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FOREWORD 
 
Annually missionary men from all over Japan trek to Amagi Sanso in beautiful Izu Peninsula 
for two days of study and refreshing in early January. Many of us have found these seminars a 
time for reflection and focusing of objectives for the new year, which the busy Christmas-New 
Year activities hardly leave room for. 
 
Over the years these papers have reflected a depth of study and scholarship that we did not 
want to lose. Almost from the beginning these were collected and edited into durable volumes 
and made available to a wider community than the 65 to 100 men who can attend. 
This year's theme grew out of a reflection of one of last year's speakers that perhaps it is time 
for the Christian community to again take a careful look at both their Gospel and the culture 
to which they address it to ascertain what parts of both might be the necessary scandal and 
what parts, the bridges. 
 
Unfortunately the insights that grew out of hours of formal and informal discussion on each of 
these papers not find their way into this report. The critiques given at theaclose of each paper 
can only indicate the terrain covered. Detours often took us far afield. 
 
Unfortunately, too, the spirit of camaraderie and fellowship that has come to characterize 
these annual study-gatherings do not find their way into this report. They are a vital part of 
what has kept these seminars alive for eighteen years. 
 
It is with pleasure that your committee again makes these papers available for both those who 
attended and for the wider circle of those a and the world who have come to depend on the 
angelistic and mission insights reflected in these humble volumes. 
 
 
Carl C. Beck 
 
Compiling Editor 
 
Member of Continuation Committee 
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CHRIST'S MESSAGE TO HIS CHURCH 
 

Revelation 1:9-20, 2:1-7 
 

Helmut Schultz 
Introduction: 
 
As Christian workers we have the vantage point of seeing the church from within. The world 
looks at the church from without and passes its judgment. The most significant of all, however, 
is the opinion of Christ the Founder and Lord of the Church. 
 
No book in the entire Bible contains a more concise and comprehensive instruction on the life 
of the church than we find in chapters two and three of Revelation. For this reason it is most 
tragic that many Christians tend to shy away from this book. If we will bear in mind that this is 
not a revelation of John, but a revelation of Christ through John for the church we will be 
greatly benefited by our reading. 
 
It is a revelation of Christ, the Supreme object of worship; the sovereign Lord over men and 
nations; the ultimate judge of Satan and victor over all evil. It is the revelation of Jesus to the 
Church which had its back to the wall. Nero was pounding his angry fist against the church 
seeking to destroy it. In addition to persecution it was attacked ntellectually by false teachers 
and morally through sub-christian ethical and moral standards. 
 
Beset with these serious problems the church needed more than mere moral platitudes--it 
needed a fresh vision of Christ Himself! John saw his vision of Christ and carefully portrays 
Christ in chapter one. In chapters two and three we have Christ's ideal and evaluation of each 
of the seven churches. He issues commands and enforces them with strong arguments and 
generous promises to "all who hear." He warns the churches that unless they heed his 
commands their actual presence in the world may be terminated. In other words, Christ is 
sounding forth the solemn warning that no church has a secure and permanent place in the 
world. The church in every generation is on trial! It must recapture a fresh vision of Christ, lest 
the vital lampstand be removed and the church be plunged into utter darkness. 
 
James Steward summarizes the dominant message to each of the seven churches in these 
words: Ephesus--repent; Smyrna-realize your riches; Pergamos--be free; Thyatira--hold fast; 
Sardis--beware of nominal Christianity; Philadelphia--evangelize; Laodicea--warm your faith 
at the fire of Jesus. These words summarize the distinct message of Jesus himself to each of 
the seven churches. Not just because there were only seven, for there were many more. Seven 
is the Biblical number of perfection and fulness, so in speaking to the seven churches He is 
speaking to us all, to the Church universal. 
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In our message today I would like for us to think primarily upon the message of Christ to the 
church at Ephesus, "Remember and repent." The church everywhere, whether in Tokyo or 
Toronto, New York or Berlin, is the church Of four mighty historical acts. We are the church 
of the incarnation, of the cross, of the resurrection and of Pentecost. Can we possibly live up to 
any of these descriptions without sensing our need for repentance? I think not, if we 
understand these acts from the Biblical perspective. 
 
I. "Remember:" We are the Church of the Incarnation. 
 
According to the church calendar this past Sunday was the first Sunday of Advent. The collect 
for this Sunday in the book of Common Prayer reminds us of how once, "Jesus Christ came to 
visit us in great humility," and how, one day, "He shall come again in glorious majesty." 
Between these two Advents we are set! In the light of them we are called to live! Advent is the 
prologue to the greatest drama in the world, the story of God's redemption." Advent Sunday 
might be called the festival of the expectant church, for it links together both the beginning 
and the end of the New Testament with this one dominant note of expectation. Brought before 
our minds is the first Jewish church looking for the coming of Christ--the long expected 
Messiah. In the last pages of the New Testament, the Revelation, we are presented once more 
with a group of faithful people, filled with expectation waiting for the same Jesus who once 
came in humility, to come again in power and great glory! 
 
Advent also reminds us that the Christian faith is rooted in history. Jesus lived on this earth! 
"The Word became flesh and dwelt among us." We are nowhe extension of Christ's in-
carnation--of the Word which was made flesh. We are also called to be the church of the One 
who emptied himself, of the Christ who possessed all the essential attributes of deity but who 
did not Cling to the glory of the divine majesty. He emptied himself and assumed all the 
essential attributes of humanity. John further amplifies these truths in the familiar words, "He 
dwelt among us." He did not dwell in a temple nor as a mystic on some lonely mountain, but 
among us! He dwelt among men where sin and alienation were present. 
 
Christ did not just put on the cloak of humanity; He literally became man. The incarnation did 
not mean the mere assumption of human nature; it meant much more. In the incarnation Jesus 
fully and really shared the human experience and it w completed only when He had passed 
through the last and worst experience of man, namely death--from which He emerged 
victorious on the third day. Hence the life, death and resurrection of Jesus should be viewed as 
one act of God's identification with humanity and this one act is the incarnation. 
 
We are the church of the incarnation so we, too, must be present in the world. Not a mere 
"passive presence" but with a profound faith that this is God's world--not Satan's. Satan is an 
usurper! We must be present in this world with confidence that God is at work in this 
world--for we are not Deists! We are called to be present in the world to enter into the 
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redemptive pain of God. Jesus defends his healing on the Sabbath by saying, "I work and my 
Father worketh." Since the fall of man God has not rested! He has been redemotively at work 
in the world and he calls us to work with Him and to enter this redemptive pain! 
 
I know that we all tend to shy away from being involved in the lives of others. We do not want 
to push ourselves on others. We ask, "What right or authority do I have to go to another people 
with the message of Christianity?' It is true we do not have any human right or personal 
authority. But we go in the name of Him who said, "I am the Way, the Truth and the Life!" The 
whole key to our going is the doctrine underlying creation. Man and creation were made 
whole. But man by his disobedience fell and shattered the wholeness of creation. "Therefore 
as sin came into the world through one man, and death through sin; and so death spread to all 
men, because all men sinned."(Romans 5:12). Man's disobedience disrupted not only man's 
relationship to God, but man's relationship to man, as well as disrupting nature itself. 
 
But God still cares about His world. He sent His Son into the world to call mankind back to 
Himself. Christ entered this broken world with the promise of ultimate redemption and restor-
ation. We live in that period between the promise and the fulfillment. The church now is called 
to go into the world with urgency and faith to announce what God has done for them in Christ! 
We are the extension of Christ's incarnation--the Church of the Word which became flesh! 
 
II. "Remember:" We are the Church of the Cross. 
 
We are not only the church of the incarnation; we are also the church of the cross. Not the 
beautiful cross we might see in a stained glass window, not even the cross we only 
see behind our pulpits, smooth, shiny crosses covered with layers of lacquer! More accurate is 
the cross portrayed in this song: 
 
"On a hill far away stood an old rugged cross; the emblem of suffering and shame  
In the old rugged cross stained with blood so divine A wondrous beauty I se 
For 'twas there on that cross Jesus suffered and died To pardon and sanctify me.” 
 
Jesus did not experience this world as a friendly place. At his birth it provided no warmer 
welcome than a cold stable. This was a foretaste of what the next thirty-three years were 
actually going to be like. He came to his own, but even they did not receive him--rather they 
nailed him to a cross. The cross, however, was not just a trap cunningly set for him, something 
that caught him by surprise. No, he s aw the trap and walked right into it. He set his face like 
afIint to go to Jerusalem. He knew what awaited him, but still he went! He had already been 
forsaken by the crowds. He was soon to be abandoned by his disciples and then even by His 
Father! 
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The most terrible words in the Bible are these, "My God, my God, why hast thou forsaken 
me?" We are all reluctant to accept these words at face value. We like to rationalize by saying, 
"Surely God would not forsake His own Son. Jesus just felt forsaken." Bible scholars have 
wrestled with the meaning of this passage, but the words are still left in our Biblical record. 
No doubt even the Gospel writers themselves remembered them with pain, but they a 
nevertheless, recorded. Finite man cannot plumb the mystery of redemption and makeit clear, 
imple and easy. Paul comes closest to making it understandable in those simple, but graphic 
words, "He who knew no sin became sin for us." Love alone did not put away our sins! He 
bore the guilt, the condemnation, the alienation in His body. Whatever else bearing our sins 
means, the consequences fell on Him. We are the church of the cross , the old rugged cross! It 
was not a cross of beauty, but the instrument of death! 
 
Our passion for evangelism is born here. If we have lost it, it is only regained as we brood 
over these words, "My God, my God, why hast thou forsaken me?" 
 
III. "Remember:" We are the Church of the Resurrection. 
 
The New Testament does not stop at the cross. It was the resurrection that transformed the 
tragedy of the cross into a Gospel. Someone wrote these words, "When a tomb has a angel by 
it announcing good news, then every place on earth has an angel announcing the same good 
news. If there was an angel at the tomb of Jesus, and there was, announcing the good news of 
the resurrection, then we can be confident that the message of the resurrection can light the 
darkest heart and the darkest corner of the world. God's last word to man was not Good Friday, 
but Easter morning. The greatest battle will not be out there in some distant Armageddon; it 
has already been fought and won. Because of this reality we are certain that w e are no longer 
fighting for a position of victory but from a position of victory. And this word from 
makes all the difference in warfare. 
 
The resurrection brought with it an entire new vocabulary: strong verbs that come alive in the 
New Testament. It is the fact of the resurrection that enables us to stand, steadfastly and 
confidently. Like Martin Luther we can say, "Here I stand; I can do no other, so help me God." 
We can resist Satan and cause him to flee from us. We can bind Satan's power. The keys of the 
kingdom have been entrusted to us . We can loose God's power. We can now praise God for 
we are confident in his sovereignty. In Acts tour they addressed God as the absolute sovereign. 
The kings and nations were full of rage, but they knew God was reigning. They did not 
consider themselves victims under the cruel hand of Hero d, but victors under the sovereign 
Lord. Their petitions were turned to praise and God did mighty things. If w could praise God 
more in Japan we would see more of God's mighty work in our midst! 
 
We are the church of the resurrection, of the Christ "who is seated at the right hand of the 
Father far above all rule and authority and power and dominion and above every name that is 
named, not only in this age, but also in the age which is to come." 
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IV. "Remember:" We are the Church of Pentecost. 
 
In closing, let us remember that we are the church of Pentecost where men heard the sound as 
of a mighty wind, saw the descending fire and spoke the wonderful works of God. This 
same Holy Spirit is still present in the world today. One of the early church fathers said, "The 
true church is where the Holy Spirit is working." Let us not, however, separate the Holy Spirit 
and Pentecost from Christ and His cross and His resurrection. They are not unrelated acts of 
God. On the day of Pentecost the victory of Calvary and the resurrection were imparted to the 
church! Christ c e to the church on the day of Pentecost through the Holy Spirit, not as He was 
during the time of His incarnation, but clothed with the added victory of Calvary and the 
resurrection! 
 
It was Samuel Shoemaker who said, "Our words are like cold bits of coal, until the fire of the 
Spirit begins to burn through them, giving off heat and light." It was this dynamic of the Holy 
Spirit that transformed the twelve disciples and their followers from common ordinary m into 
a mighty movement that would affect the entire then known world within a century! The 
church under the sovereignty of the Holy Spirit is divinely equipped with spiritual gifts and 
charisma. Remember the story of the lame m n by the temple gate asking for alms. Peter first 
admitted that they were bankrupt but then he demonstrated tremendous adequacy in the 
spiritual realm, "In the name of Jesus of Nazareth, walk!" By this encounter the material 
request for money was transformed into a spiritual exercise. This is the drawing power, the 
charisma of Christ's Church. 
 
Have you ever contrasted what happened at the Tower of Babel with what happened at 
Pentecost? The Tower of Babel stands for the confusion of tongues, for separating into small 
groups that did not understand or have fellowship with each other. Pentecost stands for the 
language of the Spirit that overcame the barriers created by national and cultural separation, 
Over a dozen different language groups heard the witness in their own language--the Holy 
Spirit Himself being the simultaneous interpreter! The reason for Babel was in the pride and 
ambition of m n to make a name for themselves. The reason for Pentecost was the obedience 
to Christ's command to tarry! They tarried for ten days because of their desire to witness to the 
name of Jesus. 
 
In that great chapter on prayer in Luke eleven, Jesus plainly states that we must ask for the 
Holy Spirit and that if we do we will receive Him. I a aware that this was uttered before 
Pentecost and some may think it has been superseded by that event. But this great promise, "If 
ye being evil know how to give good gifts to your children, how much more shall your 
Heavenly Father give the Holy Spirit to them that ask him" was not recorded until after 
Pentecost by the inspiration of the Holy Spirit Himself and without any indication that the 
time for asking was now over! 
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From Scripture we know that the Holy Spirit was sent to the church by Christ on the day of 
Pentecost. It was by the Holy Spirit's work that we were enlightened, convicted and 
regenerated, but the command and the promise is, "Be filled with the Spirit." God's commands 
are His enablings. The steps for His fullness are clearly outlined in the scriptures: 
 
 

1. What God claims, I must yield: There must be a complete act of consecration. 
 
2. What I yield, God accepts. It is not enough to say over and over, "I surrender." You 

must take the next step by faith and say "What I surrender, God accepts." 
 
3. What God accepts, He fills with His Spirit.  
 
4. What He fills, He will use for His purpose. 

 
In the back of my Bible I have written these words of R. Beaver: "It is not enough that the 
Gospel be simply announced. It must be communicated with a contagion of faith that will 
further spread it like a flame. This can be done only by persons who are themselves on fire 
with faith." 
 
Remember, we are the church of the Incarnation; the church of the Cross; the church of the 
Resurrection; the Church of Pentecost. Remember and repent! 
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THE BIBLICAL ENCOUNTER WITH BARRIERS AND BRIDGES 
 

by Chester O. Mulder 
 
 
When John the Baptist and Jesus Christ came preaching the Gospel, they began by saying, 
"Repent, the kingdom of heaven is at hand." They were speaking to people who were of 
many historical events which had convinced them that the living God was active in their lives. 
They knew what "repent" meant. They knew why they should repent. They could experience 
conviction when they heard the message. 
 
We, the followers of Jesus Christ, have come to Japan to preach the same message. However, 
we are confronted with the most agnostic people of the noncommunist worId. According to a 
recent George H. Gallup research, only 38% of the Japanese believe in a deity, and only 18% 
of them believe in immortality, and only 15% subscribe to any kind of religion. 1.  
Furthermore, these people know very little about any salvation from sin. They are schooled in 
such terms a "satori" or enlightenment. They are strongly influenced with the teaching that 
substitutes the idea of 'sin ' for the idea of "ignorance" or "delusion" or "the State in which 
wisdom is clouded." The nearest idea of a deliverance from sin is the idea of deliverance 
or liberation from human misery. 2 
 
Consequently, when the missionary begins to "contend for the faith which was once for all 
delivered to the saints" (Jude 3), we discover some unique problems here in Japan. Much of 
what we say to these people concerning the Gospel of Jesus Christ produces adverse reactions, 
frequently the message itself is viewed as a scandal. This word "scandal" is quite a 
descriptive term, and a few minutes need to be taken to expose it. 
 
Most dictionaries define scandal as "any act, person, or thing that offends or shocks moral 
feelings of a community, and leads to disgrace." The word has its origin from the Greek 
SKANDALON. In W.E. Vine's Expository Dictionary of New Testament Words the statement 
is made that SKANDALON "was the name of the part of a trap to which the bait is attached, 
hence, the trap or snare itself," Vine mentions that “in the N.T. SKANDALON is always used 
metaphorically, and ordinarily of anything that arouses prejudice, or becomes a hindrance to 
others, or causes them to fall by the way." Paul uses SKANDALON in this manner when 
he speaks of Christ as a "Rock of offense" (Rom. 9:32,33), and as a "stumbling block" (I Cor. 
1:23). Dr. Emil Brunner, former professor of Systematic and Practical Theology at the 
University of Zurich for almost forty years, delivered the Robertson Lectures at Trinity 
College in Glasgow in 1948. He titled his five lectures: The Scandal of Christianity. In his 
opening remarks, he justifies his use of the word SKANDALON by saying: 
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To use this word of the Christian message sounds at first strange and even provocative. 
It is used here in its original New Testament sense. St. Paul, speaking a the first chapter 
of the first epistle to the Corinthians of the centre of his whole gospel, says that it is 
scandal, that is, a stumblingblock or offence, and foolishness to the unregenerate man. 
The message of Christ, notwithstanding the fact that it is the good news for all the 
world, is something against which the natural man cannot but react and revolt. Why is 
that so? 
 
In the narrative of the Synoptic Gospels we read again and again that Jesus when 
approaching possessed persons met with the utmost resistance, as if He were trying to 
enter a territory that is no t His, and and therefore has to be resisted. That territory, the 
human Soul, is already occupied by a evil spirit claiming it as his property, on the legal 
basis, so to Speak, of priority rights, and of having had undisputed dominion over it. 
According to New Testament teaching such possession by a dark power, which holds 
the soul of man in bondage, not a exceptional condition found only in those who are 
called 'possessed' --though theirs may be a particularly grave and extreme form, but it 
is the condition of natural man as such, who by his sin, that is, by his separation from 
God his Creator, has become a slave of the kingdom of darkness and rebellion against 
God. 3 

 
The missionary in Japan also senses this "utmost resistance," for we are challenging the 
possessor of territory which really belongs to the Lord Jesus Christ. And, when we present the 
claims of Christ, the Japanese who are in bondage become scandalized by our offer of freedom 
from the kingdom of darkness. This type of reaction results in many barriers which need 
bridging. A bridge is known to be a structure built over an obstacle or barrier. Any obstacle 
that separates people from Christ and His church needs to have a bridge over which they can
 walk, harriers may be bridged by finding a bridge which is already there, though 
hidden in the fog of previous patterns of behavior; or by building a new bridge. Whatever the 
barrier, we must find or build a bridge for these people of Japan. 
 
For the purpose of helping us recognize some of these barriers, let's use the statements in the 
Apostles' Creed as indicators. This creed is not regarded as having been written by the 
Apostles, but, is so named because it represents mary of their teachings, and thus of our 
messages. The first statement is, "I believe in God the Father almighty, maker of heaven and 
ear" One Japanese student said to me, "But we Japanese have eight million gods." 
Consequently, this gospel of one God is a stumbling block or SKANDALON to the Japanese. 
When they ask, "What should we do with all these other gods?" we ministers of Jesus Christ 
might quickly reply, "Throw them out!" This, of course, increases the scandal and heightens 
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the barrier. A bridge is needed. Just how shall it be con structed? How can the numerous 
images and shrines which confront these people i every section of their nation, and at every 
holiday of every year be cast out? All the festivals and the most meaningful experiences of 
their lives, such as birth, marriage, and death, have been associated with these gods. The 
existence of these loyalties continually harass those who appeal for loyalty to Jesus Christ. 
They constitute high barriers over which we are seeking ways to build bridges. 
 
The second statement in the Apostles' Creed states that  
 

we believe in Jesus Christ, His only Son, our Lord; who was conceived by the Holy 
Spirit, born of the virgin Mary, suffered under Pontius Pilate, was crucified, dead, and 
buried; the third day He arose again from the dead; He ascended into heaven, and 
sitteth at the right hand of God the Father almighty; from thence He shall come to 
judge the quick and the dead. 

 
This idea of a living, self-revealing God is foreign to our audiences. The teaching is 
SKANDALON to their philosophical religions. They have been impregnated with the ideas 
that the solutions to their problems of life can be discovered by way of rationalizing. 
Consequently, there is no interest in a God who reveals Himself by participation in historical 
events. The initiative for a philosophical religion lies entirely on the side of the human mind. 
However, this One Jesus Christ declares that it is God who has taken the initiative for man's 
salvation. It is God who "so loved the world that he gave his only begotten Son," and it is 
Jesus who declared, "It was not you who chose me, it is I that have chosen you." (John 15:16). 
Emil Brunner makes an observation which is applicable to our consideration at this point. He 
says, 
 

It is the scandal of God's holy love, giving itself to sinful men in the person of the 
crucified Lord, against which natural man even in his highest religious aspirations 
reacts, because and so long as he wants to defend himself against the humiliation of 
not being able to find God and please God himself, but has to be found by God, in His 
free grace.4 

 
Herein, Brunner has mentioned a very pertinent barrier: "The humiliation of not being able to 
find God and please God himself, but having to be found by God." For a people who are 
constantly being assured that the "do-it-yourself" type of religion is the answer to life's 
problems, the teaching that God has invaded human history is a stumbling block and a great 
barrier. They reject such basic ideas as "repentance," "total surrender," and "total dependence." 
Some skillful bridge building is needed. 
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In this second statement of the Creed is the teaching concerning the resurrection of Christ. 
Herein is the fact that for Christianity there is direction and finality concerning the time 
process. Such a teachg runs into conflict with the prevalent teaching in Japan that the time 
process, so far as it has reality, is an eternal cyclic movement in which everything recurs and 
returns in longer or shorter periods of rotation. This teaching is epitomized in the shrine at Ise. 
Every 20 years for over 1300 years this temple has been dismantled and another rebuilt in 
exactly the same way. In the guidebooks or on plaques at famous shrines and temples 
throughout Japan there is the proud pronouncement of age--this shrine was built 500 or maybe 
1200 years ago. Then is mentioned, almost incidentally, that the structure was destroyed (by 
fire, earthquakes, bombings) a dozen times since then and only recently reconstructed. Condon 
&  Kurata enlarge upon this practice in Japan by saying, 
 

“Nothing endures: A religious and philosophical base on which a culture is built  and 
rebuilt. Houses of stone are built to last, but Japanese houses, for reasons that puzzle 
historians, have been built of wood and paper. The perfect home for a philosophy of 
evanescence. In Japan fires are endemic, earthquakes periodic--somewhere a quake 
evry 60 seconds. Rebuilding Tokyo after the great Kanto earthquake of 1923 or the 
devastation of the war was not so much "miraculous" as expected. Centuries of 
preparation for the "miracle" of reconstruction.”  5 

 
The teaching of incarnation is another means of perpetuating this idea of the eternal cyclic 
movement of time. For minds saturated with such ideas, the Gospel of Jesus Christ can hardly 
be accepted. The idea that Christ could be resurrected and have life which is eternal, is 
completely inexhaustible, issufficient forever, is a stumbling block for those who have 
beenschooled to believe that nothing endures. Is there an existing bridge co be discovered, or 
must a bridge be built? 
 
This second statement in the Creed also mentions that Jesus Christ is Lord. When the Christian 
missionary contends that this teaching means that Christ is Lord of all or else He is not Lord at 
all, barriers begin to multiply and the people are truly scanda1ized. For example: Jesus 
distinctly taught, "He who loves father or mother more than me is not worthy of me; and he 
who loves son or daughter more than me is not worthy of me.” (Mat. 10:37; Lk, 12:26). This is 
understond to mean that all natural affections which war against Christ must he sacrificed for 
His sake. Can anyone who has been saturated with Shintoism as much as nearly every 
Japanese has been, accept Jesus Christ as Lord without having some firm bridging done? 
 
In an article in the Daily Yomiuri, November A, 1976, Masao Nakamura says, "The sense of 
thankfulness that today's happiness is owed to ancestors is the pillar of Shintoism. It is the 
f am i l y  t h a t  i s  a t  t he  bo t t om o f  t he  s t r uc t u r e  o f  Shin t o i s m . "  In  t h i s  



11 
 
article he gives a couple of pertinent illustrations of family solidarity which helps us to 
understand how serious is the barrier between this teaching and that of  Jesus Christ. 
Nakamura says: 

Even today when individualism has come to take root to a considerable extent in Japan, the 
wedding ceremony still takes the form of uniting one family with another. Invariably 
posted at the entrance of a wedding hall will be a signboard on which is written in large 
letters NUPTIAL CEREMONY OF X FAMILY AND Y FAMILY. In the days when clans 
and warlords vied with one another to expand their spheres of influence, the members of 
one family purposely divided themselves into friend and foe in a battle so as to enable the 
family to survive no matter which side won. Or, if the son died before the father, the father 
often committed suicide in despair. The Japanese, for whom there is no eternal God, must 
have believed in the eternal life of families, rather than in God, and determined whether to 
live or die by placing the utmost value on the life of the families. 

 
Another recently published article which points up the difficulty the Japanese have of 
accepting Jesus Christ as Lord is the one in which the 1972 figures are given by the World 
Health Organization. Herein is the report that 473 in every one million persons in their late 
60's and early 70's and 753 in every one million persons over the age of 74 in Japan committed 
suicide. (The suicide rate among elderly people in Japan is the second highest in the world; 
Hungary has the highest rate.) In this report were listed some unusual motives the elderly 
people had for committing suicide. One elderly man in Niigataken who killed himself during 
the New Year vacation when his son, a migratory worker, was home for the vacation, left the 
following note: "I am committing suicide now, because if I died at another time, my son, who 
works in a city as a migratory worker, would have to return home immediately to attend my 
funeral, which would be very troublesome for him. I cannot do that to him."6 
 
Thus, for a Japanese to be told that he should prefer Jesus Christ to these family relationships 
and to any other interest in this world is to scandalize him. He does not want to be identified 
with people who think this way. How can such a barrier be bridged? 
 
The third statement in the Creed is, "I believe in the Holy Spirit, the holy catholic Church, the 
communion of saints, the forgiveness of sins, the resurrection of the body, and the life 
everlasting. Amen." In the second statement of the Creed the resurrection of Christ's body was 
mentioned. Herein the idea is extended to include the resurrection of each believer's body and 
the idea of life everlasting. Emil Brunner comments on the significance of these teachings as 
follows: 

The hope we have in Jesus Christ goes beyond history. History cannot contain what 
God has in store for us. Historical life is temporal life; historical changes are temporal 
changes and historical gains and losses are temporal gains and losses. The perspective 
of the gospel is 
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eternity. Anything perfect cannot be brought about in the narrow frame of temporality and 
terrestrial life. The perfection and fulfilment for which God has created us are of such a 
nature that they break this narrow frame. God's love goes beyond history, of which death 
is so characteristic a feature. Resurrection is eternal life breaking up the framework of 
historical existence. God, who has come down to us in the form of man in order to share 
with us his own life, wants us to take part in his eternal love and life. It is not for a certain 
space of time only that he wants to have communion with us. As his love is unconditional 
with regard to sin, so it is unconditional with regard to death. Whatever may be the course 
of history, the end of history shall be beyond history and this end is the perfection of 
God's creation and the realization of God's reign of holiness and love in eternal life.? 

 
Those schooled in philosophical religions such as Buddhism, Confucianism, and Shintoism 
consider the ideas of resurrection of the body and everlasting life to be very difficult to accept. 
Such teachings are recognized as supernatural experiences which man cannot produce. The 
carnal man feels humiliated because he is asked to become dependent upon some power 
beyond himself. Even when that power is identified as the Holy Spirit, or the Son of God, or 
the Everlasting Father, these teachings remain "a stone of stumbling, and a rock of offense" (I 
Peter 2:8). Where is the bridge that will enable these people to cross these barriers of 
rationalism, and enter into the glorious hope of the Gospel through faith in Jesus Christ? 
 
Time fails us to explore all the barriers. We have scarcely mentioned the barriers which arise 
from the teachings found in the miracles of Jesus, in His parables, and in the teachings in the 
Sermon on the Mount. However, let us take the time to note the Gospel teachings concerning 
money. Paul mentioned that "the love of money is the root of all evils" (I Tim. 6:10). Jesus 
taught that "no one can serve two masters, for either he will hate the one and love the other, or 
he will be devoted to the one and despise the other. You cannot serve God and money" (Mt. 
6:24). The non-Christian part of Japan makes no hesitancy to demonstrate love for the one 
master: money. We have no difficulty in recognizing which master is despised, and which one 
is given devotion. Nor is it any secret that at the root of all the evils among these people is the 
love of money. Consequently, for us to teach that the tithe is the Lord's and that His followers 
are exhorted to bring in all the tithes and offerings into His "storehouse" is to encounter a very 
serious barrier here in Japan. Bridge builders: HELP!! 
 
A deeply ingrained practice among the Japanese with which we missionaries are ever 
confronted is what Condon and Kurata have called "ignore it." In part they have said, 
 
The SHICHIYA, pawn shop, is a place to ignore, for there is great shame in having to pawn 
something to borrow 
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money. If you see somebody ducking under the curtain, please ignore him. "OSHIKKO!" The 
child has to urinate and no toilet is near. Just ignore him. In the puppet plays, BUNRAKU, and 
in some other Japanese forms of drama, there are people on the stage dressed completely in 
black. They only assist. Ignore them.8 
 
None of us would ignore the good points of the IGNORE IT practice. However, we cannot 
overlook the devastating consequences of this practice upon the Gospel message. Probably 
every missionary has felt the paralyzing power of this type of treatment. I am of the opinion 
that the propagation of the Gospel of Jesus Christ is confronted with no greater barrier than 
this one. Bridge building at this point seems as difficult as at any other place. Bridge this 
barrier and the spiritual awakening for which we are all longing will burst forth like rivers of 
living waters. 
 
By way of recapitulation: We have exposed some of the barriers the Christian confronts in the 
world's most agnostic non-Communist nation. These may be listed as follows: 
 
1. One God vs. many gods. 2. A self-revealing God vs. self-created gods. 3. To be found by 
God vs, to find God. 4. Finality to the time-process vs. eternal cyclic movement. 5. Lordship 
of Christ vs. family ties. 6. Resurrection vs. rationalism. 7. God vs. money. 8. Heed vs. ignore. 
 
You more experienced missionaries have learned how to build some of these bridges with 
great skill. Please help the rest of us to become better builders of bridges. 
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A CRITIQUE OF 
The Biblical Encounter with Barriers and Bridges 

 
by Robert Boardman 

 
The writer, Dr. Chester Mulder, has very effectively exposed, developed and illustrated some 
of the strongest barriers confronted by the Christian in Japan. He has called the Japanese the 
most agnostic people of the non-Communist world. 
 
Eight barriers are developed throughout the paper and listed in the concluding page. Of these, 
the author feels that #8, the "ignore it" attitude, is the strongest barrier of all and that if we 
could bridge this one the Gospel would flow freely throughout this spiritually desolate land. 
 
One important question for our discussion time is to ask ourselves whether there are other 
barriers not listed by the author that should be included. Two come to my mind that we may 
want to include: One is the language barrier. In a remark in the preface of this paper, Dr. 
Mulder has made this arresting statement: "The communication problems have proven to be 
barriers much greater than those of language differences." Perhaps this will be adequately 
covered in the paper later in the Seminar called, "Language ... Bridge? Barrier?" 
 
Another possible major barrier is in two parts: (a) the lack of dynamic Christian leadership 
within the body in Japan and (b) non-motivated and non-trained laity to do the work of the 
ministry. 
 
Every person attending this seminar would agree with the author that "we discover some 
unique problems here in Japan." Japanese, and oftentimes we Christians working here, become 
problem-conscious instead of possibility-conscious. We identify the barriers so clearly and 
finitely that there is the danger of making the barriers insurmountable. Are these barriers, so 
effectively identified by the writer, larger or higher and more formidable than barriers in other 
eras or other cultures? 
 
The Holy Scriptures make it clear that the task of barrierbreaking and bridge building in any 
culture is for Spirit-led, Spirit-filled men of faith equipped with spiritual weaponry and 
resources:  Weak men we may be, but it is not as such that we fight our battles." (NEB)  
"The weapons we yield are not merely human, but divinely potent to demolish strongholds." 
(barriers) (NEB)  
 
Yes, we can pull down the conceits of men, and every barrier of pride which sets itself up 
against the true knowledge of God." II Cor.l0:3,4,5. (Phi) 
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The author has not suggested any bridges over the barriers, or means of pulling them down, 
but rather requests modestly that we who have been here longer than he do this. With his keen 
insight into the barriers to the Gospel, I personally regret that he did not apply these insights to 
bridge-building or barrier breaking. Thank you for an excellent job in leading us to the 
barriers. 
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CULTURAL DYNAMICS AND THE GOSPEL IN JAPAN 

 
by John Y. Masuda 

 
Why are we what we are? What causes us to be what we are? How did we get to be where we 
are? These are the questions modern Japanese are raising these days. There are at least three 
factors that have led them to raise these questions: 
 
(1) rapid development of the fast-moving means of transportation; (2) economic growth that 
has made it possible or easy for Japanese to travel abroad; and (3) arrival of the age of tele-
vision that has brought countries of the world right into their living room with many different 
cultures. As they have been forced to encounter and realize the existence of varieties of people 
with all sorts of different outlooks on life, behavior patterns, beliefs, customs, mores, etc., they 
have had to ask themselves concerning their distinctive characteristics compared to the rest of 
the world. To be sure books dealing with this subject are coming out constantly and are in 
much demand today. 
 
This paper describes, then, some of the cultural characteristics of the Japanese people and their 
dynamics, and barriers and opportunities they present with regard to the outreach of the 
Gospel. 
 
I. Japanese Mentality Seen in Literature. 
 
Looking at Japanese literature can provide us an interesting glimpse into the mind of the 
Japanese people. For the sake of brevity it will not be dealt with minutely. 
 
A. The Tale of Heike and The Tale of Genji.   
 
These two classical works can take us not only back to the early history of Japan but also into 
the inner sanctuary of the Japanese mind. 
 
The Tale of Heike, written by an anonymous writer at the beginning of the 13th century, that is 
toward the latter part of the Kamakura period, is an epic tale, recounting the startling rise and 
fall of the Heike clan. By so doing, the writer gives an object lesson in the transitory nature of 
human glory. The tale, then, begins with a very famous line, which almost all the high school 
students are required to memorize, that can be translated as, "The sound of the temple bell 
gives out the impression of the impermanence of all things." Understanding of this line is very 
crucial in coming to grips with the Japanese mind, for it is this sense or realization of the im-
permanence of all things that underlies Japanese thinking. Incidentally, it is the Buddhistic 
declaration and insistence. It is for this reason that this tale is held to be basic in understanding 
the Japanese mind. This feeling of the impermanence of all things has penetrated deep into the 
mind and culture. 
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The Tale of Genji was written by Murasaki Shikibu around 1006 A.D. (Kanko 3-nen). The tale 
describes love affairs in the imperial court society. Donald Keene takes note of an expression 
used in this tale which is karamekitari, meaning "Chinaized."1 He makes an observation that 
Japanese history shows that with regard to the incoming influence of a foreign civilization and 
culture there existed love and acceptance on the one hand and opposing hatred and resistance 
on the other hand. The way the word karamekitari is used in The Tale of Genii expresses the 
existence of these contradictory or opposing feelings. To be Chinaized in those days meant 
being highly cultured. Therefore, it was a good thing and the word was a respectable 
expression. At the same time, however, it denoted snobbishness, so it had an element of 
resistance and resentment. The effective use of this contradictory expression has contributed to 
making this tale so polished and elegant. The same thing can be said of another outstanding 
novel of those days called The Pillow Book or Makura no Soshi. It was written by Seisho-
nagon around 1,000 A.D. (Choho 2-nen). The work is character, ized by the utmost 
sophistication and charm. This ambivalent element which existed then is still present with us 
and sheds light on the understanding of today's Japanese attitude in relation to other cultures. 
The Japanese suffer from an inferiority complex against those of developed or advanced 
nations, and have the superiority complex against those of the underdeveloped nations. 
 
B. Chinmoku (or The Silence of God) and Kashin (or The Flower God). 
 
Historical novels are very popular among the people today. Of a special significance and 
importance to our subject are such works as Chinmoku by Shusako Endo and Kashin by 
Ryotaro Shiba. 
 
Chinmoku deals with the process and events of persecution and apostasy that took place in the 
Tokugawa period. Though we cannot and should not accept indictments pronounced by Endo's 
characters in the novel about the utter hopelessness of the Japanese people in coming to have a 
real experience and knowledge of God, still what is said gives us some understanding 
regarding the Japanese mind. Following are some of the indictments: 
 
"This is the swamp country much more horrifying swamp than I ever thought! If any young 
plant is planted in this swamp, its root will surely start to rot. And its leaves will turn yellow 
and die. We have made a mistake in planting the young plant called Christianity into this 
swamp."2 
 
"What they have believed is not the God of Christianity. Up to this day the Japanese have not 
embraced the concept of God and will not be able to even from now on."3 
 
"The Japanese do not have the capacity to conceive of God who is entirely separate from the 
human being. The Japanese do not have the power to think of the Being who transcends 
mankind. "4 
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Reading these sentences one gets the impression that the Japanese are hopeless people. In 
literary circles it is commonly held that the Japanese do not have the concept of the personal, 
rational, transcendental God like the westerners, and that consequently they do not experience 
a serious struggle with the problem of human sin and guilt. 
 
We might say that these pronouncements regarding the Japanese religious consciousness may 
shed light on their terribly depraved nature. However, the writer of this paper holds' 
that these traits should not be regarded as final but rather as the prelude to the redemptive 
drama of God to take place. So then, instead of chinmoku, or silence, Endo the author talks too 
much about the fact that he cannot hear God speaking. The title of the book may have to be 
changed to Man's Arrogance. 
 
Kashin is written by Ryotaro Shiba, the most celebrated writer of historical novels in Japan. It 
eloquently describes the wide scope of the activities of personalities that brought about the 
downfall of the reign of the Tokugawa. In the novel he shows his keen insight into the way in 
which the Japanese mind works in relation to the matter of its ruthless adaptability to an 
incoming new culture and civilization, leaving and forgetting the old indebtedness to the 
previous culture. 
 
Shiba in this novel maintains that the Japanese culture owed so much to the Chinese 
civilization over one thousand and several hundred years, yet when the Dutch civilization 
came in, the Japanese turned away from the Chinese civilization like throwing away an old rag. 
The peak of the Dutch influence lasted only ten years or so; then, it was followed by the 
English-speaking civilization. It is this ruthless adaptability that has helped Japan become a 
leading industrial nation in the world today. 
 
There is an interesting pattern observable in these transitions from one civilization to another. 
The Japanese used the Chinese civilization like a plow and a hoe to form their own civilization. 
In adopting the Dutch civilization the same pattern was present. They took in mainly the 
medicine and the military technology without adopting the European belief, thought, customs, 
community life, etc., that form the base upon and from which the technological achievements 
are developed. 
 
So, then, for the period of the influence of the Chinese civilization there existed an expression, 
wakon kansai, meaning the Japanese soul with the Chinese intelligence. With the transition 
from the Chinese civilization to the Dutch civilization the last half of the expression became 
ransai, meaning Dutch intelligence. Then with the further transition to the Englishspeaking 
civilization it has become eisai, meaning English intelligence. With all these changes in the 
technological field of adaptation wakon, the Japanese soul, has remained intact.5 
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These are some of the characteristic traits of the Japanese mind seen in literature. We cannot 
ignore the barriers they present against the proclamation of the gospel. 
 
II. Japanese Patterns of Communication 
 
The Japanese people are known to behave in the way they are expected to, to talk about what 
is expected of them and to observe the complicated rule of manners. Dean C. Barnlund's 
findings about the comparative study of Japanese college students and American college 
students prove these characteristic traits in the following way: 
 
Japanese college students are found to be reserved, formal, evasive, cautious, serious, and 
dependent, while American college students are found to be self-assertive, frank, informal, 
spontaneous, talkative, humorous, independent, and relaxed. In Barnlund's terminology the 
American students have a larger public self open for communication with others. On the other 
hand, the Japanese students have a lesser degree of public self; consequently their "self" is 
cautiously given out in a small measure.6 This difference in the degree of communication 
explains difficulties encountering the communication of the gospel. Also, in pastoral care and 
counseling, because of the frankness and openness, the American students are easier to deal 
with than the Japanese students, with whom you have to exercise a greal deal of probing and 
understanding, for they do not open up so readily and easily. 
 
Another interesting finding by Barnlund is that of the 
extent of the self-exposure to other people: 7 
Total Average Depth of Communication to: Japanese Americans 
All people 0.74 1.13 
Those who are trusted 0.99 1.43 
Degree of Self Exposure to:   
Male friends 1.12 1.55 
Female friends 1.10 1.55 
Mother 1.00 1.38 
Father 0.75 1.25 
Strangers 0.27 0.63 
Those who cannot be trusted 0.21 0.39 
 
It is clearly evident that the Americans expose themselves much more readily and widely than 
the Japanese. Consequently there exists the proportionate difference in the way response is 
made to the communication of the gospel. The depth of the self-exposure of the Japanese in 
relation to male friends, female friends and mother gives a similar degree. And for other 
people it drops down quite significantly. On the other hand, the Americans' depth of 
self-exposure remains the same for both male friends and female friends. Also, almost the 
same degree 
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of self-exposure exists for both mother and father. The figure drops down significantly only 
for strangers and those who cannot be trusted. 
 
The most interesting figure is that of father for the Japanese. It approaches closely that of 
stranger for the Americans. It is said that in all cultures father rates somewhat lower in 
communication. However, this low level of communication for father is quite conspicuous. 
Benedict refers to the Japanese father as an "inhumanized object." Also it has become a 
common thing to say that Japanese society is the fatherless society. This trait gives rise to the 
lack of discipline of children at home. Also, when the Fatherhood of God is talked about, there 
exists this lack of the healthy father image in the mind of many Japanese people. 
 
III. Japanese Patterns of Behavior    
Now we come to focus upon the behavior patterns of the Japanese people. 
 
Today many Japanese people travel abroad. An interesting thing is that one can readily 
recognize the Japanese people even by the way they walk. Somehow, there is such a thing as a 
typical Japanese pattern of behavior. 
 
In traveling, the Japanese prefer to go as a group by guided tour. They need a guide to tell 
them constantly what to do and what to see and to give them an explanation or exposition of 
the scenery. This pattern in traveling is considered to be an aspect of their heteronomous 
mentality. 
 
A. Heteronomous Mentality 
 
A popular ethnologist, Hiroyuki Araki, maintains that at the core of the Japanese personality is 
the heteronomy, which distinguishes Japanese from westerners, whose core-personality is 
quite autonomous. Therefore, the Japanese follow or imitate what others are doing, because 
they cannot act differently from the rest of the people.8 
 
At the center of the Japanese mura, or village community, is this principle of heteronomy at 
work. It demands conformity of individuals to the murals group life. In this sense mura is 
formed everywhere in Japan. It can be in a company, factory, school, classroom, community 
life, etc. Accordingly, the discipline understood in this context is that of raising people 
conformed to the group type and of forming a personality that would respond to the demands 
of the group. Refusal to do the above will get immediate punishment by being thrown out of 
the mura group. So, individuality has to be sacrificed in order to bidentified with the group. 
This is a basic difference between the American school discipline and the Japanese school 
discipline. A student has to conform to the class and should not or cannot express his 
individuality. 
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B. Changeable Self 
 
The principle of heteronomy forces the self out of the scene. That the self is lost out of sight 
means an individual can change either by an outside inducement or by an inside inclination. 
So, for the Japanese the self can always change. 
 
The fact that various forms of the first person personal pronoun exist verifies this 
changeableness. The self called watashi before the one who is superior is not the same self 
called ore before his friend. Watashi is the formal and humble "me" always behaving in 
accordance with what he is supposed to do or expected to do by mura. On the other hand ore is 
utterly informal and behaves in accordance with his reams intention. 
 
The self changes when a situation changes. When confronted with the powerful and the strong, 
he easily succumbs to them. Then, too, he will identify himself with them and, through the 
process of identification, he thinks he has become something, for he is identified with them. 
 
The above trait leads to judging things by the label they have, which may be termed 
"label-ism." He unconditionally surrenders to the label and forsakes his own power to discern. 
This is the reason why the Japanese people shop at the famous stores and buy things made by 
well-known companies. What counts here is the label it carriesi'O Accordingly, what position 
you have or title you have can get you a recognition and acceptance other than what you really 
are. 
 
C. Furusato (Home-town)-Directed Behavior 
 
The heteronomous man is always attracted as it were by a magnetic power to the group to 
which he belongs. This group is called mura. Usually home-town is its English equivalent. Yet, 
to the Japanese the word "home-town" means more than its meaning in the English language. 
It is more than where he was born and raised. It is equated with his own existence or the 
matrix itself upon which his life is dependent. Therefore, it has to be called furusato. 
(Furusato-ward exodus of millions of people from Tokyo takes place at the New Year's Day 
celebration each year.) 
 
Araki makes an interesting observation of furusato-directed behavior in relation to the history 
of popular songs. The first furusato song to come out was Kokyo-nosora (The Sky over my 
Home-town) back in 1888, when the First Industrial Revolution took place in Japan. With the 
industrialization young people started to come out to cities to work. Thus, urbanization began 
at the same time. With the movement of more and more of the young people from the rural 
areas into the cities the popular songs have flourished.ll 
 
The essential nature of these popular songs is that of sadness because of being removed far 
away from the matrix of his life, furusato. So then, it is exactly those who lef 2furusato that 
supported the flourishing of the popular songs. 
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Araki makes a further observation of emotional elements in 200 popular songs. Taking note of 
emotionally charged words and counting their frequency (one such word from each song), he 
found "weeping" and "tears" ranking at the top, each occurring 91 times, and "night" ranking 
second with 83 occurrances. It might be said, then, that 70 to 80 per cent of the popular songs 
are concerned with either weeping or shedding tears. And other frequently occurring words are 
all expressive of dark, sentimental feelings.13 
 
Should it not be our task to direct this furusato-directed consciousness and behavior to the real 
matrix of our the real furusato, God the Father Himself? This is definitely our challenge and 
opportunity. We might say that the songs without the presence of God weep in minor key, 
waiting to be comforted and made whole by the true furusato. 
 
D. Dose, Yappari, Reru, Rareru 
 
The principle of heteronomy is also seen in and affects the Japanese language and the 
corresponding behavior. 
 
1. Dose and Yappari 
 
Dose and Yappari are used quite frequently by the Japanese. Both words are usually translated 
as "after all." What the Japanese is really saying is, "No matter what I do, it does not change 
anything." It expresses resignation and abandonment. By so doing he is forsaking his 
autonomy and independence and ceases to express his own individuality. He is resorting to the 
thinking of the group and what he is expected to be by mura. Therefore, what we see and hear 
is often not the individual but the group or mura speaking through him.14 In Japanese this is 
called tatemae. 
 
In another shade of meaning yap pari connotes that a certain judgment or opinion has been 
formed all by itself out of a given situation without one's own thinking having anything to to 
with it. Here again the individual responsibility is done away with. By using this word he is 
resorting to that which is considered to be an accepted principle or norm of the group. 
 
What we constantly encounter in our dealing with individuals in communicating the gospel of 
repentance and forgiveness is this problem of the individual sense of responsibility. Also it 
appears so readily when Japanese people start working together in a committee meeting or any 
other cooperative venture. The individual's real thought or opinion (honne) does not come out 
easily. 
 
2. Reru and Rareru 
 
The distinctly Japanese trait of heteronomy and surrender to the group thinking is seen quite 
characteristically in the use of the verb suffixes reru and rareru. These suffixes show passivity, 
possibility, ine tabili-y,and respect. 
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In general, passive expressions are accepted as tokens of such virtues as reserve and 
refinement. So then, even such apparent autonomous activity as "to think" is put into the 
passive voice "to be thought of." This proves from the standpoint of the language that the self, 
that is, the core of being, is free to change in the presence of the group thinking. Because the 
passive form of the expression is more welcomed, unconsciously the Japanese have learned to 
deny and abandon the self and have created this acceptable mode of communication in the use 
of the passive voice.l5 
 
This passivity easily moves into inevitability. The group thinking at times becomes absolute 
and takes the form equivalent to that of the divine decree. So, it has to be accepted as 
inevitable. Also, even when these suffixes express possibility, it connotes that somebody else 
is making it possible for the individual and he is not making it so. Thus, when the Japanese say, 
"I think I can come tomorrow," the verb come is korareru. Since it still has the passive shade 
of meaning, any situation can change it to "not coming." The possibility is under the power or 
control of somebody or some situation other than that individual. Now, when respect is 
expressed, the suffixes have a fine shade of meaning not present in the passivity, inevitability 
and possibility. Yet, at the same time it shows that the action of the doer is under the control of 
the group and not of the doer himself.l6 
 
Thus, the heteronomous principle is deeply imbedded in the behavior pattern of the Japanese 
people. May it not be that the true, supernatural heteronomous principle is inherent in the 
proclamation of the redemptive message? If so, the Japanese are not so hopeless. We have 
witnessed and learned that the heteronomous society has an explosive energy as seen in the 
secular industrial field, if it is given proper direction. Furthermore, the history of Japan shows 
that what has brought about changes in this heteronomous mura has been invading foreign 
cultures. Mura could not tolerate anybody with idiosyncrasy in it. But an interesting thing is 
that mura has proven to be just so powerless against the more creative, individualistic foreign 
cultures. At the beginning mura has shown suspicion and resistance. Then, the pendulum 
swung Sack and the heteronomous mura people took in the new foreign culture with 
unsatiable appetite.l Ours is a task of patiently knocking at the hearts of the Japanese people 
with the message of the One who can provide us the lifechanging heteronomous principle. 
 
Again, Araki holds that the Japanese heteronomous behavior pattern will not change as long as 
they speak the Japanese language with reru and rareru verb suffixes.18 Even if it is the case, as 
long as we are not autonomous beings before God (rather we are heteronomous beings before 
Him), we should proclaim the gospel in such a way that they become heteronomous before 
Him and His divine economy, freed from the slavery of the earthbound mura heteronomy. 
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With these cultural dynamics of the people, two recent surveys provide us at least two proven 
means for our outreach, that are in keeping with the Japanese characteristics. 
 
(1) One finding about how people come to attend church services is especially pertinent. The 
survey, conducted last February and March among those who had been baptized in the 
previous two years in 19 Domei churches in the Tokyo area, shows that 89 per cent of them 
came because somebody encouraged and invited them. Most noteworthy is the fact that with 
55 per cent of the people it was a friend who influenced them to come.19 This finding seems 
to be in keeping with the heteronomous characteristic of the people. It has been proven that a 
friend inviting a friend is the most effective means of outreach 
 
(2) The survey conducted for the 1974 Kyoto Congress on Evangelism shows us that there 
exists a correlational relationship between "the size of the church" and "the number of cottage 
meetings held." While the survey simply points out the correlational relationship and does not 
go any further, in practice it has proven to be more than that. The increase in the number of 
cottage meetings (or small group meetings) has definitely resulted in the widening of the 
outreach and the growth 
of the church. Dr. Arn of the Institute for the American Church Growth says in this regard, "A 
characteristic of a growing church is that it utilizes small groups."2O The small groups are 
also effective in the Japanese cultural setting. 
 
In conclusion, it may be said that the gospel is powerful enough to override and penetrate 
through the cultural barriers to get to the hearts of the Japanese. In keeping with this and in 
keeping also with the purpose of the incarnation, it is the incarnational approach that will 
penetrate and communicate. So, let us identify ourselves with the Apostle Paul by saying, "I 
am made all things to all men, that I might by all means save some. And this I do for the 
gospel's sake, that I might be partaker of it with you." (I Cor.9:22-23) 
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A CRITIQUE OF 
 

Cultural Dynamics and the Gospel in Japan  
 

by Bill Kelvington 
 
 
I want to commend Rev. John Masuda for the excellent job he has done in the presentation of 
a very practical and helpful paper. We are reminded of the complexity of the Japanese culture 
and the influence it exerts on the people who develop and grow up in it. 
 
Rev. Masuda has placed before us a few more of those words which seem to defy translation 
and helped us to understand the deeper, more significant meaning. Karamekitari is one of these 
words. It is simply translated to mean "Chinaized." However, its useage in the literature of 
Japan pressed into it meaning vastly broader than to be "Chinaized." The word represents a 
cultural trait which allows the Japanese to be outwardly accepting and adopting while 
inwardly resenting and rejecting. The expressions wakon kansai, wakon ransai, and wakon 
eisai were introduced. These are translated respectively as meaning "the Japanese soul with the 
Chinese intelligence," "...with the Dutch intelligence," and "...with the English intelligence." 
The reference is to different periods of influence upon Japan by the respective civilizations. It 
is to be noted that with all the change in the field of adaptation, wakon, the Japanese soul, 
remains intact. Then, too, there is the combination of words furusato and mura. These are not 
strange words to us but their meaning goes far beyond the simple translation of "hometown" 
and "village," to incorporate the whole cultural setting of village life with its dynamic 
influence upon the individuals who make up mura. 
 
The Japanese cultural patterns of thinking, communicating and behaving which present 
barriers to the gospel have been skillfully presented. To dwell upon these cultural barriers 
could easily lead one to the same conclusions as that of Mr. Endo, author of Silence: we are in 
a swamp. However, Rev. Masuda has aptly reminded us that although these traits reveal the 
depth of depravity among the Japanese, they should not be regarded as final, but "as a prelude 
to the redemptive drama of God." 
 
With this in mind, Rev. Masuda suggested three bridges to the gospel. First of all, he suggests 
we endeavor to appreciate and use the passive form in speech and leadership. Secondly, 
recognize the value of communicating the gospel by creating friendships. Finally, recognize 
the value and effectiveness of working in small groups. 
 
It is encouraging to hear from one of our pastor co-workers who knows how to bridge the 
barriers more effectively than we do. Perhaps the most fitting reaction to this paper is to put 
into practice what we have heard. 
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UNDERSTANDING AND BRIDGING THE LANGUAGE BARRIER 
 

by L. Shelton Allen 
 
 
I. Introduction 
 
A. Breakdowns in Communication 
 
There is not a person among us who has not at one time or another experienced some kind of 
communication breakdown. We have all felt the vexation and irritation of being misunderstood 
and perhaps misquoted. It is probable that minor misunderstandings occur daily in every 
conversation that we have, although fortunately most of these are soon corrected, and in most 
cases we are not even aware that the misunderstanding has occurred. 
 
B. Language, a Condensed Phenomenon 
 
The reason for this is that the phenomenon we call language is highly condensed, and much of 
what we understand is not in the speech signal at all. As we do with condensed or evaporated 
milk or dehydrated food, we put back into the speech signal what we know (or think) belongs 
there, from our knowledge of the language, from cues in the situational context, from previous 
reference, or from experience or knowledge shared with the speaker. We make intelligent 
guesses about what is coming our way, hold these guesses in reserve pending confirmation, 
and then either confirm or modify them before referring them to higher mental centers. And all 
of this is quite unconscious. We are unaware that this process is going on. That's the way 
language is, and for the most part the system works very well. But disruptions in 
communication do occur, and this is most noticeable in using a foreign language, where 
knowledge of the patterns of the language is incomplete, where sometimes cues are not picked 
up, needed information is lacking and cannot be put back into the signal, or erroneous 
information from our own language or cultural heritage is wrongly interjected. This, then, is 
the language barrier. 
 
This paper will give a general description of the nature of the language barrier, why it has been 
so difficult to bridge, and finally, offer some suggestions as to how to bridge it. The paper will 
accordingly be divided into three main sections The first will sketch something of the 
phenomenon of language itself, to help us better understand the nature of the barrier or chasm 
between us and communication in our second language. The second section will deal with 
some of the factors in the typical language study situation that contribute to the construction 
and perpetuation of the barrier. The last section will deal with ways of bridging the chasm. 
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II. Language as an Act of Perception 
 
A. "Universal Grammar" in the Neurons of the Brain 
 
First, let us consider something of the nature of language use as an act of perception. 
Language is as it is because the human brain is as it is. All normal human beings can speak, 
and only human beings can speak. This God-given ability is represented in physical terms in 
the neurons of the brain. It is this fact, that language is both universal and speciesspecific, that 
leads us to the conclusion that at an abstract level of analysis, all languages are relatable to sets 
of universal constraints. 
 
The brain is a marvelous information processing center. In language, and in any act of 
perception, we scan our environment and make tentative guesses about the source of the 
stimulus that reaches our senses. Our guesses lead to certain expectations, and we then look to 
see if they are present in the stimulus. If so, we conclude that our guesses are correct, and at 
that point we no longer distinguish between stimulus and percept. We see what we expect to 
see and hear what we expect to hear. 
 
B. Unified Theory of Human Behavior 
 
A few illustrations may make this phenomenon clearer and give us some insights into how to 
bridge the language barrier. These illustrations will not be all linguistic ones, since the 
any act of perception. Such seemingly observation of magic tricks, optical appreciation, false 
eyewitness reports, as well as language, can all be proall-embracing unified theory of human 
 
For the first illustration, consider a conversation in English on a train or subway. Most of the 
"th," "f," "h," and "s" sounds, and perhaps even "p," "t" and "k" are obscured or obliterated by 
surrounding noise, but we usually experience little difficulty, and don't even notice that they 
are missing. This is because we have already built into our brains an abstraction of the English 
sound pattern, and can use this information to supply what is lacking in the speech signal. 
Next, consider an oil painting. Perhaps we perceive a tree, where there is really nothing but a 
brush stroke of green and brown paint. Our brains have an abstraction of the entity "tree" and 
the situational context of the rest of the painting. Under these circumstances, the brush strokes 
are all that are necessary as input data. We can supply the rest. Were it present, it would be 
redundant. Optical illusions and sleightof-hand exhibit the same phenomenon. Seeing is 
definitely not believing, and hearing is even less precise.  
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C. Defective Perception 
 
I think it is probably clear now what this has to do with communication in a foreign language. 
Why do most, if not all, speakers of a second language speak with a foreign accent? One 
factor is that we don't hear all the subtleties of sound, and instead hear what we expect to hear. 
We make similar guesses about word usage, grammatical constructions, and meanings. Some 
of our guesses are right, but probably most of them are wrong. Lacking needed information, 
we supply what we need from the stored linguistic stock that we already have, some of it from 
our native language, some from previously learned patterns of our new language that don't 
happen to apply in the present situation. As we become aware of our errors, we may refine and 
correct our performance, but a great many become "fossilized" and remain as permanent 
defects. 
 
More important even than our difficulties in learning to use a second language correctly is the 
fact that we often find ourselves understanding every word and construction, but somehow 
missing the point of what is being said. This phenomenon is readily understood in the same 
general framework. Some clue in the context, or the situation, or perhaps the culture, is 
missing. This can happen to you in your own native language if, for example, you join a group 
when a discussion is already in progress. It takes awhile to "catch up." Or if you tune in late to 
a TV drama. Every word and every sentence is clear, but the overall meaning is obscure until 
we pick up the needed bits of information that are necessary to make sense of the whole. The 
problem in a second language is that we often never know what to put back. The speech event 
remains, to refer to a previous metaphor, "dehydrated." We simply can't "reconstitute" it. 
 
Another frustrating experience most of us have had is to find that some of our supposedly 
well-formed, lucid remarks or illustrations are just simply not understood. We shouldn't be 
totally surprised at this either. It's not uncommon for people of different backgrounds and 
interests to misunderstand each other. In a group conversation, women are notorious for per-
fectly understanding each other, while leaving us poor ignorant men in the dark. I wish I had a 
nickel for every time my wife has started a sentence with, "But I thought you said ... " 
And often when I ask her for clarification about what conceivable connection there could 
possibly be between two seemingly unrelated items that she has just equated in one train of 
thought, her response is one of incredulity: "What's so hard to understand about that?" But I'm 
sure it works the other way around as well. 
 
The point I'm making is that we may be frequently baffled about why the best point of our 
sermons or illustrations didn't get across. We are misunderstood for one or both of two 
reasons: (1) information of which we may be totally unaware is fed into our sentences by the 
native-speaker listener from his own linguistic, semantic, and cultural store during the 
decoding process, and/or (2) cues to the proper interpretation are missing in our presentation. 
In other words, either we or our hearers have assumed shared speaker/hearer information that 
doesn't exist. 
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In summary, then, a speech event represents encoded, condensed data, and only shared 
information between speaker and hearer that is not incorporated into the speech signal itself 
can supply what is needed to reconstruct the intended message. 
 
III. Language Learning Situations 
 
Now, I'd like to move on into a discussion of the language learning situation and some of the 
methods that have been used and are still being used in an attempt to study languages. Most of 
us are probably beyond the Japanese language classroom stage, but I am assuming that we all 
are continuing to learn, and what 
we are considering here is applicable not only to a classroom/tutor situation but to private 
study as well. I will discuss three representative approaches. Almost any language study 
situation you can think of will fall into one or another of these, or to some combination of 
them. As we consider them, I want to point out some of the ways in which the typical study 
program has contributed to the construction of the barrier. It will also become quite obvious in 
the course of our discussion that the third of these three approaches is the one to which I 
subscribe personally. These three methods can be labelled: the grammar/ translation method, 
the behavioral/habit-forming method, and the cognitive/code-learning method. 
 
A. Grammar/Translation Method 
 
Traditional language classrooms, such as the one in which you tried to learn Latin or French, 
or perhaps Spanish or German-the kind of situation in which you agonized over Greek nouns 
or Hebrew verbs--these classrooms use the grammar/translation method. There we are taught 
the rules of accidence and syntax, the declensions and conjugations, and the endless 
exceptions and irregularities. And then there are the vocabulary lists, and the attendant 
unbearable, impossible burden on the memory. This method may work for Latin or Greek or 
Hebrew, if your purpose is just to learn to read and exegete. I'm not at all sure of its value in 
this situation, either, But it is of no value in learning to speak a language. In the give-and-take 
of a real conversational situation, we wouldn't have time to apply rules even if (1) we could 
remember them, which we can't, and (2) they were adequate to begin with, which they aren't. 
 
Also, there is little evidence that vocabulary is acquired through memorizing lists of words 
and their "translations." The total range of your vocabulary in your native language is 
at least 20,000 words, and that is a quite conservative estimate. Most of you know 
considerably more words that that. This means an average of more than three words a day 
every day during the period of greatest vocabulary expansion. And the process is still going on. 
But even if you are now keeping or have at some time in the past kept a log of new English 
words that you consciously desire to acquire, the bulk of that immense treasury of vocabulary 
items was not acquired that way. They were assimilated unconsciously in response to need in 
the context of real communication situations. 
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The same is true of grammatical rules. Your knowledge of English grammar is largely 
unconscious. When asked by a Japanese student of English for explanations about usage, we 
always know what is right and what is wrong, but we usually don't know why. We needn't be 
embarrassed about that. All intelligent people know the superficial rules of grammar as that 
term is usually understood, but so do the university students of English here in Japan. It is the 
innumerable subtleties of usage and constraints that crop up in almost every sentence that 
make a mockery of traditional grammar. It works for us, because we have the heart of the 
language that can't be put on paper. But languages aren't learned by memorizing rules. 
 
B. Behavioral/Habit-forming Method 
 
Next, let's consider the behavioral/habit-forming method. I'm going to disagree with a lot of 
the theory behind this method, and some of the conclusions and methodology, but many of its 
techniques are good if properly applied. 
 
You all remember hearing about Pavlov's dog. He drooled when he saw food, as all hungry 
dogs supposedly do. Nothing unusual about that. He also failed to drool when he heard the 
dinner bell ringing--at first. But when the bell and the food were presented to him together a 
sufficient number of times, the wise old hound got the message. Now the bell alone can pro-
duce the response. And in this and other classic experiments, behavioral psychology was born 
and nurtured. Learning was viewed in part as a conditioned response to a stimulus by 
pairing two stimuli, one which would normally elicit the response, and one which would not. 
 
The methodology that resulted was considered the scientific method of learning, and produced 
the familiar techniques including language labs, pattern practice, mimic-memory, and sub-
stitution drills. So far so good. We're not going to throw the baby out with the bathwater. But 
I'd like to point out where some applications of these techniques have been a sheer waste of 
time, and propose some changes in the application that I think will produce much better 
results. 
 
About la ng wage labs: First, they create an artificial situation, and are no substitute for real 
language production. They typically produce little psychological arousal or stimulation 
necessary for real learning to take place, and instead produce rote parroting, boredom, and 
frustration. If you believe, which I most emphatically do not, that language learning is 
primarily a matter of habit formation, you might see some rationale behind this technique as 
usually applied, but in order for language learning to take place, the sentences must be much 
longer than those usually found on the tapes, so that rote repetition is impossible, and 
cognitive processes are brought into action. The actual length that produces the optimal result 
will, of course, vary according to the competence of the student, but even in the early stages, it 
will have to be more than he can produce by review and repetition of the cue itself. He must 
process it at a higher level than that. More on that later. 
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My objection to pattern practice and substitution drills parallels what I've already said about 
grammar. The patterns of a language are potentially almost limitless, and the few that we use 
for drills represent only the tip of the iceberg. Substitution drills are cleverly constructed by 
native speakers so that the deck is stacked in the learner's favor. He can't lose unless he 
attempts to innovate, and then he's almost always in trouble. 
 
But the most remarkable thing about real language use is creativity. Except for a very few 
cliches and quotes, almost everything we say or hear has never been uttered before in precisely 
the same way. You could describe in detail or readily understand an account of a spaceship 
collision near Jupiter without straining your language capacity any more than you will the next 
time you enter a conversation with someone. You will innovate the very next time you speak. 
But in the typical application of the substitution drill technique, both students and teachers are 
discouraged from innovating. According to the habit theory, mistakes are costly, and only 
correct responses are to be elicited and reinforced. After all, it was assumed that continual 
repetition of the stimulus paired with the desired response would produce the desired habit. 
 
Contrast this continual repetition with real language. We know when someone repeats himself 
or parrots what someone else has said. That is bizarre speech. It's not the normal thing. The 
norm is creativity within the bounds and constraints of the language. But these bounds and 
constraints are typically excluded from the usual classroom drill, and creativity is very often 
nil. 
 
C. Cognitive/Code Learning 
 
But it's time now to stop breaking barriers and to start building bridges. I referred before to the 
brain as a dataprocessing center. As do all data processing centers, the brain follows a program. 
The more linguists learn about the language phenomenon, the more they are impressed with 
the fact that the differences between languages are rather superficial artifacts that depend on 
the data in the environment. But the algorithm, the core program, reflects linguistic universals 
present in all languages, and that are an innate endowment. It is this fact that makes languages 
learnable, and this means that with proper input and feedback, we are pre-programmed to learn 
languages, including Japanese. As one linguist has said, "We all speak different dialects of 
Humanese." 
 
In recent years, the concept of grammar has undergone a revolutionary change as viewed by 
linguists. No language on earth has ever been completely described, and traditional grammars 
have been shown to be entirely inadequate and superficial. Grammar is, of course, a 
rule-governed system, but for the most part these rules are unconscious and are neither taught 
nor learned in the usual sense of those terms. Grammar is in the minds of the speaker/hearer, 
and not something written on paper or in a book. 
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A spiritual illustration will help to make this point clear. We don't teach a legalistic set of rules 
and regulations but rather we preach a Person. We invite our hearers to accept Christ, and let 
Him live in them by His Spirit. Trying to obey the Golden Rule, or attempting to live up to the 
Sermon on the Mount or to follow the precepts of the Ten Commandments is futile for the 
unregenerate, but the expected result of the gifts and fruits of the Spirit. And the rules and 
regulations of speech and the grammar of a language are, similarly, internal and abstract. 
 
Now, if it is true that grammar and vocabulary are not memorized, taught, or learned (again, as 
those terms are usually understood), how are they acquired? The language learner is actively 
re-creating the target language from the data available to him. He is not just mimicking and 
memorizing, not simply listening and repeating, but rather decoding and re-encoding. He is 
learning the "code," that is, the internal grammar of the language. 
 
In order to repeat accurately, you have to process the data internally. The human brain can 
handle only about seven items of information at one time. Beyond that, it has to restructure or 
process the information and handle several items as a unit. If the string of syllables is long 
enough (about 12 syllables or longer) you are not simply parroting. You are decoding and 
re-encoding. You may paraphrase, but the output will be normal and correct if the program is 
right. If not, your output represents your conception of the target language, the internal 
grammar of what has been called a learner's dialect. This dialect, unless it has already become 
fossilized, is changing. It is temporary and transitional. That is, of course, unless you have 
already erroneously confirmed your guesses about the target language to your own satisfaction, 
to the point where you can no longer distinguish between the real stimulus and your 
perception of it. 
 
IV. Learning Techniques 
 
A. Decode and Re-encode 
 
Let me give you five techniques by which you can simply determine the state of your 
acquisition of Japanese and at the same time make whatever corrections to your internalization 
of the language that may be necessary. The five techniques are presented in the order of 
increasing demand on higher cognitive processes, involving increasing skill in processing 
language data. The key words here are production and feedback. 
 
The first of the five study techniques that I would like to propose is an extension of the 
familiar ones that you have already used in the early stages of language acquisition. Let's refer 
to it as "listen and repeat." In the early stages, very short sentence patterns are about all you 
can handle because you are learning to restructure language data on a low level of the 
linguistic hierarchy. But as your proficiency improves, you can handle more and more because 
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you can restructure or process the data in accordance with the grammar that you have in-
ternalized. As you repeat longer and longer strings, grammatically more and more complex 
strings, you are stretching your competence in handling the language. You can easily 
determine for yourself how long a sentence you can handle before your capacity is exceeded. 
This is a barometer of your ability to decode and restructure. One word of caution. Don't 
expect your production to match exactly that of the original. If it does, there is a good chance 
that the sentence was too short, and that you were simply parroting. Parroting is not producing. 
With very long sentences, not even native speakers can repeat exactly. But your production 
must carry exactly the same message, and must be internally consistent and grammatically 
correct. Don't rely on your own judgement. Record your production and have it checked by a 
native speaker. This is feedback. Your own judgement may merely reflect confusion of 
stimulus and percept and hasten the process of fossilization. 
 
Dictation is another method you have used before. Probably you have used dictation as a 
means of testing your skill in writing kanji or the correct use of kana. But here again, if the 
sentence is long enough and repeated at normal conversational speed, your production will be 
a direct barometer of the efficiency of your decoding and re-encoding competence. Dictation 
statistically correlates very highly with other kinds of tests and is extremely easy to administer. 
Be rough on yourself. With dictation, your production must exactly match the original. 
Conformity to the original is your feedback here. 
 
The third of the suggested techniques, and one that I highly recommend, is also very easy to 
apply. For a text, all you need is a newspaper or magazine article or any book or material 
whatever that you feel ou can read with a fair degree of comprehension. It may be better if it is 
a little more difficult than you can read comfortably, but at first easier material may prove 
challenging enough. Now, leave the first sentence or two intact, but in all subsequent 
sentences, except perhaps the last concluding sentence, black out every 6th or 7th word. Have 
someone do it for you. Otherwise, lay it aside for a week or two before using it. Make up a lot 
of them in advance. This prodedure is called the Cloze Technique, C-L-O-Z-E, after the 
psychological phenomenon of closure, by which the mind fills in gaps with information 
recoverable elsewhere, either in the stimulus itself or internally stored. We talked about this 
phenomenon earlier. Now, read the mutilated text through once or twice to get the general gist. 
You'll soon see how beautifully integrated language is. How marvelous a thing it is that in 
every discourse that we normally and naturally produce we unconsciously incorporate this 
harmony and integration. This is one of the most striking features of real language, totally 
lacking in most classroom situations. 
 
A native speaker will have very little difficulty filling in the blanks with words that are 
acceptable and correct grammatically and in context. Most of the words he supplies will 
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be those of the original author. But a non-native speaker finds this exercise extremely difficult. 
In this instance, the whole is decidedly more than the sum of the parts, and in language the 
whole influences the parts as much as the parts contribute to the whole. Again, when you have 
reconstructed or reconstituted the text, have it checked by a native speaker. Since 
reconstruction is a kind of active production, your reconstituted text will probably not match 
the original exactly. Your substitutions may be legitimate variations or paraphrases. But more 
often than not, there will be a reason why your substitution, while sounding normal to you, is 
questionable or objectionable in the general context, even though possibly permissible in an 
isolated sentence. Production and feedback again. Hypothesis testing and modification. That's 
what language learning is all about. 
 
The fourth technique that I'd like to suggest is sentence combining. It's a technique used in 
creative writing classes and very effectively improves composition style in one's own native 
language. But it also makes good sense theoretically as a language teaching device as well. An 
English example will' explain the method. Take the sentence, "There was an old lady who 
lived in a shoe." First, decompose the sentence into several short statements, each with as little 
content as possible. For example, "There was an old lady" can be divided into two shorter 
sentences: "There was a lady" and, "The lady was old." A language has surprisingly few of 
these kernel patterns. It is when they are combined that most problems of syntax and permitted 
structures arise. Now, use your imagination to construct sentences with the same content, but 
combined in different ways. In this illustration you could say, for instance, "An old lady lived 
in a shoe," "A lady who lived in a shoe was old," "A shoe was lived in by an old lady," or 
paraphrase and say something like, "A shoe was home to an elderly lady." Possibilities are 
innumerable. In a second language, this exercise is a lot harder than it is in your native 
language. Here again, a Japanese sentence is processed for content, decomposed or decoded 
and then reconstructed according to your inner perception of Japanese grammar. Your 
productions, together with any paraphrases are then checked by a native speaker. Feedback 
again. 
 
Listen and repeat, dictation, Qoze, sentence combining, and finally what I will call the 
Benjamin Franklin method. if you have read his autobiography, you may remember how 
Benjamin Franklin would select articles by authors whose style he admired, and would take 
notes and outlines. Then a few weeks later, he would try to reconstruct as much of the original 
as he could. In his case, as a native speaker, he was seeking to improve his style, but for 
non-native speakers, this method can be used to advantage to learn new ways of saying things, 
new vocabulary and grammatical patterns. Most of us tend to overwork certain patterns. We 
use the same old workhorse words and constructions. We feel comfortable with them, even 
though we may have the nagging feeling that they are not only becoming monotonous, but that 
we may be using them in situations where they are not appropriate. The Benjamin Franklin 
method may help us to get out of a rut. Here again, we are talking about production and 
feedback. 
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To these five study techniques, I'd like to add a sixth: material of your own unique creation. 
You may already be recording your sermons and messages and getting corrections from a 
native speaker. This is another excellent technique, and I would strongly urge you to do this if 
you aren't already. 
 
Finally, I want to say a few words about input. I have said little about this very important 
aspect of language acquisition up to this point partly because I wanted to stress the fact that 
language learning involves active participation on the part of the learner, that this participation 
can work either for or against him, depending to a large extent on the learning situation, but 
that, like it or not, the learner is not just receiving the language as it is handed to him, but is 
actually re-creating it from the data at hand. 
 
B. Input Data 
 
If this is what is going on during the language acquisition process, and I am convinced that it 
is, we are well advised to present to our senses a massive bombardment of input data. The 
techniques I have suggested are some of the possible ways of supplementing your natural 
language acquisition ability. As an adult, you no longer pay unconscious attention to detail as 
you did when you were a child, and conscious reactivation of the production-feedback loop 
must be stimulated. But other factors also play an important role in language acquisition. In 
what language do you do most of your reading? What language meets 
 
the bulk of your spiritual, intellectual, emotional, and physical needs? How much of the 
necessary linguistic, historical, and cultural information have you stored as reference material 
to provide the correct closure in your comprehension of what you hear and read, and to ensure 
production of correct Japanese sentences? 
 
I would like to leave a few suggestions concerning input to add to what I have already 
suggested concerning production and feedback. First, I would suggest daily doses of reading 
material. Christian literature is good, and will provide theological vocabulary and phraseology. 
But avoid translated material; use something originally written in Japanese. Also, you will do 
well to broaden your reading beyond the scope of theological and religious subjects. 
Newspaper editorials and novels are very good. Use some of them for source material for the 
exercises I have suggested. Others can be used for content and exposure to Japanese thought 
and opinion, as well as for vocabulary expansion. 
 
Bombard your ears as well as your eyes. Soap operas on TV are excellent source material. I 
would suggest taping part of the dialogue, and using it as your dictation source, and source 
material for other exercises we have outlined. You probably have other interests such as sports 
or political events. 
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Get all the exposure and input you can. Maximize the shared speaker/hearer knowledge and 
experience. It is this data that your God-given core program uses, the universal grammar 
written in the neurons of your brain, to encode your thoughts into speech that can bridge the 
barrier to the Japanese mind. 
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A CRITIQUE OF 
 

Understanding and Bridging the Language Barrier 
 

by Marion F. Moorhead 
 
 
In this paper Shelton Allen has shucked the corn, separated the good ears from the nubbins, 
and then packaged them all neatly for the likes of you and me. It is extremely practical and 
every one of us who has been exposed to the study of the Japanese language is deeply 
indebted to him. My only regret is that it is a generation late. I say, "generation" because it was 
thirty years ago last fall when I was first introduced to "ko re wa hon de su." 
 
The paper presents very lucidly the problems involved in attempting to communicate in a 
second language. His evaluation of the various methods of language teaching is very thorough. 
The suggestions made for bridging the barrier are straightforward and helpful. Needless to say, 
most of our language study programs are not in line with his suggestions. As one reads the 
paper, he is immediately aware that the author is writing from first-hand experience and not 
second-hand theory. 
 
If I have any adverse criticism to offer concerning this very original presentation it would be 
two-fold. For instance, it would have been helpful to have had more documented statements or 
quotations from outside and authoritative sources. Since reference is made to linguistic 
methods and psychological concepts, some authoritative and documentable information would 
have added a great deal. 
 
Another thing that would have helped me would have been more illustrations. The one about 
the old woman who lived in a shoe was very good. Several others like that would have made 
the material more easily understood. 
 
I appreciate very much Shelton's forthrightness in stating his dislike of certain teaching 
methods. I heartily agree with his statement, "In the give-and-take of a real conversational 
situation we wouldn't have time to apply rules even if (1) we could remember them, which we 
can't, and (2) they were adequate to begin with, which they aren't." 
 
I further agree with his evaluation of language labs when he says, "If you believe, which I 
most emphatically do not, that language learning is primarily a matter of habit formation you 
might see some rationale behind this technique as usually applied, but in order for language 
learning to take place, the sentence must be much longer than those usually found on the tapes, 
so that rote repetition is impossible, and cognitive processes are brought into action." 
 
All of us have met the barrier. Most of us have attacked it through one or more or all the 
methods suggested. We are grateful to Shelton for this paper. 
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THE GOSPEL OUTREACH THROUGH THE CONGREGATION 
 

(Building for Mission) 
 

by William M. Elder. 
 
 
In looking at the local congregation within the general theme of "Bridges and Barriers" I 
suppose the implied question is whether the local congregation is a bridge or barrier to 
communication of the gospel. I would begin by affirming the local congregation as basic to the 
existence of the Church, and the Church as basic to the communication of the Gospel. The 
local congregation may have many faults, both individual and general, but it is basic to 
mission. I want to make that position clear begore examining and criticizing it. 
 
One way to deal with this topic would be to take a "how to" approach and list ideas ranging 
from gimmicks to techniques to creative activities. The label would depend on the scope of the 
idea and on whether I or someone else thought of it. We all have such ideas and probably have 
chances to share them. 
 
Here, however, I would like to look at some of the dynamics of interpersonal relationships in 
the local congregation, particularly as they center around the pastor, and from that we may 
come to understand better what is happening in the congregation and why it is happening. This 
kind of group self-understanding is beneficial in helping a group, or organization, become 
freer to further strengthen those points which contribute to achieving its goals and to change 
those that do not. 
 
I choose the pastor as the focal point for this paper because he is the focal point of the church. 
That itself is a part of the dynamics we will look at. 
 
It has often been noted that the local congregation is pastor-centered, and I must agree. This 
does not mean only that the pastor does most of the jobs in the church, as in the case of the 
small church where he may do the church correspondence, print the weekly bulletin, make and 
put up posters and announcements, clean the church, and perhaps even keep the financial 
records, as well as preach, visit, teach the church school class, and originate whatever plans 
are submitted to the board of elders. Even larger, better organized churches with paid staff and 
active lay programs can still be called pastorcentered. This may be true anywhere in 
Christendom, but I think it is stronger in Japan, and some of the reasons for this can be seen in 
Japanese cultural patterns and psychological needs and tendencies. 
 
Even in large churches in which the pastor does not do most of the jobs from the sublime to 
the menial, he is the center of the church because he is the symbol of the church. He is the 
rallying point, the authority figure, as well as the servant of the people. 
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This meets a psychological need for both the pastor and for the members of the congregation. 
In my experience with congregations in Japan, I have observed that they want a pastor who 
they know is in charge of things, who knows what is going on in every phase of the life of the 
congregation and will exercise his authority when it is needed. This does not mean that they 
want the pastor to do everything Here is where pastors often err. They do not know how to 
exercise authority without doing things themselves, or they are mistaken in their judgement of 
how much freedom to allow members in initiating and carrying out their own activities. 
Laymen want a certain amount of freedom to express themselves, but they want to feel them-
selves within a structure--one that has someone responsible at the top. This need has nothing 
special to do with their being Christians; rather it is a psychological need that arises out of 
their being human and is accentuated by their being Japanese. 
 
Historically Japan is not far removed from a feudalistic social structure, and psychologically 
and in individual organizations it is still very much with us. The company has often been lifted 
up as a good example of this. Employees wear badges showing what company they belong to. 
Often loyalty is rewarded more than performance, and certainly more than honesty. The 
superior takes responsibility for the work of those under him. If a mistake is made he may try 
to cover it up, or he may even have to go to the extreme of resigning his job, but he is clearly 
responsible for any mistakes made by his subordinates. If a subordinate has family problems, 
gets in trouble, or wants to get married, the boss is expected to help out. In fact if the 
subordinate does not ask the boss for help, he is chopping his own neck off. By not asking 
help he has offended the social norms. 
 
In the case of the local church, also, elements of a feudalistic relationship can be seen. The 
pastor is the symbol of the local church, just as the feudal lord was the symbol of the kingdom. 
This may be one reason the idea of the circuit kind of pastoral relationship has not caught on 
in Japan. However small the "kingdom," a local church does not want an outside "daimyo" to 
be its symbol. Just as each kingdom wanted its own lord, so each church wants its own pastor. 
There are many cases in which pastors serve more than one church in Japan, but a close look 
at the situation will support my thesis. First of all, a pastor never serves two or more churches 
on an equal basis. In every case I know he serves one church as his primary place of work, his 
church, and serving any other church is a side job. In our denomination, the United Church of 
Christ in Japan, church structure itself allows no other way. A pastor must be assigned as 
shunin (pastor in charge) to one church; 
if he serves another church it can only be as ken-nin (additional responsibility). It is 
impossible for one pastor to be shunin for two or more churches at the same time and on an 
equal-T-asis. This means, of course, a hierarchy among the churches themselves served 
simultaneously by one pastor; and with only one possible exception I know of, it is never 
regarded as a really desirable situation. Such churches are served as "additional responsi-
bilities" not because that is considered the best way for them to be in mission in that local area, 
but because they cannot afford to have a pastor of their own. Usually they are not expected to 
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grow; rather the arrangement is a conservative one just to keep them alive. Without their own 
pastor (lord) to be the symbol of their church (kingdom), how can they be expected to take 
pride in themselves and work vigorously toward some goal? The one goal that may inspire 
them to work is to grow strong enough to have their own pastor. Thus we see throughout the 
country many small churches struggling to support a pastor and just barely doing so. We are 
tempted to say that two or three of them should join together and support one pastor ade-
quately and thus have more financial resources for evangelism and other work of the church. 
That is certainly more logical, but it fails to take seriously the meaning of the pastor as center 
and symbol of the local congregation. To take away that symbol is to reduce them to a kind of 
orphan state of existence and inhibits the development of pride in their church and the espirit 
de corps that is essential to active involvement in mission. 
 
The pastor is the symbol of authority in the local church. His word is law. It is up to him to 
guide, chastise, protect, and comfort. On the other hand, he expects his laymen to listen to and 
follow him and not some other guide. He does not want outside influences coming into his 
church (kingdom). I served in one district within the United Church in Japan where the idea 
was proposed to have all the pastors in the district exchange pulpits on a particular Sunday. 
The purpose was to enhance fellowship among the churches. (It is interesting to note here the 
assumption that the best way to do this was to have the pastor go visit another church. Logical, 
of course, because he is the symbol of his local church.) However, this idea met with 
considerable opposition among pastors. As I listened to the discussion, it became clear that 
pastors were worried about having an outside influence come into their church--especially 
when they themselves were absent. It would be like having a rival lord come into one's 
kingdom while one was absent. After considerable discussion, it was decided to give it a try. 
However, when it came to actually carrying out the program, some interesting things happened. 
First, some pastors just refused to cooperate. They would not have an outsider in their pulpit. 
Second, after the schedule was set up, some pastors agreed to carry it out over two different 
Sundays so each could be in his own church when the other came to preach. An associate 
pastor or a layman filled the pulpit in his own church on the day that was inevitably left open. 
Third, some pastors agreed to cooperate if they could designate who was to come preach in 
their church. (They wanted to be sure it was a "friendly" lord visiting the kingdom in their 
absence.) It should be said here that a majority of the pastors did cooperate in the program as 
planned, but a rather high degree of anxiety was evident throughout. (Note here that it was the 
pastors who made the decision whether to participate or not.) 
 
Other examples of the same kind of attitude are seen when some materials concerning church 
activities or movements are sent directly to laymen without knowledge of the pastor. I heard of 
one such example very recently in which a pastor was disturbed because materials about a  
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certain movement within the church had been sent directly to laymen. The complaint was 
made, even though the pastor concerned admittedly had respect for the source of the materials 
and for the movement they told about. But here was an element coming into his church 
without his knowledge, and he felt it was not proper. The pastor wants to know about every 
influence that is coming into his "kingdom" and in most cases exercises the right of 
censorship. 
 
Lest I make Japanese pastors sound like oppressive tyrants, I should turn here to a discussion 
of the fact that congregations want this kind of leadership. That is, they want to feel that the 
pastor is in control, that he is dependable, knows what is happening, and will guide them if 
they should go too far astray. In the 1975 Summer issue of Japan Christian Quarterly I wrote 
about my observation of one church which reveals this kind of relationship so clearly that I 
want to use it here again as an illustration. 
 
During the ten years of the ministry of the pastor who was serving this particular church when 
I first observed it, the Sunday morning attendance (usually a good measure of growth and 
vigor) had grown from 40 to 120. The pastor was a hardworking man who placed much 
emphasis on visitation and on holding katei shukai (home meetings). From the first time I 
visited the church I was impressed with the lay activity. This was most impressive after the 
Sunday morning worship service •As lay persons stood up one after another throughout the 
congregation announcing group activities--from church school teachers' meetings and choir 
rehearsal to a Yasukuni Shrine bill study group and a work group to mail evangelistic literature. 
As I attended and observed these various groups I was impressed with their vigor and the 
amount of lay initiative they represented. I thought to myself that this was the way a church 
should be, and I referred to this church as an example to be emulated when I spoke at other 
places about congregational life. 
 
However, as I talked with people in the church more I heard a note of dissatisfaction and 
anxiety. They often referred to the "lack of unity" in their church and its activities. I looked 
more carefully but did not find an unusual amount of discord or conflict among groups. It was 
true that there was no carefully worded statement of the church's missional goals, but they 
seemed to have a kind of general understanding of what they were doing together. 
 
I was still puzzling over this state of affairs when the light suddenly dawned one day in the 
course of a conversation with the pastor while we were driving together to a pastors' meeting. I 
was talking about the great amount of lay activity and the initiative the laymen took in his 
church, and he responded, "Yes, if I were a stronger leader they would not have to do so much 
on their own." Suddenly everything fell into place, and I understood the root of their 
dissatisfaction and anxiety. As all these activities were going on, he seemed to be somehow 
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on the outside of things. It was true that many of the ideas had originated with him, but as 
laymen developed them and began activities, he became barely noticeable, even when he was 
present. He was quite an introvert, with a weak self-image. The laymen had come to look at 
him this way, and that strengthened his self-image--a classical circular process. 
 
When members said that their church "lacked unity" they were really expressing anxiety about 
their authority symbol. There was no dissatisfaction with the church's activities or its record of 
growth, but a feeling of uneasiness that things had now grown beyond the scope of his guiding 
influence. This was affecting them psychologically so that they had begun even talking down 
some of the praiseworthy aspects of their church life. 
 
It is not easy to change a person's self-concept or a group image of a person once it has been 
formed, and the time came when the pastor felt it best for him to change. It should be said to 
his credit that the change was made without bitterness. 
 
The pastor who replaced him is carrying on the same kind of pastoral work as his predecessor. 
The members are doing the same activities, the church groups remain unchanged, lay persons 
are taking the same kind of initiative as before. The new pastor says very frankly that he has 
not changed anything since coming there, that the structure and activities had all been worked 
out under the former pastor, so all he has to do is work with the people in them. But the church 
has taken on new life and is growing rapidly again. 
 
What is the difference? Somehow the new pastor manages to make his presence felt more 
strongly when he is around. His voice is louder; his personality is stronger; he interjects a 
word now and then to let people know that he is there and is aware of what they are doing. He 
projects a fatherly image, and there is little doubt that he could and would firmly correct any 
individual or group that got out of line. As I look at the church, it seems to me that the 
members actually feel freer because their authority symbol is clear and dependable. 
 
I think there is something in this example and in the points made above that may help us 
understand what is happening in Japanese congregations as we concern ourselves about their 
evangelistic outreach. 
 
We come with our western concepts of freedom, democracy, and lay initiative. In the past I 
have said many times that the church is the laymen's church and not the pastor's. People have 
listened kindly and have even agreed, or thought they were agreeing. They were agreeing 
intellectually, but on the emotional level they probably were feeling uneasy about what I was 
saying. I think most laymen feel that the pastor symbolizes the church, and that in a sense it is 
his church. They also feel a need to have someone in charge, someone in whom everything 
centers, someone who is the authority symbol. Then they are free to work, even experiment 
and suggest new ideas. They are free from the anxiety of wondering who is finally taking 
responsibility for what happens in the church. 



44 
 
It may be worthwhile to look at a theory of group-leader relations here. It can be diagrammed 
as follows: 
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There are subtle ways of mixing these so that a leader may appear to be operating in area 6, 
but when the chips are down it is clear that he already has made a decision and is really 
operating in area 2 or 3. Also, the same leader and group may relate in different ways 
depending on the nature of the problem and the situation. However, the important thing to 
notice here is the inter-relatedness between the leader's style and the group's maturity or ability 
to handle its freedom. If the leader tries to operate in area 7 but the group is in area 2 in terms 
of its maturity as a group (trust, openness, commitment, cohesiveness, use of resources, etc.), 
the result will be chaos and loss of confidence in the leader. 
 
In order to develop the kind of group maturity to operate on the extreme right hand side of the 
above diagram, a group must have a stable membership, and must spend enough time together 
and meet each other on a deep enough level of emotional concerns to develop openness and 
psychological trust in each other. In most churches this does not happen. If a church has more 
than thirty active members, it is numerically impossible for this kind of relationship to develop 
in the church as a single group, and the complexity of organizational relationships is 
introduced. However, even in small churches, or in a small group like the yakuin -shown 
(Board of Elders) the kind of groupleader relationship shown on the right hand side of the 
diagram is seldom, if ever, achieved. They probably do not spend the amount of time together 
necessary to achieve this, and they do not deal with each other on a deep enough level to 
achieve it. It is the wise pastor who understands where his church people are in group maturity 
and is able to exercise his leadership accordingly. It is the great pastor who can lead in such a 
way as to deepen their group maturity. 
 
The pastor has many things working against him, of course. Society itself does not encourage 
deep, honest interpersonal encounter, and it is not easy for people to override the message they 
have gotten for years--and continue to get. Also, his members have many other groups and 
relationships calling for their time. While these relationships should be places where the 
laymen are engaged in mission, it is true that they demand so much time that it is hard for the 
church to get from its members enough time to build the kind of relationships described above. 
 
Change can be brought about, but it takes an awareness of what the present relationship is, a 
clear goal toward which one wants to move, and a willingness to risk failure. 
 
I can give one small example from my own pastoral experience. I became pastor of a small 
church on the outskirts of Tottori. As is often the case, the missionary was asked to take it 
because the previous pastor had failed miserably and left. I continued the same sort of 
activities which included a Wednesday evening prayer meeting and Bible study. This involved 
giving a short exposition on a Bible passage followed by a "discussion" time. The discussion 
time was mostly one-way. 
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Finally, one Sunday I announced that the following Wednesday evening I was not going to 
give a talk; rather, I wanted each of them to come prepared to say something about the passage. 
Wednesday came and we read the Bible passage. I asked how they felt about it or what 
particularly impressed them. There was silence, and it went on and on, for about fifteen 
minutes-perhaps the longest fifteen minutes of my life. They obviously expected that 
eventually I would give some kind of presentation. Finally with no comment, I closed my 
Bible and started into prayer time, after which we had the usual tea and conversation. Before 
dismissing I said that we would study the same passage the following week. Wednesday came 
and again we read the passage. I asked the same question, and once again I waited. Finally one 
lady spoke and then another. It was not an exciting or profound hour, but they themselves were 
thinking and talking. Within a few weeks we had a lively Bible study going in which the 
members were really involved, thinking for themselves, even questioning and challenging 
each other. 
 
As I looked back on the experience later I noticed something else, too. As they became more 
active I was freer to participate without squelching discussion and questions. Furthermore, as I 
began taking a more active role, they began thinking even more creatively (sometimes even 
wildly). They felt free to do this because they came to believe that I had not abdicated my role 
as pastor. The authority figure was still there but was allowing them to be innovative, creative, 
far out, humorous, to think beyond traditional lines and even challenge the pastor. They knew 
that the pastor was in charge so things would not go completely awry. 
 
I tried the same approach to Bible study in another church later, and it met with equal success. 
In both cases this seemed to become the source of a kind of commitment to the work and 
mission of the church that produced growth. The spin-off from this kind of Bible study 
brought ideas and action concerning everything from repairs to the church building, to visiting 
and bringing new prospective members, to active opposition to the Yasukuni shrine bill 
(including a study of the Japanese constitution), to a sharp increase in offerings. 
 
My point here is twofold: First, there is a desire for authority and for reliance on that authority 
in Japanese society. The really self-directed organization that can operate democratically 
without a clear authority figure is unusual and probably impossible in the church, given the 
situation in which it must exist. The important thing is for that authority figure to know what is 
happening in his church in terms of interpersonal, and inter-group, relations and to help them 
move closer toward a kind of organization in which they are free to make the best use of their 
own and of others' resources. 
 
Second, it is possible to change the norms of a church, though change always involves the risk 
of failure. In my first experience described above, I am convinced that my refusal to give a 
talk of some kind that first evening and thus give in to the pressure of silence and unspoken 
expectations was a crucial turning point. If I had given in, they never would have begun taking 
initiative for the Bible study themselves. Of course, I took this risk after I judged that a kind of 
rapport had been established that would weather the threat this represented to the members. 
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A very serious complicating factor here is a widespread defensiveness I see among Japanese 
pastors. It is destructive because it makes it difficult for them to exercise their authority in 
ways that allow for growth and change in the church. In my work with the Japan Institute of 
Christian Education at Rikkyo University I work with groups aimed at encouraging self-
understanding and personal growth. They are attended by pastors, business people, and a 
variety of professional people. Over the years it has become clear that pastors are generally 
more defensive than any other occupation group. I had already experienced this in working 
with pastors in team ministries and within larger church areas, and unfortunately my group 
work has borne this out. In trying to understand why, I have come up with at least a few 
answers. 
 
First, a Christian pastor, as such, has no social status 
in Japanese society. If his church operates a kindergarten and he is the principal, he will have 
status in the community as encho but not as pastor. This hit me personally when I was invied 
to speak to a citizens group in another city. Those responsible for publicizing the meeting and 
introducing me asked for my k~ata aki (title or business). I was serving as pastor in charge 
ofaa church and doing pretty well, so I proudly said that I was pastor in charge of Mochigase 
Church. They asked what else, so I mentioned having been elected to the executive committee 
of our kyoku (district), another distinction of which I was proud. I could tell that they still 
were not impressed, and they asked if there was nothing else. I lamely mentioned that I taught 
English conversation two hours per week at Tottori University. Their faces lit up, and that is 
how I was introduced. To be a pastor is to be a nobody in Japanese society outside the Church. 
The pastor jealously protects his position and authority in the church because that is the only 
place he is recognized as being a person with ability and status. 
 
Another possible reason is the financially precarious situation of most pastors. A large 
percentage of the church budget goes for their salaries and they have almost no financial 
reserve. They must defend the church against anything that would threaten to weaken it. 
Experimentation is a luxury they cannot afford. If something goes wrong and attendance and 
giving drop, the pastor's family is soon affected. 
 
Another reason, with which I have less sympathy, is the mutual criticism among pastors 
themselves. I must admit that I was, and still am, disappointed at the unwillingness of pastors 
to share with each other or in larger church meetings, the victories and defeats, joys and 
sorrows of their local churches as they engage in mission. Of course, they will engage in the 
customary denigratory kind of language that parents use when speaking of their children, for  
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instance,but in my experience an open sharing about the life of their church is quite unusual. I 
still remember the first time I suggested that each church should take a few minutes at our 
District General Meeting to share with others the significant things that were happening in 
their churches. I had been to many of them and knew that they had some things to share that 
should gladden the hearts of fellow Christians and some that needed our prayers and concern. I 
have had few ideas shot down so soundly and so quickly. The atmosphere fairly bristled. I 
have noticed over the years that this kind of thing just is not done, except on an informal basis 
among pastors themselves who have developed a close relationship. If there is an open 
presentation and discussion of a church's problems, it is not done in front of laymen or even 
other pastors with whom a close personal relationship does not exist. 
 
There is always someone waiting to shoot you down, so you must be careful about what you 
reveal. That can make a person defensive. 
 
Whatever the reasons, however, a pastor's feelings of defensiveness can have a debilitating 
effect on church growth and outreach. It certainly does not create an atmosphere of openness 
and creativity. It usually means that the activities of the church are limited to only those where 
the pastor can be physically present, and he will probably always be directly leading them. 
 
Thus far, this paper has been primarily diagnostic. It is easy to diagnose, but difficult to give 
solutions. If there were an easy answer to the question of how a local congregation can be 
more effective in its outreach, it surely would have been given years ago and we would not be 
holding a conference dealing with this topic now. There are gimmicks, techniques, programs, 
or what have you that have worked in certain situations. Why don't people use these in their 
churches, then, and bring about a wide-spread church renewal? People do try them in other 
situations. Sometimes they work and other times they do not. And sometimes they work just a 
little. I contend that the ideas themselves are not the key to vigorous outreach, but rather the 
relationships among the persons who develop and carry out the ideas, particularly between the 
pastor and the rest of the congregation. 
 
This means that any movement for church renewal in Japan must start with the pastor. He is 
the center of the local congregation in a way that he is not in the United States, for example. I 
reached this conclusion rather early in my ministry in Japan, and the weight of data that 
accumulates with experience reinforces this. The life and outreach of the local congregation 
depend almost entirely on what kind of person he is and on how he relates to the members. We 
may wish it were different, but the history, cultural patterns, and psychological needs of 
Japanese people will not allow it to be any different. 
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Diagnosis itself is an important element in change. If a local congregation can become aware 
of the kind of things described here, they will have taken a step toward being a more mature 
and self-directed organization. This does not mean awareness of these issues in an abstract, 
general way, but awareness of how they find concrete expression in that local congregation. 
Self-awareness of group process always helps a group function more effectively in the long 
run, even if it takes time and leads to some confusion along the way. 
 
Included in such a specific diagnosis would be a look at the norms and patterns of 
relationships and communication that are operating in that local congregation. Pastor and 
laymen together should ask which ones are helping the church and which ones are hindering 
as it goes about its job of mission. 
 
Then, somewhere early in the process there must be an increase in self-understanding by the 
pastor himself. He needs to understand what feelings he has, what motivates him, what needs 
he has and how he expresses them, what specific attitudes, habits and activity patterns he has 
and how these affect other people. He needs to know how he communicates with people. He 
needs to become aware of his feelings about authority. The pastor needs to achieve a kind of 
self-acceptance that minimizes the threat of others and thus enables him to hear criticism or 
new ideas constructively. This self-acceptance is essential to accepting others and allowing 
them to grow and explore their own potential. 
 
There are tools that have been developed to help groups learn to function more effectively. The 
church can benefit from using the tools of this world because it, too, is an organization in this 
world having the same elements as any other human organization. The divine mission does not 
take away the humanness of the organization. We do indeed "have this treasure in earthen 
vessels." 
 
Unfortunately, churches do not take seriously training and organizational development. They 
aee willing to spend neither the time nor the money necessary to produce radical results, 
Usually they want just a little help, a new idea, a quick program. A program intended to bring 
about real change is probably a threat to both pastor and laymen. They know things could be 
better, but they feel saYf continuing in basically the same situation and hoping for gradual 
improvement rather than risking. This is primarily the fault of the pastor. Until he himself is 
open to such, the laymen cannot be. 
 
I believe that each local congregation has within itself ample resources in the form of ideas, 
knowledge, experience, energy, and ability among its laymen to carry out its task of mission. 
The question is how to release and expand these resources. The pastor himself holds the key 
that unlocks the answer to this question. 
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A CRITIQUE OF 
 

The Gospel Outreach Through the Congregation 
 

by Arthur Eikamp 
 
 
Bill Elder has given us a sympathetic and at the same time perceptive analysis of the local 
congregation in Japan. He chose to center on the inter-personal relations within the church 
rather than on the question of the congregation and its relation to the world outside. 
 
Bill points out that the pastor is central in the church program because the Japanese church is 
pastor-centered. He rightfully points out that this is a reflection of their cultural heritage rather 
than something growing out of Christianity itself. Bill cites the example that a pastor must be 
assigned as shunin to only one church and his relationship with any other church must be 
simply that of an additional responsibility. Perhaps a corollary would be that there can never 
be a real co-pastoral relationship between two pastors in one congregation either. One would 
have to be senior to the other. 
 
Bill says of the pastor in the local church, "His word is law." This is, of course, usually true, 
but a fruitful area of discussion might be why some pastors, then, have trouble at this very 
point in their pastoral ministry. Bill points out, rightly I think, that this taking of authority is 
not to be construed as simply a failure on the part of the pastor. The congregation wants a 
pastor who is central and who does take charge. My personal observation bears this out, but I 
think there is again a corollary. Pastors, especially young pastors, sometimes get into trouble 
by trying to assert their authority where the congregation has not yet released that authority to 
them. There may be a head kindergarten teacher who has been in the congregation longer than 
the pastor, or there may be an older layman in whose house the congregation was started. 
These people will eventually grant the pastor this central position if they think he warrants it, 
but he will be in for trouble if he tries to exercise his authority before the congregation really 
is sure they can trust him with that authority. 
 
Bill referred in a way to this problem when he spoke of the leader trying to operate in area 7 
(the area where the leader allows the group to operate freely) when the congregation is in area 
2 (where the leader decides and sells). The situation I have described would be the opposite of 
this, where the congregation operates in area 6 or 7 and the pastor tries to operate in area 1, 
because of his insecurity. 
 
Bill has done a great job in helping us to see the pastor's position in the Japanese church and 
the problems he faces. My 27 years of pastoring Japanese congregations and working with 
Japanese pastors convinces me that Bill's analysis is sound. 
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One question that we might take up for discussion is: How can the missionary help the 
Japanese pastor and congregation gain the kind of awareness this paper shows? Is there 
anything unique in our experience and background that would be helpful to them, and if so, 
how can that best be shared? 
 
Bill speaks of the defensiveness shown by pastors, largely growing out of the insecurity of 
their position in society. This is a vital problem and could well serve as a point of discussion. 
How can we encourage open sharing among pastors? 
 
One area that Bill did not choose to touch on in his paper was that of outreach to the world 
through the congregation. Using Bill's analysis as a springboard, it might be helpful to discuss 
whether the congregation is a bridge or a barrier to the gospel's outreach to the world. Given 
the situation within the congregation that Bill has described, is a pastor-centered church a 
bridge or a barrier to the layman's Christian witness to the world? If it is an advantage, how 
can it best be exploited? If it is a barrier, how can it best be overcome? 
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TRANSFORMING BARRIERS INTO BRIDGES 
 

by Kenneth J. Dale 
 
 
In this lecture we will endeavor to work within the field suggested by the title, "Transforming 
Barriers into Bridges," by considering three broad areas of Japanese cultural characteristics: 
first, the area of group-centered social structure; secondly, the area of dependency in personal 
relationships, and thirdly, the area of individual mentality, specifically as regards 
non-rationalistic ways of thinking. 
 
In each of these three areas we will attempt first to describe the cultural characteristic under 
consideration and then discuss and illustrate how this cultural trait has been a barrier against 
Christian impact in Japan, a disadvantage for Christian church growth, and then how it could 
be or is being utilized as a positive advantage to promote Christian growth, that is, how it 
might be a bridge for extending Christian impact in Japan. 
 
The Limited Social Nexus 
 
So much has been said and written in recent years about the group-centered character of 
Japanese social life that it is hardly necessary to define the concept of "limited social nexus." 
This phrase is used by Hajime Nakamura in his vast volume, The Ways of Thinking of Eastern 
Peoples, to describe what he sees as one of the predominant characteristics of Japanese people, 
namely, that their concept of social relationships tends to be limited to some particular 
definable network of relations, to one particular group.1 
 
Most cultural anthropologists agree that the Japanese are basically a collectivity-oriented 
people, that their thinking tends to be absorbed in and limited to the perspective of the social 
group to which they belong. Value is realized through groups or collectivities. The group is 
integrated with the very structure of reality and endowed with sacred characteristics as well as 
with secular power. It could be suggested that this valuation rests upon the more fundamental 
concept of the divinehuman continuity, which is a still more basic ingredient of the Japanese 
way of thinking. 
 
Such collectivity orientation has characterized many primitive societies throughout history, but 
the tendency is for this kind of social solidarity to give way to a more individualistic ideal as 
the society moves toward modernization and reaches higher levels of education. However, the 
case of Japan presents a remarkable exception to this rule of development. For the 
transformation of Japanese society with its subordination of the individual to the collectivity, 
from an agrarian culture to an industrial urban culture has not been correlated with a rise in 
individualism. Rather, the shift in basic orientations and values appears to be predominantly 
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from one type of collectivity to another type of collectivity, that is, from the fiefdom to the 
kaisha (business firm).2 
 
Thus it remains true even today that this unconditional belief in a limited human nexus is one 
of the chief characteristics of the Japanese way of thinking. The individual is subordinated to 
the group. Man is conceived primarily in terms of human relations. Thus a human event is not 
primarily a personal event, but is primarily a social event. 
 
 
Now we are concerned about this social pattern as a barrier and as a bridge to Christian 
penetration into Japanese society. This very characteristic poses as one of the greatest barriers 
to Christian advance in this land, because the social groups are established on the basis of 
family, community, religion, business, etc. What this means is that the Christian church too is 
seen not as leaven in the lump or light for the world, but first of all it is seen as a new 
group--another group in the midst of competing groups. In the light of what was said above 
about the collectivity orientation of the Japanese, this, unfortunately, seems to be inevitable. 
Yet the moment Christianity, and the church, which is the concrete form Christianity assumes, 
are seen as another group, this poses a conflict for the individual who might be interested in 
Christianity. For he is now in conflict as to which group he shall align himself with--his family 
or the church, his business company or the church, etc. And usually the ties with the older 
established grouping win out, because family, place of work, etc., make more immediate and 
concrete claims upon his life. 
 
We have seen this phenomenon often work against our efforts to build open and dynamically 
growing Christian communities. We have known people with great, potential who have 
refused to take the opportunity to study abroad for fear that when they return they will be out 
of step with the group they left. Indeed, we know people who have gone abroad for a time and 
then come back to find themselves locked out of the tightly knit world they dared to leave. 
And we have seen young people torn between wanting to be baptized and the fear that this 
would endanger their position in their company. 
 
How many church members we know who would not think of transferring their membership 
to another congregation even though they have moved far away from their home church. The 
reason is obvious--their natural feeling of loyalty to one particular limited social nexus, which 
in this case is the congregation to which they originally belonged. As a result, because they 
now live so far away, they seldom go to church at all. 
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But having said the word "loyalty," our minds begin to run in more positive paths of thinking 
about this Japanese characteristic. For we have also been moved with admiration at the 
beautiful fruits of group loyalty. In an English Bible class I taught in a Tokyo church, two of 
the members commuted an hour and a half one way from their rooming house in Chiba to 
attend this class. One young man in the class had been a regular member for eight years. They 
were collectivity-oriented--in a most admirable way--toward that Bible class. 
 
Perhaps inevitably, but I think unfortunately, Christianity has come to be identified with 
emphasis on the individual. This has been a needed counteractive force in this group-directed 
culture. But on the other hand this emphasis is an ambiguous virtue. It has been said that the 
urban church has no primary group character, but this is urgently needed to give the believer 
both religious security and also emotional security. I cannot help but think of this at such times 
as the New Year celebration. Around the town we see mobs of people flocking in groups or as 
families to the shrines, laughing and happy with a kind of hopeful exhilaration. Then we go to 
the church service and find a handful of people scattered around the sanctuary participating in 
solemn worship, hurrying home after service to get back to "where it's at." If we do not offer 
our people an enjoyable and meaningful collective experience in the church, even though 
individuals may be interested in Christianity, they will be distracted by the demands of other 
groups, fail to maintain their ties with the church and may eventually lose their faith. 
 
Have not our churches failed to give full recognition to the strong need for horizontal 
relationships in this society? We have indeed avoided the danger of absolutizing the human 
group, but have we not gone too far, so that we fail to see the church group as the place where 
the Christian's life is nurtured? Is there any reason why we should not place greater emphasis 
on group allegiance within the church? 
 
I am suggesting that this collectivity orientation, which we have recognized as a primary 
Japanese cultural characteristic, should not be thought of simply as a barrier to Christian 
inroads, but that its potential for building strong congregations as places of Christian solidarity 
should be a cause for gratitude. 
 
Dependency Relationships 
 
A second aspect of Japanese social feeling, one which can be said to lie at the root of the group 
solidarity we have just been discussing, is the penchant for establishing mutual dependency 
relationships. Recently it has become popular to analyze this peculiarity of Japanese 
interpersonal relations under the rubric of amae. More than any other one person it is Dr. 
Takeo Doi, a~hristian psychiatrist and professor in the Medical College of Tokyo University, 
who has defined this concept and has encouraged us to recognize it as a basic ingredient in all 
kinds of Japanese personal relationships.4 It is a difficult term to define in English; there is no  
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adequate English equivalent. This is the very reason why it is such an important clue to 
understanding amae as a distinctively Japanese feeling. It has been defined as "the 
never-fully-satisfied desire to be loved." Doi says that amaeru (the verb from which the noun 
amae comes) "suggests an affirmative attitude toward the spirit of co-dependence" on the part 
of the Japanese, and thus the English title The Anatomy of Dependence was chosen as the 
translation of the original title, Amae no Kozo (The structure of amae). 
 
The origin of the amae spirit is to be found in Doi's description of the psychological prototype 
of amae, namely, in the infant-mother relationship.5 He says the prototype of amae is the 
infant's desire to be at one with its mother, who, it has come vaguely to realize, is a separate 
existence from itself. Thus amae becomes an attempt to deny the fact of separation, both 
physical and psychological, from the mother. So the amae mentality could be defined as the 
attempt to deny the fact oU human separation and to obliterate the pain of separation in 
personal relations. Amae in adults seeks, unrealistically, to maintain a kind of womb-dike 
existence of warm, all-embracing, dependent relationships with others, even when reality 
demands independent standing alone. 
 
However, there is a more positive way of looking at amae. Without this dependency drive, it 
would be impossible to establish proper mother-child relationships, and later on to establish 
proper social relationships as adults. Without a degree of amae working in the personality, 
there would be no intimacy in personal relations. Thus amae plays an indispensable role in a 
healthy life. "If it is unrealistic to close one's eyes completely to the fact of separation, it is 
equally unrealistic to be overwhelmed by (separation) and isolate oneself in despair over the 
possibilities of human relationships," says Doi.6 
 
 
How does amae stand as a barrier to Christian impact? It makes it extreme difficult for the 
individual Christian to stand on his own feet as an autonomous person and declare his faith in 
the "Here I stand" tradition of a Martin Luther! Amae relationships are dependency 
relationships wherein one person depends on the emotional support as well as the material 
support of another to sustain him. To stand alone as a Christian believer against family, 
community or business firm is to invite the intolerable pain of separation. For the whole 
manner of relating to others has from birth been after the pattern of amae, psychologically 
denying the fact of independent existence. 
 
The suggestion has been made that one of the most striking symbols or analogies for 
expressing the difference between Japanese dependency relationships as over against Western 
independency and individualism is the two different treasures which Japanese mothers and 
American mothers keep as emotional remembrances of their children. For many Japanese 
mothers this treasure is the heso--the dried up navel cord kept securely in a little box in the 
back of a dresser drawer. That bit of cord was once the life-line between herself and her child, 
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and she keeps it forever as a reminder that this child was once part of her, and always will be 
so, even though the biological tie has been severed. This analogy came from a Japanese 
Christian educator who pointed to this as a prototype not only of Japanese human relations in 
general, but as the prototype for teacherpupil relationships, and for pastor-parishioner 
relationships in Japan. 
 
But how does this dependency pattern stand up against the Christian idea of creation--creation 
not of a group but of the individual person into whose nostrils the Creator breathed his breath 
of life? Or against the idea of salvation by faith in Christ who called out his disciples by name 
one by one, and still does so? Or against the Christian concept of judgment as an event when 
each individual must take responsibility for his own life and stand before the judgment seat of 
God? 
 
How does amae, as the cohesive force which binds persons together in traditional Japanese 
relationships, compare with love as the cohesive force which binds people together in the 
Christian way of thinking? Are these two elements similar? Yes, similar, but essentially 
different. Amae finds expression in giri-ninjo relations, that is, the reciprocal relationships of 
obligation and affection, as between teacher and pupil, or in relations of authority and 
submissiveness, as between employer and employee. However, love finds expression in 
showing equal respect for others, in giving unqualified care and concern for the other, 
regardless of what his or her social position might be. 
 
Amae is a relationship in which people mutually depend on each other; love is a relationship 
in which a person aggressively works for the other. Amae is the desire to be loved; Christian 
agape is the movement to give love, even to the point of giving one's life for another. 
 
 
But is there no way in which this element of amae in Japanese culture can also serve as a 
bridge for building Christian attitudes and relationships? We mentioned the heso as the 
symbolic reminder of symbiotic relationships between mother and child in Japan, and 
suggested that was in contrast to the Western pattern. What is the symbol for the Western 
mother? The Christian educator who was making this point indicated the best symbol in 
Western culture was a pair of baby shoes, often gilded or plated and carefully preserved or 
displayed. What is the significance of a pair of baby shoes? They symbolize the first action of 
the child to take steps on its own feet, to move on its own power, in short, to become 
independent. This is the act nostalgically remembered by mother--the baby's first steps toward 
independent personhood. 
 
Yes, here is a symbol of what we so admire in the West as a sign of maturity--autonomy and 
independence. But haven't we gone too far in this direction? In Japan individual autonomy is a 
value sought by only a relatively few intellectuals whose thinking has been deeply influenced 
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by Western thought, but it is not a value sought by the vast majority of common people. So 
here we must face the question; Are we content, as the followers of the Christ who gave 
himself for all humankind, to gear our method of operating to the upper middle class 
intellectuals, as we have by and large done during the past century? Or will we search for a 
way in which agape can be expressed through the medium of amae? 
 
I think we can find such a way. An effective young pastor of a Lutheran church in Tokyo was 
explaining his view of his pastoral function vis-a-vis the many lay leaders and groups within 
his parish. He saw his function to be taking responsibility for the lay leaders when they made 
mistakes, to apologize on their behalf, and to take final responsibility for them in the context 
of the total work of the parish. This smacks of amae, but does it not also suggest a truly loving 
concern for co-workers, and a deep sense of responsibility? 
 
I feel this style of interdependent relationships is vastly more loving than the attitude which 
prevailed in a faculty group of a U.S. church-related college with which I was associated 
recently. The group was faced with the fact that one of its members had been refused tenure, 
but he wanted to appeal his case with the backing of his colleagues. However, some colleagues 
were critical of him and hence not willing to back him (so he eventually did not receive 
tenure). In that situation I suggested that we could make a composite memo of some of the 
weaknesses we perceived in this teacher and present it to him as a help for his future. This idea 
was sharply rejected by the group, who felt that the only "manly" way was for that teacher to 
go to each of us individually, and we should each tell him frankly what we thought of him. To 
me, as one conditioned by Japanese group thinking, this seemed unduly individualistic to the 
point of being psychologically-cruel. This way of doing things would never be acceptable in 
Japan, where the oil of amae makes the social machine run smoothly with a minimum of 
e-Marrassment and hurt. 
 
At the same school, the academic dean, whose relationships with his faculty members could 
hardly be described in terms of giri-ninjo, once made a presentation of what he called his 
theory of random aggravation." I shall quote his explanation of this theory: "A college dean 
should be able, within a year, so randomly to have distributed the irritation in which he is held 
by the staff of the college, that there remains no enclave of genuine admiration or support to 
which he can turn.. ..From then on he can simply make the decisions without having to expect 
anything in the way of agreement, support or admiration, and get on with the business."7 
Although a measure of humor and sarcasm must be discounted, the gist of the message was 
serious. 
 
Does individualism take us to this point, where we not only each grab our own pair of shoes 
and walk in different directions, but even pick up our swords and fight for our rights regardless 
of the feelings of others? As for me, I will cherish the heso, 
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which binds us together in human feeling, and which allows us, at least once in a while, to 
bask in each others' indulgence. Tolerance, as well as justice, can be an expression of Christian 
love--or have I been in Japan too long? 
 
Non-rationalistic Tendencies 
 
Let us turn now from the area of social feeling to the area of individual ways of thinking or 
"mentality." Within this broad sphere I would like to look at what Hajime Nakamura calls the 
non-rationalistic tendencies in the Japanese way of thinking. Western thought patterns are 
characterized by a primary concern for rationality, for logical analysis and reasoned 
conclusions. In contrast to this, the Japanese approach may be described as being intuitive, 
experiential and undifferentiated. The Japanese assign priority to living experience rather than 
to reasoning and logic. They tend to give priority to affective implicitness over-rational 
explicitness. 
 
Western thought patterns tend to see reality in dualistic terms. Western philosophy is sensitive 
to contradictions and thinks in terms of such opposites as divine-human, truth-falsehood, 
good-evil, etc. These are assumed to be absolute opposites, and hence irreconcilable. But in 
Japan there is a different orientation to reality, "one in which apparent opposites are seen as 
complements or factors of each other. The discovery of the real does not result from the 
elimination of contradictions; it cgmes instead from the awareness of the unity of opposites." 8 
Nakamura says that the Japanese are by nature inclined to rapprochement without thrashing 
out an issue.9 
 
The Japanese view nature monistically, as being all-embracing; nature is "all that is," and all 
nature is good. This appears in the moral and ethical realm as cutting the ground out from 
under the occidental philosophy of two powers--the flesh and the spirit, which are struggling 
for supremacy in each human life. Sansom says that "throughout their history the Japanese 
seem to have retained in some measure this incapacity to discern, or this reluctance to grapple 
with the problem of evil."10 
 
This same spirit is evident in the Japanese religious consciousness. One of my favorite 
descriptions of Japanese religiosity is that of Nitobe, the famous author and convert to 
Christianity: 
 

To commune with a god, invisible to eyes of flesh, is the faith of the heart of man. Not a 
mental discovery of the existence of the divine but the feeling of His presence. The 
faith of the Japanese is not an intellectual assent...  The Japanese conception of 
religion is clear in experience, but vague in theory. It begins in instinct, gafns volume 
by sentiment, and grows in strength by emotion. 11 
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This is a clear statement epitomizing Japanese religiosity as an intuitive experience, as a 
phenomenon of the world of feeling rather than of intellect or action. 
 
 
How does this characteristic of Japanese mentality prove to be a barrier to Christianity? To 
take one significant example, the reluctance to draw a clear line between truth and falsehood is 
an area that presents a distressing ethical situation to the Christian. The proverb, "Uso mo 
hoben desu," (literally, "A lie is also a means") is frequently heard, usually spoken with a 
somewhat embarrassed laugh. I take this proverb to mean that there are often times when a lie 
is a legitimate means of accomplishing a good end. 
 
There is an interesting occupation in Japan known as the koshinjo. This is a kind of 
commercial inquiry or "detective" agency which stealthily seeks out private information about 
such persons as a would-be marriage partner or prospective business client. I know a man who 
was engaged in this rather shadowy occupation for some time. According to him the art of 
doing this work is to prevaricate in such a way that the person from whom you are getting the 
information does not guess your real reason for investigating. I asked him if he didn't have 
qualms about such prevarication, and he said he had become completely used to telling lies. 
Another interesting aspect of this business is that, according to my friend, people being 
investigated often actually do surmise that the investigator is lying about his motivation for 
making the inquiry, yet willingly tell him what he wants to know as long as it is done under 
false but "harmless" pretense. If the investigator were to say openly why he wanted the 
information, people would feel obliged not to cooperate, but when the issue is properly 
"clothed," they can cooperate without any loss of face or integrity. 
 
My friend claims that the key to understanding Japanese human relations is to understand the 
nuances of tatemae vs. honne (stated principle vs. true intention). Theszen do not jive, ve, but 
in such a case a Japanese seems to have a sixth sense which tells him how much of the tatemae 
to believe and how much to discount, whereas the naively direct Westerner gets enraged at the 
inconsistency between public words and private intentions. 
 
To conclude the account of ~kos~hin~jo, let me say that the young man we have been talking 
about also felt increasing disgust with the warped integrity and slippery prevarication which 
he saw both in himself and in his clients, and wanted to change his ways after coming in 
contact with Christianity. He did change his ways, and, to make a long story short, he is now a 
Christian pastor. 
 
I have another friend, the head of a company in Shinjuku, who brags about his playing a chess 
game with tax officials every time they descend on his company. The game, he says, is to try 
to keep his real financial status secret from them. "Of course nobody pays all the tax indicated 
by the letter of the law," he says, "and the tax officials don't expect us to do so. They 
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aim to get about 50% of what the law demands. If a company goes too much below that, it will 
be exposed--for its lack of good sensei But if the company pays much more than 50% of what 
the law says, it will make no profit, and is being just plain stupid l" 
 
This slippery, non-logical, unclear, "experiential" approach to what constitutes truth as against 
falsehood, right over against wrong carries over into many areas of life, some of which are 
even more serious than the illustrations mentioned. For instance, there is the whole shady area 
of uwaki--a kind of innocentsounding expression for unfaithfulness to one's spouse. Working 
on the Inochi no Denwa (lifeline) telephone counseling service makes one quite immune to 
shock over any of the 1001 varieties of uwaki, but I have never heard the case stated more 
bluntly than by a young acquaintance who was about to get married. He told me that if his 
wife did not completely satisfy him--which she in all probability could not do--he would no 
doubt have another lover on the side. A Japanese wife expects this, he insisted, and all she asks 
is that her husband do it secretly so neither she nor others know about it. "Every Japanese 
business man is expected to have some adventures with a mistress; if he doesn't, his colleagues 
will ridicule him. But there's an art to it," my friend instructed me. "The ingenuity of the good 
husband is that he can be unfaithful but do it cleverly by juggling time and place and money so 
his wife never knows about it. This is not being zurui (crafty); it's merely being jozu (skillful) 
I" 
 
Who is this telling me about the marriage ideals of the young Japanese male? He is no 
low-class playboy or rascal; he is an intelligent, respectable, hard-working young man who 
comes from a high class home and who is working in a responsible position in an international 
trading company. 
 
Perhaps you wonder why I include this matter of uwaki here as an example of non-rational 
mentality. Is it not rather an example of immorality? But perhaps we would do well to take a 
different tack in defining undesirable behavior such as uwaki. Perhaps one reason why we are 
not very successful in changing this area of Japanese conduct is that we attack it head-on as a 
problem of malicious evil. But this is too simplistic a view. It doesn't get to the roots of 
Japanese feeling about this or similar behavior. The roots lie in the whole way of thinking 
about right and wrong. That is, there is an insensitivity to the contradiction between good and 
evil, or truth and falsehood, and a reluctance to grapple with the whole problem of evil. So we 
might even have to say that the very roots of morality are different for the Japanese than for 
the person from a Christian culture. 
 
So it seems to me that this non-rationalistic mentality poses one of the very great barriers to 
Christian advance in Japan. 
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But is there no redeeming grace in this aspect of Japanese mentality? As I listened recently to 
a moving sermon preached at a special evangelism meeting at one of our Lutheran churches in 
Tokyo, I began to think that maybe there is. The preacher was a scholar, but the sermon was 
hardly scholarly; it was almost irrational in its methodology--a far cry from the careful logical 
development of thought in my own sermonsl it was rambling and episodic, but every once in a 
while there sprang out an emotional appeal. A point was made and clinched with a kind of 
intuitive, piercing thrust. The listeners were deeply moved by the evangelical message. 
 
As an American who has taught homiletics, I was not impressed by the sermon, but as an 
evangelist among the Japanese, whose mentality and religious sentiment I feel I am beginning 
to perceive, I could only give thanks for the supra-rational appeal of this sermon. I think we 
need more of these sermons which are clear in experience although they may be vague in 
theory, sermons which "begin in instinct, gain volume by sentiment and grow in strength by 
emotion," to echo the words of Nitobe. 
 
Where in Scripture is logic extolled? Where is intellectual academism exalted? Wisdom is 
extolled, but let us not make the mistake of equating wisdom and logicality. There is much talk 
in Scripture about the foolishness of the Gospel. There is talk about the Spirit blowing where it 
wills. There is talk about the experience of love as being superior to the gift of knowledge or 
the tongues of men and angels. 
 
We are aware of the powerful influence of charismatic leaders in most of the new religions 
which thrive in Japan--"charismatic" being used in its sociological meaning rather than 
theological. Charisma defies logic. The so-called charismatic leader is one whose very 
presence emanates power and authority, and to whom, therefore, popular loyalty is gladly 
given.12 I have seen such leaders in action in Rissho Koseikai, people with special gifts of 
inner determination and strong will, people who evidence personal strength and heroism and 
personal revelation. I have heard them, commanding and powerful, aggressive and self-confi-
dent, of skillful speech and magnetic personality. They do not speak intricate dogma, but they 
grip people's hearts. 
 
Surely this must have been what people would have said about Peter when he preached at 
Pentecost. For those who heard him were cut to the heart and cried out, "What shall we do to 
be saved?" And the recQrd says some 3000 were added to the Body of Christ that day.13 
Today the prayer we need is the prayer for charisma, not for erudition, for allegiance, not 
learning. The Japanese heart will never be won by logic, but by love and loyalty and intuited 
power.  
 
This essay has been only a scratch on the surface of the vast, intriguing field of investigating 
the mutual impact of Christian faith and Japanese culture on each other. I hope many others 
will carry on this task of discovering and building bridges so that the Christian message may 
enter the heart of Japan. 
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A CRITIQUE OF  
Transforming Barriers into Bridges 

 
 by Simon Baynes 

 
 
When we talk about barriers, I think it is essential to be clear in our minds as to what lies on 
each side, i.e., barriers between what and what, or whom and whom? When we get this clear, 
we may find that a barrier between the Japanese and us--us as Westerners (or as "protestant 
missionary men," in the time-honored Hayama formulal)--is not the same as the barrier 
between the Japanese and God. The barrier between the Japanese and God is sin, just as the 
barrier between us and God is sin. The barrier between us and the Japanese is all these cultural 
things that we have been talking about. The barrier may often be nothing but the beam in our 
own eye. 
 
 
 
I 

think it is important to remember this distinction when we discuss Ken Dale's paper. As I 
understand it, Ken is mainly concerned with the barriers experienced by us as foreign mission-
aries, and by the church in so far as it follows Western modes of thought. The Japanese may 
sometimes be very close to God, though they are far from us. Ken's paper reads to me as a 
gentle but fairly piercing exposure of the shortsightedness and selfcenteredness of churches 
which are modeled on Western patterns. 
 
At the same time Ken indicates that there are areas in which our own impatience with some 
Japanese attitudes are perhaps identified with the wrath of God, as long as we remember that 
the wrath of God is a facet of his love. This is one of the points which touch all of us in urgent 
practical ways. We all have to live in this society based on moral patterns acceptable to the 
majority but not to us. I think a sharing of viewpoints, and if possible practical responses, to 
some of these moral dilemmas would be time well spent--though I suggest we avoid the pitfall 
of merely cataloguing what we consider moral blind spots in the Japanese. 
 
I found Ken's treatment of his three main themes clear and helpful, and we could have some 
profitable discussion on any of them. You may like to follow through his attractive suggestion 
that in Japan agape can be expressed through amae--and again practical examples would help 
to focus this in our minds. 
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My deepest interest personally would be in the first area, that of the church and social 
groupings. I particularly want to go deeper into the theology of the church in the Japanese 
setting, which Ken did not have space to do. How can we preach and create a church that is 
not just another club? How can any group of normal Japanese Christians be a living organism, 
a continually growing body, an open society, part of the body of Christ? In what sense is the 
church different from any other organism or organization? In what particular ways can we 
expect the Holy Spirit to act in creating the church in Japan? Ken looked at the church as a 
cultural-social phenomenon I would like us to move on from there into the more difficult area 
where we try to correlate the sociological and the theological--the church as the Japanese see it, 
and the church as God sees it. 
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CROSSING THE BRIDGE 
 

A Closing Critique on the 1976 Hayama Seminar 
 

by Gerrit Koedoot 
 
 
As a first reaction to the excellent and valuable papers presented by our speakers at this 
Hayama Seminar, we would have to say that each of the papers presented has been most 
helpful to all of us in identifying and analyzing the barriers that confront us as bearers of the 
good news in Japan. Coming to this seminar with the anticipation of considering the subject of 
barriers and bridges to the Gospel outreach in Japan, I, and I'm sure many of you also, came 
with the notion that the barriers are not only more numerous than the bridges, but also much 
more solid and massive. However, now that we have had the privilege of looking at the 
barriers more carefully, I feel somewhat like a man about to purchase a ticket at a railway 
ticket window. Before me is a barrier. But that barrier is not a wall. It is a window. Through 
this window I can look at the man sitting inside. Through this window I can also communicate. 
The speakers at our seminar have done an excellent job of helping us look through the barriers, 
by illuminating for us the true nature of the barriers we always knew were there. As a result, 
we may see the persons, the people on the other side of the barrier more realistically and more 
respectfully. Perhaps there are even some holes in the window, or barrier, through which we 
may listen and speak in the communication of the Gospel. 
 
A second reaction comes to mind immediately. We have spent quite some time in the 
consideration of the barriers and how we might convert them into bridges. We did not, 
however, pay as much attention to a necessary distinction between those barriers that are 
inherent in the scandal of the Gospel and those that are there because of cultural traditions and 
social structures. Dr. Mulder, in his presentation, started us off on the road of struggling with 
this question of the scandal of the Gospel in Japan, but we did not carry through very well on 
this subject during the remainder of our seminar. Yet we all know that this is a very vital part 
of the whole subject of barriers and bridges to Gospel outreach in Japan. To what extent may 
we, or must we, as missionaries, adapt our good news message to the Japanese world, while 
never losing the scandal of the Gospel, which makes the Gospel the power of God unto 
salvation? The prophet Elisha presented the scandal of the good news very drastically to 
Naaman, when he told him to go and wash himself seven times in the waters of the Jordan 
River (II Kings 5). Certainly we cannot neglect or negate the scandalous nature of the Gospel's 
demand for faith in the promises of God in Jesus Christ. 
 
Having experienced the frustration of the presence of the many barriers to an effective 
ministry in Japan, and upon reflecting on these barriers at this seminar, one might be tempted 
to become very pessimistic, being overwhelmed by the massive character and the immovable  
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nature of the barriers that separate "us" from "them." On the contrary, however, this seminar 
cannot be described as having been pessimistic in its flavor, even though we were occasionally 
shocked into a renewed realization of the density of the barriers we would like to be able to 
cross. The papers presented here were hopeful, encouraging, and most of all, challenging. I 
would like to suggest two thoughts which might prove helpful as a final cofisideration at this 
seminar of the barriers and the bridges we, with the help of God, can construct out of the 
barriers: 
 
1. Barriers, when analyzed correctly and seen for what they really are, cannot always be 
crossed or bridged, even though we might have all the love and good intentions that the Spirit 
of God enables us to cherish. In some sense the barriers must be passed through, perhaps even 
ignored. We must communicate the Gospel in spite of them. I suppose this really means that 
the beikon-wasai cannot ever really become a member of the wareware nihon, in. A couple of 
examples come to mind here. Thirst would be the language barrier. As a barrier the language 
of Japan and her culture should never stop us from communication. In some sense we 
communicate in spite of this barrier. Another example is the apparent "incapacity of the 
Japanese people to discern evil and grapple with it," as Ken Dale put it. We cannot simply 
ignore this barrier, but rather, while recognizing its existence, must speak the good news of 
salvation in spite of it, and pray that the Spirit of God will enable us to cut through this barrier 
and thus help us cross it. 
 
2. A second thought I would like to suggest at this point deals with bridges, not barriers. A 
bridge, as a structure designed to enable us to cross a barrier or gulf, is a twoway avenue of 
communication. When we do build bridges, we should not be surprised to find that traffic 
begins to flow in a two-way pattern. Not only will the bridges we build make it possible for us 
to cross a cultural barrier to communicate the good news, but as we cross the bridge we our-
selves will be changed. The very event of crossing the bridge will enrich our own 
understanding of the nature of the Gospel, even though we thought we knew it so well already. 
One might ask the question at this point as to who is closer to the biblical message of the good 
news, the Westerner, who stands in the tradition of the "Christian culture of the West," or the 
Japanese, who is representative of the thought-world of the East. 
 
As a final meaningful exercise for each of us, some sharing and discussion concerning the 
practical application of the ideas presented at this seminar would be very beneficial, I believe. 
What do we take home with us, now that we have considered and analyzed the barriers that  
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most certainly confront us as missionaries in Japan? What difference does it make in my own 
ministry to the people of this nation that live in my community? What do I look for and what 
do I see as the challenge that I must face as a witness to the Gospel of our Lord Jesus Christ? 
Ultimately, the bridge across the barriers, which we know are real, can be found only in the 
humility that Christ demands of each of us as we seek to share his love with the people of 
Japan. 
 
 
(Gerrit spoke for a committee of three, consisting of himself, Carl Beck, and George Olson.) 
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ON THE OTHER SIDE OF THE BRIDGE 
 

A Final Worship Message 
 

by Melvin D. Stott, Jr. 
 
 
Scripture reading: Exodus 14:15-31 
 
For the last couple of days we have discussed bridges over all kinds of barriers. Not much has 
been said about what we will do once we are on the other side of the bridges. 
 
In the experience of the children of Israel, the bridge which God provided was so different 
from anything they had known before that they did not recognize it. After all, there are no 
bridges mentioned by the name "bridge" in the Scriptures. As the Isrealites sat crying--afraid 
of the enemy behind them-they saw no way to cross the sea in front of them. From the cloud 
of dust back there, they could tell that the Egyptian army would soon be there to take them 
back to slavery. God had led them out of Egypt and they were on their way to the land which 
God had promised would be their land. 
 
The sea became their first barrier. There were no bridges – no way to cross, so the people sat 
down and cried. Perhaps they were resigned to their fate, "I don't see how we can cross, so we 
may as well start back toward Egypt." But God was not about to let his people stop. He says, 
"Get up and get going-Forward, March!" How many of the people said, "What are you talking 
about, God? There is no bridge and no boat. I'm not going to get my feet wet." 
 
However, God built a bridge of dry land across the sea. He worked a miracle by having Moses 
lift up a rod in obedience to His command. The people were caused to cross to safety and they 
watched as God destroyed their enemies. When they saw what God had accomplished, they 
danced, sang, and praised God. With this kind of experience you would think that their 
problems of progress were solved. They knew the power of their God. Now all they had to do 
was to follow God's pillar of cloud or His pillar of fire and the promised land awaited them. 
 
It was not to be. At the river called Jordan, they again met a barrier which they could not cross. 
This time it was a barrier of fear concerning the people on the other side--those who live in the 
land. 
 
God would have again provided a bridge but the people hesitated. All they would have had to 
do was to obey God. They sent their spies and they brought back glowing reports of the 
country. However, only two of the twelve were confident of God's command. Majority rule 
prevailed so the people wandered for the next forty years, until the older generation died off. 
Perhaps this was their generation gap. 
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In God's story we have to wait until Joshua 3:17 before the people again cross on dry land. 
Except this time there is no man lifting a rod to work God's miracle. The priests--the religious 
leaders--have to get their feet wet. Once across, the children of God prove to be victorious as 
long as they obey God. 
 
For us, God has provided the greatest bridge across all the gaps or barriers we can imagine. 
When His Son, Jesus Christ, was lifted up on a cross and He raised His arms over the world in 
sacrifice of reconciliation, all the barriers were bridged. It is not what modern man considers a 
bridge. It was foolishness and a stumbling block to men of the past. But the miracle is there for 
the Children of God to follow in obedience. 
 
As a boy I spent a lot of time in the mountains of East Tennessee. Bridges over part of the 
Little Pigeon River must be the swinging type. Concrete ones or ones built close to the water 
would be washed away in the floods. More than one person is required when the swinging 
bridge is built. Someone must be working from both sides of the river at the same time and the 
sides must be firmly secured. Tourists see these flimsy, plankcovered bridges and they say, 
"You would not catch me on one of those things," or "That does not look like a bridge to me." 
 
God's bridge is the same. He has worked from His side. His bridge is built on bed-rock. If we 
are willing to accept the cross as His bridge then we become His children. And He says clearly 
that there is no other way except over the bridge. We have to grab hold from our side and be 
willing to go wherever He leads us. 
 
So far during the seminar no one has mentioned the Japanese idea of the Nakohdo or 
go-between. Because of what Jesus has done through His death and resurrection, He has 
already become the go-between for us, to bring about healing relationships. He continues as 
living, powerful Holy Spirit, bringing us across the barriers. In the same way as God provided 
the pillars of leadership in the wilderness, He provides the insight to see the obstacles and span 
the gap. He provides the power to use our abilities in disciplined thinking, creative action, and 
diligent achievement. This power is provided to all who believe that Jesus Christ is God's Son 
and who are willing to obey Him as Lord. 
 
In our relationships to the barriers we find in this country, God has already bridged the biggest 
gap for us. He called us and brought us here to this land of promise. We are here to speak for 
Him--to declare His Good News. He is willing to work His miracles through us. 
 
For the first three years in Japan we lived in Kunitachi, a suburb of Tokyo, and the Japanese 
pastor asked that I begin an English Bible class. One evening as I made my way toward the 
church down the dark street -- there were no street lights in those days -- a voice came out of 
the darkness. "Good evening, Sensei," a man said in English. I did not recognize the voice and 
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could not see even the shape of the man, but he could see me because his eyes were more 
accustomed to the darkness than mine. From the sound, I assumed that he was taking old 
newspapers out of the concrete trash container which sat on the corner. "I have to do this to 
help have something to eat," he said. I started to squat down so I would be on his level and 
perhaps be able to see who it was. I did not know many people in town who could speak 
English. "No, don't do that," he requested. However, being a missionary, I ignored his request. 
Squatting down, I talked with him for about fifteen minutes. Finally he said, "You must go on 
to class or you will be late." This time I took his advice, stood up and continued on to the 
church where the pastor was waiting. 
 
I cannot report that the man out of the darkness ever came to church or that he accepted Christ. 
But the next day when the newspaper delivery man came by and spoke to me, I knew who the 
voice from the darkness was. For the next several years God gave me a friend from that 
experience. He bridged the gap between the country where I was born and this country. He 
brought me across the ocean to this land of promise. And this is the promised land; a land to 
which we have been called to live as proclaimers of His Gospel. I am thankful for that bridge 
and trust Him to continue to place bridges over whatever barriers may develop. I just hope I 
can always obey when He says, "Forward, March!" 



 
ANNOUNCEMENTS 
 
 
Extra copies of the Hayama Seminar books for the years 1970 to 1977 are still available and 
may be ordered from: 
 
Carl C. Beck 
902 Sakae Mansion 3-5-15 Nishishinjuku Shinjuku-ku, Tokyo 160 
 
 
The theme of the 1978 Seminar will be: "Equipping the Laity For Service." 
 
The Seminar will meet again at Amagi Sanso on January 5 to 7, 1978. Those wishing to have 
their names placed on the announcement mailing list should write or call the new committee 
chairman: 
 
Gerrit Koedoot 
2-865 Suzuki-cho Kodaira-shi, Tokyo 187 
Tel. 0423-81-3981 * * * * * * * * * 
 
HAYAMA SEMINAR is a voluntary gathering of protestant missionary men, representing 
many perspectives, for an exchange of insights, for deepening fellowship in Christ, and for 
improving the understanding of our faith. 
 
There is no official sponsorship: the seminar is maintained each year by those participating. 
Because the seminar met in Hayama, Kanagawa Prefecture, for the first several years, that 
name has been retained even though the location has changed. 
 
* * * * * * * * * 
 
 
Note by LJD: Above information is obsolete! 


