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FOREWORD

For the past two decades the missionary effort has concerned itself much with the matter of
indigenization. How can the Gospel best be freed to take root in any given native soil? Most
of the preceding nine seminars have at some point in the presentations touched on this
question, as it relates to Japan,
As the program on the opposite page indicates and as a reading of the ensuing papers will
verify, the tenth seminar attempted to probe a bit deeper than the three "self's" of
self-support, self-propagation, and self-government. It tried to find the charismatic
ingredient which permits the Gospel to take hold, put down roots, and produce tree and
fruit. It discovered hazards along the road of indigenizing. It found again the abiding
necessity of the non-indigenous transcendent in the whole process. Perhaps it made some
small contribution to our total understanding of the processes at work in the indigenizing of
the Gospel of our blessed Lord. It is in this hope that the new continuation committee
compiles and publishes these papers.
In preceding years the seminar has addressed itself to sash varied themes as: "Our
Ministry of Reconciliation," 1960; “The Missionary and the Japanese Church," 1961; "An
Apologetic for Christian Witness in Japan," 1962; "Christian Discipleship in Japan," 1963;
"The Communication of the Gospel," 1961; "Laymen in the Life of the church," 1965; "New
Life for the Church," 1966; "The Mission of the Church," 1967; "By What Authority?" 1968.
It seemed quite fitting, then, to round out the first decade of these studies with this
"Contemporary Indigenous Church Problems and Processes."
Time marches on. We face a new decade. For the Jan., 1970 Seminar, the new committee is
struggling with one aspect of the upheaval which the new decade may well thrust upon us
here in Japan. How will the Christian face the revolutionary 1970s?
We express again our thanks to the continuation committee for preparing this excellent
1969 program of studies. They were: Richard Norton, chairman; Edward VanBaak,
secretary-Treasurer; Kenneth Dale; M. Joe Jones; Philip Kinley; Christopher Webber; and
Charles Whaley. We also thank the speakers for presenting the scholarly papers you will
find reproduced here. Even as we apologize for the poor quality of reproduction which
financial necessity lays upon us, it gives us mush pleasure to put these papers together and
present then to you.

Carl C. Peek
Compiling Editor
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A Theological Orientation to the Problems of Indigenization
by Kenneth Heim
We are going to be thinking during this conference about the indigenous church or mission.
We are told that anything is indigenous, be it a plant, an animal, an artifact, a human being,
or an institution, when it is produced, grows, or lives in a country or locality. This is a very
bland definition. It gives us no clue as to the exciting terrain :we have to cover as s pursue
the subject with reference to the church in any given milieu. Should the church be
indigenous to a nation, a culture, a race, or any grouping of humanity, and if so to what
extent and in what way? The definition gives no help.
I have wondered idly whether it might not be more interesting to pursue this subject from
the opposite end. I presume that the opposite of indigenous is "exotic." Now that would be
a subject for us. The exotic church! We all know the glamour that attaches to the word
exotic. "Just look at that woman! Isn't she exotic!" We have all experienced the attraction
for the exotic-the mysterious, the exciting, the extraordinary! Thinking once more about the
church, we certainly can't say yet that it is indigenous in Japan; therefore perhaps it is
exotic; and, seriously, that may be a prime element in its having gained any foothold here.
It was attractive because it was foreign. Now we all feel that it ought to be less foreign, and
it is becoming so, but it also may be becoming less attractive to the average Japanese.
These are frivolous thoughts, but they are nonetheless disturbing. And they are disturbing
because they point out that it is not enough simply to assume that we can start with a solid
basis of assurance, just by invoking the magical word indigenous. It is a chameleon, or, if
you like better, a casket of eels.
Last winter, I was asked to preach in a very large and prosperous church in one of our
American cities. We moved well out of the center of the city to a beautiful residential area
complete with winding roads, woodland streams, and spacious homes. We passed the
country club, the golf links, and came to the church. It had evidently cost a great deal, and
was in exquisite taste. The parish house was new and I was shown into an elegantly
appointed room with a heavily carpeted floor, and furnishings to match. It could never be
said that the church members had stinted or allowed the church and its furnishings to fall to
a lower level than that to which they theselves were accustomed. I am sure this was a point
that the rector and vestry made in seeking funds.
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the day before I had been taken to the poorer part of the city and had visited a settlement
house in the slums. The contrast between that and this was pretty much; still, I knew that
some sort of reaction was expected of me. I groped for words, and finally said to the rector,
“this church certainly is indigenous." He looked pleased, and then I'm glad to say, I saw a
slight look of perplexity cross his face. He had seen that there might be some ambiguity in
my remark, as there certainly was.
That is one extreme of indigeneity. In it the church had become indistinguishable from its
environment, or at least seemed to have become so.
What is the other extreme?
The other, I'm inclined to say, is Jesus smashed against a cross in another city. Was it
because he was too indigenous or too exotic for us? Or was he both, at one and the same
time? Is this what happens when the wholly other becomes totally involved? Or may we put
it differently and say, total involvement in itself may be what it is to be wholly other? He
became one of us, truly one of us, and that in itself is something that we cannot do in
relation to others. Therefore it is exotic. At some point we put our guards up and hold aloof.
Partial identification, superficial identification, is easy. We can all wear costumes, sit on the
floor, bow the right number of times (either in church or seeing friends off at the railroad
station), and these may be good symbols of an inner intention, but to penetrate all the way,
beyond the clothes, beyond the manners, through the customs, to the very heart, as he did,
and to be there the very thing that all of us would have wished that we could have
been-well, that is more than we bargain for. And if another attempts it, or if we are
Psychotic enough, we smash him. We cannot face the image of ourselves that is reflected
back as we look into those all too seeing eyes.
Either that, or when they look at us we are changed. We are changed, first because he did
not ask us to change. He was just there, in our home, in the midst of all our things, not
asking that we change any of them. And the only response possible, is to share them, in
humility and gratitude.
This I believe has to be back of whatever we may have to say about the indigenization of
the church; because, it is about the Missio Dei--the mission of God himself.
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And what are we into which this mission came? We are the world, one segment of which is
the church--the church which he sends, but which he has preceded in time and place. He
preceded it in time -when he created the heavens and earth, when he set man among the
animals and plants and hills, when he overturned the Tower of Babel, and scattered the
nations; when he moved through their history never leaving himself without witness, and
when he chose a particular people to be the place, where all particular people might come
to know who he is and what he promises them. Because what he promises them is no less
than the opportunity to be co-workers with him.
We are the world, one segment of which is the church, the church which he sends into the
world, but which he has also preceded into the world. He has preceded it in time, and we
know the history of nations as the context of his mission.
He has preceded it to the ends of the earth, whose happenings cannot be divorced from his
continuous activity, so that the world, as has been said, must be seen as "an event rather
than a static entity," "no longer a rigid and obstinate frame and no longer the intractable
status quo, but malleable and transformable, a world in process".(1) Or to put it otherwise,
"it is the theater of the glory of the artistic Creator who wishes to establish perfect
communion between himself and his work." (2)
"Communion between himself and his work." We are beginning to come at the goal of
God's mission to the world. HIs unceasing activity as creator, his entry into the scene of
history in the person of the man Jesus Christ, his drawing near to us in every particularity
of human life-these we can see are the means to this goal--and now we are talking about the
indigenization of God himself into his creation, or what Charles Williams means when he
speaks of the in-Godding of man. Indigenization can therefore be spoken as the means
towards his purpose of being in communion with us.
We are the world, a segment of which is the church, but the world is not only the theater of
his work, it is the place of our rebellion. (3) and the church shares also in the rebellion.
What is this rebellion? The rebellion is against participation in the mission of God. The
world does not want to join the mission. The mission means total involvement, not token
involvement. It means involvement to the death. In this sense, the church is that segment of
the world which knows what the mission is, and refuses it.

(1) J.C. Hoekendijk in "Planning for Mission" ed. Thomas Wieser, The U.S. Conference for
the World Council of Churches, New York
1966, p. 42.
(2) Wieser, Op.Cit. P. 136.
(3) Wieser (Op. Cit. P. 136.

4
Oh, yes--it organizes for mission. It does token mission, easy mission, perfunctory mission.
It makes all the superficial accommodations. It establishes committees, sets forth rules of
conduct, forms of worship, sets up philanthropic institutions, distributes Bibles and
explains them. It supervises (we Anglicans might say "episcopates"), is kindly, and at times
wisely, and at its best, is a good father. It is very busy with these things. They are still on
the surface. They are token mission. They cannot create an indigenous church. The names
for these activities are paternalism or ecclesiastical colonialism, and they create little exotic
churches removed from the real life of the people. They provoke counter-reactions,
alternate religions that are much more indigenous but have other goals, and are searching
for a truer expression of a people's life. The most pat example of this today might be the
rejection of white Christian liberals by black power, and the setting up of a
pseudo-Mohammedan sect. The way which was demanded was too severe, for nice white
Christians who were not ready to follow the whole path in which Christ preceded them. (It
follows also that any who were ready to go the whole way would face the same total
rejection as did Christ.)
We are all caught in this for we are not able to risk the total involvement required. We are a
segment of the world in its aspect as a place of rebellion.
I am reminded of a former seminary student who came to me after a summer of clinical
training. He painted a vivid picture of what was wrong with a mental patient. As he
explained it, this patient's illness was this: that he could not believe that anybody could
really care for him. This patient was very sharp, and he quickly saw through those who
pretended to care, or who only cared a little. He tested them by sudden hostile moves or
total indifference. He could become violent and was probably homicidal. Anyone who
entered had therefore to provide himself with a way of escape or means of protection if he
didn't want to be murdered. My good student didn't want to be murdered. Nor was he
prepared to stay more than half an hour. He said to me--"I usually became nervous and then
I left." And he added: "I don't think he could be cured, unless somebody were willing to
come in without any means of exit or any protection and stay for the rest of his life, and
maybe even be willing to let that man kill him, if that was what it took to convince him that
someone really cared, so I couldn't help him."
What was required was total indigenization at the deepest level.
The incredible story of Christianity and its good news, is that God in Jesus Christ did just
that, when he entered human life, by an entrance (the womb) through which we cannot
leave, though some try to. He brought no weapons of defence, and he put himself at the
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mercy of particular men in a particular society, prepared to stay a lifetime (which is as
much as any particular man has) and if we, in those particular men, needed to kill Him in
order to how how much he cared for us, he was willing to have this done. We were that sick,
and so we did. This is the degree to which God allowed himself to become involved with us.
It is an incredible story and, may I say, in deepest gratitude, we are stuck with it. If it is true,
it is no less than the world story--the world matter. And it is at the same time the church
matter. Because the church is the group of people who .mow this; they know it, but they can
only understand it as they understands their solidarity with the rebellious estranged world,
of which they are a segment; and being a segment, are entitled to participate, both in what it
means to the world, and in the privilege of telling it.
Now, it seems to me that the next step in understanding what it means to follow the mission
of God to human society, is to accept the fact that God's journey to us is always in terms of
particulars.
Colin Williams in "Where in the World?" (1) tells us that "Just as Christ took form within
the changing structures of history, and put on a particular garb, spoke a particular language,
and related himself to a particular government and particular social problems, so he
requires of his people that they take on a similar particularity."
This is the way that Christ took, and it is the way which we mean when we talk about
indigenization. And it is the only way if the goal is communion. It is sacrificial since it
means rebellious and timid people entering into unknown and dangerous areas. The names
for these areas--each speaking their own language, doing their peculiar things in peculiar
ways and feeling satisfied or dissatisfied with them, are: individuals, nations, societies,
races, gangs, chambers of commerce, industrial workers, farmers, clans, tribes,. one could
go on forever. They are the natural societies of men and the individuals within them.
It is really a shame about the tower of Babel, and the differentiation and separation of
mankind thereafter. It is too bad that Japan had to have those years of isolation and happen
on a means of communication that cut it off effectively from other nations and made it so
hard for us to communicate with each other. And look at India-what a conglomeration of
languages and mutually contradictory customs and beliefs. Those of us who are Americans
tried another kind of experiment using one language, and we are simply fortunate that we
can talk to each other, but here are doubts now whether a common language is sufficient for
understanding. On the contrary, too much has keen said that is entirely too well
__________
(1) William's, Colin W. “Where in the World?" New York, N.C.C. 1964 quoted in Wieser,
Op. Cit., P. 67.
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understood:--that is our divided world in its aspect as rebellious against the mission of God
who humbled himself to the particulars of life.
Another name for these particulars is the secular world, and I will say again,--of which the
church is a segment.
The Tower of Babel was a bad mistake. But God is never resourceless, and if we read the
Bible, he has incorporated the very divisions into his plan. We are human and we should
like to erase the divisions in favor of sore kind of unity. Generally what we mean is, that we
should like, not so much to build bridges between the differences as to obliterate them in
some tidier arrangement of our own, one where we could all share a common culture, eat
the same food with the same implements, dress alike, be able to understand when faces and
gestures mean yes, no, or maybe, go to the same kind of churches, and in general, be a lot
more chummy.
Well, middle class America has pretty much accomplished this, and the middle class in
Japan already is catching up.
In another part of the world variety in opinions and manners is being put under, in the name
of a classless society.
My mortal fear is that either one or the other of these may prevail.
We should be very careful about what we advocate in the great name of unity. We have a
different picture in the Bible. Here the proliferation of nations is accepted. It is part of the
prodigality of God. Particulars are honored. In fact only particulars are worthy of attention.
The Biblical name for these particularities are the nations and the individuals making them
up as its vocation is fulfilled or abdicated. Men have names, and we always know them as
members of their nation. These men and these nations have destinies in history and to the
end of history (even if the nation disappears). God is a God who is able to take account of
every one of these particulars. He has a purpose for them all. Even at the end of history they
do not lose their collective or individual particularities. I think this is what affronts us. It is
so staggering in its pluralistic multiformity.
In one of the great summaries of the Old Testament Jeremias (1) gives us a picture that
could be helpful as we try to see the way in which God in his mission to the world in all its
particularity intends that the world shall move. Jeremias describes it in terms of the picture
in the mind of Jesus when he said:
(1) Jeremias, Joachim, "Jesus' Promise to the Nations"

Press, 1958
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"I say unto you, (Matthew 8:11) they shall come in countless numbers from the east and
from the west, and may sit down with Abraham, Isaac and Jacob in the kingdom of Heaven,
while the sons of the kingdom will be cast out into outer darkness."
Or we nay read it in Luke 13:29: "T'hen there will be wailing and gnashing of teeth, when
you see Abraham, Isaac, and Jacob and all the prophets in the Kingdom of God, and you
yourselves cast out, while they come from the east and west, the north and south and sit
down in the Kingdom of God."
What is referred, to of course, says Jeremias, is the pilgrimage of the nations to the
mountain of God, and the eschatological banquet there. The motion is the reverse of the
missionary motion and it occurs at the judgement. The mission of God had this end in view,
and the action of the nations is their response to it.
Jeremias says it occurs in five stages:
1. The epiphany of God--he is revealed in all his glory on the holy mountain which has
risen above all mountains and hills. The glory of God is revealed to all the nations.
2. The epiphany of God's glory--is accompanied by his Word - "God even our God hath
spoken and called the earth from the rising of the sun even unto the rising down of the
same" (Psalms 10) Other similar passages are given.
3. The journey of the Gentiles. A road is constructed straight through the Near East, from
Egypt and Assyria to Jerusalem, and all the nations led by their kings stream along it
towards the mountain of the Lord. Their shoulders are bent under the weight of the gifts
they bring. The costly gifts which the nations bring are then described in the vivid imagery
of Isaiah 60, "the wealth of the seas, gold, silver, and incense"; in other words the products
of their cultures. Here we need to be reminded that cultures are products human creative
activity, involving always sacrifice, loneliness and pain. To offer them is to offer oneself.
4. The goal of the pilgrimage: worship at the world sanctuary. They shall see the glory of
God (Isaiah 66:18) and fall on their knees before Him. God will cleanse their lips. God's
response to this is expressed, says Jeremias, "in the amazing blessing, transcending all
national boundaries:"
''Blessed be Egypt, my people,
Assyria the work of my hands,
and Israel, my inheritance." (Is. 19:23)
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5. The nations are then incorporated into the people of God, in the festal banquet upon the
Mountain of God.
This is Jeremias' analysis. What have we here?
1. A pilgrimage of nations towards the fulfillment of history. 2. The recognition that each
nation has gifts to give. 3. The nations are all received and blessed as by name.
4. They share in a banquet. This is what communion is. Their unity at the banquet table
does not efface their particularity.
We may supplement this image with others if we like. We might, for example interpose
between this vision of the final day, the actual historical revelation of the glory of God-- on
the same mountain, flanked by two thieves; or we may carry it forward to the image of the
heavenly Jerusalem, to which the kings of the world will bring their splendor, and thus
transmute the image of a banquet to that of the polis, the city, so unlike ours; 'See! God's
dwelling is with men and he will live with them, and he will wipe every tear from their eyes.
There will be no death any longer, nor any grief, or crying or pain. The old order is passed
away." (Rev. 21:3)
Or we may add to this the homely image of the feeding of the five thousand, the few gifts,
the sharing of them and the abundance they engendered when they were offered.
All of these, and I would include the great last judgement picture in Mount, because here
we see that the qualifications for entry into the blessed community are not religious but
secular. They have to do with justice, concern, involvement among people.
If this is the picture of the intention of God toward the world, (not the world in abstraction,
as something out there beyond the church)--then it seems to me we can begin to see where
we come in who are the Church.
As God's concern is for the world and its particularities, so must ours be.
As he is concerned over what the Bible calls nations, (to which we may give other names)
and their fate, so must we be.
For what is a nation? A nation is a vessel on the river of history which carries with it a great
many people.
A nation is the name for the society which conditions and shapes us.
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A nation is that body of people who possess a common culture and may or may not have an
autonomous government.
A nation is a society which is real enough to cause us anxiety, to keep us in peace, to
provide songs for us, games for us, literature for as, all the means for expressing love. A
nation is a society with power to warp and destroy us. A nation can set us free. A nation can
cause us to idolize it till it becomes a god, capable of making every demand. A nation is that
which can go to war against others. Such are the nations to which we are committed by the
God of history. But what of individuals and their salvation?
An individual is one who has a nation. He is nothing without his nationhood. He is a
cypher--a nothing except as he stands rooted in a particular society as, for example, Jesus
was rooted in his. It is his means to full humanity and cannot be by-passed.
He needs to know that his society has a vocation, because that is also a cart of his vocation.
If he cannot believe that his nation has a vocation he himself will be rootless.
If he has a false notion of his nation's vocation he will himself have a false vocation, a
warped point of view.
It is from this point of view, and using nation in its largest context, but extending this down
to every group of humanity including the family, that I believe we must follow our God into
the particularities of men and nations.
There is terrible danger here. To say that every particular nation has a particular vocation is
to run the danger of Messianism. I think we must risk this. It is better than the other way,
the way that would gasp after a featureless abstract world society; whether political,
cultural, or religious. The tendency to think that we can become world citizens without
being citizens of a particular society is a blind alley.
If the picture outlined above is true, then we must say that all nations are chosen, all have
vocations, What are their vocations? I believe that they are the preparation of gifts,
particular gifts, very dangerous gifts, because they lead to self-idolatry.
The healing of nations which is the objective of God's mission is, I believe, the offering of
the gifts and the mutual sharing of them. In this every man has a share, as a responsible
member of a responsible and chosen segment of human society.
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To prepare the gifts, to know that they are to be given, to know that others have gifts, to
respect those gifts, to offer them in the right place, to share them: this, it would seem to me,
is what it is to be co-workers with God in the creative exploration and development of the
wonders of his world which is the theater of his glory.
The dignity of nations is that they have been entrusted with special tasks; their salvation
from self-idolatry is the knowledge that all have such particular tasks, and that none are
self-sufficient but need the gifts of others. They are preparing here and now for the
eschatological banquet.
In this view the end towards which God has pointed us at the exact opposite pole from the
merging of identities, the effacing of differences, absorption into one undifferentiated unity.
It is polyphonic, not monodic; it is a peasant dance, not a withdrawal into a private rapture,
(though it may be also the communication of many such); it is more like matsuri than a zen
meditation, more like a pipe organ of many ranks, than an electronic instrument; it is a trade
fair, a market, a covered dish supper to which all have brought their favorite recipes--it is
the heavenly banquet table laden with the gifts which were received and returned to be
shared.
It needs all the departments of our universities; engineering, pure and applied mathematics,
sociology, depth psychology, political skills, art and music, the humanities and every
technical subject. It needs specialists who are aware that all specialities are needed. It needs
channels of communication between the specialists. (These are perhaps the true
missionaries, because they move between these worlds and facilitate their mutual
understanding of a greater whole.) What is involved is the transformation of the world, in
all its particulars, but without destroying those particulars.
It will be realized, I hope, that I have been using the word nations in a general sense to
include not merely states, but all groups which accumulate skills, traditions, and the
necessity to pursue these separately.
We are so aware of the dangers of our divisions that our tendency is to regard these wholly
as the result of human sin and divisiveness. They are of course this also. But this is not the
whole story, and this story is the story of God's doings as well.
Let us consider Japan in this light. Realistically, I cannot look forward to a time when Japan
will cease to be a nation. If it does, it will be because it has been taken ever by China, or
Russia, or the United States. Do we want this? What I am really afraid of, is the loss of
something very precious, that is at the same time very Japanese. I may be in favor of
European confederation in which France, Germany, and England can form a new pluralistic
union without loss of cultural identity; and if there could be a North American government
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which insured without significant loss, a greater and equally comprehensive; then I should
be for that.
But national and social pluralism seems to be God-given as well as man made.
This, I believe, is the mixed fact in the emergence of the new nations and people so long
denied the kind of responsibility that others have enjoyed and withheld from them. This is
the meaning of the rise of the new African nations, and of the failure of the super powers to
absorb them (as Schlesinger has well pointed out in a recent article (1) Only in the creation
and exchange of gifts can their problems be solved in justice and for peace. Thus the
transfer of power to the Black Power movement is necessary at whatever risk in the U.S.
Thus the newer nations in Africa need aid and encouragement and the dangerous freedom
to develop their peculiar gifts. Dr. Nathan Wright Jr., executive for urban work in the
Episcopal Diocese of Newark, speaking of Black Power, says:
"Essentially the concept raises the need for all life to come to terms with its identity and
then to be empowered for the realization or actualization of what it is designed to be. From
an ethical point of view we must come to see all of life presently in the light of its ultimate
possibilities; and in our personal and institutional relationships we should wish to enable
life to become what in creation's purpose it is designed to be." (2)
There is no other way out than this path. These also are chosen, as Egypt, as Assyria, and
again as Israel.
What we need is a theology of gifts to go with this pluralistic view of man's history and
destiny. I myself find it in the theology of Charles Williams and I commend his novels, his
poetry, his essays on literature and his theological writings to you.
In these we may perhaps discern, what I have avoided up to now, the task of the church.
Only as we understand the mission of God to the nations, which is one main preoccupation
of the Bible, can we possibly begin to understand the role of the church.
Wiilliams sees the pattern of God's activity, the pattern of the kingdom, in terms of what he
calls exchange. The end in view is the coinherence of all things. The process is governed by
a law--a law of the kingdom.
Strangely enough it is first stated as a sneer: "Others he saved; himself he cannot save."
What was being said in jest was literally true;--it was what God had imposed on himself in
his
__________
(1) Schlesinger, .;Arthur, Jr. in Harper's March, 1969 in an article entitled "The End of the Age of
Superpowers." (2) From Bulletin of Episcopal Theological School, Cambridge, Oct.,1968.
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humility when he put himself at our mercy. and its truth runs throughout our transactions
with all others: we cannot save ourselves, we must be saved by others. They cannot save
themselves; we may be able to save them. (1)
The law is put in another form in the statement: "Bear ye one another's burdens." I cannot
bear my own; another can help me bear them.
We have gifts, we need gifts.
The lower case words for these are mutuality and interdependence. Interdependence is not
conceivable without some kind of independence or freedom of action. It implies having
something to offer. It implies the freedom to offer or not. It implies needing something that
may be offered. The political word for this is internationalism, which implies both the
existence of nations, and their limitations--both for individuals and as societies composed
of individuals.
It is this kind of pluralism that is the real world in which we live. It is the context of God's
mission, which ceaselessly opens up the possibility for giving and receiving. When the
barriers become too high around the establishments, and no gifts can be given or received,
they must be overthrown and this God does through the process of history.
Now when gifts are exchanged, the response is thanksgiving. To be in a state of
thanksgiving is to be in a state of blessing, of grace, and this is where true spirituality
occurs. My bread is a material thing, my bread shared has become blessed and I am blessed
and he who receives with thanks is blessed. The gift, the giver, the receiver, it is all one
thing. The name of this state in Latin is gratia, in Greek eucharistia.
This is what communication is for; this is what communication is; this is what we are
getting at when we talk about dialogue; this is what the world is all about. All true gifts are
gifts of oneself-to receive is to receive another; to receive another is in turn to give
something inestimable. It is to be saved, to be incorporated in that whole in which God the
supreme giver has meant us to live. The New Testament terms are: to visit and be visited,
when there is sickness to feed others and be fed, when there is hunger to give shelter and to
receive it, when there is no roof.
To mow this pattern, to expect this outcome; to understand this -purpose of God for us
all--to know what he himself ',as given for this-is to be a member of a grateful society, and I
believe that here we have our best definition of the church.
__________
(1) Vide Williams, Charles He came down from heaven, Chapter VI p. 82 ff.
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It is the grateful society which knows God's gift in Christ to the world and lives in the
desire to have all share in this blessed knowledge about the world and its destiny.
It is not to be afraid of particulars. It goes far in expecting to find gifts and the joy of
sharing them. Its gatherings are gatherings of thanksgiving for God's work and for the
world.
Indigenization is simply the journey to the situation where people are who need like
ourselves to share. Let me refer once more to the Japanese situation.
What, let me ask, is a Japanese? He is a person who has been shaped and molded by a
particular society for over a thousand years. He can never escape his culture. His identity is
bound up with that of his country. He is a person whose anxieties about himself often take
the form of anxiety about his country. He asks the foreigner: how do you like Japan? What
do you think about the Japanese? This is a question whose answer affects him personally in
his inmost being. Thus are we bound up with our nationhood.
What is the mission of God to this person? Whatever it is, it must be related to God's
mission to his country. He needs to know two things in order to be a whole person: his
country has a special gift for the world in which he can take part and find his dignity; and
he needs to feel free to be grateful for the gifts of others, and to receive them with thanks,
and without loss of dignity.
This would seem to be a special problem with Japanese because of their homogeneous
culture.
But I who come from a pluralistic society have the same problem in other ways.
What is the greatest gift I could give a Japanese? It might be to be aware of the unique
calling his country has in the concert of nations. This would indeed be mission for the
church.
I can think of no more important task for the church in Japan than that it awaken Japan to
its true vocation under God among the nations, and to the responsibilities of that vocation.
This would be salvation for the nation and likewise for the individuals within it. Might not,
for example, the true calling of Japan at the present time be that of prophetic warning to
other nations of the dangers of nuclear power or even the vocation of being the first nation
to renounce arms?
The mission in Japan would include tackling the Korean problem. My country has its own
problems. They are the problems of how to preserve all that is good in the diverse elements
of our pluralistic society, and it was our dream that we night even form a model of how all

14
peoples on this earth could learn to live together. -We 'have not succeeded--we
underestimated the job and we prematurely have been tempted to impose our particular way
of doing this on others. This I think is the post-war history of the U.S.
We don't have the answer, we need help. But we may have learned some things about
cultural pluralism within a nation.
Japan is a country that contains one large minority of another culture. It is, I would hazard,
the expectation of Japanese, that this minority surrender its culture and that all its people be
assimilated completely. This means giving up a precious gift which includes their personal
identity.
The task for the indigenous church in Japan would be to help Japanese think in more
dynamic, more pluralistic terms, of the future of Japanese society and to make room for
new gifts and for honoring their givers without recquiring the assimilation of gifts and
givers to one homogeneous culture. The failure to do so could be as disastrous as our
failure to give our greatest minority in my country the dignity to which a people of God's
choosing are entitled.
If these are the true problems, then the church which seeks to be indigenous will face in any
country its secular problems; in any city its urban problems; in any industry, its special
problems of justice, of human dignity, and beyond these of some sense of the direction in
which all is moving.
Bernard Leach, the great English master-potter, came to Japan in 1907, stayed here, learned
the art of ceramics from Japan's greatest masters and from these developed a style that was
his own. I am not able to forget the statement of his -faith which he printed in a brochure
issued in connection with an exhibition of his work.
He said:
"I have seen a vision of the marriage of the East and West. Far off down the Halls of Time I
heard child like voice. How long? How long?" Leach had written these words in 1914. Now
he added:
"By these words I meant a creative interplay o total humanity."
This seems to me to state in non-theological language the direction in which God's mission
to the world is moving, and the task of the indigenous church. The missionaries are
privileged to assist in that task. This means that a first task of the church anywhere is to
look for and discern the signs of God's presence in that society, and to see them as his gifts.
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Secondly to praise God for them. Thirdly to receive them gratefully. This is the church
being the indigenous church. It is the church's gift to a society, as it is the church's
appreciation of what God is doing in that society.
I believe that the church will become one as it pays attention to this activity rather than to
problems of mutual ecclesiastical relationship. It shall become one as we follow God's
mission into the world or see what needs to be done in any one place.
World peace and harmony cannot come until the gifts are discerned, offered, and mutually
shared, in the vision and certainty of God's invitation-to all to share in distribution of the
gifts he has been preparing.and in the light of God's own costly interplay with us.
The indigenous church moves into its own culture, in pursuit of the God who has preceded
it, out always is aware that God has been elsewhere wherever men have lived in societies.
This is its protection against overidentification with its own society, just as its
indigenization is a protection against failure to be involved in the situations in which men
really live and God really works.
None of this can happen if the church remains within itself or tries to become a substitute
for nation or for secular society. If it does so it will become a subculture, and a most
unattractive one at that.
But if it really follows God into the particulars of human secular life, it need not fear that it
will become so indigenous as to lose its identity. It will always have something exotic about
it, because it serves him who is at one time the wholly other and the completely involved.
Its gatherings will be the celebrations of what God has done and is doing for all men, in his
gift of himself to the world in Jesus Christ, in the light of which all our gifts to each other
may be blessed as gifts to and from him.

Kenneth E. Heim
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CRITIQUE OF
“A THEOLGOCIAL ORIENTATION TO THE PROBLEMS OF INDIGENIZATION”

I. John Hesselink
In this paper Ken Heim deals principally with a favorite theme of his, viz., the significance of
the proliferation of nations in the providence of god. Although this represents a narrowing of
the meaning of indigenization to largely one concern, it is an important concern and one which
is com only neglected. This forceful and vivid presentation ought to help us to see that God is
concerned not only with individuals but also with groups: families, classes, races, societies and
cultures as well as with what we usually think of as "nations." "As God's concern is for the
world and its particularities, so must ours be." An individual must not be viewed apart from his
nationhood. He must take these God-given particilarities seriously. They are not necessarily
evil. They often are or can be means by which God wishes to enrich the whole of his creation
as the theater of his glory. The task of the church is to enhance these distinctive qualities, not
obliterate them.
What is required therefore is "a theology of gifts" to accompany this pluralistic view of man's
history and destiny; or, to use Charles Williams' terminology, the pattern of God's activity is
"exchange." This is a law of the kingdom, i.e., mutuality and interdependence, and on a
political level, internationalism. One of the roles of the mission of God is to make possible the
exchange of gifts, resulting in thanksgiving and genuine communication or communion. The
church, in short, is a grateful society, for it "knows God's gift in Christ to the world and lives in
the desire to have all share in this blessed knowledge about the world and its destiny."
The relation of this theology of rifts to the oarticularity which is exemplified in the existence of
nations is that the church "is not afraid of particulars. It goes far in expecting to find gifts and
in the joy of sharing them." This much is fairly clear, but when Mr. Heim forthwith concludes
that "indigenization is singly the journey to the situation where people are who need like
ourselves to share," I find this a rather quaint and circumscribed view of indigenization.
Despite certain ambiguities, however, the thesis presented here merits serious consideration.
Indigenization involves taking seriously man in his social-cultural-political milieu. The church
must respect the legitimate autonomy of human groupings. The mission of the church is to men
within these groupings. We must not seek to draw then out of these social roups as though
these had no part in God's purposes.
On the other hand- and here I have and exegetical reservation - human groupings, these
particularities, are not final or absolute. Mr. Heim follows Jeremias to a large extent in
developing this thesis concerning the nations. But in his enthusiasm concerning this insight go
goes beyond Jeremias in asserting “even at the end of history they do not lose their collective
or individual particularities." But as Jeremias points out, at the end of history when the
nations (this is admittedly significant) are summoned to Zion, God. "by constituting the
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universal people of God from Jews and Gentiles abolishes all earthly distinctions" (op. cit.,
p. 71).. The particularities of history must not be ignored, but neither must they be unduly
glorified. A careful examination of the biblical evidence will show, I submit, that the main
thrust of the majority of the references to the nations (TA ETHNE) is to the incorporation of
the Gentiles (TA ETHNE) into the chosen people of God. The emphasis is not so much on
national characteristics as the people outside Israel without regard for their sociological
character (See K.L. Schmidt's study of ETHNOS in Kittel's Theological Dictionary of the
New Testament, Vol. II).
This stress on God's mission to the nations is reminiscent of German missiology of a past
era as represented by G. Warneck. In opposition to Pietism's view that the purpose of
missions was only the conversion of individuals, Harneck and his followers maintained that
the goal of the mission was not individuals but nations. By "nations" they meant sociological structures with ethnic identities. J.C. Hoekendijk, the provocative Dutch missiologist,
has sharply criticized this "ethnic fervor" and this notion of the christianizing of the nations
as the goal of mission work. This has also been the approach of some other continental
missions where there was an attempt to synthesize Christianity with nationhood.
Granted, there are basic differences between the approaches of Warneck and Mr. Heim, but
there are also uncomfortable similarities. More serious, however, is the almost exclusive
interest in a "theology of gifts" as over against a theology of the kerygma, the proclamation
of the good news that God in Jesus Christ offers us deliverance from the principalities and
powers- also an aspect of the national. To use theological terminology, we have erred here
to identify with the natural orders, the order of creation. The gospel of race, the redemptive
order is not explicit here, although I take it that 'the' Gift is presupposed behind the
exchange of gifts on a horizontal level. Mr. Heim notes near the beginning that the world is
not only the theater of God's work but it is also the place of our rebellion (in which the
church also shares). The incarnation is also cited as the prime example of indigenization at
the deepest level. 3ut then it is urged that the church can only understand this incredible
fact "as it inderstands its solidarity with the rebellious, estranged world, of which it is a
segment." However, it seems to me that precisely at this point the church is called to
separation, not solidarity. For Jesus Christ did not only identify himself with man’s hopes
and needs as wall as their estrangements he also dealt with them in both judgment and
mercy. He was not only one with men in the incarnation but was also separate from them in
the ultinate separation of the crucifixion. His coming resulted in both loving deeds of
mercy and fire and a sword. Hence in all our talk about indigeneity and the necessity of
identification, let us keep in mind not only the incarnation but also the cross. It is this
dialectic or tension which I find missing here.
I also have questions about some other phrases: in what sense, for example, does God
precede the church? Simply in the ordinances of creation? And are the only qualifications
for entry in the blessed community the so-called "secular" ones of "Justice, concern,
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involvement among people"? Do we thereby exclude the Reformation principles of sola
scriptura and sola fide? Is it biblical to affirm that "the mission of God to the nations ... is
the main preoccupation of the Bible"? Moreover, is the task of the indigenous church in
Japan first of all that of awakening Japan to its true vocation under God among the nations,
and to the responsibilities of that vocation"? If so, would this be "salvation for the nation
and for the individuals within it"?
Despite these questions, I would urge us to take the challenge of the thesis of this paper
very seriously. The challenge, in short, is to look at the world around us- the world of
Japan- with the eyes of faith, to seek to discern God at work in it, and identify ourselves
radically with God's mission to it. This is not a simple natter, for we must not only identify
with the good but we must also resist the demonic. Solidarity and separation, the
incarnation and the cross - these must be seen in perspective, and nothing less than help
from on high will enable us to do this.
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THE WORD BECAME FLESH
John 1:14
Mac N. Turnage
The text is massive and the listeners are professionals, so the sermon will consist of bits and
pieces and will form a do-it-yourself kit. You can fit the bits and pieces into the papers and
discussions of the conference, or you can use the bits and pieces to attach the text to the rest
of the conference.
We cannot deal with this text seriously without recalling a weighty value that comes with it
from the Old Testament.
The Word that became flesh echoes the poetic account in Genesis, when God spoke His
creative word," and reality came into being.
The same echo rings through the eighth chapter of Proverbs, where God's Wisdom is given
almost the same distinction, the same role, the same importance as the creative Word in the
Genesis account. The phrases are not so familiar, but they say some of the same things that
are said in Genesis. The Wisdom of God speaks, "When He established the heavens, I was
there; when he drew a circle on the face of the deep, when he made firm the skies above,
when he established the foundations of the deep, ... when he marked out the foundations of
the earth, then I was beside him, like a master workman; and I was daily his delight,
rejoicing before his always, rejoicing in his inhabited world and delighting in the sons of
non.' (Proverbs 8:27-31) The Word became flesh. The Wisdom of God became flesh.
Also, tuck into your do-it-yourself kit a reminder that there was a prophetic Word that
rushed on or entered into or pierced the hearts of the prophets. Sometimes it was a burden
they could not bear; sometimes it was a fire that came leaping out of their mouths;
sometimes it was pain in their bones. This Word was its own power-source; once this Word
of God was pronounced by the prophet (even in gesture), that Word began its course of
action and there was no way of stopping its force-full progress. The Word spoken or the act
dramatised was the action of God Himself on the face of the earth.

20
Again, tuck into your kit a reminder that this Word of God that became flesh was
sometimes referred to in the Old Testament as the Word of judgement that strikes a
crushing hammer blow to destroy a rock. Remember the manage in the Psalm, "The nations
rage, the kingdoms totter, he utters his voice, the earth melts." The Word is a Word of
Judgement.
You can collect other Biblical pieces to put into your do-it-yourself kit--pieces that calm or
encourage, pieces that measure and correct, pieces that give instructions.
Range far and wide to equip this kit. Pack in whatever you know of Greek philosophy, of
its profound insights about the majesty of the rational force that holds the universe together
and at the same time works in man's logical powers. It was described as a force or a mind,
alert enough to keep the planets whirling in their places, powerful enough to have put then
there in the first plane, a force strong enough to help man think thoughts that correspond to
the realities in the external world. And the Greeks called this Logos or Reason or Wisdom
or Word. The Word became flesh.
Use all these pieces, because there is more in this text than all the pieces we will gather.
There is more here than can be contained in one sermon, more than you can carry in your
do-it-youself kit.
But stay on the lookout for now tools to include and use. Include some of the fresher new
translations. Moffatt uses the Greek word Logos, for instance. J. B. Phillips has one of the
most unusual treatments, At the beginning, God expressed Himself. That Personal
Expression was with God and was God.... So the Expression of God became a human
being .... •
Even better, whittle out your own paraphrase. I have several, none complete. Each gets a
little bit of the central truth in this magnificent text. God's message became a lively
personality. God's truth took on human shape.
In this kit you will need some illustrations. One tells about the old man who said, "There
are two ways of knowing: One way you can know a thing is to sit and think about it long
enough, and you get it all figured out, and you are sure you have it figured out, then you
know that thing. Then there is another way of knowing: you know because you have been
there.” God knows the world; He understands the worry and wonder of being human,
because He has been there. The Word became flesh.
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Watch for terms to add to your equipment for working on this text. Choose the terms of
"involvement" or "invasion" or "identification" or "empathy". None of them will be
adequate and all of them will contain a grain of the truth.
Even as we move on past the text, to the phrase "full of grace and truth", we still do not
have the whole story told. Here too, we will need to out our pieces into new shapes, to
paraphrase those old words. The words 'grace" and "truth" have lost their bouncing
liveliness; they have become feeble with age--overused and not understood. 'Full of grace
and truth." One of the heroines of my youth, during college days and the early years of my
career, was an aged lady in Mississippi who used "aggressive goodness" as a synonym for
"grace." Despite her age, this lady was a tremendous force on the political scene in the
Deep South. The time was the late forties and early fifties; she had probably done more for
race relations in Jackson, Mississippi, than any other white person in the area. She had
some striking things to say about the word "grace". (One of the lighthearted things she said
was, "I just get a limited amount of grace, and I try to use it well; I have to be
prudent--even frugal with the supply. Today, I had to figure out whether I had enough to
waste some of it listening to Mrs. Soandso speak at that luncheon.") Regarding grace as
aggressive goodness, she knew how to operate in the affairs of the political world, for
instance. She had been such an influential figure that the candidates for governor always
went by to talk with her and get her support; and the candidate who received her support
had a valuable asset in his campaign. However, she raked the candidate over the coals when
she was deciding whether to support him. The time came for a bond issue to build some
swimming pools in public parks. (This story is dated by the separate-but-equal stamp on it.)
There were to be two pools for white residents and one for Negroes. She worked diligently
on the project, and the bond issue passed; the first pools-the ones for white citizens--were
built promptly; but nothing happened about the pool for Negroes. When it came time for
the election of a mayor, the incumbent was seeking reelection, and he arrived to ask for her
support. She said later, "Now he is a nice boy." The mayor of the city of over a hundred
thousand people was a "nice boy" in her eyes. "He is a nice boy, but he is not 'wised up.' I
told him that I would support his campaign if he would state in print that he would see that
the pool, for which the bond issue has already passed, for the Negro citizens is built. He
said, 'Ch, you know I am in favor of it.' I had to say, 'I know you are in favor of it, but I am
not going to support you until you release a printed statement:" He did publish a statement,
and she did help in his campaign, and he was elected. But the pool did not get built. Next,
she gathered "about forty like-minded women".
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Remember, we are illustrating "aggressive goodness." Within a two-day period, the mayor
came to the conclusion that public opinion was on the rampage, because of the deluge of
telephone calls. Each of the forty like-minded women called him at least once in that period,
refused to hang up until she spoke to the mayor personally, and wanted to know when the
pool would be built. And, because of "aggressive goodness," the pool was built.
The Word-in-flesh was "full of grace," full of aggressive goodness. Our terms have become
so familiar, especially to us professionals, that they are now too mild. How about our
inventing some new terms that would express the fact that the Word became flesh and
brought totally new life? What words can say this in our day? "Aggressive goodness"
breaks down under this load; it does not say enough. "Full of grace and truth." What can
paraphrase this for us--for our pre-teenagers? We can paraphrase it for ourselves better than
for them. They have to paraphrase it for themselves too. Will We like their paraphrase?
Does it matter whether we like their paraphrase?
"The Word became flesh, full of..." How about "winsome accuracy"? How about "full of
aggressive goodness and winsome accuracy"? Accuracy about God, you can call Him
'Father"! You can count on Him to celebrate when the prodigal returns! You can count on
Him to know and care when a sparrow falls! Accurate about God--in an era when people
talked about God as oppressive and burdensome, He came speaking of God as loving, kind,
generous! Winsome accuracy--He probed the conscience of a rich young ruler, who had to
turn and go away because he had such great possessions!
His was the kind of winsome accuracy that enabled Him consistently to put His finger on
the trouble spots--for a Nicodemus, pointing out that there is another life, a new kind of life
available!
What we are having said to us in this text is that this amazing reality, which holds the whole
world together, has come down into the human scene, into the nitty-gritty. But those
phrases are not quite earthy enough. A young artist, interested in new art forms, was
complaining that ecclesiastical art became so stagnated so long ago. (Thank Goodness there
are exceptions to this rule.) He was thinking of inventing an art form that would convey
some of the realities of the Gospel in odors. Think what you could say through the odors of
a stable; instead of a pretty Christmas pageant, a whiff from a stable. The life of Christ
could be told through the odors of incense, the odors of sawdust and sweat from a
carpenter's shop, the odors of a crowd pushed together for a long hot day, the odors of
drying blood, the odors of a garden. Even the earthy odors would not tell the whole story of
the Word Becoming flesh.
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This massive text is saying that God's message is incomplete (and incomprehensible) until
it takes the shape of a human personality. We face this fact in lighthearted guise too. An
experienced minister made a sentimental journey to his first parish. The first Sunday he
returned from the small town to his prominent pulpit, he reported to his congregation, "I
enjoyed going back to my first pastorate, and I enjoyed seeing those dear old saints who
tolerated and encouraged and humbled me in my youth. But the most disappointing thing
about the visit was to discover that they remembered a lot more about what my wife did
than they remembered about what I said." At a very serious level, the message has come
through to us most forcefully at the points where we have had contact with personalities
which echoed and refreshed the message of God's grace. Words and ideas--no matter how
grand or how eloquent or how accurate--cannot carry all the freight of God's love for His
world.
Where are we now? We are still receiving the message! In the flesh and blood of Jesus the
Christ: In the flesh and blood of countless members of His Body!
Where are we now? We are still receiving the message, but the message is still being
rejected! The words of the Gospel are, "He came to his own realm, and his own would not
receive him:' In our living room, we have a series of designs done by an artist friend as
illustrations of the Gospel of Matthew. The design which illustrates the parables in the
thirteenth chapter is one of my favorites in the series, As you know, the parables are often
interpreted as riddles; the artist has used this riddle-concept. Down the middle of the
rectangular design, she placed the word "Logos"; on one side is darkness and on the other is
light. There is half a human face in the light and another half a human face in the dark
side--two different faces, with the word LOGOS between. The central word in this case
represents the message of the parables; the face in the light has a slightly enlarged ear, and
its eye seems to be unnaturally large and eager. On the face in the darkness-side, the ear is a
little smaller and the eye is closed tight, and the hearer has stuck his finger in his earl The
Word becomes flesh, the message takes human shape--with equipment like words and ideas
and riddles and poetry and blood; and He finds that He will not be received.
Where are we? We are still finding that the finger is stuck in the ear, that the finger is a part
of a fist that is shaken in the face of God, a part of the hand that grabs a hammer to drive
nails into a palm. This is slimey business, the business of the Word becoming flesh and
coming to His own and His own refusing to take Him in.
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Now where are we? Still receiving the message? Still rejecting it? And still--at the same
time--conveying it, Here we are. We have received from Him, grace upon grace. One of the
dangers for us--particularly for us professionals--ii that we stop receiving. We can so easily
pretend that we already have the whole truth, that we need no more messages. It is sad that
when we think of grace we think of the late forties and early fifties; look back to early
childhood, to early enthusiasm, or to saintly characters in the past. But is there not a sense
in which this action of God, the Word becoming flesh, is still an up-to-date daily event--at
least in a dim, reflected, following-through way? Is flesh still the appropriate vehicle? Is
God speaking to every one of us some word through a godly person? Let us dignify (by our
expectation) the people we live and work with. They too can be messages from God--not in
exactly the same way as Christ, but in some continuing way. Otherwise, God played a dirty
trick on us once. God continues to convey His truth in flesh, or there can be indigenous
church here or anywhere; Here we are then, still receiving the message!
And here we are, hoping to convey the message. An English teacher in our high school used
to say that you do not have a thought until you can put it into words. She was chastising us
into articulation, convincing us that there are messages you do not really receive until you
have communicated them to someone else. You have not really grasped the truth until you
have been able to pass it on. Parental love is known only by the people who love children.
Experts on behavior are saying now that personality is shaped by communication through
the language of relationships. On the human scene, we learn and teach (notice the
sequence) forgiveness or hope or determination, abstract virtues that were first earthy
human ties. Through flesh and blood, in the ugly, daily, dreary routine of living with human
beings, we know and practice redemption or contamination or salvation or grace or truth.
Let us dignify ourselves by recognizing the possibility of God's gracious truth moving out
through us into an angry world.
Where are we then? We are with the Word-made-flesh--once and for all in a more glorious
way than any or all of us could ever imagine or verbalise or comprehend. We are still with
the Word-filling flesh with grace and truth, with aggressive goodness and winsome
accuracy.
Where are we then? Only faithfulness to the Biblical passage forces me to go further,
because we cheapen this concept in such unworthy ways. The human being, full of grace
and truth, can expect that he will be rejected. Invasion prompts counterattack, true enough.
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But we identify our minor discomforts with a gruesome cross we were told to expect. We
shout for everyone to look, as we shinny up the cross of fatigue or disappointment or
discomfort. We are quick to shoulder the burden of "the Cross" when it would be simpler
and more becoming to realize that people are difficult. They are not attacking God every
time they disagree with us. They are not enemies of righteousness because they cause us
inconvenience. So, let us not overdramatize our normal difficulties as a means of claiming
the warning and promise of the Word. But let us heroically run the risk of rejection, not
predicting the scene or choosing the site of our executions or embracing minor hardships as
though they are major martyrdoms. Let us dignify our position to the extent that we practice
an unearthly obedience in earthy matters; and if a cross is to be a part of that obedience, let
us pray that the flesh will be willing and the spirit strong.
Here we are then, with the Word--still receiving, still rejecting, still conveying, and still
running the glorious risk of gruesome rejection. And it is all part of the mystery of the Word
in feeble flesh, of the Message always becoming indigenous in a hostile setting, the
message constantly becoming indigenous and the setting staying hostile.
Let no pray:
Help us, O God, to trust Thee with such strength that we will be able to receive and to
convey Thy Word, Thy grace, Thy truth, Thy transforming love. Through Jesus Christ our
Lord. Amen.
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YAHWEH--THE KING OF EARLY ISRAEL
Barry L. Ross
INTRODUCTION
Our knowledge of the Ancient Near Eastern world has greatly increased within the past
half-century, and especially within the last one or two decades. We have a much clearer
understanding of the religious, political and social characteristics of that world, especially
the world of Early Israel (and by Early Israel I mean primarily the period of the Judges). As
a result, Early Israel cannot now be treated and studied as an isolated, independent
phenomenon, whether we are studying her theology, her political structure or her sociology.
It is most essential that we look at Early Israel, especially her political structure and
relationship to Yahweh, within the context of the world that produced her, yet keeping in
proper perspective the fact that, even in the world that produced her, Early Israel was
indeed an extraordinary phenomenon.
We now know that the formation of cooperating groups by covenant was customary in the
Ancient Near East long before the time of Moses, and, apart from the state and its
monopoly of force, alternative solutions to the problem of forming groups which could
trust each other are virtually unknown. 1 But when we further recognize that even
covenant coalitions in the ancient world were usually as ephemeral and unpredictable as
those of modern day, the problem of accounting for the almost unbelievable toughness of
the new community of Early Israel becomes somewhat acute. When we recognize that
Early Israel did maintain her unity and identity against seemingly insurmountable odds,
cultural as well as military, when we see further that Israel apparently had no centralized
government for the first two and a half centuries of her existence, we certainly cannot
regard as "primitive" a community that could survive against such odds. 2
How, then, did Early Israel survive? How did she maintain that unity for two and a half
centuries? Did she, in fact during the Judges Period, have a king to judge her, to go out
before her and to fight her battles? Was she indeed a kingdom, united under a king, bound
to that king by a covenant?
Purpose. The purpose of this study is a) to examine the relationship between Yahweh and
the people of Early Israel, showing that Yahweh was true king, in the Ancient Near East
meaning (not just an abstract symbol), and that individuals in Early Israel were not subjects
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of, but vassals of Yahweh; b) to touch briefly on the proposition that the New Testament
concept of the Christ as King and Shepherd is, in fact, a very ancient Old Testament
concept; and, c) in light of the Old Testament concept of kingdom and covenant, to state
briefly the mission and purpose of the Church today.
I. YAHWEH AS TRUE KING OF EARLY ISRAEL
King--vassal relationship. I begin this study with the proposition that Yahweh was a true
king of Early Israel. We naturally expect formal terms in the Bible, such as: Why was
Yahweh not referred to as "king" if he was really the king? We find no actual use of the
term "king" for Yahweh until I. Samuel 8:7 where, in the Israelites' demand for an earthly
king, Yahweh said to Samuel, “ . . .for they have not rejected thee, but they have rejected
me, that I should not be king over them.” Instead of formal terms, the Bible gives us stories
of things that happened, conditions and agreements between Yahweh and the people,
messages from Yahweh by a person to groups of people. The writers of Early Israel
understood far better than modern scholars just what was involved in kingship and its
function. They felt no need to state, "Yahweh is our king; we are his vassals." They knew
their readers would well understand the practices and principles of kingship of the Ancient
Near East. There was no need to bore them with facts they all ready knew.
I believe, from the Old Testament accounts we can draw the conclusion that the people of
Israel were considered, not subjects of, but vassals of King Yahweh. A subject was a man
who had been conquered by someone superior to himself. The conquered was then ruled by
the conqueror without benefit of any kind of treaty or covenant. A vassal was also
conquered by a superior, but a covenant or treaty was entered into whereby the conquered
was allowed to pretty much rule his own affairs, while paying tribute to the conqueror. He
was the vassal of the conqueror. The conqueror would enter into covenant with only one
who was considered to be a king. Thus, vassals were kings answerable to a king superior to
themselves.
The treaty or covenant entered into by Yahweh and the people of Early Israel is that
between a ruling king and his vassal kings. The only adequate source material for studying
the king-vassal covenant of the Ancient Near East (extra-Biblical) comes from the Hittite
Empire, an Empire in its peak of power from about 1450 B.C. to 1335 B.C.3 in the area
now known as Turkey. The Hittite covenant pattern pre-dates the Joshua covenant making
period by several centuries.
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There are seven basic elements in the structure of the Hittite king-vassal treaty. We shall
compare this structure with that of the covenant between Yahweh and the people of Early
Israel in Joshua 24.
1. The Preamble. This is the identification of the king, the author of the covenant, giving his
titles, attributes and genealogy, with emphasis upon his majesty and power. In Joshua 24:2
the Preamble is very short, giving the identification of the author of the covenant as "the
Lord Yahweh of Israel."
2. The Historical Prologue. This describes in detail the historical background to previous
relations between the king and the vassal, with emphasis upon the benevolent deeds of the
superior king, for which the vassal king is bound by gratitude to be obedient to the ruling
king. In Joshua 24:2-13 is a brief, yet detailed, account of the major acts of Yahweh in
dealing with the Fathers and with Israel from Egypt through the conquest of Canaan. The
people are bound to Yahweh, but Yahweh is not yet bound to the people.
3. Stipulations. The vassal was forbidden to have any dealings with foreign powers outside
the Hittite Empire; there was to be no enmity between vassals of the king--one vassal could
not be a slave or dependent of another vassal, not serve another king; the vassal must
appear before the ruling king once a year, probably to pay some tribute; and controversies
between vassals must be submitted to the king for judgement. In Joshua 24:14 the
stipulations are: "Now therefore fear Yahweh, and serve him in sincerity and in truth; and
put away the gods which your fathers served beyond the River, and in Egypt, and serve ye
Yahweh."
4. The Provisions for deposit of the covenant record in the temple and public reading. This
was to keep all the subjects of the vassal king aware of their obligations to the ruling king,
and to show the close relationship existing between the vassal king and the ruling king. In
Joshua 24:26 we read: "And Joshua wrote these words in the book of the law of Yahweh;
and he took a great stone, and set it up there under the oak that was by/in the sanctuary of
Yahweh." By placing the stipulations in the sanctuary their holiness and authority given by
Yahweh was emphasized, and by having them read to the people each individual and each
generation was kept aware of the requirements.
5. The list of gods as witnesses. This included both the gods of the ruling king and those of
the vassal. In Joshua 24:22-27 the people themselves were witnesses of their decision, and
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the Stone of Witness seemed to be the token of the covenant.
6. A Curse and Blessing Formula. These curses and blessings are actions of the gods. In
Joshua 24:17-22 the blessings and curses seem to be the alternative placed before the nation
or individuals--serve Yahweh and he will take care of them, turn away from him and they
will get the axe.
7. The formal oath. With this the vassal pledged his obedience and allegiance in a solemn
ceremony. There seems to be no formal oath taking in the Joshua Covenant. 4
The Yahweh-Israel Covenant, nearly identical in pattern to the king-vassal covenant of the
Hittites, points strongly to the conclusion that Yahweh and the people of Israel, as
individuals entered into an agreement whereby Yahweh was recognized as ruling king and
the people as vassals, that is, vassal-kings, of Yahweh.
But there is another item in Joshua 24 that indicates Yahweh as a ruling king and the
Israelites as vassals who were recognized as kings by Yahweh. Note these words in verse
28: "So Joshua sent the people away, every man unto his inheritance." This came at the end
of the covenant, after each man's inheritance had been portioned out, but it is only now,
after the covenant, that the inheritance was confirmed. The inheritance was now theirs,
granted to them by a ruling king.
Now what happens after a man is granted an inheritance? Once the inheritance has been
granted and confirmed by covenant a man is free to "do that which is right in his own
eyes," just so long as it is in keeping with the ruling king's wishes. Note, in Deut. 12:8-9,
before the people had come into Canaan, these words of Yahweh: "Ye shall not do after all
the things that we do here this day, every man whatsoever is right in his own eyes; for ye
are not yet come to the rest and to the inheritance, which Yahweh thy God giveth thee."
In connection with this, now note Judges 17:6: "In those days there was no king in Israel:
every man did that which was right in his own eyes." And again Judges 18:1: "In those days
there was no king in Israel," and the same in 19:1. But note Judges 21:24-25: and they went
out from thence, every man to his own inheritance. In those days there was no king in
Israel: every man did that which was right in his own eyes."
I believe the writer in Judges means there was no earthly king in Israel. Therefore every
man could do that which was right in his own eyes, for he was considered a vassal of a king
and not a subject as was the case later under the Monarchy.

30
The Function of the King in the Ancient Near East. But whether ruling over vassals or
subjects, the Near Eastern king had obligations to his people. It is very clear that Yahweh
had taken over the functions of the kings of the pagan nations, functions normally delegated
to the kings by the gods. In the ancient Near Eastern world the office of kingship was not
attained by any inate superiority or right of birth. Normally the king was appointed by, or,
at least made claim to having been appointed by, a god or gods. The god was considered the
real sovereign, the king the god's steward. 5 Even when historical records show us that
most kings attained the throne by force, their successful ascension to the throne was
attributed to the favor or the gods.
What were the functions normally delegated to the kings by the gods, which Yahweh
retained for himself throughout the whole Judges period? They are primarily three: 1)
Waging war (force used outside the community); 2) Enforcing law (force used within the
community); and 3) General welfare of the people.
Waging war (force outside the community). In the Ancient Near East only the king could
wage war. He, himself, might not go to the battlefield, but it was always at his command
and direction that war was waged. No military leader could call the people to arms without
the kings command. When a military victory was won, the king always received the credit
for the victory. Again and again we read in the annals that so-and-so, king of such-and-such,
by the favor of the gods, defeated the enemy. And that king may have been tucked away
safely in his capital while his weary and courageous generals were out winning the war. No
military leader would dare take credit for the victory. This would be considered tantamount
to publicly proclaiming his aspirations for the throne. No, it was only the king who had the
divine imperium to call for war and receive credit for the victory.
In Early Israel (Judges Period) all wars are associated with a spokesman of Yahweh. Only
they had the authority to wage war, authority delegated to them by Yahweh. And all
victories are credited to Yahweh. No spokesman of Yahweh or military leader ever took the
credit. Note especially the Deborah-Barak war with Jabin. Even Barak, the military leader,
dared not go to battle unless Deborah, Yahweh's spokesman, go with him. He was taking no
chances that the people think this war be anything other than a Yahweh commanded war, a
war commanded by the king.
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Note, also, Gideon's refusal of kingship after the military victory over the Midianites. "The
men of Israel said unto Gidion, 'Rule thou over us, both thou, and thy son, and thy son's son
also; for thou hast saved us out of the hand of Midian.' And Gideon said unto them, 'I will
not rule over you, neither shall my son rule over you: Yahweh shall rule over you."' (Jud.
8:22-23)
The men of Israel had breached two of the fundamental rules of kingship in their request.
First, they were offering Gideon the kingship because of the military victory, and second,
they were attempting to set up a succession of kingship by right of birth. Both ideas were
abhorrent to Gideon. Yahweh had won the victory, not he. And kingship did not come by
right of birth, but by divine appointment. Yahweh was king and no one could usurp that
position.
Note, further, even after the establishment of Saul's Monarchy, this same repeated rejection
of the kingship by David. David became a victim of circumstances. Saul's anger fell upon
him because he was so popular with the people as a result of his military victories. Who
was this David to receive the praise of the people? Wasn't he, Saul, king? And wasn't it at
his command that David went forth to battle. No wonder King Saul was angry--rightfully
angry--when he received no credit for his military commander's victories.
And so in Early Israel the stories of the wars waged outside the covenant community
indicate strongly that Yahweh was considered a real king, not just an abstract symbol.
Enforcing law (force within the community). War and law seem to be two sides of the same
coin. In either case force is used. In the ancient Near Eastern world it was the king who was
to administer law, justice and punishment. He was the supreme court. Only he could bring
punishment for a breach of covenant.
In no case during the Moses and Judges periods is the concentrated force of society brought
against an individual, that is, never did the social structure decide punishment. Only
Yahweh brought punishment for a breach of law and covenant. Even after the institution of
the village court, Yahweh remained the supreme court-usually the function of the king. The
term "cry out" seems to be a legal term, an appeal to a higher court, thus an appeal to the
supreme court, Yahweh. Obviously no king could oversee all the legal cases of his realm.
Hence he either created or recognized courts. This Yahweh did, but by remaining the
supreme court he maintained the role of king.
General welfare of the people. The ancient Near Eastern king's foremost and primary
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function was that of shepherd to his people, to look after their welfare. To be a true king he
must prove to be a good shepherd. If he failed in the shepherd duties he was castigated by
the religious leaders and denounced as the king. The office of kingship was not that of
autocrat, dictator or despot. Thus in the annals, written at the kings' commands, great care
was taken to tell the world what great shepherds the kings had been during their reigns.
Note the words of two great Mesopotamian kings: First, Lipit-Ishtar, who ruled probably
during the first half of the 19th Century B.C. in the city of Isin in Mesopotamia:
"When the great Anu, the father of the gods, and Enlil, the king of all the lands, the
lord who determines destinies. . .had called Lipit-Ishtar--Lipit-Ishtar, the wise
shepherd. . .to the princeship of the land in order to establish justice in the
land. . .then I, Lipit-Ishtar, the humble shepherd of Nippur. . .established justice in
Sumer and Akkad in accordance with the word of Enlil. . ." 6
And again the words of a king named Hammurabi who probably ruled in the latter -art of
the 18th Century B.C.:
"When lofty Anum, . . .
and Enlil, lord of heaven and earth,
the determiner of the destinies of the land,
named me to promote the welfare of the people,
me, Hammurabi, the devout, god-fearing prince,
to cause justice to prevail in the land. . .
to rise like the sun over the black-headed (people),
and to light up the land. . .
When Marduk commissioned me to guide the people aright,
to direct the land,
I established law and justice in the language of the people,
thereby promoting the welfare of the people." 7
To be a good king, then, a true king, that king must be a good shepherd. Everywhere you
look in the Old Testament the acts of Yahweh are those of the shepherd looking after his
sheep. Is it any wonder that the greatest king of the earthly monarchy was a shepherd? As a
shepherd, David came to the throne well-equipped for governing a people. Late in David's
reign Yahweh sent these words to him by Nathan the prophet, "Thus saith Yahweh of hosts,
I took thee from the pasture, from following the sheep, that thou shouldest be leader of my
people Israel." Yahweh, the Shepherd, choose a shepherd to shepherd his people.
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And, David expressed in words the shepherdship of his King of kings in that so often
repeated song, the 23rd Psalm. In this song we get a picture of a shepherd, but even more, a
glimpse of a true king, a king who was a true shepherd. Yahweh is my Shepherd, says
David. I lack nothing because of this. But then in verse 5 he shifts to the picture of the
king--or does he shift? For Kingship and Shepherdship are the same. But only a king or one
appointed by the king can anoint the head of another. And because of that anointing a
special place is made for David in the very house of the king.
Of extreme interest to the shepherd ship role of kings is the picture that Yahweh paints of
the shepherds--the kings--of Israel in Ezekiel 34. The Monarchy had failed. Yahweh had
appointed his representatives, had delegated authority over his people. The system had
miserably failed. The radicalness of the entire prophetic message was based on the fact that
the Church and State and religious system had usurped a position intolerable to a King of
kings in any vassal king. That Church and State must be destroyed. The kingdom and
kingship of Yahweh over his people must again be established. Thus the entire prophetic
themes are processes and results of the Kingdom of Yahweh. The prophetic message of the
coming Kingdom was a proclamation that Yahweh would again make his kingship known
to men and would renew the broken covenant, in which, any man entering that covenant
would become a vassal of God.
Note the message that Yahweh spoke through Ezekiel:
"Son of man, prophesy against the shepherds of Israel, prophesy, and say unto them,
even to the shepherds of Israel that do feed themselves: Should not the shepherds
feed the sheep?. . . The weak you have not strengthened, the sick you have not
healed, the crippled you have not bound up, the strayed you have not sought, and
with force and harshness you have ruled them. So they were scattered, because
there was no shepherd . . .Therefore, you shepherds, hear the word of Yahweh. . .
Behold, I, I myself will search for my sheep. . .And I will bring them out from the
peoples. . .I will feed them with good pasture. . .1 myself will be the shepherd of my
sheep, and I will make them lie down, says the Lord-Yahweh. I will seek the lost,
and I will bring back the strayed, and I will bind up the crippled, and I will
strengthen the weak. . .1 will feed them in Justice. . .And I will set up over them one
shepherd, my servant David, and he shall feed them; he shall feed them and be their
shepherd. And I -ahweh, will be their God, and my servant David shall be prince
among them; I, Yahweh, have spoken. I will make with them a covenant of
peace. . .And they shall know that I, Yahweh their God, am with them, and that they,
the house of Israel, are my people, says the Lord Yahweh. And you are my sheep,
the sheep of my pasture, and I am your God, says the Lord Yahweh." (Chapter 34)
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It is at this point that we begin to get a clearer understanding of why Early Israel held
together for two and a half centuries. It was because of the actual, factual, living kingship
of Yahweh, a king who ruled with justice, with force but without harshness, and because of
a people loyal to a covenant entered into with that king.
II. CHRIST THE SHEPHERD-KING
When we move into the New Testament and put together the picture of the role of Christ we
see an amazing resemblance to that of Yahweh of the Old Testament. But because this paper
is an Old Testament study I shall not dwell at length in the New Testament. I must draw
attention, however, to the fact that Christ is pictured as both King and Shepherd, He held
claim to the kingship on the authority that the Father had given the kingship to him. Yet he
could not claim to be the true King unless he at the same time be the true Shepherd and be
prepared to carry out the Shepherd duties. "I am the good Shepherd," said Christ. And one
day in the synagogue in his hometown of Nazareth he opened the writings of Isaiah and
read:
"The Spirit of the Lord is upon me, because he anointed me to preach good news to
the poor. He has sent me to proclaim release to the captives and recovering of sight
to the blind, to set at liberty those who are oppressed, to proclaim the acceptable
year of the Lord."
Then he closed the book, sat down and right there where everybody could hear had the
audacity to say to his hearers, "Today this scripture has been fulfilled in your hearing." (Lk.
4:18-21)
Who is this Christ? Is he not the King of kings, into whose hand the Father has given all
things? Is he not the King of the re-established Kingdom of God, a Kingdom into which all
peoples may come? And any man who enters this Kingdom does so by covenant with the
King. And all men who enter that covenant make up the Kingdom, and that Kingdom is the
Church.
III. THE CHURCH
The Church is God's covenant and servant people, called to proclaim the Gospel of Christ,
to proclaim the message that there is hope and salvation in him who came as a servant,
suffered, died and was buried, but who came alive again the triumphant King and Shepherd
of the Kingdom of God.
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It is but ours to proclaim this message as the prophets of old until that day when we see the
reality of those words from the throne
"Behold, the dwelling of God is with men. He will dwell with them, and they shall
be his people, and God himself will be with them. He will wipe away every tear
from their eyes, and death shall be no more, neither shall there be mourning nor
crying nor pain any more, for the former things have passed away. . .Behold, I make
all things new. . and his servants shall worship him; they shall see his face, and his
name shall be on their foreheads . . .and they shall reign for ever and ever."
(Rev. 21:3-5, 22:3-5)
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CRITIQUE OF "YAHWEH--THE KING OF EARLY ISRAEL"
Gerrit Koedoot
We are indebted to Mr. Ross for a very lucid exposition of his theme. I find his study of the
pre-monarchial theocracy in Israel most fascinating because it directs our attention to the
theocracy in Israel as a concrete reality rather than a mere symbolic ideal. This should help
us to visualize the eschatological hope of the Kingdom of God. Especially the concept of
the Shepherd-King gives us much food for thought concerning the Messiah, the Son of
David, our Shepherd-King, whom we may proclaim to the lost sheep of this world.
His paper would have been even more valuable had Mr. Ross also shown us the
development of this theocratic covenant from its source at Mt. Sinai, where it must be said
to have its very foundation, and had contrasted the earlier theocratic reign of Yahweh with
its paradoxical antithesis as expressed in the monarchy, to which it in turn gave birth.
Having amply succeeded in presenting the king-vassal relationship in the theocracy of
Early Israel, Mr. Ross has opened many areas for our discussion. We would do well, however, to focus our discussion on some of the basic concepts that find expression in his paper.
I would call your attention to three very closely related concepts.
1. The Theocracy. Here we might entertain questions concerning the-O.T. theocratic ideal
as well as the actual rule of Yahweh in Israel. One area that ought to be discussed is the
relative "merit" of the Early Israel theocracy and the monarchy. Both the pre-monarchial
theocracy and the monarchy failed. Yet both were revelations of the Kingdom of God in the
O.T. Was the pre-monarchial theocracy too ideal, thus unfit for sinful men? Or does the
monarchy have greater intrinsic value'?
2. The Covenant. At the core of the Biblical message we find God covenanting with man.
Israel's very being lies in the covenant Yahweh made with Israel at Sinai. How does the
king-vassal relationship help us to understand the covenantal relation between God and
man? In what sense, if at all, are we the vassals of God? How does Christ fit into this
picture?
3. The Kingdom of God. If we may say that the mission of the Church is to preach the
Gospel of the Kingdom, what do we mean by that term'? Does the theocratic ideal coming
to focus in the bond between Yahweh and Israel give insight here? How does or should the
N.T. Church embody this ideal? How can the Church in Japan more effectively witness to
the hope of the kingdom?
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THE INDIGENOUS CRITERIA UNDERLYING THE
ESTABLISHMENT OF THE ChURCH IN CORINTH
A.D. Hammond
Missionaries are well acquainted with the fact that Roland Allen, writing half a century ago
in his book, Missionary Methods: St. Paul's or Ours?, criticized the missionary
establishment for not following New Testament example. 1 Critics from a number of
sources charged Allen with over-simplification, especially with regard to his free use of
applications drawn from first century examples. Not to be defeated, Allen wrote a
succeeding volume, The Spontaneous expansion of the Church and the Causes Which
Hinder It, rebuking the "sterility and antagonism" of not only Anglicans, of whom he was a
member, but of other groups as well. 2 Since that time "the indigenous discussion" has
occupied a prominent place in mission dialogue.
Since World War II, in answer to the growing communication problems confronting
missions as a result of rising nationalism and the reassertion of indigenous religions, other
writers have appeared on the scene stressing the need for the indigenous approach. Donald
McGavran, for thirty years a missionary to India with the Disciples of Christ, wrote a short
treatise called The Bridges of God, documenting the Christian 'people's movements' which:
he claimed had more total adherents - without missionary help - than all of the combined
missions of Western origin. 3 Bishop Stephen Neill, also familiar with India's development,
challenged Dr. McGavran's assumptions, charging "simplification of the issues" which
would leave a "one-sided impression" in the minds of the readers. 4
Hendrik Kramer, reflecting the irritation felt by many at the oft expressed single criterion of
'numerical results' wrote that "the best communication does not necessarily guarantee
success" and furthermore, "the search for successful communication has no Biblical
justification." 5 In spite of such charges from influential sources, scores of missionary
veterans have continued pushing the "indigenous approach" issue. currently, by attaching
the handle of 'church growth' as a valid principle, Dr. Donald A . McGavran has been one of
the chief cooks that has kept the thoughts of mission-minded readers dancing on the hot
griddle of reheated indigenous discussions.6
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The critics have been fairly united in their charge that one of the missing dimensions, if not
totally, at least in emphasis, was that of 'historical perspective.' Familiarized with the New
Testament period, they cited numerous studies which indicated that Apostolic success could
be attributed largely to the providentially prepared historical setting. The bankruptcy of
philosophy, the decadent state of religion and the resultant social degeneracy, prepared
many for reception of the uplifting Jewish religion. Gentile 'Godfearers', stepping just short
of the humiliation of circumcision, were prepared and waiting far the 'good news' of easier
access to the kingdom. 7
The Pax Romana prevailed: the communication environment was vastly improved by one
controlling government with remarkably fair laws; by one language; and by a geographical
world reduced in size and closely knit together by an amazing network of durable roads. "In
the fullness of time God sent his Son," declared Paul with conviction. God had set the stage
and the early disciples were but playing their part in a pre-arranged setting. 8 How could
first century methods apply to 20th century problems? In the three basic elements - sower,
seed, and soil - had not the conditioning of the soil been underemphasized?
In spite of those articulate objections the advocates of New Testament based indigenous
principles (or 'church growth' principles) have continued undaunted with their proselyting
of traditional thinkers from the ranks of the missionary enterprise. With swelling case files
of church-oriented sociological studies, they continue to cite examples of greater success,
spiritually and numerically, by these who have discovered the secrets of indigeneity, and
who have apparently done so on the same fields, under similar circumstances, where others
have met with abysmal failure. 9
This writer shares the convictions of many other missionaries that the indigenous church
methedologists have something vital to say and that all Christian leaders should give them a
hearing. However, at the same time it is felt that much of the misunderstanding can be
avoided and more clarity achieved if the case for 'method' is not overstated. It is further
believed that valid principles will find more acceptance if the arguments for improved
method are more completely integrated with the New Testament principles of dynamic life.
10
Because of this need for further integrated studies and precisely because so much has been
stated and countered by men of equal faith and sincerity, a fresh look at the fundamental
principles involved is a good place to begin. The suggestion has led to our present study
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was prompted by the thought that by studying the basic principles that apply to our problem
in one New Testament case study we could gain fresh insights into contemporary
indigenous problems and processes.
In our eagerness to find a Now Testament example that would be rewarding in our search
for answers to our modern dilemma, it was concluded that no more appropriate example
could be chosen than the church at Corinth, established by the one who has been called 'the
greatest church planter of all.' Corinth had all of our problems with full measure - division,
immorality, cultural syncretism, doctrinal deviance, and a distrust of the motives of the very
messenger that had brought her the gospel. Yet, in all of this - she was indigenous: And her
spiritual establishment was finally confirmed with joy and assurance, amidst that
heterogeneous metropolis that had been rebuilt after defeat by Rome as a major commercial
center. 11
Since the current controversy has centered on the matter of what 'criteria' should be used in
measuring 'church growth' the focus of our study was set here. For the purpose of
convenience we have coined the term 'indigenous criteria' and use it repeatedly in our study.
Our definition of this term is: Guiding principles derived from the essential nature of the
gospel, the church, and society, which help us determine the best procedure for the
propagation of the gospel, resulting in the establishment of indigenous churches after the
few Testament order.
Our controlling purpose, therefore, has been to discover the indigenous criteria, derived
from the nature of the gospel, the church, and society, as exercised by the Apostle Paul in
establishing the church at Corinth.
Our sources have been the Corinthian epistles, the Acts account of Paul's mission to Corinth,
and the insights gained from a selected group of contemporary indigenous church writers.
The following outline of 'indigenous criteria' resulted from our efforts:
INDIGENOUS CRITERIA DERIVED FROM THE ESSENTIAL NATURE OF THE
GOSPEL
The criterion of the divine imperative should be stated first as we seek out those basic
principles underlying the Apostle Paul's feverish activity in establishing churches at Corinth
and elsewhere. "As commissioned by God, in the sight of God we speak in Christ,"
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(II Cor 2:17) declared Paul to his beloved Corinthians. The fact that this commission comes
from the one God makes it applicable to all men, everywhere. 12 Paul's burning
conviction was that God was building his church - through us'. "Woe unto me if I preach
not the gospel!" (I Cor 9:16) cried the Apostle, feeling the weight of human responsibility
in the Great Commission. But God's presence reassured an anxious Paul in Corinth, "Do
not be afraid ...I am with you ... for I have many people in this city." (Acts 18:9,10) From
the depths of his experiences Paul learned the vital lesson that "we are partners with God"
(I Cor 3:9) in the work of expanding the borders of the kingdom.
The criterion of gospel centrality is undoubtedly the next plank to secure on our house of
indigenous criteria derived from Scripture. Paul made it emphatically clear to the
sophisticated city dwellers in Corinth that he had absolutely nothing else to offer but "Jesus
Christ and him crucified." (I Cor 2:2) Such a radical structuring of values with the apex
fixed on bloody Calvary could be received or rejected, but Paul would never change it. For,
paradoxically, it was the 'good news' heralding relief and joy for these who had been ariiled
in the relentless demands of the law-13 The law showed them clearly what they were –
condemned men - and only the 'good news' of grace could save them. God's transcendent
power - manifested through the gospel triad: revelation, proclamation, and invitation - was
"the treasure in earthen vessels" (II Cor 4:7) which the man of Tarsus felt he must share
with others. 14
The precious gems (the core values) of this life giving message - the atoning death, fact of
burial, and witnessed resurrection of Jesus Christ - were defended by Paul with the greatest
of fervor and with diligence to detail. (I Cor 15 chap). Only where there is spiritual life
developing out of an expression of firm faith can there be spiritual growth pleasing to God.
Nothing is more fundamental.
The criterion of the necessity of effective communication follows because of the
preciousness of the message. "We put no obstacle in any one's way, so that no fault may be
found with our ministry, but as servants of God we commend ourselves in every way..." (II
Cor 6:3) wrote Paul, revealing that he was conscious of potential barriers to communication
in the messenger's approach. To prevent any vestiges of self from blocking the message, our
model church planter determined to "become all things to all men, that (he) might be all
means save some." (I Cor 9:23) In the application of this principle of adoption he was
willing to forgo the right of "living by the gospel" (I Cor 9:14,15) that no ground be given
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them for doubting the motives of the messenger. The Apostle Paul was making a conscious
effort in the psychology of communication. Also, a cursory examination of his itinerary is
convincing that he consciously directed his efforts at centers of influence to increase the
possibilities for effective communication.
The criterion of the necessity of mutual edification follows from the gospel premise of the
frailty of man. Paul's authority was for "building up and not for casting down." (II Cor
13:10) Moreover, the message was not merely to be received intellectually by isolated
individuals but had to become part of the fabric of communal life in Christ (koinonia). "Let
all that you do be done in level' (I Cor 16:14) was to be the 'categorical imperative' of the
newly called-out fellowship. Mutual edification on the basis of grace freely-received was to
be the bond holding the indigenous community together. Practical forgiveness conditioned
by godly repentance was to be its application. (II Cor 7:10)
Composing a list of flagrant offenders, Paul reminded the Corinthian Christians, "and such
were some of you," rebuking selfrighteousness and stressing the need for a continuation of
the "building up" process. (I Cor 6:9-11) He reminded them that "to each (was) given the
manifestation of the Spirit for the common good..." (I Cor 12:7) Mutual edification is a
process that must operate if a healthy, growing fellowship is to continue.
The criterion of eschatological perspective is everywhere related to the preceding principles
and also has a contributing value of its own. A consciousness of "the shortness of time" pervaded the thought of Paul. (I Cor 7:29) It gave his message the note of urgency which
prompted earlier decisions from a people who were inclined to procrastination. It made it
impossible to succumb to the accumulated cultural pressures of the centuries by adopting a
process of 'gradualism.' 15 "Now is the day of salvation," (II Cor 6:2) wrote the man
concerned for the lost flock in Corinth with conviction, and the sheep followed. Arranging a
priority of values he even went so far as to. relegate marriage as one of the items to be
postponed (for those who could remain continent) because of the impending stress" of the
times. (I Cor 7:26)
But it was not a message of doom that gave Paul the compelling, driving force in his church
planting ventures, but ono of assured victory. The "slight momentary affliction" of this life
was "preparing (them) for an eternal weight of glory beyond all comparison.." (II Cor 1:22)
Sin and death had had its day. They could now give thanks for "the victory through Jesus
Christ our Lord." "Therefore," said Paul to his beloved brethren in Corinth, "be steadfast,
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immovable, always abounding in the work of the Lord, knowing that in the Lord your labor
is not in vain." (I Cor 15:53-58) How could anyone go wrong with a guarantee like that!
From the human viewpoint Paul was effervescing a radical optimism not unlike that of the
advocates of 'spontaneous growth.'
INDIGENOUS CRITERIA DERIVED FROM
THE NATURE OF THE CHURCH AS ORGANISM
The essential unity of the body as a criterion follows from the scriptural analogy that the
church is Christ's body on earth. As 'body' it is the dwelling place for the Spirit of God;
henceforth it is unthinkable that the body be torn apart. It is the temple of God. The source
of life and the increase of its membership is from God.
"God gives the increase;" this should never be minimized. (I Cor 3 & 12)
But God uses 'builders" of many different kinds, each answerable to God for the kind of
building material that he uses - perishable or imperishable. The builders (or laborers) are
equal although their functions are varies. Their goal is the same - to build up the body.
(I Cor 3:8,9) cp (I Cor 12:12-31)
The head of the body is Christ. The members of the body are to be of "the same mind" as
the Lord. The 'oneness of mind' refers not to conformity in 'all points of the law' but rather
to a conciliatory attitude towards diverse brethren, arrived at through single minded
devotion to the Person of Christ. By centering their thoughts in Christ their wrong value
notions about the pre-eminence of certain men would correct themselves. Wrong attitude is
the object of Paul's admonitions concerning division in the body; not deviation from
doctrinal minutia. (I Cor 4:20; 3:18,19)
The body's identity is inseparable from that of the head. Its purpose is to glorify its owner and indeed it is the rightful purchased possession of only one - Jesus Christ. (I Cor 6:20)
The members make a tragic mistake in setting one church builder against another. All of
these laborers have been given to the body for its edification - their several gifts belong to
all. "All are yours;" declared Paul, reassuringly. To paraphrase for our contemporary needs:
All are yours, whether Augustine, or St. Francis, or Erasmus, or Luther, or Calvin, or
Wesley, or Knox, or Uemura, or Uchimura - all are yours, and you are Christ's; and Christ
is God's. (cp I Cor 3:21-23)
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None has the whole truth, but each has a portion as he has received it, and noble are they
who receive the precious portions, measuring their value by the divine revelation. By so
stating his case, Paul maximizes the potential power-ratio for a church in a heterogeneous
society.
The required purity of the be as a criterion is also an essential part of our analogy. The body
must be healthy if it is to function properly. It must keep its life-giving arteries free from
poisons that would spread to its members. The origin of zeal, a necessary element for
'spontaneous growth' comes when the spiritual body, the church, assumes its responsibility
for necessary discipline that results in genuine repentance and renewal. It is a constant
process of rejecting impurities that crowd in from the outside, and of renewing its
allegiance to the head, and its bond with penitent members. This difficult decision-making
is required of the group. From our Corinthian model we learn that discipline should be
indigenous from the onset, and should be communal. 16
But in the church's relation to society neither the extremes of isolationism nor syncretism
are to be practised. They are neither to have "communion with demons" nor to withdraw
from the world. Their chief function is to witness, and the verbal witness will only ring true
if they live up to it. They are to be what they are - cleansed and sanctified members of the
body of Christ, living in this world. (I Cor 10 chap)
Consequently, if brother goes to court against brother before unbelievers will it not do
irreparable harm to their witness? "Why not rather take wrong" than to jeopardize the entire
mission of the church? (I Cor 6:7) And if a newly found freedom arising from a fresh
insight of the gospel causes a brother to stumble, why not rather forgo that privilege for the
sake of your brother? (I Cor 8) Purity, Paul is saying, begins with motivation and is based
on love and not merely law. A pure church has a commodity that the world does not have.
Many will want to know its secret.
Non-ending dependence as a criterion arises out of the communal needs of the body. It is
first of all continually dependent upon God. "What do you have that you did not receive?"
(I Cor 4:7) asks Paul of the Corinthians who were developing independent ideas of their
own. Constant self-reminders of this dependency keeps the members aware of spiritual
reality. No one lives to himself. We are dependent upon God and upon one another, Paul,
Apollos, and Cephas were not Corinthians. Their gifts of education, talent, and experience
were given to the Corinthian culture from the outside. The gospel itself is a foreign element
introduced from outside of the cultures of this world. 17 It was foreign, and therefore
rejected in the very culture that gave it its birth.
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Furthermore, we are each not to look to our own needs but to those of others. We are to set
aside portions of our material gain as the Lord has prospered in order that there be equality
and that no one in the body lacks anything. (II Cor 8:12-15) Indeed, the ongoing of the
fellowship is based on our dependence upon one another; therefore, inflexible 'indigenous
from scratch' methods that arbitrarily refuse material help find little support in Scripture.
They have risen in reaction to the violations of other indigenous criteria as a corrective; but
in some cases the 'corrective' has been worse than the problems. A mistaken independence
resulting in proud isolationism or warped nationalism can vitiate the communal nature of
the body.
The ability to assimilate outside help as a criterion is a corollary to our non-ending
dependence. The Corinthian church, through Paul's wise admonition, ultimately assimilated
the many diverse leaders sent unto her. She benefited from their 'gifts' to the fellowship of
believers. She lacked nothing" because she did not refuse that which was sent her. (I Cor
1:7) She accepted Paul's free gospel", Apollos' eloquence, and Timothy's tender care, and
was the bettor for it.
Two factors prevent proper assimilation of spiritual leadership that comes from the outside.
Too much at one time (over-presence) can choke the initiative of the indigenous body and
make it top heavy with foreign leadership. Also, a false concept of national or cultural
independence can cause the indigenous body to become aloof or proudly indifferent to the
gifts from outside. Paul reminded the Corinthians that, "In the law it is written, 'By men of
strange tongues and by the lips of foreigners will I speak to this people..." (I Cor 14:21) The
ability to assimilate reasonable amounts of outside spiritual and material help can be a key
to rapid growth. 18
Out-put proportionate to in-put as a criterion follows from our discussion of assimilation
and of the need to maintain balanced body metabolism. Both in consideration of individual
development and of the corporate church the necessity of maintaining a balanced ratio
between in-put and out-put can be understood. The spoiling of a child can be seen, for
instance, as too much 'putting in' by the parents without corresponding 'putting out' by the
child.
The in-put should be graduated depending on the condition (and spiritual age) of the body.
Paul fed the Corinthian church with milk until they were ready far meat. The indication of
readiness far meat was measured by how much of his teaching they could absorb and apply.
(I Cor 3:2 cp II Cor7:4)
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This is a valid basis for church planters to wisely regulate the amount of funds that come in
from the outside. "helping others to help themselves" is more than a homespun philosophy,
it is based on the essential nature of individual and corporate life. It is the basic factor in
producing maturity, so essential for the growth of an indigenous church.
One of the noblest gifts that can be bestowed upon a young assembly by a missionary is
that of trust. Paul wrote to the Corinthians that he had "perfect confidence" in them. (I Cor
7:4,16) This was written to a people, some of whom had been idolaters, adulterers,
homosexuals, thieves, drunkards, and law breakers. (I Cor 6:9,10) He trusted them to
provide for any necessary discipline and to judge their own problems. He trusted them to
'lay aside' for the needs of other saints they had never met, and they did not fail him. They
responded favorably to this ennobling approach by which they were being treated as
spiritual adults. Chaplain James Hutchins, a combat veteran of the Vietnam war, on the
dedicatory page of his book, Beyond Combat, wrote these memorable words:
To all my men, for to be trusted is even greater than to be loved. 19

INDIGENOUS CRITERIA DERIVED FROM
THE NATURE OF SOCIETY
Identification is an application and an extension of the incarnation, in an effort to create
better opportunities for effective communication with individuals and segments of society.
Paul's classic statement of his conscious application of this principle is found in the first
Corinthian letter:
I am a free man, nobody's slave; but I make myself everybody's slave in order to
win as many as possible. While working with the Jews, I live like a Jew in order to
win them; and even though I myself am not subject to the Law of Moses, I ,live as
though I were, when working with those who are, in order to win them. In the same
way, when with Gentiles I live like a Gentile, outside the Jewish Law, in order to
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win Gentiles.This does not mean that I don't obey God's law, for I am really under
Christ's law. Among the weak in faith I become weak like one of them, in order to
win them. So I become all things to all men, that I may save some of them by any
means possible. (I Cor 9:19-22 'Good News' edition)
A close examination of the writings of Paul reveals that his identification with others for the
sake of the gospel did not mean the loss of self-identity. Both Greeks and Jews would have
resented Paul if he had merely mimicked them. Identification means "the sympathetic
entering into the life of another." 20 There must be mutuality in all relationships if the
identification is to take. 21
This 'sympathetic entering in' is an approach attitude that comes only through experience.
Usually the novice is unable to establish identification effectively until he has experienced
the full cycle of involvement with people of another culture. This cycle of experience might
be listed as: enthrallment, disappointment, disillusionment, perspective, acceptance, and
finally - belonging. It is an emotionally pain-filled experience for most, not without tears
and anxiety. (II Cor 2:4; 11:21-28) But it is the price that Paul willingly paid. Apparently
the Lord has so decreed that we must earn the right to be heard.
Sponsorship, as an indigenous principle, is of utmost importance in. the messenger's efforts
to reach groups of people. Since the western method emphasizing the approach to 'isolated
individuals' is under attack by most of the indigenous thinkers, it will be wise for us to learn
more about this little understood concept of 'sponsorship.' Jacob A. Leaven, Professor of
Anthropology at Tabor College, Hillsbore, Kansas, stresses that sponsorship is "the
difference between good news and propaganda." In introducing the concept in Practical
Anthropology, he cited a graphic illustration of success in reaching an Indian group in
Paraguay, previously resistant to Christian overtures. 22
The principle is quite simple and examples of it in Scripture are numerous. The messenger
simply makes every effort to approach the cultural group, not directly as an 'outsider' but
through first establishing a close contact with a member (or members) of the group who
will act as his 'sponsor' to introduce him to the indigenous group.
In the 18th chapter of Acts, which discusses Paul's approach to Corinth, we find the Apostle
making full use of various 'sponsors.' He first found a believing Jew called Aquila with his
wife Priscilla, and stayed in their hems, working at the same trade. During this time, and
from the context of this identity, he went to the synagogue weekly to teach as opportunity
was afforded. Later on, when the doors were closing because of Jewish jealousy of his
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success, he went to the house of Titus Justus, a 'Godfearer', an ideal sponsor for Paul's
announced intention of going henceforth to the Gentiles. These significant contacts were
springboards that led him on to the conversion of many Corinthians. (Acts 18:8)
Had Paul merely shouted his message in the market place to heterogeneous fragments of
Greek society he would net have had the success that this 'inside approach' brought him.
What had previously happened at Athens seems to confirm this point. 23 Here again, the
relationship of indigenous criteria to our basic social inter
dependency and mutuality is indicated.
Reciprocity as a principle is not overlooked with its application to material giving, aimed at
the goal of a self-sustaining community. But in our rediscovery of its expression in the
Corinthian letters we have come to appreciate its spiritual application. Paul stated clearly to
the Grecian city dwellers, "I seek not what is yours, but you," (II Cor 12:14) and asked
them to "widen their hearts" and to not restrict their affections for him. (II Cor 6:12, 13)
The requests that they give of their material means were within this spiritual frame of
reference and were expressed as loving pleas that they "excel in this grace also." (II Cor
8:7)
In keeping with this understanding was Paul's use of flexibility with reference to his
discussions on stewardship. The principle of forgoing his right to their material fruits was
exercised in moments of their immaturity and doubt; whereas, he demanded that they "give
proof" of their love by a demonstration of giving after he cane to have confidence in their
growing maturity. (II Cor 8:24)
To ignore this great care with which the Apostle applied this principle of reciprocity to
material things in proportion to the level of understanding of the converts, is to overlook
one of the most important examples on procedure in the New Testament. The giving of
material means as an expression of mature 'free will' is another of the keys to 'spontaneous
growth;' contrariwise, a legalistic application of the letter in this realm is frequently a cause
of retardation of young spiritual life. Our contemporary problem of a poor church image
often centers itself in the church's methods for taking up collections.
Withdrawal as a principle exercised in order to permit indigenous patterns to develop is an
important process for achieving maturity at the earliest possible time. It is related to the
nature of the Apostolic office, and that of the evangelist. The foreign evangelist is called to
establish a foundation, not to finish a work. This latter is entrusted to the Holy Spirit
operating in the hearts of converts in whom the missionary has trust. 24
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The missionary who is fulfilling an evangelistic office will feel, as did Paul, that the gospel
must be brought to the "lands beyond" the immediate fields of labor. The reason for
finishing the foundation-building as soon as possible is so that the messenger can enter
open doors to receptive people who have not heard. (I Cor 16:9; II Cor 10:15,16)
Also, the very structural nature of cultural groups dictates that the missionary be not guilty
of 'over-presence' if his goal is to stimulate self-initiative in the indigenous group. Case
histories are numerous which show that the church which was 'abandoned' and thrown upon
its own resources, recovered from the shock to make great strides forward. Whereas, the
work that was 'sat upon' and 'brooded over' by the missionary became weakened, dependent,
and content to lean on the seemingly inexhaustible resources of the foreign mission.
The missionary's identification, in turn, can become victim to the retardation process. He
may find emotional satisfaction in the paternal role, making it increasingly difficult to let
loose of his converts. Conversely, a missionary who lingers on in a situation in which the
indigenous church no longer needs nor desires his leadership may suffer feelings of
rejection and displacement.
Reunion is a principle, applied by Paul, which compliments and modifies his practise of
early withdrawal. In this context it is not to be neglected. The purpose of Paul's reunion
with the Corinthian church (by personal visit; by proxy; and by several letters - some of
which were lost) was for strengthening anti encouragement. 25 But also, because of his ties
with the churches of diverse cultures, it became a means of cementing relations with the
whole body of Christ. Paul's goal from the beginning was the recognized universality of all
believers in Christ. (I Cor 1:2)
Paul's conscious desire to be reunited with his young churches was not a mechanical
application of method, but was rather a spontaneous expression of his heart's desire to be
with them and to share the fruits of their growth in the Lord. "Here for the third time I
am ready to come to you," wrote Paul in his letter to the Corinthians, and "I will most
gladly spend and be spent for your souls." (II Cor 12:14,15) This strong bond of love which
reached out over space and time was a great contributing factor which kept the young
church on the way that leads to eternal life.
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Conclusion:
In reading the Biblical account concerning Paul's approach to the city of Corinth, a major
commercial junction of the Roman Empire, one has the strong impression that the Apostle
had the audacity to think that he could set in motion a force that would off-set the weight of
accumulated traditions over the centuries and change social history.
The reason for his conviction, also apparent, was his philosphy of history which was an
organic part of his message - that God, in Christ, was reconciling the world unto himself through these whom he had called. This belief is the underlying unifying force of all
indigenous criteria. 26
Therefore, if any one is in Christ, he is a new creation; the old has passed away,
behold, the new has come. All this is from God, who through Christ reconciled us to
himself and gave us the ministry of reconciliation; that is, God was in Christ
reconciling the world to himself, not counting their trespasses against them, and
entrusting to us the message of reconcilliation. So we are ambassadors for Christ,
God making his appeal through us. We beseech you on behalf of Christ, be
reconciled to God. (II Cor 5:17-20)
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CRITIQUE Of "'THE INDIGENOUS CRITERIA . . . "
BY A. D. HAMMOND
Clark B. Offner
This paper has very ably and understandably dealt with basic characteristics of Paul’s
ministry in relation to the church in Corinth—involving both his method and message. It
evidences a thorough and comprehensive grasp of the work of Paul related to the
establishment and early history of that church as it is reflected in Acts and the Corinthian
letters. The lucid and logicl arrangement of the principles deduced from and supported by
the biblical record make them readily available for futher application.
Rather than attempting a subjective criticism of the principles themselves, it seems more
productive to begin with a few relevant questions relating to the basic purpose and practical
application of this paper—focussing our attention on the keyu paragraph in the Introduction
(3rd from last).
First, since the word is crucial to this paper and has been variously interpreted, what the
writer means by “indigenous” requires clarification. What is the distinctive character of
“indigenous churches”? What distinguishes them from non-indigenous ones? Might there
be “indigenous churches” that are not “after the New Testament order”?
Second, the second half of the term coined by the writer invites comment and questions. In
what sense can the “guiding principles” presented in this paper be considered “criteria” (“a
standard, rule or test by which a judgment of something can be found”—Webster) to be
used in “measuring church growth”? Is the implication that evangelistic activity or churches
following these principles are indigenous and growing? In what way can they be applied as
measurements of indigeneity or growth? Is a disunited church, an impure church, an
independent church, by nature of that fact, non-indigenous or not growing?
Third, recognizing the principles noted in this paper as characteristic of Paul’s work in a
particular Greek city in the first century, can these principles be generalized or
universalized? Obviously Paul conformed both his method and message to the time and
place of h is ministry. The Corinthian lettrers in particular are related to certain problems
in that church at that time. To what extent his message and methods in that situation are
applicable to a Japanese village today, for example, seems a legitimate subject for further
discussion.
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THE DONATIST PROTEST
Robert E. Fulop
The purpose of this brief study is to take another look at the North African church,
especially as it appeared in the Donatist movement of the fourth and fifth centuries. That
the ground has been well covered 1 cannot be denied, but a second look may prove
instructive in light of present interests and controversies. Protest movements characterize
Christianity today as in Donatist times and unity is as illusive for us as for Augustine and
the Catholic Church. A second look at Donatism may also throw some light on the
problems of indigenization and the eclipse of the Christian stronghold of North Africa.
Origins in North Africa
The origins of Donatism lay in the events of the Great Persecution of 303-5 A.D.
Christianity had spread throughout North Africa and was making its influence felt on all
classes and in the remote parts of the Roman provinces of Africa. The church had survived
the persecutions of Severus, Decius and Valerian. Although the majority of Christians were
not willing to compromise their beliefs, a loss of evangelical zeal and a growing sense of
complacency characterized the churches. When Diocletian's edict May 19, 303 ordering the
surrender of the Christian Scriptures, the registration of Church property and probably the
destruction of church buildings reached Numidia, the Christians were taken by surprise. A
second edict arrived in the fall or early spring of 304 which ordered everyone to perform
some ritual act such as throwing incense on a censer to mark their loyalty to the Emperor.
The penalty for disobedience was death. 2
This edict was firmly carried out and great numbers of Christians either fled into the
countryside or sacrificed. In Cirta, for example, when the edict became known, many fled
while the majority remaining behind surrendered the Scriptures. Optatus who knew
Numidian conditions said that the temples were too small to hold the crowds of apostates.
On May 19, 303 Bishop Paulus of Cirta was summoned before the city authorities. At first

__________
1. W.H.C. Frend, The Donatist Church (Oxford, 1952).
2. J. Stevenson (ed.), A New Eusebius (London, 1960), pp. 285-9.
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he refused to comply, but eventually submitted the Scriptures, chalices, lamps and clothes
kept by the congregation for the relief of the poor. One of those taking part was Silvanus, a
sub-deacon, who later became a Donatist bishop. Such occurrences at Cirta were duplicated
many times in North Africa. When in December 304 the Proconsul Anulinus questioned a
Christian, he could say with some justification,'"all Africa had sacrificed, so why should not
she." 1
The compromisers can not be blamed unconditionally as cowards. During the previous
persecutions, under Decius and Valerian in 249 and 258, Cyprian 2 had advised his
colleagues to ride the storm, avoiding fanatical acts that could completely destroy the
church. The Christian must resist but not as a fanatic. He may even make gestures that
might be acceptable by the authorities without committing apostasy. If, for example, the
authorities were satisfied with the surrender of medical or heretical books, so much the
better. The church could continue in unity and resume its activity after persecution ceased.
The bishops' advice was not followed by all Christians. Some felt the time for an open
battle with the powers of evil had come with the persecutions. Participation in the glories
and horrors of the approaching end of the world attracted many who rushed to the
authorities and admitted possession of Bibles. Others invited arrest and martyrdom in order
to solve problems caused by economic stress such as avoiding the payment of debts to the
treasury. Many of the lower classes, particularly in Numidia, were Christians who became
martyrs rather than surrender the Scriptures. It seems that Africa had more martyrs than
other parts of the empire. Inefficient methods of persecution did not stamp out the
Christians: they merely served to embitter them. In line with Tertullian's statement the
blood of their martyrs became the seed of the church.
At the end of 303 an incident took place in Carthage which may be said to mark the
beginning of the Donatist schism. Bishop Fundanus of Abitina had become a traditor
(surrenderer) by handing over the Scriptures to the authorities. The congregation, however,
continued to meet in a private house until one day all forty-seven were carried off to
Carthage and imprisoned. In prison they held a meeting among themselves and condemned
1. W.H.C. Frend, The Donatist Church p. 6.
2. J. Stevenson (ed.), A New Eusebius p.235; W.H.C. Frend, Martyrdom and Persecution in
the Ear Church (Oxford, 1965), pp. 415, 420.

55
the traditor clergy. They reasoned that to alter one single letter of the Scripture was a crime;
to destroy the whole Scriptures at the command of pagan magistrates was to deserve eternal
punishment in Hell. Whoever, they maintained, associated with the traditors would not
become partakers with them of the joys of heaven. In making these judgements, the
Donatists were merely following the confessors of the Decian persecution. The difference,
however, is significant. The Decian confessors assumed the right of pardoning the lapsed;
the Donatists claimed this right of pardon but also condemned the bishops and the whole
hierarchical principle.
By the end of 304 the intensity of the Great Persecution began to subside. Instead of
ushering in a period of unity and peace, the end of persecution brought renewed troubles to
the churches. Feelings ran high against the traditors for surrendering the Scriptures. The
Catholic churches were generally annoyed with the confessors who were looked upon as
fanatics. Complicating matters was the fact that the Donatists in Numidia were becoming
numerous and powerful, threatening the Catholic churches of Proconsular Provinces.
In Cirta the fanatics among the Christians elected Silvanus to succeed Bishop Paulus who
had died. Silvanus, who barely 18 months before had willingly handed over to the
authorities church property, was elected by the peasants and lower classes. The citizens of
the town wanted a non-traditor bishop, but their opponents, the lower classes, locked
them-up in a cemetery and thus checked any serious opposition to Silvanus' election. A clue
to Silvanus' popularity may be seen in Silvanus' association with Bishop Purpurius of
Limata who along with Silvanus robbed the Imperial treasury of vinegar which had been
stored in a temple of Serapis. To a class of people who had suffered cruelly at the hands of
the Roman authorities, the question of being a traditor could momentarily be overlooked.
During the next five years views polarized into either leniency towards the lapsed or
traditors, or a stern antihierarchical puritanism with a strong emphasis on the veneration of
the martyrs. In 311 Mensurius, bishop of Carthage, died and both groups were determined
to secure their man as bishop. Before the Numidian bishops could gather at Carthage, a few
presbyters of the church of Carthage tried to hurry through the election of one of their men.
Unfortunately, they could not agree on a single choice and in these circumstances,
Mensurius' archdeacon, Castilian, was elected. Although Caecilian was duly elected, he was
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not liked by the people. His stand against the strong views of the confessors was well
known, and caused him many enemies. A rich Spaniard, resident in Carthage named Lucilla,
especially disliked him. Before the persecution Caecilian had rebuked her for kissing a
martyr's bone before receiving communion. The time for her revenge had now come. One
of her servants, Majorinus, was a lector in Caecilian's office. If popular opinion, she
reasoned, could be roused against Caecilian as the enemy of the martyrs, then Majorinus
might become a rival candidate.
As opposition to Caecilian grew, one of the leaders, probably Donatus of Casae Nigrae who
had moved to Carthage about 311, invited Secundus of Tigisis to intervene. He came with
70 Numidian bishops to Carthage which was seething with unrest. Since only three of the
usual 12 bishops had consecrated Caecilian, and since one of these bishops, Felix of
Opthungi, had been a traditor, Secundus considered Caecilian's election unconfirmed. In
312 he called a council of Numidian bishops who proceeded to discuss the problem. One of
the bishops present, Bishop Marcian, stated views which may be taken as representative of
the other Bishops as well. He said: "In His Gospel the Lord says, 'I am the true vine, and
my Father is the husbandman. Every branch in me that beareth not fruit he cutteth off and
casteth it away; and every branch that beareth fruit, he cleanseth it." Thus, unfruitful
branches are to be cut off and cast aside. So, those who being in schism are ordained by
traditors cannot remain within the Church of God, unless they are reconciled through
penance with wailing acknowledgement (of their fault). hence, no one ought to
communicate with Caecilian who has been ordained by traditores, in schism." 1
The result of this council was the condemnation of Caecilian on the ground that his
consecration had been invalid. The council, allegedly influenced by the gift of money from
Lucille, proceeded to elect Majorinus as bishop of Carthage. The council then sent
embassies to Rome, Spain and Gaul seeking favor on behalf of Majorinus. Their work
completed, the Numidian bishops returned to their homes.
The controversy over Caecilian's consecration had now led to schism. The churches in
North Africa were divided and one altar was set up against the other. When Majorinus died,
Donatus of Casae Nigrae was chosen by the Numidians, probably in 313, to the bishopric
of Carthage. For forty years he led the Donatist movement and it was from him that the
Donatists took their name.

__________
1. W.H.C. Frend, The Donatist Church

p. 20.
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Caecilian and the Catholic churches of North Africa took an optimistic view of the schism.
During previous persecutions schisms occurred, but they lasted for only a short time. The
Donatist schism was different. Caecilian was formally vindicated by Constantine in 316
after refusing the appeals of the Donatists. In 320 Silvanus of Cirta was tried by the
governor of Numidia and found guilty as a traditor. In spite of this and other contradictions
Donatism within one generation spread and became the religion of nearly all North Africa.
Neither force nor persuasion could root it out.
Growth of the Donatist Church
The geographical distribution of the Donatists in North Africa can be fairly determined
from the written and archeological sources. Fortunately, a record of the conference of
Carthage in June 411 was kept, providing valuable geographic information. At the
conference each bishop had to verify his signature. Because this was a time consuming
process, the chairman suggested that the remainder of the delegates shout general assent.
The Donatists objected because as Petilian, the Donatist bishop of Constantine put it, "they
mean to show we have no rivals in our sees." 2 Even Augustine admitted that they
"preponderated in Numidia." 3
In Proconsular Africa the Catholic churches had the advantage. Writing to Count
Marcellinus in 411, Augustine commented, "Our clergy and our layfolk are certainly in the
majority, above all in the Proconsular Province, although we are also more numerous in the
other provinces of Africa with the exception of Consular Numidia." 4 In the larger towns
of the Proconsular Province the Catholic churches outnumbered the Donatists. However, in
the country areas near some of the towns the Donatists were strong.
Beyond Numidia and the Proconsular Province the Donatist movement spread. In
Tripolitania and Mauritania the Donatists and Catholics were equal in numbers and strength.
5 Beyond the sea, Rome, Spain and Gaul supported Caecilian and the Catholics, The
Donatists made several attempts at exhorting their brand of Christianity to Spain and Gaul
but failed. In Rome, though they had the support of the African colony, the Donatists failed

__________
1. J. Stevenson (ed.), _ New Eusebius, pp. 317,327,328,329.
2. W.H.C. Frend, The Donatist Church p. 49.
3. Ibid. p. 50
4. Ibid p. 50
5. Ibid p. 51
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to displace the Catholic bishop. It is significant, however, that the Donatists maintained
their own pope in Rome during the fourth and fifth centuries, hoping to dominate
Christendom.
There were several factors related to the growth of the Donatist churches. Among the
Numidians there was a certain dislike of Roman culture. They spoke Libyan rather than
Latin; they were conservative, preserving customs and beliefs originating in a remote past;
they were fiercely independent and inwardly despised the conquerors. An attitude of
defiance and rebellion characterized the North Africans. In the fifth century notable revolts
against Rome took place and contributed towards an anti-Roman feeling which was easily
directed against the church as well as the government. It would not be true, however, to say
that the feeling was strong enough to produce a national movement such as the Armenians
did beginning from the fourth century. 1
Rome depended heavily on imports of grain from North Africa. Since 2/3 of the wheat crop
was sent to Rome, prosperity and Roman culture spread in North Africa, especially in the
cities. The lower classes, however, were the least affected. In fact the conversion of North
Africa by the Romans was more apparent than real. The Donatist:, who were especially
popular among the lower classes of the cities, resisted much of Roman culture.
When in the middle of the third century the decline of the Roman cities in Africa set in, the
people of the inland plains of North Africa began to prosper. Cultivation of the olive
brought wealth to Numidia and its rural inhabitants enjoyed a fuller measure of security
than was afforded in the Roman cities. The numerous olive oil presses discovered in
Numidia testify to the wealth of the country people. On many of their presses can be found
Donatist Christian symbols revealing an outline of Donatist art. These economic conditions
in Numidia gave to Donatism strength and vigor which partially accounts for their
influence on North African Christianity.
The North African social conditions in the fifth century were atrocious. Taxation was high
and placed the farmers especially at the mercy of their richer neighbors. In order to satisfy
the tax collectors, the farmers would either secure loans or patronage from the rich land
owners. Conditions grew worse and creditors often beat, starved and tortured those who

__________
1. See A.H.M. Jones, "Were Ancient Heresies National or Social Movements in Disguise?"
The Journal of Theological Studies Vol. X Part 2, pp. 282-285.
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could not repay their loans. Donatist bishops many times came to the rescue of these people.
The extreme section of the Donatist church supported the Circumcellions (circum cellas,
around the shrines) who, appearing in 340, roamed the countryside armed with clubs called
"Israelites" ready to rectify social abuses and execute "justice." 1
A study of the religious background of the North Africans reveals an important
phenomenon in their conversion to Christianity. The collapse of official paganism in the
third and fourth centuries paved the way for the acceptance of Christianity. But in North
Africa the great national cult of Saturn and Caelestis also gave way to Christianity. Briefly,
the worship of Saturn consisted in the belief in an absolute deity. His demands were made
known in dreams to the individual. The divine wrath had to be appeased in the early period
by human sacrifice. It is possible to conjecture here that the strong attitude in favor of
martyrdom has as its background the religion of Saturn. Martyrdom was considered the
crowning achievement in the Christian's life and a personal sacrifice to God which
automatically released the sinner from all guilt. Human sacrifice reminiscent of the religion
of Saturn seems to be the motive behind many Donatist martyrdoms. We hear of Donatist
fanatics who rushed into pagan ceremonies not in order to break them up, but to be
sacrificed to the gods. 2
It was also reported that Donatists in some areas sought martyrdom at the hands of
authorities or anyone met on the road while others jumped from cliffs to become martyrs.
It is significant that the religion of Saturn was not classical in origin. It was neither Roman
nor Greek in origin; rather it was indigenous to North Africa something like a national
religion. Its religious concepts were handed down from the remote past among the Berbers.
The worshippers of Saturn and Caelestis were primarily drawn from the lower classes in the
towns and the countryfolk. In Numidia the cult was particularly popular in the early third
century. Later, these were precisely the people who flocked to Christianity and especially
the Donatist movement.

__________
1. W.H.C. Frend, The Donatist Church pp. 172-178.
2. J.R. King (ed.), Writings in Connection with the Donatist Controversy (Edinburgh, 1862)
pp. 488, 489.
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Between 240 and 275 the worship of Saturn appears to have ceased almost entirely and
suddenly. The next datable inscriptions are Christian. A mass movement to Christianity
seems to have occurred to the country population of Numidia. From the great numbers of
Christian churches in villages the possibility of coexistence of the religions of Saturn and
Christianity seems unlikely. A mass movement to Christianity, however, did not mean that a
conversion to a higher religion took place. On the contrary, as Frend puts it, "Christianity
was something of a transformed popular religion." 1 No real break with the basic concepts
of African paganism took place for a majority of people which made it easier for Donatism
to gain great numbers especially in Numidia. It is not surprising that in Augustine's time
there were many Christmas who believed that the God they were worshipping was in fact
Saturn. 2
The Donatists claimed to be the evangelicals of their time. Their veneration of the Bible
and the emphasis placed on its contents did much to draw common people into their fold.
The Donatists believed that the Word of God had been recorded in the Bible and this book
was intelligible to ordinary human beings. Furthermore, the Savior was revealed as one
who had been surrounded by circumstances similar to that of most people in Africa. The
social teachings of the Bible found a ready response among the despairing and the
oppressed. Christ was nailed as a refuge from the toil and misery of the world. The
Donatists were literalists in Biblical interpretation and refused to compromise with the
surrounding culture as did Catholicism. In fact the acceptance of Christ meant the total
rejection of the pagan civilization because the Bible was looked upon as the source of all
knowledge. Given this view of the Bible it is strange that the Bible seems never to have
been translated into the native language. 3
The growth of the Donatist movement was aided by a number of competent
leaders. :Mention has been made of Donatus, the early leader in Carthage. little is known
about this remarkable man who like Athanasius, his contemporary in Egypt,

__________
1. W.H.C. Frend, The Donatist Church p. 104.
2. Ibid. p. 101.
3. Adolf Harnack, The Mission and Expansion of Christianity in the First Three Centuries
(New York, 1908) II 297.
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enjoyed a similar reputation in Africa. He was a great orator and leader of men. In an age
when controversies over religions points were indulged in by the common classes, Donatus'
followers would swear by his 'white hairs". He had such a firm hold on his followers,
Augustine reports that an insult against the name of Donatus was reacted to more sharply
than to a blasphemy against Christ.
When Donatus died in 355 Parmenian was chosen as his successor. At first the Donatists
were persecuted by imperial command and they lost many members. By 303, however,
changes in imperial policy brought about a favorable period for the Donatists. Parmenian
was responsible for a clear advance in Donatist theology as well as Donatist outreach. He
redefined Donatist theology in such a way that it commanded respect and serious study
from the Catholic bishops, especially Optatus of Milevis. Parmenian seems to have had a
controversy with Tyconius, one of the greet theological minds of the fourth century.
Tyconius, a Donatist lay theologian, had difficulty with the Donatist doctrine of the church.
He reasoned that in the church were good and evil members together. This was not against
the Donatist doctrine as long as it applied to the Donatist, the church of Peter, and the
Catholics, the church of Judas. But Tyconias felt that the real division was between two
societies, one destined to salvation and the other to destruction. Christians were to live in
the world and not separate from it. The separation of good and evil would come in the Last
Day. This postponement of separation from the unjust went beyond Donastist belief and
Parmenian summoned a council and had Tyconius excommunicated. Tyconius did not join
the Catholics nor did he form a sect. Others in later periods who challenged the Donatists
broke off from them and formed schisms each claiming to be the true Donatist church.
Augustine Versus the Donatists
When Autgustine appeared on the scene of Nortn Africa, the strength of the Donatist church
was greater tnan that of the Catholics. The Donatists had attracted the masses of the country
and marketplace. Their leaders were of high caliber and with good reason their church
could be thought of as the true successor of Cyprian’s church. Their laymen were well
instructed and were able to participate in theological debate. The Catholic Church, on the
other hand, was less attractive for even Donatists expelled from their churches would not
join the Catholic Church.
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The man destined to change all this was Augustine. From 388, when Augustine returned to
Africa, to about 413 shortly after the Council of Carthage, Augustine devoted all his energy
towards suppressing the Donatists. At first Augustine depended on argumentation. Since he
had been successful in the use of argumentation with the Manichees, he wanted to try his
skill on the Donatists. If he were to be successful, he reasoned, he would have to win the
Donatist masses by explaining the true doctrines. Among the ordinary people Augustine
found a response to his pleas for "peace" and unity". The tracts (either written by Augustine
or an associate), Ad Catholicos Epistola, De Unitate Ecclesiae and Psalmus Contra Partem
Donati stressed the subjects of unity and peace. The way of argumentation, however, was
only partially successful in converting the .Donatists.
Augustine next turned to coercion as a means of converting the Donatists. The precedent
had already been set by the attitude cf Constantine. In 313 Constantine had favored the
Catholics by exempting their clergy from municipal taxes. The Donatists who wished a
similar exemption protested to Constantine but to no avail. Constantine who had declared
religious toleration in 313 did not permit dissent in a Christian body. In 317 he ordered the
confiscation of Donatist church property and the exile of Donatist church leaders. The
despatch of troops, however, did not heal the wounds in the wouds of North Africa and
Constantine in 321 granted toleration to the Donatists. 1
By 399 Augustine's change from the use of argunertation to coercion was complete. At first
he referred to the Donatist movement as a schism but in the Contra Epistolam Parmeniani
he openly identified the donatists with heretics. His reasoning proceeded from the
conviction that as the bishop and pastor of the Christians, he had to discipline the erring
members. Quoting the Gospel "Compel them to come in ..." Augustine added his thoughts
that if kings of this world could legislate against pagans and poisoners they could legislate
against Donatists. His theology of man as fallen and in need of restraints was connected
with his view of persecution. Augustine wrote, "Whoever is not found within the church is
not be asked why, but either he is to be corrected and converted or, if brought to book, let
him not complain." 2 It is true that Augustine at first did not want to use coercion, but it is

__________
1.J. Stevenson, A New Eusebius pp. 329, 330.
2. W.H.C. Frend, The Donatsit Church, p. 241. See also J.R. King, ed., Writings in
Connection with the Donatist Controversy p. 357.
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doubtful that his fellow bishops' persuasion accounts for Augustine's decision to invoke the
imperial arm to enforce unity. 1 If Augustine can not be compared with the Grand
Inquisitor of the Middle Ages, he cannot be exonerated from the charge of providing the
theological foundation for the use of force against dissenters 2.
Augustine's controversy with the Donatists brought into sharp focus the two differing
doctrines of the church. The Donatists, we have seen, rejected ordination at the hands of
bishops who had been traditors. The belief behind this action was the conviction that the
church was holy,, "without spot and wrinkle." Anyone coming into the church from the
Catholics had to be rebaptized for baptism under a traditor was not recognized. Also
re-ordination of Catholic priests was required before being accepted by the Donatists.
Augustine countered the Donatist views by accusing them of being anything but holy. He
said, 'The man who enters Donatist churches is bound to see drunkards, misers...
adulterers,... astrologers” 3 For augustine true holiness of the church consists in the
possession of the trinity, the Chair of Peter, the faith of believers and the sacraments. The
church is composed of both tares and wheat, the good and the bad, which will only be
separated in the final judgment. The sacraments need not be repeated because they confer
an indelible force for the recipient. This character indelebilis explanation also brought
problems to Augustine. If baptism and ordination need not be repeated and thus are valid,
why object to the Donatist church? Augustine countered by discriminating between the
sacrament itself and the affect (effectus) of the sacrament. Baptism by heretics was valid
but it became "effective" only in the true church. By this reasoning, Augustine proceeded to
discredit Donatist sacraments and show the necessity of returning to the Catholic churches.
4
The final victory of Augustine came in 411 when a Council of Catholic and Donatist
bishops was held at Carthage. The Donatists had 284 bishops and the Catholics had 280.

__________
1. G. Willis, Saint Augustine and the Donatist Controversy (London, 1950), p. 172.
2. Herbert A. Deane, The Political and Social Ideas of 3t. Augustine (New York, 1963) pp.
214-20, 316, 317
3. Quoted in P. Brown, Augustine of Hippo (Berekley, 1967) p. 213.
4. Ibid., p. 224, Also see G. Bonner, ST. Augustine of Hippo (London, 1963) pp. 292-294
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The outcome of the meeting was assured when at the beginning of the meeting the imperial
rescript was read. It gave as a reason for the conference the confirmation of the Catholic
faith. No matter how the Donatists maneuvered, they found themselves on the losing end.
Augustine had argued elocuently in favor of the Catholic view of the church. The decision
of the council announced by the chairman was that Donatist assemblies were to be banned
and Donatist property confiscated. The Donatists protested this decision and appealed
directly to the emperor. The Emperor Honorius, however, upheld the decision and in 412
dispatched an edict proscribing Donatism. Donatists were to be punished and their property
given to the Catholics. The death penalty, however, was not prescribed.l
Augustine had achieved a complete victory. His statement "Love wholeheartedly: then do
what you like" led him to sanction the harshest measures of persecution.2 The Donatists
had been out argued, and proscribed by law.

The Decline of North African Christianity
Although Augustine and the Catholic Church emerge victors from the Council of Carthage,
the Donatists did not capitulate en masse. In the towns defections to the Catholics
occurred, but the Numidian countryside remained solidly Donatist. The Donatists continued
to ordain new ministers and councils of Donatist bishops convened. In the villages, which
continued to prosper economically, the Donatist leaders steadfastly refused to unite with the
Catholics, encouraging the masses to resist the government authorities, and in some cases,
Augustine himself. For example, among the fanatical acts is the story of Donatus of
Mutugenna. Rather than face Augustine he jumped into a well. All the efforts to enforce
unity produced meager results. Frend concludes, “In the countryside, archaeologists have
yet to find clear evidence for the transformation of a Donatist church into a Catholic one...
Dontism may have remeined the religion of a large proportion of the African villageers in
the fifth century as well as in the fourth.” 3

1. A. Duchesne, The Early History of the Church (London, 1924) III 99.
2. P. Brown, Op. Cit., p 209
3. W.H.C. Frend, The Donatist Church p. 299
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The invasion of North Africa by the Vandals in 429 AD began a rapid decline of the
Catholic churches in North Africa. Popular feeling against Catholicism suddenly errupted in
which the clergy became the chief sufferers. Many churches were burnt to the ground and
bishops in places where the Vandals had not ventured were murdered and some churches
destroyed. The imperial laws against heresy were turned on the Catholics by Hunneric and
Arian worship replaced Catholic in the surviving churches. By 160 the number of
bishoprics in occupied Vandal Africa seems to have declined from 164 to three. 1 The
impression gained from the accounts of Vandal aggression indicates that African
Catholicism did not have the inner strength to maintain the impetus provided by Augustine
nor the same dogged resistance to Arianism which the Donatists had against the Catholics.
While the Catholics were being destroyed by the Vandals, the Donatists appear to have
been unable to benefit from the oppression of the Catholics. Part of the reason for this may
be that while the Donatists may have iniatially attacked the Catholics 2 simutaneously with
the Vandals, it soon became apparent that Catholics and Donatists would have to join hands
at least in the Proconsular provinces against The Arian Christians. Also, and probably more
correctly, the Donatists of Proconsular Africa and Byzacenia never seem to have recovered
from the severe persecution instituted by Augustine. At any rate, in these two provinces, the
Donatists disappeared by the end of the Vandal period.
In Mauritania the Catholic Church, rather than decline with the withdrawal of Roman rule,
enjoyed its golden age in the fifth and sixth centuries. Local chieftains who took over from
the Romans after the Vandal conquest in 456 appear to have been Christians of the Catholic
Type. Donatists, such as Bishop Maximinus. joined the Catholics and the remaining
Donatists seem to have beem few in number.
In Numidia, as evidence seems to indicate, the Donatists continued to be the dominant
Christian community. With the Vandal occupation in 435 Catholic opposition relaxed and

___________
1. Ibid. p. 303.
2. A.H.M. Cones denies Donatist complicity with the Vandals. Op. Cit. P. 283
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the Vandals themselves made little effort to change local political. social or religious
conditions. Consequently, during the Vandal period the Donatist churches enjoyed
considerable prosperity evidenced by the building of large, new churches and the silver
reliquary found in the church at Ain Zirara. 1 Also the familiar marks of the Donatists,
Biblical texts, use of the phrase Deo laus (laudes), references to purity and the cult of the
martyrs, testify to the continuance of Donatist Christianity.
Even after the Vandals and their Arian Christianity were driven out of North Africa by
Justinian's forces, the Donatists in Numidia continued to exist. In 535 all the :privileges of
the Catholic Church were restored and Donatists were proscribed by law. The papacy in
Rome gained considerable control over North African churches and Gregory in 590
appealed to the Patrician Gennadius, Exarch of Africa, to take action against the heretics,
the Donatists. But the Donatists were growing in numbers and controlled the local populace.
Even the Catholics could not be goaded into action by Gregory. The situation had become
so favorable for the Donatists that Gregory wrote to Emperor Mauricius, complaining that
the imperial commands against the Donatists were being disregarded. Whether or not the
emperor took measures to redress the situation in favor of the Catholics, we do not know. 2
No literary record of Donatism remains after 596. The reason may be found in the approach
of the Moorish nomads who displaced both Catholic and Donatist churches.
The pattern of decline in Numidia was due to increasing poverty and neglect. As the
nomads moved in, the church buildings were replaced by smaller and poorer buildings until
even the villages themselves were deserted. The decline of Numidian Christianity cannot be
said to occur until the end of the sixth century or the beginning of the seventh century. A
text dated 722 and written by Gregory refers to rebaptism as a doctrine held by some North
African clergy who were coming to Rome. If this allusion can be taken to refer to Donatism,
it can be said that Donatism survived until the very end of North African Christianity. 3

__________
1. W.H.W. Frend, The Donatist Church p. 307.
2. R.A. Markus, "Donatism: The Last Phase," in Studies in Church History Edited By C.W.
Dugmore and C. Duggan (London, 1964) , pp. 118-126.
3. Ibid. p. 313.
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It is extremely hazardous to probe the inner causes of the decline of Christianity in North
Africa. That the lack of unity between Catholics and Donatists led to a weak and
defenceless Christianity, is obvious. But mere efforts towards unity or a stubborn attitude of
refusal to unite are insufficient as final judgments. Deeper issues were involved and the
tradition of North Africa and Rome seemed to pivot on issues which have plagued opposing
groups in Christianity.
The Donatists and Catholics were deadlocked on the stance Christians should take
regarding social problems. Augustine and the Catholics accepted the social system of their
day and merely sought redress of extreme cases of injustice. The Donatist's teaching
inspired a freer life and protests led to peasant revolts. The extreme acts of the
Circumcellions were embarrassing to the Donatists, but they were symbols of uncontrolled
social justice. The Donatists were convinced that not only Scriptures had been surrendered
to the Roman authorities, but also the sense of social justice which had characterized early
African and primitive Christianity. 1
The Catholic churches were too dependent on Roman civilization and culture. The
Donatists, at times too extreme, opted for indigenous forms and structures for their
Christianity and rigidly opposed the Catholic churches' tendency to accept everything from
Rome. When the Vandals replaced Rome the churches were left no support to continue their
work. Later, when the nomads moved in, Catholic Christianity which had depended
on .Rome utterly collapsed, leaving pockets of Christians.
Moreover the Catholic churches became complacent. As one of the largest land owners, the
Catholic Church became conservative in social outlook. Its Monasticism also was located
in productive areas and became wealthy centers in contrast to the poor monasteries of
Egypt and Syria.

__________
1. W.H.C. Frend, The Donatist Church p. 331.
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The Donatists may have paved the way for Islam. Rather than accept Roman culture, there
is evidence that the Donatists accepted the Moslem culture, whether by threat or willingly
makes no difference. As people who considered government in terms of theocracy, the
Koran merely replaced the Bible, the Moslem leaders substituted for the dissenting clergy
and martyrdom could be gained against the pagans and Franks as well as the Catholics.
Frend concludes: 'The basic concepts which had governed the native's life for generations
could survive better under Islam than under Greco-Roman society or Catholic
Christianity."1

__________
1. Ibid. P. 335.
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CRITIQUE OF ROBERT FULOP'S "THE DONATIST PROTEST"
James M. Phillips

In the "good old days" before Pope John XXIII opened the Roan Catholic Church to the
fresh air of ecumenism, we Protestants when studying church history used to know the
good guys from the bad guys quite easily. The rule we followed was simple: anybody who
supported the claims and power of the Church of Rome was bound to be wrong; anybody
who opposed Rome might have been an incipient Martin Luther.
But when we come to study the Donatist movement, however, the signals are all mixed up.
Mr. Fulop's excellent paper clearly shows that all truths were not with the Donatists. But
neither were they on the Catholics' side, especially when Augustine as bishop interpreted
the Scriptural injunction "Compel them to come in" as a justification for governmental
persecution of the Donatists.
Because the signals are mixed up, then, a careful examination of the Donatist protest gives
us a good opportunity to study an example of an indigenous church without taking sides, so
to speak. We may be able to evaluate the significance of this phenomenon by raising
questions like these about the Donatist protest:
1. If North African Christianity before the Donatist movement was "something of a
transformed popular religion" (Frend), what might have been done to develop a truly
indigenous church in which serious schism would not have taken place?
2. To what extent were the Donatists justified in separating from the Catholic Church? In a
somewhat broader sense, under what circumstances can the desire for an indigenous faith
make church separations necessary?
3. The paper has shown how Augustine opposed Donatism first by argumentation, and then
by coercion. (Incidentally, many scholars feel that Augustine never adequately grasped the
significance of Donatism, and hence both of his tactics proved ineffective.) Under what
circumstances might the state be obliged to enter into controversies of religious groups? In
other words, does the state have a responsibility to protect "indigenous needs" also?
4. Mr. Fulop's study shows how the controversy between the Donatists and the Catholics
weakened both groups in the face of the Vandals, the Arians, and finally the Muslim. Can
any religious controversy among Christians be justified when it contributes to the
extinction of the Christian witness?
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THE CHALLENGE OF CONTEMPORARY JAPANESE SOCIETY
by Naoyuki Yagyu
Through her history of 2000 years Japan has had two chances of getting herself evangelized.
One occurred in the middle of the 16th century when Christianity was for the first time
brought into this country by the Jesuits. The year 1600 marked the peak of the development
of the alien religion, the number of its believers amounting to 700,100 or 750,000. Yet it
was not long before the new faith met with an ill fortune. Ih 1613 Christianity was totally
forbidden and persecution followed. A historian says that the greatest of the reasons of
Shogun Iyeyasu's forbidding the Western religion was that he and other political leaders of
the time were scared to death by the eerie power with which it captivated the minds of the
people. Between 1624 and 1635, 280,000 Christians are said to have been killed, because
they had refused to forsake their faith.
Not a few Christians succumed to the unspeakable persecutions, yet a small remnant of
believers kept on practicing their faith in various places. It lived on until the dawn of the
Mieiji era of the modernization of Japan and the liberalization of religion. Nevertheless, the
long isolation caused the secret faith to turn itself into a peculiar cult which is apparently a
deviation from the Orthodox Christianity. These crypto-Christians amount to some 30,000
and live chiefly in and around Nagasaki Prefecture. They have kept the Bible, doctrines,
and the sacraments as handed down from the days of persecution, and adamantly refuse the
Catholic Church's repeated invitation to return to her.
The second opportunity for Japan's evangelization came along with the Meiji Restoration.
By virtue of American missionaries' self-sacrificial work the Meiji era produced a number
of great Christian leaders such as Jo Niijima, Kanzo Uchimura, Masahisa Uemura and
others. Especially, ten years from about 1877 was a golden decade for the Christian Church,
and its impact spread anong the middle and lower classes of former samurai, influential
merchant class in commercial cities, ruling land-owners and relatively rich farmers, and
professional people, viz., medical doctors, school teachers, government officers, etc. They
found in the Gospel of Christ a spiritual basis on which to build a new society. People
welcomed Christianity rejoicingly and the believers increased by leaps and bounds. Church
after church was built in cities and villages. So much so that a church leader went as far as
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to say ''Within ten years Japan will be a Christian country." But unfortunately most of the
seeds of the Gospel fell by the way side or upon stony places or among thorns. When
tribulation and persecution came, many were offended and left the Church.
Probably I should add that there was another chance for converting Japan. It was a few
years after the defeat of Japan in World War II, when the Japanese people were in spiritual
confusion, having lost all the values by which they had lived. At that time the people
showed extraordinary interest in Christianity. The names of such leading Christians as
Toyohiko Kagawa and Tamaki Uemura appeared in the newspapers almost everyday. Every
Sunday morning the churches were packed to capacity. But again the tides began to ebb.
There could be a number of reasons for this, but let me suggest one or two. One comes
from the innate nature of the Japanese people. It is often pointed out, they are easy both to
warm up and to cool down. Another reason is that the absolute authority of Americans,
which, I suspect, had been related to the Christian "boom" began to suffer a gradual decline
with the outbreak of the Korean War. My statistics are rather old, but today we have only
370,000 Protestants and 300,000 Catholics in Japan.
Why is it that Christianity is so slow in its progress? Here two questions suggest themselves
(1) what's rig with our Church? (2) what's wrong with the Japanese people? Now I would
like to grapple, in reverse order, With the second question.
There seems to be something in the traditional Japanese culture as well as in the Japanese
way of thinking that adamantly refuses the Christian religion. What is this something? To
me as a Japanese pastor, this is the greatest challenge of our people; this is the greatest
problem, both ancient and modern.
One of the most characteristic ways of thinking of our people may be called an affirmation
of nature or an acceptance of things as they are. The ancient Japanese equated nature with
the ultimate reality. It seems that they were unable to see the Absolute Being beyond and
above nature. So they deified trees, rivers, mountains, etc. This view of the world has
penetrated into both Shintoism and Buddhism. One of Dogen's 31-syllable poems reads

The colors of mountain ridges,
the sounds of mountain rivers
are none other than my Buddha’s voice
and his incognito appearance.
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In this connection Dr. Hajime Nakamura at Tokyo University points out an interesting
character of the Japanese. We put honorifics to such words as 'water" and “tea” and say
"omizu” and “ocha". Dr. Nakamura finds in these practices a vestige of our ancestors'
deification of natural phenomena. In a word, the Japanese have lived and still live in a
"one-story"' universe.
Most religions consider this world as a sordid , sinful place, and look up to the other world
as a holy, joyful land. But this idea seems to be alien to the Japanese minds. Even
Buddhism has been unable to change the secular optimism of our people. Conversely,
Buddhism itself has undergone a metamorphos to comply with the Japanese one-story view
of the world. The doctrine of reincarnation has never been taken seriously, but by a few like
Gyoki of the 7th century. (Incidentally, Gyoki was a nationalized Japanese.) Nakamoto
Tominaga, a Confucian thinker in the Edo era had the temerity to say, "The view of this
world as an unclean place may apply to the Indian rabble. But here in our counry no one
approves of such an idea.''
It is easy to see that this affirmative attitude towards the visible world leads to an
acceptance of natural desires of men. The Chinese and Indians see a clear distinction
between the world of religion and the world of fleshly desire, but the Japanese tended to
equate the one with the other. For instance, Monzaemon Chikamatsu, a popular playwright
of the 17th century, combined, in one of his plays, the emotional beauty of a double suicide
with some religious implication. As Ruth Benedict has pointed out, "Japan has never found
it easy to accept the theory that the spirit and the flesh are incompatible." The humanly
unbridgeable gap between man and God, nature and snpernature, things temporal and
things eternal, sees to be easily filled by simply being “enlightened.”
If this world be the ultimate reality, all one should do must be to enjoy the pleasure of life
to one's heart's content. The typical example of this attitude is found in one of Otomo-noTaoito' s songs in Manyoshu:
If I'm happy and gay
here and now
I don't care if I become a worm or a bird
in the hereafter.
All this means that with a few exceptions like Dogen and Shinran the Japanese have never
been conscious of the moral seriousness of believing in a religion. Just look at our
Buddhism. It is already 400 years since it was made Japan's national religion.
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Yet the people in general don't think, in spite of its pessiaistic teachings, that all things are
empty and vain. They simply assume that a dead soul will go to Nirvana, wherever it is, if
the priest chants a sutra, although they understand not a word of what the priest chants. In
the Shinto shrine, when the priest cries "Oh", a god is supposed to come from somewhere;
and with a second "Oh" the god is assumed to leave and disappear. Between the two
incantory cries food and sake are offered to the god, and the priest begs him to do this and
that. As you see this is a give-and-take transaction between god and man. I have never seen
a case of more sacrilegious mockery of religion than this. Examples of this kind of Japanese
levity in matters of religion are simply uncountable. Let me give you one more example.
The Mainichi Daily News of Dec. 31, 1968, featured "Kakure Kirishitan", today's
crypto-Christians. The reporter had an interview with a leader of the religious group. Part of
the dialogue follows:
"Yamamura-san, do you worship any other god?"
"Oh, yes. We visit the Hachiman Shrine to pray to Hachiman-sama. It's no secret. We
are parishioners of the of the shrine, and we regard Hachiman-sama as our deity."
"Do you really believe in Hachiman-sama?"
"Yes, of course. We were told to worship Hachiman-sama as well as Maria-sama and
v Deus-sama by our ancestors. If we did not, the ancestors would be angry."
After all, a concept of God as distinguished from man has never been established in Japan.
To the old Japanese people their ancestors, parents, feudal lords, and emperors were
absolute beings, and religion was nothing more than a maid to serve them. According to Dr
Nakamure, religious orders in the strict sense of the word have never been set up in Japan.
This is true of Shintoism, Confucianism, and Buddism. 7 The Buddhist order served
political purposes of the state or of the feudal lords. It was subservient, compromising, even
sycophantic to the secular authorities. For instance, when an emperor or an aristocrat entered priesthood, his social rank was automaticaly brought to the religious order and he
occupied the highest position there. This was unthinkable in India: in the Indian religious
order a novice was a novice whether he be king or cobbler. That Japan’s Buddhist order
was thus undermined by the secular power indicates that Buddhism in our country did not
develop out of religious and spiritual aspirations of the people in general, but out of the
secular desire of the royal and aristocratic classes. Magnificent temples and artistic images
of Buddha were not so much the objects of religious worship as objects of aesthetic
apprecation.
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The situation has not basically changed until today. Contemporary Japanese present the
same problem and the same challenge as their fathers and grandfathers did. Our people did
believe in Buddhism, but they never learned to worship Buddha with a deep sense of awe,
with fear and trembling. Their attitude towards Buddha has been aesthetic, emotional, or
you might say philosophical, a typical example of which is manifested by Yasunari
Kawabata’s Nobel Prize speech. There Kawabata mrntions Dogen, Myoe, Saigo, Ryokan,
Ikkyu, and Dharma by way of explaining Japanese beauty. And they are all Buddhist priests.
But the novelist does not seem to be committed to Buddha or Buddhism. He is simply
enjoying nature with a Buddhistic sensitivity. In the final analysis, religion, to the Japanese
minds, is not a iatter of will, decision, and cornittment.
What are called "new religions" are thriving today, because their doctrines and teachings
are in line with these traits of our people. To begin with, new religions are this-worldly
through and through. The late Josei Toda, the founder of Soka Gakkai once said, "If your
faith has nothing to do with your daily life, quit it. We have religion because it is profitable.
If a religion did not bring any material benefits, there would be no sense in believing in it."
The tangible benefit is technically called "okage", and some people move from one new
religion to another when they decide the latter would give them more dose of "okage."
Accoding to Mokichi Okada, the original organizer of Sekai Kyusai Kyo (the World
Messiah Religion), "okage" means liberation from "ill-health, poverty, and personal
conflict." Shakubuku Kyoten ( Guide for Successful Polemics) put out by Soka Gaikai also
says, "A real religion shows the way to a happy life, and it is Buddha's will to relieve
people of their suffering and give them pleasure.' You aill see that this approach makes a
strong appeal to the Japanese minds. The Nippon Keizai Shinbun of Jan. 1st, 1969, carried
a feature article called "Young Salaried Men's Images of Happiness." According to the
statistics shown there, the main causes of unhappiness of our young people (war and death
excepted) are ill-health, family trouble, and extreme poverty, in that order. Incidentally,
among 11 conditions of happines, such as a good job, social equality, the betterment of
political, economic, and social systems, etc., religious faith is rated at the 10th: 10th in the
total 11.) Again you will see new religions are in perfect accord with the desires of the
common people.
Publications issued by New Religions are full of testimonies of “okage”. Here is a typical
example:
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I had long been suffering from a liver trouble and was finally hospitalized last
August. I was worried about this and that, and cried in despair. One very cold day in
early February, the wife of one of my husband's colleagues came to see me, and told
me that I had gotten sick because I did not worship my ancestors, and because I was
not humble enough. Also she informed me of many cases of faith healing actually
experienced by Reiyukai believers. At first, Iwas determined not to be deceived by
new religions which I used to despise. But while I turned the matter over in my
mind, I came to realize that I had been arrogant to my husband and neighbors, and
felt inclined to believe in the new religion.
Then, miraculously I got better and better, and was perfectly cured in a mmth or so.
ly husband and children used to shy away from any new religion, but thanks to the
okage they soon began to say, "Mother, you look as though you were born again."
Then, they gladly joined my faith. Now, my husband and I never fight; the children
do much better at school; moreover, my husband got promoted last September and
thus everything is going fine.
Limited time forbids me to make a detailed analysis of this testimony. Yet I would like to
point out a few things which seem to me to be relevant to our own faith and preaching. (1)
We Christians talk much about spiritual blessings such as the forgiveness of sin, redemption,
atonement, eternal life and what not; but do we not tend to ignore physical blessings? Take
"Divine healing" for instance. Many Christians call it superstitious or out-moded'. They say
such mythical elements in the Bible insist be demythologized. Well, I don't know. But one
thing I know. That is that Jesus commanded, "And as go, preach, saying, the kingdom of
heaven is at hand. Heal the sick, cleanse the lepers, raise the dead, cast out devils;" (Mat.
10:7,8) and that "by the hands of the apostles were many signs and wonders wrought
among the people." (Acts 5:12) Here, too, most of us interpret the "signs and wonders"
spiritually. That may be right. But sometimes I wonder if we are not arbitrarily limiting the
power of God, who is the Lord not only of the spiritual, but also of the physical world.
In this connection, let me tell you that I an interested in Mr. Ikuo Teshima’s “Primitive
Gospel Movement.” His church or rather tabernacle has grown rapidly and the Light of Life,
the monthly he edits, teems with stories of Divine healing. You may call him a heretic, but I,
for one, regard him as a challenge to self-complacent churches including my own.
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(2) The :woman in the aforementioned testimony was led to a new religion by a layman, the
wife of her husband's friend. It is important to observe that, one of the most remarkable features of new religions is the layman's tremendously active participation in the dissemination
of their teachings. Preachers or lay preachers of a new religion are well aware that if they
try to sneak to a speak to a perfect stranger they invariably meet with a rebuff. So they
always preach to and through their friends and acquaintances. Now, friends and
acquaintances, by and large, know intimately each other's family trouble, worries and
discontents. Consequently, a believer knows how and when he sould make a religious
approach to his friend's suffering, for, more often than not, the same suffering had been his
owm until he obtained "okage" in the new faith. Now let's look at the matter from the
reverse, that is, the unbeliever's side. In the first place, the lay-preacher of new religion,
unlike the Euddhist priest, Christian Father or Pastor, belongs to the same world as his own
in terms of education, experience and standard of living. This is very important, because the
Japanese make a clear distinction between insiders and outsiders, and are always suspicious
of the latter. In the second place, he, the unbeliever, has witnessed the change his friend has
undergone by believing in the new faith. All this adds not a little power of persuasion to the
lay-preacher's urge to join the particular religion.
(3) In the testimony the husband and children said, "Mother, you look as though you were
born again." This indicates that her life has actually changed. She is now a woman of
humility. Witnessing this fact the husband and children became believers, too. We
Christians believe that Jesus alone can change our lives in the truest sense of the words. but
I wonder if our congregations are made up of changed lives. Mr.s Takeda, Professor at ICU,
once said in a symposium:
When he came to Japan after the war, Dr. Emil Brunner was surprised to find
Japanese young men talking about theology without ever holding Christian faith.
Our theology is one borrowed from the west, and not a product of our own vital
faith. 'Generally speaking, Christianity has worked on the ends instead of the
souls of our people, so that Japanese Christians are either coldly intellectual or
fanatically emotional. There are few among us who convince us, at mere sight of
them, to be men of liing faith.
Japanese society is changing rapidly today. The primary cause of the change is, as has
widely been pointed out, industrialization based on the tremendous progress of trechnology.
The Japanese people, who have been secular-minded throughout their history, are getting
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all the more secular. Saecula Saeculorurui, that's what Japan is today. Industrialization has
also given rise to centralization in al l aspects of Japanese life. In the phase of culture, the
diffusion of television, the mushrooming of weeklies, and other media of mass
communication have resulted in magnetizing the attention of tens of millions of people on
the same topics and in regimenting the whole mass of people into the sane way of looking
at things. Thus, individual identity is being lost. Yukio Mishima, a novelist, said in his
sarcastic way,
"Japanese society today seems to be moving from the organic to the inorganic.
People have lost organic joys and organic human relations. Even sex is getting
inorganic. Young people resort to violence because they don’t know where to look
for the basis of a solid sense of being.”
Pertaining to modern urbanization, Mishima continues to say,
"If, due to the urbanization of-our society, the farming population were to drop to
less than 10 percent, our bodies would be all the more separated from life, the
organic, and from a solid sense of being. That's why we are all jittery."
Here I am reminded of a character in one of Soseki Satsume's novels. He is suffering from a
vague anxiety. He is jittery and cannot stay in one place. He says he will get up because he
can't be lying in bed quietly. Then, he says he'll walk because 'he can't be just getting up.
Then, he says he'll run because he can't be just walking. Once he started running, he says he
can't stop. And he is scared to death at the thought of the outcome of this desperate running.
Isn't this a picture of modern man? The majority of the people are running after pleasure to
forget their anxiety. But some others, notably college students, are running in another
direction. They are jittery, too, but more serious. They are determined to fight and destroy
Captialism, "American Imperialism," the present political, economic, and social structures,
which, to their thinking, are the very roots of all evils. It is important to notice that their
radical action is motivated by their sense of alienation. Most of the leaders of student
movements are said to have come from rural districts. In mechanized, inorganic urban life,
they have lost hold of organic human relationship and have fallen into an abyss of
loneliness and nihilsm. Katsuyuki Akiyama, the former Zengakuren top leader, once said,
"Contemporary Japanese society antagonizes our desire to live humanly. It is, therefore, our
historical responsibility to destroy and reorganize it. We must brush away whatever supresses our movenents."
Sometimes I feel that these radical students are only spoilt children, products of post-war
education, which is marked by a singular lack of confidence and authority on the part of the

79
teachers and parents. Their logic is all too simple. They always demand yes-or-no answers
because they always think in terms of black and white. Incidentally, I'm sick of ‘em,
because we Deans have been tortured by the rude, violent students ever since last May. Yet,
at the same time I pity them. Their "desire to live humanly" is not necessarily a political
subterfuge. It has a ring of truth. A few days ago a newspaper carried a family dialogue on
campus disputes, in which the son, a Todai non-sectarian student, said, "Only at mass
collective bargaining can we know each other. .
Universities are said to be places
where it is difficult to find friends, but human relations have been deepened in the course of
the struggle." It seems to me that these students are :hungering for an organic, living
community where they can recover their identity as a whole man.

Now I wonder if our Church is ready to offer them such a community. In a symposium on
“Modern Jaan and Christianity”, Mr. Kazuo Muto has this to say, which gives us much food
for thought:
Christianity being primarily a religion of the Word of Gid, it is natural that we set
great store by sermons. But modern Church’s weakness seems to me to come from
the fact that thet spiritual power of the Word of God is not adequately working... We
are fallen into theology-ism and sermon-ism, because we have lost contact with that
power. By the same tokenour Church is a community only in the sense that we
listen to the same sermons, but not a spiritual community, not a community of love.
Here arises the weakness of our Church, I think.
In another symposium called “The Tradition and Change of Japanese Culture,” Mr.
Shigetaka Suzuki, former Professor of philosophy at Kyoto University, ipines:
The West accepted Christianity from the East. Japan accepted Buddhism from
China. We see a similarity here, yet in case of the West, Christianity did not remain
a mere religion: it gave rise to a Christian society. Not so in Japan. I don't know
whether it is due to the nature of the Japanese people or the nature of Buddhism.
Suppose the whole Japanese population was converted to Christianity, a Christian
society will never emerge. I feel that way. So our secularization is pretty different
from the Western secularization.
To my limited knowledge there are two cases of strong Christian community today. One is
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Mr. Teshima’s Primitive Gospel Movement which I mentioned before; the other is Genri
Undo (Principle Movement). I regard the latter as a heretic movement, but, anyway it has
attracted quite a few young people. I once watched a television program on their activities
and admired their enthusiasm and devotion. The movement seem to provide the youths with
a channel for their boundless energy.
Japanese society is said to be a vertical society in its informal structure. Psychologically
speaking, the Japanese go in for hero-worship. They look before and after for a leader with
powerful personality. The founders of new religions were invariably endowed with some
mystical power or magnetism. In the Christian world, Kanzo Uchimura and Ikuo Teshima
are good exanpies. Miss Chie Nakane, a socio-anthropologist, states it her book Human
Relations in a Vertical Society:
The Japanese find a god or an ancestor at the farthest point of an extended vertical
line of human relations. The concept of an abstract, transcendental god has never
arisen in the history of Japanese culture. I dare to say that a recognition of a deity
comes from tangible human relationship; in other words, a god is grasped as an
extention of links of human relations. The Japanese sense of value primarily lies in
actual human linkage.
The late Mr. Yanaihara, ex-President of Tokyo University, once said that Kanzo Uchimura
had linked Old Japan and New Japan, Japanese thought and foreign thought, and finally
God and man. To lay hold of the Japanese hearts, it seems that the Bible is not enough, the
Church is not enough: we need a prophet, the authoritative voice of one crying in the
wilderness.
Ours is an age of organization. The complicated machine of society as a product of modern
rationalism has been set in notion, and has given rise to demoniac organized power. An
individual today is either separated from society or bogged dowm in it. A Christian is no
exception. This is a very serious problem. That is the proper attitude of Christians towards
society. In this connection, Prof. Iisaka at Gakushuin University, has made a relevant
suggestion. He says, "In a small community the principle of love should be given priority,
while in the case of a larger society the principle of righteousness should be emphasized.”
As you are aware, political minded people attack religions for being reactionary, and they
are right to a certain degree. Of course, we are free to hold any political opinion, we are
free to be progressives or conservative, but we cannot afford to be insensitive to social
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unrighteousnesses. We must have the courage to say, "Thou art the man" not only to the
Communist, but to the Capitalist.
Now I shall go back to the first question I brought forward earlier, viz., what wrong with
our Church? I think I have already answered the question partly at least. In the mechanized,
inorganic society the Church should and could be the only organic, living community. If the
Church shows itself as such, it is bound to attract people, young and old alike. Our people
still regard Christianity as an alien religion and the leftists equate it with American
imperialism. We must fight these prejudices with action as well as with words. Another prejudice (maybe it's a fact) is that Japanese Christians are sissy, neither sugar nor salt. This
may be partly because more women go to church than men in Japan. Here let us remind
ourselves of Henry C. Linkos words:
The religion I speak of is not the refuge of the weak but the weapon of those who
would be strong. I see religion as an aggressive mode of life, by which the
individual becomes the master of his environment, not its complacent victim.
Including these prejudices, there are innate qualities, as I said before, that adamantly refuse
Christianity. Then, what should we do? Japanese leading Christians advocate the imperative
need of a reformation in our country. Rinzo Shina, a famous Protestant novelist, says, "It is
time that someone died." Whatever he meant by this statement, we certainly should die to
be born into new men. The majority of Japanese Christians are middle class intellectuals,
and they know a lot about theology and talk a lot about Barth, Bultmann, Tillich, Moltmann,
Altizer and Hamilton. But only few are living their faith. "One distinguishing mark of those
first Christians," says A.W. Tozer, "was a supernatural radiance that shined out from within
them. The sun had come up in their hearts and its warmth and light made unnecessary any
secondary sources of assurance. . . . Great power and great grace marked their lives,
enabling them to rejoice to suffer shame for the name of Jesus.” Before anything else wre
need this warmth, this light, this great power and great grace and joy. These are attributes of
''new men.''
C.S. Lewis beautifully depicts what these new men are:
Already the new men are dotted here and there all over the earth. Some, as I have
admitted, are still hardly recognizable, but others can be recognized. Every now and
then one meets them. Their very voices and faces are different from ours; stronger,
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quieter, happier, more radiant. They begin where most of us leave off. They are, I
say, recognisable; but you must know what to look for. They will not be very like
the idea of 'religious people" which you have formed from your general reading.
They do not draw attention to themselves. You tend to think that you are being kind
to them when they are really being kind to you, but they need you less. They will
usually seem to have a lot of time: you will wonder where it comes from. When you
have recognised one of them, you will recognise the next one much more easily.
And I strongly suspect (but how should I know?) that they recognise one another
immeidately and infallibly, across every barrier of colour, sex, class, age, and even
of creeds. In that way, to become holy is rather like joining a secret society. To put it
at the very lowest, it must be great fun... To become new men means losing what we
now call “ourselves”. Out of ourselves, into Christ, we must go. His will is to
become ours and we are to think His thoughts, to "have the mind of Christ" as the
Bible says. The more we get what we now call "ourselves" out of the way and let
him take us over, the more truly ourselves we become.
The tree is known by his fruit. A Japanese old proverb says, "Tori iwazushite shita
onozukara michio nasu" ("A peach tree attracts people though it keeps silent.") A group of
new men alone can give impact upon and change Japanese society, as a groupp of 120 new
men transformed the Roman world. I don't think Peter, John, and Paul discussed the ways
and means of changing Greek and Roman societies. They were simply constrained by the
Joy of having been made new men to produce more new men with God's help. Luther did
not aspire to become a reformationist; he just wanted to stand-before God as a justified man,
as a new man. New men's preaching is effective, because they preach by action more than
by word. Arnold Toynbee makes clear what I mean to say here:
I think we can and should continue to preach these truths and ideals to the
non-Christian majority of our fellow human beings, and, when I say preach, I am
using the word in the most inclusive sense, to include not merely expounding
Christianity by wrd, but also giving practical examples of it in action. One can see,
from what has happened in the past, that winning people’s assent and allegiance and
devotion, action has always counted, for far more than words. The death of one
martyr will probably have more effect, illogical though this may see, than volumes
and volumes of the most competent theological exposition of the solitary martyr’s
faith.
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Henri Bergson calls Christianity a dynamic religion or rather "mysticism.” He says in his
remarkable book, The Two Sources of Morality and Religion, that a religion is nothing but
elaborately refrigerated dregs of incandescent mysticism. Here are two kinds of
Christianity: one is static and refrigerated; the other is dynamic and incandescent. Which is
our Christianity? “All the living religions are going to be out to the searching practical
test,” says Tonybee, “ ‘By their fruits ye shall know them’. The practical test of a religion,
always and everywhere, is its success or failure in helping human souls to respond to the
challenges of suffering and sin. In the chapter of the World’s history on which we are
entering, it looks as if the continuing progress of Technology were going to make our
sufferings more acute than ever before, and our sins more devastating in their practical
consequences. This is going to be a testing-time, and, if we are wise, we shall await its
vezdict.” Are we wie enough?
Well, I am afraid you have expected a different sort of speech from me. But I had to speak
about what troubles me most, as a Japanese lay-preacher. I am no theologian nor a social
scientist. It is beyond my ability to make a detailed analysis of the challenge of our society
to the Christian Church. If I have disappointed you, I apologize. But it is partly your fault:
after all you have chosen a wrong man.
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GOD AT WORK OUTSIDE THE CHURCH
Jim Gittings

If I were a poet I would be happy at this moment. My recollections would be strung
together in appropriate images, sounds and rhythms; I would be judged by the mood in
which I left you when I finished. Or, if I were a scholar I would be happy: my discipline
would provide a frame in which to caste these comments; the good opinion of my
colleagues would aet to restrain me; I would be talking on something manageable, perhaps
"Intimations of Revival in the Fifth Subsection of the Fourth Block of the Kamiosaki
Section of Shinagawa-ku,” or something like that. Instead I am a writer, and a dangedfool
one at that, who is liberated to tackle this subject only because I was already convicted by
intellectuals of capricious selection and suspicions conclusion by reason of being a
journalist. Starting from such a low place, it occurs to me that it is far better to be pilloried
for grand theft than for shoplifting, and therefore I will begin with an assertion: I have seen
God working outside the church in recent years; His Voice has been in the whirlwind-and in
the lapping of the almost-still waters.
Two weeks ago the astronauts circled the moon. From space they read the Bible- Genesis, if
you please. And that reading taken with the comments made about it in the American press,
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forms a kind of parable for much of what I'm going to say. There was some outcry against
the reading-did you know it? Madeline Murray thought it violated the principle of separation of Church and State and other constitutional guarantees. Others credited the Space
Administration with it -- and accused then of a "crass attempt" to exploit pious sensibilities,
or God, so as to gain support for future expenditures. But more frequent were the letters
expressing delight. 'What wonderful, Christian men are the astronauts, some wrote, to think
of such a thing. And what a Wonderful God, to make such an earth. Few people, however,
took a close look at just exactly what the astronauts had said. The reading was clear as far
as it went: God had created the earth, looked at it, and found it good. So do we, the
astronauts said - and therefore, Happy New Year to you people, down there on the Good
Earth. Note the truncation of the reading of the Creation Story, and the direction of the
comment: the preoccupation is with earth. So too with most of the matters I shall speak
about.
Nevertheless, what has happened to Harvey Cox when, at the apex of the scientific
achievement three brave men-or The Space Agency, if you choose to be cynical - feel
impelled to read the Bible to the world. I submit that nobody in my university
generation--or in my mother's, even-dreamed such a thing was possible. The act did indeed
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violate, in some sense, constitutional guarantees barring the use of tax money in religious
affairs. It amounted to three men-or the space agengy, for whatever reason-making public
obeisance either to God or to the strength of folkic religion in a world that was supposed to
have gone secular.
Thats not a bad place to start: I have seen God change an intellectual climate in a decade.
Cut from the frightened places, where it was supposed to have shrunk away before the light
of reason and education, has come again-the folk religion. And it has come with a strength
that has frightened many political leaders, and impelled some others to manipulate it. The
new music hearkens to roots in folk religion in America and the Philippines. The new
poetry trots out the ancient myths in new clothing in Europe or in India. Across the East
--in Japan especially but in Korea as well, and in Indonesia-the spectacle of new religions
can be noticed, usually built upon a facet of older belief, while older devotional societies
(that which gathers round the Black Virgin, in Manila, for example); gain new strength and
adherents. With these, in Europe, America and Asia, has come a startling expansion in
spiritism and other occult manifestations. Bishop Pike is lambasted for going to seances-by
the same people wno support and read the daily outpourings of a Washington, D.C.
sootnsayer. On busses and in subways there are new placards on display advertising
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healers, dream analysts, handwriting experts, and so forth. Youth wear more charms than
they used to do.
I don't know what you will call this. For my part, I believe in a supernatural religion, the
Faith of Jesus Christ. When I behold man of every level of life displaying an interest in
matters spiritual; when the young chemist who sneers at Christianity discovers his
Department Head belongs to Inter Varsity, when astronauts on an historic trip read from the
Scripture--when the “in” thing in a society that was supposed to have given its soul to
rationalism now calls for a person to be following some spiritual idea or another--when this
has happened in the West and is matched by a corredponding increase of religious activity
in the East- well, I say, it is a work of God.
SOMEWHERE, WHILE I WASN’T WATCHING, a new type of young person was born.
You find them everywhere, and they are enough to make one weep for envy and in regret
over past compromises. A beating no longer inhibits student activists in Pakistan, as it did
when I lived there. They come back for more -- just as do their young activist colleagues in
Mexico, France, Japan, and elsewhere. Indeed, it seerm that the young have taken the
measars of punitive violence in a way that my generation feared to do-taken its measure
and spat upon it. Nor are they affected so much as previously by threats of damage to their
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careers. 'Take your career and stuff it," I hear them saying.
Indeed, within this generation are people who manifest values forrhich we hnve long
preached. They do not fear consequences. They push an idea to its logical conclusion. And
they seek the truth, believing that it will make them and their society Free.
It is sometimes said that the new student activists have no answers, only challenges. In
America, Europe and Japan that appears to be true, for even the Marxism of leftist students
appears to be a shadowy, utilitarian thing. Maybe this too is a part of their attractiveness:
their honesty in refusing to 'buy' a world system; their mistrust of a leadership pyramid,
even within their own groups. Even among the more militant factions of Zengakuren you
find this: I listened last year while a struggle team debated at Sasebo whether to shift from
attacking the bridge to the base to a less well-guarded and less violent target. Back and
forth went the dialogue, until consensus was won. Ta be sure somebody was leading-but
nobody was giving orders.
In plain fact, the dominant scene to be observed among youth-despite the protests, the
strikes, the riots-is one of waiting, or perhaps of acting while waiting. It is a waiting,
perhaps, for the system that will bring them together. And yet, two things suggest it is a
leader, or leaders, they await. One is the leap which is made by youth to seize and
internationalize their martyrs -- "Che" for one, and the Kennedys. The other thing is a note
– a spiritual note-found in their music: "COOM BYE HEAH, ME LORD," they are singing
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in Australia at this moment, a plaintive song that implores the Lord God to come down and
straighten out a man. In America we have similar songs, and in Europe.
Let me say that I believe the hunger of youth is a spiritual hunger. Further, there is evidence
in music and poetry that it is recognized as such. Finally, here appears to be the waiting -but
it is a waiting for authentic moral leadership-no mere power will do, as the coolnes shown
General Suharto in Indoneda attests. NOR will structures do. What is wanted is the real
thing, the genuinely consistent, integrated leader who wills always to serve the truth. And
what brings young people to such a state of mind after the years of position, income and
status oriented stimuli we have poured upon them?
I say it is a work of God.
*

*

*

*

*

Across Asia a group of men anc women has developed that is capable of talking with their
counterparts in the West. And I mean actually talking-not 'communicating' as we say in
church--but truly swapping thoughts. There are still not many such persons, and I have an
impression that they are more frequently encountered outside purely university or church
circles than within them. Nevertheless, put it down to an observation of God at work. There
are people in Asia who can talk with people in the West without getting semantically hung
up or otherwise confused. They can meet westerners without either blanching or blazing at
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the memory of colonialism, exploitation, or what have you. And, let it be also noted, that
westerners are around who are also fit to speak to such men, having personally laid the
burden of their grandfathers' guilt to rest. That such people should exist a scant
twenty-three years after the close of world War II is worth pondering.
But enough about people.
Wasn't it the "nation" God was to reconcile? We've got mgr more of them now, and with
each the Vatican has exchanged diplomatic representatives (an interesting device, for which
we may be thankful later on). Within most of these nations internal struggles for power are
now underway. All sides bid for support. Therefore-in the Philippines, Thailand, Latin
America--minority groups are receiving more attention than previously. The pitch is always
the same: all people are important, you are important; therefore vote (or fight) for me. It is
crass, but irreversible. Make no mistake, the direction in Asia is in the direction of greater
and greater individualism, not the reverse; toward greater recognition of social complexity,
not to conformity. This is reinforced by change in society that makes man atomic:
breakdown of family, urbanization, and so forth. Toward individuals, Christianity--an
individual's religion--may at last be able to speak. And it is not odd, given the hungers of
men, that the words you will speak will probably be of community.
Something has happened in the relationship of governments to the church.
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In some places-Indonesia for one-the Church has been employed as a tool from time to time,
albeit always in a gingerly, tentative manner. Elsewhere-the USA, for example - the
organized church is sometimes viewed as a species of opposition.
One thing you don't find, even in fiercely Islamic Pakistan, is diffidence. Not anymore. It
has been recognized that there are claws attached to the church, by way of news media,
funds, and what-have-you. Perhaps this is the reason why the Chinese lave been careful to
keep ineducable Christians in Jail--the knowledge that their predictable response could
indeed be broadcast. It is not the Chinese way, you know. Normally a son is broken in
reputation, perhaps in health, and turned out to pasture. But still today--maybe we ought to
register the fact-Watchman Nee has not been fully released (he is allowed home twice a
month, but not to sleep) and Pastor Wong Ming-to of Peking continues (since 1955:) to be
held in prison. I for one find the waryness of governments good. It brings us, for whatever
motives, a certain number of student activists; it prevents us to a degree from being in
anyone's pocket.
Finally, some will want me to talk about events in Indoneda. In the first place, I would be
slow to attribute to God the skein of murder, repression and murder again that created the
climate in 1965, 1966 and 1967 that led to so dramatic an increase in Christian numbers. It
was, at best, a case of His making the"wrath of men to praise him".
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Nonetheless, it happened-the huge accretion of people to the Christian fold-and you should
reckon here as an event originating outside the church, that resulted in the profoundest
influences upon it.
More could be said. The war did not escalate; a major superpower came as close to a public
admission of policy error as we shall get; a campaign goes on to limit the explosion of
populations, mankind begins to take atmospheric pollution seriously, and so on. It is not, of
course, a matter of 'progress'-no onward and upward bit is intended here-but it seems it can
be said that human beings are taking their environment more seriously, and their
responsibility to their posterity. All in all, it is not a bad position after all from which to
enter 1969.
CONCLUSION
Here at the end there are two additional points to be made. It hasn't escaped me that some
of you, not a few, could not have agreed with some of my statements by reason of contrary
theologycal view. After all, if the world is the Enemy's camp, it is possible to credit some
actions to God that actually stem from Satan. To such people, this comment: if the world
careens toward judgement, as you believe, there is also to be a gathering out of God's own
before the ultimate wreck. Nobody but the sicksouled would hope that the number of the
preserved was small. And every manifestation I have noted could be taken as the "coming
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out", the first steps toward the fold of the sheep who will one day know the shepherd. If so,
it is a portent. It says to you, "Get busy."
Last of all, I would like to assert my pride and solidarity with you who are pastors,
missionaries and teachers. The mood, as we've seen, is one that is suspicious of structures.
You, clearly, are seen as part of a structure, and you therefore are in difficulty-blamed for
something you did not create-at precisely the time that great opportunities would otherwise
open up for you.
Yet there is the side of hope and of challenge. People of our time have indicated a respect
for authentic piety and apostleship--of the sort that pushes purposefully beyond the last
barricade of self interest and self respect and out into the realm of danger. Into that realm,
more and more Christians and more and more of you--are now stepping. These are lonely
places. Each of you who finds himself in such a situation will claim from me such
sympathy and tolerance as soldiers give to one another. If we do not second-guess each
other; if we read the chapter on gifts in terms of function rather than of organization: then
we shall be given our fair hearing by the young worid of today, and incidentally we shall
discover that we are able to love one another after all.
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CRITIQUE OF JIM GITTING’S PAPER
Cyril Powles
Jim Gitting's presentation has been both provocative and evocative. He has communicated
to us his conviction that God can be seen at work in the frightening complex of movements
going on in the world today. His part on the dedication and rebelliousness of youth I found
particularly moving. Like the charismatic leaders of whom Prof. Yagyu has spoken, the
students look for leadership outside the traditional authoritarian framework of society as it
is organised in our day. They refuse, to peraphrase Paul's words, to be conformed to the
pattern of this world.
Three criticisms: 1. How much folk religion is tied up with the religions activity of the
astronauts? How much did the emphasis an this factor have to do with anti-Soviet
propaganda?
2. Could Jin not have given us a little more on Japan; in particular on the
differences between student movements in this country and in the U.S.A.? 3. God is at
work, not only in movements that have a specifically religious context-e.g., mass
conversions in Indonesia-but also in the frightening convulsions of the secular revolution.
How do we look at that in theological terms?
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CONCRETE EXPRESSIONS OF THE INDIGENOUS CHURCH
By Henry Ayabe
The indigenous church in consideration is the Japanese church. The concrete expressions
means the manner in which the Japanese church expresses herself in the basic area of
church life. It is understood that the Church of Jesus Christ is universal and that her
doctrines are also universal. The subject, then, is how the universal body of Christ, the
church, and her teachings are expressed in concrete form in the Japanese church.
The subject presupposes that there are differences in the concrete expressions of the
Japanese church. It means that the church, though it is one, existing in different cultural
milieu differ in its concrete expressions. It is for this reason a study paper became necessary.
It also presupposes that if the missionary is aware of the cultural differences that bear on
the concrete expressions of the Japanese church, he will become a better missionary to the
people of Japan.
The paper deals with basic principles of cultural differences in their concrete expressions. A
brief discussion of these principles and a number of concrete examples are given. This is
followed by an attempt to give a solution of how to practice the principle. Since the author
is an American Nisei, the contrast of cultural differences will be made with the american
missionary in mind.
The paper will deal with three major areas of study: (I) The discipling, meaning evangelism
in its basic idea; (II) Worshipping, meaning the acts of worship and the things involved;
(III) The church life, covering the pastor and believers and church discipline. The writer has
tried to keep within the more important aspects of church life.
I. Discipline
"Make disciples of all nations" (Matt. 28:19) commands the church to evangelize the
nations of the world. In the word, "make disciples," the church is involved in an interpersonal relationship to the people to whom the Gospel is to be preached. No discipling is
possible without interpersonal involvement. In accordance with the Lord's command, the
communicating of the Gospel is through the unique method of discipling -- through
interpersonal relationships.
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On the mission field, the foreignness of the Gospel in its concrete expressions can be
attributed to the foreignness of the missionary. The universality of the Gospel message is
the great presupposition of all foreign mission work. Since the Gospel is universal, the
discipling of nations is an attainable fact.
Interpersonal Relationship
In discipling the nations, there must be the encounter of person to person. In this encounter,
the people involved bring to their relationships their own cultural understanding and
concepts which hinders the most basic element in discipling -- the communication of the
Gospel. Therefore, an understanding of the people of the nation to which the missionary
preaches the Gospel becomes of utmost importance. Since discipling is the principle basis
for our evangelizing, the understanding of the interpersonal concepts involved in a
missionary - Japanese interpersonal relationship will help in the preaching of the Gospel.
The understanding of another's culture begins with our own. The American, in his personal
inter-relationship, views all men as equal, be he president or beggar. To be sure, he is aware
of differences of status in society and of varying degrees of professional ability and
recognition, yet he subscribes in a basic universal right of every man to be acceptable as
equal to one another.
Let a college professor make a mistake and the students will be "on" him without fear of
status or professional ability. Should the president insult any lady, the people of the nation
will rise up with criticism of the president. This universality of the equality of man is one of
the cornerstones of the American culture.
In contrast to this universal equality of man in his relationship to his fellow-man, the
Japanese inter-relationship is based on the social status of man. It is usually inherited in the
prewar era, but since the war, it is slowly breaking away from the prewar ideals. The idea of
recognition of social status as the stabilizing force of society was brought into the Japanese
society during the Tokugawa era. The study of Confucianism and one ideals of society built
on that system had influenced Japan in a profound way.
Under the influence of Confucianism, Japan built a society on a social status concept. The
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five right relationships Confucianism are: ruler - ruled, husband - wife, father - son, elder
brother - younger brother, and friend - friend. This rightness relationship to one another
according to status is the basic concept of the Japanese inter-personal relationship.
Even as the American interpersonal relationship is based on the universal equality of man,
the Japanese is based on the particularized social status. of relationship. Therefore, the
Japanese must know all of the rightness of relationships between parents and children, men
and women and numerous other combinations of relationships in his everyday life. These
particularized structured relationships become a very heavy burden which the Japanese
carry in their personal social relationships. This burdensome rightness of relationship is the
cause for double relationship which is expressed in the "giri" - "ninjo" or the "kao" - "hara"
syndrome.
The clash of cross culture in discipling, if simply stated, is the subject-centered American
interpersonal relationship with the person-centered Japanese. The American tends to take
them at their word while the Japanese is more concerned with the motive of the person
speaking.
Example: A missionary had been working steadily with a Japanese. He had in numerous
ways befriended the Japanese. In their encounter with each other a personal relation began
to form. The missionary had tried every means to make the Gospel clear. Then, one day, the
missionary pressed the Japanese for decision and the Japanese, seeing the earnestness in the
face of' tine missionary, made his decision. The question remains -- did the Japanese make
his decision on the message of the missionary or on the unconscious status relationship of
teacher -- pupil?
Example: 'Sensei, I want to be baptised. The Japanese has been coming regularly to the
meetings and shows intense interest in all the church proceedings -- faithfully following the
pattern of worship and of participation in the fellowship. The question to be answered: does
he want baptism because of his conviction of faith in the Word or because this is the final
rightness of action after being so well accepted in an interpersonal social pattern of the
church?
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Faith
Discipling the nations calls for faith in the Gospel. Without faith there can be no discipling.
What the missionary means by faith in Christ is not necessarily the same with the Japanese.
The missionary will put stress on the object of faith. If what is to be believed is all that it
claims to be, then faith in that object is real and true. The Japanese tend to put their
emphasis on the subjective -- the one believing. If what is real in one's heart is true, then it
matters not what the object may be. -Thus, the famous saying, "Iwashi no atama mo shinjin
kara."
The missionary tries to objectify his beliefs and this can be witnessed in the creeds and
statements of faith. The Japanese is conscious of precepts and of commandments but to him
it is more important to “feel” rather than to "know" them. It is the deep reflective feeling of
faith that persuades him to one conviction that he has faith.
Example: A Japanese comes forward in response to the alter call with tears in his eyes. The
Bible is opened and passages are read. He seems agitated in his soul. He follows the prayer
of the personal worker and he is beaming. He signs a card and meets all the necessary
arrangements. Did this man really find joy over his sins forgiven or did he just follow the
emotional pattern of others he had observed in their commitment?
Example: A church member must make a moral choice. He has been put in a very awkward
social position. Must he leave home or not? He makes his choice and leaves home. Did he
leave home because of his conviction or did he leave home because he had no choice under
the social circumstances and was trying to find some kind of justification for his action?
Example: A young man who had been a poor witness in his place at work and had caused
family problems at home asked for a recommendatition to enter the ministry. Told to 'wait
until he could make amends at his work and at home, he resigned from his work and left
home, telling all who would listen of his sacrifice to show his sincerity of faith in his
conviction of his call. Did this man act upon faith in his call or was this one well-known
way of putting pressure on the church and pastor as a means of escape by entering the
college?
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The problem in discipling is not in tie expression of Christian faith but whether there is real
saving faith by the work of the Holy Spirit. Me concrete expression of faith follows the
cultural pattern of the believer, whether it is of one saving faint or self-deluding faith. This
danger of equating one concrete expressions of Christian faith with the true inner faith is
not peculiar to cross cultural evangelism. This could happen in the churches at home. The
church has had in every age the true and the false. This was so in our Lord's day as it is in
our day . The book of James deals with this problem in discerning through concrete
expressions the true inner Christian saving faith.
II. Worshipping
The most distinguishing mark of the church is in its act of worship. Throughout the ages of
the church there have been numerous manners of worshipping. In small groups, in homes,
in catacombs and in almost unnumbered ways of worshipping the true and the only one
God. The concrete forms of worship of the past, especially of the European churches, have
influenced the worship services of this day. Some of the forms have been discarded, others
modified, and still others were invented but all with one purpose -- is worship the Almighty
God and His Son, Jesus Christ. The Church in Japan has received these influences.
Place of Worship
All religions have sacred places of worship. The Japanese are no exception in their
religions. Their cultural concept of religious expressions is tied in dates and places. They
cannot conceive of worshipping without a place of worship. The size, shape, and the
elaborateness or severe plainness either increases or decreases their estimate of that
particular religious practice.
The Japanese Christian is unconsciously seeking the same in the Christian church. Except
for the Mukyokai, the Christians feel secure in their faith when they have some sort of a
building as a place of worship. The Mukyokai finds security in a leading scholar - teacher,
which is another form of worship-expression of the Japanese. By and large, the Japanese
Christians tend to find security in church buildings. This is not denying tneir genuine faith.
It is a concrete expression of their faith.
The missionary can understand this feeling of security when he critically examines his own
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cultural expressions of his faith in regard to a place of worship. The mission or missionary,
when deeply involved in helping to build a church building, if he has any influence in
planning a church, his influence is readily seen in the kind of shape, structure, and even the
color of the projected church building in many instances, the type of church building
reflects the concrete expression of the missionary himself -- consciously or unconsciously.
The missionary is influenced by the Christians in his homeland who also desire a place of
worship. The "Gothic" on one hand and the "modern" on the other extreme, all reveal the
Christians' concrete expression of their faith in terms of a place to worship.
Example: A missionary involved in a church building had a very heated argument with the
pastor over the height of the platform for the pulpit.
Example: The single pulpit or the split pulpit are usually decided by the mission or
missionary.
Example: The believer often feels he has not worshipped when there is lack of the right
kind of organ music.
Example: Some will prefer the pews, others the “tatami” floor with "zabuton."

Manner of Worship
Ritualism is part and parcel of religious expressions. .No one can escape them. The
Japanese, because of rigid social rules governing their lives, expect rigid rules in their
religious expressions. This is in some extent carried over into the Christian worship service.
Since the church is distinctly different, their first initiation of Christian worship service will
have great influence in their manner of worship. The tendency towards correctness of
worshipping rather than of the heart.
The sin of correct outward ritualistic worship rather than the heart is not observed only in
Christian mission, but it is as old as the Jewish nation. The Bible has much to say
concerning this sin. The Lord Himself condemned those who worshipped in the outward
without inward truth and spirit. The missionary must be most careful in his initial attempt to
teach Christian worship lest he put too much stress in the acts of worship over against the
heart worship for he comes with his church's form of worship. He too, can be plagued
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by this same sin.
Example: In a prayer meeting, the missionary and the believers all knelt to pray. This was
an accepted posture. One young man felt he had truly been blessed because after the prayer
meeting he could hardly unfold his fingers and his knees were hurting badly. His suffering
through made it meaningful to him.
Example: The worship service had been slightly altered by having the offering before the
sermon. Quite a number of the believers felt that there was a serious breach in the manner
of worshipping.
Tithing
The religious expressions of tithing and offering are universal. From ancient times, to
whatever gods there were, man has worshipped with tithes and offerings. The motive
involved in this practice differs greatly from the Christian. The motive makes the difference
between the pagan and Christian tithing as an act of worship.
The corrupting influence upon the Japanese Christian in tithing comes from the pagan
worship. 'This is not as strong as it seems, for the old "danka" system devised by the
Tokugawa shogunate is ended. Yet, this concept still remains among the Japanese. The
Japanese Christian may tithe because it is the only correct way of expressing his place
within the social community of his chuch.
Other pagan concept of tithing may cause the Japanese Christian to tithe as a votary act of
worship in order to meet his pressing needs. The idea of appeasing the gods can also be a
factor in tithing. The more one gives the more one reaps blessings. On the other hand, he
may fall in the old habit of giving as little as he can in good times and return to giving more
in bad times. Where there is a great need in supporting the pastor, there is the great danger
of being so pragmatic that he reflects the old "danka" idea of giving to support the “holy
man.”
The Japanese Christians alone are not to be blamed for their misconception of the Christian
tithe. The missionary shares in the blame. The idea of tithing in the Old Testament economy
was for the support of the Levites ..the tribe set apart in behalf of the offering of every
first-born son to God. This was corrupted during the latter days of the kingdom and in the
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return to Judea. The Lord Himself condemned the leaders of the Jews in His day for
making tithing a form of justification before God.
The missionary who stresses the support needs of the church and of the pastor creates a
very pragmatic approach to tithing. The goal for church building, the goal to self-support
drives the missionary to such an extent that the Japanese Christian gets the wrong concept
of tithing, that of tithing for things rather than tithing as an expression of worship to the
Giver of all good things.
Example: A mother, concerned over her son's chances of passing the college entrance exam,
offers to give a very large amount to the pressing need in financing a building program.
Example: In a certain church, faithful tithing by the members helps them to retain their
membership (seki) in the church even while they may be unfaithful in their attendance at
the worship services.
Example: Pastor's tying membership to tithing as the outward evidence of their faithfulness
as a member. Or pastors looking upon seekers as potential tithers, thus giving security.
The place for worship, the acts of worship and of tithing are all important to the Japanese
Christians in their concrete expressions of their faith. The problem lies not in reverting to
their cultural heritage, but with the missionary properly understanding his own tendencies
toward the corrupting of these legitimate practices of worship. Correct doctrine leads to
correct teaching and practices. No one can escape the danger inherent in tie concrete
expressions of faith in the acts of worship.
III. Church life
Life in any community of believers consists of the outer structure of organization and of the
inner spirit established on personal relationships. The outer structure provides a broad
systematized manner of interpersonal relationships while the vitality of the church is in the
strong interpersonal ties of the members. Whatever the organizational structure may be, the
life of the church is in the intensity of the relationship of its members one to another.
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Teacher – Pupil Relationship
This relationship has governed the behavior of the Japanese Christian in church life.
Whenever a certain culture does not have any provision for a particular new rind of position
in its social structure, the people will classify him to the nearest position found in their
society. Anyone can easily recognize the closest corresponding position for the missionary
or pastor in the Japanese culture. He is classed as a religious teacher. Thus, it follows that
he will be placed in the relationship of a teacher - pupil with the members of the church.
The influence of a particularized form of interpersonal relationship forces the pastor as well
as the members of the church to take on such a relationship because it is the most
understandable and easiest to accept. Some take on this relationship consciously as the only
acceptable means, and others are unconscious in their drift toward accepting such a
relationship.
The aspect of being a religious leader, also, enters in the teacher - pupil relationship. A
religious leader, in the mind of the members, makes the pastor a saint. He has attained
holier life than they have. Many young believers stumble on this concept. Their view of the
pastor is so high that the pastor becomes someone more than what he is and the ideal so
strong that the member sees only the idealized subjective picture. The opposite is also true.
The member may stumble because his idea of a holy Christian saint is not realized in the
pastor.
Greater danger lies in the opposite situation in this relationship if the pastor begins to see
himself, consciously or unconsciously, as a "holy man." He would put forth great effort to
make himself acceptable as a holy, saintly, religious leader. The frustration is quite clear -the pastor tries in his own strength and fails. He will either leave the ministry or he will
leave the real world and live in his mind as a self-deluded saint.
The Lord , Himself, had to break the image of the Messiah that the Jews and even his own
disciples had of Him. His disciples, too, fought among themselves in their own deluded
concept of importance in the kingdom of the Messiah. Even so also the church, in her
history, has gone to extremes in this aspect of relationship of pastor and members. Thus, the
problem of teacher - pupil relationship is universal. This, of course, does not minimize this
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great problem in Japan.
Example: By virtue of his position, the pastor seldom gets his hands dirty in the work of the
church. He tends to philosophize in his preaching and holds himself up as a teacher but not
as a doer.
Example: The pastor dictates to a member of the church to marry a certain girl. Both young
people were friendly to each other, but because of the pastor's action, their friendship is
broken and the boy leaves the church for another.
Example: The services of communion, baptism, etc. tend to be ritualistic, especially in their
use of the ministerial manual -- not deviating one iota from what is written, even to the
written prayers. The idea of the "holy man" is in his officious acts.
The missionary must teach by example and by word that the true pastor is a true disciple of
Christ. He is taught by the Master to serve rather than to be served. The disciples could not
break the shackles of their own cultural concepts except by the coining of the Holy Spirit
who works in them to become more like the Master. The conversion from man's ideas to
God's will comes through the Word and the work of the Spirit. Without this taking place in
the hearts of the believers, the interpersonal relationship of the members of the church
cannot be of the Lord.
Church Discipline
Instructing and training, with the meting out of punishment and rewards, are the essential
cohesive element in any society. This is true also of any religious groups. These religious
groups influence and are in turn influenced by the society in their manner of discipling their
own members. The church in Japan is no exception. She reflects some of the cultural means
of discipline.
The church in Japan has been blessed by the cultural attitude in respect to instruction. The
wide sense of the term "sensei" is a real proof. From the lowly Sunday School teacher to
the pastor, the word sensei" gives meaning to the members. Thus, the Japanese Christian
takes naturally to this aspect of church discipline.
Even in the informal situation .here the word "sensei” is not used, there is this instructional
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attitude. The “senpai" is naturally the teacher of the "kohai." Those who come later in faith,
learn from those who came earlier. Those who are experienced naturally instruct those who
are inexperienced. The Japanese Christian has this cultural attitude built in them which
tends towards church discipline.
The weakness of such a cultural trait is found in the incompetence of those who are in the
position of teachers. Since the pupil is only as good as the teacher, if the teacher or "senpai"
or the experienced ones are not competent, then church discipline will bring adverse
influence to the whole membership. The instructing and training of the competent ones are
of utmost importance. Twice blessed is a church that has in its early believers competent
and seasoned "senpai" for they shall surely multiply the work of the missionary or pastor.
The second weakness that this kind of cultural trait produces is the tendencies toward
fragmentation into smaller groups loosely bound by the organizational structure of the
church. The leading "sempai" tends to form a group in his particular forte. This could be
seen horizontally according to social structure, i.e. young people, older people, ladies group,
etc., or vertically such as the "dendo" group, the Sunday School teachers, music group, etc.
These, in themselves, are not to be thought as being disadvantageous, but they must be
tempered by discipline. The danger signal of inter-group struggles appear when one group
strives to further its own activity to the detriment of others, or when there is dissatisfaction
over the use of funds.
Example: A missionary was asked by the pastor to teach the college students of the church.
The missionary got involved with the young people and gained their following. The
missionary was reassigned and the college students felt lost and in time left the church.
Example: A member of a church who is most active in evangelism gained leadership over a
group of young people of the church. Though he had asked and received permission to hold
a special evangelistic meeting, his plans for the meetings were so large that the cost for
meetings would cause great hardship on the church and and this in turn cased disunity
within the membership.
Church discipline in the aspect of punishment and reward is a very sensitive matter. Yet,
this aspect must be enforced in order to build a live and growing church.
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The Japanese way of correction, rebuke and punishment has much to do with the personal
status of the one punished. This means that Japanese church discipline will tend to follow
the manner in which those outside of the church handle these matters.
The discipline of correction, rebuke and punishment in the Japanese church is a rare thing.
There seems to be a very vague understanding in this aspect of discipline. When such a
discipline is carried out, one or two things will happen. The correction is made and the
person rebuked, but in the carrying out of the punishment there is considerable variance
according to the status of the person disciplined. The greater the status, the less the
punishment, is the general rule. The American would do the opposite -- the greater the
responsibility, greater the punishment.
Another way in which the Japanese hurch disciplines her member is to transfer the person
to a new situation where the condition of the first occasion to sin is not evident. In such a
case, while the real problem is apparent, they will create another reason which on the
surface makes for a rather honorable correction and rebuke. Thus, a punishment of a sort is
made.
Example: A pastor was caught in the awful sin of adultery and seduction of young women
believers. The church dismissed the pastor, but they helped in finding a job and a place to
live.
Example: A member of the church causing serious argument over the authority of the pastor
and denounces the pastor before others. He attempted to get other members to go against
the pastor. The church found out that his company transferred him a little farther away from
the church. The church took this occasion as the reason to encourage him to transfer his
membership to another church.
No missionary should be satisfied with church discipline in Japan. It is a jungle of
unmarked paths for the missionary, but the problem is basically one of Scriptual conviction
and practice by the missionary himself. Most of the churches from which the missionaries
come are not practicing church discipline, especially in the correction, rebuke and
punishment aspect of discipline. If the principles of church discipline are clear, then the
practice could in some manner follow the nuances of the Japanese way of restoration of the
offender. Strict observance of the principle of discipline with great compassion for the
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offender would come close to the Japanese feeling of discipline.
Responsibility
For any church to function, there must be believers who are willing to take responsibility.
The Lord has given spiritual gifts for the up-building of His body, the church. The great
task of discovering the God-given spiritual gifts and fostering and training them to take
responsibility belongs to the missionary and the pastor. It is precisely at this stage of
committing responsibility that there seems to be cross cultural misunderstanding and
difficulties.
The Japanese Christians do take responsibilities in their expression of their faith, but their
concept of receiving responsibility is different from the missionary's. The missionary
believes that those who have shown their abilities to take on responsibility are worthy of
their office in the church. In other words, the believer earns his right to function in any
office according to his ability to carry out the responsibility. The Japanese, on the other
hand, believes that the fact that he is appointed in that office he has the ability to carry out
the responsibility of that office. The position gives him the responsibility to express his
ability and it is unthinkable that he could carry out resonsibility without first being
recognized by others of his office
Example: A young Bible college graduate working witn a missionary felt he could not
function well with the missionary because he and the group of believers are not sure where
he stands in relationship to one another. The missionary kept referring to him as "kyodai"
when in minds of the believers he should be called "sensei." The missionary felt that the
young man must prove himself worthy of being called "sensei" while the young man felt he
could not function unless he was called “sensie” first.
Example: A young man was given the responsibility for the Bible teaching and training of
the high schol students of the church. He had worked hard and the students came to know
Christ. As the students grew in their Christian life, they could not fellowship with the
church because of the lack of Bible preaching. They left the church for another. The young
man took the responsibility of their actions and resigned the postion.
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Example: A young church had difficulty between the young pastor and the leading lay
leader. As soon as the church was organized and gave an official position to the lay leader,
the difficulties disappeared.
Example: The church assigned different ones their responsibilities. A young Christian man
who was an engineer was given the task of maintenance of church building. He was
faithful until he was given this responsibility. After he was assigned this task, he became
irregular in his attendance and finally he did not come at all. Either the responsibility was
not of his liking or it was too big a task and he felt that he could not carry it out.
The Japanese Christians have received spiritual gifts for the up-building of the church, but
their concept of expressing their gifts is governed by their culture. The missionary must
emphasize the spiritual gifts and at the same time nourish their faith and train them to carry
out that responsibility. The missionary must discern the spiritual gifts of the believers and
determine the time of recognizing that gift openly. Once that gift is recognized openly and
given an official position, the missionary should train the believer in his discharge of that
responsibility, but only privately. In the face of others, he must always openly recognize the
position of the believer. By this means, he will be able to accomplish his missionary calling
in the up-building of the Body of Christ.
IV. Conclusion
The Gospel changes lives and that change causes men to express it in their culture. In many
instances, it renews already acceptable cultural traits and in others, it causes innovations in
their ways of living. In areas where there is conflict with their accepted cultural patterns of
life, there may be a lapse into their former ways, but if they are strong in faith they will
invent new sets of Christian culture.
Spiritual principles do not change and they must be constantly made clear in the heart and
mind of the missionary. The concrete expressions of the spiritual principles differ according
the cultural milieu of the believers. The clearer the missionary grasps spiritual principles
divested of their cultural expressions of another country, the easier it is for the missionary
to cut these principles into practice in the concrete expressions of the Japanese. The church
is universal; the Scriptural teachings are universal, but the concrete expressions of these
universals differ even according to the cultural millieu.
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A Critique of Henry Ayabe’s paper:
CONCRETE EXPRESSIONS OF THE INDIGENOUS CHURCH
as prepared by Lardner Moore

'We are deeply indebted to Henry Ayabe for his charity and understanding as he has dealt
with these difficult and pressing problems facing the Japanese church today.
Because of the nature of this paper, it was very helpful to have the numerous examples
given to us througnout the paper. When Henry presented his study helpful examples from
his experience in the American church were also included.
In this paper the foreignness of the missionary is an interesting question. Therefore my
question is: should not the foreignness of the Gospel be attributed not only to the
foreignness of the missionary, but also to the foreignness of Jesus Christ to any nation and
people? The message of Jesus Christ is really in a sense foreign to any people.
The central problem dealt with in this presentation is "interpersonal relationships" in the
Japanese church, whether the subject matter was faith, worship, tithing, church life, or
discipline. I feel a most important sentence under "Interpersonal Relationship" is: "These
particularized structured relationships become a very heavy burden which the Japanese
carry in their personal social relationships."
The cuestion of discipline and responsibility is most important as expressed in this paper. I
felt Henry Ayabe was telling us to be faithful in carrying on the Lord's work, but at the
same time to be flexible enough not to force the Japanese into our western patterns.
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THE NON-INDIGENOUS IN THE INDIGENOUS CHURCH
Peyton L. Palmore III
INTRODUCTION

Since this is the last paper of this Seminar, I would like to try to provide a framework which
will serve to clarify our thinking which we have participated in during the last three days
rather than present a whole body of new material.
The perspective of this framework is, in brief: God's action in this world always involves
the element of a transcendent (the non-indigenous) power, creaking into the world (which is
indigenous to us) and creating a tension. This power works, 1) sometimes in judgement, 2)
sometimes in alliance with, but 3)always with the purpose of creatively transforming the
world to conform to His will.
To spell out this pattern, we will look first from the theological point of view of the action
of God through Christ, then from the institutional point f view of the role that the Church
has taken in this world, and then from the functional point of view of the way the
missionary has sought to carry out his mission.
I. THE THEOLOGICAL PERSPECTIVE: The Action of God Through Christ
H. Richard Niebuhr's classic Christ And Culture 1 gives us five patterns which have
formed the perspectives of different people and periods as they have looked at what God
has done through Christ. For the sake of brevity, we will use only the first, second and fifth
f these, namely: Christ Against Culture, Christ Of Culture, and Christ Transforming
Culture.
A) CHRIST AGAINST CULTURE: Here is the pattern of the non-indigenous challenging
and judging, the indigenous. This was the earliest interpretation of Christians under Roman
persecution. For example, Tertullian perceived Christ as the author of a "largely negative
morality; avoidance f sin and fearsome preparation for the coming day f judgement seem
more important than thankful acceptance f God's grace in the gift of his Son. 2
Again during medieval times when the germanic hordes threatened to overwhelm the
Church and snuff out the light, monastic orders retreated into little islands of resistance to
the heathen world. The Rule of St. Benedict was based on the assumption that obedience to
the laws of Christ involved a rejection of the aims which men seek in the politics and
economics of the world.
And many of us today are heirs of the Puritan tradition which carries on this basic theme:
Loyalty to Christ presumes a rejection of this world.
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B) CHRIST OF CULTURE. Here is the basic pattern of the non-indigenous in
accommodation to, even agreement with the indigenous. The Christ who emptied himself
of glory and became man - the immanent Christ - this has had a powerful appeal to many
whom history has for the most part relegated to the fringes f main-stream Christianity from
the time f the Gnostics on down through men such as Abelard and Ritschel. These have felt
deeply that Christ fulfills the best which culture has to ffer and gives this world a meaningfulness which it otherwise would lack. Thus Christ becomes the friend of everyman, the
"God is my co-pilot" co-worker who brings significance to the daily round.
C) CHRIST TRANSFORMING CULTURE. Here is the basic pattern of the
non-indigenous in tension with the indigenous but always with the purpose of converting it,
transforming it into that which it was intended to be. "For God did not send his Son into the
world to be its Judge, but to be its Savior."(John 3:17 T.E.V.) The tension is not primarily a
negative one as in Christ Against Culture, nor has it lost all f its "pull" as in Christ Of
Culture. Here Christ's reconciling love is not just seeking a lowest common denominator
with man, it is seeking to make man into that child of God who will seek to carry out God's
creative purpose in this world.
II. THE INSTITUTIONAL PERSPECTIVE: The Role f the Church
Now that we have seen the three basic patterns in which the non-indigenous and indigenous
may relate, we will turn to see how this applies to the role which the Church has taken in
society.
A) "STRANGER IN THE LAND". Robert Lee's recent book by this name 3) sets the
keynote f one way that the Church has related to society. 'While Lee's book is a study of the
Church in Japan, the phrase is an apt description f one role that the Church has played
through all of history in many lands. The Church as the "bride of Christ" must always be to
some extent a non-indigenous element in this indigenous world. If her Lord is conceived as
being against culture, then it follows that the Church should be the same. When Christians
come under political, social or economic persecution, their institution which holds them
together also assumes the nature f an outsider, a stranger, an embattled alien element.
This alienation, however, has sometimes been glorified so much that it is thought of as the
normal or only relation f the two. There is a temptation to paint in glowing terms the vigor
of the Church when it is thus under persecution, with phrases such as: "the path of the
Church through history has been lit by its burning martyrs". However, we
should not
forget that there are cases in which the Church has become such an unwelcomed stranger
that it has been virtually crushed out as it was in North Africa or in Japan under the
Tokugawa Shogunate.
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However since we cannot do much to control the forces of the tides of popularity which rise
and fall about the Church, perhaps a more fruitful area of concern is the deliberate choice
that some branches of the Church have made to become a stranger to society. Starting with
Symeon Stylites and coming down through the medieval monastic movement to the
contemporary Trappist order, a characteristic which all of these may be seen to have in
common is that merely becoming a stranger in the negative sense of closing doors against
society has eventuated in sterility and death as an institution. Only as St Frances started
ministering to the society of his day or as Thomas Merton reflected on the world in his best
sellers from his Trappist retreat, has the monastic movement continued as a vital force.4)
This would seem to say to the Church in Japan that although she may be a stranger within
the gates f the nation, if she draws her institutional skirts about her, she will surely die.
Only as she dynamically relates to society, even if it be in challenging the accepted ways
and ;judging the status quo, only through this dynamic relation can the Church in Japan or
any other nation hope to continue as an agent of the living Lord.
To what extent can we see the Church in Japan relating to society? In an effort to answer
this, let me give a personal experience from my own relation to the Nihon Kirisuto Kyodan.
It used to be a source of concern for me that I never heard prayers for blessing or guidance
of the leaders of the nation in Japanese churches. Apart from vague prayers for world peace
and for the recovery of those who are sick, one might have thought that the churches
existed in a social vacuum. It was because of this concern that the rising tide of protest
motifs in the last few years has not been as disturbing to me as they otherwise might have
been. To be against American "imperialism", against the war in Vietnam, against the
re-establishment of the Yasukuni Shrine, and against the re-institution of the "Kenkoku
Kinenbi" would normally be against my better judgement of what constitutes a healthy
relationship with the indigenous society. However, since even a negative relationship with
the indigenous society is better than no relation at all, I have tried to take heart and interpret
all of this to be the fulfilling of the role f the non-indigenous Church as challenger and
judge f the indigenous society within which it is set.
B. "MY COUNTRY, 'TIS OF THEE ....." A Japanese teacher of history recently said to me
that the Christian Church has been used more than any other religion as a means for
governments seeking to maintain political control over their people. 5 Certainly ever
since the start of what has recently been called the "Constantinian Captivity" in 312 A.D.
the Roman Catholic, the Lutheran and the Anglican churches have been very closely
identified with the ruling powers of the western nations. So much so, in fact, that the term
"state church" does not strike our western ears as being strange. And yet, how strange this
is!
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That governments have sought to use the Church, however, may not be so significant as the
fact that at any points the Church has sought to accommodate itself to the society around it,
at least to the extent that society will find the message of her Lord to be attractive, and be
drawn to serve the same savior. While the original purpose may be to establish bridges to
culture so that culture may be drawn to Christ, the Church sometimes ends up crossing the
bridge and getting so wrapped up in culture that Christ is left behind. For example, it came
to me as quite a shock after years of singing "My country 'Tis of Thee" to find that "Thee"
refered not to Christ but to America. I wonder how many other Americans are guilty of not
having clearly in mind just who or what the "Thee" is when we boom forth with "..of Thee I
sing". As a matter of fact do we realise that it is not until the last verse that God makes any
appearance on the scene at all, as the "Author of liberty". And even here, there is no hint oif
asking for guidance or correction but only that He will "protect us by thy might, Great God
and King."
In view f the years of this kind of brainwashing which many of my fellow countrymen have
gone through, complete with American flags in the sanctuary and "God and Country
awards" given to Scouts during worship services, I say in view of this kind of
indoctrination it should not be so surprising or irritating to me when members of supporting
churches "back home" urge me with a hearty slap on the back to "get out there and teach
them about our American way of life, Peyton:"
I say it shouldn't be so irritationg but it is for me, and I expect for you. And perhaps this is
the point at which we as missionaries can become two way ambassadors for Christ. But this
is getting ahead of the story. We will mention this again in the next section.
Peter Berger with his sociologist's scalpel and his clarity of vision afforded by being an
outsider himself presents in "The Noise of Solemn Assemblies" a scathing analysis of the
Church in America which has 'become so much a part of the establishment that "The religious institution does not, any longer generate its own values; instead, it ratifies and
sanctifies the values prevalent in the general community... Thus, church membership in no
way means adherence to a set of values at variance with those of the general society; rather,
it means a stronger and more explicitly religious affirmation of the same values held by the
community at large.” 6 Thus, success in competition, in activism, and social adjustment all
are given the blessing of the Church in an effort to "win men to Christ” – that is, who had
infinite concern for the "little ones" who constantly get crushed in competitive society, the
Christ who wants us to consider the lilies which didn't toil, the Christ who turned the world
upside down.
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Thus, the Church, while trying to be true to the Son of Man who "came not to be served but
to serve" people (Mt. 20:28) sometimes ends up not serving society for the sake of her true
Master but rather unconsciously adopting society as a substitute master which she serves
will all the zeal which should be reserved for the Lord of all life. The essentially
non-indigenous Church thus becomes over identified with the indigenous world and the
healthy tension which was meant to be, becomes lost.
C. "A CHARGE TO KEEP I HAVE..." 7 This healthy tension which must be maintained
becomes all too easily a mere negative condemnation of the world as we saw earlier in
section A. To avoid both dangers we must constantly look anew at our Lord, asking what
his will is. As Charles Wesley puts it in his hymn, the charge we have been given by Christ
is to "do my master's will". This will of our Lord is perhaps seen most clearly in the way
dealt with the "problem people" in society around him. For instance, his concern with the
woman taken in adultery was not that she be condemned nor that the Jewish law be
changed, but rather that she would "go and sin no more". (Jn. 8:3f) Again, the conclusion of
the encounter with the shyster Zacchaeus was that "the Son of man came to seek and to
save the lost" and not to condemn them. (Lk.19:1f)
And this is the charge which the Church is given in its relation to society. To be sure, the
Church is meant to judge society but when it can only issue nay-sayings as is the danger of
the Stranger in the Land Of Japan) then it must look again at its Lord. To be sure, the
Church is meant to form bridges to society for the good news to travel over, but when the
Church becomes a mere part of the establishment as My Country is in danger of doing) it
must look again at its Lord. And when it 'Looks again it will hear again the charge "to go
and sin no more" and to "seek and save the lost".
What will this mean specifically? It may mean that the Church in America must seek to
disengage itself from the establishment and the Christians must get themselves out of their
"Comfortable Pew" and into the mines and mills as Pierre Berton suggests in the
challenging last chapter of his book by that name. 8 It may mean that the Church in Japan
will have to start saying "yes" to some of God's little ones that both politics and social
service agencies have found it convenient to ignore: the Korean "foreigners" who have
spent generations in Japan, and the "shin hei min" who have been legally "equal" for the
last hundred years but are still consistently discriminated against. The one who came "to
seek and save the lost" is constantly renewing his charge to his Church to do the same.
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III THE PERSONAL PERSPECTIVE: The Role of the Missionary
And now we come to what may have been intended by the Seminar Committee to be the
real thrust of this paper. Perhaps I have put it off this far because it is the most difficult
question to deal with. It involves us whether we like it or not,by very definition, as the
non-indigenous element in the Church of Japan. But it is for this very purpose that I have
backed off and tried to get the perspective of the three basic patterns in which the
indigenous and the nonindigenous relate. Within this perspective, then, let us look at our
very personal problem.
A. THE NON-INDIGINITE PAR EXCELLENCE You and I are all products of a
movement which in the "good old days" had a clear cut mission to save the heathen of
foreign lands. In the very nature of the case this puts the missionary against the culture of
the land to which he was sent, challenging and judging the norms which he found there.
Some of us look back with nostalgia to that clear cut era now that we are in this latter day
when we are so aware of the heathenism of which we are a part "back home", and when we
are so aware of the mixed motivations of cultural superiority and personal ego satisfactions
that are a part of our being here today.
In that earlier day, missionaries could be against the culture with clear conscience and could
look with condescension on those members of the "younger church" who we could help to
see the light of the gospel through the clear eyes given us
by a "mother church" steeped
in centruies of rich church tradition. But in this latter day we find ourselves beset with
disturbing questions which tend to enervate our efforts. '"When I judge the ‘foreign’ culture
or the indigenous' church am I doing so from the point of view of our mutual Lord, or am I
merely passing on some western acculturations which have infiltrated and even distorted
the gospel?" This kind of question can cut at the quick of missionary effort.
Or again, "Is the fact that my thinking and talking about the indigenous church usually is
couched in terms of 'they' or at best 'you' and seldom in terms of 'we' a valid refledtion of
the fact that I am one who is sent from the outside, or is this just a psychological
stubbornness or lack of dedication on my part which prevents me from radically casting my
lot -with the people of God among whom I have come to serve?”
The most disturbing question for me these days is, "Have we so conditioned the indigenous
church to react to the missionary representatives of the broader non-indigenous church that
they have not the time or the psychological freedom to relate to and be guided by the truly
non-indigenous Lord of us all? Wouldn’t the indigenous church, in short, be more
strengthened by my carefully planned withdrawal than by my much telabored prolonged
presence here in their midst?"
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B. THE ORGANIZATION MAN. When Frances Xavier started on his missionary journeys
in the mid sixteenth century, his basic approach, in India, China and Japan was one of
accommodation to the local culture and deliberate use of local terminology wherever
agreement could be found. Thus there seems to have been a vague confusion in Japan
during the "Kirisutan" era between the Virgin Mary and Kwanon lama, the Buddhist
goddess of mercy. But Xavier's motivation, it is clear, was to build bridges to local cultures
and try to show how Christ fulfilled the best in each culture, thus winning converts to Him.
While there may be some of this same motivation among latter day missionaries to Japan,
there is also the real possibility that missionaries who have been brought up with a high
regard for mounting statistics are overly tempted to short-circuit the dishearteningly slow
growth of the indigenous church and somehow produce "instant Christians" through "hurry
up" methods of decision card signing or visitational evangelistic arm twisting. This is one
of our temptations of which we must be aware when we feel pressed to encourage the local
church to become more 'indigenous".
According to William Whyte, two of the outstanding characteristics of modern man are his
desire to belong to an organization and to do this together with a group. 9 Although this is
certainly not the theological reason which we give, this may be the underlying cause of a
whole different set of problems from those which I underlined in section A.
For there is the danger that I will so much want to belong to the local team and work
together with this group that I will try to conform to the local ground rules merely in order
to be accepted. After all, I am here at the invitation of my "host church", aren't I? As I look
back over the last twenty years I find that I have been subconsciously trying to prove to
myself and to the church that I am really a "good guy" worthy of their trust and acceptance.
Sometimes I find that I am trying to out indiginize the indigenous church ("Why don't we
try using the koto and the shamisen in worship services?" Say I, not that I like the things,
but after all, they are Japanese instruments:.' Or, sometimes I find myself holding back as a
polite guest should before his host .After all, the Kyodan has enough problems without my
rocking the boat with outside criticisms') Sometimes I find myself torn apart with guilt
feelings that I haven't really been able to get into the language better (fantastic that these
pastors can read Latin and Greek while I haven't read one even fairly meaty Japanese
theological treatise!)
And so, the missionary in searching for agreement tries to accommodate himself to the
culture and to the local church in ways that are forced and abortive.
So, where do we stand? What is our hope as missionaries?
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C. ON THE NEED FOR "THE MISSIONARY" TO BE A MISSIONARY". The World
Council of Churches has heard the challenge for the "Church to be the Church" in recent
years, and perhaps partially in response to this call, the church with which I work in Japan
has just completed two years of "Jiritsu Undo" or emphasis on self reliance - standing on its
own feet theologically, financially, and in permeating the Japanese culture from within.
It has come to me of late that perhaps what we need, certainly what I need is a "Senkyoshi
No Jiritsu Undo". I am, after all, a non-indigenous entity sent - by God, from America, to
Japan. As such I should be judging where necessary, challenging where possible, agreeing
with all that I can, accommodating in every way that will make possible a deeper insight
into the nature of our mutual Lord and savior. And at each turn of the way I need to hear
His voice saying to me: "Go and sin no more! My love is great enough to overcome all
estrangement and all guilt complexes that you may have. Now, with my love confidently in
your heart, seek to save the lost, seek to transform society - not into a western image but
into My purpose for society."
In short, as a missionary I need to be constantly renewed by this sourcespring of
non-indigeniety and then sent anew into this indigenous world.
And the degree to which I and others open ourselves up to this transforming, converting,
creative power here in this land, will be the degree to which we will in turn be prepared to
undertake the second half of the responsibility of a missionary: that of being a two way
ambassador for Christ - back to the homeland, back to the country from which I was sent.
And when I return there, I know now that I will find there too I can never again be completely indigenized. For having worked here as an outsider I have learned what the author of
Hebrews meant when he said,
"Let us, then, go to him outside the camp and share his shame. For there is no
permanent city for us here on earth; we are looking for the city which is to come."
(Heb. 13:13 T.E.V.)
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CRITIQUE OF
THE NON-INDIGENOUS CHURCH
George H. Hays
Upon receipt of this paper I was impressed by the topic, "The Non-Indigenous Church."
Offhand one would assume that what was intended was an examination of the Church in
Japan with the purpose of discovering what is there that is not indigenous to the culture of
Japan. One would expect to read about the extreme westernization of the Church in Japan,
about theologies, forms, practices, etc. that are not essentially Japanese. Therefore, one
would conclude that Christianity has failed to appeal to the masses of the Japanese people.
However, upon reading the paper this, obviously, was not the interpretation given the topic
by the writer. He confessed to me that he had had difficulty ascertaining what the original
intention was and since he had been asked at a very late hour to do the paper he had to
proceed with his own understanding of the topic.
That understanding begins with the statement that "non-indigenous" refers to a
"transcendant power" breaking into the "world" (not the Church, though the Church is a
part of the world). Thus, the topic becomes the "Non-Indigenous (i.e., God in Christ) in the
World." To this topic the writer directs his attention.
Initial reference is made to H. Richard Niebuhr's now classic Christ and Culture and three
of Niebuhr's five categories are utilized as a framework for the major portion of the paper
viz. the Hole of the Church in the World. Excepting the reference to Robert Lee's recent
book, Stranger in the Land, little is said about the situation in Japan other than by inference.
What is said is quite critical and negative. That is to say, the Church has historically
accommodated itself to culture or withdrawn from society as in monasticism. Moreover, the
Church has been so identified with government in the West that it vitiated its power and
witness. Quotes are taken uncritically from peter Berger to the effect that the Church no
longer generates its own values; rather it ratifies and sanctifies the values prevalent in the
general community. One wonders if this kind of blanket condemnation can be substantiated.
Would it not have been fair to observe that the Christian faith has had no small part in
creating the basic values in western society? The point seems to be that the Church in both
West and East has in general failed to become truly indigenous.
In the final section of the paper the role of the missionary is the focal point and here the
writer, with his long experience, is at his best. The role of the missionary has changed. As a
non-indigenous element he stands within the Japanese Church, desiring to be accepted and
wanting to belong to the team. The writer concludes with a call to the missionary to be a
missionary, one who is sent by God, but one who also must be constantly in renewal. Those
of us who heard this presentation will always be grateful to Peyton for the dynamic way he
communicated with us as missionaries.
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NOTES ON "SUMMARY" COMMENTS
Mac N. Turnage
THANKS
Quality of fellowship here
Keen insights and scholarly discipline of papers
Honesty in frustrations and in enthusiasms for the task
BOTHERS
(Not bothered that we did not arrive at a neat definition or description of indigenous church.
Not-arriving would indicate that we are dealing with a lively, changing, growing reality
which would be distorted, stunted, or deformed in a definition.)
1. Bothered at the we/they division that keeps cropping up in our thinking and talking, as
though we are not really a part of the church--indigenous or otherwise: What are they
doing? What are they going to do? Even: What is He doing? What are we o to do? The
questions indicate that we have to a dangerous extent removed ourselves from the scene.
The question "What are we doing?" is the entrance into healthy confession. Some of the
others afford us the luxury of "wondering" and of being a part of the "abstraction." One
answer to this bother is for us to take the initiative, to serve as both critics and reformers
within the scene--not removed from it.)
2. Bothered about some of our obvious and hidden hungers.
For a hero, a martyr, a charismatic leader, a scheme of organization, a structure, a pattern of
procedure. We really want tensions resolved, solutions that are neat. The answer sounds
glib, but it is the real answer--creative faithful Christian living in the tensions.
3. Bothered that the term "indigenous" seems to mean "at home". A truly indigenous church
will not fit into the Japanese scene; we will not like it; it will not like us; it will stick out
like a sore thumb in its surroundings. A strong pastor is not completely at home with his
congregation; a strong church is not at peace with its community; a truthfully indigenous
church is not in love with the world. An answer to this bother is that Christians are always
strangers, aliens, and sojourners, a colony of heaven.
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CONVICTIONS
1. The Christian witness-missionary has splendid contributions to make to the church in
Japan and to Japan. For instance, the gifts of joy, peace, serenity in the setting of duty,
obligation, tension; the gifts of forgiveness and the ability to accept forgiveness, as distinct
from "face-saving"; spontaneous and creative obedience in contrast to rigid conformity.
Again, these contributions themselves put us into tension. Further, we are given the
opportunity to receive gifts while we are making our contributions-gifts that would not be
available in another setting.
2. The Christian witness-missionary is called by God to do what he is driven to do, what he
is given the chance to do, what he gets an opportunity to do. He cannot diagram in advance
exactly what his work will be; but he responds in obedience to God and to the unpredictable
situation. He cannot "get by" with continuing to do exactly what his predecessors did or
precisely what he himself originally expected of his task or what he used to do or has
always done.
3. The Christian witness-missionary enters wholeheartedly into the exciting, demanding,
satisfying 'Life that is in but not of the world. Constantly the stranger, sojourner, alien, he is
at home in God's world.
4. The Christian witness-missionary is required--- by his sensitivity to the world and by his
obedience to God -- to be inventive, faithfully using the gifts that are his and creating new
realities and new actions that would not come into existence except for the grace of God in
the shape of the missionary's presence.
5. God is constantly giving Himself to His world, and in this process He is giving the
Christian witness-missionary to His world.
6. The Christian witness-missionary has the task not of producing results but of delivering
God's message creatively, faithfully, with sensitivity to and respect for the recipients of this
message. A corollary is that he works with awesome diligence and with godly nonchalance.
7. Matthew 10:19,20. PRAYER
Help us, O God, to be faithful without being simple, shrewd without being callous, wise
without being abstract, inventive without being irrelevant, joyful without being silly, loving
without being sentimental.
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ANNOUNCEMENTS
Extra copies of the Hayama Seminar books for the years 1965 to 1969 are still available
and may be ordered from:
Carl. C. Beck
1-17 Honan 2 Chome
Suginami Ku
Tokyo 166
The theme of the 1970 seminar will be:
“The Christian’s Resposibility in Political Affairs in Japan.” The seminar will meet again at
Amagi Sanso on January 5 to 7, 1970. Those wishing to have their names placed on the
announcement mailing list should write to:
Lardner C. Moore
57 Awaji Hon Cho 1-chome
Higashi Ydogawa Ku
Osaka 532

