. 

Wartime stereotypes of Americans propagated by the Japanese government included images of 
monsters and devils, preoccupied with sex, fixated on creature comforts, and with a strong instinct for 
conquest (Dower 1986). Additionally, Japanese soldiers returning from the war front, having witnessed the 
rapacious behavior of their own forces elsewhere in Asia, spread rumors that American soldiers, once 
landed, would rape Japanese women one after another (Dower 1999:124). Under siege in Okinawa, 
Japanese army commanders invoked such images in order to convince civilian women and children to kill 
themselves and their loved ones rather than be captured. In mainland Japan, once surrender was formally 
declared, the government set about recruiting lower-class women to "serve the nation" as special prostitutes 
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economic reforms were immediately introduced, including the granting of women's 

suffrage.Most importantly perhaps, food and clothing shipped from the United States 

and distributed inside the refugee ceimps and later at designated ration distribution centers 

enhanced the image of the United States as a generous benefactor. 

One of the most evocative images associated with the liberator trope is the image 

of the occupation soldier offering Hershey's chocolate or chewing gum to a crowd of 

eager children. I was continually amazed at how strongly this stock image resonated for 

the individuals that 1 met while conducting fieldwork. Time and again, perfect strangers 

approached me on the street and immediately began to tell me about the kindnesses of 

American GIs during the early months of the occupation, oftentimes inserting themselves 

into the cliched chocolate-and-chewing-gum storyline. On New Year's Eve, at the 

temple yard in Yabu village, for example, I met a man who told me about how he and his 

boyhood friends had made a game of chasing U.S. military jeeps as they rumbled along 

the unpaved road that ran through the center of the village. The soldiers were frightening 

with their large guns, but they threw chewing gum and candy to the boys, who scrambled 

for the newly arriving U.S. occupation forces. A new government agency, known in English as the R.A.A. 
(Recreation and Amusement Association), was instituted in August 1945 to oversee prostitution in special 
recreation "centers," thirty-three of which existed in Tokyo alone (Dower 1999:123-132; see also Garon 
1997; Koshiro 1999; Molasky 1999). Making prostitutes readily available, officials reasoned, would help 
protect "good" Japanese women from the beastly appetites of American men. Meanwhile, local 
government officials warned female citizens against walking alone, being out at night, wearing provocative 
clothing, and using cosmetics (Koshiro 1999:51). No wonder then that ordinary Okinawans and Japanese 
alike were surprised and grateful for the relatively respectful behavior of most American soldiers. 

In mainland Japan, the Meiji civil code was also rewritten, giving women more power in matters 
pertaining to marriage, the choosing of a spouse, property rights, inheritance, choice of domicile, and 
divorce. Due to these and other reforms targeting women, a number of Japanese feminist writers have 
suggested that the sense of liberation (kaiho) was experienced more strongly by Japanese women than by 
Japanese men (discussed at some length in Kelsky 2001:55-69). 
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after the sweets and then dashed away to the safety of the trees. "We were so very 

hungry," he recollected with a sad smile. 

As Michael Molasky has pointed out, however, even the liberator trope 

communicates mixed moral messages. In occupation-era literature, for example, "such 

images of the friendly occupation soldier are often coupled with a sense of humiliation 

and envy at his overwhelming material and physical endowment. The occupation soldier 

is not only remembered as big and strong, but as possessing an endless supply of material 

wealth - including the basics of food, clothing, and shelter, which were in short supply 

for several years following Japan's defeat" (Molasky 1999:9). Karen Kelsky has also 

noted the emergence of certain "fault lines" in women's narratives during the occupation 

era - gratitude and admiration for American culture were tempered by recognition of the 

striking material and racial privilege that separated occupier from occupied (Kelsky 

2001). 

The racial and ethnic fault lines running through memories of the early occupation 

become even more apparent when we consider the racial marking of the warrior and 

liberator images themselves. As Molasky has glibly pointed out, the soldier in the 

chocolate-and-chewing-gum image is invariably white (1999:71). The same is true in 

Okinawa of stereotypical images of American combat soldiers during the Battle of 

Okinawa. Popular stereotypes of African-American soldiers, on the other hand, tend to 

No African-American infantry units participated in tlie invasion of Okinawa, although the Army 
and Marine Corps divisions that assaulted Okinawa had segregated port and amphibious truck companies 
attached. The segregated 24"' Infantry arrived later in August 1945, participated in mopping up operations 
in the nearby Kerama Islands, and then remained to help garrison the main island when the Tenth Army 
redeployed to Korea. 
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emphasize physical difference, as well as instances of violent behavior, including rape.^° 

Such images are pervasive in media and literary accounts of the occupation, as well as in 

official histories, and they are also prevalent in personal memories of interactions with 

American military men during the occupation era. 

Garrison troops of color 

I met Inafuku Setsuko unexpectedly at a popular snorkeling spot off Zamami 

Island. Inafuku, an Okinawan tour guide employed on Kadena Airbase, was in Zamami 

with a group of Americans who had signed up for the excursion at the on-base tour office. 

Curious about what I was doing in Okinawa, she asked me about my research and then 

told me that her parents had forbidden her to date Americans when she was younger, 

especially African-Americans. As if to explain this, Inaftiku proceeded to tell me about 

her involvement in a case involving African-American soldiers and wartime sexual 

violence. 

In 1998, the bones of three U.S. marines were discovered in a hillside cave in the 

northern village of Katsuyama. The three were identified through dental records as 

members of the segregated 37^ Marine Depot Unit (Sims 2000a). Soon after the 

discovery, local newspapers - and later Stars & Stripes and the New York Times -

featured stories that quoted elderly members of the mountain community who recalled 

the circumstances surrounding the marines' deaths. Residents claimed that after the U.S. 

Molasky has also charted a political empathy with the plight of African Americans in the 
occupation-era writings of certain Okinawan intellectuals. But even these works, he argues, indulge in a 
stereotypical treatment of black men, making frequent reference to phenotypic characteristics and blood 
and employing dehumanizing imagery associated with animals and primitivism (Molasky 1999). 



149 

had won the battle, three black marines (one of whom was "as large as a sumo wrestler") 

came into the village every weekend and abducted local women, carrying them off into 

the hills and raping them. The violence occurred repeatedly until one day, with the help 

of two armed Japanese soldiers who were holding out in the nearby mountains, the 

villagers ambushed and shot three marines whom they believed to be the rapists and beat 

them to death with sticks and stones. They dumped the bodies in a hillside cave and 

vowed never to speak of the incident to outsiders. The cave became known to local 

residents as kurombo gama (Cave of the Negroes). 

Inafuku explained to me that she had been contacted by an elderly man from 

Katsuyama in the spring of 1997. He had chosen her, she said, because she worked for 

the military and because she had been involved in recovering the remains of American 

and Japanese soldiers in the past. When she began inquiring about the three marines and 

looking for the cave, however, both the military and the villagers discouraged her search. 

The feisty Inafuku was indignant about how she had been branded a trouble-maker by 

both sides. After several months of searching, she and the man who had originally 

contacted her found the cave and notified local police. Inafuku-san concluded her story, 

commenting matter-of-factly, "You know, that is why so many Okinawans are afraid of 

black men." 

According to newspapers, the discovery of the bones in Katsuyama dredged up 

powerful local resentment about violent crimes committed by U.S. occupation personnel 

in the years immediately following the war (Sims 2000a). Okinawan historians have 

estimated that as many as 10,000 Okinawan women may have been raped by occupation 
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personnel in the immediate aftermath of the war, but most did not report the crimes out of 

shame or fear. Those who did speak publicly about their victimization were routinely 

ignored by military police.^' The reluctance of both military officials and residents of 

Katsuyama to revisit postwar military sexual violence suggests that such memories take 

on powerful symbolic meanings in contemporary Okinawa. To begin with, there is the 

public relations concern with preserving the already shaky relationship between the U.S. 

military and the communities surrounding the Okinawan bases. Recognition of the 

timeliness of this issue is probably what motivated Stars & Stripes and the New York 

Times to run the story when they did (the G8 Summit was to be held in Okinawa just 

weeks after the story was published). But there is also the matter of the public shame that 

is inevitably associated with experiences of sexual victimization in Okinawa - and here I 

refer to emotions experienced not only by the raped women themselves (many of whom 

were made to feel "unclean" or "spoiled" once they had relations with American men), 

but also by Okinawan men, who have interpreted the rapes as a blow to Okinawan 

masculinity. 

Indeed, expressions of such shame run throughout literary works authored by 

Okinawan men during the occupation period. Michael Molasky has documented how 

such writers appropriated the female body in order to establish male victimhood, 

allegorically linking the individual rapes to the rape of the nation. 

Colonial or military transgression of geographical territory is conjoined with 
sexual transgression of the individual body. These and related tropes rely on a 
logic that conflates individual body with national body and designates the 

" See Fisch 1988 and Feifer 1992 for official (U.S. occupation government) statistics on reported 
rapes and other violent crimes in Okinawa during the early years of the occupation. 
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transgressed body as female, emphasizing her subjugation and helplessness before 
the dominant male intruders.. .In men's writing on the occupation of Japan and 
Okinawa, it is not only women who are rendered defenseless before the foreign 
troops. Male characters are depicted as powerless, especially when they prove 
incapable of protecting the women around them from unruly occupation soldiers. 
These literary depictions of powerless men commonly rely on sexual metaphors 
of castration and impotence, metaphors that present the men as "feminized" and 
thereby equate men's social powerlessness under foreign occupation with that of 
women under supposedly normal social conditions (Molasky 1999:28). 

Although Molasky finds this kind of national allegory less frequently in works 

written by women, Linda Angst has discovered traces of its underlying discursive 

structure (Okinawa - sexually ravaged female) in the rhetoric employed by contemporary 

Okinawan feminist leaders in protests against the U.S. bases (Angst 2003). In the wake 

of the 1995 rape in Kin, writes Angst, feminists fought to keep the public focus on rape 

as a women's issue, while male political leaders quickly moved from the specific rape to 

the metaphorical violation of Okinawan property rights and other "larger" issues. In 

doing so, however, feminists made use of rhetorical strategies that reinforced Okinawa's 

discursive coding as female. Takazato Suzuyo (the Okinawan feminist quoted at the 

beginning of this chapter), in particular, was quoted on a number of occasions referring to 

Okinawa as the "prostituted daughter of Japan" while urging the Japanese goverrmient to 

take a stand against U.S. military violence in Okinawa. Angst argues that using this 

metaphor of national family - in which the patriarchal Japanese "father" is condemned 

for failing to protect his once irmocent Okinawan "daughter" - may not only actually 

impede feminist efforts to institutionalize public policies that benefit women because it 

focuses so completely on the violation of the Okinawan body politic, but also 

marginalizes and denigrates the "real" prostituted daughters of Okinawa, those women 
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who have worked in Okinawa's base-related and now tourism-related sex and 

entertainment industry. These women, she argues, "have long borne the brunt of their 

socially stigmatizing, physically debilitating, dangerous work...(Yet) despite their many 

sacrifices, these women are coded as less deserving of public concern by many groups 

because they are not 'pure'" (Angst 2003:152). 

Molasky and Angst both present important critical analyses of the symbolic uses 

of rape by Okinawan intellectuals, political leaders, and activists. Neither, however, 

addresses how understandings of racial difference play into the interpretation of such 

tropes. Inafuku Setsuko's final comment on the Katsuyama case suggests that racial 

consciousness is one important filter through which such images are received. As 

Molasky has argued with regard to occupation-era literature in both Japan and Okinawa, 

the trope of the soldier-rapist is most often associated with African-American soldiers 

(Molasky 1999:63-64, 82-90). My own research reveals that this racialized association is 

still commonly evoked in Okinawa, especially among persons who came of age prior to 

reversion in 1972, but also among many young people, who have been brought up on 

personal stories recounted by parents and grandparents, as well as newspaper headlines 

aimouncing the latest crime perpetrated by American GIs. In many ways, the continuing 

"colonization" of Okinawa by the U.S. military translates into the "colorization" of U.S. 

military persormel within Okinawan popular consciousness. 

Race in official histories 
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Terrance Carter's narrative, above, also draws our attention to another important 

venue for racialized memory-making in Okinawa: official histories of the occupation. 

U.S. military control of the Okinawan state apparatus from 1945 to 1972 has meant that 

officially compiled statistics on violent crimes committed by U.S. occupation soldiers 

reflect the perspective of the American occupiers, not the victims. Official histories 

therefore tend to interpret crimes committed by African-American soldiers in particular 

within the discursive framework of mid-20 century race relations in the United States, 

rather than as a result of the violence of war and the power inequalities inherent in 

military occupation more generally. Post-reversion Okinawa has inherited this "history," 

and although contemporary Okinawan interpretations of the past are necessarily refracted 

through present-day social and political values, the overall racial framework seems to 

have been retained. 

Here, the continuities between Japanese colonial/racial discourses of the prewar 

period and American racial discourses circulating during and after the occupation are 

significant. Japanese discourses on Filipinos and other racialized subjects of the Japanese 

empire and stereotypical American depictions of blacks tend to reinforce one another, 

both drawing from a remarkably similar body of tropes (Dower 1986:210). The U.S. 

Army's importation of Philippine Scouts to help garrison Okinawa when the segregated 

African-American units departed has further strengthened an Okinawan perception of 

equivalence between blacks and Filipinos.^^ Filipino men living in Okinawa today 

The simultaneous U.S. occupations of Okinawa and the Philippines enabled the circulation of U.S. 
military personnel and Filipino labor troops, as well as American racial ideologies, between the two 
colonial outposts throughout the postwar period. 
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(including those who are active duty U.S. servicemen, those employed as civilians by the 

military, and those who reside independently in Okinawa) are impacted nearly as much as 

African-American servicemen by the discursive intersections of color, occupation-period 

violence, and contemporary morality in Okinawa. A number of women that I 

interviewed told me that their parents would not have been happy with either an African-

American or a Filipino son-in-law.^^ 

Here, histories compiled by professional U.S. Army historians illustrate the 

discursive tangle that has developed around ideas of racial difference in Okinawa today 

as a result of the successive Japanese and American military occupations of the 

Philippines and Okinawa. Military historians have argued that the widespread problem 

of military sexual violence during the early years of the occupation of Okinawa was 

perpetrated by "a handful of undisciplined servicemen," mostly enlisted men in the all-

black and Filipino units brought in to garrison Okinawa (Fisch 1988). In recently 

published military histories, the Army's segregation policies are blamed for the frequency 

of violent crimes committed by black soldiers. Army historian Arnold G. Fisch, for 

example, concedes that black troops endured extreme physical and psychological 

Hundreds of Okinawan women did marry Filipino scouts stationed in Okinawa during the early 
postwar period. Colonel William S. Triplet, commander of the 44* Philippine Scouts Infantry Regiment, 
discusses the earliest of these marriages in his personal memoirs (Triplet 2001). Professional translator 
Nakama Tetsu, whom I interviewed in connection with his work with military transnational couples, told 
me of his own research interest in the experiences of these women. According to Nakama, the U.S. 
military arranged for the transport of hundreds of Okinawan women from Okinawa to the Philippines when 
their Filipino husbands were released from occupation duty and sent home in 1953-54. The women were 
invited onto Kadena Airbase, asked if they were willing to accompany their husbands to the Philippines, 
and then were directed to sign a tall stack of papers. Many of the women did not read English and did not 
understand exactly what it was that they were signing. As it turns out, they were signing away their 
Japanese citizenship and applying for Philippine passports. Nakama explained that he had helped twenty or 
more women recover their Japanese citizenship before they left Okinawa, but he surmised that many more 
Okinawan women (perhaps hundreds) had moved to the Philippines without understanding what had 
happened to them. I have not been able to substantiate Nakama's claims. 
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isolation due to racial segregation (Fisch 1988). In a rather slippery move, however, he 

shifts the blame for such atrocities away from company commanders and lays it squarely 

at the feet of the soldiers themselves. 

Bound by the Army's racial policy, field commanders were forced to concentrate 
large numbers of black troops, who neither by aptitude nor training belonged in 
the service, into the small number of black units where their impact overwhelmed 
the able black soldiers whose abilities and ambitions were most often 
overshadowed.. .The reputation for crime and misconduct earned by black units in 
the Ryukyus, therefore, could be traced to the substandard character of these units 
formed by the Army's racial policies" (Fisch 1988:83). 

Fisch's explanation echoes official military discourse on the history of segregation within 

the Armed Forces and the reasoning behind desegregation during the Korean War.^'* 

According to historians Sherie Mershon and Steven Schlossman, the argument that 

segregation was counterproductive to military efficiency because it tended to concentrate 

the few "bad apples" into a limited number of all-black imits, was an integral element of 

the military's internal critique of its own segregationist policies (1998). Applied to rape 

and other atrocities in occupation-era Okinawa, however, this line of argumentation does 

little more than reinforce racist suppositions that African-Americans are not only 

President Truman issued Executive Order 9981 prohibiting racial and ethnic discrimination in all 
branches of the US military in July 1948, but it took several years of foot-dragging by the Armed Forces 
before this policy was actually implemented. When personnel shortages and racial tensions became acute 
in the early 1950's, Army officers in the Korean theater finally turned to desegregation as a remedy 
(Mershon & Schlossman 1998). Desegregation evolved out of the process of troop replacement, beginning 
with informal agreements between officers of the Eighth Army and officers of particular divisions and 
regiments who were willing to accept black soldiers as replacements. In July 1951, desegregation was 
formally authorized by the Department of the Army for the entire Far East Command. The process was 
completed by May 1952, and large-scale desegregation soon spread to other Army commands in the United 
States and around the world as experience and internal sociological research increasingly convinced the 
officer corps that implementing the Army's nondiscrimination policies was not only feasible but also 
desirable. Desegregation was officially accomplished throughout the U.S. Armed Forces by 1954, ten 
years prior to the passage of the landmark Civil Rights Act (1964). 
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unreliable soldiers but also are more inclined to commit violent crime - in short, that their 

essential inferiority was simply exacerbated by the military's segregation policy. 

Indeed, the departure of all-black segregated units from Okinawa in 1946 and 

1947 did not coincide with a decrease in the number of crimes involving U.S. military 

personnel. Once the black units left, however, accusations began to be directed at 

soldiers belonging to the various units of Philippine Scouts that had moved in to replace 

them. In fact, the reputation of all-black segregated units seems to have been shifted 

wholesale over to the Filipino units. Fisch has written: 

One week after the 44"^ Infantry (Philippine Scouts) arrived, the Okinawan civil 
police commissioner reported to military government officials that the regiment's 
commanding officer had insulted uniformed Okinawan police officers and that the 
44"* Infantry was "extremely undisciplined. Police members and inhabitants alike 
feel anger toward these Filipinos trespassing into civilian areas at all times." It 
was a leiment that would often be repeated as the Filipinos replaced the black 
servicemen in the islanders' perceptions as their principal tormentors (Fisch 
1988:85). 

The American Director of Public Safety claimed that the crime statistics for the 

Philippine Scouts were worse than those for the black troops they replaced, and he 

"characterized the deployment of the Scouts to Okinawa as the biggest mistake the Army 

made in the Ryukyus" (ibid:86). 

Again, official histories blame the Filipino soldiers themselves for the violence. 

Fisch writes: 

If this behavior was unjustifiable, it was to some extent understandable. Many of 
the Filipino servicemen had experienced, or at least witnessed, atrocities 
committed by the Japanese in the Philippines during the war. It proved difficult 
for some of these men to curb their resentment toward all Japanese citizens, a 
resentment that often translated into violence against the docile and cooperative 
Okinawans. This vindictive behavior also served to instill resentment among the 
local citizens toward all the occupying services (Fisch 1988:85). 
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Military histories thus blame black and Filipino soldiers for the thousands of 

violent crimes committed by U.S. servicemen against Okinawan civilians. Although 

different reasoning is used to explain the violent tendencies of these two groups - for 

blacks, the military's segregation policies which forced commanders to concentrate a 

large number of substandard soldiers into a small number of units, and for Filipinos, 

"understandable" vengeful feelings against the Japanese are invoked - ultimately in both 

cases, the tendency to commit violent crime is understood to be a group characteristic. 

Such explanations rest upon hierarchical understandings of racial difference typical of 

western colonialist discourse and popular images of western modernity (Said 1978). 

In interpreting these official histories, as well as media and literary accounts and 

personal memories of occupation violence, 1 follow Lisa Yoneyama, who warns that "the 

production of knowledge about the past, whether in the form of History or Memory, is 

always enmeshed in the exercise of power and is always accompanied by elements of 

repression.. .Historical 'reality' can only be made available to us through the mediations 

of given categories of representation and processes of signification. We must therefore 

suspend the belief that past events and experiences can automatically manifest 

themselves and their meanings prior to discourse" (Yoneyama 1999:27-8). Yoneyama's 

comments are not intended as an all-out rejection of empirical facts or a disavowal of 

experiential truths. Rather, her statement should be interpreted as a warning that both 

memory and history are partial and contested, and that the processes of representation 

themselves need be taken into account. I suggest here that larger discourses on racial 

difference promote processes of selective remembering, in which particular racialized 



158 

memories (or stereotypical depictions of purportedly distinct groups of American soldiers, 

including African-American, Filipino, and white soldiers) are shared with others in order 

to bring about specific desired outcomes. These latter range from garnering support for a 

particular political agenda to persuading daughters and granddaughters not to become 

intimately involved with American military men. To put it simply, larger discourses on 

racial difference (and the policing of racial boundaries these discourses demand) may be 

as influential in determining the contours of memory in Okinawa as "actual" historical 

events. 

Feminists and other non-military-affiliated scholars have discussed a systemic 

relationship between military training, war, and unsanctioned violence (especially rape), 

regardless of the soldiers' color, creed, or nationality (Enloe 2000; Littlewood 1997, etc.). 

But in occupation-era Okinawa, the U.S. military's absolute control over the Okinawan 

state - including how it responded to and compiled statistics on violent crimes involving 

U.S. military personnel - has guareinteed that local incidences of military violence would 

be remembered as part of a much larger story about racial difference. The predominant 

images are of dark-skinned soldiers committing violent crimes while their white 

commanders attempt in vain to control their "naturally" unruly subordinates. These are 

the images Terrance Carter seemed to have had in mind as he attempted to explain his 

father-in-law's dislike of black people. 

Race and military men's sexuality 
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Of primary importance to military transnational couples in Okinawa today, both 

official and personal memories involving U.S. occupation soldiers tend to focus on the 

men's sexuality. Representations of occupation-era rapes demonstrate the racialized 

nature of such memories. But stereotypical images of sexual entertainment in special bar 

districts also tend to link popular notions of military sexuality to local understandings of 

racial difference. Off-base entertainment districts in Okinawa were segregated 

throughout the occupation, a condition that continued to be "unofficially" encouraged by 

white officers long after official segregation had ended (Mershon & Schlossman 

1998:84-88, 277-279). In Koza, the commercial and residential area located outside of 

Kadena Airbase, white soldiers were encouraged to visit the area known by Americans as 

"The Ville," while black soldiers were consigned to the Teruya neighborhood, known as 

"Four Comers" or "The Bush."^^ Ralph Dickson, 66, a retired white Navy corpsman 

Unofficially segregated "recreation" districts, like the ones in Okinawa, developed outside U.S. 
bases throughout Asia and the Pacific. "The Ville" was the moniker applied to areas containing restaurants, 
bars, and brothels that catered primarily to white soldiers, whether in Okinawa, Tokyo, or Korea (Bird 2001; 
Millard 1999; Moon 1997). In Okinawa, the area designated for black soldiers was called "The Bush;" In 
the Philippines, it was called "The Jungle." The similar nomenclature across base towns regardless of 
location suggests the overall uniformity of U.S. military leisure culture throughout Asia and the Pacific. 

The ousting of the Japanese government by U.S. forces during the Battle of Okinawa meant that 
sexual services for the American occupiers would not be officially organized from the start as they were in 
mainland Japan (see footnote #87 above). However, beginning in 1949, the U.S.-sponsored Government of 
the Ryukyus created official bar districts in Koza, Naha, Maebaru and elsewhere, reversing an earlier 
(March 1947) all-out ban on military-oriented prostitution (Takushi 2000:127). In 1953, the American 
occupation government once again expressed its tacit approval of military prostitution by instituting the 
infamous A-sign system, in which restaurants, bars, and cabarets that met official standards for hygiene 
were conspicuously posted with a sign bearing a large "A" and the words "Military Approved." During the 
occupation, incoming servicemen learned about officially-recognized entertainment districts and the A-sign 
system immediately upon arrival in Okinawa. Segregated recreation zones were explicitly pointed out on 
maps as "safe liberty areas" for white and black soldiers respectively by the officers running orientation 
briefings (Dickson interview). A 1960 report filed by U.S. Representative Charles Diggs, who visited Koza 
and other base towns throughout Asia and the Pacific to investigate complaints of racial discrimination 
against U.S. servicemen, concluded that the segregated pattern in Koza was due to a minority of white 
airmen who had, through systematic extortion, compelled other servicemen as well as civilian merchants to 
confine black airmen to the Teruya area (Mershon & Schlossman 1998:278). Military police tacitly 
recognized and upheld these racial boundaries, and Air Force officers at Kadena did nothing to alter the 
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assigned to Okinawa during the mid-1950's, told me the following story about his 

experiences in "The Bush": 

I went there one time on a- You know, I worked in the laboratory. I worked in 
preventative medicine, on what used to be called the VD tracer. When a person 
got a venereal disease, you were supposed to get the name of the place where the 
contact was and then go tell that person that they may have been exposed and that 
they needed to get tested. Well, the first one I got, 1 went dovra into The Bush, 
not knowing that I wasn't supposed to go down into The Bush. And you meet 
some pretty shady men, some pretty mean looking black dudes down there. And 
they want to know what you're doing down there white boy, and you tell them, 
and then they take you to meet the boss-man (an African-American man), and he 
says, you know you're not welcomed here. Thank you for coming dovra here, I'll 
take this off of your hands, and don't come back down here anymore. And I just 
took him at his advice. And if I got anymore that said they were exposed there, I 
didn't take the papers. I didn't go. 

Ralph Dickson, who was bom and raised in the American south and viewed the situation 

in Koza primarily through the lens of Jim Crow era segregation in the United States, later 

married an Okinawan woman whom he met at an official American-Okinawan 

"friendship" function in Kin Town. 

Okinawan women who sold their sexual labor to American GIs during the 

occupation, as well as women who married U.S. servicemen, were inevitably associated 

with the seedy bars and cabarets that catered to American sexual appetites, a topic that I 

explore in greater detail in the following chapter. Here, I want to underscore the 

racialization of these associations. Okinawan (and American) memories of the Vietnam-

era bar districts tend to dwell on the segregated nature of soldiers' sexual recreation. 

Michael Molasky tells of an Okinawan taxi driver who claimed that when he encountered 

behavior of the military police or to discipline the airmen involved. In response to Diggs' report, the 
Government of the Ryukyu Islands passed laws making this sort of segregation illegal, but the laws proved 
difficult to enforce (McCune 1975). 
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a particularly arrogant white customer, he would drop the soldier off in Teruya, leaving 

him at the mercy of his black countrymen (Molasky 1999:55). Indeed, rumors circulated 

about GIs who had been killed for venturing outside of their own racial territory. 

Okinawan women (prostitutes and others) were warned that they should confine their 

relationships with Americans to either black men or white men. Moving from one race to 

another would not be tolerated.^^ 

Racial discourses deployed by Okinawan military spouses 

Although segregated bar districts no longer exist in Okinawa - the entire 

entertainment industry having undergone tremendous change due to the winding down of 

the Vietnam conflict, the reversion of Okinawa to Japan, and the strengthening of the yen 

versus the dollar - individual bars and clubs continue to be known today to both U.S. 

servicemen and Okinawans by the skin color of their U.S. military clientele. Furthermore, 

several of the young Okinawan women 1 spoke with stated a preference for socializing 

with a particular "race" of Americans and specifically sought them out at these well-

known night spots. Yuki Eisner, the 27-year-old interpreter for the Camp Foster 

International Spouses group, for example, told me that she and her fi-iends used to 

frequent hip hop clubs in Koza and Naha before she got married, and that she had met 

Journalist Takushi Etsuko has documented how these racial associations followed Okinawan 
women who married U.S. servicemen when they immigrated to the United States (2000). According to 
Takushi, women who married white military men were viewed as "white" themselves, while women who 
married black soldiers were viewed as "black." Once in the United States, these two groups of women 
rarely socialized with one another, constrained as they were by the segregationist practices of the white and 
black communities they married into. 
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several of her previous boyfriends (all African-American GIs) at such clubs. "We liked 

black guys because they liked to dance, and we did too." 

Indeed, many of the Okinawan women I interviewed deployed such racialized 

images of American men when 1 asked them about their dating and marriage experiences 

with U.S. military personnel. For example, I had a candid conversation with Harumi 

Olsen, 32, and Chieko Pierce, 44, on the perceived differences between black men and 

white men in the matter of transnational intimacy. Both women, natives of northern 

Okinawa, had previously been married to American servicemen, Harumi to a white 

marine stationed at Camp Foster, and Chieko to a black airman from Barbados. In fact, 

the two women had originally met one another when a concerned mutual friend 

suggested to Chieko, who was at the time considering marriage to the airman, that she 

call and talk to Harumi, who was in the process of divorcing her American husband after 

he had become abusive. Over the years, the two women had developed an unlikely 

friendship, considering their age difference, based in part on their shared experience of 

marrying and later divorcing American men. 

During our first meeting, the women initiated a discussion of racial differences 

among American men, with Chieko stating that she had noticed that black and white 

servicemen don't get along very well. "They are civil to one another, act friendly, but 

they don't seem to have much to say to one another." Harumi, who had dated several 

African-American servicemen after her failed marriage to the white marine, added that 

black men were very proud, and that this showed a strong sense of identity, but that it 

also made communication difficult within transnational relationships. 
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Kokujin wa, kokoro ga hirakanai... Kokujin wa, hairenai. Nanka no baria. 
Hakujin wa, open heart. De mo kokujin wa, yappari ddka- Nan darou. Hanbun-
nihonjin datta. Nihonjin to kokujin te iu, kono kabe wo tsukuteruyo na kanji 
datta. Karera mo issho ni asonde tanoshii te omotteru to omou kedo, han men-
other side... 

Black men (their hearts) don't open up to you. You can't get in. There's some 
kind of barrier. White men have open hearts. But with black men, something 
isn't right. It's like- They're half Japanese. What I mean is, with black men and 
Japanese men, it feels like they are continually creating walls. You think that 
they've been having fun hanging out with you, but there's that other side... 

Harumi gave an example: "Say you've just attended a party together. A white man 

might say 'Wow, that party was really fun. I had a good time.' But a black man would 

probably not say anything at all." Harumi and Chieko agreed that white servicemen were 

more open, talkative, and more expressive of their feelings. Sometimes, they talked too 

much. Occasionally, they were downright loud. But, Chieko confessed, she found that 

style easier because there was no mistaking what her partner was thinking. 

When I interviewed Harumi individually several months later, I prodded her to 

tell me more about how racial difference had affected her relationships with American 

men. She insisted that while married to the white serviceman, she had not noticed any 

major cultural differences between herself and her husband. While dating black men, on 

the other hand, "jinshu no chigai kangita" (I sensed that we were racially different). 

Seeking to clarify what she meant by "race," I asked her whether she was referring to 

cultural differences regarding values or lifestyle differences. "Not bunkd" (Not culture), 

she replied. "Seikatsu mo daijobu da kedo, jinshu wa..." (Living together was also fine, 

but race...). Harumi seemed to be suggesting that racial difference - which she, like 

many young Japanese women, equated with black men in particular (see Kelsky 2001; 
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Russell 1998) - is irreducible to specific ways of talking, thinking, or doing. It simply is 

in the purest possible sense. Harumi's words recall the nonspecific sense of difference 

that motivated Terrance Carter's father-in-law to refuse to meet his African-American 

son-in-law and Iha Mayumi's father to oppose his daughter's relationship with the 

Jamaican marine, Isaac. Indeed, although many young Okinawan women do date and 

marry African-American servicemen, the racial boundaries separating these men from 

ordinary Okinawans are continually reinscribed in everyday discursive practices. Even 

Okinawan women who develop long term intimate relationships with U.S. military men 

tend to reproduce popular racial discourses, including those associated with white, black, 

and Filipino military men, when explaining their own choices and attitudes. They may 

strategically attach positive (or negative) valence to given racial categories, but they 

rarely question the categories themselves. 

Curiously, media accounts of the swirl of "interracial" sex and dating taking place 

in Koza and other Okinawan base towns, as well as personal memories of occupation-era 

interactions with American GIs, are completely silent regarding to the presence of non-

Q7 
Filipino Asian-American military personnel. This is curious given that Japanese- and 

Okinawa-American soldiers were frequently assigned to positions that involved extensive 

Official histories of the Pacific War as well as personal memoirs written by both Americans and 
Okinawans do note the role played by Japanese- and Okinawan-American members of the U.S. Military 
Intelligence Service, who acted as interpreters during the final days of the Battle of Okinawa. Speaking in 
Japanese and Okinawan over loudspeakers, these men attempted to persuade Okinawan civilians and 
Japanese soldiers to come out of the caves where they were hiding and surrender (e.g., McNaughton 1994; 
Martin 1984). Official sources also note that Japanese-American linguists were instrumental in 
interrogating captured Japanese soldiers and facilitating cooperation between Okinawans and Americans in 
the civilian internment camps. However, histories of the subsequent twenty-seven-year U.S. military 
occupation make no special mention of Japanese-American military personnel. Japanese-Americans are 
also absent from popular Okinawan representations of military transnational intimacy during the 
occupation. 
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interfacing with local community officials and citizens, such as public relations or 

community specialist positions. Moreover, the vast majority of military marriages 

registered in Okinawa during the early occupation were between Okinawan women and 

Japanese-American servicemen (Takushi 2000:117). One might deduce that perceived 

racial similarity has rendered such relationships invisible. My interviews, however, 

suggest that this silence may follow instead from the anomalous position of Asian-

Americans within popular Okinawan understandings of national-racial difference. 

Tatsuko Lee, 51, whose husband died four years ago, was quite unsure of his true 

identity even after twenty-three years of marriage. Tatsuko, it seems, was confiised from 

the moment she first laid eyes on her husband, and she is still frustrated today by the 

inconsistencies she sees in her husband's life. In the early 1970's, Tatsuko, who was 24 

years old at the time, interviewed for a position at an American-owned company that sold 

pots, pans, and other kitchen wares door-to-door. After passing a written and spoken 

English test with the company president, she was asked to return for a second interview 

with the company manager. 

So again, I put on my nice clothes, nice shoes, everything. I came to the office, 
and I was sitting reading a magazine that they had on the coffee table. And then I 
heard somebody in the back talking in English. In a beautiful, low voice. And 
not just talking in English, but in good English, educated English. I couldn't help 
but turn around and take a look. Who is that? Because I had met the company 
president the day before, and he was nothing. He was just an American. 
Compared to his English, this English was very good. I turned around, and it was 
an Oriental guy! He looked very old, wearing glasses, like a typical Japanese man. 
"Wow! An Oriental guy talking like that!," I said to myself "He must have 
studied very well somewhere in the States.".. .The president called me over and 
said, "Miss Ohshiro, here's our manager." So I got up and I said, "How do you 
do?" He said, "How do you do," completely naturally. Then he said, "Would you 
come into my office?" So I followed him. And then he said, "You speak good 
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English." "Sir," I said, "you speak good English too." He laughed and said, "I'm 
American." 

Tatsuko's story begins with this simple case of missed expectations, but becomes more 

and more confused as we learn that her husband was fluent in English, Japanese, and 

Russian, while he claimed German ancestry. (Tatsuko expressed doubt about this last 

claim: "Yes, Germans have blue eyes like he did, but they aren't known for long legs and 

long arms like he had. I think he must have had some Russian blood as well." On the 

information sheet she filled out for me, she listed her husband's racial/ethnic backgrovind 

as one-half Japanese, one-quarter American, and one-quarter Russian). Although he had 

asked Tatsuko to marry him, during the twenty-three years they were together, he was 

never able to produce a U.S. passport, and eventually admitted to her that he was 

"stateless." Therefore, they never married legally, and their two sons consequently held 

only Japanese citizenship. Her husband had some cormection to the U.S. military, but it 

was unclear exactly what sort of relationship it was. They did not have access to the 

military bases, for example. "Maybe he was CIA," she shrugged disgustedly, still visibly 

upset with the ambiguity she had been forced to live with. "I don't even know how old 

he really was," she complained. He had told her that he was in his fifties when they first 

met, but after he died, his son by a previous marriage, who was living in the United States, 

said that his father was actually ninety-four. 

Tatsuko's story would certainly be considered bizarre by most accounts, but her 

confused comments about her husband's nationality, physical appearance, ancestry, and 

language abilities also reflect an expectation that these elements of identity should all line 

up consistently (as in nation=race=language), a curious expectation since Okinawans 
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themselves are generally perceived as challenging similar ideas found in Japan at large. 

Tatsuko's husband's identity complicated all components of this schematic equation. 

Kaoru Kaneshiro, 37, highly educated and working for the U.S. government in 

Okinawa, also spoke about the contradictions that confused most Okinawans (herself 

included) when they first met her husband, a completely bilingual Japanese-American 

man who was bom in Okinawa and raised as a member of the American military 

community there. Kaoru emphasized that while her husband looked Japanese, "inside" 

he was American. 

The Japanese, most of them are very modest. You don't say things straight. But 
my husband is very honest, and sometimes the words he chooses (when speaking 
Japanese) are a little bit strong.. .1 remember thinking, ''Heee, Why did he say 
that?" Maybe if he looked like a regular- I was going to say a regular American. 
But (if he looked) American, not Japanese, I wouldn't have been surprised at what 
he said or how he treated us. But because he looked Japanese, the way he spoke 
was sometimes confusing.. .Finally, I realized, he is not Japanese. He is an 
American citizen. He is American.. .Once I accepted that he is American, our 
relationship became much easier. 

For Kaoru, the popularly perceived inconsistencies of Japanese-American identity were 

not as disorienting as they were for Tatsuko Lee, who was never able to find an 

acceptable framework for understanding her husband. Rather, Kaoru seemed to delight 

in the opportunities for playful subversion opened up by her husband's background. 

My husband talks to my friends in Japanese, and now they know that he is a U.S. 
citizen. But before, they didn't know. Suddenly, he would talk in English in 
front of them, and they would go, "Oh, your husband speaks English!" And I 
would go, "Of course, he is American." And they would be so surprised. 
Sometimes I like to see my friends surprised. Like the time my brother-in-law 
came to visit us from Hawaii. His name is Richard, but he looks Japanese. And 
every time we went out to dinner, it was "Richard this" and "Richard that." And 
people were like "Richard is an American name. Where is the American?" 
Sometimes watching people - how they react - is interesting. You know, I am 
observing them just as they are observing us. 
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Kaoru thus found her husband's ability to disrupt commonly held assumptions 

concerning race, language, and nationality amusing, an opportunity for returning the gaze 

others direct at transnational couples. Together with Tatsuko Lee's story, however, her 

comments suggest that the reason Japanese-Americans do not appear in popular accounts 

of military transnational intimacy is not because they are perceived as racially £ind 

culturally identical to Okinawans, but rather because their looks and language abilities 

don't mesh well with dominant racially-coded images of U.S. military personnel. 

Considering the prevalence of marriages between Okinawan women and Japanese-

American military men during the occupation era and post-reversion as well, this is a 

topic that begs further study. 

I have argued in this chapter that Okinawan discourses on racial difference 

(including those that distinguish and stereotype black, white and Filipino men) intersect 

with ideas about the U.S. military, particularly with personal memories recalling 

interactions with American soldiers during the Battle of Okinawa and the long U.S. 

occupation. Within such discourses, Japanese-American servicemen are anomalous and 

Q8 
are therefore represented by a discursive gap (silence). Michael Molasky has analyzed 

I also found little mention of Hispanic servicemen in either public/popular representations of 
military transnational intimacy or personal statements concerning attitudes and/or experiences with U.S. 
military men. None of the marriages in my sample involved Hispanic military personnel, although I did 
meet one man of Mexican-American background who was engaged to an Okinawan woman at the Marine 
Corps premarital seminar (Chapter 5). While the lack of Hispanic servicemen in my interviewee pool can 
be attributed to chance, the fact that Hispanics seemed not to be mentioned in popular representations of 
military intimacy suggests that "Hispanic" may not constitute a meaningful racial category in Okinawa. 
While Latin American music and food are popular locally, the human referents for these forms of popular 
culture tend to be diasporic Okinawans who are living or have lived in Latin America. The discursive 
interaction between the categories of "Hispanic" military man and "Latin" Okinawan is an intriguing 
ethnographic question, as is the entire question of how Hispanic military men are perceived in Okinawa. 
This topic needs to be researched further. 
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similar racial images in the writings of mainland Japanese authors during the U.S. 

occupation, 1945 to 1952 (Molasky 1999), but since the mid-1980's, mainland Japanese 

images of black foreigners seem to have shifted, appearing now primarily as 

commodified cultural forms that index alternative sexuality and style among Japanese 

women, while "whiteness" as a mark of racial difference has faded to near invisibility 

(Russell 1991, 1998; Comyetz 1994; Kelsky 2001). In Okinawa, however, the 

continuing U.S. military presence has meant that older images which have American 

military persormel as their primary referents have remained viable. They continue to be 

useful in articulating social and political relationships between Okinawans and American 

military personnel, and for this reason, they continue to be pervasive. 

While mainland Japanese discourses celebrating black style and white 

internationalism have gained a certain amount of currency among young Okinawan 

women, just as they have among Japanese women more generally, stereotypical images 

of white soldiers as invaders and liberators, black GIs as intensely physical and often 

violent occupation soldiers, and Filipino servicemen as vindictive labor troops continue 

to provide structure for the interpretation of new ideas concerning foreigners living in the 

prefecture. How such discourses are used, including the ways in which popular color 

categories are interpreted and/or valued, varies to some degree along generational and 

political lines, as was pointed out by Iha Mayumi, Harumi Olsen, and others. 

Nevertheless, hegemonic racial categories themselves are rarely subjected to scrutiny, 

even within the narratives of women involved in long term intimate relationships with 

U.S. military men. 



170 

In the following chapter, I focus more closely on memory discourses that concern 

military transnational intimacy specifically, including prostitution, dating, and marriage. 

Since the begirming of the U.S. occupation, Okinawan women involved in romantic 

and/or sexual relationships with American military men have suffered social censure 

largely because they have been seen as turning away from conventional ideas concerning 

sexual morality. I focus in particular on how memory discourses concerning occupation-

era military prostitution, a recognizable symbol of moral and racial contamination, are 

deployed by Okinawan families, community organizations, public officials, £ind even 

Okinawan military wives themselves. Newer stereotypes centering on sexual 

promiscuity and licentiousness among young Japanese women who become involved 

with foreign men simply for sex and adventure are also considered. Within such 

discourses, class difference rather than racial difference, marks the distance between 

women who date or marry American servicemen and other Okinawans. 
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CHAPTER THREE: STEREOTYPES OF G.I. BRIDES: THE 

ARTICULATION OF SEXUAL MORALITY AND CLASS 

In contrast to racialized popular images of U.S. military men, public discourses on 

Okinawan women who cross social boundaries and pursue relationships with American 

GIs are more apt to center on their class difference. Miyagi Satoko, 63, for example, had 

this to say: 

In the early days, there were many instances where yoimg Okinawan women met 
GIs, dated or simply had sex with them, got pregnant and gave birth to the 
children without getting married. They deposited the kids with grandma and 
grandpa, and then left to work in the base towns or in mainland Japan - there 
were no jobs in the small towns, and there was no food. Commonly, you would 
see Okinawan grandmothers walking around with small blond children in towns 
like Motobu and Nakijin. Older folks, grandparents, were ashamed of the 
children because it was generally assumed that most of them were conceived by 
mothers who were involved in prostitution (yoru no shigoto, literally "night 
work"). 

Stereotypes like these continue to plague couples who first met and married during the 

1950's and 1960's. Haruko Benjamin, for example, met her green-beret husband in 1964 

when she returned home to Okinawa from Kobe, where she was enrolled in beauty school. 

She and her husband dated for nearly six years before she finally agreed to marry him and 

move to the United States. Responding to a question about her life in the States, she 

commented, 

The younger generation of internationally-married Okinawan women in the States 
won't have much to do with the older generation. There is a lot of prejudice 
against women like me who married Americans early on. They think that we 
older women must have met our husbands while working in bars or nightclubs. 
Maybe we were prostitutes. Even though all of these women are Japanese, and all 
are internationally married, there is still that prejudice. Nisei and sansei are often 
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prejudiced against war brides too. They think that we must have been "bad girls" 
or that we were desperate for American money.^^ 

But younger Okinawan military spouses also face social prejudice and derogatory 

stereotypes of their own. During the 1990's, the slur "aweyo" (short for amerika jogu, an 

Okinawan phrase meaning, "women who eat/like American men") gained considerable 

currency in Okinawa (Takushi 2000; Ueno 2001; Yoshikawa 1996). Applied to young 

women who developed intimate relationships with American military persormel, the 

amejo image included short skirts, high heels, and too much makeup, much like the 

image of the pan pan in the early postwar period (see Dower 1999; Molasky 1999). 

The prejudices against older "war brides" among younger Okinawan women in the United States 
reflect, in part, the Okinawan discourses on military transnational intimacy described here. The 
transplanting of such discourses to United States locales, however, means that such stereotypes continue to 
develop in relation to other indigenous tropes, including stereotypical images familiar to many American 
readers of young and inexperienced "boy" soldiers away from home for the first time, stationed on the 
"outskirts of civilization," vulnerable to the schemes and seductions of unscrupulous bar owners and dark-
skinned Asian prostitutes trying to get to the United States (Lutz 2001:136; see also Liu 2003). These 
American stereotypes are curiously amplified by more sympathetic images of Asian and Asian-American 
women as docile, submissive, and sexually compliant (Johnson 1988; Liu 2003; Ma 1996). Indeed, as 
Catherine Lutz has argued, "Racial assumptions put barbed points on negative perceptions of 'war brides' 
when the women have come from Korea, Vietnam, the Philippines, or Latin America" (Lutz 2001:78) - or 
when they have come from Okinawa. 

American military personnel and their families arrive in Okinawa armed with such stereotypes, 
and they become part of the cultural baggage that informs initial encounters between military men and 
Okinawan women. A number of military men discussed in interviews how their thinking was initially 
influenced by such stereotypes, and how that changed as they became increasingly involved with their 
future Okinawan spouses and their families. One informant wrote the following about his experiences in 
1958 Okinawa: 

Regarding attitudes, many GIs considered any friendliness by the local girls to just be an attempt 
to get a ticket to the States. This probably included myself to some extent. It was some time 
before I came to realize what my fixture wife had to go through and the sacrifices that she made for 
me and our marriage. Her looking for a ticket to the States couldn't have been further from the 
truth. Her willingness to gamble on me might have been somewhat influenced by a very good 
friend of hers who had earlier become engaged to an Air Force serviceman who returned to the 
States and then came back to marry her. 

Okinawan journalist Takushi Etsuko has published a fascinating Japanese-language study, based on survey 
and interview data, of the lives of Okinawan women who married U.S. servicemen and subsequently 
immigrated to the United States (2000). Historian Ji-Yeon Yuh has written a parallel English-language 
freatise on the lives of Korean military brides in America (2001). 
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Above all, the slur amejo was equated with sexual promiscuity and other licentious 

behavior. 

This chapter explores popular representations of military transnational intimacy. 

Since the beginning of the U.S. occupation, Okinawan women involved in romantic 

and/or sexual relationships with American military men have suffered social censure, 

largely because they are seen as turning away from conventional ideas concerning sexual 

morality. Again, memory discourses, particularly those centering on images of 

occupation-era military prostitutes, are drawn upon, in this instance as a symbol of moral 

and racial contamination. Within such discourses, class difference rather than racial 

difference, marks the distance between women who are involved with American 

servicemen and "ordinary" Okinawans. Yet ultimately, these discourses, too, are 

concerned with the policing of racial boundaries dividing American military personnel 

from Okinawans. I explore how Okinawan military wives recognize and respond to 

negative stereotypes associated with pre-reversion military prostitution, as well as newer 

discourses concerning young Japanese women who become involved with foreign men 

simply for sex and adventure. The majority of my informants worked hard to turn 

familiar stereotypes to new ends, mainly by projecting negative imagery away from 

themselves and on to "other" women. Their failure to criticize such stereotypes 

demonstrates in a striking way how such women reproduce the very discourses that 

marginalize military transnational couples and their children within Okinawan society. 

I conclude the chapter with a brief discussion of how the popular discourses 

considered here play into larger processes of social and personal identity formation in 
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Okinawa. Specifically, I consider how the memory discourses and stereotypical imagery 

discussed in Chapters 2 and 3 intersect with celebratory Okinawan discourses on 

"champuru bunkd" (cultural hybridity). Ironically, military transnational couples and 

their children have largely been excluded from champuru discourse despite the fact that 

such persons have played an important role in bringing new ideas into Okinawa. I argue 

that Okinawan champuru is essentially a conservative discourse, much like Japanese 

''''kokusaikd'^ (see Chapter 1), that tends to reincorporate notions of ethnic purity in its talk 

about cultural and linguistic "mixing," as well as in its ambivalent approach to military 

transnational intimacy and Amerasian children. 

Occupation-era brides and the long shadow of military prostitution 

As both Miyagi Satoko and Haruko Benjamin point out, prior to reversion, 

stereotypes of women who were romantically involved with American servicemen often 

tied such women to the sex trade flourishing outside the gates of many of the larger 

Okinawan bases. Women who dated, married, or had children with GIs were presumed 

to have been bar workers or even prostitutes. How else would they have had an 

opportimity to meet and get to know American men?'*'® Many of the women I 

interviewed who had met and married their husbands during the 1960's and 1970's 

Historian Ji-Yeon Yuh has argued that similar images of camptown prostitution (sexual labor 
performed in entertainment districts surrounding U.S. military bases) adhere to Korean military brides as 
well (Yuh 2002). Indeed, it is my impression that most Asian military spouses struggle with such images, 
first as result of the similar ways in which military leisure culture has developed throughout the Asia-
Pacific region, and second, due to American racial assumptions. Yuh's book is primarily concerned with 
how these stereotypes, which she calls "the shadow of camptown," affect the public reception of military 
marriages in Korea and the United States, as well as the defensive community-building strategies adopted 
by Korean military brides in response. 



175 

mentioned these stereotypes and then carefully distanced themselves from women who 

worked in Okinawa's entertainment industry by constructing detailed stories about 

meeting their husbands through friends or family, on-base jobs, and other encounters. 

Only two women spoke of working in bars, both as bartenders. One retired serviceman 

told me that his wife had worked as a waitress at a club in Kin. And two other women 

met their husbands at the USO, where they were paid to dance with young enlisted 

Junko Brenner, 54, explained to me why she had taken this sort of "ftazYo" ("part-

time job") and how such work was perceived. 

I was on the mainland for a couple of years, and when I came back here (to 
Okinawa), I did not have a job. My friend asked me to go on-base and dance with 
guys for a couple of hours. It was a part-time job. I needed the money. I 
couldn't keep asking my parents for money all the time. I knew it wasn't a good 
job, so I didn't tell my parents what I was doing. If I had told them, they 
wouldn't have approved. If it were me, I wouldn't have let my kids go. But I 
needed the money, and I didn't have a job. I wanted to take knitting classes, and I 
already had a machine, but you have to buy yam, and that costs money. So I went 
to The Point (the Onna Point Marine Corps base) at night and did the baito there, 
and during the day, I took knitting classes. But that didn't last too long because I 
met Bill, and then we got married. That was in 1972. 

Sitting comfortably on a leather couch in the privacy of her own home, with her husband 

Bill clacking away on the computer in the next room, Junko spoke openly about her 

reasons for taking the USO job. But a second informant, whom I met in the busy coffee 

shop inside the luxurious Rennaisance Hotel in Onna Beach, was not as forthcoming. 

Young women were recruited for this sort of work through military and non-military channels, 
primarily by word of mouth. They boarded buses at the start of the evening which took them onto base and 
dropped them off at the USO. There, they were expected to talk and dance with GI customers. In 
exchange, they were given a small wage and perhaps a meal. A similar system existed for bringing dance 
partners onto U.S. bases in wartime and postwar Britain. There, the buses bringing the girls onto base were 
refened to as "passion wagons." 
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She spoke hazily of attending dance parties with her sister. I asked where the dance 

parties were held, and she told me that they were on-base, at the USO. I asked if she had 

needed an escort to enter base or if she had been allowed to come and go freely. And she 

answered that she had ridden onto base in a military bus. I immediately thought of 

Junko's interview and asked this woman if she too had been paid for going to the USO 

parties. Without missing a beat, she laimched into an elaborate description of the first 

time she met her husband at one of these parties, ignoring my question about 

remuneration. Later, I wondered if her reluctance to discuss details about the USO job 

had been prompted by a desire to avoid any distasteful connotations that the idea of 

102 money-for-companionship might conjure up. 

Beyond the immediate reference to contractual sexual relations between 

Okinawan women and American military men, discourses stereotyping women who 

dated or married American GIs before reversion as bargirls or prostitutes also symbolize 

a much broader set of relations in which the American occupiers exercised control over 

Okinawan men and women alike. Whereas metaphors of sexual violation (as in rape), as 

well as castration and impotence, have been invoked to symbolize the lack of power 

Okinawans had (and continue to have) over their own land and even over their ovm 

bodies (Molasky 1999), prostitution as a metaphor is more ambiguous. On the one hand, 

None of the women that I interviewed spoke openly about working as a prostitute during the 
occupation era. While I have no reason to doubt any of the individuals I interviewed, it is possible that 
some fabricated stories about their background, or at the very least, neglected to share certain information 
about their pasts with me. For those who worked in the bar districts, they may have been too embarrassed 
to admit the true nature of their work, or they may have feared that it would detract from the overall sense 
of self that they were trying to communicate to me in the interview. By virtue of their occupation-era 
marriages to American military men, these women were already suspected of having worked in the so-
called water trades (jnizu shobaf). Those who actually did refused to give others the satisfaction of 
confirming their suspicions. 
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prostitution has been symbolically invoked by feminists to emphasize how structural 

violence affected Okinawan women under U.S. military rule (Angst 2003). But the 

metaphor of prostitution also suggests a certain degree of complicity with the occupiers, 

as in the idea of "selling out" or "being in bed with the Americans." Both of these 

readings inhere in popular images of Okinawan military brides. 

Women who developed romantic relationships with American servicemen 

themselves, however, point to other more personal uses of this imagery, especially by 

parents and loved ones attempting to dissuade their daughters, granddaughters, nieces, etc, 

from becoming romantically involved with the ubiquitous GIs. These women's stories 

suggest that family concern centered not so much on sex as a metaphor for Okinawan 

powerlessness, but on negative community perceptions of casual sex and/or interracial 

sex in and of itself Images of bargirls and prostitutes dovetailed with racialized 

assumptions concerning American military men, including the idea that they were 

preoccupied with sex (Dower 1986). According to popular notions, any Okinawan 

woman involved in a romantic relationship with a GI, even if she had no cormection to 

the bar districts whatsoever, must have been satisfying his desire for sex. Outside of the 

booming base towns, images of "fallen women" working in Okinawa's entertainment 

districts thus served as a popularly-recognized symbol of sexual immorality, made all the 

more powerful by guilt-inducing appeals to consider how one's actions might reflect 

upon the family as a whole. Having been exposed to stereotypes of bargirls and 

prostitutes in precisely this sort of context, women like 3 3-year-old Noriko Sacca, who 
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dated and married American military men as late as the 1990's, concealed their 

relationships from their parents and neighbors. 

It was a big no-go for me to date Americans. When my parents were growing up, 
people thought that all ladies who went out with Americans were bar girls. Tony 
and I weren't doing anything bad, but a lot of people my parents' age looked at us 
that way. 1 was afraid that my parents would be ashamed. 1 lived in Naha, so 1 
didn't really care what people thought, but my parents would have to face their 
friends and neighbors in Ogimi. 

Indeed, the mantra "What will the neighbors think?" resounds throughout explanations 

for family opposition to military transnational dating and marriage. 

Popular notions of sexual purity and contamination 

Community condemnation of sex with military men is based in part on local 

Okinawan conceptions of moral purity and contamination.Generally speaking, sex 

Ethnographers of Okinawa have noted differences between Japanese and Okinawan concepts of 
purity and contamination. Lebra writes, for example. 

In contrast to the Japanese, for whom spiritual purity in large measure implies physical purity, 
Okinawans tend to conceive ritual purity more as freedom from malevolent spirits and 
things.. .Thus insofar as the layman is concerned, concepts of a need for physical cleanliness for 
ritual are relatively weak or nonexistent. Conspicuously absent from Okinawan shrine areas are 
basins for rinsing the mouth and hands, so commonly found within the precincts of Japanese 
shrines. Similarly absent is the stress on the bath and regular bathing which many observers have 
seen in Japan as an aspect of the synonymy of physical and spiritual cleanliness (Lebra 1966:57). 

Other aspects of Japanese (Shinto) conceptions of purity, including abstinence and asceticism, are also 
markedly absent in Okinawa. Indeed, Shinto was systematically exported to Okinawa during the Japanese 
colonial period, but it never acquired a significant popular following. Thus, it is not surprising that 
ethnographer Susan Sered was not able to elicit an Okinawan term corresponding to the Japanese kiyomeru 
(purification) (Sered 2000). Learning additionally that taboos surrounding women's menstrual blood, 
childbirth, etc. do not exist in Okinawa, Sered concludes that Okinawans do not use purity/pollution as 
structuring principles. 

I argue, however, that in confrast to Lebra's and Sered's ritual-centered understanding of purity 
and contamination, a less circumscribed concept of moral purity - as in cultivating a "pure" heart and 
pursuing harmonious relationships with others - derived from Confucianist doctrine does exist in Okinawa, 
and that this extends to popular notions concerning good and proper sexual relations. Indeed, in the 
Okinawan countryside, prostitutes and other women engaging in sexual acts with American military men 
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with American soldiers is considered to be morally contaminating behavior. To be sure, 

this is has much to with the association of U.S. military men with war and killing. 

However, the emphasis on racial differences between American GIs and Okinawans also 

suggests a connection between conceptions of moral purity and ideas concerning racial 

purity. John Dower has traced the string of associations linking these two sets of ideas in 

mainland Japan, locating the source of the relationship within the medium of the Japanese 

written language itself. Two key words in the lexicon of Japanese moral values, sekishin 

(one's true heart) and sekisei (sincerity) both contain the character meaning "red" {seki), 

which is in turn associated with blood. Indeed, the equation of blood with redness and 

redness with sincerity. Dower argues, is straightforward in Japan due to the visual 

richness of the written language (Dower 1986:210-211). 

As a key component of wartime rhetoric, propagated throughout Okinawa as well 

as mainland Japan via the Japanese school system, the association between pure heart and 

pure race became part of a discourse celebrating Japanese racial and cultural uniqueness 

that continues to thrive today (Befii 1983; Yoshino 1998). Although this discourse has 

been instrumental in marginalizing Okinawans as "impure" Japanese, it has played (and 

continues to play) a role in the local condemnation of sexual relations between Okinawan 

women and American soldiers as well, just as it did during the U.S. military occupation 

of mainland Japan (Koshiro 1999; Molasky 1999). Indeed, in both mainland Japan and 

Okinawa, at the same time that prostitutes were imagined as morally impure, they were 

also thought to be performing the valuable service of providing a sexual barrier between 

have been considered dirty {kitanai). A great deal of documentation exists as well on the prejudice and 
discrimination directed at children bom to Okinawan mothers and American military fathers. 
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American soldiers and other more virtuous Japanese women, thereby limiting the scope 

of moral and racial contagion. 

In mainland Japan, at the inaugural ceremony for the R.A.A. (Recreation and 

Amusement Association), held on August 28, 1945 in the plaza in front of the Imperial 

Palace, for example, an oath was read aloud to the assembled "volunteers." 

.. .The time has come, an order has been given, and by virtue of our realm of 
business we have been assigned the difficult task of comforting the occupation 
army as part of the urgent national facilities for postwar management. This order 
is heavy and immense. And success will be extremely difficult.. .And so we unite 
and go forward to where our beliefs lead us, and through the sacrifice of several 
thousand "Okichis of our era"'*''* build a breakwater to hold back the raging waves 
and defend and nurture the purity of our race, becoming as well an invisible 
imderground pillar at the root of the postwar social era... (quoted in Dower 
1999:127). 

When occupation authorities ordered the abolition of the R.A.A. in early 1946, declaring 

it undemocratic and in violation of women's human rights (while privately citing the 

alarming spread of venereal disease among the troops), government-backed comfort 

facilities were replaced by government-regulated "red zones," special districts where 

officially registered prostitutes, who were subject to periodic, compulsory medical exams, 

sold their sexual labor under the watchful eyes of the police. Moral and racial 

contamination was also a key concern for women's organizations and Christian groups 

pushing for the abolition of prostitution altogether. The Japanese anti-prostitution 

movement focused primarily on issues involving women's safety, the social £ind genetic 

Okichi was the name of the Japanese girl assigned as a consort for Townsend Harris, the first 
American consul in Japan after Commodore Perry forced the country to abolish its policy of seclusion in 
the mid-lQ"" century. Okichi has been incorporated into modem Japanese mythology as a patriotic martyr 
who sacrificed her own virtue in order to protect the chastity of "good" Japanese women. 



181 

problems of "mixed-blood children," and ill effects on the sexual mores of Japanese 

daughters and sons (Garon 1997; Koshiro 1999). 

Likewise in Okinawa, creation of special bar and cabaret districts during the late 

1940's constituted a key strategy of moral and racial containment. Social worker Shima 

Masu recalled the situation in Okinawan base towns as follows: 

At that time, Goeku Village (now part of Koza) had already become the 
symbol of Okinawa as a military base island {kichi okinawa). The adjacent 
villages of Chatan, Kadena, Yomitan, and Misato were under siege by the U.S. 
military camps. In Goya, Nakasone, and Uechi as well, Americans were 
everywhere. Black soldiers stood out in particular. Tobaru was overrun with 
Filipino soldiers. Around the circumference of the wire fences enclosing the 
camps clustered the homes of Okinawan residents. Day and night, black soldiers 
appeared in the Okinawan housing areas, hanging around and calling out names in 
broken Japanese. Almost daily, it was reported that they had snuck into one of 
the private homes and violated the women there. For American soldiers, occupied 
Okinawa was a lawless zone. Women could not leave the house without being 
afraid, and even when they were at home, they didn't know when an American 
soldier might enter against their will... 

In Koza, there were many women (prostitutes) specializing in American 
soldiers. Most of them rented rooms in private homes, where they brought black 
men (for sex). In many of these homes, middle school and high school students 
were living as well. This kind of environment could not have been good for the 
children. Thinking about how these families lived in fear, I could not just stand 
by and watch.. .Nearly every day, I met with Mayor Shiroma of Goeku Village 
and his wife, the vice-president of the Women's Association, and we three 
worked out a series of measures (intended to eradicate the problem). For the sake 
of environmental purification {kankyd jokd) and the prevention of youth 
misconduct, we had to intervene quickly. The first measure consisted of making 
prostitutes leave the residential areas (quoted in Takushi 2000:126-7, my 
translation). 

When these Goeku Village leaders approached local military officials with their list of 

special measures, the Americans proposed establishing a special bar zone in the open 

land just outside the settlement. This plan was accepted by cormnunity leaders, and a 

new recreation district was built. In 1949 - again, in the interests of controlling the 
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spread of venereal disease and protecting the virtue of Okinawan youth - the Government 

of the Ryukyus designated special entertainment zones in Koza, Naha, Maebaru and 

elsewhere (Takushi 2000:127). Takushi reports that Okinawans reacted variously to the 

concept of special zones, but that the majority of men, and many women too, believed 

that the creation of separate zones would help protect the young women of "good" 

families (Takushi 2000:128).'^^ 

The articulation of sexual morality and class 

This idea, that military prostitutes constituted a buffer between U.S. servicemen 

and women from "good" families, reveals the extent to which understandings of class 

difference were intertwined with popular ideas concerning sexual morality. Women who 

found their way to the base towns and sold their sexual labor to American soldiers, it was 

assumed, came from lower class backgrounds: they had little education and their families 

depended on the income they earned for survival. According to the stereotype, most of 

these women came from the northern countryside and outlying islands of Okinawa, 

where lower-class status and a lack of urban sophistication produced girls and women 

who were morally compromised (read "loose") to begin with. Thus it was only natural 

Reacting to those who looked upon prostitutes as a kind of moral and racial breakwater (bohatei), 
certain women's groups rejected the idea of special zones and spoke instead of protecting women's rights. 
Additionally, there were those who were interested in discussing how the establishment of zones would 
enhance the ability of Okinawans to procure American dollars (Takushi 2000:128). 

The association of interracial sex with the spread of disease and contagion (especially with 
venereal and other sexual diseases) is a common element of discourses on racial difference throughout the 
world (Oilman 1985; Comaroff & Comaroff 1992; Stoler 2002). One has only to think of images of AIDS 
as a foreigner's disease in Japan today (Buckley 1997; Russell 1998; Treat 1994). That Okinawan and U.S. 
military officials proposed the establishment of separate entertainment districts to curb the spread of 
venereal disease rather than addressing the underlying problems of structural and physical violence against 
women should not be surprising, given the popular conflation of sexual morality and class difference 
discussed below. 
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that these women should turn to prostitution and that they should specialize in servicing 

the overly-sexed American occupiers. 

Exploring literary constructions of class sexuality during the occupation era, 

Michael Molasky has pointed out how Japanese feminist writers, in particular, used 

depictions of prostitutes and other women engaged in sexual relationships with 

occupation soldiers to critique women's gender- and class-based oppression within 

Japanese society itself. Even in such critical works, however, conventional views of 

prostitutes as fallen women from the lower classes, possessed of a dangerous sexuality, 

predominate (Molasky 1999). In their rejection of domestic labor and reproductive 

sexuality, as well as in their quite literal embrace of the American world and American 

men, military prostitutes represented a particular kind of morally contaminated lower 

class sexuality. 

Miyagi Satoko and strategic use of pity 

In conversations with Okinawan women who married U.S. servicemen prior to 

reversion, most expressed sympathy towards occupation-era prostitutes, perhaps, in part, 

out of an awareness that they shared the same popular image due to their intimate 

association with American military men. At the same time, their depictions of "those 

poor miserable women," forced to sell their bodies in order to feed their families, were 

The importance of class in defining Japanese women's lives inside and outside of the home since 
the Tokugawa era is a key theme of Gail Bernstein's edited volume, Recreating Japanese Women. 1600-
1945 (1991'). Indeed, class-specific ideals concerning marriage, domesticity, (and later, motherhood) have 
been integral to Japanese state-sponsored nationalism throughout the modem and contemporary eras, and 
women who have departed from the norms of Japanese femininity have been seen as threatening the 
survival of the nation itself (White 2002). 
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constructed in such a way that their own detachment from such scenes was beyond 

question. Indeed, distancing expressions of pity served to remove the speaker from the 

world of military prostitution, elevating her above the stereotypical lower-class 

uneducated woman with questionable sexual morality. My conversations with Miyagi 

Satoko are a case in point. 

I was introduced to Miyagi-san by a former director of the Pearl Buck Foundation 

in Okinawa, where Miyagi-san had worked as a caseworker for many years. Having 

grown up in a Christian family in a small village in northern Okinawa during the U.S. 

occupation, she had been appalled at how badly "mixed-race children" (konketsuji) were 

treated by local people. Indeed, Miyagi-san's religious beliefs profoundly shaped her 

views of Amerasian children as well as her decision to work at Pearl Buck: "All children 

are equal in the Lord's eyes," she told me, "and all need love in order to thrive." 

Miyagi-san had also been married to a Marine Corps NCO, Stan, whom she met 

and married in the late 1960's, while working for a pharmacy in Koza. After Stan (who 

was nearly twenty years older than her) retired from the military, they moved back to her 

home village and built a house on a steep hillside overlooking the East China Sea on 

property owned by her family. Stan had passed away ten years later, having become "a 

permanent fixture" in the small Yanbaru hamlet. Miyagi-san continued to work for Pearl 

Buck until the office closed in the 1990's, and she still maintains close relationships with 

many of the children and families whose cases she managed. 

Miyagi-san talked openly about her ovm marriage (although she politely declined 

when I asked to tape record our conversations) and also about the children and families 
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she had worked with at Pearl Buck, but she never discussed the two topics together as 

part of the same conversation. I was continually amazed at the tenacity with which 

Miyagi-san cordoned off her own marriage from our more general discussions of military 

transnational intimacy and Amerasian experiences. For example, she often spoke with 

great compassion about local families who had raised Amerasian children. One of her 

cases, she told me, had involved four siblings ("two 'Japanese,' one 'black,' and one 

'white'") who were being raised by their grandparents while their mother lived and 

worked in the vicinity of one of the mid-island bases. The children had suffered a great 

deal, she explained, because of their mother's "poor choices." Miyagi-san's own history 

of leaving the north to work in Koza, as well as her own intimate relationship with an 

American man, could not have had less bearing on the conversation. After a great many 

conversations like this, I decided that Miyagi-san's stories should perhaps be interpreted 

as indirect commentary on the distinction she made between her own Christian 

background and relatively comfortable class experience, on the one hand, and the morally 

compromised beliefs and behaviors of her less comfortable neighbors, on the other. 

Indeed, Miyagi-san's stories tended to construct the sexual morality of mothers of 

Amerasian children as a function of their religious beliefs (or lack thereof), their lack of 

education, and their class background. In this way, she was able to project negative 

stereotypes associated with military transnational intimacy away from herself, even as 

she reinforced the overall truth value of such images by framing her comments with 

1 07 
references to the internationally-known Pearl Buck Foundation. 

There is no doubt in my mind that this effect of Miyagi-san's stories was completely unintentional. 
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Miyagi-san's use of distancing expressions of pity to deflect negative stereotypes 

of military transnational intimacy away from herself was not unusual among the women 

that 1 interviewed. By participating in the wider public discourses on military prostitution, 

these women often ended up reinforcing the very stereotypes used to marginalize military 

transnational couples and their children within Okinawan society. Indeed, while those 

Okinawans who were not able to conform to norms of public morality and family due to 

their extreme poverty tended not to be judged harshly, those who chose not to conform -

by dating or marrying a member of the occupation army, for example - suffered 

considerable social censure. In other words, women who dated or married American 

soldiers for love, sexual desire, or other non-economic reasons were considered 

undeserving of the same compassion. 

Changing valuations of occupation-era marriages 

Recently, however, an alternative explanation of occupation-era military marriage 

seems to be taking root. A number of informants expressed admiration for women who 

had had the courage to marry Americans during the occupation period, despite the fact 

that this was viewed as a transgression of popular ideas concerning sexual morality and 

family. Comments of this sort almost always involved a comparison (explicit or implied) 

between women who married Americans before reversion and those who were doing so 

now. Nakama Tetsu, for example, who came to Koza from Miyako Island in 1957 to set 

Miyagi-san has devoted her life to helping individuals who have been victims of prejudice and 
discrimination. Her work with specific families participating in Pearl Buck programs has resulted in 
increased social and education opportunities for a considerable number of children throughout the northern 
region. 
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up a translation shop, remarked that women who married U.S. military men forty years 

ago, when he was first starting his business, were truly remarkable compared to those 

1 ns 
who do so today. naa. Ano yd na kokusai-kekkon, yokatta naa." (That kind of 

international marriage [the kind that occurred during the early years of the occupation] 

was truly impressive). Nakama described the majority of women who married GIs in the 

1950's and 1960's as having had "old-style educations" and "old-style values." When 

they committed to marriage, it was for good. They had no career skills to fall back on, 

and they had no money of their own. Once they left with their husbands for the United 

States, they could no longer count on the support of their Okinawan friends and family, 

and flying back for a visit was unthinkable for all but the wealthiest of individuals. Many 

women left believing that they would never see their families in Okinawa again. They 

came to Nakama's office in order to get the required mtirriage documents translated, 

many unable to suppress tears. But their resolve was firm. Today, Nakama maintained, 

travel between Okinawa and the United States is relatively inexpensive. Furthermore, 

many of the women who marry American GIs now are well-educated, and they have 

careers and salaries of their own. Divorce has become a valid option, Nakama reasoned, 

and therefore women enter into such marriages more easily, often motivated by little 

more than current fashion. 

I have retained Nakama's real name and not altered identifying characteristics because his story is 
already well known. I was put in touch with Nakama after an article appeared in the Ryukyii Shimpo 
describing his translation business and his work with internationally-married couples (1/16/2002). He has 
also appeared in a number of local NHK documentaries concerning international marriage in Okinawa. 
Finally, the novel Koibumi Sanjunen ("Thirty Years of Love Letters"), written by Saki Ryuzo, is set in and 
around Nakama-san's translation shop (Saki 1986). 
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Nakama's comments represent a near reversal of the prejudice against older "war 

brides" described by Haruko Benjamin at the begiiming of this chapter. In discourses of 

this sort, which seem to be gaining currency among older Okinawans especially, the 

association of military transnational intimacy with morally contaminated lower class 

sexuality is displaced onto younger women, who are well-educated, have careers and 

money of their own, and can therefore afford to take marriage less seriously. Compared 

to these women, occupation-era brides with "old-style educations" and "old-style values" 

represent the side of moral purity. In discourses of this sort, "class" seems to be losing its 

socio-economic moorings and becoming a pure signifier of morality (as in the put-down, 

"She has no class'''). 

Indeed, after reversion, as the yen gained strength against the dollar, the most 

visible point of reference for local understandings of class difference, the socio-economic 

divide separating American occupier from Okinawan occupied, quickly become a thing 

of the past. Now, Okinawans comment smugly, American military personnel are the 

ones who cannot afford the basic necessities of food, clothing, and shelter on the 

Japanese economy. For the most part, Okinawan prostitutes have managed to break out 

of their position as sexual laborers, and the dilapidated entertainment districts still 

catering to U.S. military clients are staffed primarily by Filipinas. Thus older 

understandings of military transnational intimacy as a consequence of (socio-economic) 

class-based sexual morality have lost their immediacy, though they continue to having 

meaning, particularly for women who married before reversion, as I have argued here. 
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Although sexual morality is still at issue, the meaning of "class" has shifted subtly and 

now indexes a broader range of behaviors and elements of self-presentation. 

Post-reversion brides and the amejo stereotype 

Despite the shift in economic power, Okinawan women are still dating and 

marrying American military men. Prefectural records indicate that an average of 200 

such marriages take place each year. Indeed, Okinawa ranks first among Japan's 

prefectures in the rate of international marriage, with approximately 85 percent of foreign 

grooms being American citizens {Okinawa Josei Zaidan 1999). By most accounts, the 

U.S. military bases are unwanted (although many Okinawans continue to depend upon 

military-related income), and romaintic and sexual relations between Okinawan women 

and U.S. military men continue to be frowned upon. Within this context, the 

stereotypical image of the ''amejo" has emerged. Japanese feminist Ueno Chizuko has 

Mrritten a short essay about the amejo image, drawing parallels between derogatory 

stereotypes of women who married American soldiers in the immediate aftermath of the 

war ("war brides") and negative images of women who date and marry Americans today 

(Ueno 2001). Basing her comments on on-the-spot interviews with fifty young 

Okinawan men and women between the ages of 20 and 35, Ueno sketches the amejo 

image with the following quotations: 

"Women who go to on-base nightclubs night after night looking for American 
men." "They wear tacky clothes that expose their bodies." "Women who like 
sex." "Women who walk alongside black guys who look like they belong in 
gangster movies." "Women who shamefully prefer American men to Japanese 
partners." "Women who boast about leading foreigners on." "Women who long 
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for (akogareru) the kind of world portrayed in Yamada Eimi's writings." (Ueno 
2001:172, my translation).'"^ 

Like popular stereotypes concerning Okinawan bargirls and prostitutes, the amejo 

image is primarily aimed at marginalizing Okinawan women who become sexually 

involved with American military men. Within such discourses, class functions as a 

distancing mechanism. However, as Nakama Tetsu's comments illustrate, derogatory 

stereotypes of younger Okinawa women who date and marry U.S. servicemen are based 

on a broader conception of class difference, one that has sexual morality, rather than 

education and socio-economic status, at it center. 

Strategies of young Okinawan military spouses 

Like women who married Americans before reversion, most of the younger 

women that I spoke with explicitly mentioned negative stereotypes, including the amejo 

stereotype, and then carefully distanced themselves from the "type" of woman featured in 

such discourses. For example, 28-year-old Akiko Jones told me that she often felt 

uncomfortable waiting at the gate to Camp Foster for her American fiance to sign her 

onto base. 

Before I got married, I had to wait at the gate for my husband, and 1 saw many 
young Japanese girls out there waiting too. And- They didn't even look Japanese. 

Yamada Eimi, author of the popular 1985 soft-core pornographic novel "Bedroom Eyes," which 
depicts a Japanese woman's sensuous relationship with her African-American lover, has been credited with 
sparking a full-scale "black boom" in Japan (Comyetz 1994, 1996; Russell 1998; see also Molasky 1999; 
Kelsky 2001). Within Yamada's book, and the entire genre it inspired, black men appear as mute 
pleasuring objects, instruments of Japanese female sexual empowerment. 

In Okinawa, the derogatory term "kokujo" (short for kokujin jogu) is often used to refer to women 
who date black Americans. This slur seems to be tied into mainland discourses on black sexuality and style 
rather than to older Okinawan memories of black occupation soldiers. "'Amejo" and ''kokujd" are items of 
vocabulary used primarily by younger Okinawans. 
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They were wearing short pants and low-cut blouses, things that they would never 
wear downtown. You know, Okinawans have this thing- A woman puts on too 
much makeup and dresses like that and ends up getting in trouble. Maybe rape or 
something. And then everyone says, "Americans are bad," and it hurts the 
relationship between America and Japan. I think that those girls, and the 
American GIs too, need to think more seriously about their actions. Many of 
those girls are just interested in their own emotions. "Please pay attention to me." 
Then, when they get in trouble, they say "I didn't do anything." But they 
did.. .Before I got married, when I was waiting at the gate, Japanese drivers would 
pass by and look at me like I was an amejo. They saw me as the same (as the 
other women standing there). That made me feel so bad. 

Akiko, who grew up in Yomitan, in the shadow of Kadena Airbase and the other 

mid-island military facilities, was extremely worried about having others associate her 

with derogatory popular images of women who have romantic and/or sexual relationships 

with Americans. In the same interview, she employed another common distancing 

strategy, commenting with evident disdain that many of the women who went to the on-

base clubs and off-base bars looking for American men were actually from mainland 

Japan. 

When I was in high school, whenever the bus dropped me off on Highway 58,1 
was approached by girls from mainland Japan. They would ask me, "Where is 
Sunabe? Where do the American guys go? Where are the American guys?" 
Things like that. They wanted to meet an American for a summer fling. They 
saw it as an adventure. 

Indeed, stories about mainland Japanese women who travel to Okinawa specifically in 

order to find American boyfriends are common. Yuki Eisner, 28, for example, said that 

she had heard rumors that certain mainland Japanese travel companies were offering 

Okinawan sex tours to young single women from Tokyo and other large cities, with 

American GIs as the sexual bait. The projection of negative stereotypes onto non-
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Okinawan women, including Japanese tourists, is a common distancing strategy 

employed by young Okinawan military spouses. 

Comments of this sort are tied into the larger social and political project of 

constructing a distinctive Okinawan identity vis-a-vis the rest of Japan, and as such, they 

reflect a community-wide posture of resistance against mainland discourses that position 

Okinawans as second-class citizens. Indeed, it is important to point out here that the 

statements Okinawan military spouses make concerning their own and others' intimacy 

with American military men constitute but a single strand within a larger conversation 

amongst Japanese women and men concerning the ethics of international dating and 

marriage more generally. Within the larger discourse (labeled "Japanese women's 

internationalism" by Karen Kelsky), American military men are not viewed as 

particularly desirable dating or marriage partners for young upwardly mobile Japanese 

women. Quoting Kida Midori's Women! What Do You Want from America? (1998), a 

practical informational guide for women who wish to relocate abroad, Kelsky writes. 

According to Kida, too many Japanese women throw themselves away on men 
with no resources and no prospects, misled by their own Hollywood-driven 
akogare for "tall blond-haired, blue-eyed Adonises - the kind Japanese females 
can't resist" (82). Nevertheless, "You've come all the way to America, and it 
would be a terrific waste if you didn't hook up with the kind of fine man [// otoko] 
you almost never see in Japan" (80). Kida is unrepentantly materialistic. 
"Beware of men with no earning power," she begins her discussion; "don't 
choose the wrong man; make sure you have a solid strategy for finding the right 
kind" (84). The right kind is emphatically not a military man; Kida devotes a 
chapter to the stories of women who met and married mainly black Army men on 
U.S. bases in Japan, only to find themselves stranded in the United States with 
alcoholic husbands, or abandoned, poverty-stricken, and on welfare. Kida is 
entirely xmsympathetic: "You can make various excuses that they picked the 
wrong person or had bad luck, but the fact is, it's the fault of their own ignor£ince 
[ninshiki no amasa]" (97). (Kelsky 2001:167-168). 
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Kida's text makes it plain that military marriage - the kind of international marriage that 

Okinawa is known for - is the poor (indeed, "ignorant") woman's road to international 

adventure. Although Kida does not mention Okinawa specifically, her patronizing words 

must surely have sounded familiar to Okinawan readers. Indeed, Kida's text plays 

directly into long-standing discourses that cast Okinawans as unsophisticated provincials, 

saddled by social and economic difficulties of their own making. 

In response to Kida's unabashed pursuit of sex/love and socio-economic status 

together, Okinawan military spouses' disdainful comments about mainland Japanese 

women who come to Okinawa to find American boyfriends can be seen as a sort of 

"backtalk." Using a language that measures "class" according to popular standards of 

sexual morality, these Okinawan women declare tactics like those advocated by Kida to 

be dishonest, immoral, "class-less." Echoing the discursive stance adopted by young 

Okinawan military wives, social worker Hirata Masayo shared with me her impression 

that military transnational dating in Okinawa was different than encounters occurring 

between American men and Japanese women around U.S. military bases in mainland 

Japan - in Yokosuka, for example. "In Yokosuka, international dating consists mainly of 

asobi (playing around). Here, Okinawan girls are more interested in settling down and 

making a life together {seikatsu wo mitchaku).'''' 

Finally, young Okinawan military spouses employ a third strategy for putting 

distance between themselves and negative stereotypes of military transnational intimacy. 

Several of the young women I interviewed invoked the stereotypical image of the Filipina 

entertainer, imported from the Philippines to serve drinks, dance nude or partially nude, 
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and sell sex in Okinawa's bars and cabarets today."'' By invoking this image, often 

without any sense of female camaraderie or sympathy, Okinawan women attempted to 

deflect negative stereotypes associated with military prostitution away from themselves 

and onto a racial/ethnic Other. Here, older stereotypes associated with military 

prostitutes (poor family background, little education, compromised sexual morality, 

moral and racial contamination) are articulated with popular understandings of racial 

difference in Okinawa's post-reversion political economy. Within this vision, low-class 

sexual morality becomes associated with women from the regions over which Japan 

dominates economically (an economic sphere of influence that bears striking resemblance 

to Japan's military empire of the past). 

Okinawan military spouses point out that Filipinas, not Okinawan women, work 

in the bar districts, which are popularly viewed as a source of moral contamination. In 

Kin Town, for example. 

The presence of the base is perceived by many townspeople as causing 
"moral decay" in the town. Moral decay is often associated with presence of the 
"sex industry" in the Shinkaichi (bar) section whose main customers are U.S. 
military persoimel. In relatively large bars and clubs of the Shinkaichi section, 
nude dancing is performed by Filipino "entertainers" and the selling of sexual 
labor by Filipino women to military personnel is widely suspected by many 
townspeople.. .In the late 1980's, the possibility of the spread of AIDS panicked 
the Shinkaichi section as well as the tovm as a whole. It was seen as a symbol of 
the moral decay in the town, especially in relationship to the suspected sex 
industry in the Shinkaichi section. It opened up a series of discussions in the town 
assembly on the sexual practice of military personnel in the tovm. As a result, the 
blood donation from U.S. military to the tovm and Okinawa as a whole was halted 
£ind tight control on Filipino women was proposed. However, since the 

The recruitment system and abysmal living and working conditions of Filipina sex workers in 
Okinawa (particular in the entertainment district adjacent to Marine Corps Camp Hansen in Kin Town) are 
described from a feminist perspective by Saundra Pollock Sturdevant and Brenda Stoltzfus, who visited 
Kin in the early 1990's and collected life histories from a number of the Filipina women working there 
(1993; see also Yoshikawa 1996). 
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townspeople recognize that people living in Kin themselves run these businesses, 
they are often reluctant to criticize the presence of the sex industry openly. 

Moral decay is also perceived as a clash of different sets of culturally 
appropriate behaviors existing in the same place, namely those of Okinawans and 
of Americans (U.S. military personnel). For example, the behaviors of military 
persormel jogging with their shirts off and kissing women (Filipino women) on 
the streets in the Shinkaichi section are not considered culturally appropriate 
behaviors in Okinawa.. .These behaviors of military persormel are, however, often 
considered too foreign to have any direct influence on the townspeople. In 
contrast, there are certain behaviors of U.S. military persormel which are 
considered by military personnel as rather normal but are seen by the townspeople 
to have negative effects on the townspeople. The behaviors of chewing gum 
while talking or engaging in work and of eating while walking are good examples. 
They are considered to have negatively influenced students of Kin Town to 
"behave like Americans," causing moral decay among the students (Yoshikawa 
1996:73-74). 

Yoshikawa's description of Kin townspeople's concern with the social effects of military 

prostitution and other "American" behaviors associated with U.S. military personnel 

resembles to an extraordinary degree public discourses on female "breakwaters" 

circulating during the late 1940's, when Okinawan and U.S. military leaders were 

considering the establishment of special bar districts in Goeku Village and throughout 

Okinawa. Imported Filipina sex workers are today thought to provide an especially 

effective barrier between U.S. servicemen and Okinawans, to the extent that the sexual 

behaviors of American military personnel (including kissing on the street) are believed to 

present less of a problem than "cultural" behaviors (like chewing gum while talking and 

eating while walking) in terms of contributing to the moral degradation of Kin Town 

youth. 

Okinawan military girlfriends and wives invoke these popular discourses, which 

position Filipina bar workers (along with the sexual contamination they represent) 

outside of Okinawan society altogether, implying by way of contrast that they themselves 
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are conforming to popular definitions of virtue.'" For example, one evening, when I 

was attending a private party hosted by Chieko Pierce and attended by six of her friends 

(three of whom had previously been married to Americans) and their U.S. Marine 

boyfriends (all white), the group began to discuss an outing they were planning to an off-

base club in Kin. In line with the outrageous anything-goes persona she adopted at such 

parties, Chieko declared that she would like to see the infamous "banana show" while 

they were in Kin. The "banana show" is a particularly well-known stage show in 

Okinawa -1 heard many persons, including Okinawan men and women as well as U.S. 

military men, talk about the show - which involves a woman inserting a banana into her 

vagina and then shooting the flesh out into the audience. The men all groaned, and one 

responded that he had seen that show the first time he had been stationed in Okinawa ten 

years ago and that he had seen it again recently, and that it wasn't anything anyone 

should put much effort into attending. The same Filipina woman had been performing 

the show for the past several decades. The women all laughed uproariously, and 

comments were made about saggy Filipina obachan (grandmothers) performing tricks 

with bananas. The conversation eventually turned to other topics. No plans were made 

to actually attend the show; Chieko had expressed interest merely to get a reaction out of 

the crowd present that evening. Everyone attending the party appeared to view elderly 

Filipina sexual entertainers as a source of racialized comic relief. Implicitly, these young 

Okinawan women (who might themselves have been labeled "ameyo") seemed to be 

This strategy was not used by the women I interviewed who had married U.S. military men prior 
to reversion. In the eyes of some, showing any knowledge of or interest in what goes on in Okinawa's 
entertainment districts might be enough to tie these older women to the occupation-era sex industry. 
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defining themselves and their own normalcy against the "sexual deviancy" of Filipina 

• 119 women employed in Okinawa's sex mdustry. 

Contemporary discourses on Filipina sex workers recall in various ways older 

class-based stereotypes of Okinawan military prostitution as well as the racialized prewar 

discourses of Japanese colonialism. Feminists throughout Asia have traced the material 

and discursive links between prewar military prostitution (involving the recruitment of 

"comfort women" from Korea, China, the Philippines, and elsewhere to sexually service 

Japanese soldiers), postwar military prostitution (catering to U.S. military personnel), 

sexual tourism (by Japanese men to Korea, Southeast Asia, etc.), and the present-day 

trafficking of non-Japanese Asian women to work in Japan's domestic sex industry (see 

Hicks 1994; Field 1997; Enloe 2000). Indeed, it is evident that Chieko Pierce and other 

young Okinawan women, by invoking the sexuality of "other" women (in this case, 

Filipina women), are participating (whether intentionally or not) in what Jacalyn Harden 

has called "the Enterprise of Empire," the ongoing construction of Japanese (and 

Okinawan) identity at the nexus of race, class, nation, and sexuality (Harden 1997). 

To summarize, memory discourses on pre-reversion militeiry transnational 

intimacy utilize the image of the professional military prostitute as a symbol of the moral 

and racial contamination believed to accompany romantic and/or sexual relationships 

between Okinawan women and American soldiers. Such discourses invoke popular 

conceptions of socio-economic class to mark the distance between women who dated or 

Several U.S. servicemen that I spoice with who were married to Filipina women spoke of their 
wives' experiences of widespread prejudice and discrimination in Okinawa due to the association of 
Filipinas with the present-day sex industry. 



198 

married American servicemen and "ordinary" Okinawans, yet ultimately, they too are 

concerned with policing the racial boundaries dividing American occupier from 

Okinawan occupied. Newer discourses, including those associated with the amejo image, 

also tend to rest on popular ideas concerning lower-class sexual morality. However, due 

to the equalization of economic power between Okinawans and American troops in the 

years following reversion, the meanings of "class" in such discourses seem to have 

drifted away from references to socio-economic status towards broader conceptions of 

dress, attitudes, and behavior, especially sexual behavior. 

The Okinawan women that I interviewed utilized a number of discursive 

strategies in order to deflect older and newer negative stereotypes away from themselves, 

including projecting such imagery on to other Okinawan women (i.e., older women, 

younger women, lower-class women), mainland Japanese tourists, and Filipina 

entertainers. Their failure to criticize existing stereotypes (putting familiar tropes to use 

in maligning others rather than developing an alternative language for talking about 

transnational intimacy) demonstrates in a striking way the collusion of Okinawan military 

spouses in the very discourses used to marginalize military transnational couples and 

their children within Okinawan society. Finally, an important objective of this chapter 

has been to sketch the overlap and interaction between popular Okinawan discourses on 

military transnational intimacy and other discourses, including American racial 

assumptions concerning Asian and Asian-American women, Okinawan conceptions of 

moral and racial purity, contemporary Japanese discourses on international marriage and 

dating, and racialized discourses concerning Filipina women and other Asians. 
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On military transnational couples and the limits of champuru discourse 

One topic that has only been touched upon briefly, although it is of central 

importance to many military transnational families, is the appropriation of memory 

discourses and stereotypical imagery concerning U.S. military men and military 

transnational intimacy by politically-motivated groups and individuals, including local 

officials, feminists and anti-base activists, and individuals and organizations advocating 

for Amerasian children's rights. Michael Molasky has discussed the use of racialized 

images of American soldiers by certain Okinawan intellectuals during the occupation era 

as a symbol of American racial injustice paralleling Japanese discrimination against its 

own internal minorities (Molasky 1999). Molasky concludes, how^ever, that even these 

works make use of degrading imagery and language, reinforcing local prejudice against 

darker-skinned peoples. Likewise, Linda Angst has analyzed metaphorical uses of rape 

and prostitution by Okinawan feminists and anti-base activists, warning that this strategy 

may in the end be ineffective because it discursively codes Okinawa as a dependent 

female, "naturally" subordinate to the male-coded American military and Japanese 

government (Angst 2001, 2003). Here, I raise parallel concerns with regard to the public 

use of images of Amerasian children and their mothers, as well as images of "morally 

compromised" women who date and/or marry U.S. military men. 

Amerasian children have been especially useful for showing the negative effects 

of the bases on Okinawan society, particularly in the local, national, and international 

media (Oshiro 1992; Murphy-Shigematsu 2001, 2002; for examples, see Negishi 2000; 
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Larimer 2000; Sims 2000b). Media images play on the physical difference of Amerasian 

children as a symbol for how Okinawa has been contaminated (racially and otherwise) by 

the U.S. military presence. Amerasians £ire often portrayed as poor, fatherless, and the 

targets of frequent bullying. Indeed, they stand metonymically for Okinawa itself. 

Terrance Carter (Chapter 2), for one, took extreme offense to the exploitation of images 

of Amerasian children by the media and local anti-base activists. Reacting to the public 

stereotype of Amerasian children as illegitimate, Terrance commented angrily, 

You ask her (a particular feminist who had recently been quoted in the newspaper) 
how many Amerasian kids there really are. There's not the number that people 
think. Because it's been my experience that most of the American guys that are 
married to Okinawan women stay married. Most of the guys / know... You tell 
her to give you the statistics on the babies. Go to the Adventist Hospital. There's 
a doctor down there, Dr. V. Ask him to tell you how many half-American kids 
are bom there without listing a father. There are some, but there's not a great 
number.. .Back a few years ago, they had one of the major U.S. news agencies 
come to Okinawa to do a story on this, and they went around looking for these 
half-American kids. They couldn't find them. So they went out to the Maehara 
Catholic School and took pictures there. It was a private school. That's where all 
the rich kids went. They went over there and took pictures of those kids. 

Placing Terrance Carter's impassioned attack on the accuracy of media reports to one 

side, I argue that media images of Amerasians trade on notions of Japanese/Okinawan 

identity that equate ethnic belonging with blood ancestry and racial purity. They also 

place blame for discriminatory attitudes and behaviors on the U.S. military presence 

rather than questioning the racisms that exist within Okinawan society. Ultimately, 

stereotypical accounts such as these hinder the acceptance of individuals, including 

Amerasian children, who do not conform to narrow standards of Okinawan-ness. 

Elsewhere, I have discussed the exclusion of Amerasian children and military 

transnational intimacy, more generally, from celebratory Okinawan discourses on 
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''champuru bunka" (cultural hybridity) (Forgash 2001). As noted in Chapter 1, champuru 

is the name of a local dish found on the menu at lunch counters and restaurants 

specializing in Okinawan home cooking. From this stir-fry of vegetables and other 

ingredients, the broader meaning of champuru, "mixed," is derived. The phrase 

''champuru bunko" refers to Okinawa's rich "hybrid" culture, developed through 

extensive historical contact with China and the rest of maritime Asia, Japan, and the 

United States, as well as through Okinawan emigration to and from the Pacific islands 

and the Americas. Tourist brochures and prefectural government promotional materials 

cite the use of multiple linguistic codes (Japanese, Okinawan, English), the local diet, 

which includes pork, jasmine tea, SPAM, and tacos, and Okinawan rock music as notable 

examples of champuru culture. Ota Yoshinobu has argued that champuru identity has 

been strategically employed, particularly by young people in Okinawa, in order to subvert 

both the homogenizing Japanese nation-state and Ryukyuan traditionalists, both of which 

tend to marginalize young Okinawans because they are neither "ideal" Japanese nor 

"authentic" Ryukyuans (Ota 1997). 

Ironically, military transnational couples and their children have largely been 

excluded from champuru discourse despite the fact that they have played an important 

role in bringing new ideas into Okinawa (Forgash 2001). Indeed, champuru discourse 

has primarily been concerned with constructing an "upbeat" cultural hybridity (Roberson 

2003). The moral and racial contamination associated with military transnational sex is 

problematic within such discourses because it tends to recall the rhetoric of groups and 

individuals who view the U.S. military presence as the root cause of Okinawa's problems. 
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When military transnational romance and Amerasian children are invoked within 

champuru discourse, as in the song "America Dori" (American Avenue), performed by 

1 J -J  ̂  ̂  ̂
the Uchina Pop group, The Nenes, they tend to symbolize a romanticized vision of 

multicultural Okinawa, cleaned up for the enjoyment and consumption of Japanese 

tourists interested in visiting the "foreign country" that exists within their own national 

bo rde r s .Re fe r r ing  to  t he  Nenes '  song ,  J ames  Robe r son  has  commented ,  

"America Dori" valorizes a vision of a dreamlike champuru Okinawa that does 
not really exist but, perhaps, could. Here, there are no confusions, no conflicts. 
The music, which prominently features sanshin in a light pop frame, is also used 
to construct an upbeat hybridity, while background English interjections provide 
an added "hip" feel. Koza, the reference town, is a fantasy town of beautiful 
people and colorful sights and sounds, where U.S. military jets don't make noise 
and crash into elementary schools, where children of mixed parentage don't 
encounter discrimination, and where GIs don't fight or rape twelve-year-old girls 
(Roberson 2003:202-203). 

Indeed, ^''champuru" is in essence a conservative discourse much like Japanese 

"kokusaika" (Chapter 1). It tends to reincorporate notions of ethnic purity in its talk 

The refrain and second stanza of the song are: 

Our home, this Koza town 
Mixed up, mixed together 
Mixed up, mixed together 
American Avenue. 
Jet exhaust clouds, like lines being pulled 
Painting pictures in the sky 
In the twilight between night and day 
White-skinned women 
Dark-skinned men 
Brown-skinned island people 
In the store-front windows 
Lovers are reflected 
(Roberson 2003:202). 

Linda Angst has written about the similarly problematic image of Filipina and Okinawan sex 
workers within official tourist-oriented portrayals of Koza as an "international city" (Angst 2001:276-295). 
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about cultural and linguistic "mixing," as well as in its ambivalent approach to military 

transnational intimacy and Amerasian children. 

In this chapter, I have analyzed memory discourses concerning military 

transnational intimacy during the period of American military occupation and derogatory 

stereotypes of young women who date American military men in contemporary times as 

expressions of popular ideas concerning sexual morality. The specific notions of sexual 

virtue that I have identified demonstrate the extent to which Okinawan understandings of 

morality are tied to the twenty-seven-year U.S. military occupation and the continuing 

large-scale presence of U.S. forces in the prefecture. In Okinawa, local understandings of 

class difference have also undergone a transformation as a result of extensive political 

economic changes in the wake of reversion, a process that once again involved the U.S. 

military as a key player. The continual reconfiguration of popular ideas concerning 

sexual morality has been one important corollary to these shifts. The U.S. military's 

influence - politically, economically, and in the realm of culture and society as well - has 

indeed been significant. 
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CHAPTER FOUR; MILITARY TRANSNATIONAL COUPLES 

CREATING "OKINAWAN" FAMILIES 

Perhaps the most interesting material from my interviews with individuals in 

military transnational relationships had to do with family - natal families, husband-wife 

and parent-child relationships, in-laws and grandparents, families across space (including 

migration, settlement, and property issues) and through time (including succession and 

care for the dead). Informants continually emphasized the importance of extended 

families especially, not only in determining support for or opposition to a marriage, but 

also in determining the richness of human contact and community in off-base 

envirormients following a marriage, as well as the opportunities and choices available to 

couples who chose to remain in Okinawa long term. For couples who were plarming to 

emigrate to the United States, the support of parents and siblings on the other side of the 

Pacific was key, but arranging for return trips to Okinawa, whether for short visits or for 

multi-year return tours with the military, was also a priority. For the most part, the 

immediate concern (given the location of the interviews themselves) was with past and 

present family relationships in Okinawa. 

What surprised me most in all of this was how frequently individuals interrupted 

personal narratives to "teach" me about "the Okinawan family" more generally. Indeed, 

both Okinawan and American informants seemed to gauge the success or failure of their 

family-making efforts according to how well they were able to approximate and/or 

renegotiate local norms. With paternal grandparents and aunts and uncles living an ocean 
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away, these transnational families did not have the extensive paternal kin networks that 

characterize "traditional" Okinawan families; Their family-oriented activities, including 

holiday gatherings, everyday care for elderly parents, and ritual events (for example, 

springtime gatherings at the family tomb, prayers offered before the family altar, 

weddings, funerals, etc.) largely involved maternal parents and grandparents, aunts and 

uncles. Even so, the majority of my informants continued to invoke normative ideas 

when describing their positions within their extended families and their ties to the 

Okinawan community. 

The comments of the men and women I interviewed played into larger discourses 

on the distinctiveness of "the Okinawan family" as part of the region's unique cultural 

heritage, discourses central to the construction of personal and social identity in Okinawa. 

An example of such discourses appeared in the October 1999 issue of Okinawa Living, a 

glossy-paged magazine (circulation 20,000) produced by Marine Corps Community 

Services and designed to introduce U.S. Marines and their families to on-base and off-

base culture at this "exotic" overseas post. In this particular installment, the writer, 

Makiko Shimanaka, uses "shima-naicha" (island mainlanders), mainland Japanese 

individuals who live full-time in Okinawa,''^ as an entree into her usual topic, Okinawa's 

distinctive "island" culture. 

One of the mysteries for shima-naicha is the close tie that binds Okinawan parents 
and children. You might have already found that many Okinawans who are old 
enough to set out on their own still live in their parents' houses. In the mainland, 
however, it would become embarrassing and uncomfortable to stay with the 

' The Okinawan term naicha or naicha often carries the negative undertones of an ethnic slur. 
Perhaps in the interests of propriety (another celebrated element of "the Okinawan character"), Shimanaka 
fails to mention such connotations, explaining that the term is used "in a very warm way" in order to 
"congratulate Japanese people who live on Okinawa and become part Okinawan" (Shimanaka 1999b:7). 
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parents. Shima-naicha find the deep understanding and tolerance in these parent-
child relationship (sic) unusual. 

Moreover, shima-naicha notice that the family clans and the regional 
communities function as support groups to help people who are divorced or are 
unemployed. In time, Shima-naicha can become part of an extended Okinawan 
family group and enjoy the benefits of family support (Shimanaka 1999b;7). 

Curiously, contrary to her own assertions, Shimanaka's description of family and 

community relationships in Okinawa, especially her comments regarding the parent-child 

relationship, sound remarkably similar to descriptions of families in mainland Japan. The 

primacy of the parent-child bond, especially the mother-child bond, over the husband-

wife relationship has been cited time and again as a distinguishing feature of the Japanese 

family since the Meiji period (Uno 1999; Vogel 1971; Hendry 1981; Allison 2000; 

Rosenberger 2001; White 2002)."^ Moreover, it is exceedingly common for young 

people in mainland Japan to live with their parents until marriage, given the expense of 

establishing and maintaining a separate household (Osagawara 1998; Rosenberger 2001). 

Furthermore, Shimanaka's second paragraph, celebrating a distinctive Okinawan 

philosophy of mutual help and cooperation within the family, curiously resembles the 

ideal currently being propagated by the Japanese state as a solution to a multitude of 

social welfare problems, including care of the disabled and the elderly (Garon 1997; 

White 2002). Indeed, Shimanaka's comments tend to index, however unintentionally, the 

' Uno explores the emergence of a new emphasis on the mother-child relationship during the late 
Meiji (Uno 1999). Ezra Vogel's classic text, Japan's New Middle Class, discusses the devotion of married 
women to housekeeping and the care of their children during the postwar period as well (Vogel 1971; see 
also Hendry 1981). As Merry White has pointed out, however, exaggerated media portrayals in the 1990's 
of fanatical "'kosodate mama" (mothers who devote themselves solely to the rearing of their children) and 
"kyoiku mama" (mothers committed to their children's educational credential gathering) suggest that, from 
the Japanese perspective, it is also possible to place too much importance on the mother-child relationship 
(White 2002). Another example of a media-sensationalized pathology involving "unnaturally close" 
relations between mothers and their children is mother-son incest, often associated by the media with the 
breakdown of the "traditional" Japanese family (Allison 2000; see also White 2002). 
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continuity between ideas concerning Okinawan and Japanese families, thus situating 

Okinawan family and community relationships within the spectrum of possibilities 

available to all Japanese families, making Okinawan difference a matter of degree rather 

than type. 

Then again, for most American readers of Okinawa Living, Okinawans are for all 

intents and purposes Japanese. Given the relative lack of familiarity most American 

military personnel have with either Japanese or Okinawan society, the specifics of 

Shimanaka's contrast are probably less important than the contrast itself. The lesson is 

that close family and community ties are an integral part of local culture and identity that 

set Okinawans apart from other Japanese. But the didactic tone of Shimanaka's column, 

as well as certain comments addressed directly to American readers like "7ow might have 

already found that many Okinawans who are old enough to set out on their own still live 

in their parents' houses," indicate that Shimanaka also has another social boundary in 

mind - the one separating Okinawans from Americans. Okinawan family relationships, 

Shimanaka assumes, will appear "foreign" or "exotic" to many of her American readers. 

Given the widespread popularity of Shimanaka's perspective, how then are military 

transnational families viewed within Okinawan society? 

Shimanaka's statements might also be read as a polemical response to mainland discourses that 
view certain aspects of Okinawan family culture negatively, as evidence of backwardness or laziness. 
Officially compiled statistics on Okinawa's high birth rate, for example, place the prefecture much closer to 
developing Asian nations than to Japan's urban population. Shimanaka puts a different spin on this "fact," 
however, implying that Okinawans have more children simply because they value children more than other 
Japanese. Additionally, Shimanaka recasts Okinawa's divorce rate and unemployment rate, both of which 
are the highest in Japan, as unproblematic, relieved by the propensity of Okinawan families and 
communities to "take care of their own." 
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Indeed, normative discourses on the Okinawan family are often used to condemn 

local women who choose to marry U.S. military personnel. Such marriages are popularly 

associated with the breakup of Okinawan families. They symbolize a complete disregard 

for the wishes of parents and grandparents, a deliberate decision to leave Okinawa, 

putting distance between grandparents and grandchildren, and the embrace of an 

(American) lifestyle that seems to embody the very antithesis of "traditional" Okinawan 

values. However, as my interviews show, the very same normative discourses are 

frequently appropriated and creatively re-deployed by transnational families themselves, 

demonstrating the inherent flexibility of contemporary Okinawan ideas concerning 

family and community. 

This chapter examines public discourses on the Okinawan family (of the sort 

promoted by Makiko Shimanaka) as well as the realities of actual families, including 

military transnational families. Drawing on scholarly work that links normative models 

of the family to the struggle over hegemonic definitions of belonging, citizenship, and 

community (Ortner 1978; Mosse 1985; Yuval-Davis & Anthias 1989; Stoler 2002), I 

examine popular discourses on the Okinawan family as technologies of power deployed 

by various groups, including local officials, women's organizations, and families 

themselves to construct and regulate subjectivity, generativity, and social reproduction. 

A number of scholars have explored the connections between state formation and gender 

norms - encoded in ideas about motherhood and fatherhood, marital relations, and 
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domesticity (Comaroff & Comaroff 1992; Yuval & Anthias 1989; Alonso 1995)."^ 

Others have examined links between the regulation of sexuality in the institutions of 

marriage and the family and the creation and maintenance of asymmetrical social 

categories associated with racial, national, and class difference (Anthias & Yuval-Davis 

1989; Stoler 2002; Bao 1998). Similar to the historically-specific discourses described in 

this literature, public discourses on "the Okinawan family," with their moralistic 

pronouncements on "proper" or "appropriate" familial relations, have been instrumental 

in the policing of the social boundaries that divide groups of people within Okinawan 

society, as well as Okinawans (conceived as a distinctive ethnic group) from others. Of 

particular interest here is the social boundary that divides Okinawans from American 

military persormel, a rift that not only constitutes the basis for Okinawan protest politics, 

but also generates Okinawan claims to a distinctive identity vis-a-vis mainland Japan. 

I begin with a brief discussion of normative ideas about the Okinawan family that 

were circulating during the period of U.S. military occupation and then during the period 

of my fieldwork (2001-2002). Information regarding the occupation period is culled 

from ethnographic village studies conducted under the auspices of the U.S occupation 

government. 1 approach these ethnographies as a window onto normative public 

discourses on the family rather than as definitive descriptions of Okinawan social reality. 

Information pertaining to contemporary discourses on the Okinawan family is taken from 

my own field notes and interview materials. Here, I am able to analyze more precisely 

the conditions under which normative discourses on the family are evoked and how they 

For discussions of this topic that are specific to modem Japan, see Nolte & Hastings 1991; Sand 
1998; Uno 1999. 
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are used. Illustrating the gap between these discourses and the practices of the 

individuals and families I came to know, I devote considerable attention to the flexibility 

of actual Okinawan families as they respond to the vagaries of everyday life. Taking 

advantage of this flexibility is one of several strategies that military transnational couples 

adopt in an effort to achieve greater acceptance in Okinawan society. 

Reinterpreting the anthropology of marriage and the family in Okinawa 

In order to investigate normative discourses on the Okinawan family that 

circulated in the past, I turn to formal anthropological and ethnographic writings. 

American and Japanese ethnographers have written extensively on "the Okinawan 

family" and "marriage norms." I focus here on village studies conducted by American 

ethnographers during the period of U.S. occupation (1945-1972), when a number of my 

Okinawan and American informants in their 50's, 60's, and 70's met and married one 

another.''^ A number of these studies fall within the genre of "salvage ethnography. 

Others document patterns of Okinawan culture and social structure that existed in the 

Important works have also been published by Japanese folklorists, anthropologists, and 
sociologists, including Japanese native ethnology and folklore studies of the prewar period (see Beillevaire 
1999) and post-reversion studies of Okinawan kinship and religious symbolism coming out of Japanese 
social anthropology. 

Lebra 1966 and Haring 1969 are prime examples. Lebra, for example, writes: 

Utilizing elderly informants and written sources, I have attempted to reconstruct the system as it 
was in the last quarter of the nineteenth century and to use this material for comparative purposes 
when describing the contemporary religion (and society)... A marked decline in religious activities 
has occurred during the past fifty years, accompanied by the gradual emergence of individualism 
in contrast to the traditional emphasis on communalism and familialism (Lebra 1966:ix). 

Given Lebra's statement that familialism was on the decline in Okinawa - not evolving or changing, but 
disappearing - we must assume that his extensive descriptions of Okinawan family, lineage, and clan life 
consist of "reconstructions" of past Okinawan practices. 
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1950's and 1960's.'^^ In all of these ethnographies, however, actual Okinawan families 

tend to be treated as surface manifestations of an underlying system of ideal kinship 

relations. Consequently, most of these accounts tend to erase the impact of historical 

change and colonial configurations of power on Okinawan culture and society. 

In fact, the research that informed these accounts was conducted during periods of 

tremendous social flux and political strife. Researchers were dependent upon the foreign 

occupation government for access to their research sites, and in a number of cases (e.g.. 

Shannon McCune, first civilian administrator of US CAR), were themselves members of 

that government. Modern anthropology's colonialist perspective is nowhere more 

apparent (Asad 1979; Fabian 1983). 

Yet conventional ethnographies such as these provide useful glimpses of the 

discourses on kinship and family circulating within a society at a given moment. In other 

words, they tend to emphasize that which people consider "normal" and "proper" rather 

than the messy business of individuals and families attempting to navigate their way 

Examples include Glacken 1955 and Maretski & Maretski 1966. 

For example, Douglas Haring writes in his preliminary remarks to the English translation of an 
1896 Japanese text entitled "Okinawan Culture;" 

Here we offer slight glimpses of a remote past when people kept records by knotted straws and 
talked with their gods. Especial emphasis is devoted to the changing Okinawa of the 1890's when 
the tie to China, that for centuries had been Loo-Choo's pride, had been broken and was in process 
of replacement by new ties to Japan. Where details of contemporary Ryukyu help to explain the 
earlier culture, we are not averse to jumping back and forth over the decades. 

American Army personnel who lived in postwar Okinawa may discover parallels between 
Okinawa in the 1890's and Okinawa in the second half of the twentieth century. Neither the 
Japanese nor the Americans had been invited; the Okinawans were victims of circumstance, and in 
the long view, so were the Japanese and the Americans. Both the Japanese of 1890 and the 
Americans of 1945 and after were intent on new ways of living for the Okinawans. Both can be 
proud of some of their achievements; both can write off some of their projects as failures.. .These 
problems are not a direct concern of the present book; the theme is Okinawan culture - which 
somehow was lost in the shuffle - and is not contemporary politics (Haring 1969:10-11). 
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through everyday life. Interested in drawing insights from these occupation-era studies, 

yet mindful of their historical and political silences, I have therefore adopted two 

strategies. First, where information is drawn primarily from static accounts of Okinawan 

"culture," as in the majority of ethnographies published during the postwar occupation, I 

have retained the experience-far language of the ethnographic present or specifically used 

the term "traditional" to signal to the reader the epistemological basis of discussion. It 

should be kept in mind that, as Robert J. Smith has warned with reference to the study of 

Japan, references to the "traditional" may well reflect "an imagined past" (Smith 1973, 

1989; see also Vlastos 1998). Second, where possible, I have consulted available social 

and political histories for clues concerning how to interpret and resituate the descriptions 

of Okinawan family relationships found in conventional ethnographies.'^^ Information 

drawn from such histories is coded using the past tense and inserted into the main text or 

footnotes in order to introduce a temporal dimension back into the portrait that follows, 

further contextualizing the ideas about family and marriage contained therein. 

As many ethnographers have noted, the Okinawan family includes members of 

the living generation, as well as those who have lived before them and those who will 

come after. The family system is therefore intimately tied to the collection of practices 

referred to as ancestor worship and also to the provisions made for succession and 

inheritance (Glacken 1955). Within the living generation, families are organized into 

immediate households and close relatives by blood or marriage, on one level, and larger 

This is not to say that history is any less selectively constructed than ethnography, and I try to 
keep in mind the limitations of both. 
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patrilineal clans (munchu) that trace their roots back to a common founding ancestor, on 

another.At both the immediate family and clan levels, families are categorized as 

either main houses (mutsu-yd; honke in Japanese) or branch houses {wakari-ya-, bunke in 

Japanese), although these designations change over the course of several generations, as 

families that originally started out as branch houses become main houses with their own 

set of new branches. 

Ideally, the "pivotal" figure in the allocation of main or branch house status is the 

eldest son {chonan), who succeeds as head of the main house and is responsible for 

maintaining the ritual significance as well as the wealth and property of the house, 

providing descendents, and caring for his parents in their old age (Glacken 1955; Lebra 

1966).^^^ Traditionally, younger sons and daughters left the main house upon marriage, 

The practice of recognizing membership in a tnunchu began in the l?* century among the gentry 
class in Shuri and Naha, who kept elaborate genealogical records for purposes of determining rank. 
Gradually, the practice spread to commoners, although the existence of munchu is not evenly distributed 
throughout the islands. The primary activity of individuals as munchu members is to participate in rituals 
honoring the family's common ancestors. Many clans share a tomb, where the remains of the dead are 
placed, and ritual ceremonies and feasts (e.g., shTrrit) are held in the tomb yard during the springtime. Even 
today, the large limestone tombs (and smaller individual family tombs) are an ever-present feature of the 
Okinawan landscape, dotting the hillsides and crowding seaside cliffs. During the Battle of Okinawa, 
many families fled their homes and took refuge in their family tombs to escape the bombardment and 
fighting. Horrific photographs of U.S. soldiers using flamethrowers to force terrified Okinawans out of 
their tombs are part of the official documentation of the battle. Today, while many Okinawan individuals 
recognize their membership in a munchu, and they may occasionally attend clan reunions, most do not have 
close relationships with a large number of fellow munchu members, as they would with immediate family 
members, friends, and neighbors. 

The male primogeniture pattern of succession and inheritance described here was considered 
"typical" during the postwar period of U.S. occupation. At that time, the Okinawan family registration 
system had changed little from the prewar system established by the Meiji Civil Code of 1898, extended to 
Okinawa in 1903. Under this system, the bulk of family land and other property was inherited by a single 
designated successor (often the eldest son), although other children were often willed smaller plots or other 
property as well. Prior to the incorporation of Okinawa as a Japanese prefecture (1879), village forest and 
agricultural land had been held communally, and a successor's inheritance was therefore limited to the 
family house and lot. A number of researchers have further speculated that the unilineal/patrilineal pattern 
of succession in evidence during this period was a recent phenomenon, underlain by a basic social structure 
that that could best be characterized as ambi-lineal (Wacker 2000, discussed in Kreiner 2000). During 
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younger sons to establish new branch houses and daughters to join their husbands' 

households (Lebra 1966). By the 1950's, however, geographer Clarence Glacken found 

that a loose system of neolocal residence within the husband's village prevailed. 

If the family registers are accurate, the great majority of men were bom in the 
village in which they now live. In the social structure of village life, it is the men 
who provide the continuity; the women are more likely to be strangers. Most 
husbands may point to their fathers and grandfathers who live or have lived in the 
village; fewer wives can do the same (Glacken 1955:217). 

Traditionally, Okinawan houses had one or more main rooms - sometimes with 

raised tatami-mat floors, but often with cheaper woven throw-mats instead - and a 

separate kitchen containing a hearth. Roofs were made of thatch or brick tiles, depending 

on the family's wealth. Houses were located on lots surrounded by walls or hedges, often 

offukugi trees, planted to protect compounds from typhoon winds. A single gate, 

partially blocked by a second wall or hedge {himpun), allowed access to the yard but 

shielded the house from the eyes of passersby. The himpun itself, along with stone or 

porcelain shisa (dragon-like mythical creatures) sitting atop the roof of the house or on 

the gate posts, were meant to protect inhabitants from wandering spirits. Other buildings 

1899-1903, however, the new prefectural government privatized all communally held land, with ownership 
passing for the most part to the national, prefectural, and local governments (McCune 1975). Individuals 
were able to buy land as well, presumably encouraging the further spread of the Japanese system of 
patrilineal succession and inheritance. Curiously, after the U.S. military assumed control of the island in 
1945, little attempt was made to change the existing system of land tenure and inheritance. The October 
1946 Japanese land reform law and the 1947 revision of the Japanese Civil Code, implemented by the 
American occupation government in mainland Japan to eradicate "feudalistic" family relationships and 
replace them with "democratic" ones, were never introduced in Okinawa. Even so, other factors besides 
gender and birth order figured importantly in determining a successor. Mental fortitude, business acumen, 
and even favoritism sometimes played a key role, as acknowledged in all of the occupation-era 
ethnographies that I consulted, and households headed by younger sons or women existed in all villages. 
Under the new Civil Code, which finally came to Okinawa in 1972, inheritance of all property - money, 
house, land, goods - has been equalized among sibling, regardless of sex or birth order. A useful overview 
of the history and revision of the civil code can be found in Steiner (1987). 
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within the compound might include a pigpen and an outhouse, a storage shed, and 

perhaps a large stone or metal container for catching rain water. 

Following the war, when many residential compounds in the central and southern 

part of the island were destroyed by Allied bombardment, houses were first rebuilt with 

whatever scrap materials (boards, steel, cardboard, tent-cloth, etc.) were to be found. 

Soon, long rows of identical "standardized housed" were erected by the occupation 

government. These houses (as well as many of the houses rebuilt by private families) 

were topped with thatch roofs because they were less expensive to build than the sturdier 

tile roofs. Eventually, because many of the stone walls and windbreaks around houses 

were destroyed in the war, families who could afford to built houses with solid, poured-

concrete walls and roofs, which fared better against typhoon winds. Traditional-style 

houses were still quite common during the period of my fieldwork, however, especially 

throughout the poorer northern region. 

Residential households'^® in Okinawa "typically" consist of a man and a woman, 

their children, and sometimes, one or more grandparents, although membership is fluid 

and changes for a specific individual and/or family during the course of the life cycle (for 

example, when grandparents or parents die, children marry, and grandchildren are 

I use the term "household" here merely to indicate common residence. The term can also be used 
to indicate a formal administrative unit, recognized in Okinawa since the introduction of the koseki (family 
register) system by the Japanese government during the Meiji period. During the preceding Ryukyu 
Kingdom period, the village as a whole was responsible for tax payments and owned land communally. 
After the introduction of the Japanese system and through the period of American occupation, tax payments 
as well as political representation within the community were formally accorded on a household basis, one 
voice per family. 
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bom).'^' While parents are at work (as farmers, fishermen, merchants, construction 

workers, service industry personnel, professionals, etc), children attend school or are left 

in the care of grandparents (or more recently, at private nursery school facilities). 

Traditionally, many families cultivated vegetables for subsistence purposes and also 

raised pigs, but most families today purchase such food staples at the local comer store or 

the supermarket. A multitude of community activities and organizations, including 

neighborhood associations, youth and women's organizations, school clubs, and all sorts 

of neighborhood or village festivals, sporting events, and political gatherings encourage 

individual and family participation in the wider community. 

In the countryside, young men and women generally choose their ovra marriage 

partners,'^^ but a go-between (nakodo) is nevertheless often consulted throughout the 

courtship process, less as a matchmaker than as a confidant for the two young people who 

also facilitates relations between the two families (Glacken 1955; Maretski & Maretski 

1966).'^^ Parental consent is sought, but occasionally when it is withheld, the young 

As Maretski & Maretsiii (1966) note, war dislocation and death substantially affected the 
composition of households in Okinawa. Indeed, few families were untouched by the battles in Okinawa 
and elsewhere. In the northeast village of Taira, where the Maretski's conducted fieldwork, out of a total of 
60 households, only 18 consisted of patrilineal extended households (1966:50). Glacken noted as well that 
many households in Hanashiro, Matsuda, and Minatogawa, the three villages where he conducted research, 
were headed by mothers with minor children as a result of the war (1955: 90). 

Lebra reports that, in contrast, arranged marriages were the rule among the former gentry (Lebra 
1966:195). 

In conventional ethnographies of Japan, this practice has been referred to as one variety of miai-
kekkon (arranged marriage), and Glacken does indeed use this term but notes that in Okinawan villages, 
where young people often choose their own spouses, the use of a go-between does not seem to be 
incompatible with the category ren 'ai-kekkon (love or free-choice marriage). In her classic ethnography on 
marriage in rural Japan in the 1970's, Joy Hendry notes the difficulties associated with utilizing the terms 
miai and ren 'ai-kekkon for analytical purposes (1981). Not only are the two categories not mutually 
exclusive, but each is also used to describe a wide range of practices. In particular, Hendry found that 
married individuals were reluctant to use the term ren 'ai-kekkon to describe their own marriages because of 
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couple will elope to Naha or one of the other larger cities (Glacken 1955). 1 have also 

been told that it was once common for young couples to intentionally become pregnant in 

order to elicit parental consent. Before the marriage, a.yuta (female shaman) or a 

fortuneteller may be consulted to make sure the young man and woman are compatible 

and to select a propitious date for the ceremony (Lebra 1966).̂ ^'' 

Traditionally, marriage was a matter of concern for the whole family rather than 

simply an arrangement between two individuals. William Lebra has emphasized the 

degree to which individual interests are subordinated to those of the various social groups 

to which an Okinawan individual belongs. 

The Westerner studying Okinawan society can be handicapped by his 
ethnocentric focus on the individual, for the basic units of Okinawan society are 
families, kin groups, and communities - not individuals. The individual, as such, 
establishes identity only through membership in these groups. Consequently, the 
primary responsibilities of the individual are to the group; and, ideally, group 
interests take precedence, where there is a conflict, over individual self-interest. 
The group, in turn, is accountable for the action of individual members (Lebra 
1966:42).'^' 

Lebra goes on to describe the mechanisms of social control that are employed to generate 

compliance with group norms and interests. "As is so often the case where the 

the element of "impulse" or "urge" the term connoted (1981:93). Her informants told her that ren'ai was 
more likely to be associated with extra-marital affairs or unrequited love. 

Yutas are frequently consulted even today. Several women that I interviewed told me that they 
had visitedor fortunetellers with their mothers before getting married in the late 1990's. 

Historian George Kerr also discusses the "system of community rather than individual 
responsibility among peasants," but argues that this element of the "Okinawan character" evolved during 
the latter part of the Ryukyu Kingdom, when the village was designated the unit of taxation by the 
government in Shuri (Kerr 1958). "Each village had an assigned quota to provide ... If a household was 
unable to produce its full share of the village tax assessment, the other villagers made up the difference. 
Lack of skill, shiftlessness, poverty of the soil, sickness in the household, or natural calamity could affect 
the capacity of the individual household to produce its share of the village allotment. The community as a 
whole accepted the obligation to meet the shortcomings of individual members" (Kerr 1958:196). 
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membership of the community enjoys a face-to-face relationship, fear of ridicule, 

criticism, noncooperation, silent treatment, and possible ostracism suffice to compel the 

individual to comply with the general will of the community" (Lebra 1966:129). 

For example, Lebra writes, social pressure was applied to force compliance with 

the norm of village endogamy, the choosing of a spouse from among one's fellow 

villagers. 

.. .(W)hen a girl was discovered carrying on a love affair with a man from another 
village, she was subjected to verbal chastisement and often physical punishment 
by the village. If the couple were caught together, the male was usually given a 
beating. Frequently the girl and sometimes the male were placed astride a board 
or log and paraded about the village by members of the wakamung-gumi (young 
men's association). Usually, the girl and her parents were afterwards subjected to 
a public scolding before a village meeting. Marriage with an outsider was 
permitted only on payment of a large fine (tima) in liquor or money to all 
unmarried men and youth of the village... Obviously, exogamous marriage was 
not easily condoned, and old informants attest that it was rather infrequent in the 
past (Lebra 1966:130). 

Lebra's description might appear farfetched if it were not for similar references to the 

role of Young Men's Associations in rural marriages in mainland Japan as well (Yanagita 

1957; discussed in Hendry 1981:23). 

However, village endogamy is certainly not an element of contemporary 

Okinawan social practice. In order to explain this change, the preference for spouses 

from one's own village clearly needs to be resituated in its proper historical context. 

Indeed, laws prohibiting personal mobility and, later, migration out of economic 

necessity impacted on the choice of marriage partners. These important factors are 

masked by uncomplicated statements concerning a "cultural" preference for village 

endogamy. 
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Dviring the latter part of the Ryukyu Kingdom - from the 17"^ century through the 

middle part of the 19"' century - commoners were prohibited by law from moving from 

one community to another (Kerr 1958; Lebra 1966; Yoshikawa 1996).'^^ In the late 19"* 

century, however, political and economic change associated with the "Ryukyu 

dispensation" (Ryiikyu shobun) resulted in extensive out-migration of noblemen from the 

capital into the countryside. Relieved of their administrative fimctions, Ryukyuan 

aristocrats left Shuri en masse in search of employment. Many took up posts in village 

offices recently enlarged or newly established by the Japanese, and others became 

fishermen, farmers, or craftsmen in the village centers. 

Prohibitions concerning the residence and movement of commoners were also 

lifted at this time, and great numbers of persons from the outer islands of the Ryuk)^! 

archipelago came to the main island of Okinawa to find work. The new prefectural 

goverrmient set up special development ftinds to encourage emigration to and cultivation 

of lands in northern Okinawa, Miyako Island, and the Yaeyama island group (Kerr 1958; 

Yoshikawa 1996). And by the turn of the century, organized emigration to Japanese 

colonies in the Pacific and outside of the Japanese empire to Hawaii, Peru, and elsewhere 

had begun (Kerr 1958; Nakasone 2002). 

Likewise, during this time, the residence of the upper classes was also restricted. In the late 15* 
century. King Sho Shin had asked the regional lords or chiefs (anji) and their families to relocate to Shuri 
and take up residence near the palace (Kerr 1958). In this way, the king succeeded in loosening ties 
between each of the lords and his ancestral holdings; in time, interests and loyalties shifted from the various 
home regions to Shuri itself. Lebra notes however, that many upper-class clans continued to recognize 
certain villages as their place of origin, and yearly pilgrimages were made to the site of the first ancestor's 
tomb well into the 20"' century (Lebra 1966). The late 15"" century relocation of Okinawan anji to Shuri 
antedates by two centuries the parallel edict of 1634 in mainland Japan, wherewith Tokugawa lemitsu 
compelled the various regional lords (daimyo) and their families to maintain residence in Edo, the Shogun's 
capital. 
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Given this history of extensive migration inside and outside of Okinawa, most 

Okinawan villages quickly became composed of individuals and families with diverse 

backgrounds and differing perspectives on who constituted a "true" villager, much less an 

"appropriate" marriage partner. Anthropologist Hideki Yoshikawa has written a 

fascinating social history of Kin Town'^^ based on both municipal historical records and 

ethnographic research. Yoshikawa states that three of the seven communities that made 

up the village during the prewar period maintained "strong communal membership and 

identity," while the remaining four (now a part of Ginoza Village) were settled by 

substantial numbers of migrants (referred to as kiryumin, "drifters") from Shuri and other 

parts of Okinawa who were quickly integrated into community life (Yoshikawa 1996:35). 

In the four communities in what is now Ginoza Village, kiryumin were allowed to work 

communal village land and were taxed in the same way as native community farmers, 

while in the three communities in what is now Kin Village, kiryumin did not receive a 

share of communal land and were not invited to participate in most community events. 

As a result, by 1903, kiryumin accounted for 29 percent of the population of the 

communities which now form Ginoza Village and only 6.5 percent of the population of 

the communities that now form Kin Town (Yoshikawa 1996). Yoshikawa claims for the 

communities of present-day Kin Town, "the Kiryumin lived in somewhat isolated areas 

of these communities and intermarriage between kiryumin and native farmers rarely took 

place up until the end of the Taisho era (1925)" (Yoshikawa 1996:36). Evidently, this 

was not the case in the communities that now form Ginoza Village. 

133 Kin is located on the east coast of the main island of Okinawa, just south of Nago. 
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Displacement of villagers occurred again on an unprecedented scale v^hen the 

Japanese and American armies clashed on Okinawa in 1945. Thousands of civilians were 

mobilized to build fortifications throughout the island and join soldiers in combat 

(Okinawa Prefectural Peace Memorial Museum 2001; Ota 2000). Others took refuge in 

the mountainous northern part of the island. Additionally, 70,000 children were 

evacuated by ship to Kyushu and Taiwan (Okinawa Prefectural Peace Memorial Museum 

2001). Once the actual fighting subsided, villagers were not immediately free to return to 

their homes. By 1947, however, most had left the internment camps and begun to rebuild 

their lives. In Kin Town, Yoshikawa writes, the U.S. military had constructed a 

temporary airfield in preparation for future attacks on the southern part of Okinawa and 

mainland Japan, and when villagers returned from the camps, the airfield had altered the 

surrounding topography so much that it was impossible for many village people to 

identify their own land (Yoshikawa 1996; see also Asato 2003). 

The 1950's base-building program also had a profound effect on residence 

patterns. Landowners throughout Okinawa were dispossessed by the U.S. military and 

forced to relocate. Many were encouraged by the U.S. authorities and the Government of 

the Ryukyu Islands to emigrate out of Okinawa entirely (Amemiya 1999). Meanwhile, 

thousands of Okinawan men moved to areas where bases were being built to take 

advantage of high-paying construction jobs. In Kin Town, during the years 1955-1960, 

the male population rose from 3,200 to 4,400 as construction workers came from other 

parts of Okinawa to build Camp Hansen (Yoshikawa 1996). As the number of American 

servicemen stationed at Camp Hansen rose, the female population of Kin Town also 
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increased by 2000 persons as individuals and whole families moved in to service the 

troops (in restaurants, laundries, bars, and brothels) (Yoshikawa 1996). Population 

increases and decreases due to migration during the era of base expansion affected 

villages throughout Okinawa. A number of women that I interviewed moved with their 

families from other parts of Okinawa and the outer islands to base towns, including Kin, 

Henoko, and Koza, during this period. 

In sum, "village endogamy," if it did hold as a general rule in the past, had much 

to do with governmental prohibitions on the free movement of persons (i.e., during the 

latter part of the Ryukyu Kingdom and again during the first years of the U.S. 

occupation). In 1955, geographer Clarence Glacken described marriage preferences in 

the three towns where he conducted ethnographic research as follows: 

Husband and wife are usually from the same village, but there are mciny 
exceptions. Marriages of persons from different villages have increased in the 
past decade because of the greater mobility of the people and the acceptance of 
free choice in marriage. It is common for a Matsuda boy to marry a Ginoza girl, 
or for a Minatogawa boy to marry a girl from the nearby agricultural villages of 
Hanashiro, Asato, or Gushichan (Glacken 1955:217). 

How then should we interpret the portrait of family and community life that 

emerges from occupation-era ethnographies? Most likely, statements about ideal family 

composition, residential architecture, first son succession, and village endogamy reflect 

normative discourses on the family circulating at a time when the wherewithal to 

conform to such discourses did not exist for most families. During the postwar period, 

most Okinawan families were not "typical." Many young men had been killed while 

serving military duty in Asia. Nearly one-third of the women, children, and elderly 

remaining in Okinawa were killed by Allied bombing or by U.S. or Japanese soldiers. 
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Food was initially rationed and distributed by the U.S. military rather than grown in one's 

own fields. Men and whole families left their hometowns in search of wage-paying jobs. 

Women relocated to the booming base towns and supported their families back in the 

countryside by sending money earned through prostitution. Yet conservative discourses 

on the family continued to circulate, representing perhaps a means for remembering (or 

imagining) a better past, for clinging desperately to "normalcy" in the present, or for 

modeling relations in a more prosperous future. 

In this context, while those who were not able to conform might not have been 

judged harshly, those who chose not to conform - by marrying an "outsider" Okinawan 

or a member of the occupation army, for example - suffered (or at the very least, worried 

that they would suffer) social censure. 

Marriages across boundaries of class and place 

During the period of American occupation, discourses on marriage and the family 

intersected with ideas about class difference and family origin (native village), creating a 

subtle hierarchy of "appropriate" marriage partners. Occupation-era ethnographies note, 

for example, that an important distinction was made between families that belonged to 

the former upper-classes (shizoku), most of whom left Shuri and migrated into the 

Okinawan countryside in the late 1800's, and other villagers. Maretski and Maretski, for 

example, reported that "Shuri people" in the northern village of Taira still maintained 

their distinctive traditions into the early years of the American occupation (1966). Their 

noble descent was noted in the population register, and "intermarriage with commoners 
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was discouraged" (ibid.:7; see also Kerr 1958; Lebra 1966).'^'^ And indeed, nearly forty 

years later, an elderly informant of mine who grew up in a "Shuri family" in what is now 

Higashi Township (the same area in which the Maretski's conducted their research), 

recalled that as a child, his mother had continually reminded him of his family's noble 

lineage in order to elicit good behavior "appropriate to his station." Likewise, another 

interviewee and close personal friend, Nakasone Yasuhiro, also remembered the stories 

his mother used to tell him when he was a child, stories about her girlhood in Izumi, a 

crossroads in the mountainous interior of the Motobu Peninsula. "She told me that as a 

kid, she was often reminded of her family's Shuri origin by her grandmother. Whenever 

she spoke in hogen (dialect) or behaved badly, her grandmother would tell her that a 

Shuri person should not talk or behave that way." 

Many older Okinawans can still identify which families in a village are originally 

from Shuri today. Yasuhiro, for example, told me that his father continues to talk about 

the differences between Shuri people and other local people, specifically with reference 

to two families in Izumi, one of which was his wife's family, and the other of which 

Yasuhiro's grandfather's sister married into. Yasuhiro's father describes these two Shuri 

families as ''makoto no hito" or ^'makutu n chu" (honest and sincere people, in Japanese 

and Okinawan respectively), hardworking, and smart. "My father also mentions that they 

take great care of their gardens." 

That the two classes did in fact "mix" frequently, even during the Ryukyu Kingdom era when law 
prohibited such activity, is evident from the fact that in the 1960's a number of commoner munchu claimed 
upper-class status based on descent from liaisons between unmarried upper-class men and commoner 
women (Lebra 1966:159). 
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Alongside class distinctions based on hereditary station, many older Okinawans 

also recognize differences based on hometown or area of origin, especially between 

people originally from the outer islands of Okinawa (Miyako, Yaeyama, etc.) and those 

from the main island. Given the extensive migration of Okinawan individuals to other 

parts of Okinawa, mainland Japan, and abroad throughout the 20"^ century, most families 

and communities have experienced extreme fragmentation and lifestyle change, yet a 

"nostalgia for origins" leads both "natives" and "newcomers" to imaginatively associate 

"local" places near and far with particular cultural and character traits (Gupta & Ferguson 

1997:7; see also Robertson 1991). 

Nakasone Yasuhiro's father, for example, was born and raised on the small island 

of Hatoma in the Yaeyama group. He met his wife while attending college on Okinawa's 

main island. After graduating, they entered the teaching profession and were both 

assigned to public schools in Yanbaru (northern Okinawa). Several years later, after 

learning that Yasuhiro's mother had become pregnant, the two decided to get married. 

When Yasuhiro's mother took his father to visit her family for the first time, her mother 

was very upset that she had brought home a man from Yaeyama and turned her back to 

him for the entire length of his visit. She later invoked the phrase "Yaeyama hijuru" 

(Cold Yaeyamans), warning her daughter that people from Yaeyama were not as warm 

and kind as mainland Okinawans. Once the couple got married and had children, 

however, she gradually came to accept her son-in-law. "Apparently, a couple of weeks 

before my grandmother died, she told my mother that she was very fortunate to have a 
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good husband like my father. It seems like happy endings always accompany sad stories 

in Okinawa, heh?" 

Thus, despite the continuous movement of individuals and families in and out of 

villages throughout Okinawa, quite a lot of cultural work goes into maintaining 

distinctions between "insiders" and "outsiders," primarily through associations between 

locality and character. Yasuhiro mused, "I think my father sometimes still feels like an 

outsider in Yanbaru, but less now than before. He does not speak the local dialects and 

doesn't have much of a local network beyond my mother's family and work-related 

people. And of course, he likes Yaeyama music better than Yanbaru music." Indeed, 

many older Okinawans seem to conceptualize native village as a moral as well as a 

geographical location, and marriages between "native" villagers and "outsiders" are not 

looked upon favorably. 

Again, Yoshikawa has reported that in Kin Town, the foremost social division has 

been between so-called ""'kiryumin" (drifters), including people who came from Shuri as 

well as Okinawa's outer islands during the base construction period and the Vietnam War, 

and native villagers (Yoshikawa, personal communication). My own interview material 

suggests that this was a common element of community formation in base towns 

throughout Okinawa. For example, 57-year old Asato Katsuko, who now works in an 

office on Kadena Airbase, left Miyako Island with her mother and younger brother in the 

early 1950's, came to the main island of Okinawa, and moved in with Katsuko's older 

sister, who worked in a restaurant in Naha. Katsuko's mother opened a small inn for 

fishermen in the Tomari Port area, but she had trouble making ends meet. At the time, 
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Koza's booming entertainment district promised economic security to families like 

Katsuko's, comprised mostly of women. Katsuko's mother moved herself and her 

children there, and opened a restaurant {ryotei) that served alcohol and employed 

hostesses to pour drinks for male customers. 

Do you know ryotei? It's a restaurant that has girls, similar to geisha, who 
basically serve drinks and food. And you can have business meetings there while 
you drink. My mother used to own one of those places, and the business didn't do 
well because we were from off-island, and she didn't know that many 
people.. .Especially in Okinawa City (Koza), if you were from Miyako Island or 
somewhere else off-island, people hesitated to socialize with you. If you were in 
business, and you knew a lot of different people, then they would try to help you 
by sending you business. But, my mother didn't know that many people, and 
because of that, her business did not do well. 

By the time Katsuko finished junior high school, her mother's business had failed 

completely, and both daughters were forced to work in order to pay off the debts their 

mother had accumulated. "In those days, you could build a house if you had $1500. My 

mother owed $1000, and my sister and I paid back all of it." For Katsuko, this meant that 

she could not attend high school like the majority of her friends. Rather, she took a job as 

a bartender in a small club catering to U.S. servicemen located on famous B.C. Street 

outside of Kadena Airbase. There, she met the man who would become her husband, an 

enlisted U.S. airman from Illinois. 

Like Asato Katsuko, a significant number of women that I spoke to who had 

worked in Okinawa's base towns during the 1950's and 1960's remembered a society 

that was divided not only into American conqueror and Okinawan conquered, but also 

into those Okinawans who were "native" villagers and those who had come from other 

parts of Okinawa to take advantage of the plentiful service economy jobs. For these 
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women, such distinctions had impacted their lives significantly - shaping their attitudes, 

the opportunities available to them, and the decisions they made, including decisions to 

marry American military men. Indeed, based on my interviews with these women, I 

would hazard to guess that in Okinawa's base towns, "outsider" Okinawans were more 

closely associated in the local imagination with the young American GIs than were 

• 1 S 

"native" sons and daughters. 

During the period when I was conducting fieldwork (2001-2002), the Shuri/non-

Shuri and Okinawa/outer island distinctions continued to hold meaning for elderly 

persons, many of whom could recall a time when marriages between these groups of 

Okinawans were rare. For most young people, however, these distinctions represented a 

curious bit of family and community lore, destined to be forgotten once the oldest 

generations passed on. More important for younger people are class distinctions based on 

education and salary that cross-cut older distinctions based on hereditary status and 

family origin. For example, social worker Hirata Masayo admitted somewhat sheepishly 

to American journalist Ruth Ann Keyes that she had married a U.S. serviceman in part 

because her educational background discouraged most Okinawan men from approaching 

her. 

I think it was the initial excitement of having an American suitor that appealed to 
me. You see, I wasn't used to men approaching me. Okinawan men are reluctant 
to approach a woman if they think they don't have a chance of marrying her. I 
don't know about the States, but here on the island a man considers a woman's 
class before asking her out on a date. Then usually two people of the same social 
standing marry one another. Well, a lot of men were apprehensive about asking 

Yoshikawa (1996) discusses the different strategies adopted by "non-native bar owners" and 
"native villagers" in order to cope with the presence of Camp Hansen in Kin Town. I am proposing here 
that the discursive construction of these very labels should be interrogated. My interview data suggests that 
overlapping notions of "outsider-ness" discursively link "non-native" Okinawans to U.S. military personnel. 
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me out because they knew that I'd been to a good college on the mainland and 
was planning to attend graduate school in the States. Not many people back then 
had the opportunity to do those sorts of things.. .What I didn't realize for a long 
time was that to the Americans I was nothing but an ordinary girl. To them my 
achievements meant nothing. They didn't care if I had good grades or went to a 
top university. And they were bold! They didn't hesitate to approach me, or 
stammer around trying to find the right words to say. They generally just came 
right up and tried to engage me in conversation (quoted in Keyes 2000:71, 74). 

Okinawan class distinctions based on education and salary have also been overlaid to 

some extent with military-specific understandings of class based on the distinction 

between officers and enlisted men, as well as on the various ranks and titles recognized 

within the military hierarchy. 

Marriages to "outsider" Okinawans and American military men are not the only 

kind of marital unions viewed unfavorably within public discourses on the Okinawan 

family. Normative discourses on the family have also been instrumental in policing the 

social boundaries that divide Okinawans (conceived as a distinct cultural and/or racial 

group) from mainland Japanese. 

Since the 17^'' century, historiographers have woven romantic tales about 

marriages between Okinawans and persons fi-om mainland Japan, undoubtedly as a way 

to legitimate Japanese rule in the archipelago.'^^ During the prewar period, however. 

Building on David Schneider's seminal text on American Kinship (1980), feminist anthropologists 
have explored the ways in which tropes of kinship, which ground human relationships in the universal and 
unchanging "nature" of shared biological substance, serve to hide or "naturalize" socially and culturally 
constituted inequalities associated with national, racial, and ethnic difference. Several essays in Sylvia 
Yanagisako's and Carol Delaney's edited volume Naturalizing Power (1995), for example, explore the 
degree to which social forms such as "nation," "race," and "ethnicity" are predicated upon naturalized 
notions of sex, reproduction, and the family (see the Delaney, Williams, and Yanagisako essays in this 
volume). 

Perhaps the most famous of these tales concerns Tametomo no Minamoto, a legendary Japanese 
warrior from the powerful Minamoto family, which claimed descent from the Emperor Seiwa. Tametomo, 
who was sent into exile on the Izu Peninsula in Eastern Japan in 1156 after participating in an unsuccessful 
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marriages between Okinawans and Japanese colonial administrators were apparently rare. 

McCune writes, "Okinawans were looked down upon by the Japanese, who considered 

them as inferiors, only a step or two above the outcast Eta class in Japan (because they 

too raised pigs and ate pork). Discrimination against Okinawans was evidenced in many 

ways. For example, there was little intermarriage between Okinawans and Japanese" 

(1975:56; see also Peattie 1984).^^^ During the U.S. occupation, travel between Okinawa 

and mainland Japan was restricted, and opportunities for young Okinawans and mainland 

Japanese to become acquainted and develop intimate relationships were limited. In the 

post-reversion era, however, such opportunities have increased dramatically, even as 

normative ideas concerning "appropriate" marriage partners continue to marginalize such 

relationships. 

Like Shirota-san, the ''naichi no kata" mentioned in Chapter 1, a growing number 

of women from mainland Japan have met and married Okinawan men and settled in their 

husbands' hometowns. Popularly referred to as ''yamatunchu-yome" (Yamato brides), 

these women have recently begun to attract scholarly attention (e.g., Ishizuki 2000; Ueno 

attack against the Taira clan, allegedly made his way down to the Ryukyu archipelago. One version of the 
tale holds that Tametomo's ship was blown off course and drifted ashore on the main island of Okinawa. 
There, he married the daughter of a local chieftain and fathered a son, Shunten, who was later to become 
the first king of Okinawa. This tale was written into the formal History of Chuzan in the mid-17* century 
by a regent whose policy centered on the need to reconcile Okinawan interests with the demands and 
interests of the Satsuma Japanese, who had conquered the Ryukyus in 1608 (Kerr 1958). The historical 
accuracy of the story is therefore subject to scrutiny. 

While there is little doubt that prejudice and discrimination against Okinawans was fi-equently 
manifest among Japanese colonial administrators, more research needs to be done on Japanese-Okinawan 
sexual relations during the prewar colonial period. Japanese businessmen sent to Naha during the early 
decades of the 20"" century were known to frequent Naha's infamous brothel district (Christy 1993:621-22). 
Moreover, a number of lower level Japanese administrators assigned to rural districts apparently married 
Okinawan women and started families. Intriguingly, a number of scholars have reported that Japanese 
assimilation policies in other colonies (i.e., Korea) encouraged intermarriage between Japanese colonialists 
and conquered peoples (Oguma 1995; Suzuki 1992:78-87, discussed in Morris-Suzuki 1998b:96). 
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2001). In a small-scale study oiyamatunchu yome in a northern suburb of Naha, Osaka 

University student Ishizuki Kaorie discovered that an Okinawan family's acceptance of a 

mainland bride depended in part on the position of the son she married (i.e., first son, 

second son, third son, etc.) (2000). Although women married to first sons tended to 

complain about the time-consuming responsibilities associated with caring for relatives 

(living and dead), their position within the extended family was virtually guaranteed {ittei 

no ichi). Women who married second and third sons, on the other hand, had fewer 

opportunities to interact with their husbands' relatives and therefore tended to remain 

distant, and even to feel deliberately excluded. One woman told Ishizuki, "At first, I too 

thought that it would be nice to feel at home (uchitoketai) (with my husband's family), 

but I finally gave up. Even when I tried very hard, they complained, and I felt offended. 

But it was always the same complaints. No matter what 1 did, 1 was always going to be 

the ''naichayome^" (ibid.:2).^^^ 

A second woman complained that she was taken home midway through her 

husband's uncle's funeral because she was not considered close enough family to 

participate in the remainder of the ceremony (ibid.:2-3). Yet another woman objected to 

the way she was continually reminded that as a 'yamatunchu," she could not be expected 

to know anything about Okinawan "traditions" (dento) and "customs" {shukari) - this 

despite her 35-year marriage to an Okinawan eldest son and her 13 years of residence in 

the prefectvire. Ishizuki's interview data plainly demonstrates the frequency with which 

139 Translations of Ishizuki's interview data are mine. 



232 

discourses on the Okinawan family are used to exclude mainland brides from Okinawan 

family activities and events. 

In theory, the distancing techniques mentioned by Ishizuki could also be used to 

exclude the American husbands of Okinawan women. Male foreign spouses, especially 

those who settle permanently in Okinawa, occupy a structural position analogous to the 

mainland wives of second and third sons in Ishizuki's study. Ideally, they play a minor 

role in family ritual events and activities, and this means that they have only limited 

contact with their wives' more distant relatives. As a result, they have a difficult time 

developing relationships within members of the larger extended family and continue to be 

viewed as outsiders. 

While this does describe the situation of many of the American military husbands 

I interviewed (especially during the early years of dating and marriage), a surprising 

number gave me a rather different impression of their position within their wives' 

families. These men described camping trips with their wives' siblings' families, beach 

barbeques with aunts, uncles, and cousins, and funeral-related gatherings with their in

laws' neighbors and distant relatives. They and their wives spoke of a sense of belonging 

that tied them into family networks that spread out over the main island of Okinawa and 

often to the outer islands as well. Even those couples who admitted to strained relations 

with parents and in-laws described trips to their wives' hometowns, visits with closer and 

more distant relatives, and in several instances, of distant relatives offering to help out 

with the buying of property, the building of houses, etc. when parents were not 
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immediately supportive.""' Indeed, many American husbands have come to occupy a 

special place in their wives' families, and interestingly, they tend to speak of this in terms 

of normative ideas concerning the "Okinawan family." 

Military transnational couples making "family" 

Hank Megason has lived in Okinawa off and on since the late 1960's when he 

arrived at Camp Schwab for the first time on his way to Vietnam. During a return tour in 

the late 1970's, he began dating Mutsuko Kinjo, who worked in the office at the Camp 

Schwab USO. Mutsuko was in the process of divorcing her first husband, also a U.S. 

Marine, and she was struggling to obtain permanent residency for her two daughters who 

held American citizenship. Mutsuko's father had died during the war, and her mother 

worked on-base as a custodian in the barracks. She married Hank in 1984 after settling 

her divorce and arranging for the custody of her younger daughter. Hank retired from the 

Marine Corps, and they built a house on land that Mutsuko's mother owned. Mutsuko's 

mother lived with them until she suffered a severe stroke in 1995; she now lives in a 

Terrance Carter (Chapter 2), for example, told me the following story: 

One of my wife's cousins, ushinseki as they say here, or one of her distant cousins, works at the 
company with us. He owned quite a bit of property that he had inherited. And he came up to me 
one day, and he said "I heard that you are marrying my cousin." And I said, "Yes." And he said, 
"I also heard that her father doesn't like the idea." And he said, "Tell you what. You want a 
house?" And I said, "Yeah, one day." He said, "Tell you what. I'll give the land and the money 
to build your own house." Just gonna give it to me. He said, "Because you are a good boy, and 
my cousin is being an idiot." So this man was willing to give me the land and the money to build 
the house. Without having to pay him back. And I said- At first I thought he was joking. But I 
was really touched by that. To me, the gesture meant more than actually taking it. I said, "Thank 
you very much." And my wife and I went out, got a government loan on our own, and built our 
house. 
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rehabilitation center in the next town over, and the couple visits her and takes her out of 

the center for special occasions. 

When I interviewed Hank, he was involved in planning the shTml festival at 

Mutsuko's family tomb, located in Kadena Township, where the family had lived before 

moving north to take advantage of job opportunities at Camp Schwab.Hank explained 

his role: 

We'll take Mutsuko's mother down to the haka (tomb) a week from this Sunday, 
and we're going to do shimi. We're gonna clean the tomb, the haka. I'll clean 
that on Saturday. I already went by and did a recon of it, and it's got some serious 
grass to cut. And then the following Sunday, we'll take her down there (to 
Kadena).. .It's a very large haka for the whole family. But Mutsuko's uncle told 
me that they're planning to put a road through that area, so we may have to move 
it. In fact, we've already talked to the people up at the village office about 
moving it up here. 

At first glance, this seems like an extraordinary family arrangement - an 

American (retired military) husband involved in the planning of important family rituals, 

like shimV. Hank Megason's involvement in his wife's family affairs, however, is upon 

closer inspection not entirely incompatible with contemporary Okinawan ideas 

concerning family. In fact, Okinawan families are extremely flexible social units with 

varied memberships that take care of everyday business and attend to one another's 

emotional needs (with varying degrees of success), and that change over time in response 

to the contingencies of everyday life. While the static language associated with family 

and marriage norms gives the impression that Okinawan families are solid and cohesive, 

bounded organizations with a stable membership, actual families (even those comprised 

ShimJ(seimei in Japanese) takes place in April and is a time set aside to honor a family's deceased 
relatives. During this period, family members and extended kin gather at their ancestral tombs to clear 
away the underbrush, and then to make ritual offerings and have a family get-together. 
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solely of Okinawan/Okinawan married couples, their children and wider networks of 

relatives) are built upon arrangements that might at first appear to be irregular -

daughters' husbands caring for the family tomb, for example - but which actually speak 

to the inherent flexibility of practical notions of family. 

This is not to say that normative constructions of the family are not meaningful, 

or that they are disappearing, in Okinawa. In fact, I argue quite the opposite. Rather, I 

propose that the meaning of such norms lies in their strategic use by individuals wishing 

to legitimate their own attitudes, choices, and familial arrangements. In other words, 

Okinawan family norms are important for purposes of personal and social identity 

formation even when they are not reflected in the arrangements of actual families. 

Okinawan women and their American husbands who invoke normative ideas 

while taking advantage of the flexibility of practical notions of family are therefore 

tapping a powerful discursive resource in their efforts to achieve acceptance within 

Okinawan society. Coupled with observable demonstrations of sincerity of the sort 

performed by Hank Megason, who gives up a weekend every spring to cut weeds around 

his wife's family tomb and then transport his ailing mother-in-law to the family's shimi 

gathering in Kadena, normative discourses on the "Okinawan family" are an important 

means with which military transnational couples are able to make "family" in Okinawa. 

But what norms are military transnational couples making use of exactly? What 

kinds of marriages and families are considered "normal," "proper," and therefore 

desirable, in Okinawa today? In fact, Okinawan mothers and fathers tend to want the 

same basic things for their children as American mothers and fathers want for theirs; 
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happy, healthy, safe, and financially stable relationships. Additionally, most hope that 

their children will seek out and develop relationships with other Okinawan individuals. 

For this reason, discourses on "traditional" Okinawan marriage and family practices 

continue to be cited, as they were during the occupation period, both as a general point of 

reference and in order to influence young people to conform to their parents' wishes and 

society's pressures. Ideas concerning "appropriate" marriage partners, extended family 

ties, an eldest son's privileges and responsibilities, and "traditional" gender roles are 

frequently discussed, for example. Today, however, these ideas are invoked both by 

those who oppose military transnational marriage and by military couples themselves, 

who tvim them to different ends, either to demonstrate their proximity to the norm or to 

legitimate their preference for alternative familial arrangements. 

For example, the Okinawan military spouses I interviewed often commented on 

how "traditional" Okinawan ideas about birth order and gender roles had affected their 

marriage choices. In Okinawa, I was told, the birth order and sex of a child are important, 

for determining who will be expected to care for elderly parents. The question of 

eldercare has loomed ominously in the public consciousness since the late 1980's, when 

the birthrate plunged to 1.57 births per woman, and Japan began to recognize itself as an 

"aging society."'"'^ Encouraging private eldercare within the family has become a key 

strategy for the Japanese government as it attempts to devise practical solutions for 

averting an economic crisis associated with the graying population (Garon 1997; White 

Demographers claim that a minimum rate of 2.2 births is required to sustain the present population. 
Government directives to women to bear more children have been ineffective, and by 1998, the rate had 
fallen to 1.38 births per woman (Japanese Ministry of Health, Labor, and Welfare 2004: 
http://www.mhlw.go.jp/english/org/policy/p26-28.html). 

http://www.mhlw.go.jp/english/org/policy/p26-28.html
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2002). In Japan and Okinawa, caring for elderly parents has been regarded primarily as a 

responsibility of the chonan and his family. 

In Okinawa, the chonan''s family is also expected to take possession of the family 

mortuary tablets {totdmef^^ and perform daily rites and other periodic rituals before the 

family altar. Traditionally, it is the first son's wife who prays before the altar, prepares 

the proper seasonal and ceremonial foods, and organizes family gatherings. Ideally, she 

leams how to do these things from her mother-in-law. But this rule of thumb does not 

always hold. Other family members can and do take over care for the totome. In fact, for 

many families, the responsibility of caring for deceased relatives can become an 

extremely contentious issue, with multiple siblings vying for possession of the totome or, 

at the opposite extreme, with no one willing to take on the burden of the daily ancestor 

rites. 

Matthews Hamabata, for example, writes about a family scandal that he learned of 

while researching elite business families in Tokyo (Hamabata 1990). One morning in 

February, Hamabata narrates, Mitsuko Ito received a highly agitated phone call from her 

mother, who told her that Aunt Toyo (whom no one liked) had entered grandfather's 

empty house and gathered up the family ihai (mortuary tablets) and taken them to her 

own house, where she had a butsudan (family altar) prepared for them. She then called 

The totome is a cabinet on the family altar (buchidan, butsudan in Japanese) which houses the ihai 
(mortuary tablets), small rectangular lacquered memorial tablets with the deceased's posthumous name 
engraved on the front and the pre-death name on the back. Traditionally, only the ancestors of the paternal 
lineage are enshrined in the totome. The totome is ideally kept in the house of the oldest living generation, 
with the chonari's wife performing most of the daily ritual activities. Daily care for the ihai includes 
incense burning, offering food and drink, placing fresh flowers, and prayer. See Matayoshi & Tafton 2000 
for a description of the ihai and associated rites in Okinawa, T. Lebra 1984 for a description of the ihai in 
mainland Japan. 



238 

Mitsuko's mother and told her what she had done, apologizing for having been remiss 

and not taking the initiative earlier. As the wife of the eldest son of the household, she 

would assume the responsibility for the ihai as was appropriate. Aunt Toyo's husband 

was grandfather's son by his first wife, while Mitsuko's husband and his siblings were 

bom to grandfather's second wife, and there was constant friction between the two 

"sides" of the family. In this particular case, the other wives could do nothing, for Aunt 

Toyo was merely behaving according to the rules of filial piety. Hamabata tells us that as 

angry as everyone was that Aunt Toyo had "stolen" the ihai, the consensus was that it 

had been a shrewd move on Aunt Toyo's part. 

Ever since her marriage to Ichiro, the eldest son from Grandfather Ito's first 
marriage, her life had been made miserable by the other wives of the household. 
After calling her Otoyo-san as if she were a servant of the household, criticizing 
her taste as hade (garish), and denying her a proper place in the most important 
ritual events, now, because she was assuming the care of the household ancestors, 
all were forced to telephone and thank her for her generosity of time and spirit 
(Hamabata 1990:113-114). 

Indeed, by moving the ihai to her home, Aunt Toyo had claimed the symbolic center of 

the household for herself and her husband, a step that would have profound implications 

for the orchestration of extended family gatherings, as well as the family business. Aunt 

Toyo's strategic reference to normative ideas concerning family organization and 

responsibilities helped seal her position as the chonan's wife. 

In quite the opposite kind of move, Yuki Eisner, the 27-year-old Okinawan 

woman who worked as an interpreter at the MCCS Family Team Building office on 

Camp Foster, invoked the image of the chonan in order to absolve herself of family 

responsibilities. Yuki, who left her home on Miyako Island and came to Naha to attend a 
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two-year college when she was 18, was adamant about not "getting stuck" taking care of 

her parents. 

That is my brother's job. He is chonan. My father is chonan. My grandfather is 
chonan. My grandfather's father is chonan. As the youngest daughter in that 
kind of family, I won't get any land or money when my parents die. My mother 
told me when I was a little girl that they wouldn't be able to will me anything, but 
that they would pay for my education. So I made sure that I went to university. 
When I left Miyako Island, I told myself, 'I'm out of this house forever!' If they 
ask for my help, I will help them, but I won't let them control my life. 

Yuki left Miyako against her father's wishes. Interpreting his desire to keep her close to 

home as an attempt to insure that one of his children would be nearby to care for him and 

his wife as they grew older, Yuki foisted responsibility for the care of her parents onto 

her older brother, calling it the chonan''s duty.^'*'^ Like many of the military spouses that I 

interviewed, Yuki strategically called upon images of the "traditional" Okinawan family 

in order to legitimate her decisions, including opting for £in alternative lifestyle with an 

American husband. But in this regard, Yuki was not unusual among young Okinawan 

women. 

In fact, many young Okinawan women - not only those who marry American 

military men - are expressing extreme dissatisfaction with the prospect of taking on the 

Yuki Eisner's story, both her position in her family of birth and her eventual marriage to a U.S. 
Marine, resonates with Karen Kelsky's argument that Japanese women have been motivated to seek out the 
foreign because of their own marginalized position within the Japanese corporate economy and family 
structure (Kelsky 2001). As in the narratives that Kelsky collected, Yuki justifies her personal choices (to 
leave Miyako Island and then to marry an American GI) by claiming a position of marginality within the 
family. And perhaps like many of Kelsky's well-educated, urban, mostly single career women, the 
marginality that Yuki lays claim to is abstract, based on imagined norms rather than on actual personal 
experiences. 

I do want to note here that many of the women I interviewed did experience very real economic 
marginalization, primarily as a result of their background and current residence in Okinawa, historically an 
economically marginalized region within Japan. Okinawa's GNP is calculated at 70% of the national 
average (the lowest in the nation), with 8.3% unemployment in 1998, the highest of any prefecture in Japan 
and double the national average (Arasaki 2000). 
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financial and emotional burden of caring for a husband's mother and father until they die. 

Such concerns are not new. Clarence Glacken wrote in his 1955 Okinawan village study, 

for example, 

Some villagers also pointed to the reluctance of young women to marry first sons. 
There were two reasons for this: the financial responsibilities of the first son, and 
the necessity of living with his parents. These young women believed that the 
second or third son enjoyed greater freedom. This reluctance to marry first sons 
may be offset for some women by the prestige that comes with such a marriage. 
Many yoimg men and women, however, are indifferent to their position in the 
family hierarchy (1955:100-101). 

Neither is the reluctance to marry first sons limited to Okinawa. Historian Gail Bernstein, 

tells us in her portrait of a farming family in Ehime Prefecture that her protagonist, 

Haruko Utsunomiya, hesitated to accept her future husband's marriage proposal because 

he was a first son with one living parent and four unmarried younger siblings, all of 

whom his wife would be expected to care for (Bernstein 1983:44). Thus Yuki Eisner's 

argument plays directly into popular discourses on the family that have been circulating 

amongst yovinger women in Okinawa and Japan for decades. 

Another strategy that is commonly employed by military transnational couples 

involves taking advantage of the inherent flexibility of Okinawan rules of succession and 

responsibility. Indeed, due to the contingencies of everyday life, the duties associated 

with the chonan and his wife are often taken on by other members of the family. In cases 

where a family has only daughters, or where there are no sons living in Okinawa, or 

where the chonan and his wife have no interest in taking on the responsibilities of 

household head, arrangements are made as necessary. 
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The Nakasone family, with whom my husband and I spent New Years Day 2002, 

provides an interesting case in point. Nakasone Yasuhiro, a first and only son, and his 

British wife Carolyn had kindly extended an invitation to join them at Yasuhiro's father's 

house on New Year's morning so that we would not be alone on such an important family 

holiday. Yasuhiro's two sisters lived away from Okinawa, one in Tokyo and the other in 

Portland (none of the children had married Okinawans), and so it would just be my 

husband and I, Yasuhiro and Carolyn, their two young children, and Yasuhiro's father. 

Yasuhiro's mother had passed away several years prior after being diagnosed with cancer. 

Soon after we arrived, Yasuhiro's father invited each of us one-by-one (including 

the children), to kneel on a floor pillow opposite him in front of a decorative alcove next 

to the family altar. He said a brief prayer tailored to each individual asking for continued 

successes and good relationships during the upcoming year. Afterwards, Carolyn and her 

three-year-old daughter appeared from the kitchen with large trays of specially prepared 

New Year's foods recalling the distinctive cuisine of the ancient court of the Ryukyu 

Kingdom in Shuri. These they placed on the family altar and all bowed low while 

inviting "grandmother" (in English and Japanese) to come and join the family for the 

New Year's feast. The trays were then moved to low tables in the middle of the room, 

and we took our places around them and began to eat. Carolyn and Yasuhiro brought out 

bowls of pink rice made with azuki beans and nakami-jiru (pig stomach soup) for each of 

us. I asked where Carolyn had learned to make all of these delicious dishes, and she 

laughed telling me that she had ordered everything but the rice and soup from the local 

San-e supermarket. Yasuhiro's mother had died shortly after the two had married, and 
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she had no one to teach her how to prepare the festival foods. Yasuhiro added that his 

mother had ordered the New Year's food trays from the supermarket before she died as 

well. Yasuhiro himself had made the pink rice and the New Year's soup. They giggled 

about the soup - they had found two family recipes, each of which called for a different 

amount of nakami (pig stomach). They combined the two recipes, but were certain that 

there was far too much nakami in the final product. 

Daughters might also take on the responsibilities of household head. Another of 

my informants, Haruko Benjamin, for example, lives in the United States eight months 

out of the year with her American husband, a former-green beret whom she met and 

married in Okinawa during the occupation. She spends the remaining four months living 

alone in her deceased parents' house in the village of Yabu, on the southern coast of the 

Motobu Peninsula just west of Nago. Haruko has five living brothers and a sister, all of 

whom reside in Nago, but her eldest brother passed away while he was still young and 

urmiarried. Since she was the eldest daughter (chdjo) and was the sibling most interested 

in upholding family traditions, she elected to take over care of the totome. Her back-and-

forth living arrangement helps Haruko maintain strong ties with her siblings despite her 

marriage to a military man and move to the United States. Moreover, during her four 

months in Okinawa each year, she has the opportunity to study and perform Ryukyuan 

folk dance, which she teaches in the United States. 

Like Haruko Benjamin, Rose Higa O'Connell leaves her American husband at 

home in northern California to spend several months of the year at the family home in 

Nakagusuku Village. Rose has two sisters living in Okinawa, but as the oldest, she 
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prefers to watch over the house herself A whirlwind of energy, Rose uses her trips back-

and-forth to Okinawa as an opportunity to involve herself in a variety of activities, from 

building up her import/export business, to playing international matchmaker, to meeting 

with local businessmen to "fix" Okinawa-Japan political and economic relations. 

The American husbands of such women are often involved in matters concerning 

their wives' families as well, as Hank Megason's story demonstrates. Hanks' wife 

Mutsuko's father had been a chonan, but she was an only child and therefore took on the 

responsibilities of head of household herself. Because she is heavily involved in the local 

women's association, Hank, who is retired, has taken over much of the organizational 

work associated with family events, including coordinating with Mutsuko's uncle and 

other extended kin. Again, family members other than the chonan and his wife are 

frequently involved in organizing family gatherings and overseeing care of the totome 

and the family tomb, and this often works to the advantage of military transnational 

couples because it allows them to insinuate themselves into the larger extended family 

where they might otherwise not have the opportunity. 

Merry White has recently argued with reference to Japanese families in general 

that real individuals and families don't often stick to the "standard menus of approved 

family behavior" (White 2002:1). 

Making do is now the "sure thing." In earlier generations an adopted son-in-law 
might have made up for the lack of a willing and able eldest son, whereas now an 
only-child daughter might inherit and be responsible for her parents, or an elderly 
couple might move into a retirement community, almost unheard of when they 
were young. The professional working woman's young son will be in day care, 
her husband will be living at his corporate assignment in a city far away. Dinner 
may be reheated prepared meals from a nearby department store food hall. 
Having the resources to purchase adjustments, the couple will meet the 



244 

household's various needs. However far they appear to be from the norm, they 
are still a family and not a mere collection of individuals sharing a household 
(White 2002:20).'''^ 

Likewise, the individuals that I knew rarely conformed to the prescriptions found in 

idealized portrayals of the "Okinawan family." However, I contend (somewhat counter 

to White's position) that the idea of the chonan continues to hold meaning for most 

Okinawans. A professor at Okinawa Christian Junior College (known locally as kiritan) 

told me, for example, that many of his female students have stated that they won't even 

date first sons. 

In another example, a colleague at Meio University stopped by my office late one 

afternoon to ask my opinion on a matter concerning her neighbor's daughter. The girl 

had recently become engaged to a U.S. serviceman stationed at Kadena Airbase. Her 

mother was worried that she would not do well in the United States and would not be 

allowed to return to Okinawa frequently because her American fiance was an eldest son. 

Not immediately understanding the connection, I gave her a slightly puzzled look. My 

colleague continued anxiously, "But I told her that chonan don't exist in America, right?" 

She was apparently trying to ascertain whether or not the wives of eldest sons were 

Twenty years earlier, Joy Hendry had already come to the conclusion that in real Japanese families, 
patterns of inheritance and succession rarely conformed to the ideal practices stipulated in postwar law 
(1981). In the Kyushu village where Hendry conducted fieldwork, the prewar ideal of the patrilineally-
organized extended family household (the "z'e" system) tended to be preserved in custom even though it 
directly contradicted the spirit of the postwar civil code. Especially in families that own land, Hendry 
wrote, it is common practice for younger siblings to sign away their right to inherit to the eldest son so that 
family property will not be continually divided up into smaller and smaller (economically useless) units. 
Indeed, Hendry's example (dated though it is) can be used to critique White's argument that official models 
of family are largely irrelevant in the lives of real Japanese families. Hendry clearly demonstrates that 
official models of family (in this case, the prewar ideal of the "j'e") continue to be evoked to legitimate 
choices that are believed to be in an individual's or family's best interest. Likewise, I found that public 
discourses on "the Okinawan family" remained a general point of reference for most individuals, and were 
deliberately used to legitimate certain behaviors and condemn others. 
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expected to shoulder the same extensive responsibiUties in the United States as they were 

in Okinawa. The point here is that Okinawan family norms and expectations, even if 

they represent but a fiction in the everyday lives of most individuals, are meaningful bits 

of public discourse that structure interpretations of daily experience and define what it 

means to be Okinawan. As it turns out, these discourses are also instrumental in allowing 

military transnational families to successfully integrate into Okinawan society. 

Another important element of contemporary discourses on the Okinawan family 

directly related to public perceptions of military transnational marriage concerns divorce. 

Since reversion, Okinawa Prefecture has vied with Hokkaido for the highest divorce rate 

in Japan.''^^ Explanations for Okinawa's high divorce rate tend to focus on the retention 

of "lax" pre-Japanese attitudes towards marriage and on arguments regarding the 

"traditionally" high status of women, related to their state-sanctioned religious authority 

during the Ryukyu Kingdom period.In a recent ethnography, Susan Sered argues that 

the oldest living women in the village of Henza enjoyed "more egalitarian marriage 

experiences" than those in succeeding generations (Sered 1999). Sered argues that these 

In 1999, Okinawa's rate was 2.78 divorces per thousand people, while the national rate was just 
2.00 (Curtin 2002c). Japan's divorce rate as whole has been rising steadily since the early 1960's. In 2002, 
the national rate registered at 2.30 divorces per thousand people (approximately 38%), a rate that was 
higher than in Spain, Italy, Yugoslavia, and Greece, and only slightly lower than France, Germany, and the 
Netherlands (Fuess 2004). 

Under the Ryukyu Kingdom, a hierarchy of female priestesses (nuru, noro in Japanese) parallel to 
the hierarchy of male political appointees held ultimate authority over ritual matters (Lebra 1966; Takara 
1994; Wacker 2000). The head priestess {kikoe-ogimt) in Shuri was assisted by regional priestesses, who in 
turn coordinated with village-level priestesses. Within Okinawan cultural lore, the king and the head 
priestess are conceptualized as a brother-sister pair sharing politico-social power. Scholars of Okinawan 
religion have proven, however, that the two were not always siblings, though they were often related, and 
that all priestesses, irom the village level on up to the head priestess, were appointed by the king through a 
series of administrative decrees (Takara 1994; Wacker 2000). It has widely been assumed that the religious 
power of women institutionalized in the noro system was a reflection of the relatively high status of women 
throughout Okinawan society. 
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women came of age before Japanese attitudes towards marriage took hold in rural 

Okinawa, and that in their youth, premarital sexual contacts and divorce were considered 

normal. One woman in her eighties, for example, joked with Sered that "Everyone here 

(in Henza) has been married twice" (ibid. 80). In contrast, Sered reports, women in their 

sixties described arranged marriages, patrilocal residence after marriage, and a low status 

for young brides (ibid.). The continuing prevalence of divorce in the prefecture, Sered 

implies, is a legacy of premodem social practices and indicates the incomplete 

assimilation of Okinawans into the Japanese fold. 

Explanations such as Sered's imply that divorce, envisioned as an enduring 

reflection of Okinawan history and culture, is not stigmatized in Okinawa. My data, 

however, suggests quite the opposite. As in mainland Japan, divorce is often experienced 

as "an embarrassing public revelation of private disorder" (White 2002:2). For example, 

one informant, whom I will call Toshiko, told me about a conversation she had with a 

group of former classmates at a recent high school reunion. Toshiko had just finished 

writing a book based on a year of research abroad in the United States, and her 

classmates congratulated her heartily on her accomplishment. One of her classmates 

gushed over how lucky she was to have a husband who would allow her to spend a year 

away in the States, and Toshiko answered matter-of-factly that she and her husband had 

recently divorced. This statement was followed by an awkward silence. Another 

acquaintance tried to make a joke to relieve the tension, but Toshiko had by then become 

quite irritated with her classmates and moved away to talk to someone else. 
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Many individuals, including feminists and anti-base activists, have argued that 

Okinawa's high divorce rate is related to the presence of the U.S. military bases within 

the prefecture.''*^ Divorce, they claim, is integral to ideas about marriage and family in 

the United States because Americans place so much emphasis on romantic love. "Falling 

out of love" is consequently seen (by Americans) as a legitimate reason for dissolving a 

marriage. Hirata Masayo, a counselor at the Okinawa Women's Research Institute 

(Tiruru) and a former director of International Social Services Okinawa reported to me 

that her clients had often complained to her about their American husbands' weak 

commitment to marriage. "I cook for him, I keep his house clean, I love and nurture his 

children. There is no reason for him to want a divorce!" Romantic love is nice if you 

have it, Hirata-san told me, but in Okinawa it is not thought to be necessary for a 

successful marriage. Okinawa's high divorce rate is thus held to be either a direct 

consequence of marriages between Okinawan women and American men that have ended 

in divorce, or indirectly, a result of the Americanization of Okinawan ideas about 

marriage, especially among Okinawan youth. 

Many of the Okinawan individuals I spoke to could indeed point to relatives who 

had married and subsequently divorced American GIs. These black sheep relatives were 

often held up as negative examples of foolish choices and lost opportunities, objects of 

According to Okinawa Prefecture, 411 divorces involving Japanese women and American men 
were registered during the seven years from 1992 to 1998. This statistic includes divorces involving both 
SOFA status and non-SOFA status American men {Okinawa Josei Zaidan 1999). 

The connection between divorce and the U.S. military presence has also become inextricably 
intertwined with the politically charged issue of Amerasian children abandoned by their U.S. military 
fathers (Curtin 2002c; Negishi 2000; Sims 2000b). However, the claim that Okinawa's high divorce rate is 
due to military transnational couples seems exaggerated given that typically, a smaller percentage of the 
total number of divorces in Okinawa are registered by international couples than in mainland Japan 
(Okinawa Josei Zaidan 1999). 
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both scom and pity. For example, Yuki Eisner, the MCCS interpreter introduced earlier, 

explained why her parents had forbidden her to date American military men: "My sister-

in-law's sister married a military guy. My aunt too. The (sister-in-law's) sister got 

divorced because her husband beat her. My aunt and her husband are still together, but it 

isn't a good marriage. They live together, but they lead completely separate lives." 

After leaving Miyako Island, Yuki lived with her older sister in an apartment in 

Naha owned by her aunt. On weekends, Yuki frequented dance clubs that played salsa 

and hip-hop music and catered to GI customers from nearby bases. She dated several 

marines, one of whom became violent after they broke up and showed up at her 

apartment late at night yelling and beating on the door. The neighbors called her parents. 

"They wanted me to move back to Miyako so that I wouldn't have any more U.S. 

military boyfriends." But Yuki refiised, arguing that she needed to finish her degree and 

that afterwards, she would look for a job in Naha. "I didn't want to go back to Miyako. 

There is nothing there for me." 

Yuki met her enlisted Marine Corps husband not at a hip hop club, but through 

her former job at a Japanese computer company affiliated with Dell. Because no one else 

in the office spoke English and she had an American boyfriend, she was asked to 

accompany the repair team to Marine Corps Air Station Futenma to fix several computers. 

The two dated for more than a year and then decided to get married. "I wanted to be with 

him. The language was not that difficult for me. The only problem was my side of the 

family." When I interviewed Yuki, she had been married for more than a year, but she 

still hadn't told her siblings or her parents. 
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Stories like Yuki Eisner's illustrate the degree to which military transnational 

relationships continue to be ideologically linked to the moral rupture of the close-knit, 

mutually supportive, multi-generational Okinawan family. Nevertheless, most of my 

informants - even those who had openly defied their parents by marrying American 

servicemen - continued to identify themselves with the ideals associated with the 

"traditional" Okinawan family. For example, many of the women I interviewed 

emphasized the importance of marrying a man their parents could be proud of. From a 

parent's perspective, a son-in-law, although he does not appear on the family register 

(koseki tohon) and is not in line to inherit family property, is still considered part of the 

family in that he supports and cares for one's daughter and is the father of one's 

grandchildren. In addition, he represents the ultimate reflection of a daughter's ability to 

make smart choices, and therefore is symbolic of one's own ability as a parent to raise a 

daughter who knows how to do just that. 

Noriko Sacca, a 33-year-old mother of two, originally from Ogimi Village in 

northern Okinawa, spent the greater part of our interview describing her parent's 

reactions to her relationship with Tony, a high-ranking enlisted Marine stationed at 

nearby Camp Schwab. Noriko met Tony while she was still in high school, and the first 

year of their "courtship" consisted mainly of clandestine nighttime meetings. Noriko 

would sneak out of the house and the two would crisscross the island on narrow mountain 

roads in a car Tony had borrowed from a friend or take long walks on beaches where no 

one else went. After Noriko graduated and moved to Naha to attend college, the couple 



250 

began to appear together in public, but Noriko continued to hide her relationship from her 

parents. 

I was afraid that they would flip out. It was a big no-go for me to date Americans. 
When my parents were growing up, people thought that all ladies who went out 
with Americans were bar girls. Tony and I weren't doing anything bad, but a lot 
of people my parents' age looked at us that way. I was afraid that my parents 
would be ashamed. I lived in Naha, so I didn't really care what people thought, 
but my parents would have to face their friends and neighbors in Ogimi. 

After Noriko finished her degree, she finally approached her parents to explain 

about her relationship with Tony. "I went to my father's work by myself one day and 

told him that there was someone that I wanted him to meet. I told him that the guy was a 

really nice person, but that he had green eyes. My father warned me about how hard it 

would be to live with someone from a totally different background, and then told me that 

if I decided to marry Tony, I shouldn't bother him with my plans. 'You do whatever you 

want, but don't try to change me.'" Several weeks later, when Noriko and Tony drove up 

to Ogimi to meet her parents, Noriko's father refused to even turn around and look at 

Tony. Noriko's mother sobbed hysterically and beat Tony with her fists. "My father told 

me not to come back to the house, so we didn't. When there was a big family event, I 

would go, but my father never talked to me in public. And then, after that, we moved to 

the States." 

After the couple had lived in the United States for a year, Noriko's sister called 

her from Okinawa to tell her that her father was sick. He had been diagnosed with cancer 

and given only three months to live. Her mother was also ill and in the hospital. Tony 

researched flights and bought Noriko an airplane ticket, and she flew back to "put in her 

time" alongside her older sisters and her brother. She stayed in Okinawa for six months. 
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until her father died and her mother was released from the hospital. "1 was there when 

they needed help, and 1 think that changed the opinions of a lot of people. My mother's 

friends all told her, 'Look how good Tony is to send Noriko home to Okinawa when her 

family needs her. Not all men would do that. She got a really good husband.' My mom 

finally told me that she agreed with her friends, and after that, she stopped trying to hide 

the fact that I was married to an American. After that, everything changed." Tony was 

transferred back to Camp Schwab in 1995, and he has since developed a warm 

relationship with Noriko's mother. "Now, when they have some kind of event or festival 

up in Ogimi, we go, and Tony always participates. Do you know the sabani harf?^^^ 

Well, he has done that several times. And now everybody in the community knows him, 

and probably, a lot of people have changed their minds about Americans after getting to 

know Tony. Hopefully." 

Many of the women 1 interviewed insisted, like Noriko Sacca, that their 

relationships with U.S. military men were actually not as far outside the norm as was 

publicly assumed. They too had chosen men whom their parents could be proud of, who 

valued close family relationships and contributed to the local community. In doing so, 

these women drew upon popular discourses on the "Okinawan family." They hope, as 

Noriko Sacca does, that by identifying themselves with the ideals associated with 

HarT, or dragon boat races, are held in various fishing communities throughout Okinawa during 
the late spring and summer. The races were traditionally held to give thanks to the sea god and to pray for 
the safety and prosperity of fishermen (Nakachi 1996). Today, they continue to be sponsored by local 
fishermen's associations. Racing the length of the harbor in colorfully painted wooden boats {sabani), 
rowing teams sponsored by local businesses and organizations compete against one another while local 
citizens cheer noisily for their friends and neighbors. 
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"traditional" Okinawan families, they will have some success in renegotiating the 

boundaries of the "normal." 

Conclusion 

From the U.S. occupation onward, discourses on the "traditional" Okinawan 

family have been deployed in public and private criticism of marriages between 

Okinawans and a variety of "outsiders," including but not limited to U.S. military men. 

Nevertheless, because of their association with racial otherness and military prostitution 

(Chapters 2 and 3), military transnational couples continue to symbolize the 

quintessential wrong kind of marriage. Specifically, military transnational marriages 

have been blamed for the breakdown of the traditional close-knit Okinawan family. By 

choosing to marry U.S. military men, young Okinawan women are believed to be going 

against the wishes of their parents and embracing a lifestyle that embodies the very 

antithesis of "traditional" Okinawan values. It is generally assumed that such women 

will eventually leave Okinawa, taking grandchildren with them. To be sure, issues 

related to household succession, including care for the totome and the family tomb, as 

well as for elderly parents, can become quite complicated when daughters marry military 

personnel and then move away from Okinawa. Additionally, public discourses hold 

military transnational couples responsible for the high rate of divorce in Okinawa. 

Military transnational couples do, however, have a number of strategies available 

to them for achieving greater acceptance at the levels of family and the wider community 

in Okinawa. For one, ideas concerning an eldest son's privileges and responsibilities and 
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"traditional" gender roles can be invoked by Okinawan women to legitimate their pursuit 

of alternative familial arrangements. Women like Yuki Eisner, for example, strategically 

draw upon public discourses concerning the financial and emotional burdens traditionally 

associated with the chonan in order to legitimate their own flight from home and their 

aging parents, as well as their decision to marry American GIs. 

Other military transnational couples have successfully taken advantage of the 

inherent flexibility of Okinawan "rules" of succession, taking responsibility for the 

upkeep of the family tomb, like Hank Megason, or the care of the tdtdme, like Haruko 

Benjamin and Rose Higa O'Cormell, a move that allows them to insinuate themselves 

into the larger extended family when they otherwise would not have had an opportunity. 

Finally, women like Noriko Sacca have self-consciously identified themselves and their 

spouses with the values associated with "traditional" Okinawan families, asserting for 

example that they too have chosen men whom their parents can be proud of, who value 

close family relationships and contribute to the local community. For these women, 

"traditional" family values remain strategically important, even as they struggle to 

renegotiate for themselves, their families, and their communities a more open approach to 

the right kind of marriage. What's more, by invoking and reworking popular discourses 

on the "Okinawan family," military transnational couples are simultaneously reworking 

popular ideas concerning what it means to be Okinawan, opening up possibilities for 

altemative ways of imagining sameness and difference. 
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CHAPTER FIVE: THE MARINE CORPS MARMAGE PACKAGE 

The processes of marriage and immigration - primarily concerning Japanese 

spouses entering the United States - are closely tied to one another in the minds of 

military transnational couples. There are two primary reasons for this. First, marriage 

and immigration procedures tend to overlap and replicate one another, both having 

evolved simultaneously and in conjunction with one another in the early postwar period. 

And second, the two are often bundled together in the category of major bureaucratic 

obstacles that couples struggle with early in their marriages. Couples often use stories 

about their experiences with bureaucracy as they negotiated the shoals of the marriage 

and immigration processes to illustrate their perseverance and/or the strength of their 

marital commitment. The marriage process is the cornerstone of these stories, and 

therefore this chapter focuses predominantly on marriage procedures. Chapter 6 includes 

some of the personal stories of military transnational couples concerning these 

procedures and other paperwork. 

Divorce, though it also involves some interaction with U.S. military and Japanese 

bureaucracy, is much less complicated than marriage and immigration in terms of the 

paperwork required. In fact, the lack of concern over GI divorce exhibited by the U.S. 

and Japanese governments has become the focus of women's political activism in 

Okinawa. Juxtaposing the very different paths followed for military transnational 

marriage and divorce in Japan allows me to draw conclusions concerning the socio-

cultural forces that have shaped these procedures since the early postwar, as well as the 
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extent to which these processes operate today as technologies for policing national 

borders and fixing the relationship between the United States and Japan in conjunction 

with the existing Status of Forces Agreement. 

This chapter traces a number of important gendered aspects of the military 

treatment of marriage and shows how they influence the way that military officials 

approach marriages between partners from difference national and linguistic backgrounds. 

In the military, the act of marriage creates a family unit that is expected to become an 

active part of the military community. Overseas marriage procedures make it clear from 

the start just what kind of family the military hopes to welcome into its ranks. Marriage 

procedures have clearly been developed with an American male head of household in 

mind. All marriage paperwork must be handled by U.S. military members, the 

overwhelming majority of which are male. The serviceman picks up the instructions for 

the marriage package from the local Personal Services Centers, walks the appropriate 

forms from office to office in order to procure necessary signatures and then submits the 

marriage request to his commander. He is the only person authorized to check on the 

status of the couple's marriage request. Okinawan fiancees have little control over the 

marriage process. This is due, in part, to the provisions of the SOFA, which consign 

military family members to a subordinate legal status while their active duty spouse or 

parent is stationed in Japan. 

Aside from questions of legality, however, the content of the marriage package 

also reinforces a gendered hierarchy of personhood. The Marine Corps' mandatory 

premarital seminar, for example, centers on teaching engaged couples how to 
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communicate and resolve marital conflict, continually framed as a clash between 

prototypical males and essentialized females. I argue that within the marriage package, 

this conceptualization of separate and essentialized genders is extended and only slightly 

modified to provide a basis for approaching marriages between individuals from different 

cultural or linguistic backgrounds. 

More generally, "foreign-national" fiancees are perceived to be the underlying 

(unspoken) reason behind the need for cumbersome marriage procedures to begin with. 

Common beliefs include: distance from their natal families in Okinawa and elsewhere 

may prevent these women from truly committing to their new role as military wives; they 

may have trouble adapting to life in military communities due to a lack of understanding 

of American culture or the English language. Such images and stereotypes of the foreign 

military bride are built into overseas marriage procedures, a legacy of United States 

immigration laws and attitudes towards racial mixing during the early postwar period. 

Today, Okinawan brides are expected to support their U.S. servicemen husbands - and 

for this purpose, they are asked to attend the premarital seminar, etc. - but their role in 

the marriage process is passive and secondary to that of their military fiances. 

Overseas marriage procedures 

In order to impart the overwhelming complexity of military marriage procedures, 

I begin with a narrative account of the experiences of one fictional couple, John and 

Kyoko Navy. The composition style that I have chosen resembles the now out-of-favor 

ethnographic present. This style of exposition allows me to present in simple, self-
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evident fashion how a typical serviceman goes about getting married in Okinawa. Use of 

the ethnographic present in anthropological texts has been criticized for homogenizing 

the subject of inquiry and erasing change over time. Likewise, the account that follows 

lends a false air of "this is how it's done." I use this composition style deliberately to 

approximate how the military presents its marriage package instructions to those in active 

duty military service. While reading this account, the reader should keep in mind that 

this is not what always happens. 

John Navy and his Okinawan girlfriend, Kyoko, want to get married quickly 

because John has received orders assigning him to the Mgirine Corps base in Twenty-

Nine Palms, California starting in three months. He is distressed because he has heard 

that sailors assigned to Marine Corps bases in Okinawa, as he is, have much more 

difficulty completing the marriage package than other Navy persormel and servicemen 

who belong to the Army or the Air Force. 

Having heard about a mandatory two-day premarital seminar, he stops by the 

Personal Services Center on Camp Foster to sign up. The person behind the information 

desk takes his reservation for next month's seminar and then perfunctorily hands him a 

sheaf of papers concerning the Marine Corps' marriage package. Back in his car, he 

glances through the packet, noting the long list of paperwork requirements enclosed. 
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Figure 5 
United States Marine Corps Marriage Checklist 

MARCORBASESJAPAN 1752.1 A 
04 MAY 2001 

MARRIAGE IN JAPAN CHECKLIST 

Pre-Marriaae 
Schedule/Attend Personal Services Centers' Premarital Seminar. 
Obtain documents to substantiate nationality of applicant and prospective spouse. 
Obtain physical examination (both parties - valid six months only). 
Obtain family register (Kosekl Tohon) with English translation (for Japanese citizens). 
If under legal age for marriage, obtain written consent of both parents or legal guardian. 
Submit Application for Authorization to IVIarry to the LSSS to obtain Affidavit of Competency 
to Marry. 
Translate Into Japanese the Affidavit of Competency to Man^. 
Obtain registration of marriage (called Konin Todoke) from City Hall. Two witnesses 
over the age of 20 of any nationality must sign/witness the Japanese forms. 
After issuance of Certification of Marriage (marriage certificate), obtain English translation. 

Post-Mairiaae 
Update Record of Emergency Data (Service Record Page 2) and DEERS/RAPIDS with 
supporting Consolidated Administration Office. Take all marriage-related paperwork to 
the office. Obtain new ID card for new spouse. 
Submit request for Command Sponsorship to CO. 
File Form 1-30 (Petition to Classify Status of Allen Relative for Issuance of Immigrant 
Visa) within 30 days after date of marriage. 
File IRS Form W-7 (Application for IRS Individual Taxpayer Identification Number) within 
30 days after date of marriage. (Contact LSSS for assistance). 
When 6-7 months of transfer from duty in Japan, contact the visa office of the American 
Embassy or Consulate for the purpose of initiating the process for an immigration visa to 
the United States for the foreign-born spouse (if applicable). 

(Source: United States Department of Defense 2001) 
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John and Kyoko read the eleven-page Personal Services Center's marriage 

package instructions from front to back. They also glance through the attached Marine 

Corps Bases Japan Order 1752.1 A, published by the Department of Defense in 

Washington, D.C., which spells out general marriage procedures and the rationale behind 

them. The Personal Services Center's instructions divide the process into three phases. 

"Phase One" includes the premarital seminar, preparation of necessary documentation, 

and blood tests. John has already registered for next month's premarital seminar, and he 

is oddly looking forward to attending as he is curious about the content. He writes 

himself a reminder to ask permission to be excused from duty those two days. He will 

have to make up the duty at some point. The instructions say that the seminar is 

mandatory for military members and highly recommended for civilian prospective 

spouses. Kyoko agrees to ask for those two days off from her job. The instructions also 

note that the seminar can be waived by your Commanding Officer. But if waived, you 

are required to see a chaplain and a legal officer for counseling and to obtain their 

signatures on the Application for Authorization to Marry. Because this option would 

involve making and keeping appointments with two separate offices (and asking for time 

off twice), John and Kyoko decide to get it over with all at once by attending the 

premarital seminar. 

Next, John reads that he must present his passport or a birth or naturalization 

certificate bearing the embossed seal of the authorizing authority in order to prove that he 

is American. He has never traveled outside of the United States except with the military, 
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and so he has never applied for a passport.'^' He does not have his original birth 

certificate. He adds to his list of reminders the need to order a copy of his birth 

certificate online from the state where he was born. It may take some time for this to 

arrive, so he must do this right away. John must also present his divorce decree to prove 

that he is no longer married to his ex-wife and therefore, that he is eligible to remarry. 

Kyoko can get a copy of her family register (koseki tohon) from her local city office to 

prove that she is Japanese and that she has never been married before. Because 

translation offices in Okinawa are very expensive (about 5,000 yen or $40 per page), 

Kyoko decides to try and translate the register into English herself John and Kyoko are 

both over 20 years of age, the legal age of adulthood in Japan, so there is no need for 

them to get their parents' formal consent to marry. 

Also under "Phase One," John and Kyoko will both need a physical examination 

and blood tests for HIV/AIDS, tuberculosis, and syphilis. John calls the Health Records 

Office at the Naval Hospital on nearby Camp Lester and makes an appointment to have 

his tests done there. Kyoko, however, will have to go to the Adventist Medical Center 

(AMC) in Gushikawa, an hour's drive in traffic (more time off from work). AMC is the 

only medical facility in Okinawa approved by the military and the U.S. Consulate to do 

physical examinations for marriage and visa purposes. Kyoko is upset because AMC will 

not accept Japanese National Health Insurance to help offset payment for the tests, so she 

will have to pay the entire 26,250 yen (approximately $240) out-of-pocket. In addition. 

Under the Status of Forces Agreement, U.S. miUtary personnel and their dependents may enter 
and leave Japan without a valid passport. Presentation of military ID and a copy of official orders stating 
that the individual is stationed in Japan is all that is necessary. 
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she will have to have the examination and blood tests done again several months later, 

paying an additional 26,250 yen, in order to satisfy the paperwork requirements for a 

spouse immigrant visa so that she can return with John to the United States. 

John reads the final bolded and underlined paragraph under "Phase One" aloud. 

Although the process of marriage investigation is no longer required, personnel holding a 
SECRET or higher clearance must check with their chain of command to start a 
background check of prospective foreign-born spouse before processing request for 
authorization to marry. 

John does not have a high security clearance, so Kyoko will not have to undergo a 

background investigation by the military before getting married. She will, however, have 

to obtain a Japanese police investigation certificate for the immigrant visa application 

after getting married. 

During the month leading up to the premarital seminar, John and Kyoko chip 

away at the various "Phase One" requirements, and after attending the seminar together, 

they are ready to begin "Phase Two." The content of the Premarital Seminar will be 

discussed in detail later in this chapter. 

The couple has now gathered all of the necessary documentation, and John is 

ready to submit the Application for Authorization to Marry to his command for the 

Commanding Officer's approval. In John's case, the senior overseas area commander of 

the Marine Corps will have to authorize the marriage. John fills out the Application for 

Authorization to Marry form, which includes a statement of financial resources indicating 

Before the late 1990's, Japanese police certificates were required as a part of the military marriage 
package as well, and the Personal Services Center still has copies of the blank Japan police forms on file. 
As was explained to me by the chief in charge of the Navy/Marine Corps premarital seminar, the Japanese 
government used to perform police checks for the military marriage package as a courtesy, paying for the 
investigations themselves. Recently, the Japanese government stopped this practice because it became too 
expensive, and instead of picking up the charge for the checks, the U.S. Marine Corps decided to drop the 
requirement altogether (interview with Randy Tulabut, 7/29/02). 
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his future plans for employment, present bank account, property ownership, insurance 

presently in effect, and other data that will show how he plans to support Kyoko, while 

alive and in the case of his death. After submitting the forms, John tracks the status of 

the request with great impatience. The couple cannot marry until approval is granted, and 

they cannot start the immigrant visa application for Kyoko until they are married. It takes 

• • 1 
two months for the couple's marriage application to be approved. 

Once approval has finally been issued, John and Kyoko rush to get married. John 

leaves for the States in two weeks, and they want to finish Kyoko's visa application 

before he leaves. It will not be possible to complete all of the necessary paperwork and 

get Kyoko approved for travel in time for her to accompany John to his new duty station. 

She plans to remain in Okinawa until her visa is ready. On the day they plan to get 

married, John gets excused from duty, and Kyoko takes the day off from her job. John 

carries the approved marriage request over to the Legal Services Office on Camp Foster 

and completes an Affidavit of Competency to Marry form. He meets Kyoko at a Mr. 

Donut in Chatan, and there they translate the Affidavit into Japanese. It is a rough 

translation, but the Japanese government will accept it. Together, they drive across town 

to the Chatan City Office. They have arranged to meet Kyoko's sister and brother-in-law, 

who have agreed to act as witnesses, outside the city office. Kyoko fills out the 

Notification of Marriage (konin todoke) form, and everyone signs it. The couple then 

pays a small fee in yen and submits the form to the city hall official behind the desk. 

After twenty minutes, the official returns and presents the couple with their marriage 

The individuals I interviewed indicated that they waited anywhere from several months to a year 
or more for approval to marry. 
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certificate. John and Kyoko are finally married, and they take the afternoon and evening 

off to celebrate, but they still have quite a bit of paperwork to finish up before John 

leaves for Twenty-Nine Palms. 

One notable aspect of the military's overseas marriage procedure that has 

developed during the postwar is the extent to which Japanese and Okinawan women are 

set up to be passive recipients of military decisions, while their military fiances have at 

least some agency in the process. Civilian women are not authorized to perform any of 

the legal activities required to complete the marriage package. In the fictional story of 

John and Kyoko Navy, for example, John took full responsibility for tracking the status 

of their marriage request because Kyoko had no legal authority to do so. For Akiko 

The fictional account of John and Kyoko Navy demonstrates how Marine Corps and Navy 
personnel assigned to Marine Corps commands in Okinawa are supposed to go about getting married. In 
other words, this is the official Marine Corps story about overseas marriage. Each of the branches of 
service represented in Okinawa - the Marine Corps, the Navy, the Air Force, and the Army - has a slightly 
different story about how its servicemen are supposed to get married, though all require some military 
intervention in the marriage process. For Navy personnel not under Marine Corps commands, the process 
is essentially the same, but the authority to approve marriage requests is delegated so that requests do not 
travel up through the ranks as they do in the Marine Corps. The result is a faster turnaround; approvals are 
granted more quickly. For Air Force personnel, general orders issued by the Secretary of the Air Force in 
Washington, D.C. indicate that marriage counseling by the chaplain and a legal advisor, medical 
examinations, and a financial statement by the military member, even the Application for Authorization to 
Marry itself, are all "optional." As with the Marine Corps and the Navy, written authorization by a senior 
commander is required, but what documents are necessary and what form this authorization takes are left 
up to the discretion of the area commander. For Army personnel, command approval is not necessary, and 
one starts the marriage process by going directly to the base legal office for the Affidavit for Competency 
to Marry. The applicant must provide evidence of U.S. citizenship (an official birth certificate, U.S. 
passport, or naturalization certificate) and his or her military ID. No blood tests and premarital seminar 
certificate are needed for the soldier, and the Army has no interest in the Japanese partner's family register. 

For non-military personnel - U.S. civilians employed by the military, for example — the Affidavit 
for Competency to Marry comes from the U.S. Consulate's office in Naha. Several of the individuals I 
interviewed fell into this category, and they gave me extremely abbreviated stories about the marriage 
process. One Okinawan woman whom I interviewed had married a U.S. civilian employed at the Office of 
Military Intelligence. When I asked her about the marriage paperwork, she dismissed my question as not 
particularly significant. Like any Japanese/Japanese couple, she and her husband had completed the 
paperwork at the local city office, witnesses present. The only difference was that her husband, as an 
American citizen, had to obtain an Affidavit of Competency to Marry from the U.S. Consulate's office. 
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Jones, 28, a regular participant in the Camp Foster International Spouses group, this was 

a source of great frustration. Her American fiance was afraid of making waves and did 

not investigate why they had not received their marriage approval yet, and as it turned out, 

the couple's paperwork had been misplaced by the command. 

Japanese and Okinawan wives have no legal rights on U.S. bases not simply 

because they are Japanese citizens, but because they are not active duty members of the 

U.S. military. Under the United States-Japan Status of Forces Agreement (SOFA) 

promulgated in 1960, the category of "military dependents" - defined as (a) Spouse, and 

children under 21, or (b) Parents, and children over 21, if dependent for over half their 

support upon a member of the United States Armed Forces or civilian component" -

marks military spouses of all nationalities as legally dependent, lacking autonomy in the 

eyes of both the U.S. military and the govenmient of Japan. Thus Okinawan spouses are 

given the same limited legal rights as American civilian spouses on U.S. bases in Japan. 

Neither can sign legal documents, including those as simple as a verification of receipt 

when a package is delivered to their on-base home or a consent form allowing their 

children to participate in after-school activities. All legal activity must be channeled 

through the active duty military member. This becomes particularly problematic when 

the serviceman is deployed elsewhere for training exercises or combat. The military has 

developed a complex system of Powers of Attorney to compensate and keep military 

households fiinctioning while the serviceman is away or otherwise unavailable to take 

care of legal matters. While stationed in Japan, military spouses and their children are 

completely dependent on their active duty spouses, and because of the gender makeup of 
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the U.S. mihtary, this system takes the form of a gendered hierarchy, with active duty 

men who hold legal authority standing above legally-powerless women and children. 

Rationale for the military's marriage package 

The military has laid out the rationale for the current marriage package in two 

joint service instructions, MILPERSMAN 5352-030 and BUPERSINST 1752.1, which 

govern marriage in overseas commands. The language used in these two documents is 

reproduced almost word-for-word in a series of more specific instructions published by 

each branch of service. All of these documents contain the following statement or some 

version thereof; "This instruction is intended to make both aliens and U.S. citizens aware 

of the rights and restrictions imposed by the immigration laws of the United States and to 

assist in identifying and precluding the creation of military dependents not eligible for 

immigration into the United States." With these words, the military acknowledges and 

justifies the overlap between its marriage procedures and United States Immigration and 

Naturalization Service immigrant visa procedures, expressing the intention of avoiding 

problems that might emerge if a military spouse is not able to obtain an immigrant visa to 

enter the United States. Marriage package documents basically replicate those required 

for a United States immigrant visa application. The major problem with this policy, my 

interviewees pointed out, is that the tests and checks that are done for the military's 

marriage package cannot be used again for the visa application. Applicants must retrace 

their steps, have the medical examination and gather all of the documents and their 

treinslations a second time, and each step in the process costs money. Furthermore, a 
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$325 visa application fee must be paid when one submits the visa appUcation to the U.S. 

Consulate. These costs can be a tremendous financial burden on a couple living solely 

off of an enlisted serviceman's salary. 

The U.S. immigrant visa application also requires that police investigations be 

conducted in the country of nationality and the country of current residence as well as all 

countries where applicant has lived for longer than one year. One Filipina military wife 

told me had she had met and married her future husband in Korea, where she had lived 

and worked for several years, and then accompanied him to Okinawa when he was 

reassigned to Marine Corps Camp Hansen. When her husband received orders back to 

the United States, they applied for an immigrant visa and had to order police certificates 

from the Philippines, Korea, and Japan. It took several months for the Korean police 

certificate to arrive, and the couple feared that she would be stranded in Okinawa long 

after her husband had to report to his new duty station. 

According to the rationale laid out in MILSPERSMAN 5352-030 and 

BUPERINST 1752.1, there is a concern that the inability of a military spouse to obtain a 

U.S. immigrant visa - if medical tests proved that he or she had tuberculosis or HIV, or if 

police records showed that he or she had a history of criminal violence, for example -

would adversely affect the ability of the serviceman to change duty stations when ordered 

to do so, or might result in a situation detrimental to "the integrity of service families," as 

Foreign fiancees are also able to apply for entry to the United States on a fianc6e visa instead of a 
spouse immigrant visa. The couple may then get married in the United States. This process, however, is 
also quite complex and time-consuming, and therefore many couples elect to marry while still in Okinawa. 
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the Marine Corps order for Japan puts it. The marriage package, these official documents 

state, is designed to prevent either situation. 

Along with this explanation, the documents also contain the following statement: 

"The restrictions imposed by this instruction are not intended to prevent marriage. These 

restrictions are for the protection of both aliens and United States citizens from the 

possible disastrous effects of an impetuous marriage entered into without appreciation of 

its implications £ind obligations." Unlike the first statement, this second strongly-worded 

sentence carries an explicit moral judgment: marriages between U.S. military personnel 

are frequently impetuous, entered into without any forethought, and often have disastrous 

effects - if this was not thought to be true, there would be no need for an official military 

order to "protect" young servicemen from making such a serious mistake. The very 

linking of the overseas marriage process to immigration procedure places foreign brides 

at the center of concern. The second statement here makes it clear that marriages to such 

women are often entered into under morally questionable circumstances. These 

assumptions call to mind stereotypes of beguiling young Asian women bent on marrying 

naive young GIs in order to enter the United States and get a green card. Such 

stereotypes, embodied in the military's overseas marriage orders, are the legacy of a 

century and a half of U.S. immigration policy towards Asian peoples and U.S. military 

action in the Pacific. 

History of G.I. marriage in postwar Japan and Okinawa 
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Racism against the Japanese and other Asian peoples was a driving force behind 

the placement of severe limitations on the immigration and naturalization of Asians in the 

United States in the late 19"' and early 20"' centuries (Koshiro 1999). The effrontery felt 

by the Japanese government after the United States passed its 1924 Immigration Law 

with an attached "Japanese exclusion clause" has often been cited as a contributing factor 

in the buildup of militant Japanese nationalism in the pre-war period (Duus 1998; 

Reischauer 1990). Wartime propaganda was rife with stereotyped portrayals of 

animalistic Japanese in the United States and bestial Americans in Japan, and in both 

countries, "scientific" studies were produced to prove the inferiority of the enemy 

(Dower 1986). In the United States, Japanese-Americans were imprisoned in camps to 

prevent possible treachery based on alleged racial and cultural allegiance to the Japanese 

fatherland. After Japan surrendered and as the U.S. military was preparing to move in, 

troops were instructed to avoid socializing with members of the former enemy in the war, 

and in April 1946, formal anti-fraternization regulations were introduced by SCAP 

(Koshiro 1999:59-62). Likewise, the Japanese government issued a series of directives 

warning Japanese women against walking alone, being out at night, wearing provocative 

clothes, or using cosmetics (Koshiro 1999: 51). Distrust and racist thinking existed on 

both sides. 

Thus, institutionalized racism against the Japanese provided the political and 

cultural context for the series of laws concerning "fraternization" and marriage between 

American GIs and Japanese women in Occupied Japan following the Pacific War. On 

September 15, 1945, exactly one month after the Japanese surrender, SCAP issued 
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Circular No. 7, GHQ-AFPAC, regarding the marriage of military personnel in occupied 

territory (Koshiro 1999:156). This document drew attention to miscegenation laws in 

many U.S. states, as well as to the United States immigration laws in effect at the time 

and stated that no Armed Forces approval would be granted to servicemen to marry 

Japanese women at the American Consulate, the only registration recognized by Japan or 

the United States.On May 31, 1946, SCAP ruled that Americans in Japan must abide 

by the Japanese civil code to establish the legality of a marriage. Following this order, 

many U.S. military men were legally married to Japanese women by Shinto, Buddhist, 

and Christian priests even though they did not receive official military approval. 

However, the 1924 Immigration Act still barred Japanese persons - defined as those 

having 50 percent or more Japanese blood - from entering the United States and 

becoming citizens or permanent residents. Thus American servicemen were not able to 

take Japanese wives and dependents back to the United States with them. 

The large number of marriages between U.S. servicemen and Japanese women 

created problems for the military, and hence, on June 28, 1947, President Truman signed 

a bill formally titled Public Law No. 126, otherwise known as the Soldier Brides Act, 

which allowed racially ineligible alien brides to enter the United States and join their 

husbands as long as the marriage was performed between July 23 and August 21, 1947. 

At approximately the same time, the U.S. Congress was preparing to pass the War Brides Act of 
1945, which granted entry to tens of thousands of European women who had married U.S. servicemen and 
to several hundred Chinese GI brides, the last group as one of several political "rewards" offered to China 
for its loyalty during the Pacific conflict. 

These marriages took place despite the continuing existence of an anti-fratemization policy of the 
U.S. military. Anti-fratemization laws were in place in Japan for the first four years of the occupation. 
Koshiro points out that a similar law in occupied Germany lasted for less than five months and suggests 
that racial thinking similar to that supporting Jim Crow laws in the United States motivated the occupation 
policies in Japan (Koshiro 1999). 
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The day after this thirty-day reprieve of existing immigration quotas, the Associated 

Press reported that a total of 823 marriages had taken place in Occupied Japan between 

American men and Japanese women during that period (Koshiro 1999:157). Japanese 

brides were not allowed to immigrate to the United States again until 1952, with the 

passage of the McCarran-Walter Act, which allocated to Japan a yearly quota of 185. A 

climate of rising communist influences in Asia was largely responsible for the change. 

Japanese immigration into the United States was not legally opened up until the mid-

1960's. 

The above-mentioned immigration laws also applied to military transnational 

marriages in Okinawa. Shortly after the passage of the McCarran-Walter Act, the U.S. 

government issued a statement on July 16, 1952 concerning the marriage of U.S. citizens 

in Okinawa. In order for a marriage to be considered legal, it had to follow the Okinawan 

civil code and be registered with the U.S. Consulate. For this purpose, a representative 

from the U.S. Consulate in Yokohama traveled to Okinawa at the beginning of each 

month to record marriages. Prior to 1952, although numerous American servicemen and 

Okinawan women were reportedly living together, such relationships were not legally 

recognized, and Okinawan brides were not able to immigrate to the United States. As in 

mainland Japan, an exception was made under the Soldier Brides Act. On July 16,1947, 

the military government in Okinawa published a memorandum stating that marriages 

between U.S. servicemen and Okinawans would be permitted during the thirty-day period 

specified by the act if registered with the Yokohama Consulate, which would be sending 

a representative to Okinawa for several days. During that period, 63 couples filed 
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marriage paperwork. Fifty-three of the marriages involved Japanese-American military 

personnel. Eight marriages involved white servicemen. One marriage involved a black 

serviceman, and the remaining marriage was between two Japanese-American individuals 

(Takushi 2000:117). On the heels of the Soldier Brides Act, marriages between U.S. 

military personnel and Okinawans were again strongly discouraged. On April 1, 1948, 

U.S. military officials issued a declaration prohibiting such marriages and stating that 

Okinawans attempting to register such marriages at local city offices would be severely 

punished. This declaration was revoked four months later. With the building of U.S. 

military bases throughout the island, contact between U.S. military personnel and the 

local population could not be controlled. Military transnational marriages, however, 

continued to be strongly discouraged in Okinawa up through the 1972 reversion of the 

archipelago to Japan. 

Thus the military's overseas marriage package developed within a political and 

cultural climate of institutionalized racism against Asian peoples. Japanese and 

Okinawan brides were initially barred from entering the United States by discriminatory 

immigration laws, and the legacy of such racism still survives in the wording of the 

official orders governing overseas marriage. Furthermore, the tenets of the SOFA 

position Japanese spouses of U.S. military personnel in a dependent legal status along 

with other military spouses. The overall significance of the marriage orders and the 

SOFA for Japanese and Okinawan spouses is that they occupy the lowest category of 

persons in a system of racialized gender inequality that is jointly constructed by the U.S. 

military and the Japanese government. 
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Attending the Marine Corps premarital seminar 

It was a Tuesday afternoon in March. I sat in the driver's seat of my 660 cc mini-

car, parked outside of the Kita-Nakagusuku gate of Camp Foster with the engine turned 

off. I had rolled the windows down, and a steady breeze was blowing up from the East 

China Sea, which I could make out in the distance to the west. The drive from Nago had 

only taken 40 minutes, and I was early for my appointment with Chief Tulabut, the 

Marine Corps officer in charge of the Premarital Seminar. One of my contacts at the 

Family Team Building Office had given me the Chiefs name and telephone number, and 

I had called him, briefly explained about my research, and asked to sit in on the two-day 

seminar. The Chief answered my questions enthusiastically. He told me that most of the 

couples who attended the seminar were American men with Okinawan fiancees, and he 

encouraged me to sit in on the March seminar the following week. He suggested that I 

come for the afternoon session of the first day and all of the second day. It was nearly 1 

p.m., and I was meeting the Chief at the Foster gate, where he would sign me onto base 

and escort me to the Foster Chapel for the seminar. 

At exactly 1 p.m., the Chief pulled up in a white MCCS van. He jumped out, 

quick-stepped over to me, and extended his hand to shake mine. As we stood in line 

behind a construction crew of Okinawan men dressed in mint-green work suits, waiting 

to sign in at the guard house, the Chief and I talked about the premarital seminar. He 

remarked that I had chosen a good month to sit in because there were even more Japanese 

fiancees attending than usual. Also, a civilian employee of MCCS who was married to a 
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"foreign-national" had volunteered to speak to the participants about his own experiences 

in an international marriage during the lunch hour. After the ritual of signing onto base, 1 

climbed back into my car and followed the Chief along the wide avenues of Camp Foster, 

passing a strip mall with a Taco Bell and a Dominoes Pizza, long rows of stark khaki-

colored concrete buildings surrounded by well-watered grass fields and exercise areas, 

and units of camouflage-uniformed marines marching in formation. 

Inside the Foster Chapel, the Chief presented me with a folder of materials that he 

had prepared for me - including the documents governing Marine Corps and Naval 

marriage procedures in Okinawa (MARCORBASESJAPANO 1752.1 A and 

COMNAVFORJAPAN INSTRUCTION 1752. IP), a photocopy of a March 2000 article 

from Stars & Stripes titled "International Marriages Bring Extra Baggage," and a copy of 

the PREP Leader Manual that the chaplain would be drawing his lectures from that day. 

He also promised to email me information about the numbers and nationalities of the 

prospective spouses of seminar participants. The Chief had developed a keen interest in 

military transnational marriages himself, and had recorded this information for the past 

several years in order to "satisfy my own curiosity." 

"They're in here today," the Chief lowered his voice as he opened the door into a 

large classroom. Twenty-six pairs of eyes turned away from the chaplain to watch as I 

made my way to the back of the room. The Chief offered me a chair behind and off to 

one side of the seminar participants (seventeen military personnel, only one of whom was 

female, and nine Japanese women) seated around tables arranged in a large U-shape. The 

chaplain quickly regained the attention of the group as he wrote out a list, "Relationship 
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Trouble Spots: Money, Children, Household Chores," on the portable whiteboard at the 

front of the room. The afternoon session was underway. 

According to Chief Tulabut's records, during the two-year from period January 

2000 through December 2001, a total of 387 active duty servicemen attended the MCCS 

premarital seminar, and 206 (just over 53%) indicated that they were marrying Japanese 

women. The next largest group, 32 percent of the total number of participants, stated that 

they were marrying American citizens, but this number is somewhat misleading because 

it counts dual-service relationships - a phrase which refers to relationships where both 

partners are members of the military - as two separate relationships: Both partners are 

required to attend the seminar if they are both military members. Other seminar 

participants specified that they were marrying Filipinos (5%), Mexicans (4%), and Thai 

citizens (1%), and a small number of servicemen indicated that their fiancees were from 

Australia, Venezuela, China, Vietnam, Peru, Romania, Malaysia, Ireland, Puerto Rico, 

Sierra Leon, Senegal, Korea, and Colombia. Based on the Chiefs numbers, in an 

average month, eight or nine of the servicemen participating in the seminar have Japanese 

fiancees. At the March seminar that I observed, fifteen of the seventeen servicemen 

attending were marrying Japanese women. The remaining two military servicemen (one 

male and one female) were getting married to one another. Nine of the prospective 

Japanese spouses attended on the first day of the seminar, and ten attended on the second 

day. As Chief Tulabut pointed out, there were many more American/Japanese couples in 

the group that March than there were in an average month. When I spoke to the Chief on 
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the phone some weeks later, he told me that only four Japanese spouses attended the 

seminar the following month. 

The overall structure of the two-day premarital seminar is exactly the same each 

month. On the first day, the program runs from 8:15 am until 4:30 pm and consists of a 

series of "briefs" or presentations concerning the following topics: 

• U.S. Immigration (20 minutes) - delivered by a representative from the 
U.S. Consulate inNaha 

• U.S. Citizenship procedures (15 minutes) - handled by a representative 
from the Pass and ID Office on Camp Foster 

• Financial issues (1 hour 15 min.) 
• Legal concerns (20 min.) 
• WIC-Okinawa family support program (10 min.) 
• Personal Services Center programs (25 min.) 
• And after a one-hour lunch, the CREDO religious program (30 min.) 

These briefs conclude at 2:00 p.m., and the remainder of the first day and all of the 

second day (8:00 am until 4:15 pm) are devoted to the PREP (Prevention and 

Relationship Enhancement Program) couples' counseling workshop. In the March 

seminar that I observed, the PREP portion of the program was led by Naval Chaplain 

Patrick Birstow, a Presbyterian minister assigned to Camp Kinser, located about twenty 

minutes south of Camp Foster. The Naval chaplains in Okinawa who are specially 

trained in the PREP method rotate the premarital seminar as one of their primary duties. 

Chaplain Birstow explained to me that he and several of the other chaplains in Okinawa 

were sent to Denver, Colorado, to be trained as leaders of PREP sessions, and for the 

most part, his lectures at the March premarital seminar followed the content and format 

laid out in the PREP Leader Manual. 
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The PREP Leader Manual describes the workshop as "a research-based approach 

to teaching couples how to communicate effectively, work as a team to solve problems, 

manage conflicts without damaging closeness, and preserve and enhance love, 

commitment, and friendship" (Markman et. al 1999:6). The program is based on research 

begun in the 1970's by psychologist Howard J. Markman, formerly of Indiana University 

and currently on the faculty at the Department of Psychology of the University of Denver, 

and several of his colleagues. Based on the results of their own investigations linking 

"deficient" communication skills to marital distress and/or divorce, as well as broader 

research in "communication, conflict management, affect regulation, commitment 

expectations, intimacy enhancement, and gender differences" (7), this team of 

psychologists developed PREP as an intervention aimed at "preventing divorce and 

preserving a lasting love" (6). Their target population consists of couples who are still in 

the plarming-for-marriage stage or in their first year of marriage. 

As described in the manual, PREP is built on a model of marital failure in which 

couples begin a marriage with little experience coping with significant disagreements or 

conflict. As they spend time together, and the problems of life arise, partners respond to 

situations according to "their previous experiences within their families of origin, past 

relationships, and the cultural contexf (11), as well as their expectations concerning 

marriage, gender roles, family, etc. Over time, "patterns of mismanaged conflict" (11) 

lead to a situation in which partners begin to associate one another with pain and 

frustration rather than with pleasure or support, and a "me versus you" type of thinking 

takes hold. The PREP intervention explores "(unconstructive) patterns of communication. 
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conflict management, dysfunctional beliefs, and understandings and motivations 

regarding commitment" (12). The specific goals of the program are "(a) the development 

and guided practice of constructive communication and conflict resolution skills, (b) the 

clarification and modification of relationship beliefs and expectations, (c) the 

development of understanding to enhance commitment, (d) the maintenance and 

enhancement of fun, friendship, and spiritual connection in intimate relationships, (e) the 

creation of an agreed-upon set of ground rules for handling disagreements and conflict 

that inevitably occur in relationships, and , (f) the development of skills to enhance, 

understand, and maintain commitment" (19). 

The topics covered in the Leader Manual - and followed closely in Chaplain 

Birstow's presentation - include "interactional danger signs of future problems, gender 

differences, using structure to promote safety, the Speaker/Listener Technique, problem 

solving, ground rules for handling conflict, strategies for dealing with issues versus 

events, clarifying core beliefs and expectations, forgiveness, commitment, and how to 

preserve and enhance fun, friendship, and sensuality" (7). 

Chaplain Birstow addressed his audience from the front of the room. He stood 

the entire time while the seminar participants remained seated. The chaplain handled 

each topic as a separate lecture, first presenting the material as it appeared in the PREP 

manual, writing down key terms - like Escalation, Invalidation, Negative Interpretations, 

Withdrawal, Avoidance, Mind Reading, Character Assassination, Catastrophic 

Interpretations, Blaming, etc. - on the whiteboard. From time to time, he elicited ideas 
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and examples from the participants, and he also peppered his presentation with examples 

from his own marriage. During the first hour, the participants heard about the chaplain's 

hatred of doing laundry and his wife's love of National Geographic television specials. 

Occasionally, the chaplain would also use a clip from the PREP Video to illustrate points 

and techniques covered in the lecture. After taking several minutes to discuss the video 

clip and answer any questions that participants had about the lecture material, the 

chaplain would aimounce a five-minute break before moving on to the next topic segment. 

Late on the first day, the group was given fifteen minutes to practice a PREP 

communication skill called the Speaker/Listener Technique. The chaplain walked around 

the U of tables, pairing up individuals to practice with one another. I was paired up with 

a young marine named Jose. We were told to choose a low-level conflict and discuss it 

using the technique. Jose and I decided on a situation in which a wife was angry about 

her husband throwing his dirty laundry on the floor. Jose was shy and reserved at first, 

but soon opened up and started joking around with me. At one point in our "argument," 

he smirked and stated that the reason he married me was so that he wouldn't have to pick 

up his dirty laundry. The twinkle in his eye told me that he was teasing me. I 

encountered this kind of anti-feminist humor-flirtation repeatedly when interacting with 

young military men in Okinawa. I played along and responded using the 

Speaker/Listener Technique. 

The Speaker/Listener Technique was awkward for the native speakers of English 

that were present, but, the chaplain explained, this served the purpose of slowing down 

interactions and encouraging better listening when discussions become heated. One of 
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the marines raised his hand and commented that when he and his fiancee became angry, 

fast and heated conversations were almost never a problem. In order to be understood at 

all, they had to speak slowly and simply, and they often used a dictionary while working 

through disagreements. The chaplain conceded that this couple seemed to have worked 

out a system that might function just as well as the Speaker/Listener Technique because 

the dictionary provided structure, making honest communication safe. 

Occasionally, the chaplain called a member of his audience up to the front to help 

demonstrate a particular point or communication technique. He seemed to favor the one 

American woman participating in the seminar, Francine, asking her first name and then 

using it whenever he addressed her or referred to her during the remainder of the seminar. 

He only addressed two male participants by name, reading their rank plus last name off of 

a roster to force the reluctant marines to participate in a front-of-the-group activity. The 

Japanese women present were most often referred to as a group, "our Okinawan 

fiancees." 

As an active duty serviceman, Francine displayed a degree of comfort with the 

mostly male group and the highly-structured on-base environment that was clearly not 

shared by the Okinawan women present. After being volunteered by the chaplain early 

on the first day, she raised her hand often to respond to the chaplain's questions and 

contribute stories from her own experiences. In fact, of the 207 questions and comments 

made by workshop participants during the course of the two days, Francine spoke out 24 

times, an extraordinary number of times considering that there were 27 participants 

present. 
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A translator had been employed for the Japanese native-speakers, and every 

fifteen minutes or so. Chaplain Birstow stopped his lecture and asked the translator to 

explain the basic points he had covered. The translations, however, were sharply 

abbreviated, usually confined to a word-for-word translation of the scant material that the 

chaplain had written on the whiteboard. Early on the first day, I glanced around the 

room and noted how many of the women seemed to be depending on their American 

fiances to translate the chaplain's anecdotes and jokes into language they could 

imderstand. These more personalized elements of the chaplain's presentation introduced 

a degree of warmth and light-heartedness into what was otherwise a dry, overly technical 

series of one-way lectures, and they were completely missing from the translator's 

explanations. While the American participants laughed and seemed to be enjoying 

themselves, many of the Japanese women looked bored. Japanese native-speakers spoke 

out only twice. The first time, an Okinawan fiancee asked the translator for a 

clarification after hearing her two-minute translation of the chaplain's fifteen-minute 

lecture on the Speaker/Listener Technique, and the second time, the chaplain insisted that 

"one of our Japanese fiancees" come to the front of the classroom and read the part of 

Mary in a dialogue that illustrated negative communication patterns. 

Well which of our Japanese fiancees does pretty well with English? [Soft 
giggling. No one volunteers.] Oh God, I hope some of you do. Any of them? 
Who can read English? Can she read English? Can you read English? Can you 
read English? [The third woman nods yes.] Come on up, please. 

Some of the topics that Chaplain Birstow covered did not come out of the PREP 

Leader Manual. The additional lectures mainly concerned differences between men and 

women and between individuals from different cultural backgrounds. For example, early 
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on the first day, the chaplain concluded his explanation of what the PREP workshop was 

all about with the following words: 

We tend to live in a politically correct world where there's some people out there 
that are bent on creating a unisex. Well, I have good news for you. It ain't ever 
gonna happen, alright? God created male and female, and as far as I can see, 
there's always going to be males, and there's always going to be females. And 
we may need to share the same uniform. We may absolutely deserve equal pay 
for equal work.. .But males think like men. Females think like women.. .And 
each couple, with one male and one female in it, owe it to themselves to get an 
education on what the other sex thinks. We're not talking that one is better than 
the other. We're not talking that one is right as opposed to wrong. But the fact is 
that men and women filter things, react to things, deal with things, think through 
things differently. And if we can latch onto that and not deny that that exists, we 
will have far better relationships. 

While the PREP manual states that men and women tend to adopt different 

communicative strategies. Chaplain Birstow took this further, advancing a biologically 

driven model of gender difference. The chaplain's discussion about men's and women's 

different communicative styles was marked by phrases like "hard-wired" and "(cognitive) 

processing." In a lecture segment that lasted about twenty minutes, the chaplain 

discussed the menstrual cycle, pregnancy hormones, and menopause in women and the 

sex drive in men as physiological "communication filters" that negatively impacted 

marital relationships. Twice during the course of the two-day workshop, he 

recommended the Men are from Mars. Women are from Venus series of books and tapes 

published by John Gray, and though the chaplain explicitly argued against the assumption 

that women should be solely responsible for housework and raising children, he 

repeatedly referred to the biological and sociological differences that distinguished the 

two sexes. 
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A second area of Chaplain Birstow's presentation that was not directly taken from 

the PREP Leader Manual involved discussions about how language barriers and cultural 

differences might affect a marriage. In his attempt to tailor his lectures to an audience 

largely composed of American/Okinawan couples, the chaplain talked about the 

frustration of not being able to communicate with one's spouse about important issues or 

feelings due to a language barrier. This discussion developed out of a comment from one 

of the male participants about how "sharing emotions is harder 'cause they (Japanese 

fiancees) don't know the language that well." At another point in the workshop, the 

chaplain asked the group for ideas on how to resolve an argument between a husband and 

a wife that had arisen when the husband had not spoken clearly. Extrapolating beyond 

the immediate example, one military participant called out "Japanese classes!" Everyone 

laughed, and the chaplain dismissed the comment as a joke, "What's that? Japanese 

classes. Yeah, yeah. What else could be done?" 

The chaplain's discussions about cultural differences paralleled his discussions 

about gender differences. The chaplain explained to the group that just as biological sex 

characteristics acted as a filter for communication, so too did immutable cultural belief 

systems. 

If you analyze some of your experiences in Okinaw£in culture, saving face and 
being polite is absolutely integral to their belief system. Now listen, 90 percent of 
you are entering into a cross-cultural marriage. If you don't think that is going to 
affect your intent-impact, you're crazy. Because if you as an American with your 
let-me-wear-it-on-my-face attitude go and get all over your wife- And you may 
be wrong, and she may know that you're wrong, but her belief system will filter 
that through, and you'll get a silent polite response.. .even though you're creating 
a time bomb on the inside. 
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Here, the chaplain was drawing on widely accepted stereotypes of "the Japanese," such 

as those found in Benedict's Chrysanthemum and the Sword. A second example comes 

from the chaplain's discussion about the different expectations that partners in an 

intercultural relationship bring to a marriage. Speaking about expectations concerning 

spirituality, the chaplain asked, "Now you guys who are marrying Okinawans, how much 

research have you done into the spirituality of the Okinawan people?...How's it going to 

work on a Sunday when you want to go to church (as a family)?" The chaplain went on 

to explain that major life events, like the birth of a child or the death of a parent, tend to 

make even the most unreligious persons reconsider their spiritual beliefs and 

commitments. 

For the Okinawans, correct me, please, anybody if I'm wrong. But the ancestral 
resting place with the bones, and all of the ceremony and ritual that goes with 
them, is a very sacred thing to the Okinawans. And you would be wise to be 
prepared for the death of a parent- If you're not living in Okinawa- to make 
arrangements to make sure that your spouse - either accompanied by you or not 
with you - is available to be part of that ritual. And I think there's-1 took a class 
in this, but I'm a little bit rusty. Every so many years, you have to go back to the 
exact same tomb. I mean, it's just a whole different approach. 

The chaplain's point seemed to be well-taken by the servicemen present, but there was no 

extended discussion and no contribution made by the Okinawan fiancees who were 

present. 

Despite the PREP Leader Manual's and Chaplain Birstow's repeated claims that 

the PREP approach is applicable to relationships worldwide, it was evident that the 

chaplain had to stretch to make the workshop relevant to his audience of 

American/Okinawan military couples. At the premarital seminar, where partners did not 
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share the same native language, the PREP communication techniques were not only 

extraordinarily cumbersome, but the communicative styles that certain couples had 

adopted as a mechanism for dealing with their different language backgrounds rendered 

the PREP techniques meaningless, as the example above concerning the dictionary 

demonstrates. Inadequate translation and sensitivity to cultural differences within the 

classroom also presented significant problems, making it impossible for the Japanese 

women to participate on an equal footing with their prospective husbands. Chaplain 

Birstow did make an effort to incorporate into his lectures examples of how cultural 

difference might impact a marriage, but in the absence of a given PREP model for 

dealing with such issues, he based his discussions on an understanding of cultural 

difference that seemed to be loosely derived from a biologically determined model of 

gender difference. The result was a conceptualization of culture as static and cultural 

differences as given and immutable. 

It is evident that psychologists Markman et. al. did not have transnational couples 

in mind when they developed the PREP program, and their attempts to promote the 

program abroad and minimize research findings that played down its success in non-U.S. 

environments show a naive denial of PREP's cultural specificity. In the introduction to 

the Leader Manual, the developers of PREP play up the results of two studies concerning 

the efficacy of PREP outside of the U.S. In Germany, they claim, couples who took 

PREP communicated better than control couples who either had no special training or 

took the traditional premarital training offered by the German Catholic Church (Markman 

et. al. 1999:12). In Australia, couples at "low risk" for divorce showed no significant 
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advantage over lovv^ risk couples who opted to participate in another intervention. "High-

risk" couples who took PREP, however, allegedly showed significant advantages over 

those taking the alternate intervention (13). The manual then runs quickly through a 

series of studies conducted in Holland and the U.S. that found no differences between 

those taking the program and control couples. The authors of the manual critique the 

statistical validity of these studies and then promptly move on to another major study of 

premarital couples in the United States that was "greatly encouraging of prevention 

efforts" (14). No studies of cross-national couples are cited, and I have not been able to 

find any information on the decision process in which the Marine Corps opted to use 

PREP in its overseas premarital program, which caters to a population of mostly 

• 158 transnational couples. 

The content of the premarital seminar was especially interesting in terms of the 

kind of ideal military family (and military spouse) that was being constructed. The 

seminar modeled a set of appropriate gender behaviors for both military men and their 

spouses. The first and most obvious discernible theme was that men and women are 

All of this is not to say that the PREP program is completely unsuccessful when implemented 
abroad or with transnational couples. The Air Force also offers a version of PREP through their Family 
Support Center on Kadena Air Base in Okinawa. The Couples Communication Workshop, as it is referred 
to, is structured differently than the Marine Corps' premarital seminar in that one PREP-trained "coach" is 
present and available for every two couples. In the workshop that I observed, this helped to alleviate some 
of the mismatch between the culturally specific content of the program and the experiences of the couples 
who participated. During the segment on the Speaker/Listener Technique, for example, couples were 
encouraged to practice the technique using conflicts that they encountered in their everyday lives. One 
couple chose to discuss the American husband's problem with his Okinawan wife wanting to go out 
dancing etc. without him. This type of issue - concerning cultural differences regarding how one socializes 
and with whom, going out as a couple versus going out with one's coworkers or friends - came up in many 
of my personal interviews with transnational couples. Confrontations surrounding such issues within the 
context of the workshop led to a much higher degree of open hostility between partners, to the degree that I 
as an inexperienced coach felt somewhat uncomfortable. But my impression was that in this way, couples 
made the workshop more meaningful to themselves. 
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absolutely and essentially different. The PREP Instructor's manual takes the following 

approach to this issue: "We and others are discovering that there are pivotal sex 

differences in how men and women in marriage handle conflict: men tend to withdraw 

and women tend to attempt to get men to communicate. We suggest that contrary to 

conventional wisdom, men are not deficient in intimacy skills, but ^ have increased 

problems handling conflict and negative feelings, compared to women" (Markman et. al. 

1999; 18). In the first lecture outline of the manual, the "classic pattern" of "female 

pursues discussing issues" and "male withdraws from discussing issues" is presented and 

explained as the result of a combination of physiology and socialization (47). The 

manual, however, instructs the workshop leader to emphasize that many patterns are 

possible: males can also pursue and females can withdraw, or neither can pursue or 

withdraw. But in the premarital seminar that I observed, the "classic pattern" was the 

only one talked about, and the "physiological" explanation for gender differences was 

underscored, as discussed in the narrative section above. The theme of absolute and 

essential gender difference can be found in an extreme form in John Gray's Men are from 

Mars. Women are from Venus series which was enthusiastically promoted by the 

chaplain. 

This conceptualization of gender difference had significant consequences for how 

transnational marriages were approached by the chaplain. Within the chaplain's lectures. 

Gray's published works have been critiqued by feminist scholars for promoting essentialist 
thinking, for reinforcing unequal power relations between the sexes, and for privileging heterosexual 
intercourse over other sexual activities and sexualities (Dozier, Raine & Schwartz 2001; Peterson 2000; 
Potts 1998). Because the chaplain seems to have drawn his own thinking on gender difference from Gray, 
the content of the seminar that I observed could be successfully critiqued using the same arguments. 
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American culture and Okinawan culture were presented as polarized, each a distinct and 

internally cohesive bundle of traits, in much the same way as male and female. Taken 

together, the chaplain's additional lectures on gender and cultural difference supported an 

overall theory of marital conflict as a set of biologically and culturally determined 

misunderstandings between men and women and between partners from different cultural 

and linguistic backgrounds. This type of approach to social differences, gender and 

cultural, normalizes power inequalities and represents them as part and parcel of the 

"natural" differences between (American) men and (Japanese) women. In the case of 

premarital seminar discourse, language-related miscommunications between spouses 

were framed as a result of Okinawan women's imperfect control over English and their 

culturally determined inability to express emotions. As discussed in the narrative section 

above, the chaplain and seminar participants laughed at the possibility of military men 

learning Japanese. Why was the burden placed solely on Okinawan women to learn 

English? Because a long history of unequal power relations between Americans and 

Okinawans structures the use of language in Okinawa, as in other places where the U.S. 

military has bases, making English the primary language of interaction. These power 

relations were made invisible within the chaplain's lectures on linguistic and cultural 

difference. Feminist scholars have argued that the notion of men and women being 

absolutely and essentially different, pervasive in military circles, serves as the basis for a 

key military ideology that men serve their country by participating in combat while 

women serve their country by supporting their military husbands.'^'' 

160 This ideology is explored in more detail as it relates to the creation of Family Support services on 
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A second major theme concerning the construction of the ideal military family 

silently resonated throughout the Premarital Seminar - the husband-wife bond is the most 

fundamental kin relationship, and nuclear family households are, therefore, the norm 

within military communities. From the opening discussion of Relationship Trouble Spots 

to the discussion of culturally-different spiritual practices, the PREP lectures and the 

chaplain's additional material referred to conflict, negotiation, and compromise solely 

between husbands and wives. Children were discussed as a possible source of 

disagreement, and parents and in-laws figured into discussions as potential distractions 

pulling one away from one's primary familial obligations to spouse and children, as in 

the case of Okinawan women flying back to Okinawa to attend memorial services 

honoring the death of a parent. No mention was made of everyday interaction with 

members of one's extended family, financial aid to American or Okinawan relatives, 

travel back and forth in order to maintain close family ties, extended family households, 

or even communication difficulties with one's in-laws and family opposition to the 

marriage, all situations frequently encountered by military transnational couples, as 

discussed in this dissertation. A clear separation was established between one's natal 

family (more important in the past), on the one hand, and one's spouse and children 

(more important in the future), on the other. The idea of an autonomous nuclear family is 

U.S. and Canadian military bases by Harrison and Laliberte (1997). The authors argue that the military 
uses a socially constructed polarity between masculine and feminine as the cementing principle which 
unites men into combat-ready units and justifies the extraordinary expectations placed on wives who must 
assume 100% of the couple's domestic work and childcare during the several months each year while her 
husband is deployed, relinquish her own paid employment every time her husband is posted to a new place, 
and devote a significant amount of time to unpaid volunteer work within the military community. 
Although many combat billets are now open to women - by 1993, women were able to apply for combat 
aviation and combat ship positions in the Air Force and Navy, as well as combat support positions in both 
the Army and the Marines" (D'Amico 1997; Sadler 1997) - Harrison and Laliberte argue that at an 
ideological level, the belief that combat is essentially a male activity has not been seriously challenged. 
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a key component of American kinship ideology (Schneider 1980; Yanagisako and 

Delaney 1995) that clearly works to the military's benefit by binding spouses to their 

husbands and the military community, while reducing the potential distractions of outside 

relationships and personal obligations. The objective is to encourage military personnel 

and their dependents to build relationships that further the principle of "combat 

readiness." 

Finally, a third key assumption that structured all premarital seminar discourse on 

gender and the ideal military family is that intimate relationships are heterosexual by 

definition. Existing at the level of the taken-for-granted, this ideal was identifiable in the 

chaplain's complete silence on the matter. The public sexuality of male servicemen is 

exceedingly complex considering the degree of homosexual irmuendo that weaves its 

way into playful banter between young enlisted Marines, the sexualized name-calling that 

accompanies military hazing and disciplining (Adams 1997), and the politics and 

publicity surrounding the "Don't Ask, Don't Tell" policy (Osbume and Benecke 1997). 

But where military families are concerned, there is no thinking outside of the envelope: 

heterosexuality reigns supreme. According to this ideal, there are only two genders, and 

each is "naturally" attracted to the other. Like the two themes concerning the military 

"Readiness" is a catchword that is pervasive in military discourse. Put simply, it means that 
military personnel and their family members must be ready at all times to do whatever is necessary for the 
serviceman's unit to successfully complete its mission. The User's Guide to Marine Corps Values contains 
the following statement about family involvement in this process: "Clearly, unit readiness requirements are 
constant. But why are personal and family readiness such key components of making the Marine Corps 
'the nation's force in readiness'? Because when personal affairs are in order, Marines and their 
commanders can fully focus on the mission. And while no amount of plaiming can provide for every 
eventuality, careful preparation in these areas will significantly reduce distractions, allowing the Marine's 
full attention to the military matters at hand. Distracted Marines can be a burden on their command and a 
danger to themselves and fellow Marines" (Department of the Navy 1998:12-1). 



290 

family discussed above, the assumption of exclusive heterosexuality is a fundamental 

component of military ideology concerning combat bonding between men that makes 

itself felt in all military discourse on gender (Harrison and Laliberte 1997). 

Each of these three suppositions concerning gender and the military family - that 

men and women are "naturally" different, that nuclear families are the norm, and that 

intimacy is necessarily heterosexual - play into a model of appropriate behaviors that is 

held up in the premarital seminar for servicemen £ind their prospective wives to recognize 

and conform to. Like the International Spouse Program on Camp Foster (discussed 

further in Chapter 6), the USMC premarital seminar in Okinawa represents an attempt to 

"educate" servicemen and their prospective wives, to mold them into "military families." 

In this sense, the limitations placed on the participation of prospective civilian spouses in 

the marriage process fit neatly with military objectives that place the needs of the family 

far below the needs of the unit's mission. Spouses are being taught from the start to 

subordinate their needs to those of the military and give the military uncompromised 

control over the lives of their active duty loved ones. 

Foreign fiancees, however, receive a spotty "education" at best. The culturally-

specific content of PREP, coupled with the inadequacy of translation, created the 

impression that the presence of so many Japanese women at the seminar made straight

forward marriage counseling difficult. Chief Tulabut told me that the chaplains varied a 

great deal in the extent to which they tailored discussions to transnational couples. 

Chaplain Birstow did attempt to make the seminar relevant to his audience, but his stilted 

imderstanding of how culture difference might impact the lives of participants led to 



291 

examples that carried the experience-far timbre of an outdated anthropological 

monograph. As a result, many of the Okinawan women at the seminar look bored and 

disengaged. 

Because of the frequent turnover of personnel within the office that coordinates 

the premarital seminar, it was difficult for me to gather information about the seminar 

prior to the adoption of PREP. I did meet with social worker Hirata Masayo from the 

Okinawa Prefecture Women's Institute (Tiruru) in Naha, who had been a translator for 

the premarital seminar during the 1980's. She told me about the content of the seminar at 

that time and gave me a copy of a booklet entitled "Ministry Models: Transcultural 

Counseling and Couples Program," written by Chaplain Robert M. Radansky, the 

Premarital Coordinator from 1979 to 1982 (Radansky 1982). According to the brief 

history of the seminar given in Chaplain Radansky's booklet, an All-Island Premarital 

Seminar was first established in Okinawa during the mid-1970's by chaplains and legal 

officers to meet marriage package requirements for premarital and legal counseling. 

Within the seminar, a large group of couples could be counseled at the same time, 

thereby cutting down on the number of hours that chaplains and legal officers spent in 

individual counseling sessions each month. This seminar was made mandatory for ranks 

E5 and below, and for all servicemen in Marine Corps commands. Translators for the 

half-day seminar were provided by the now-defunct International Social Assistance 

Okinawa, of which Hirata was director. 

Chaplain Radansky took over the position of Premarital Coordinator in 1979, and 

finding the seminar inadequate, worked closely with Hirata to develop a full-day seminar 
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and extended workshop series geared specifically for American/Okinawan transnational 

couples. Seminar topics included language-related issues (learning Japanese as well as 

ESL classes), interactions between partners and relations of dependency that shifted 

depending on where the couple chose to live, relationships with parents and in-laws, 

moving to the United States, raising children in a bicultural home, and building or 

tapping into existing networks of support. The workshop series also included segments 

on American and Okinawan history and culture, cooking and other homemaking skills, an 

introduction to military medical facilities, spouse employment, money management, legal 

issues (including visa procedures, attorneys, contracts, insurance, taxes, and social 

• 162 security), official and unofficial personal and marital support networks, and parenting. 

The new premarital seminar was fully bilingual and included a two-hour period during 

which American/American couples were sent into another room to receive counseling in 

"Communication and Stress Management" while the transnational couples addressed 

their questions and concerns to a panel of successfully married American/Okinawan 

couples. By creating this "Concern Group" panel discussion, the chaplain and Hirata 

were attempting to "eliminate traces of negativism which characterized legal and 

chaplain counseling in the past" (55). By 1982, an average of 20 transnational couples 

attended the seminar each month. 

In 1982, Chaplain Radansky states, the All-Island Premarital Seminar was 

integrated into the Family Services program, "where it would have official status, fvmding. 

Overlap between this program and the current International Spouses Program is not because the 
creators of ISP referred to Chaplain Radansky's booklet. Rather, both drew on the USO Bride School in 
Korea. 
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and continuity and where it could benefit from routine planning and development" (57). 

However, when I asked Chief Tulabut, the current Premarital Coordinator at the Personal 

Services Center, about Chaplain Radansky's booklet, he was not aware of its existence, 

and he could offer little information about the history of the seminar. He could not tell 

me when, for example, the program for "transcultural" couples developed by Chaplain 

Radansky and Hirata had been eradicated and transnational couples began to receive 

communication counseling along with the American/American couples. The frequent 

rotation of personnel in and out of duty posts in Okinawa seems to have led to a situation 

in which there was little continuity in the content of the seminar and limited accumulation 

of knowledge gained over time. 

In its present incarnation, the premarital seminar does not seem to have much of 

an impact on transnational couples, especially on the Japanese women that attend. Does 

this demonstrate a lack of concern for the beliefs and behaviors of Japanese spouses on 

the part of U.S. military officials? I do not think so. It is more likely that a lack of 

funding and other resources has played a key role in focusing the chaplains' attention on 

more general issues related to premarital counseling and away from content specifically 

geared to transnational couples. As a result, the military has very little to say to or about 

such couples, and this ironically leaves transnational couples more room to maneuver as 

they react to and challenge military bureaucracy, a topic that will be addressed in the 

following chapter. 

Marriage procedures as border controls? 
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To summarize, the military justifies the need for its complex overseas marriage 

procedures by (1) raising the specter of marital and military troubles that might result if 

the foreign-bom spouse is not able to procure a U.S. immigrant visa, and (2) declaring the 

need to educate couples on the various ways in which gender and cultural differences can 

lead to conflict in marriage. Considered against the background of the multiple border-

crossings made by transnational couples (spatial, national-cultural, racial, etc), however, 

the cumbersome procedures associated with the Marriage Package takes on the 

appearance of a larger government-sponsored strategy of containment. Transnational 

couples blur spatial, national-cultural, and racial boundaries when they move from one 

country to another, bear children that have dual citizenship, etc. Elaborate marriage, 

immigration, and citizenship procedures allow governments to redraw the lines of 

separation, firming up the edges of designated social categories. 

O'Byme has made a similar argument about the passport, claiming that it is part 

of an international system of border controls that developed in tandem with the modem 

nation-state system (2001). O'Byme argues that the passport is a means of surveillance 

that allows a government not only to chart the movement of citizens while abroad and 

foreign citizens within its own borders, but as a type of identification card, the passport 

also provides a means to discriminate in terms of who can and who cannot travel in its 

name. In the process of nation-building, O'Byme writes, passports and other border 

controls "help establish a strong sense of 'insidership' and 'outsidership'" (408). Along 

with visa requirements, the passport is therefore a means of policing borders and 

monitoring the flow of peoples. O'Byme argues that the function of the passport and 
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other border controls in today's world is about "the subtle but increasingly marginalized 

defense of the legitimacy of the nation-state within a system wherein power is being 

relocated away from these territorial entities (through processes of globalization)" (409). 

Can O'Byrne's argument be applied to military marriage procedures? Does the 

Marriage Package function primarily as a set of border controls, regulating who can 

legitimately enter the United States and who cannot? A brief comparison with the 

procedures for divorce will help bring greater clarity to this issue. According to Okinawa 

Prefecture, 411 divorces involving Japanese women and American men were registered 

during the seven years from 1992 to 1998.^^^ The majority were "mutual consent 

divorces" {kydgi rikon) accomplished by a simple registration procedure at the local town 

office.U.S. servicemen are not required to get command approval for such a divorce, 

and the Japanese government does not ask for any "official" document from the military 

(like the Affidavit of Competency to Marry) to prove that the applicant is eligible to get 

divorced within the United States.In comparison to the overseas marriage process, the 

This number includes divorces involving both SOFA status and non-SOFA status American men. 
Okinawa's divorce rate is consistently the highest of any prefecture in Japan - in 1999, Okinawa's rate was 
2.78 divorces per thousand people, while the national rate was just 2.00 (Curtin 2002c). Japan's divorce 
rate as whole has been rising steadily since the early 1960's. In 2002, the national rate registered at 2.30 
divorces per thousand people (approximately 38%), a rate that was higher than in Spain, Italy, Yugoslavia, 
and Greece, and only slightly lower than France, Germany, and the Netherlands (Fuess 2004). 

Since January 1, 1990, Japanese law has allowed "mutual consent divorces" in cases where at least 
one spouse is a Japanese national. Thus, "mutual consent divorces" between Japanese citizens and 
American military personnel are legal in Japan. With a "mutual consent divorce," however, the American 
spouse need not be physically present at the town office to register the divorce providing that the 
registration documents have been properly signed and sealed beforehand by both parties. Because the 
United States has no procedure for extra-judicial divorce, this procedure may not be recognized as legal in 
various states in the U.S. (U.S. Embassy, Tokyo 2003). 

A simple registration form {rikon todoke) must be accompanied by a copy of the couple's 
marriage certificate, an abstract of United States state law pertaining to divorce to serve as evidence that the 
procedures used in Japan will be recognized in the state where the American is a resident, and a copy of 
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procedures involved in divorce are simple, fast, and inexpensive. Neither the U.S. 

military, nor the U.S. or Japanese government seems overly concerned about military 

transnational divorce. 

What's more, the United States has no treaty with Japan concerning the collection 

of child support payments from non-compliant military fathers, as it does with Germany, 

Britain, and Sweden (Curtin 2002a). While this is at least partially a consequence of 

Japan's own lack of a mechanism for enforcing child support payments, the presence in 

Okinawa of an estimated four thousand children abandoned by their U.S. military fathers 

(Sims 2000b) has made this issue a rallying point for women's groups and other political 

groups protesting the U.S. military presence in the prefecture. 

Considering the relative simplicity of divorce procedures for military 

transnational couples, and the lack of an international agreement concerning child support 

and other divorce-related issues, military transnational marriage does seem to attract a 

relatively large amount of bureaucratic attention. Indeed, transnational marriage appears 

to be a critical site of military, U.S. government, and Japanese government intervention, a 

border-crossing that is carefully monitored and policed. 

However, a further question must be raised: The military is clearly a 

representative of "the state" in the area of defense, but can the same be said for its "civil" 

procedures? The U.S. military claims that its marriage procedures have been designed to 

prevent future problems stemming from the visa application process, and in this sense, 

the military serves as proxy to the state, duplicating the fiinction of the INS, and military 

either a Japanese alien registration card or, if the American is a member of the U.S. military, a copy of the 
serviceman's military ID. 
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marriage procedures become involved in the act of policing borders. But the U.S. 

military also has other independent reasons for making the marriage process difficult. 

The military establishment has an interest in maintaining a mass of mobile young men 

and women who can deploy quickly and easily whenever ordered to do so. From this 

perspective, married servicemen have more "baggage" in the form of dependent wives 

and children - "families are expensive and lead to competing allegiances for deployed 

servicemen" (Weinstein and White 1997:xvii). Although military spouses do contribute a 

great deal of unpaid labor in military settings (Harrison and Laliberte 1997), single men 

are much easier to integrate into existing military structures and objectives. Indeed, it 

would be overly simplistic to argue that the military marriage package serves primarily to 

keep foreign Others out. In fact, the U.S. military welcomes foreign citizens into its 

ranks as enlisted men.'^^ 

Moreover, military marriage procedures apply to all men and women wanting to 

marry one another in Okinawa, even to Americans marrying other Americans. While 

stationed in the United States, servicemen and their fiancees, regardless of nationality, are 

free to marry without interference from the military according to the laws of the United 

States. For those stationed abroad in Okinawa, however, the military plays an active role 

in the marriage process. This is a consequence of the Status of Forces Agreement, which 

dictates that U.S. servicemen, while subject to the laws of Japan insofar as marriage is 

concerned (i.e., their marriages must be performed by the sovereign government of Japan 

Many of the participants in the Citizenship Class offered at Kadena Airbase's Family Support 
Center are Filipino servicemen applying for U.S. citizenship. Furthermore, Heyman (2002) has explored 
the attitudes of Mexican-Americans who use U.S. military service as a stepping stone to civil service jobs, 
including jobs in the INS and Border Patrol. Many Mexican-Americans, Heyman argues, perceive military 
service as part of a process of upward mobility, a movement towards the status of full citizenship. 
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in order to be considered legal), are exempt from the Japanese laws and regulations 

concerning the registration and control of aliens. U.S. servicemen and their family 

members need not carry passports; their military IDs suffice. From the Japanese 

perspective, such persons belong first to the U.S. military, and only incidentally to the 

United States. Their marriage paperwork must therefore come from the military, not the 

U.S. Consulate. This is yet another example of how military transnational couples differ 

from other transnational couples in Japan. Military couples occupy a distinct legal 

position that reflects at the most intimate level United States-Japanese relations in the 

post-Occupation era. 
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CHAPTER SIX: SEVEN NARRATIVES OF LOVE, MARRIAGE, 

FAMILY, AND THE MILITARY 

The final chapter of this dissertation foregrounds issues of great importance to the 

individuals and couples I interviewed: love, marriage, family, and life in the military. 

Unlike previous chapters in which the stories of informants' lives are directly linked to a 

theoretical literature that discusses the U.S. military's impact on local understandings of 

intimacy and family, American husbands' and fathers' integration into Okinawan 

families and communities, and institutional attempts at incorporating Okinawan spouses 

into the U.S. military community, this chapter constitutes a departure. Here, at the end of 

the dissertation, I purposefully present the stories of men and women I interviewed in 

narrative form with little further reference to theory. My intent is twofold: first, to 

provide a life-historical context for some of the brief excerpts of informants' comments 

that I used in previous chapters to support larger sociological and theoretical arguments; 

and second, to impart some of the richness and depth of the stories informants shared 

with me and reveal some of the issues I have neglected in my own scholarly distillation 

of the data. 

As I indicated in the introduction to this work, personal interviews were semi-

structured. I asked open-ended questions about the interviewee's personal and family 

history, as well as their experiences in transnational relationships. I asked about first 

meetings, first impressions, courtship, family reactions, the decision to get married, 

marriage procedures, and married life. I also elicited information about communication, 
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everyday life on- and off-base, children, work, friends, community, and future plans. I 

concluded each interview with a question about how the interviewee characterized his or 

her relationship, and if he or she considered it an "international marriage." Interviewee 

responses consisted primarily of a series of narratives describing past actions and 

experiences, followed by general statements relating their current outlook and/or lessons 

learned. Taken as a whole, interview transcripts comprise what Charlotte Linde has 

called "life stories," social (specifically oral) units by means of which an individual or 

group communicates a sense of self that is, by definition, negotiated with listeners and 

perhaps other tellers (Linde 1993). 

The narratives presented in this chapter have all been refashioned to some degree 

by my own editorial hand. First, I made cuts in order to condense interviews that lasted 

an hour or longer into five or six pages of text. These cuts were most significant in the 

case of the first two narratives (Ray and Katsuko Homer, Bill and Junko Brenner), which 

were pieced together from two separate interviews, one with husband and one with wife. 

I have tried to preserve in these two narratives a sense of where the perspectives and 

interpretations of these two individuals diverged. Two additional couple-narratives 

(Marshall and Hiroko Wolf, John and Mariko Burgess) were drawn from a single joint 

interview and demonstrate the joint construction of past and present selves. In each of 

the seven narratives, I have reorganized disconnected stories about past events 

chronologically. The final text therefore evokes a stronger sense of temporal coherence 

than the original tape transcripts; however, these changes were a necessary means for 

ensuring reader comprehension given the cuts discussed above. The resulting stories 
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consist of an overarching third-person account interspersed with direct quotations taken 

from the tape transcripts. 

The seven narratives are organized chronologically into three sections, each of 

which highlights some of the major themes of the period pertaining to the dating and 

marriage experiences of the men and women I interviewed. A fourth section briefly 

discusses some common themes related to love, marriage, family, and life in the military 

that tie the narratives together. 

Romance and marriage during the U.S. occupation 

Approximately one-third of the men and women I interviewed met and married 

their spouses while Okinawa was still under U.S. military occupation (1945-1972). Most 

were married during the Vietnam era (late 1960's and early 1970's), when hundreds of 

thousands of American soldiers passed through Okinawa on their way to and from the 

front in Southeast Asia. For the most part, these interviewees met their future spouses at 

dances and other leisure activities sponsored by the U.S. military, or in restaurants or bars 

immediately outside the gates of the larger military installations. During this period, tens 

of thousands of Okinawans were employed on U.S. military bases as cooks, waitresses, 

laundry workers, drivers, maids, and security guards, but only two of the Okinawan 

military spouses I interviewed - one who waited tables at the USO and another who 

worked in the office of the Okinawan Security Police, an adjvinct of the U.S. Military 

Police - met their husbands through this kind of government employment. During the 

latter years of the occupation, popular support for the reversion of Okinawa to Japan was 
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widespread, and most Okinawan parents, even those who were immediately profiting 

from the influx of military men into off-base recreation areas, initially opposed the 

marriage of their daughters to American GIs. Most of these informants left Okinawa 

soon after completing the marriage paperwork and spent subsequent decades living in 

military base communities in the United States. Three couples, however, decided to 

remain in Okinawa for various reasons. After retirement or discharge from the military, 

these three men continued to work for the U.S. government as civilians until they reached 

retirement age. Two of the three eventually settled in their wives' hometowns in northern 

Okinawa. At the time of the research, all but three of the couples who had initially 

relocated to the United States had returned to Okinawa as well, and were living full-time 

in the central part of the island. Indeed, in their ultimate choice of residence, the men and 

women I interviewed were unlike the vast majority of couples who married during the 

American occupation, whose move to the United States was permanent. 

The following three narratives reveal some of the major themes of this period: the 

economic gap separating wealthy American occupiers from their Okinawan "hosts"; the 

significance of off-base recreation districts as a site for interaction between U.S. military 

personnel and Okinawan women; family opposition to U.S. military/Okinawan marriage 

on both sides of the Pacific, based primarily on perceptions of racial difference and moral 

considerations; the perceived need for Okinawan spouses and children to learn English 

and commvinicate "American-style," especially among couples who moved to the United 

States; the role of the U.S. military institution in structuring couples' legal status, 
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residence, and work opportunities for both husband and wife; and the importance of 

Okinawan family obligations and acceptance in deciding where to settle permanently. 

Ray and Katsuko Horner (54, 57) 

Asato Katsuko was bom on tranquil Miyako Island, located midway between the 

main island of Okinawa and Taiwan, in the spring of 1945, just before American Forces 

invaded Okinawa Prefecture. When she was in first grade, Katsuko's parents separated. 

Her mother packed up their belongings and moved herself, Katsuko, and her younger 

brother to Naha to join Katsuko's older sister, who had already migrated. Katsuko and 

her family were part of a mass migration from Okinawa's outer islands to Okinawa's 

main island during the early 1950's. The economy was booming on Okinawa's main 

island due to the rapid expansion of the U.S. military bases, and persons from less 

1 fxl 
prosperous areas were flocking there in search of work. Katsuko's mother first opened 

an inn (ryokan) for fishermen in the Tomari Port area, but she had trouble making ends 

meet. Just before Katsuko graduated from elementary school, the family moved again, 

this time to Koza, where businesses located in U.S. military-approved "liberty" areas 

were enjoying unparalleled success. Hoping to tap into the flow of American dollars 

from the nearby military bases, Katsuko's mother opened a restaurant (rydtei) that served 

alcohol and employed hostesses to pour drinks for male customers. But this business also 

failed, and when Katsuko finished junior high school, she was forced to quit school and 

go to work to help pay off the debts her mother had accumulated. 

This part of Asato Katsuko's story, including her family's difficulties on the main island stemming 
from their outsider status, appears in Chapter 4. 
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When I finished junior high school, my mother wanted me to go to work right 
away. She couldn't afford to send me to high school. At one point, my teacher 
offered to pay for my tuition if she would let me go, but my mother told him, "It's 
not just the tuition money. I need her to take care of her younger brother, and she 
must also bring in some money to help pay the bills." I cried, because almost all 
of my classmates were going on to high school, but I couldn't. 

Katsuko took a job as a bartender at a small club catering to U.S. servicemen located on 

famous B.C. Street outside of Kadena Airbase. 

Katsuko shared few details about living and working in the Koza entertainment 

district during the early 1960's. She mentioned how much she enjoyed the performances 

of live bands from all over Asia and that she loved to go out dancing. But her mother 

continued to keep a tight rein on her, refusing two local Okinawan policemen who asked 

permission to date her. In 1965, however, Katsuko went behind her mother's back and 

began to date an American GI. She became pregnant and moved out of her mother's 

house to raise the child on her own. Katsuko broke off contact with her son's father after 

he became violent during an argument and "nearly killed" her. On February 14, 1968, 

she was visiting one of her neighbors at the club where the neighbor was working when 

she met Ray Homer. 

Ray Homer grew up in Pennsylvania, the eldest son in a large Irish-American 

Catholic family. Throughout his childhood, Ray talked of entering the seminary and 

becoming a priest. Upon graduating from high school, however, he decided against the 

religious calling and joined the military instead. In the context of moralistic Cold War 

discourses celebrating the value of freedom and democracy, and with an eye to the 

growing conflict in Vietnam, Ray believed that serving in his nation's defense forces and 

defending the American way of life were noble activities. Being able to take advantage 
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of the GI Bill, instituted in 1944 to boost morale during the final months of World War II, 

was an added bonus. 

That's how I ended up in the Air Force. But I was young, first time away from 
parental control.. .1 simply lost my head. All the sins I didn't commit in high 
school, I made dam sure that I committed them here.. .Everything that was gorma 
send you to hell, I did it. No drugs or anything like that, but drinking and slutting 
around, hormones running wild. I got sent to Yokota Airbase first. Had TDY 
assignments to the Philippines and Thailand and everywhere that you could sin in 
great detail. And then in September 1967,1 got sent to Okinawa. 

Ray describes himself during this period as an "ugly American." His Okinawa 

assignment was to last for two or three years - £ind "when you're 19 years old, especially 

since you've come into the service and you've never been anywhere for more than nine 

or ten months, that seems like forever" - yet he made little effort to learn about the local 

culture. "After all, we're here defending freedom, and all that crap." 

According to Ray, meeting Katsuko was "one of those things of fate." It was 

Valentine's Day, 1968. After finishing up work, one of his friends insisted that they go 

into town for a drink. Ray was reluctant but eventually allowed himself to be persuaded. 

They arrived downtown after midnight and entered a bar that they had never visited 

before because it was still serving customers after the 12 a.m. curfew. Katsuko's 

neighbor was the hostess assigned to their table - she poured their drinks, laughed at their 

jokes, and continually urged them to buy her expensive non-alcoholic cocktails. When 

Katsuko arrived, her neighbor waved her over to the table so that they could speak 

privately in Japanese while she continued to wait on her American customers. Ray took 

an interest in Katsuko and asked her to dance. 

Katsuko had just a delightful smile and delightftil sense of humor and wasn't 
trying to hustle me for drinks because she was a real person. Okinawa in the mid-
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60's, late-60's, the bar scene was- You got tired of people saying, "Hey GI, buy 
me a drink." But she wasn't one of them.. .If you'd have asked me when I was 
out flying earlier that day, "Do you believe in love at first sight," I would have 
said, "No, absolutely not." But I was definitely smitten. 

Katsuko remembers strong feelings from the start as well. 

The first night we met, I noticed that his eyes were the most beautiful eyes I had 
ever seen. To this day, my husband and I believe that it was love at first sight. I 
cannot explain what it was that I was feeling, but I was thinking, "Wow, maybe 
this is it." 

During the next few weeks, Ray visited Katsuko at the bar where she worked and 

then asked her to accompany him to a party at a private home in an off-base American 

neighborhood. Katsuko was curious to see how Americans really lived, and she accepted. 

That was the first time I visited an American house. I thought, "Wow, Americans 
are so rich. Look at the refrigerator, look at the furniture they have. Everything 
an Okinawan girl dreams of" I lived in a one-room house, and here, this couple 
had several different bedrooms and a living room. It was so fantastic. 

On subsequent dates, Ray took Katsuko out for hamburgers and chicken dinners, 

knowing that she could not afford meat at home. They went to the movies on-base, and 

they went bowling with Katsuko's friends from work. 

Four months into their relationship, Katsuko, who still hadn't told Ray that she 

had a child, quietly sent her son off to live with her mother, and Ray moved in. Living 

together presented problems from the perspective of the military. Ray was a mid-ranking 

enlisted man trained as a Chinese linguist, with a top secret security clearance.The 

rules stated that close and frequent contact with a foreign national could result in the loss 

of one's security clearance. But Ray's commander simply turned a blind eye to Ray's 

Okinawa's geographical location made it a convenient base for U.S. intervention in the Chinese 
civil war on behalf of Taiwan, and Ray Homer and other linguists played a key role in the military's anti-
Chinese intelligence operations. 
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relationship with Katsuko, perhaps because at the time, it was not unusual for single GIs 

to live off-base with their Okinawan girlfriends. "He just asked us to draw a map of 

where we were living on the back of our locator cards so that they could find us in case of 

an emergency. So there was a kind of tacit approval." Several months later, Katsuko 

told Ray about her son. "I think I really surprised her because my first comment - after I 

realized she was telling the truth - was, 'Why isn't he living with us?'.. .He was a good 

kid and is a fine young man. And it's one of those ironic things - turns out that I can't 

have kids myself." 

Ray asked Katsuko to marry him in a letter that he wrote during his first 

temporary duty assignment (TDY) to the States in December 1968. 

Those were the days when to get from here to the United States, you flew to 
Wake Island first- You puddle-jumped. But on the way, I spent a lot of time 
thinking about our relationship, and I decided that I wanted to make it something 
permanent. [R: What made you decide that?]. It was the first time that we had 
been apart. I had this, I don't know, fear? - that if I didn't act, it would go away. 
Yeah, I think that it was more fear than anything. I'm gonna lose a good deal 
here if I don't capitalize on it. 

Midway through the letter, Ray's pen ran out of ink. He finished the last paragraph and 

addressed the envelope with the only other writing utensil on hand, a red pen. When 

Katsuko received the letter, she interpreted the red ink as a sign that Ray was leaving for 

good. 

For Japanese people, especially old persons like I am now, red ink means that you 
are saying goodbye - a Dear John letter. So I didn't open it.. .Especially since 
people were always telling me, "If they say they are going TDY and will return to 
Okinawa, they are lying. They are not coming back." [R: Who told you that?] 
Other women working at the club, ladies at the beauty shop, people at the 
neighborhood bath house. So when he went, he said, "I'll be back." I said, "Yeah 
sure, you'll be back".. .Then I got the letter, and I didn't open it, but I still hoped 
that he would come back like he said. I purchased a very small Christmas tree, 
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decorated it, and put it in the window for him.. .On the night that he returned, my 
friend and I had gone out bowling. When I came home, he was sitting on the 
steps in front of the house, and he was so upset. He said, "Didn't you get my 
letter? I told you when I was coming home, and you didn't meet me at the 
airport!" I said, "You are the one who wrote me a letter with red ink! In Japan, 
that means goodbye!" "No, that's not what it says! Open it up and read it!" I 
opened the letter, and it was a proposal. We still laugh about that. I still have the 
letter, and sometimes I take it out and show him. "See, this is how different our 
two cultures are!" 

Ray and Katsuko finished the military marriage paperwork in December 1969 and 

got married on January 5, 1970. Before getting married, Katsuko visited her mother to 

tell her about Ray. The visit did not go well: "Katsuko was the baby of the family, a 

mama's girl. And Mom's greatest fear was that some Americein would come and take her 

away. And when I decided that I was going to marry her and got orders to the States, 

Mom's greatest fears came true." But Katsuko's older brother, who was recently 

divorced, spoke up on Ray's behalf. "He told our Mom, 'Look at me. I married a 

Japanese woman, and I'm divorced. It doesn't matter what nationality the guy is, as long 

as Katsuko is happy.. .Look at his eyes. He doesn't look like he would hurt her. He 

looks honest. I think we should trust him.'" Ray's parents, on the other hand, were 

supportive of the relationship from the start and congratulated the couple on their 

engagement. 

Soon after they legalized their marriage at the U.S. Consulate's Office, Ray and 

Katsuko left Okinawa and moved to San Angelo, Texas, where Ray and three other 

linguists who had married Japanese women were assigned as instructors to the Air Force 

training center for linguists. Katsuko's and Ray's memories of San Angelo relate 

primarily to Katsuko's feelings of alienation in the United States. Feeling intimidated by 
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her poor English language skills, Katsuko rarely left the house, and she had few friends. 

Ray and Katsuko themselves continued to communicate in a mixture of Japanese and 

English, making frequent use of the dictionary. Ray remembers, "We spent a lot of time 

looking things up. It's hard to fight when you have to look up the words, but we 

somehow managed to do just that." 

Eventually, they moved into base housing, and Katsuko was able to meet other 

Japanese military spouses. But she continued to feel homesick, and her once-comfortable 

relationship with Ray deteriorated. In 1975, Ray was sent to Maryland for training for 

several months. Meanwhile, Katsuko and her son stayed with Ray's parents in 

Pennsylvania. Conflict developed between Ray's mother and Katsuko over how to raise 

her son, and Katsuko decided that she wanted a divorce. She returned to Okinawa with 

the child, telling Ray that they could work out the divorce agreement after he finished 

school. Ray moved on to his next duty assignment in Korea alone. 

At first, I thought, "To hell with this!" But I really missed her. Then, she came to 
Korea to visit me, and I came down to Okinawa to visit her. And we started 
dating again. [R; So you never got legally divorced.] Oh no. It was funny 
though- And it's things like this that keep you from getting divorced: we talked 
about it so much that we actually had to set a penalty for saying the word 
"divorce." Whoever said "divorce" had to give the other person ten dollars. Ten 
dollars! You're talking my whole allowance! That gave us a chance to cool off. 
I think that Korea made us realize that not only did we love each other, but we 
really liked each other. We became friends. 

During subsequent tours of duty in the United States, Ray and Katsuko worked 

hard to make sure that the same thing would not happen again. Katsuko got her driver's 

license, took a job in a local slipper factory, and enrolled in macrame and pottery classes. 

Ray made an effort to spend more time with Katsuko and her son. They joined a bowling 
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league and got season tickets for the local football team. These activities helped mitigate 

Katsuko's loneliness. 

In 1982, Katsuko was contacted by the Red Cross and told that her mother had 

been diagnosed with cancer. She returned to Okinawa immediately. Ray applied for a 

"humanitarian" transfer so that Katsuko could stay and take care of her mother long term. 

Katsuko's mother died five years later, but by then, the couple had laid down roots in 

Okinawa, and decided to stay. Katsuko worked as a dependent hire on Kadena Airbase, 

first at the makeup counter at the BX, and then as a catering manager at the NCO club. 

She also went back to school - first in order to get certified to teach ikebana and kimono-

wearing, and then to complete the requirements for her high school diploma. She later 

attended and graduated from a two-year college. In 1986, Ray retired from the military 

to take a job at the Okinawa branch of Central Texas College. Later, Ray and Katsuko 

were both hired on at Kadena Airbase's Family Support Center, Ray as the Chief of 

Programs and then as the Director of Marketing, and Katsuko as an instructor of Japanese 

culture. At the time of our interviews, Ray and Katsuko planned to stay in Okinawa until 

one of them became sick or required special care. While taking care of her aged mother, 

Katsuko had developed strong feelings about not placing her son in a similar position. 

I'd like to stay here in Okinawa as long as I can, as long as I £im healthy. But if I 
get sick, then I don't want the responsibility of caring for me to fall on my 
husband and my son. When my mother was sick, my sister and I stayed overnight 
in the hospital to care for her: changing her diapers, washing her clothes, giving 
her baths, feeding her. In Japan, these things are the family's responsibility, not 
the nurse's. In the States, you can hire a nurse to do these things, and your 
children can continue on with their own lives... And burial too. In Okinawa, there 
is a very heavy responsibility on the first son. He has to visit the tomb four times 
a year, hold memorial services. And if he is not doing these things properly, he 
will have trouble fitting into the community. People will say that he does not 
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respect his parents and that he is not trustworthy. I don't want to put this pressure 
on my son.. .That's why I want to die in America. 

At the conclusion of their interviews, both Ray and Katsuko reflected on the 

cultural and language differences that have complicated their relationship over the years. 

For Katsuko, these differences are mainly related to language and communication. In 

particular, she feels that she and Ray have different styles when it comes to expressing 

their thoughts and feelings. For Ray, different approaches to child-raising and family, as 

well as the difficulties inherent in a military lifestyle (separations, deployments, moving), 

are the chief issues. Ray commented. 

Now that we are in our 50's, Katsuko and I both preach to people that love is not 
enough. You have to learn to like each other, and in this case, like means 
recognizing that neither one of you is perfect, that you're both going to screw up, 
and that it takes more than one person to fight. It took a lot of years to learn that. 
But now we have a pretty damn good life. 

Bill and Junko Brenner (50, 54) 

Bill Brermer met Nakamoto Junko at the USO club on the now-closed Onna Point 

installation in October 1971. Junko, 24, had entered the base on a military bus with 

dozens of other Okinawan girls to make some extra money dancing with young marines 

at the club.'^^ Bill was a 19 year-old lance corporal, a low-ranking enlisted marine 

trained as a battlefield photographer, who had been on his way to Vietnam, but had been 

"blue-tagged" when he got off the plane in Okinawa. Washington's decision to pull 

troops out of Southeast Asia meant that Bill's unit would not go to Vietnam after all. 

During the following nine months, while his unit awaited further orders. Bill was drawn 

Junko's remarks concerning this "part-time job" appear in Chapter 3. 
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inexorably into the island's live-today-die-tomorrow military leisure culture, and he 

developed a severe drinking problem, one that would negatively affect his career and his 

marriage in the years to come. 

I was a young kid away from home. I grew up in the Midwest. Okinawa was a 
bachelor's paradise. You could get anj^hing you wanted here. Some people say 
you still can now, but let me tell you, back then, you really could, no matter where 
you went on the island. The whole place was R&R for Vietnam. They'd go from 
Danang and come back here. Straight out of the bush, and a couple of days later, 
they'd be here spending their money. It was a party town. 

For their first date, Bill met Junko in Koza, and they road the bus down to Naha to 

see the movie Love Story. That evening. Bill purchased a Japanese-English dictionary 

for Junko and scrawled the following message on the inside cover: "To my darling Yuko-

October 1971." Junko had given him a false name, not sure whether she should trust him 

or not. This dictionary became an important communication tool. 

So we're sitting in the back of the bus, trying to communicate, using these 
dictionaries. Needless to say, we couldn't understand each other very well. But 
there was a mysticism that went along with that too. 

Junko's parents were strongly against the idea of her dating an American military 

man, so she asked Bill not to come into her neighborhood. They made arrangements to 

meet elsewhere: at the USO, at coffee shops, at a particular bar on B.C. Street. In 

January 1972, Junko moved out of her parents' house and rented an apartment in Kin 

Village with a friend. She told me, "Thirty years ago in Japan, it was a real no-no to 

move out before getting married. Only bad women did that. But I did it anyway because 

I wanted to see Bill more often." Bill spent most of his time at Junko's and eventually 

moved in. Junko's parents did not know that she was living with an American GI. 
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The first time I met her mother- We had a party at the place in Kin one Saturday 
night. A bunch of guys and gals. Well, the next morning, her mother and two or 
three of her sisters came knocking on the door. I opened the door and-1 think 
Junko and the girls had gotten up and gone to the store to buy eggs or something 
for breakfast.. .And there were a bunch of drunks still lying around on the floor. 
The house hadn't been cleaned up yet... So we woke people up and got them out 
of the house and cleaned everything up. Her mother was standing there in the 
room crying because this was her little girl. 

Learning that he would be returning to the States in June, Bill asked Junko to 

marry him. "I loved her, and I knew that if I left the island without her, I'd never see her 

again.. .So I took her with me." Bill's parents were not entirely pleased with his decision, 

but they wrote saying that they would support him and welcome his wife into their family. 

Bill and Junko completed the required marriage paperwork, including an interview with 

the chaplain, and received approval in time for them to travel back to the United States 

together. For Bill, this process was extremely upsetting. 

The Navy chaplain- Damn! I couldn't believe it. He was talking about how dirty 
these people were and how I didn't really want to get married, and I was really 
angry. My wife was sitting in the office with us the whole time, although she 
wasn't my wife then. And she didn't understand what he was saying because her 
English wasn't very good. It was very frustrating. 

Bill and Junko spent their first month back in the United States with his family in 

Seattle. While on leave. Bill contemplated reenlisting with the Marine Corps in order to 

take advantage of the large bonuses associated with the military's new All Volunteer 

Force (1973). Ultimately, Bill's father persuaded him to reenlist, and the newlyweds 

traveled by bus to Quantico, Virginia, his next duty assignment. Junko was very 

disappointed when she saw her new home. 

You had to pass through the base to get to the town. The town was only a couple 
of blocks. If you blinked, you would miss it. And everything was so old - the 
trees, the bushes, the houses. I was young, and I wanted to experience an 
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American city and a new, modem life. But Quantico's image was completely 
different. I was so disappointed. 

Unlike Katsuko Homer, Junko found a job right away - Bill's salary was not sufficient to 

cover both their living expenses and his drinking habit. Ironically, this ensured that 

Junko would make friends quickly and develop the language skills and the self-assurance 

necessary to survive in the United States without having to depend on her husband. In 

Quantico, Junko worked as a seamstress at a local tailor shop owned by a Japanese 

woman. Building on this experience, Junko was able to find work sewing nearly 

ever5where that she and Bill lived from that point forward. 

Bill stopped drinking in 1974 and remains an active member of Alcoholics 

Anonymous to this day, but their money problems continued, ebbing and flowing 

according to his on-again-off-again relationship with the military. Twice, over the course 

of their marriage. Bill left the Marine Corps to open his own business in the civilian 

sector. Both times, these enterprises consumed what little savings he and Junko had 

managed to accumulate, but brought no returns. The first time, he reenlisted with the 

Marine Corps; the second time, he took a civilian position on-base. Both times, he 

returned to government work at Junko's urging. Junko's own work history was 

continually intermpted by their frequent moves and by the births of their two children. 

Severe morning sickness and the absence of her own parents and siblings compounded 

her anxiety about finances. 

Going back to 1973 in Quantico, I was pregnant and his drinking was getting 
worse. From that point on, I started to believe that my husband was no good. He 
was an alcoholic. We had money problems. He was always having problems at 
work. He always came home with the same kind of stories - "I did this, I did that, 
and the boss is not happy. I try so hard, but it doesn't do any good." Wherever 
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we went, the stories were always the same. I thought to myself, "My husband 
cannot do anything! Why did I marry him? What am I going to do?"...I wanted 
to go back to Okinawa, but I couldn't. I didn't want my daughters to grow up 
half-Japanese, half-American with no father. I didn't want people to say, "I told 
you so." 

Junko felt overworked, anxious about money and her relationship, and resentful of what 

she increasingly perceived as a culturally-inappropriate chauvinism in Bill's attitudes 

towards marriage. 

He was just like a Japanese husband. You do what I say. His father was like that. 
When I first got married to him, I didn't know any better because I grew up in 
Japan, where the man is always boss. I acted just like a Japanese wife should, 
following him around whenever he asked, even though I was pregnant and sick 
and tired. Sometimes, we would be sitting on the sofa watching TV, and he 
would say, "I need a drink." I would jump up and bring him a beer. If he said, "I 
don't have a cigarette," it was "Okay, here's a smoke." It didn't bother me at first. 
I don't remember exactly when I woke up and started Americanizing. 

Bill and Junko both locate the peak of their troubles in a series of incidences that 

occurred in 1984, while they were living in Ocean Side, California. They had finally 

saved enough to put a down-payment on a house. Junko had a good job as a mid-level 

manager at the tailor shop on Camp Pendleton. Bill was back in the military and had 

been sent to Memphis, Tennessee for training in aviation electronics. One morning, 

Junko arrived at work to find that her boss had run off with a substantial sum of money 

from the shop. There was no money to pay the workers. Junko and Bill's first house 

payment bounced because her paycheck bounced. Working with the base lawyers to 

ensure that she and the other workers would be paid their due, Junko had a severe anxiety 

attack. The Red Cross contacted Bill to let him know that his wife had been hospitalized. 

Bill took time off and returned to Ocean Side to pack up their belongings. He rented out 

the house to some friends and brought Junko back to Memphis with him. When they 
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returned to California four months later, their friends were gone, along with their 

furniture, and all of the intervening house payments had been left unpaid. Junko called 

her parents in Okinawa to borrow money so that they would not lose the house. 

In 1986, Bill left the military for the second time. In 1988, he took a civilian 

position at Camp Pendleton, and in 1996, he was offered a job working for the U.S. Army 

in Okinawa. With the exception of two short visits in the late 1970's, this was the first 

opportunity Bill and Junko had had to return to Okinawa since they first left in 1972. 

Both of their children accompanied them initially, but within a year, both had returned to 

the United States, one to attend school and the other to get married. For Junko, this 

period represents a turning point in their marriage. 

I started to feel really empty. The kids were gone, and I was starting to go 
through menopause. I was hospitalized a couple of times, and there, I started to 
think about my life. I had always blamed everyone else for my misfortunes. It 
wasn't my fault. I didn't do anything wrong. I had a bad husband. America was 
a difficult place to live. I don't remember when I finally realized that I had to 
take responsibility for my life. I started talking to Bill, expressing my feelings. I 
told him, "You have to help me more with the house. I'm working eight hours a 
day, too." The more we talked, the more we could understand one another. 
When I was going through menopause, he helped me a lot. I don't know what I 
would have done without him. 

Bill had a very different perspective on how their marriage has evolved since they had 

returned to Okinawa. 

We've been here for seven years now. Before we came back, she was completely 
Americanized.. .But our communication has gotten worse. She has reverted back 
to communicating in the Japanese fashion.. .And she now runs on one speed, and 
that's slower than mine. Whatever speed she's traveling is slower than what I'm 
going. [R; Do you think that that is a personality thing or a cultural thing?]. 
Cultural. She goes by "Okinawa Time."... And before we came back here, I said, 
"We're going back to Okinawa, but I know your family- You're not going to get 
involved in your family's business." Because they do the markets. You know, 
they rent space in the markets and sell goods. "I work from 8 to 5. If you want to 
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work, work from 8 to 5. Other than that, be a housewife." Well, she's gotten 
involved with her family's business anyway, and she's never home. She works 
twelve hours a day. 

Bill's concerns with the family business go beyond the matter of Junko being away from 

home for much of the day. Bill is also worried that Junko will be accused of black-

marketing and that her military ID card will be taken away. 

Her sister has asked her to buy all sorts of things since we got back. I finally put 
my foot down, and I made her put her foot down. I said, "Baby, you lose your ID 
card, we go back to the States. Period." I won't put up with it. 

Bill and Junko both say that they would like to retum to the United States when 

Bill leaves his job with the Army. They still have the house in California, and Junko 

wants to be closer to her children and grandchildren. Bill tells me that he would not want 

to live in Okinawa without access to the bases. The access that they enjoy now is a 

benefit of his current position, and they will no longer have access once he stops working. 

Looking back on their life together. Bill comments, 

I tell people that if they want to get married interracially, number one, don't do it 
until you are in your late 20's or early 30's. I've been there. I got married when I 
was 20 and my wife was 24, and we both think that we were too young. And if 
you're going to marry a Japanese gal, and you like the way you're being treated 
here, then don't take her to America because she'll become Americanized. Most 
of us don't think things through. Love is blind, and you can't see the problems 
ahead. My wife and I have had communication problems for the thirty years 
we've been married. Daily communication problems... I'm saying one thing, and 
she's hearing another. And it's difficult enough when two people are both bom 
and raised in Texas. You take somebody from Texas and someone from New 
York City, and you've got additional problems. Well, we went half way around 
the world, where people not only have a different language, but a different culture! 

Junko summed up their marriage similarly. 

Life is not easy when you get married to someone from another country. Of 
course, everybody has a hard time, not just people who marry internationally. But 
the most difficult thing for us has been that I have trouble expressing myself 
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Even now, when I try to talk to him, I don't feel comfortable. I still feel like 
there's a wall between us. Like there's something missing. 

Ralph Dickson (66) 

Unlike Ray Homer and Bill Brenner, Ralph Dickson is not a recent "returnee" to 

Okinawa. He has called Okinawa "home" since 1967, the year he began dating Higa 

Chiemi, the woman who would become his second wife. I know nothing about Ralph's 

first wife except that she existed. On the information sheet that he filled out for me, 

Ralph also indicated that he had five children, but I only know specifics about his second 

wife's daughter, whom he looks upon as his own. Indeed, while my husband and I 

developed a special relationship with Ralph while we were in Okinawa, I know very little 

about his personal background. 1 do know that Ralph grew up in Oklahoma, and that he 

has two brothers. As a child, he was especially close to cousins who lived nearby and 

were half-Cherokee. He enlisted in the Navy in 1954, was trained as a corpsman (field 

medic), and served under Marine Corps commands during much of his military career. 

Somewhere along the line, he was commissioned as an officer, and by the time he retired 

from the Navy in 1978, he had attained the rank of Lieutenant Commander (0-4). While 

in the military, Ralph served in Okinawa, Iwakuni in mainland Japan, the Philippines, 

Hawaii, and at the El Toro Marine Corps installation in Santa Ana, California. His first 

visit to Okinawa was in 1955.'^'' But as for details about his personal life, Ralph made it 

clear that the story of the person he was in 2002 began in 1967. 

Ralph's description of Okinawa's segregated entertainment districts during this period appears in 
Chapter 2. 
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Ralph met Chiemi on August 24,1967 while attending an Okinawan-American 

friendship festival sponsored by the municipal government of Kin Village. When it 

began raining, the party moved indoors to one of the big clubs in Kin's Shinkaichi 

entertaiimient district. Ralph was rather vague about his wife's role: was she attending 

the picnic with the other guests, or was she a hostess at the club they convened to? Ralph 

remembers the moment he first spotted Chiemi. 

She was the most beautiful woman I ever saw. I mean, just everything about her 
was beautiful. You want to talk to her, but you're afraid to talk to her. And then 
you get a bad case of the should-I-or-shouldn't-I's. And you ask somebody about 
her, and they say, "That one doesn't go out with anybody, period. She does her 
job, and she does what has to be done, but she doesn't date. She doesn't date 
Okinawans or Japanese or Americans. She doesn't date anyone, period." And 
you say, "OK, that's the way it is." 

But Ralph did end up talking to Chiemi that afternoon in the club. He practiced his 

limited Japanese on her as they sat at the bar, watching an Okinawan woman dance nude 

on the stage with a python. After that, Ralph often visited Chiemi at the restaurant/club 

where she worked, and they began to spend time together exploring Okinawa and talking 

about the island's history and culture. Like Ralph, Chiemi was divorced, and she had a 

daughter, but curiously, her daughter only enters Ralph's stories later, as an adult. 

In 1969, Ralph's unit got orders for Vietnam. At this point, his relationship with 

Chiemi became more serious. 

We were going to leave, and when that happens - and you know that it might be a 
really nasty thing that you are going into - you start looking at your life and the 
people that are important to you. You look at everything differently. That's when 
I realized, "Yeah, she's the most important thing in the world to me. This is the 
only woman I have ever loved." And somewhere along the line, I got up the 
nerve to tell her so. And she said, yeah, she felt the same way.. .And then we 
decided that maybe it was time to make it something serious, and we did, and it 
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was beautiful, incredibly beautiful. [R: Do you mean that you got intimate for the 
first time?] Yeah. 1969. We lived together since 1969. 

Ralph and Chiemi lived in a rented apartment in Kin for the next nine years. They were 

married in 1976. 

Chiemi was considered an unusual woman in Kin. At the time that she and Ralph 

• 171 
began dating, she was in the process of becoming diyuta (shaman). Between 1967 and 

1969, Ralph describes numerous trips that he and Chiemi took to sacred sites in the far 

north and far south of Okinawa's main island, all part of Chiemi's search for her chiji 

(guardian spirit). 

My wife talked to god and to dead people. Well, I do that myself, but they talked 
hack to her. In the West, they might label someone like that "psychiatric," but 
here, it's a part of life. When there's an unexpected problem, it means that a dead 
relative is unhappy or is trying to ask a living relative to do him a favor. And you 
have to go to a specialist to find out what that dead relative wants. My wife was 
one of those specialists. 

Chiemi's intense dedication to her spiritual profession led Ralph to embark on his 

ovra study of Okinawan history, folklore, and religion, and today, he is a well-known 

storyteller among foreign residents in the northern region. But Chiemi's profession was 

also, at times, a hindrance to their relationship. 

The most important thing in my life was my wife, period. There was never 
anything else. It was all her. But for her, the first priority in her life was her 
duties as a priestess. And she was-1 don't care what it was, nothing took priority 
over that - not me, not the grandkids, not her daughter, not the village, nothing. 
She had total dedication to her religious duties.. .But I accepted her for who she 
was. I never tried to change her, and she never tried to change me. 

' In Okinawa, the yuta role is taken on by persons (primarily women) who are believed to have the 
ability to communicate directly with the spirit world (Lebra 1966; Sered 1999). Many Okinawans will 
consult ayuta when misfortune strikes or when unusual events transpire. In addition, families often visit 
yuta to determine the best course of action when a difficult choice is put before them. Yuta nearly always 
identify themselves with a particular spirit, called their chiji, upon whom their access to the spirit world is 
based. 
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During the early years of their relationship, Ralph was gone for months at time, 

first to Vietnam, and then back to United States for training at a stateside naval hospital. 

Meanwhile, the military command structure on Okinawa underwent major changes when 

the prefecture reverted back to Japanese sovereignty in 1972. Ralph was assigned to the 

naval hospital at Camp Lester, which had, up until reversion, been under the control of 

the U.S. Army. 

In 1978, Ralph retired from the Navy after 24 years of service. He convinced 

Chiemi to try life in the United States, and they moved back to his hometovra in 

Oklahoma. He and his wife were not well-accepted in the small rural community. 

I was thinking, these people are my friends, the guys I went to school with, my 
high school buddies...[R: Was this anti-Japanese prejudice? This was 20 years 
after the war!] People in that tovm, they're still fighting the civil war, let alone 
getting over World War Two. There's a lot of young men from that tovra who 
were killed during World War Two. The graveyard is full of them.. .But one 
problem was World War Two, and they did consider her Japanese. The other 
problem was that we had a racially mixed marriage, and they didn't go in for that 
there. 

Chiemi was extremely unhappy living in the United States, and after ten months, they 

moved back to Okinawa. Ralph took a civilian position working on-base for the U.S. 

Postal Service. 

Ralph had been accepted into Chiemi's family from the start, thanks in part to a 

well-respected uncle who had taken a liking to him. He had also developed strong 

relationships with Chiemi's sister and brother. After returning from the States, Chiemi's 

uncle played a key role in helping the couple to buy property of their own in the 

mountainous interior of the Motobu Peninsula. Chiemi's uncle owned businesses 
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throughout the region, including service stations, new and used car lots, and several 

pineapple canneries. Ralph arranged to buy the land on which one of Chiemi's uncle's 

canneries sat, and when the uncle pulled his business out of the area, they moved into the 

top floor of the abandoned factory. 

During the early part of 2002, my husband and I visited Ralph in his factory-home 

on a number of occasions. Climbing an old steel staircase bolted to the outside of the 

building, one entered into a drafty open hallway with high unfinished ceilings. On the 

right side, sliding doors with marbled Plexiglas panes hid small tatami-maX rooms used 

for sleeping. We were formally received in a larger tatami-mat room at the far end of the 

hall, which contained the butsudan (family altar) and a low table surrounded by floor 

cushions for sitting. The kitchen and the makeshift bathroom remained unfinished. 

Ralph's house was considered highly unusual by his American and Okinawan friends 

alike, and this seemed to add to the common perception of him as a "strange" individual, 

neither Okinawan nor American. 

Families living in the vicinity of the catmery were initially against the idea of 

having a retired American military man for a neighbor. But after 22 years, Ralph has 

become a fixture in the small mountain settlement, despite his continuing problems with 

the Japanese language. 

It's a nice place to live. It's quiet.. .Everybody knows everybody, and knows 
everybody's business, but they don't get too personal with you. It's a matter of 
"You are my friend, and therefore I don't need to explain myself to you." [R: So 
you don't feel like you have a "foreigner" sticker on your forehead?]. No, I feel 
just like one of them.. .1 go on all the local old-folks trips, and I belong to the 
local gate ball league.. .One time, the mayor of the settlement told me, "Yeah, 
Ralph-san, you're a foreigner, but you're our foreigner.".. .But as for me, I tend 
see myself as one of them and other Americans as the foreigners. 
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In 2000, Chiemi suddenly became ill and died. When I met Ralph, he was living in the 

pineapple cannery with Chiemi's daughter and her two children, his grandchildren. His 

military retirement and his pension from the postal service were the primary sources of 

income for the household. Ralph was planning on supporting his grandchildren through 

college, but he was also thinking about his own future. What would his role be when the 

grandchildren grew up and became able to support themselves? 

Reflecting back on his relationship with Chiemi, Ralph acknowledged that there 

had been times when they had had trouble communicating, when cultural differences had 

led to misunderstandings and arguments. But divorce, he assured me, had never been an 

option. "We took out the dictionary and turned to the D's. We cut out the word 'divorce' 

and then framed the page where it had been, hole and all, and hung it up on the wall in 

the kitchen." 

This is how you explain to all those young military guys that want to get married: 
You ask them, "Do you love her? Do you love that girl? You have to love her 
like your own hand. If your hand hurts, you don't cut it off. You treat it, you heal 
it. You can't do without it." For better or for worse. 

Towards the end of my time in Okinawa, Ralph called and armounced that he had 

someone he wanted to introduce me to. The next day, Ralph showed up at my front door 

with Tatsuko Lee (Chapter 2), an Okinawan woman who was herself recently widowed, 

whose first husband had been Japanese-American. Tatsuko and Ralph had met one 

another several years earlier when they had both been involved in preparations for the 

2000 G8 Summit. In the spring of 2002, they began dating, and the following year, after 

I returned to the States, they got married. Ralph gifted the pineapple cannery to Chiemi's 
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daughter and his grandchildren. He packed up his belongings and moved south to 

Tatsuko's home in Yomitan Village. 

Military marriages during the 1980's and 1990's 

Nearly half of the men and women I interviewed met and married during the 

1980's and 1990's, in an Okinawa (and a U.S. military) greatly changed from that of 

decades past. In the months and years following reversion, Tokyo poured money into 

Okinawa Prefecture in order to bring the local economy up to the national level and 

reduce dependence on the American military bases. The economic gap separating U.S. 

military persormel from Okinawans closed and then began to open anew in the inverse 

direction, with low-ranking GIs no longer able to afford frequent visits to bars and 

restaurants in off-base locations. Okinawa's entertainment districts underwent a 

transformation as Filipina women were imported to fill positions vacated by Okinawan 

women who had saved enough money to break out of such work, and as wealthy tourists 

from mainland Japan became the preferred customers. Although many U.S. servicemen 

and Okinawan women continued to meet in popular off-base recreation areas, including 

beaches, shopping areas, bars and nightclubs, and "hangouts" like the Sunabe Seawall, a 

significant number of the Okinawan military spouses I interviewed indicated that they 

had met their future husbands through their employment on-base. For the most part, 

these women had more education than women who had married prior to reversion. Most 

spoke English, and several of their American husbands spoke some Japanese as well. 
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The nature of the military itself had also changed. Following a crisis in 

legitimacy induced by popular reactions to the Vietnam War, the United States 

government announced the advent of the All Volunteer Force in 1973. The new military 

offered better pay and bonuses for enlisted men, made efforts to racially integrate the 

officer corps, and opened up nearly all non-combat positions to women. Family services 

were established on military installations, and a greater effort was made to draw spouses 

and children under the military umbrella. In Okinawa, as well, programs such as the 

Island-Wide Premarital Seminar were introduced to prepare young Okinawan fiancees for 

their role as military spouses. The military emerged as a more attractive career and 

lifestyle option for active duty personnel and their Okinawan wives alike. 

In Okinawa, however, a stigma continued to be attached to military transnational 

marriage, due in part to lingering memories of the occupation, but also to continuing 

resentment over the powerlessness of Okinawans to determine their own future with 

regard to the bases. Thus, for example, although Okinawan women who married and 

then divorced U.S. military men were better able to support themselves financially, they 

still faced prejudicial thinking, unkind treatment, and even blatant discrimination. 

The following three narratives illustrate some of the major themes that mark the 

interviews of men and women who married during this period: the growing economic 

power of Okinawans, reflected in the educational backgrounds and career trajectories of 

Okinawan military spouses; the tendency of active duty persormel and their families to 

consider the military a legitimate middle-class profession; an increase in the number of 

Okinawan and other "foreign-national" women marrying officers (although most still 
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married enlisted men); the continuing importance of perceptions of racial difference in 

popular reactions to transnational marriage and children, both in the Okinawan 

community and in the U.S. military community itself; fewer references to language and 

cultural difference as impediments within U.S. military/Okinawan relationships; and the 

trend towards considering retirement in Okinawa regardless of the future of the bases, 

based primarily on an appreciation for local lifestyles and culture, the perception of 

relative safety in urban areas and the beauty of the natural environment, and financial and 

other support offered by Okinawan extended families. 

Marshall and Hiroko Wolf (46, 39) 

Arakaki Hiroko was working at the travel center on Kadena Airbase in 1985 when 

she first met Marshall Wolf Okinawa was Marshall's first permanent duty assigrmient 

after being commissioned as an officer in the United States Air Force. His American 

wife, Kerry, had accompanied him to Japan and had quickly found work on-base - at the 

travel center. Kerry introduced Marshall to her Okinawan coworkers (including Hiroko) 

one day when he stopped by the office. Marshall has no memory of this meeting, but 

Hiroko remembers it vividly. 

The first time I saw him, when I was working on-base with his ex-wife, I knew-1 
had this feeling that I had met him before, in a past life or something. [R: But did 
you guys really talk when you first met him?] No! [R: Had you heard about him?] 
No! De mo, honto dayo\ (But it's true!). I told my coworker Chinami-1 said, "I 
think he is the one, but he's married. How can this be?" And then, I quit the base 
job and started working for a Japanese airline, and I didn't see him again for more 
than a year. 
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In 1986, Marshall and Kerry separated and then divorced. Marshall began to date again, 

and it was one of his girlfriends who introduced him to Hiroko for the second time. 

Marshall; My girlfriend at the time said, "Hey, I have a friend who wants to meet an 
American guy. Do you have any friends? Maybe we can double date." So we set 
up a double date- a blind date between one of my single friends and her friend -
who turned out to be Hiroko. 

Hiroko: When I saw him, I thought, "What happened to Kerry!" And he said they 
were separated. I thought, "This is my big chance!" But he was already dating 
my friend, so I couldn't do anything. Then, nine months later, I saw him a third 
time at the 0-Club. And 1 thought, "That's right! 1 knew it!" 

Marshall; When I saw her the third time, I thought, "OK, this can't be a coincidence. 
I guess we are supposed to get together." 

Hiroko; And then we found out! I have three wisdom teeth. The fourth one never 
came in. 1 have only three. And he has five! 

Hiroko invited Marshall home to meet her parents almost immediately. She told 

her mother that Marshall would be leaving for the United States soon and that she wanted 

to marry him. 

My mom is very open, and she said, "Oh yeah? OK, bring him over to meet us." 
But my dad was like, "What? You are bringing me an American?" Because my 
parents are very old. But as soon as my dad saw him, he said, "OK, he is leaving, 
so we better get married soon." PFe better hurry up and get married. 'Not you 
better. My parents liked him so much right away. 

Although Marshall acknowledged that his impending transfer affected the date of their 

marriage - "I was like, if we're going to get married, we better do it now" - he was 

convinced that they would have gotten married to one another eventually, no matter what. 

Marshall had been married once before, and he had been in a number of serious 

relationships as well, and based on those experiences, he believed that he and Hiroko 

were compatible. 
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From the second time we met - on that double date -1 started thinking, "I don't 
know this girl, but I think she's the kind of girl that I would want to marry if I 
ever decided to get married again.. .Then, when I met her again at the 0-Club, and 
we started to date, I knew right away that she was the one.. .1 don't know if I can 
explain it. It was kind of an immediate intuitive knowledge. I didn't line up the 
pros and cons - "OK, she has these qualities, she doesn't have those." It was just 
kind of intuitive- Like the intuition she had the first time we met, while I was still 
married to Kerry. I didn't have to experiment with a lot of dates to figure out that 
she was the one. I just knew intuitively that she was. 

Marshall and Hiroko were married six months after they started dating. A ceremony was 

held at the temple her parents belonged to, and a reception followed at the Sheraton Hotel, 

which at the time, was the premier hotel in Okinawa. Marshall's family did not fly to 

Okinawa for the wedding, but they were fully supportive of the relationship. 

Marshall was due to transfer back to the United States less than a month after the 

wedding. But when he and Hiroko went to the U.S. Consulate's office to apply for her 

travel visa, they were told that the paperwork would not be ready for several months. 

We took all the paperwork to the American Consulate. And they go, "this will 
take two or three months to come back." And I go, "I'm leaving in a month, back 
to the States. PCSing." They go, "Oh, well, she won't be able to go with 
you."... We'd already gone through a lot of stuff. She'd already had a Japanese 
police investigation [to comply with military requirements]. That seemed a little 
strange. Why didn't you investigate so-and-so's wife? Cause she's American. 
OK. And now the Consulate was saying, "No, you can't just take her back to the 
States. She's just going back there to get her citizenship. Eventually, she's going 
to leave you." They didn't really say that, but you just started to get that feeling. 
They didn't trust that this was a legitimate marriage.. .And then I go- She had a 
Japanese tourist visa that was still valid. It was valid for another six months or so. 
And I go, "Well she has a tourist visa. Can she just go back to the States on that, 
and then when your paperwork is done, she'll come back here and get her 
permanent visa?" They go, "Oh no, you can't do that." And I go, "Why not?" 
And they go, "They won't let you in." And I go, "They won't. OK, we'll come 
back in a couple months." So we just packed her up. She came with me. She 
went through the tourist line. I went through the American line, and nobody said 
anything. She got her permanent visa a couple months later. She came back to 
Okinawa, made a trip back... She got her permanent visa, and that allowed her to 
come back to the States and apply for a Green Card. 
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This was not Hiroko's first trip to the United States. She had spent two years in 

California attending university, and she had vacationed in Hawaii several times. While 

she spoke English well and liked living in the United States, Hiroko did have trouble 

adjusting to life as an American military officer's wife. Marshall explained, 

American wives have trouble adjusting to the military lifestyle. And it's even 
more difficult for Asian-bom spouses.. .My observation of the Japanese husband-
wife relationship is that the wife never gets involved in her husband's profession 
at all. She's at home, and she supports him from the family side, but to actually 
be involved at the social level with your husband's work colleagues- In most 
Japanese families, it's just not done.. .And here she was, thrust into a situation 
where it was almost mandated that she become part of this organization, almost as 
much as an actual active duty member. It was a real struggle, I think. 

I asked Hiroko what kinds of situations and activities made her feel uncomfortable. 

Coffees. Nan tte iu n ka naa (How can I explain this?). Rebecca-san, you are 
American, so this might make you feel a little uncomfortable, but- [R: Don't 
worry.] The other wives wouldn't talk to me. They would say, "Hi. How are 
you? What's your name?" But then, I didn't know what to say because I didn't 
know them, they weren't my friends. And soon, they would just ignore me. 

Marshall thought that this was due to the distinctiveness of military culture, with its 

emphasis on rank (even among the wives, especially officers' wives) and social decorum, 

but for Hiroko, there was also an element of racism. 

At first I thought it was because my English was not good enough to 
communicate. And then I met a lady from Switzerland, a perfect English speaker, 
and she said, "Oh Hiroko, don't worry about it. You'll get used to it. It took me a 
long time to get used to the wives." I felt relieved, but I also think that she had an 
easier time getting along with American women because she looked the same as 
them. She was white. 

Hiroko has gained confidence in her ability to socialize "American-style" over the 

years, but she still finds that most of her friends in the military community are Okinawan 
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or Japanese spouses, and most of these women are wives of enUsted men. Marshall adds 

that Asian military spouses often stick together. 

You'll see it if you ever go to a large quadrant fiinction. You'll have all the 
Japanese and Okinawan wives talking together over here, and all the Filipino 
wives over there, and some other culture- Because they feel more comfortable 
with one another. But I think that's human nature. It may have nothing to do 
with military culture, but the military is unique in that all of these women are 
forced to attend the same functions together, to interact with one another. 

Marshall and Hiroko spent three and a half years in Florida the first time they 

went to the United States together. Marshall was gone for several months at a time to 

attend various schools, and rather than stay in Florida alone, Hiroko alternated month-

long visits with Marshall's parents and trips back to Okinawa to see her own family. For 

example, she returned to Okinawa for several months in 1989 in order to give birth to 

their daughter because Marshall was scheduled to be away during the time the baby was 

due. When the Florida tour finished, they returned to Okinawa for three more years. 

During this second tour, Hiroko gave birth to their second child, a son. After Okinawa, 

Marshall was assigned to Alabama for a year and then to Hawaii for three years. In 1998, 

the family returned to Okinawa, where Marshall anticipated serving out the remainder of 

his military career. With retirement just a few years away, Marshall and Hiroko had 

bought property outside of Ishikawa City. Hiroko's parents contributed half the cost of 

the land, hoping to keep their daughter and their grandchildren in Okinawa. Marshall 

told me that he hoped to find a job in Okinawa after retiring from the military. His long-

term goal was to own two homes, one in Okinawa and the other in the United States, and 

to move back and forth between them. 
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At the time of our interview, Marshall's and Hiroko's two children were both 

attending American schools on Kadena Airbase. They spoke English and Japanese 

fluently. 

Marshall: Our oldest daughter was about 18-months when we got back to Okinawa 
the first time. Hiroko put her in a Japanese preschool, and she became fluent in 
Japanese long before she learned English. We used to have a hard time 
communicating, her and I. 

Hiroko: Yeah. I would say, ''Otosan kikinasai.'" (Go ask your father). And she 
would say, ''E? Otosan wakaru? WakaranaV." (What? Dad understands? He 
doesn't understand, silly!). ''Otosan ni itte mo wakaranaV.'" (Even if I go tell him, 
he won't get it!). 

Marshall: But then, when we moved to Alabama, she picked up English really fast. 
Our son was just the opposite. He started out in English and then learned 
Japanese when we got back here. Hiroko put him in a Japanese Kindergarten. He 
picked up Japanese just like that. 

Marshall and Hiroko were especially pleased that the children could communicate with 

both of their parents. In fact, the children often translated for Marshall when they joined 

Hiroko's family for holidays and other events. 

When I asked Marshall and Hiroko how their marriage was different from same-

culture relationships, Hiroko answered. 

He is nice da kara. He is nicer than most Japanese guys. But I don't know if 
that's because he is American. I think it really depends on the person, that 
niceness. Because my best friend- she is Okinawan and she is married to an 
Okinawan guy, and they get along just as well as we do. He doesn't help around 
the house, but she is OK with that. 

Marshall added, 

I think that there are a lot of things in our marriage that you would find in any 
marriage. For example, there has to be give-and-take in any marriage. And there 
are also lots of things that are personality-driven. The first time I got married, I 
got married to an American, and we fought all the time. But Hiroko and I- Our 
personalities are kind of matched in that neither one of us likes to argue. If one of 
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us starts to get angry, the other one will back off, and we resolve the problem later, 
when we're ready to talk to each other.. .But then, I think, there are also things 
that are unique to intercultural marriages. She and I don't usually socialize as a 
couple. She likes to go out with her friends separately, and that's OK... So maybe 
there is a similar need to resolve differences, but the differences themselves are 
more culture-dependent. 

Marshall then suggested that having two different cultural backgrounds had in fact made 

his and Hiroko's relationship stronger. "If you can adapt to having two different cultures, 

then maybe that sets you up for a better opportunity for success overall. Because you 

have learned how that give-and-take works." Hiroko concluded. 

Now that I look back, I feel that we have had a very good experience. Some 
things were really hard at the time, «e?...But it was worth it. We have a good 
marriage, nel [Marshall: Mhm. Not perfect, but very good]. Nan del (What are 
you talking about?) Almost perfect, nel 

John and Mariko Burgess (42, 33) 

I was given John Burgess' contact information by another Mmne Corps officer 

who worked with him on Camp Courtney. John did not respond when I emailed him the 

first time to request an interview. One month later, however, when I sent him a more 

detailed explanation of my project and the kinds of information I was interested in, he 

wrote back the same day: "My wife and I are a little nervous about such an interview." 

He gave me Mariko's cell phone number and told me that he would leave the decision to 

participate up to her. When I called Mariko, she immediately agreed to meet me. 

Curious about what why they were "nervous," I asked her if she had any concerns related 

to the interview. "Nn. Betsu ni." (No, not especially.) I referred to her husband's 

message, and she seemed surprised. "He said / was nervous?" "He wrote we." '''Sonna 
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koto nai desuyo." (I don't feel that way at all.") We set a date for the interview and 

agreed that I would call her back the day before to arrange the time and place. 

When I called Mariko back, she told me that John wanted to be present during our 

meeting. I had already conducted a joint interview with the Wolfs (above), but this felt 

different. The Wolfs had originally agreed to speak with me separately, but when I began 

interviewing Marshall, he called to Hiroko in the other room to help him remember their 

first encounter. They seemed very much at ease with jointly constructing the story of 

their "fateful" coming together. Hiroko asked to stay and listen to Marshall's interview 

because she was having fun, and I suggested doing a joint interview because I believed 

that her responses would be heavily influenced by Marshall's answers regardless. John 

Burgess, however, gave the impression that he was concerned about the content of the 

interview. Was this a matter of protecting his wife from my prying questions, or a matter 

of policing her responses? Again, I suggested a joint interview. We arranged to meet the 

following evening at a shopping mall not far from their home. 

At precisely the arranged time, John and Mariko walked into the mall, spotted me, 

and introduced themselves. I explained about my consent forms and demographic 

questionnaires. No problems there. Then I asked if they would mind if I tape recorded 

the interview. John asked why I wanted to tape them. I explained that if I recorded our 

conversation, then I would not have to take detailed notes while we were talking. John 

said that the tape recorder made him feel uncomfortable and then looked at Mariko -

didn't she feel the same way? Mariko looked at the table and bobbed her head up and 
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down, eventually muttering, "Same." I pulled out my notebook and reassured them that 

the tape-recorder was not necessary. 

I began the interview by asking them about their first meeting. John pointed 

down at my bag, "You sure that tape recorder is not on?" He then explained that he and 

Mariko had been introduced by his first wife and that they had started dating before he 

got divorced. So that was what this was about?John's first wife, whom he met while 

stationed in the Philippines, was working in the AEFES office on Camp Kinser with 

Mariko in 1993, when their relationship began to turn sour. In the midst of an argument, 

John told her that if she wasn't interested in being with him, then perhaps she should 

introduce him to "one of those pretty little Japanese girls you work with." His intention 

was to be hurtful; he wasn't really interested in dating one of her coworkers. Intending to 

bite back, his wife wrote Mariko's name and telephone number down on a slip of paper 

and threw it at him. "You'd like her!" John stuck the piece of paper in his wallet and 

forgot about it. Several months later, following another argument with his wife, John 

pulled out the paper with Mariko's number, called her up, and arranged a meeting at the 

bowling alley on Camp Foster. "I was just looking for some female companionship. 

Anyone would have done fine, quite frankly." 

Mariko spoke English well. She had majored in English and accounting in 

college, and she worked on-base. She told me that she had agreed to that first date, 

knowing that John was still married, because she was "curious" about him. Once at the 

John's reasons for being nervous about the interview and suspicious of the tape recorder are still 
not completely clear to me. The heightened emphasis on security within the U.S. military community in 
Okinawa in the wake of September 11* may also have contributed to his desire to maintain total control 
over the interview situation. 
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bowling alley, however, she began to feel uncomfortable and wanted to go home. She 

could not explain to me why she had then agreed to go out with him again. During the 

next few months, John and Mariko explored the Okinawan countryside and went to the 

beach together. They avoided the bases as much as possible. John explained, "It wasn't 

the most pleasant situation. People knew. My kids knew." Because John had orders to 

leave Okinawa in just a few months, they began to discuss marriage. 

Mariko was living with her parents at the time, and although they were polite to 

John when she brought him home to meet them, they were very much opposed to the idea 

of his marrying their daughter. Realizing that she would be leaving Okinawa 

immediately, and that this would mean giving up her job, they reminded Mariko of how 

hard she had worked in college and how competitive the job market was. They said that 

they didn't want to see her give up her career and that they didn't want her to get hurt. 

Mariko herself had been uncomfortable with how quickly John had brought up marriage. 

And when he left Okinawa for his next duty assignment without her, promising to start 

the paperwork for a fiancee visa as soon as his divorce was finalized, she didn't know 

whether to believe him or not. "I had heard so many stories about military guys 

promising marriage and then disappearing, or taking women to the States and dumping 

them. But I decided to give him a chance." John completed the paperwork for Mariko's 

visa within three months. She quit her job and flew to San Diego to join him and his two 

children. They were married soon after. 

In the United States, the most difficult adjustment for Mariko involved stepping 

into the role of stepmother to John's two children. She had an especially difficult time 
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communicating with and disciplining John's daughter, who had just entered her teenage 

years. Additionally, Mariko had trouble finding women whom she could relate to as a 

foreign-born Marine Corps officer's wife. She became active in the International 

Spouses group on Camp Pendleton, but her friends there were mostly the wives of 

enlisted men. Like Hiroko Wolf, Mariko found that she had little in common with 

American wives. Eventually, she stopped attending social functions related to her 

husband's work altogether. John, who was fine with this, explained that Mariko wasn't 

interested in whether a person was married to an officer or an enlisted man, and she 

refused to recognize rank, whereas many of the American wives were "very into that." 

John and Mariko lived in California for six years, and then they returned to 

Okinawa, an assigrraient that they had requested so that Mariko, who was an eldest 

daughter, could be closer to her parents. John spoke of retiring in Okinawa and said that 

they were looking into buying property in the Nago area, which they considered to be 

especially beautiful. "I like the culture and the lifestyle in Okinawa. We have a no-shoes 

rule in our house, and we try to follow the cultural practice of just being nice to others, 

being polite." They expected one more tour in the United States and then a "twilight 

tour" back in Okinawa to finish out John's military career. 

I asked John and Mariko if they considered their relationship to be an 

"international marriage," and Mariko immediately answered no. When they visit her 

family together, then she is reminded, "Oh, I married an American" because he doesn't 

always fit in very well. But when they are at home, she feels that theirs is just like any 

other marriage. John agrees, adding that when they first began dating, they did have 
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some communication problems - "Not because of her English (John does not speak 

Japanese), but because she wouldn't speak up and express what she was thinking." But 

over time, Mariko has become more accustomed to verbalizing her needs and desires. 

"We've been married for nine years, and now, she doesn't let me get away with 

anything." 

Towards the end of the interview, John made a series of comments about how 

being Okinawan had affected Mariko's experiences in the U.S. military community. 

John explained that Mariko worked in an on-base Taco Bell, "not because she has to, but 

because she wants to." The hours are good, and she enjoys the people she works with. 

"Plus," John continued, "she doesn't go in for the usual volunteering because she 

believes that you should be paid for your time." But, John said, Mariko wasn't always 

treated well by her American customers. "They seem to think that because she is an 

Okinawan standing behind the counter at a fast food restaurant, that she isn't smart, that 

she can't speak English, and that the only reason she has work at all is because the 

military bases are here." Mariko, of course, speaks English fluently and understands 

everything that is said to her. John described a situation in which a Lieutenant Colonel's 

wife entered the restaurant wearing her husband's rank on her lapel, and began talking 

down to Mariko. "She didn't realize that she was talking to a Major's wife." John did 

not believe that these race- and class-based prejudices were widespread in the military 

community - "Maybe ten percent of officers and other ranking persons, plus their 

dependents, are prejudiced in this way. But that ten percent sure seems to like tacos!" 
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During the course of the interview, John and Mariko gradually began to feel 

comfortable with me and with the interview more generally. The patience I had been 

forced to muster while setting up the interview, and the understanding I attempted to 

convey when they expressed concern over the tape recorder, had been necessary for 

building trust. As we were saying our goodbyes, John and Mariko offered to introduce 

me to other friends who were involved in military transnational relationships. Ultimately, 

this interview led to interviews with three more individuals. 

Chieko Pierce (44) 

With her shoulder-length permed and high-lighted hair, and with the brightly-

colored form-fitting tops, knee-length skirts, and fashionable slip-on high-heeled sandals 

she wears, Chieko Pierce looks at least ten years younger than she actually is. Her 

expressive eyes and irrepressible laugh add to Chieko's image as a free-spirit, a woman 

with "a lot of spunk," as my husband put it. 

Chieko was bom and raised in a small town in northern Okinawa. She has never 

lived anywhere else. But if she follows through with the plans she shared with me, 

Chieko will soon be leaving Okinawa and moving to the United States, where no one 

knows her and her family. In America, she imagines, she will be free to act like the 

"strong woman" she believes herself to be. No one will fault her for starting her own 

business and working long hours, for attempting to raise three children on her own, 

teaching them how to cook for themselves and find their own rides to and from school. 
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No one will shake their finger and say "I told you so" when they learn that she has gotten 

divorced for the second time. 

Chieko's first husband, whom she married and divorced nearly twenty years ago, 

was Okinawan. They had two children. After they separated, Chieko began living with 

another Okinawan man, whom she never married but did have another child with. When 

I met her, her youngest son, who was 15 years old, was the only one still living at home. 

For Chieko, having her own career and making her own money has always been 

important, but neither of the Okinawan men in her life could accept her desire for 

financial independence. 

Okinawan guys' thinking is very old-fashioned. They look dovra on their wives. 
They want to be boss. I have always wanted a relationship that was more fair, one 
in which we could share the housework, and I could work outside the home. But 
neither my first husband, nor the second Okinawan man I lived with, wanted that 
kind of lifestyle. They wanted me to be at home all the time. I am not that kind 
of person! So I worked all day outside the home and then came home and worked 
all evening there. In those days, I worked long, long hours. 

For years, Chieko worked in cosmetics sales, visiting customers in their homes, selling 

products, doing makeovers and teaching application techniques, and doing shoulder and 

neck massages. When her youngest child was just over a year old, she began attending 

beautician school in Koza, a one-hour drive to the south. 

I went to beautician school for one year, but I had to quit before receiving my 
license. It was exhausting. Every day, I commuted by car to Koza. Monday 
through Friday. When I returned home, I had to pick up my children from the 
daycare center. Then I had to cook and take care of them and my "husband" as 
well. I couldn't keep up with that lifestyle. 

In 1991, despite having dropped out of beauty school, Chieko rented space in the 

downtown district of her hometown and opened her own salon. The shop enjoyed 
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immediate success as customers from her cosmetics-selling days became loyal clients of 

her new business. The long hours she spent at the salon eventually led to the breakup of 

her second relationship. 

After my son's father and I broke up, I decided that I would never date or marry 
an Okinawan or Japanese man again. And I became interested in meeting an 
American man. I had heard so much about gender equality in America and about 
how strong American women were, and I liked that style. 

Chieko met the mid-ranking enlisted (E-4) airman who was to become her second 

husband at a reggae concert at one of the large seaside resorts in Orma Beach in 1996. 

Seeing that he had come to the concert alone, she invited him to join her and her friends. 

They traded telephone phone numbers and began to meet regularly to go out for dinner, 

attend concerts, and take salsa and tango lessons together. The airman drove north to 

spend weekends with Chieko and her children, who accepted the man into their lives 

because he made their mother happy. 

Chieko's neighbors were not as accepting. When she had divorced her first 

husband, Chieko had become the subject of spiteful neighborhood gossip. Now that she 

was dating an American military man, she again began to receive negative attention. 

What was most "surprising" (bikkuri shite ita) to her friends and neighbors, Chieko told 

me, was that her boyfriend was black. 

Many people in my hometown, especially children, are afraid of black men 
because they are of a different race. White people resemble Japanese persons in 
skin color, but black people are different. In my hometown, there are no black 
people. A few younger women have married black men, but they don't live in 
Okinawa. They live in the United States. No one from my generation (40's) has 
married a black man. Many people were surprised that I was dating him, and I 
felt that this was because they were prejudiced. If I had gotten married to a white 
man, they would not have been surprised at all, but because I married a black man, 
they said bad things about me. 
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After dating for more than a year, the airman asked Chieko to marry him. She 

was reluctant at first - "He was so uptight (shinkeishitsu) and serious (majime), whereas I 

am wild (wairudo), so I was concerned that our personalities were not well-matched" -

but he was very persistent, and Chieko finally agreed to marry him. In the spring of 1998, 

they registered their marriage at the village office in Chieko's hometown and rented an 

apartment together. Initially, Chieko's parents had been unhappy that she was dating a 

black military man, but they eventually came to accept their new son-in-law. 

My father, especially, is very old-fashioned. He was in World War II.. .But I 
explained to my family that my husband was a good person. "It doesn't matter if 
you are black, white, or yellow. It's just skin color. Inside, we are all the same." 
And little by little, they understood and accepted him. 

Soon after their marriage, Chieko and her husband flew to Barbados and the United 

States to meet his mother and his siblings. According to Chieko, his family was elated 

that at age 45, he had finally found someone to marry. 

At home in Okinawa, Chieko was pleased with her new husband's attitude toward 

her long hours at work. "He was very cooperative (kyoryoku shite kureta). He didn't 

complain when I worked late. If he got home before I did, he would prepare dinner." 

Her husband also helped clean the apartment on weekends. "He liked to clean. He used 

to tell me, 'Clean house, clean person!' He used to bleach the bathrooms, and at first, I 

hated the smell. But gradually, I got used to it, and now I think it smells so good! 

[laughs]" But Chieko was also bothered by what she interpreted as subtle cultural 

differences in the way she and her husband approached relationships with other people. 

For example, my husband thought that we should always be socializing together 
as a couple. But in Okinawa, in Japan, husbands and wives go out separately. 
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Especially if they have children, it's not possible to go out together. Somebody 
has to stay home with the kids. Well, I have a business, and I have to give back to 
customers who regularly come to my shop. So I often visit their shops and bar-
restaurants (sunakku). My husband didn't understand when I wanted to go there 
with my girlfriends and he wasn't invited. It's fine to go out together as a couple, 
but my friends were starting to complain. 

Chieko offered a second example concerning the Japanese custom of giving money to 

friends and acquaintances at weddings, funerals, and other occasions. 

This is a particularly Okinawan example. We had a big party when one of my 
friends finished building a new house. In Okinawa, we give money to express our 
congratulations on this kind of occasion. Ten thousand yen [about $85] or so. 
Well, at the party, I handed the envelope of money to my friend, he said "No, no, 
no. Thanks, but I don't need that." But he was just saying that to be polite. My 
husband didn't understand and was insulted that he had tried to refuse our gift. 

Chieko also expressed annoyance at her husband's increasing interest in the class 

background of her friends. 

I have many friends, both low level people and high level people. For example, I 
introduced him to the mayor and his friends. They are considered high-rank in 
my town. And he liked them. But he looked down on my lower-level friends. 
He told me over and over, "You have to be classy!" What does that mean, classy? 
I don't have to be classy. In fact, I have a business -1 have to be nice to people 
who come into my shop. I cannot say, "You are low-level. I cannot be friends 
with you." I told him that I could choose my own friends, thank you. 

With minor annoyances like these beginning to accumulate, Chieko lost her 

composure when her husband came home one evening and announced that he had 

decided to extend his enlistment an additional year instead of retiring in three months as 

planned. He would be leaving Okinawa in one month to do a final one-year tour of duty 

in North Carolina. Chieko was welcomed to accompany him if she liked. At the end of 

this tour, he would retire from the military and return to Okinawa. 

He asked me to come with him, but I could not leave. My son had just entered 
junior high school. If he had been little, then maybe I could have taken him to 
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America, and he would have picked up English quickly. But not as a junior high 
school student.. .He said, "I'll come back in one year." One year? Why do you 
need to go the States for just one year? Is the little bit of extra retirement money 
you'll get that important to you?...He had originally told me that he would stay 
and retire in Okinawa, and I trusted him, so I made plans to build a house. We 
planned to build a house - a large house with American-style decoration. No 
tatami-mat rooms. For him. I had already bought the land, gotten permission to 
build, and hired a contractor. I had to build my house.. .1 still don't know what he 
was thinking. After he left, I called him and told him that he needed to take some 
responsibility and help pay for the house, but he said that he did not have any 
extra money to send to me. 

Chieko was inftiriated and went to the legal office on Kadena Airbase and asked them to 

help her collect house payments from her husband. Air Force lawyers contacted her 

husband's command in North Carolina, and soon a check arrived in the mail, but it was 

only for half the amount she had requested. "After that, I did not trust him anymore. I 

did not want him to come back to Okinawa. I wanted a divorce." Chieko consulted with 

an American civilian lawyer, who drew up divorce papers and obtained the necessary 

signatures from her husband. She has those papers in her possession, but has not yet 

submitted them to the village office. 

I still have the papers. I haven't told my parents and many of my friends that I 
have gotten divorced again. If I take the papers to the village office, then 
everyone in town will know. It would be bad for my business.. .1 married a black 
man, and I worked very hard to convince people that he was a good person, that 
they should accept him. If they knew that we were divorced, it would be no 
good.. .People in this town - not everyone, but some people - they become happy 
looking at other people's sadness. 

Chieko plans to register her divorce at the village office after her son has 

graduated from high school and moved away to attend university or professional school. 

At that time, she hopes to move to a larger city as well, preferably to the United States. If, 
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in the meantime, she meets a nice American guy who asks her to return to the States with 

him, then she will consider getting married again. 

So now I have had bad experiences with both Okinawan and American men. But 
if I have the chance to get married again, then it will definitely be to another 
American. Not an Okinawan or a Japanese guy.. .1 am like many Okinawan girls 
who have dated foreign men - we agree that after you've been with a foreign man, 
you can never go back to dating a Japanese guy {ni do to modoranai).. .Japanese 
men are all the same. They don't like strong women. They think, "You should 
control her!" And in this regard, Okinawan men are even more old-fashioned 
than Japanese men.. .They don't help out with the housework. They don't take 
care of the children... And as for sex, most of them treat their wives like 
tools/instruments {dogu mitai na kankaku de) for their own pleasure. If their 
wives say "no," they become very angry. It's barbaric (Totemo yabanjin dayo)\ 
Foreign men, on the other hand, treat women well (yoku atsukatte irii). They 
cherish {daiji ni shite iru) their wives and value their feelings (Jiringu). They care 
about their partner's satisfaction. 

Looking forward to a future in America, Chieko is working on improving her 

English, using the marines stationed at nearby Camp Hansen as her primary pedagogical 

resource. She has expanded her business to include burning tattoos {tatu), and several 

evenings a week, she closes up the salon and drives to the Camp to spends long hours 

adorning the shoulders, backs, and biceps of young enlisted men. Chieko has also begun 

frequenting an on-base "club," where a female Okinawan friend of hers tends bar. She 

also hosts weekly barbeque parties at her large western-style home, attended primarily by 

• • • • 173 her Marine Corps friends and their Okinawan girlfriends. 

"International spouses" in the U.S. military community - 2002 

I describe the atmosphere and conversation during one such party in Chapter 3. At this party, 
Chieko and her friends made a series of derogatory remarks concerning Filipina sexual entertainers in Kin's 
Shinkaichi district. I discuss this bit of conversation as part of a strategic attempt at displacing derogatory 
stereotypes of Okinawan women who associate with American military men away from themselves. 
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From November 2001 to August 2002,1 regularly attended meetings of the 

International Spouses Program (ISP) on Camp Foster, a large Marine Corps installation 

located in the central region of Okinawa. This group was organized in early 2001 by 

Karen Hanovitch, an American military spouse who worked at the MCCS Family Team 

Building (FTB) office, to help ease the transition of new Okinawan and other Asian 

spouses into the military lifestyle. After researching similar programs in Korea, Hawaii, 

and mainland Japan, Karen designed a two-day workshop for Okinawan wives and their 

service member husbands that focused primarily on explaining American and U.S. 

military lifestyles, customs, and holidays, and included a trip to the commissary. Early 

on, the program drew criticism, primarily from U.S. military husbands who objected to 

the idea of "Americanizing" their wives. A number of men also criticized the name 

"Foreign-Bom Spouses," which Karen had borrowed from the Hawaii group. One high-

ranking officer wrote in an angry email, 'We are the foreigners here!" Karen changed the 

name to "International Spouses," and limited membership to military spouses, although 

husbands continued to be invited to occasional dirmers and parties. Greater emphasis was 

placed on helping wives take an active role in managing a military household, including 

understanding their husbands' jobs and paychecks, handling checkbooks and credit, 

navigating the military healthcare system, and understanding the legal basis for Powers of 

Attorney and other documents frequently used in U.S. military communities overseas. 

ISP workshops were generally held three mornings a month and lasted from 9 a.m. 

until noon. During this time, spouses listened attentively to a series of presentations 

concerning the military lifestyle and on-base family services. Japanese translation was 
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provided by a young Okinawan military wife who worked in the FTB office. In addition, 

many of the wives gathered once a month to enjoy less structured time together, while 

visiting on-base recreation facilities, cooking and sharing meals together, and celebrating 

American holidays with parties and gift exchanges. Meetings were attended by groups of 

spouses numbering anywhere from five to fifteen persons, depending on the month. 

Almost all were young Okinawan women in their 20's and 30's, although a number of 

spouses in their 40's also joined the group from time to time. 

I met approximately 40 Okinawan military wives through ISP. I interviewed five 

of these women and two of their husbands. The following narrative, while not 

necessarily representative of this diverse group of women, demonstrates some of the 

major issues affecting those I interviewed; the growing importance of globalized forms of 

popular culture (movies, video games, Starbucks, Tony Romas, etc.) for creating the 

common ground upon which young U.S. military men and Okinawan women meet and 

develop relationships; the cultural "transparency" of the U.S. bases for many younger 

Okinawans, who have no memory of the occupation and little interest in the 

contemporary anti-base movement; the continuing opposition of many Okinawan parents 

to military marriages; the tendency for young Okinawan women to adopt a rhetoric of 

internationalism with regard to military transnational relationships; and the agency 

exercised by a growing number of Okinawan spouses in learning and utilizing military 

family services. 

Akiko Jones (28) 
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Akiko Jones was a regular participant in the International Spouses group during 

the ten months I observed their meetings. In comparison to other members of the group, 

Akiko was outspoken and assertive, projecting an unusual degree of self-confidence, 

whether speaking in Japanese or English, especially when it came to navigating the U.S. 

military system. Akiko had originally begun attending the International Spouses group 

after noticing a flyer posted at Camp Foster's Personal Services Center. I also ran into 

her at the Family Support Center on Kadena Airbase, where she was enrolled in ESL 

classes, and again at the one-time International Spouses Workshop for Air Force spouses 

held in Kadena's Schilling Community Center. Akiko was unusual in that she seemed 

determined to take full advantage of the on-base services available to Japanese spouses of 

active-duty servicemen. I had known Akiko for five months when she agreed to sit for a 

formal tape-recorded interview. Following a meeting of the Camp Foster International 

Spouses group, Akiko and I drove off-base to the nearby Mihama shopping area. As we 

sat sipping strong coffee in a trendy cafe, she told me about the history of her relationship. 

Akiko was a newlywed. She had met her husband, a low-ranking enlisted Navy 

corpsman assigned to a local Mairine Corps unit, two years earlier when she posted a 

request for an American pen pal on the Japan Update website.Akiko's future husband 

had been among the dozens of young American servicemen who responded to her posting. 

I have an American uncle, so I have lots of chances to practice speaking English, 
but I still have a lot of trouble writing, typing and making sentences. So I wanted 
a pen pal to help me study. A lot of the people who responded asked me if I was 
looking for a boyfriend, if I was interested in having a relationship, and so on. I 
didn't like that. I just wanted to study English. My husband wrote to me about 

174 Japan Update is an English-language newspaper published off-base in Okinawa. 
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everyday stuff - "This morning, I went running outside. The weather was nice" -
things like that. Nothing special, but after that, we started to write back and forth. 

A month after they began corresponding, Akiko and her future husband decided to meet 

in Mihama to see a movie they were both interested in. 

From that point on, whenever possible, Akiko's husband would ride the free 

military bus from Camp Schwab, where he was stationed, to Camp Foster, near Akiko's 

mid-island home.^'^ Occasionally, she would drive north to Camp Schwab to spend time 

with him there. I asked Akiko about her initial impressions when she first entered the 

bases with her husband. 

Rebecca: What did you think about the bases, about the inside of the bases? Like for 
me, I never spent much time on U.S. military bases before coming to Okinawa. 
And when I first went on-base here, it felt very strange. First of all, and 
especially at Camp Schwab, there were no women. And I could feel people 
staring at me. 

Akiko: Oh no. I always felt comfortable on the bases. My aunt married an Air Force 
guy - the uncle I was telling you about - when I was about three years old. So 
I've known him almost my whole life. Through him, I was able to touch 
American culture even as a small child. 

Rebecca: So, it wasn't a shock to go on the bases with your husband? 

Akiko: No, not at all. 

Several months after Akiko and her husband began dating, he told her that his 

tour of duty in Okinawa would be ending the following year, and that he would most 

likely be transferred back to the United States. As she contemplated this eventuality, 

Akiko began to realize that she had fallen in love. 

Akiko's embarrassment while waiting for her husband to meet her at the gate to Camp Foster and 
sign her onto base is discussed in Chapter 3, along with her comments regarding "amejo" and mainland 
Japanese women who come to Okinawa to find American boyfriends. 
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When we first began dating, I wasn't thinking about marriage. I was thinking 
about practicing my EngHsh. But then, he told me that he would be leaving the 
following year, and my reaction was "I don't want him to leave. I want to be with 
him." I could not stop crying. I realized that I needed him.. .For example, when I 
had bad experiences at work [Akiko worked at an OkinawEin hospital as a 
laboratory technician], he was the one I talked to. He seemed to understand how I 
felt. He would give me advice or just listen. He became my confidant.. .We 
talked about how we felt, and we decided that we had to get married. 

At the time, Akiko lived at home with her parents in Yomitan Village, where her 

father was a prominent member of the town's Base Affairs Committee. She was not 

surprised when her parents reacted negatively to her announcement that she had fallen in 

love with a sailor and plarmed to marry him. Her father was especially disappointed that 

his only daughter had become involved with a GI. 

My father was upset. I have three aunts who married GIs - my father's sister, my 
mother's sister, and my grandmother's sister. My mom's sister is still married, 
but the other two are divorced. My dad's sister remarried another GI and then 
divorced again. My father told me, "You know that your aunt has gotten divorced 
from GIs twice. How can you even think of marring an American? I argued that 
all Americans were not the same, that he should take the time to get to know my 
boyfriend. I brought him to the house several times, but my father was too upset 
to speak with him. Finally, my father had a change of heart. He got out the 
dictionary and sat down with my husband to discuss his intentions and his plans 
for the future. They talked for almost six hours that day, and afterwards, my 
father supported our marriage. 

As they began to gather the paperwork necessary for obtaining official military 

approval for the marriage, Akiko discovered that her husband took a more relaxed 

approach to administrative matters than she was comfortable with. As time dragged on, 

and still, he had not found time to research the Navy's overseas marriage procedures, 

Akiko went online and discovered a series of "how-to" sites written by Japanese women 

who were married to American military men. She downloaded the necessary information, 

and from that point forward directed their document-gathering efforts. 
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Akiko complained about the Marine Corps' "Marriage Package," which she and 

her husband, because he served with a Marine Corps unit, were subject to. She grumbled 

about the costs involved with the mandatory health check and the police investigation, 

both of which she would have to repeat when she applied for a U.S. immigrant visa the 

following year. She remembered how she had spent the months before her wedding 

continually nagging her husband to check on the status of their marriage request -

apparently, the paperwork had been lost for a time because it had fallen behind 

someone's desk - and how her husband had grown progressively more defensive, asking 

her over and over to please not make any trouble. 

After waiting for nearly six months, the Marine Corps finally issued approval, and 

the couple got married at the village office in Yomitan. When I interviewed Akiko in 

April 2002, she had been married for nine months. In preparation for her husband's 

imminent transfer to the United States, she had immersed herself in the military 

envirormient, learning all she could about her husband's pay and benefits, the on-base 

healthcare system, the U.S. banking system, and military housing procedures. She was 

also researching the steps involved in obtaining a laboratory technician's license in the 

United States so that she could begin working again soon after the move. In December 

2002, soon after I left Okinawa, Akiko's husband received orders to report to his next 

duty station in Hawaii. My contacts at International Spouses tell me that she is enjoying 

her first stateside tour. 

Love, marriage, and children 
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Although the seven narratives presented in this chapter certainly illustrate aspects 

of each of the larger arguments I have made in this dissertation, I would like to conclude 

this look at military transnational intimacy in Okinawa by turning "inward," towards 

personal statements concerning love, marriage, and children made by the men and 

women I interviewed. I approach these discursive forms of emotion as a kind of 

ideological practice through which U.S. military men and Okinawan women attempt to 

carve out a space for their relationships as morally pure, socially legitimate, and therefore 

worthy of respect. "Concepts of emotion," Catherine Lutz argued decades ago, "can 

profitably be viewed as serving complex communicative, moral, and cultural purposes 

rather than simply as labels for internal states whose nature or essence is presumed to be 

universal.. .Talk about emotions is simultaneously talk about society - about power and 

politics, about kinship and marriage, about normality and deviance" (Lutz 1988:5-6). 

Indeed, statements about love, marriage, and family made by U.S. military/Okinawan 

couples constitute a forceful response to the popular/public stereotypes of military 

transnational intimacy discussed in previous chapters. As such, they are directed outward, 

at disapproving families, at patronizing community leaders, at a controlling U.S. military 

institution, and at an inquisitive anthropologist. 

A number of informants narrated well-rehearsed tales concerning "love at first 

sight" and other fate-filled first meetings. Ralph Dickson, for example, described the 

moment when he first laid eyes on his wife - seeing a beautiful woman across the room, 

being afraid to approach her, asking someone else if she had a boyfriend, etc. - in great 
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detail. Another retired Marine informant who also met his wife in a local restaurant/bar 

during the Vietnam era described a similar scenario. 

I was twenty years old, and it was love at first sight. It wasn't like, "I want to 
meet that girl," or "I want to date her." It was-1 fell completely hard. "That's the 
girl I want to marry." I mean, it was that fast. Itjusthitme. I didn't know if she 
was married. I don't know if she was dating somebody. And I didn't care. You 
know on television when they zoom in on one person and everybody else just 
kind of fades into the background? That's the way it was. As far as I was 
concerned, everybody else just vanished from that room. I was engulfed in her 
beauty. 

Such stories were told by younger U.S. military men as well. Josh Eisner, the young 

enlisted Marine whose wife, Yuki, was the interpreter for the Camp Foster International 

Spouses group, for example, shared the following comments: 

I pretty much knew when I first saw her - when she first smiled at me - that I was 
a goner. It was her smile, the way she smiled.. .1 never expected a thunderbolt. I 
had thought that I would be one of those guys who would just find some lady who 
liked me OK and get married. And then she turned around and smiled at me. 
Boom! Thunderbolt. 

These individuals claimed that they had not chosen love; it had chosen them. References 

to "God's will," made by two Okinawan military wives in their 40's who were ardent 

Christians, and evocations of fate, like Hiroko Wolfs assertion that her husband Marshall 

had been bom with one of her wisdom teeth, served in similar ways to erase personal 

responsibility for crossing institutionalized national/ethnic boundaries. They also served 

to elevate military transnational romance and marriage, reframing such intimacy as 

spiritually ordained, morally pure, and therefore, socially legitimate. 

Following this overall strategy, many interviewees also made explicit claims 

concerning the normalcy of their relationships. With parents, military chaplains, and 

others bombarding couples with messages concerning the difficulty of communicating 
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and resolving other day-to-day lifestyle variances within transnational marriages, and 

with political activists and community leaders holding military transnational couples 

responsible for the general decay of sexual morality, generations of unassimilable 

Amerasian children, the high divorce rate, and other symptoms of the breakdown of the 

traditional Okinawan family, assertions of social legitimacy took the form of 

downplaying linguistic and cultural differences and claiming that individuals in military 

transnational marriages dealt with the same kinds of issues as persons in other, more 

conventional marriages. 

Katsuko Homer (57): 
I don't feel like my marriage is an international marriage (kokusai-kekkon). It just 
happened that the person I fell in love with was from a different country. The 
way he thinks and the way I think are different. That's obvious. But it would 
have been the same if I married a Japanese guy. The way we think would have 
been different because we would have grown up in different families. The only 
difference in my relationship with Ray is that he speaks English and I speak 
Japanese. When it comes to that, OK, yes, my marriage is an international 
marriage. But other than that, I don't feel that way. 

Terrance Carter (41): 
When you wake up in the morning, do you look at your husband and think, "Wow, 
his hair is a different color from mine!" Well me neither. It never crosses my 
mind. I very rarely think about it. And when I do, it's usually because somebody 
else has mentioned it. I mean, what's important is, "Are you cooking breakfast or 
am I?" "Are you going to pick the kids up or am I?"...The only time it ever even 
becomes a subject in our house is with the children. It's usually when- My son 
doesn't like being called American, so if somebody calls him American, it comes 
up at that time. And my wife just says, "You tell them, 'What difference does it 
make!'" But other than that, it never comes up. 

Nakamura Miki (24): 
I was a little worried because Mike couldn't speak Japanese. But as it turned out, 
it really isn't a big deal. When we talk to one another, I can somehow sense what 
he is feeling, even when he doesn't say anything at all. Words are really not that 
important.. .So in my opinion, international marriage isn't a problem/issue at all. 
Nationality has nothing to do with our relationship. It's Mike. I love Mike. It 
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just happened that he was a white man bom in America. We are all human. We 
are all made up of the same cells. Our eyes, our mouths are all the same. 

Statements like these appeared in one form or another in nearly all of the 

interviews I conducted, often as a preface or postscript to comments concerning 

communication or other culture-related difficulties. John and Mariko Burgess' discursive 

bracketing of communication problems is a case in point. In response to questions about 

international marriage and the effects of everyday cultural differences, Mariko answered 

definitively that these were not an issue in their marriage. The only time she felt 

reminded of her husband's different background was when they visited her family. John 

spoke briefly about Mariko's failure to express her feelings early on in their relationship, 

but he followed immediately with the comment, "We've been married for nine years now, 

and she doesn't let me get away with anything," as if this statement should put to rest all 

further questions concerning their ability to communicate effectively with one another. 

Older individuals, who met and married their spouses prior to reversion, tended to 

be more circumspect about how cultural and linguistic differences had affected their lives. 

"Life is not easy when you get married to someone from another country," Junko Brenner 

told me. "Love is blind, and you can't see the problems ahead," Bill Brermer reflected. 

"Love is not enough. You have to learn to like each other," Ray Homer asserted. "You 

have to love her like your own hand. If your hand hurts, you don't cut it off, you heal it," 

Ralph Dickson instructed. But even within these three narratives, cultural differences 

were relativized vis-a-vis individual personality and other kinds of social difference. Ray 

Homer put it this way; 
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We are international in the sense that we are from different countries, complicated 
by the fact that I work for the military system, which means that there are actually 
three different sets of rules. But men and women are different regardless of 
where they come from. So every marriage is international in that sense. 

How are we to interpret these various discourses on love and difference - or in 

this case, sameness - that seem so at odds with the vast popular and scholarly literature 

on racialized desire for the female Asian Other (Johnson 1988; Liu 2003; Ma 1996), as 

well as racialized yearnings for the white Western male (Kelsky 2001)? Indeed, in 

looking over my interview data, certain of my informants did refer obliquely to racialized 

stereotypes of the Other and how this enhanced their desire for their spouse. Bill 

Brenner's statement concerning the "mysticism" associated with having to communicate 

using dictionaries, for example, certainly supports the idea that stereotypes of the Other 

are at play in such relationships. More explicitly. Hank Megason, a retired Marine Corps 

Master Sergeant, told me, 

She [his wife, Mutsuko] is always smiling, laughing. She has a very jovial 
personality. And to me, it just kind of exemplifies the thought that comes to mind 
with Oriental people. Very mild, gentle, honest. Very cooperative. From what 
I've experienced, they are a very mild-mannered people. So that kind of 
impressed me when we first met. 

Likewise, Josh Eisner told the following story. 

I had requested to come to Okinawa, and my Staff Sergeant, who had recruited 
me, told me that he thought I was going to get married while I was over here. He 
said, "I don't even give you a full year before you get married." Well, it took me 
longer than a year, but he was still right. He knew that I was going to get married 
because he knew that I had an attraction towards Asian women. 

Curiously, Yuki Eisner, Josh's wife, did not consider herself to be a typical Japanese 

woman. She was, however, very much like many of the Okinawan military spouses I 
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interviewed (e.g., Chieko Pierce), in that she tended to rely on stereotypical notions of 

American men when reflecting upon her own relationships. 

Since I was in junior high school, everyone had been telling me that I would 
marry an American. "You couldn't make it with a Japanese guy." And it's true. 
Japanese guys wouldn't put up with my temper. I saw how my father and my 
brother were, so I stepped back from Japanese guys. I find American guys much 
easier to deal with. I fit well with American guys and the American way. 

Indeed, Yuki's positive assessment of American men and American lifestyles 

alongside a negative assessment of Japanese men and patriarchal Japanese social norms 

resembles the eroticized discourses on the foreign that Karen Kelsky has discerned in 

mainland Japanese women's popular literature and personal statements (Kelsky 2001). 

Kelsky argues that Japanese women's voicing of and participation in such discourses is, 

first and foremost, a means for resisting Japanese patriarchal norms. At the same time, 

however, such discourses play into and reinforce colonial narratives concerning Western 

modernity, which position the always-still-modemizing "Orient" (in this case, Oriental 

men) as inferior to the West (and Western men) (ibid.). 

Kelsky goes on to describe numerous encounters with Japanese women who were 

married to white men and living in the United States, who objected to her research, 

demanding, "How can you claim that race has anything to do with my relationship? I 

love X because he is X, not because he is white!" (ibid.; 145-146). She concludes that 

discourses of love and romance function in this instance to disarm potential scrutiny of 

the gender, racial, and sexual politics of Japanese women's internationalism, in short to 

deny the individual's complicity with the power structures associated with racism (ibid.; 

see also Frankenberg 1993). Following Kelsky, one might argue that the deployment of 
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various discourses on love, as well as the downplaying of cultural and linguistic 

difference, by military transnational couples in Okinawa is similarly concerned with the 

denial of complicity with the overarching colonial and postcolonial structures of racism. 

But there is also another level at which my informants' stories concerning "love at 

first sight," as well as their explicit denial or relativization of cultural difference, need to 

be understood. Resituating these discourses within the specifically Okinawan historical 

and socio-political contexts discussed in earlier chapters of this dissertation, as well as in 

the context of particular life histories, one is able to see more cletirly the immediate 

relations of power they express, and the uses to which they are put. Indeed, in a more 

immediate sense, the types of discourses military transnational couples deploy can be 

understood as a response to rejection by parents and in-laws, to being gossiped about and 

accused of sexual licentiousness, to having one's children wounded by racist remarks, to 

being repeatedly told "No" by the U.S. military, etc. It is my feeling that these local 

conditions should not be glossed over in the push to outline a free-floating transnational 

discourse on racial erotics. At issue here are the specific ways in which emergent cultural 

meanings are tied to larger (perhaps transnational) movements of people and ideas, as 

well as larger power relations, yet completely grounded in the immediate circumstances 

of individual lives and the distinctive conditions of life in local ethnographic locations. 

Other excerpts from my interviews provide details that are crucial for unpacking 

the various discourses on love deployed by military transnational couples in Okinawa. I 

limit my comments here to contours of meaning related to the changing Okinawan 

economy. Ray Horner, for example, commented that he was interested in Katsuko in part 
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because she was different from the other Okinawan women he had come into contact 

with in off-base entertainment districts. 

Katsuko wasn't trying to hustle me for drinks because she was a real person. 
Okinawa in the mid-60's, late-60's, the bar scene was- You got tired of people 
saying, "Hey GI, buy me a drink." But she wasn't one of them. 

The clear-cut distinction between romantic love and sexual relations for money - which 

strikes me as particularly meaningful in the context of U.S. military bases overseas - was 

reflected in other military men's comments as well. After reversion (1972), however, 

such bar workers were increasingly identified as Filipina, Thai, or Korean women, 

reflecting the ways in which Okinawa's changing economy has affected the local sexual 

entertainment industry. A Marine Corps informeint told the following story, for example, 

concerning his decision to propose to his Okinawan girlfriend in the late 1980's: 

Aya and I started dating in May, and in October, I got sent to Korea for six weeks 
for a training exercise. And all the Marines, when they went to the bars, they 
would just go wild. You would think they hadn't seen a woman for a year. And 
the women, they just didn't turn me on. They were very beautiful women, and 
very young too. But they didn't motivate me. It wasn't there.. .There was this 
one incident. I walked into a club with a buddy of mine, and this girl grabs my 
hand, and she was a very nice looking girl, but I said, "Whoa! Don't touch my 
hand!" And I left and waited for my friend outside. And that's when I thought, 
"Yeah, I know now that this thing with Aya is right." 

For their part, Okinawan military spouses tended to invoke similar notions concerning 

sexual morality and class, especially as they attempted to deflect derogatory stereotypes 

concerning military prostitutes and other "loose" women away from themselves, as 

discussed in Chapter 3. Although such ideas reflect distinctively Okinawan experiences 

and perspectives, they certainly overlap with and reinforce the moral distinction between 

romantic love and sexual relations for money recognized by U.S. militEiry men. 
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Okinawan military spouses also established other sorts of connections between 

economic/financial concerns and romantic love and marriage, and put them to work in 

statements concerning the social legitimacy of their relationships. Katsuko Homer, for 

example, cast her husband's repeated offers to take her out for beef and chicken and other 

foods that she could not afford, as an expression of his concern for her health and his 

desire to take care of her. 

He took me out to restaurants. Even just for hamburgers. After World War II, 
people couldn't afford much meat, especially beef or chicken, and any kind of 
steak was considered a fantastic meal. At the time, I was like a child -1 didn't 
like vegetables at all. When he discovered this, he was so cute. He would say, 
"Katsuko, if you eat one more bite of vegetables, then I will buy you a steak." 

In contrast, younger Okinawan military spouses, especially those who had 

married enlisted men, continually expressed concern over the meagemess of their 

husband's salaries and tended to conceptualize financial stability as an important marker 

of social legitimacy that was, however regrettably, at odds with matters of the heart. As 

one informant put it rather bluntly, "Sure you have love, but you need money to eat." For 

Yuki Eisner, the interpreter at ISP, money was an important consideration when deciding 

to move firom a live-in relationship based on love to a stable committed relationship 

based on legal marriage. 

He asked me to marry him six months after we met. I made him wait for another 
four or five months. I thought to myself, "Yes, I could marry him. I do love him. 
But I need to think some things over first." Could I support myself if something 
happened between us? If we moved out of the apartment my aunt owned - and 
we would have to do that if we got married - would we be able to afford it? Also, 
when marines get married, they get extra money from the military to live off-base. 
I considered all of these things. I said, "I'll tell you when I'm ready." And he 
didn't push me. 
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Yuki then linked her concerns about financial stability, as well as her eventual decision to 

get married, to gaining the approval of her parents. 

Rebecca: Why did you decide to get married then? You could have kept living 
together, right? Why did you decide to get married? 

Yuki: Because of my parents. If we missed this opportunity, then things would have 
gotten even more screwed up. When my parents discover that I am married, we 
will be able to show them that we are doing the right thing. We have this much in 
savings. We have a plan for the future. 

Here again, considerations of social legitimacy rest upon specific understandings of the 

relationship between love and money, based on the relative powerlessness of U.S. 

servicemen within the contemporary Okinawan economy. Indeed, these aspects of 

Okinawan/U.S. military "love" are all but invisible when informants' stories are plucked 

out of the immediate circumstances of individual lives and analyzed without careful 

reference to the distinctive conditions of life in Okinawa. 

A second major theme that 1 would like to highlight concerns the ongoing 

struggle for power between U.S. military families and the military institution. In 

narratives of love and marriage, this struggle tends to manifest itself in servicemen's 

attempts to keep certain matters "private," away from the institutional gaze of the military. 

Josh Eisner's frustration with the military's marriage procedures illustrates this idea. 

After I asked Yuki to marry me, then I discovered what a pain in the butt it was to 
get married. There was a package that the Marine Corps wanted you to fill out, 
where eventually, it was like asking the General of 1®' MAU, who I'd never met, 
for permission to get married. Like the guy could decide for me if I was smart 
enough to pick the right girl! 

Rather than submit to this form of institutional surveillance. Josh opted to skip the 

Marriage Package and get married "out in town." As a result, his wife Yuki was not 
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"command sponsored," meaning that she had no access to military healthcare, she could 

not fly stand-by on military flights, they did not qualify for base housing, etc. 

The struggle to exclude the military from "private" matters of love and marriage 

seemed ultimately destined for failure, given that most couples did not make the decision 

to marry until they were faced with a move back to the United States, when the financial 

benefits of "by-the-book" marriage (paid travel, on-base housing, etc.) appeared most 

attractive. Indeed, for the individuals and couples I interviewed, the timing of their 

"love" seemed almost completely dependent on military institutional timelines: almost 

without exception, they had decided to push their relationships to the next level either 

because the serviceman was being sent to war (e.g., Ralph Dickson) or because the 

serviceman was being transferred back to the United States (e.g., Ray Homer, Bill 

Brenner, Marshall Wolf, John Burgess, Akiko Jones). The tension between maintaining 

control over one's private life and taking advantage of the military's marital benefits was 

illustrated most clearly by 38-year old Tony Sacca. 

We got married to finalize our feelings for one another. We had been living 
together for five years.. .Plus, I'm in the military. If I go back to the States, 
they're not going to pay her way, or let her live on base, or give her an ID card, or 
let her have medical, or anything like that if we're not married.. .There was never 
any big proposal. We had started the paperwork because I knew I had to leave. 
I'm one of those guys that likes to have everything squared away. If I decide not 
to get married, that's fine. But I want it to be my choice and my option, not the 
government saying, "Oh, you don't have enough time." 

In contrast to Josh Eisner, Tony Sacca had decided that doing things "by-the-book" was 

the smarter choice. As long as he began the paperwork well enough in advance, he could 

exercise free choice and reap the financial benefits of following marriage regulations. 
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Finally, a word about how children figured in the discourses on love and marriage 

invoked by military transnational couples. Midori Pineda (40), a mother of three married 

to a Filipino-American Marine Corps officer, told me that it made her angry when people 

stared openly at her and her children as they climbed into their Y-plate vehicle. Because 

of her husband's Asian features, their children looked no different from other Okinawan 

children, Midori explained. She then added, "Those people are probably thinking, 'How 

did those little Okinawan children come to belong to that Y-plate car? They must be her 

tsureko (a pejorative term denoting children from a prior marriage)'." For Midori, it was 

inexcusable that derogatory stereotypes concerning "loose" Okinawan women who 

married American GIs were deployed in ways that hurt defenseless children as well. 

Indeed, children's experiences often served as a reminder that Okinawan society 

continued to treat transnational families as aberrant. This was where social 

marginalization cut the deepest. 

In his statement above concerning the insignificance of national/racial difference, 

Terrance Carter alluded to plural occasions when his son was called "American" by other 

children at his Japanese elementary school. In such a context, and directed at such a child, 

this label also has pejorative connotations. How does a parent who is concerned with 

downplaying cultural/ethnic difference respond to a son or a daughter who is being teased 

or taunted by others? For Terrance Carter, the challenge was to teach his son to "be his 

own man" (which he understood to be a distinctly American concept), to be an individual, 

not to place too much stock in popular measures of sameness/difference. Other parents 

acknowledged that they had deliberately placed their children in Department of Defense 
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or other international schools in order to avoid these kinds of situations. The downside of 

this strategy was that children educated outside of the Japanese education system would 

almost certainly never attain full literacy in Japanese. 

Children also figured in couples' narratives of love and marriage as the 

embodiment of hope. Younger couples who did not yet have children spoke idealistically 

about raising sons and daughters who would speak both languages and feel equally at 

ease in both Japan and the United States. Marshall and Hiroko Wolf claimed that this 

was their children's reality. Other parents argued that the most effective way of teaching 

children to embrace both cultural backgrounds was through the cultivation of close 

relationships with both sets of grandparents, aunts, uncles, cousins, etc. The term 

"'daburu" (double) was employed by a number of informants, meaning two cultural 

heritages, as opposed to the partial humanity connoted by the standard epithet ''hafu" 

("half," meaning "half foreigner"). Indeed, children were invested with their parents' 

hopes and dreams, not only concerning individual achievement, but also concerning the 

broader society. Children, it was hoped, would someday reap the benefits of their 

parents' efforts at persuading relatives, neighbors, and society as a whole that cultural 

sameness or difference does not, in and of itself, qualify a human being as worthy or 

vmworthy of love and respect. "Love yourself! Respect yourself!" Mutsuko Megason 

urged her youngest daughter, Sakura. "You are the future!" 

Resituating Okinawan/U.S. military couples' narratives of love, marriage, and 

children within the larger historical and political-economic contexts of U.S. occupation 

and continuing U.S. military presence in Okinawa, as well as within the spatially-
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dispersed contexts of life on overseas U.S. military bases and circulation within global 

military networks, reveals complex connections between the broad-scale dynamics of 

military rule and resistance and the intimate sites of implementation. Specifically, I have 

suggested that certain contours of meaning associated with couples' use of the term 

"love" relate to shifting perceptions of U.S. servicemen's economic prowess relative to 

other Okinawans; other meanings follow from informants' ambivalent relationship with 

and participation in the global U.S. military community; finally, references to the 

experiences of children bring home the reality of continuing marginalization within 

Okinawan society, as well as the hope with which couples look ahead to the future. In all 

of these aspects of informants' life stories, Okinawa's continually evolving relationship 

with the U.S. military (and thus with the Japanese nation-state) plays a key role. Indeed, 

the production of sentiments works with and against the production of power (Stoler 

2002:217). A key question concerns the role military transnational couples and their 

children will play in ongoing efforts to revise these key political relationships and shape 

Okinawa's future: Will they continue to be appropriated as unwilling symbols of the 

penetration of U.S. military power into Okinawan society, or will they take a more active 

role in negotiating more inclusive notions of Okinawan identity and difference. 
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CONCLUSION 

In February 2004, about a year and a half after I left Okinawa and returned to the 

United States - and shortly after the U.S. military invaded Iraq for the second time - the 

CBS news program "60 Minutes 11" aired a segment on military transnational marriage in 

Iraq (CBS Worldwide Inc. 2004). The storyline, about an enlisted Army sergeant who 

married a female Iraqi doctor whom he met at Baghdad Hospital, sounded familiar and 

yet different from the stories I had documented in Okinawa. Deliberately disobeying his 

commanding officer, the young sergeant had converted to Islam in order to meet the 

requirements of Iraqi marriage law and then exchanged rings with his bride in the 

presence of her parents and other members of his unit. When the soldier's battalion 

commander found out about the wedding, he shipped the soldier home ahead of his unit, 

saying that he could not trust the man's judgment. Six months later, after leaving the 

Army with an honorable discharge, the young American was reunited with his Iraqi wife, 

whom he had not seen since the day of their wedding. At the time of the CBS broadcast, 

the couple was living in Jordan, waiting for her visa to enter the United States. 

The Iraqi case suggests several questions awaiting answers in any study of 

military transnational marriage: Which aspects of the distinctive circumstances 

surrounding military transnational marriage (in Iraq, Okinawa, Guam, Fayetteville, etc.) 

can be attributed to the specificities of local society and culture, and which aspects follow 

directly from official military policies concerning fraternization between U.S. military 
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personnel and local citizens?''^ How do experiences with local civilians at previous duty 

stations (both stateside and overseas) affect the way individual U.S. servicemen approach 

• 177 
relationships with women at each new duty station or training location? To what 

extent do military institutional policies, as well as the attitudes of individual commanding 

officers, reflect larger colonial and postcolonial discourses concerning American 

imperium (and sexual relations with "native" women) in different areas of the world? 

How do local responses to military transnational intimacy intersect with existing and 

newly emerging ideas and attitudes concerning the national, racial, class, and/or religious 

difference of American military personnel? What distinctive strategies do couples adopt 

in order to gain the acceptance of their families and home communities, as well as others 

within the military community? The answers to these and other comparative questions 

can only emerge out of careful ethnographic and historical analysis. 

Comparisons like these between communities hosting U.S. military bases are 

crucial if we are to understand the extent and depth of social processes, including the 

process of militarization itself, that accompany the expansion of U.S. military networks 

throughout the world - through wartime deployments, the building of new bases, joint 

training exercises with the militaries of other nations, etc. Feminist scholars have paved 

the way for this far-reaching research by identifying patterns in the ways militaries and 

For example, during the Gulf War, the U.S. military instituted a total ban on prostitution and 
alcohol consumption on and around its installations in Saudi Arabia in order to demonstrate its sensitivity 
towards the nervous Saudi regime (Enloe 2000). How do such policies affect local perceptions of U.S. 
military men and military transnational dating and marriage? 

For example, how do Navy sailors who have spent time in Okinawa, where entertainment districts 
are primarily staffed by Filipina women, view the women who work in shops and restaurants at Philippine 
ports of call? How do their experiences in Asia affect how they view Iraqi women? 
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militarization have affected women's lives as wives, mothers, soldiers, prostitutes, and 

professionals worldwide (Enloe 2000). A specifically anthropological contribution to the 

study of global U.S. military power involves reading the effects of power not at the 

macro-level of governmental politics and policies, but at the micro-level of the 

production of cultural meaning and everyday relationships between U.S. servicemen and 

local persons. 

A contribution specific to this dissertation involves shifting the focus slightly, 

from women's lives to their relationships: I have explored how the foreign U.S. military 

presence in Okinawa has affected relationships between husbands and wives, parents and 

children, families and neighbors, natives and foreigners. For example, one area that I 

have touched upon, but that requires further study, concerns discourses on love and 

commitment invoked by couples. When viewing the news segment on military 

transnational marriage in Iraq, I was struck by the similarity of statements made by the 

couple in Iraq to statements made by the men and women I interviewed in Okinawa. For 

example, "60 Minutes" quotes the Iraqi bride as saying: 

I saw a tall, shy, handsome- He had the most beautiful eyes I ever saw. He's so 
honest, he's so kind, and when he came, my heart started beating like I was a 
teenager... Sometimes, you just fall in love and you don't know why. I think it's 
our fate. I think we're meant to be together. 

Compare Katsuko Horner's words (Chapter 6): 

The first night we met, I noticed that his eyes were the most beautiful eyes I had 
ever seen. To this day, my husband and I believe that it was love at first sight. I 
carmot explain what it was that I was feeling, but I was thinking, "Wow, maybe 
this is it." 
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Katsuko's husband, Ray, told me, "Meeting Katsuko was one of those things of fate. It 

was Valentine's Day, as a matter of fact." Likewise, the young sergeant in Iraq explained, 

"We were brought together by some- some higher force than ourselves, and it was meant 

to be. And I wasn't gonna let anybody stop that." The similarities between these two 

couples - one of which met and married in Okinawa during the 1960's, the other in Iraq 

in 2002 - suggest that larger processes of cultural production are at work. To what extent 

is the U.S. military involved in facilitating and structuring such processes in different 

overseas locations? 

This dissertation develops a set of conceptual tools for conducting research that 

ultimately can be drawn upon to answer comparative questions like these. First, this 

work demonstrates the intellectual profitability of focusing on the porousness of the 

boundaries that enclose overseas military enclaves. Examining the mundane everyday 

exchanges (social, as well as economic) between U.S. servicemen and local citizens 

yields important insights into the broader processes of identity and difference at work in 

contemporary "host" societies. These processes have implications for both the 

formulation of complicated and contradictory attitudes towards the U.S. military and 

American servicemen in overseas locations and the sorts of transnational cultural 

production that an overseas U.S. military presence sets in motion. 

Second, this work emphasizes the historically contingent and power-laden 

conditions that govern interactions between U.S. servicemen and local citizens. 

Considering the ways in which particular military bases have come into being, as the 

spoils of war and/or colonialism, as well as how U.S. military personnel relate to local 
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persons within a sociopoUtical framework defined with references to nation, race, and 

class difference is crucial. At issue are power relations that pervade society as a whole 

rather than just one side or the other of the military institutional divide. In more concrete 

terms, this dissertation puts forward the idea that the U.S. bases overseas represent an 

institution that is as much a part of local history and society as it is a projection of 

American power abroad. 

One important caveat: Certainly, the presence of American military "occupiers" 

in overseas locations (including Iraq, Okinawa, and Guam, as well as Afghanistan, 

Kosovo, Korea, Haiti, even Hawaii) profoundly affects the lives of local persons. 

Nevertheless, the extent to which the broader effects of foreign military occupation can 

be seen in the lives of military transnational couples and their children may itself be an 

ethnographic question. In Okinawa, military transnational intimacy represents, alongside 

the image of expropriated Okinawan land, one of the most powerful popular symbols of 

Okinawa's continuing subjugation to the U.S. military and the Japanese nation-state. 

Research in other locations may, however, identify other kinds of relationships that are 

more politically "visible" than military transnational marriages. Where marital 

relationships are significant, such persons may or may not be subject to the same kinds of 

social marginalization as couples in Okinawa. Finally, how couples respond to local 

political leaders and community organizations that appropriate images of military 

transnational intimacy to support their own agendas may differ. The complex 

connections between the broad-scale dynamics of rule and resistance and the intimate 

sites of implementation must be discerned ethnographically. 
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As for the men and women I interviewed in Okinawa, their stories illustrate not 

only the workings of military power in a strategically important Asian outpost, but also 

the continuing significance of the military in the construction of a politically visible 

Okinawan ethnic identity, as well as experientially-based understandings of local selves 

In short, they illuminate the important role played by transnational institutions in 

dynamic processes of subjectivity formation and difference in a globalized world. 
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APPENDIX A: INTERVIEWEE DEMOGRAPHICS 

Year 
Id Pseudonym Gender Age Race / Ethnicity Marital Status Married 
1 F 67 Okinawan Married 1958 

German-
2 M 69 American Married 1958 
3 F 65 Okinawan Married 1959 
4 M 55 Caucasian Married 1968 
5 Hamko Benjamin F 60 Japanese Married 1968 
6 Katsuyo Homer F 57 Japanese Married 1970 
7 Ray Horner M 54 Caucasian Married 1970 
8 Miyagi Satoko F 63 Japanese Widow 1971 
9 Junko Brenner F 54 Japanese Married 1972 
10 Bill Brenner M 50 Caucasian Married 1972 
11 Tasuko Lee F 51 Not specified Widowed, Remarried 1976 
12 Ralph Dickson M 66 Caucasian Widowed, Remarried 1976 
13 F 40 Japanese Married 1983 
14 Mutsuko Kinjo F 56 Okinawan Divorced, Remarried 1984 
15 Hank Megason M 56 Caucasian Divorced, Remarried 1984 
16 Hiroko Wolf F 39 Oriental Married 1987 
17 Marshall Wolf M 46 Caucasian Divorced, Remarried 1987 
18 Midori Pineda F 40 Japanese Married 1989 
19 M 35 Filipino Married 1989 
20 M 41 White Divorced, Remarried 1990 
21 Noriko Sacca F 33 Asian Married 1992 
22 Harumi Olsen F 32 Japanese Divorced 1992 

: 23 F 35 Japanese Married 1992 
^ 24 Tony Sacca M 38 White Married 1992 
25 Terrance Carter M 41 Black Married 1993 
26 Kaneshiro Kaoru F 37 Not specified Married 1994 
27 Mariko Burgess F 33 Asian Married 1994 
28 John Burgess M 42 Caucasian Divorced, Remarried 1994 
29 F 27 Filipina/Okinawa Married 1995 

Divorced, Remarried, 
30 Chieko Pierce F 44 Asian Divorced 1998 
31 F 41 Not specified Divorced, Remarried 1999 
32 Yuki Eisner F 27 Japanese Married 2000 
33 Josh Eisner M 30 White Married 2000 
34 Akiko Jones F 28 Japanese Married 2001 
35 Nakamura Miki F 24 Asian Engaged 2002 
36 lha Mayumi F 34 Okinawan Married 2002 

! 37 F 21 Okinawan Married 2002 
: 38 M 39 Black Divorced, Remarried 2002 
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APPENDIX B: INTERVIEWEES' RELATIONSHIP TO THE UNITED STATES 
MILITARY 

Interviewee lnterv./Spouse's 
Id Pseudonym Gender in IMIiitary? IMilitary Status Branch Rank 
1 F No Separated Army E1-E4 
2 Yes Separated Army E1-E4 
3 F No Separated USAF Enlisted 
4 M Yes Separated USN 04-010 
5 Haruko Benjamin F No Not Specified Army Unknown 
6 Katsuyo Horner F No Retired USAF E7-E9 
7 Ray Horner M Yes Retired USAF E7-E9 
8 Miyagi Satoko F No Retired USMC E7-E9 
9 Junko Brenner F No Separated USMC E5-E6 
10 Bill Brenner M Yes Separated USMC E5-E6 
11 Tasuko Lee F No Retired USN 04-010 
12 Ralph Dickson M Yes Retired USN 04-010 
13 

Ralph Dickson 
F No Separated USMC E5-E6 

14 Mutsuko Kinjo F No Retired USMC E7-E9 
15 Hank Megason M Yes Retired USMC E7-E9 
16 Hiroko Wolf F : No Active Duty USAF 04-010 
17 Marshall Wolf M Yes Active Duty USAF 04-010 
18 Midori Pineda F No Active Duty USMC 01-03 
19 M Yes Active Duty USMC 01-03 
20 M Yes Reserves USMC E5-E6 
21 Noriko Sacca F No Active Duty USMC E7-E9 
22 Harumi Olsen F No Active Duty USMC E1-E4 
23 F : No Active Duty USMC E7-E9 
24 Tony Sacca M Yes Active Duty USMC E7-E9 
25 Terrance Carter M Yes Separated USAF E1-E4 
26 Kaneshiro Kaoru F No Civilian USN GS-13 
27 Mariko Burgess F No Active Duty USMC 04-010 
28 John Burgess M Yes Active Duty USMC 04-010 
29 F No Active Duty USN Unknown 
30 Chieko Pierce F No Active Duty USAF E7-E9 
31 F No Active Duty USMC E7-E9 
32 Yuki Eisner F No Active Duty USMC E1-E4 
33 Josh Eisner M Yes Active Duty USMC E1-E4 
34 Akiko Jones F No Active Duty USN E1-E4 
35 Nakamura Miki F No Active Duty USMC E5-E6 
36 lha Mayumi F No Active Duty USMC E1-E4 
37 F 1 No Active Duty USMC 01-03 
38 M Yes Active Duty USMC 01-03 
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