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FOREWORD
The Hayama Seminar presents a forum in which missionaries in Japan can come to grips with some of the
more pressing problems facing the missionary community. Participants come from many denominational
backgrounds and from various types of work. This seminar, where from eighty to one hundred foreign
missionaries come together for three days of intellectually stimulating discussion, may very well be unique
in the world of missions.
I commend to your careful reading the papers which we presented in the 1980 seminar. Well written, they
deal in a very practical way with one of the mare important subjects facing all those who are engaged in
the proclamation of the Gospel in Japan. Of special interest in this year's seminar is the first paper in the
series, which was given by
a Franciscan Priest, Father Campion Lally. This is only the second time a Roman Catholic Priest has
participated in the seminar. Also noteworthy is the paper by Dr. Hisachika Hirose, Chaplain at Kinjo
Gakuin University in Nagoya, His presentation was most timely and his presence was very helpful.
A special feature of this seminar was the dividing of all those attending into small Special Interest Groups.
These five groups provided a time of in-depth discussion of the Political, Domestic, Personal, Social, and
Educational aspects of the larger subject. This proved to be very practical.
A special vote of appreciation is hereby expressed to the Continuation Committee for the 1980 Seminar
program. They were Wilfred Weick, Harold Eimon, Ronald Stoller, Reiji Hoshizaki, George Watanabe, Tom
Steenberg, Clark Offner, Kenneth Milhous, and Merle Kelly.

Marion P. Moorhead
Compiling Editor
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ETHICAL ISSUES IN THE CHURCH FATHERS AND CHURCH
HISTORY

Fr. Campion Lally, O.F.M., M.A. St. Bonaventure University, N.Y.: S.T.L. Catholic University,
Washington, D.C. Arrived Japan 1955. Pastor - Franciscan Chapel Center, Tokyo.

I am very grateful to the Hayama Seminar Committee for inviting me to speak to you. As a Catholic
priest and missionary in Japan for the last 24 years, I have been very involved in ecumenical
activities on the scholarly and pastoral levels. It is very gratifying to experience the fellowship of
Protestant missionaries, but an awesome task to represent the Catholic position, and an impossible
job to live up to the stature of Fr. Joseph Spae, who spoke to you some years ago.
It has been twelve years since I taught Moral Theology at our Franciscan Seminary of St. Anthony
and the nearby Anglican Theological College in Southern Tokyo. My interest in theology has not
waned, but the exigencies of my pastoral duties at the Franciscan Chapel Center, a very busy
Catholic church for non-Japanese believers in Tokyo, have kept me from any serious study. One of
the graduates of St. Anthony Seminary, Fr. Linus Takeshi Odaka, O.F.M., is now a student at the
Institute of Patrology at the Lateran University in Rome. He has just published his translation of
Origen's De Principiis, and with many of my former students now is far ahead of me in
ecclesiastical studies. Another young priest, Fr. John Minoru Kobayashi, S.J., whose ordination I
attended last year at St. Ignatius Church on the campus of Sophia University, is seriously engaged in
Patristic studies, and was of invaluable help to me in preparing the bibliography appended to this
paper. He is one of many translators assisting Kyobun-kan in a projected 20 volume series of
Japanese translations of the Fathers (Kirisuto-kyo Kyofu Chosaku-shu). I have not used all the
books mentioned in the bibliography, but I felt it might be useful for those wishing to do further
research and also consoling to us missionaries to realize the extent of Japanese Christian
scholarship.
According to my professor of Patrology, Fr. Johannes Quasten of Catholic University of America,
"Patrology can be defined as the science of the Fathers of the Church. It includes, in the West, all
Christian authors up to Gregory the Great (d.604) or Isidore of Seville (d.636), and in the East, it
extends usually to John Damascene (d.749)." He says that "today only those are to be regarded as
'Fathers of the Church' who combine these four necessary qualities: orthodoxy of doctrine, holiness
of life, ecclesiastical approval, and antiquity." This is a pre-Vatican II Catholic definition, but the
first to use this word "patrology" seems to be the Protestant Joh. Gerhard, a Lutheran theologian.
However, the idea of a history of Christian literature is ancient, and its importance for our life of
faith was articulated by St. Vincent of Lerins in the fifth century: "Nothing ought to be believed by
posterity save what the sacred antiquity of the holy Fathers consentient in Christ has held." The
Church is to differentiate between true and false traditions by the triple test of oecumenicity,
antiquity and consent ("what has been believed everywhere, always, and by all"). This emphasis on
tradition did not change the common belief that the final ground of Christian truth was Holy
Scripture, but pastors and teachers and catechists naturally depended on the early teachers or
Fathers for an interpretation of the Bible as the community of Christian believers found themselves
removed more and more in time from the age of the Apostles and Evangelists. It is evident in the
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seminaries and institutes of higher learning of the Roman Catholic Church after Vatican Council II
that a shift of emphasis has taken place from a static, post-Tridentine dogmatic narrowness to a
search for Biblical roots and a great use of history in hermeneutics.
Today it is impossible to teach any theological subject and avoid history. Therefore Patristics or
Patrology has moved from an auxiliary science which seemed in my seminary days to be a kind of
minor cultural study, to the forefront of any theological teaching worthy of the name. And, like
present-day Scripture study, it has become ecumenical in the widest sense. Since 1951 an
International Conference of Patristic Studies has been held at Oxford University every few years. In
September of 1979, experts delivered 375 papers in which they 'passed judgment on the orthodoxy
-- or reverse -- of Gnostics, Messalians, Nestorians and Monophysites, identified pseudonymous
authors, unearthed literary falsifications, and gave the constantly growing literature of Patrology a
comprehensive evaluation." We all know how we are inundated by a constantly increasing flood of
books and articules updating and sometimes changing completely the teaching we received only a
few short years ago. I believe this is one of the very reasons why the Hayama Missionary Seminar
is held, namely, to assist us missionaries in our task of preaching the Gospel.
One of the outstanding Roman Catholic schools of ethics or moral teaching is the Institutum
Theologiae Moralis of the Lateran University in Rome, called the Academia Alfonsiana in honor of
St. Alphonsus Liguori (1696-1787), founder of the Redemptorists who staff and run the school.
Alphonsus was a lawyer who became a great evangelist and later an author of many Christian
devotional books which are still read. However his fame rests on the tremendous influence he had
on the study of moral theology in his celebrated text Theologia Moralis (1753). "In the debate as to
how far it is allowable to follow any 'probable' opinion in matters of conduct, he developed the
system known as Equiprobabilism which holds that the stricter course should be followed if the
question concerns the cessation of the law, while the laxer course may be pursued if the question is
as to the law having ever existed." Alphonsus was declared a Doctor of the church in 1871 and is
held up as a model and teacher of moralists.
In the annual publication of this Institute I discovered only two articles pertaining directly to
Patrology and written by the same author, Fr. Francis X. Murphy, a Redemptorist. In speaking of
the revolutionary aspect of hope, he says, "In the social sphere, the testimony of early churchmen
such as Basil, Amhrose and John Chrysostom rings down through the ages protesting against the
abuse of riches and the exploitation of the poor." In an earlier article concerning the history of
patristic moral thought he writes, "There is to be met with a considerable evolution and a
progressive refining of ethical teaching from the first post-apostolic moral catechesis in the Didache
and the Letter of the Pseudo-Barnabas to the specifically moral treatises of a St. John Chrysostom
and a St. Maximus the Confessor in the east."
The word "evolution" is a difficult one for Christians and theologians to deal with and immediately
brings to my mind the famous writing of John Henry Newman, Essay on the Development of
Christian Doctrine, which he issued in 1845 to defend his change of allegiance from the Church of
England to the Church of Rome. However, I believe this idea of "development" caused more
consternation among Roman Catholics than Protestants. Newman's thought was nourished by the
Fathers rather than by the Schoolmen and this is echoed in his statement, "The capricious ipse dixit
of authority." The Oxford English Dictionary defines the Latin adage i se dixit meaning, "he himself
(the master) said it" as "an unproved assertion resting on the bare authority of some speaker", in
other words, an assertion without proof. The Oxford Dictionary of the Christian Church states that
Newman's fruitful use of the idea of development, in its application to the growth of Christian
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doctrine, and his profound insight into the nature and motives of religious faith, place him in the
first rank of modern Christian thinkers." "His main contribution to the thought of his age lay much
more in the fields of psychological analysis and acute moral perception than in matters strictly
theological." In his distaste of authoritarianism Newman followed St. Alphonsus who wrote in his
preface to Theologia Moralis that his fixed principle was "Semper rationem auctoritate praeponere"
"Always to put reason before authority"). In this sense the science of Patristics is not limited to
saints or authors who have church approval, but also necessarily includes the study of heretics and
those ancient writers who may have erred on occasion. We who come after can also learn from their
mistakes and can see how in difficult teachings the differences of opinions of honest Christian
thinkers gradually leads to an acceptable consensus by believers under the inspiration of the Holy
Spirit.
In saying that Newman's thought was nourished by the Fathers rather than by the Schoolmen or
Scholastics, we do not wish to ignore the valuable teachings of these writers who treated of logic
and metaphysics as well as theology and scripture in the medieval schools from about the 9th
century to the 14th. Because of the sophistry and hair-splitting of some of the followers of John
Duns Scotus (c. 1264-1308), the famous Franciscan philosopher and theologian of Oxford, his
name became a pejorative ('dunce') used by the humanists and Reformers to ridicule the subtleties
of the Schools. I have treated of Scotus' moral theology in. my article for the theological journal of
the Anglican Seminary (Shingaku no Koe . The Schoolmen were the successors to the Fathers and
used them extensively in their Summa's or summary treatises of Christian theology. Scotus used the
prevalent Aristotelianism in his teaching but combined it with Augustinianism. Franciscans in
general followed the teaching of Augustine of Hippo (354-430) in giving first place to love and the
will rather than knowledge and reason. However, as the noted moral theologian of our time, Fr.
Bernard Haring, has pointed out, we must not exaggerate the difference between the Scotistic
school and the Thomistic school.
In his famous book, The Law of Christ, Fr. Haring teaches that Clement of Alexandria (c.150-c.215)
made the first attempt to construct a systematic moral theology in his work Paedagogus, on
Christian life and manners. "The chief preoccupation of Clement was to show the intimate relation
between the positive values of heathen philosophy and morality on the one hand and supernatural
revelation and morality on the other. Wherever authentic morality is found, there Christ the teacher
is at work. Since the pagans have gathered up whatever genuine truths they possessed as 'so many
seeds strewn about by the Logos', we who have ourselves been taught by the Logos-made-man, the
Word Incarnate, may without any reproach accept the truth found in their lives and their
philosophical systems". From our vantage point of a thousand years later we may criticize Clements
appraisal of the Stoic and Platonic ethical ideals, as being too soft or mild, but we missionaries to
Japan who know the word "Sensei" so well are thrilled by the boldness of this spirit-filled teacher in
one of the first Gospel schools of history.
In almost all of the histories of Christian ethics pride of place is given to St. Ambrose (339-397) and
the book he wrote for his clergy of Milan De Officiis Ministrorum (On the Duties of Ministers). It is
a treatise on moral duties based on Cicero, the first work of moral theology of a casuistic nature.
Ambrose is critical of pagan wisdom and emphasizes the essential difference between Christian
morality and pagan philosophy. However his book is based on Cicero's book of the same title and
reflects Stoic concepts which he imbues with the Christian spirit. Origen had introduced the
cardinal virtues into Christian moral teaching, but Ambrose enlarged on these four virtues of
prudence, temperance, fortitude and justice, a classification from Plato and Aristotle, and handed
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them down to posterity in a Christian scheme. Casuistry, the art of science of bringing general
moral principles to bear upon particular cases, is unavoidable in moral issues. Yet it brings the
danger of legalism if the decision is made in accordance with an established code, or arbitrariness if
the decision is made by individual judgement. We all know how strongly Jesus reacted to the
casuistry of the Pharisees, and He appeared very radical to many of His contemporaries. On the
other hand, He carefully paid the tax and said that every point of the Law had to be fulfilled. When
I look back on our pre-Vatican II moral textbooks I am amazed at the distortion of Christian values
brought into our moral teaching by an over emphasis on legal casuistry. However, today on all sides
there is a growing dissatisfaction with the permissiveness of our "free" society. There is a tension
between these two basic elements, the will of God expressed in Divine and natural law and the
Christian freedom of the children of God, which will perhaps never be solved to our perfect
satisfaction. It is reflected in my article "The Marriage Question" of 1965 where I reported on the
split in Catholic moral opinion concerning birth regulation. I also felt it last year when a young
Protestant missionary challenged me after my talk on worship at Lake Nojiri. I had mentioned that
worship was a duty enjoined on us by God under the First Commandment of the Decalogue, but he
bristled at the idea of law or commandment and preferred to think of worship as something freely
done by a loving heart. In my Master's thesis I mentioned that "St. Bonaventure is a model for the
modern approach to Moral Theology" because he "Shows a marvelous discernment of the relative
importance of each type of law" or custom. He was a genius at administration, elected Minister
General of the entire Franciscan Order at age 36. In his Sermons on the Six Days of Creation
(Collationes in Hexaemeron), Bonaventure points out that there is danger in descending from the
study of Scripture to the writings of the Fathers, more danger in descending from them to the
Summae of the masters in theology who use philosophy to elucidate the difficulties contained in the
works of the Fathers; but the greatest danger lies in descending from the Summae to philosophy
itself. The wiritings of the philosophers should be studied only in view of theology (cf. collatio XIX,
Nos. 9-12, Opera Omnia Volume V, pp 421-422). This brilliant scholar of the University of Paris
could see in his own medieval world the value of each level of study for the Christian: Scripture
first, then the Fathers, then the summaries of theological opinion which use human thought only as
a tool to facilitate understanding of the Good News.
Of all the fathers, St. Augustine of Hippo (354-430) has had the greatest influence on subsequent
theology. Even though he did not author a specific work on moral theology he may be called
perhaps the greatest moral theologian of all time. As Haring points out, "precisely those doctrinal
problems are placed in the foreground which are fundamental to moral theology: grace and
freedom; the eternal law in God, the natural law manifested in the order of creation, and the
revealed law; faith and good works; faith and love; original sin and restoration in grace; grace and
law; the works of the pagans and the works flowing from faith and grace; divine love and
concupiscence; the kingdomof God and the opposing camp of Satan." As Suzuki Sensei says in his
interesting textbook for high school moral classes, "Augustine went to hear the sermons of St.
Ambrose of Milan, and thereby came into contact with the truth of Christ and received baptism." He
started on the road of Christian life carrying with him the pagan heritage which he gradually cast
into a Christian mold. As he grew older however, this influence grew weaker and was more and
more purged in the Christian spirit.
In our ecumenical age Augustine has a special meaning and importance. As Schaff a German
Protestant wrote, "Although the other great men in the history of the Church are claimed by either
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Catholics or Protestants, he alone enjoys a respect at once profound and lasting with men of both
creeds." Harnack says in explaining at length the role of Augustine in the formation of Catholicism,
"We still live on Augustine today, on his thought, on his spirit. We are, it is said, sons of the
Renaissance and the Reformation, but both of these depend upon him." Many other laudatory
quotations from leading Protestant scholars could be mentioned and of course Catholics look on
Augustine as one of the great Doctors of the Church, but I would like to quote a criticism of him by
a modern writer which I have noticed in several other contexts.
"Not until the early Christian era were the joys of the body condemned as sinful. The one man most
responsible for the change was the Carthaginian professor of rhetoric, burn in A.D. 354, who
became St. Augustine. As a young man, Augustine delighted in sex and wanted to grow up to be
like his virile pagan father, Patricius. But Augustine's mother, a convert to Christianity named
Monica, opposed his licentious habits ... In the end, Monica got her way: Augustine renounced sex
and was baptised a Christian. Then he began to set down on paper some of the harshest indictments
of sexuality ever written. Procreation in marriage, he said, was the only excuse for sexual activity
and engaging in it for any other purpose - even as an act of love - was sinful. His tirades against sex,
along with those of later theologians, influenced the lives of people in the Western world in every
generation to the present."* This popular Time-Life Book is printed in many languages and will
have a widepread influence on people who will never read St. Augustine. The French Jesuit
Portalie's masterful and indispensable introduction to the great doctor's thought has this to say, "It is
beyond all controversy that, when explaining the transmission of original sin, Augustine's
expressions exaggerate the role of concupiscence. Since sense pleasure ordinarily enters into human
generation, he seems to say that it is the necessary condition for the transmission of the original
stain which touches the flesh even before it taints the soul." His followers and the Scholastics
adopted these ideas and expressed them even more crudely.
Perhaps we can say that the modern ideas of sexual permissiveness are an exaggerated response to
the rather materialistic conception of original sin by the ancient writers. It is undoubtedly true that
the modern movement for the liberation of women is forcing us to re-examine the Fathers and
separate the erroneous teachings of their age or pagan background from the valid inspirations
derived from the Gospel of Christ. As a Catholic priest I look to the head of the Church, Pope John
Paul II, whom the great evangelical preacher Rev. Billy Graham called the leading moral figure of
our day, for guidance. He has said in his first letter, "true ecumenical activity means openness,
drawing closer, availability for dialogue, and a shared investigation of the truth in the full
evangelical and Christian sense." #5 Speaking of non=Christian religions he wrote that Vatican
Council I "is filled with deep esteem for the great spiritual values, indeed for the primacy of the
spiritual, which in the life of mankind finds expression in religion and then in morality, with direct
effects on the whole of culture. The Fathers of the Church rightly saw in the various religions as it
were so many reflections of the one truth, 'seeds of the Word' . . . All of us who are Christ's
followers must meet and unite around him. This unity in the various fields of the life, tradition,
structure and discipline of the individual Christian Churches and ecclesiastical Communities cannot
be brought about without effective work aimed at getting to know each other and removing the
obstacles blocking the way to perfect unity. However, we can and must immediately reach and
display to the world our unity in proclaiming the mystery of Christ, in revealing the divine
dimension and also the human dimension of the Redemption, and in struggling with unwearying
perseverance for the dignity that each human being has reached and can continually reach in Christ,
SWERDLOFF. See bibliography
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namely the dignity of both the grace of divine adoption and the inner truth of humanity, a truth
which - if in the common awareness of the modern world it has been given such fundamental
importance - for us is still clearer in the light of the reality that is Jesus Christ." #11
Finally, let us meditate on the famous words of St. Augustine, "Love and do what you please"
(Latin: "Dilige, et fac quod vis"; Japanese: "Aise yo, so shite nanji no hossuru tokoro wo nase"). He
says, "If you hold your peace, do it out of love; if you cry out, do it out of love; if you correct
someone, do it out of love if you spare them, do it out of love; 'let the root of love be within you,
from this root nothing can come save good.'
This short precept to love God sums up all the ethical teachings of the Fathers of the Church who
only repeat what our Master Jesus Christ told the Pharisees when they assembled in a body and
attempted to trip him up with the question, "Which commandment is the greatest?" The Teacher of
all times and ages answered, "You shall love the Lord your God with your whole heart, with your
whole soul, and with all your mind. This is the greatest and first commandment. The second is like
it: You shall love your neighbor as yourself. On these two commandments the whole law is based,
and the prophets as well." (Matthew 22:34-40. See also Mark 12:28-31; Luke 10:25-28; Romans
13:8; Galatians 5:14)
AUGUSTINI. See bibliography
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CRITIQUE OF "ETHICAL ISSUES IN THE CHURCH FATHERS AND
CHURCH HISTORY"
Stephen T. Franklin
It is a privilege indeed to introduce Fr. Lally, only the second Roman Catholic to speak at our
Hayama Seminar. Certainly I express the feelings of all those in attendance here in conveying to
you, Father Lally, our appreciation for your paper.
The purpose of the critique is to raise issues for discussion rather than to provide scholarly
judgments on a paper. It seems to me that this paper mentions a number of points which we may
wish to investigate together.
Fr. Lally quotes Clement of Alexandria to the effect that the Logos who became man has also
been working throughout the entire world. And Clement claims that we may, therefore, appropriate
truth wherever we find it, whether in Greek philosophy or, it would seem to follow, in Buddhist
thought. Consequently, we have a model here for Christian relations to the native religions of Japan.
Is this really an acceptable approach to truth which we find in non-Christian environments? Even in
the Fathers, we have a wide variety of options. Certainly a rejection of the Christian use of
non-Christian thought is the point of Tertullian's famous question: "What hath Athens to do with
Jerusalem?" Furthermore, even if we do accept, on the basis of the logos doctrine, the principle that
as Christians, we can look to the non-Christian world for truth, we are still left with a variety of
options for implementing this insight. It all revolves around the question of the relation of the Logos
Incarnate in Jesus with the Logos as universally present throughout the cosmos. If the Incarnate
Logos merely illustrates the cosmic workings of the Logos, or if Jesus is only one of many ways in
which the Logos is incarnate throughout history, then we must inevitably walk that road which
leads to relativism or syncretism. On the other hand, if the Incarnation of the Logos in Jesus is "a
once-for-all" event, and if the true nature of the Logos is made manifest to us sinful human beings
supremely in the Incarnate Logos, then it follows that we have in Jesus a criterion for evaluating the
truth of Greek, Buddhist, and other non-Christian sources. That criterion is Jesus. What does not
contradict the message of Jesus in his life, in his teachings, and in the apostolic witness to him--this
may be appropriated by Christians for their own use. One of the fathers--was it Augustine?--commented that just as the Israelites plundered the Egyptians, we should appropriate those treasures in
Greek thought which help to enrich our understanding of Jesus. And, by implication, we should
appropriate similar treasures in the Buddhist, Shinto, Hindu, and Muslim worlds as well.
A second area in which the Fathers may help us is this: Protestant-Catholic ecumenical relations.
We Protestants sometimes think of patrology as a Roman Catholic speciality. This is unfortunate. As
Fr. Lally reminds us, the first to use the term "patrology" was a Protestant. And both Luther and
Calvin had read deeply and carefully in the Fathers. Calvin in particular had an extraordinary
capacity to quote and paraphrase (accurately) the Fathers from memory, as more than one opponent
in debate discovered to his rue. And while both "protestant" and "catholic" tendencies can be found
in these writings (so that neither party can "win" a decisive victory on Patristic grounds), still the
area of modern consensus can only be enlarged and strengthened as Protestants and Catholics
jointly turn towards the Fathers.
Fr. Lally quotes St. Bonaventure to the effect that we should start with scripture, then "descend" to
the Fathers, then to the writers of the Summae, and finally to secular authority (+ philosophy).
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Neither Calvin nor Luther would hesitate to accept that hierarchy of authority. And to the extent that
the Roman Catholics can affirm that same hierarchy (with the primacy of Scripture coupled with the
place of honor within the Christian tradition being given to the Fathers), the Ecumenical stretch
towards Christian unity could well proceed beyond our expectations.

THE RELIGIOUS CORE OF THE OLD TESTAMENT ETHIC
David M. Moore
Hampton-Sydney College, Westminster Theological Seminary (BD), Union Theological Seminary
(ThM). Arrived Japan 1968. Pioneer Evangelism and Church Planting,Yamagata.
"Hear, O Israel, the Lord our God is one Lord, and thou shalt love the Lord thy God with all thine
heart, and with all thy soul, and with all thy might" (Deut. 6:45). "Thou shalt love thy neighbor as
thyself: I am the Lord" (Lev. 19:18). With these words specifying the greatest commandment(s) of
the Law, our Lord went right to the heart of the Old Testament ethic. One clear message stands out
in the O.T. - that there must be no separation between religion and ethics, no divorce between faith
and life. The life of an individual or of a nation is determined by his/its relationship to the Lord God
of Israel; conversely, that relation to Jahweh comes to expression in daily walk and life. From
beginning to end, the O.T. makes this theme crystal clear: the redeemed people of God express in
their lives and ethical outlook the character of their Holy Redeemer: "I am the Almighty God; walk
before me and be thou perfect" (Gen. 17:1). "Ye shall be holy, for I the Ord your God am holy" (Lev.
19:2) Also Leviticus 20:7,8,26; 11:44,45; Deut. 7:6; 26:18,19. "For the righteous Lord loveth
righteousness; his countenance doth behold the upright"(Psa. 11:7). "So I shall make my holy Name
known in the midst of my people Israel, and I will not let them pollute my holy Name any more,
and the heathen shall know that I am the Lord, the HolyOne in Israel" (Ezekiel 39:7). Cf. Psa.
143:11, Jer.2:2,3; Deut.10:16-21.
I
Central to the Old Testament ethic is the holiness of God. Because He is holy, his people must also
be holy, a holiness which pervades every aspect of the life of the nation. The priesthood and the
tabernacle (later, the temple) in the midst of the people are vivid emblems of God's own holiness
This is the significance of the vast list of the holy things appointed among the people: a holy nation
(Ex.19:6), a holy camp (Deut.23:14), a holy congregation (Num.16:3), holy men (Ex.22:31), holy
convocations (Lev.23:4), holy sabbaths (Ex.31:14), holy houses (Ex.27:14), holy fields (Ex.27:16ff),
holy fruit (Lev.)9:24), a holy tabernacle (Ex.40:9), a holy temple (Ps.65:4), a holy altar and laver
(Ex.40:10,11),holy vessels (Ex.40:9), holy water (Num.5:17), a holy priesthood (Ex.40:13-15), holy
garments (Ex.28:2), a holy crown (Ex.29:6), holy oil.(Ex.30:25), and even holy horse bells and holy
kitchen pots (Zech.14:20-21)!
This holiness is not just a purely religious or cultic holiness, similar to Japanese Shinto - rather, it
must pervade all of life. Just as the Levites were a special tribe among the others, set apart to be
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holy unto the Lord, so the nation Israel was set apart from the nations to embody the very holiness
of God, and to demonstrated it before the eyes of the nations round about (Ezekiel 28:25,26). A holy
God, a great act of redemption, a holy life -- here is the central ethical theme of the Old Testament,
summarized by the two great commandemnts, which really are just one--love to God, love to
neighbor.
II
But this relationship between God and his people must be seen in covenantal perspective. What is
commonly acknowledged to be the summary of God's moral law, the Ten Words of Exodus 20 and
Deut. 5, is no sudden pronouncement from Mount Sinai out of the void, but the expression of the
covenant obligation (singular) God's redeemed people owe to their sovereign Redeemer. Through
the great act of redemption from the Egyptian house of bondage, God and Israel are united in the
indivisible bonds of covenant love and faithful loyalty. This bond, entered into by the people in full
acceptance of its obligations-"All that the Lord hath spoken we will do" (Ex.19:8,cf.24:7)--may not
be carelessly disregarded or lightly set aside. The life of Israel is an expression of covenantal
response to Jahweh who loved, chose, and redeemed her (Deut. 10: 6-11). Israel"s loyalty to her
liege Lord must come to expression in obedience to the demands of his covenant.
This covenantal aspect of a unified relationship between Lord and people, between religion and life,
has sometimes been under-cut by a tendency to view the O.T. legal framework through its more
forensic and judicial aspects alone. We may not neglect these, of course, for there is a great deal of
minute legal detail, especially in Exodus and Leviticus. But the details should not keep us from
looking to the fountain of obedience for the people of God--obedience not simply out of abject
terror of a fearful Judge, but primarily out of covenant loyalty to covenant Lord. John Hesselink
reminds us:
We will not begin to understand Hebrew law, however, until we recognize that the law
(torah) is covenant law. For the law is the sign and confirmation of the covenant. The covenant, likewise, is the presupposition of the law. (The connection is so close that sometimes
the two words are interchangeable (Deut 4:13-23, 9:9, 11:15; Joshua 3:3, and I Kings 8:21).
The law of the covenant is grounded in God's election and redemption. It, no less than the
gospel, is a gift of God's grace. It cannot be understood apart from the supreme
manifestation of God's love in the O.T., the deliverance of Israel from the bondage of Egypt.
The climax of that history is not the crossing of the Red Sea, but Mt. Sinai. Here the one,
eternal covenant of grace with Abraham is not only renewed, but is more firmly
established; and this not in spite of, but because the law is added! The Sinaitic covenant . .
is given, remember, to a people already redeemed. It contributes nothing to their salvation,
which is an accomplished fact. It is the means by which they respond to a salvation already
received . . .God did not leave Israel to its own devices. He revealed his will through his
law and bound them to himself, not to subject them to a new bondage, but to guarantee
their freedom. For only in the obedience and service of their true Lord could they enjoy any
enduring freedom . . . This is why Israel rejoiced in the law. (Hesselink, 1963:197ff).
When we turn to the Ten Commandments as the specific summation of the covenant obligations
laid upon God's people, we find here, too, this same unity of thought and life, of religion and ethics.
It is precisely because God is the Redeemer that he demands obedience. "I am the Lord your God,
who has brought you out of the land of Egypt, out of the house of bondage." Therefore, "you shall
have no other gods before me," Et cetera. Nor is there any sharp break between the duties required
toward God and those required toward man. In fact, if we adopt Kline's interpretation here
(1959:133ff), each tablet contained all of the 10 words, as two copies of the covenant in full were
required, one for the lord, and one for the vassal. The covenant is one, and its obligations, while
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manifold, are a unity. Loyalty to the covenant sovereign is demonstrated in obedience to the
c o v e n a n t s t i p u l a t i o n s . W h a t d o e s t h i s m e a n ? B a s i c a l l y, l i k e n e s s t o G o d .
"Be ye holy, for I am holy" (Lev. 19:2)
"The Lord loves the stranger, therefore you shall love the stranger" "Teach me Thy way, 0 Lord,
(Dent. 10:18,19)
I will walk in thy truth" (Psa. 86:11)
"Honor the face of the old man, and fear thy God" (Lev. 19:32)
Likeness to God comes to particular expression in the so-called "Holiness Code" of Lev.
17-26.,especially chapter 19: fear father and mother, keep the sabbath (v.3), make no images (v.4)
leave gleanings for foreigners and the poor (v.10), no false oaths (v.12), don't vex the handicapped
(v.14), don't bear tales (v.16), or grudges (v.18), leave the produce of a field for the first 3 years
(vv.23-25), no marks in your flesh,(v.28), reverence my holy place (v.30), no dealings with witches
(v.31), love foreigners (v.34), use just weights and balances (vv.35,36)--all these commands being
reinforced by the covenantal motif: "I am the Lord (your God which brought you out of the land of
Egypt)".
When seen in this covenantal perspective, the law of God expressed in the Pentateuch in particular
is the natural object of the believer's joy and delight. So the happy man of the Psalmist: "his delight
is in the law of the Lord, and in his law does he meditate day and night" (Psa.1:2). He values the
law above all: "the law of the Lord is perfect, converting the soul; the testimony of the Lord is sure,
making wise the simple; the statutes of the Lord are right, rejoicing the heart; the commandment of
the Lord is pure, enlightening the eyes; the fear of the Lord is clean, enduring forever; the
judgements of the Lord are true and righteous altogether: more to be desired are they than gold, yea,
than much fine gold, sweeter also than honey and the honeycomb" (Psa. 19:7-10). "Make me to go
in the path of thy commandments; for therein do I delight; and I will delight myself in thy
commandments, which I have loved" (Psa. 119:35,47).
Here is no bare legalistic obligation, but the whole-souled response of a believing people to God's
covenant love and redemption. The Psalmist finds his true delight in the law as the expression of
God's character and will. It is therefore the object of his affections and the supreme desire of his life
(Psa. 40:7-10), though of course neither he nor the people as a whole would ever be wholly
conformed to it.
III
How then can this concept of the law as the covenant bond between Redeemer and people, and as
the delight of the believer's heart ever speak to a people like the Japanese, who have never had an
Exodus experience, and who generally decline any covenantal relationship with the God of
Abraham, Moses, David, and Isaiah? There are two extremes to be avoided in the discussion of this
problem. The first extreme is to make a rather simple identification between what was required of
Israel as a theocratic nation embodying the redemptive purposes of God's Kingdom in the O.T. era,
and what is required today of social institutions and states, including Japan. This tendency is
represented, for example, by such figures as Rousas John Rushdoony (1973) and Greg Bahnsen
(1977) of the Chalcedon Foundation. I quote Bahnsen:
The law of God is to be enforced by the civil magistrate where and how the stipulations of
God so designate.... The Older Testament commandments are not mere artifacts in a
religious museum, nor are they ideals suspended over an age of parenthesis and appropriate
for the coming day of consummation. They are the living and powerful word of God,
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directing our lives here and now. The moral behavior and ethical relations within society
desired by God are discernible in the full law of God as revealed in the scriptures of the
Older and New Testaments; in these pages we see the pattern of personal and social action
that desperately calls for adherence in our day. When that pattern is followed, when we
learn to think God's thoughts after Him (loving his law, obey ing His voice), then our lives
and our nation will be well pleasing in the Lord's sight and benefitted with his blessing,
This calls for following the biblical pattern of ethics its far-reaching details, not arbitrarily
cutting o obedience short at s me point dictated by personal desire or pre-conceived
political outlook, Because God loves us in a very extensive and specific fashim. ...and
because He expects all-encompassing devotion from us.-He did not deliver to us merely
some broad and general moral principles, but He revealed very extensive, specific, and all
encompassing commands. (Bahnsen, 1977:34f)
Or, in more summary fashion:
Just as the magistrate of the Older Testament had divine imperatives which he was
responsible to carry out, so also magistrates in the era of the New Testament a under
obligation to those commands in the Book of the Law which apply to civil affairs and
social penology. (1977:469)
Again,
Consequently the law for society today is the same as that in the Older Testament, and the
officials of the state area responsible today, just as in ancient Israel, to enforce God's law.
(1977:469) (my emphasis)
Bahnsen recognises, of course, the fulfillment in Christ of the cultic and ceremonial aspects of the
law, but he postulates an abiding validity to every society and age for not just the moral, but the
social and civil aspects of the Old Testament, as wall.
I find myself in deep sympathy with much that Bahnsen has to say. However, this construction of
Israel's position and laws as determinative and normative for all ages and societies misses the whole
point of the O.T. Kingdom s redemptive product of God, a work of divine restoration, given a a
prototype version of the kingdom of God in the perfect form it was to attain under the covenant in
the messianic antitype of that Israelite kingdom," and effectively denies "Israel's distinctive holiness
as a kingdom set apart by a special redemptive covenant unto the Lord," a holiness which belonged
to Israel alone of all the nations of the world. (Kline, 1978:175ff).
The second extreme that must be avoided is to see the O.T. law as having no relevance to the
problems of men and nations today. We can do this either by an overly sharp contrast between the
Old and New covenants (sometimes called law vs, gospel), or by seeing the Mosaic covenant as a
period of legal tutelage somehow incompatible with the promises of grace previously announced to
Abraham and fulfilled in the Messianic Kingdom, (as in the Scofield Bible), Rather, while
appreciating the multiformity of God's dealings with His people in different times, according to the
progress of his self-revelation, we must hold firmly to the basic continuity of the Scriptural records.
The ethics of the Mosaic period had its roots in much earlier tradition (see Murray, 1957). The
general principles enunciated in the Decalogue are not pronounced de novo, but are found in the
revelation of an earlier era. In fact, virtually all of the Ten Words go back to creation ordinances.
"...the ten commandments as promulgated at Sinai were but the concrete and practical form of
enunciating principles which ... were relevant from the beginning" (Murray, 1957:7). These creation
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ordinances can be identified as those of "procreation and marriage" (fifth and sixth commandments),
"sabbath and labor" (fourth and eighth commandments), "the sanctity of life" (sixth commandment),
and "the sanctity of truth" (ninth commandment). As Mr. Payne's paper shows, our Lord did not
reject the O.T. moral law, but rather underlined its validity. So we may not regard the O.T. as
irrelevant to the Japanese scene, even though Japan has had no "Exodus experience". If the Old
Testament law embodies creation ordinances, then at least at those points the O.T. ethic must apply
to Japan, too.
In my own view it is precisely the creation ordinances which speak most directly to the current
pressing ethical problems in Japanese life. The law of God insists on the faithful union of one man
and one woman, establishing new homes, cleaving to one another in an actualization of covenant
love (against adultery, fornication, pornography, divorce, yome/shutome problem). God's law
requires six days of labor and one day of rest as a covenant sign--see Exodus 31:13-17 (speaking to
business practices, overwork, laziness, social activities on all seven days alike). The law demands
reverence for life as a gift from Him who is Life itself (dealing with abortion, health problems,
drugs, care for the aged). The law urges truth in the inward parts in the pattern of Him who is
absolutely faithful to His covenanted oath (against bribery, favoritism, lying, "dumping", cheating
on tests). The list can be multiplied, and no one would suggest that the answers are easy. But we
must insist that because the God of creation has spoken, all His creatures are under obligation to
hear and to obey.
IV
At this point we anticipate a very serious objection. What about the very real problems raised by the
language of the O.T. itself? How can any serious person believe that a God who requires the
extermination of an entire race of Canaanites (Deut. 20:16-18) is worthy of attracting covenant
loyalty? How do we handle such expressions as "Happy shall be he who takes and dashes your little
ones agains the stones" (Psa.137:9)? Christians themselves have real problems with these texts.
For example, as we have seen, the Bible claims that the slaughter of Canaanite innocents we the
will of God, and I claim this could not have been God's will (Davis, 1977:11).
I must say at the outset that I do not accept all of the Bible as literally true. (I do not believe, for
example, that God ever ordered the slaughter of one's enemies). (Hays, 1967)
Perhaps there are no totally satisfactory answers to these and similar questions, but rather than
completely reject the Biblical data, it seems better to think along the following lines, and we shall
not be far wrong:
The severity of God's dealings as he trained his people in the principles of holiness
becomes intelligible when we see what was at stake. It was nothing less than the salvation
of the world. The Chosen People was a precious casket in which was to be placed a
priceless jewel: the Messiah of Israel and the Savior of men. Against this people Satan
directed his fiercest attacks, and to the preservation of this people in righteousness God
directed His fiercest defence. The battle was real and bloody.
Humanly speaking their very survival seemed in doubt. Yet God kept them and prepared
them for the coming of Christ. Since his coming the task has been a different one, calling
for different methods, but the battle is as real and as bloody as ever before. . . It is those
who know most of the fierceness of the struggle who best understand the fierceness of
God's command. (Wenham, 1974:146f)
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The end of Psalm 137 is perhaps the most appalling thing in the whole Bible:
'O daughter of Babylon, you devastator! Happy shall be he who requites you with
what you have done to us! Happy shall be he who takes your little ones and
dashes them against the rock!"
Is it possible to imagine any circumstances in which a godly man might rightly utter such words in
the presence of God? I think it is. What would have been the thoughts of a devout old Jew, who had
lived with the insults, humiliations, and terrors of the Nazis and now found himself at Auschwitz
standing naked in one of the endless queues which led to the gas chamber? He might well have
been beyond feelings of personal hatred against his captors, but his whole soul would cry out:
'O you Nazis, you tormentors, you destroyers, God will terribly avenge you for
this.... Lord, speed the bombers, blast their homes and families, Beat them to their
knees, stop this deviltry. Lord, blessed are those whom you call to this dread work
of judgement.'
No one thinks that it is a happy thing for the individual concerned that he has to be the
instrument of such judgements. It is no case of personal blessedness for the man who takes
little ones and dashes them against the rock. But it is a blessed thing that cruel nations like
Babylonia should not be allowed to triumph forever, and that they should in turn suffer at
the hands of ruthless enemies. No one could envy the task of bomber crews. But it was a
blessed thing that Eichman was halted before he had completed the 'final solution' of the
Jewish question. There are times when kindness has to be in abeyance and severity alone is
called for. (Wenham, 1974:166f)
It is because God is the supreme and only Lord of heaven and earth that He cannot ignore
challenges to His sovereign rule, that he must execute wrath and vengeance on all who reject his
Lordship. He must punish the ungodly. This does not prevent Him from at times using the ungodly
nations to chastise his own straying people (Isaiah 10:5-11). But in the end the ungodly nations
themselves shall be consumed by the fierceness of God's wrath (Isa. 10:12-19).
V
Let me return to my original theme, namely, the impossibility of any divorce between religion and
ethics, between faith and life. It was just this sin that called forth the strongest denunciation of the
prophets against Israel and Judah. Note Isaiah's harsh words:
The multitude of your sacrifices--what are they to me? says the Lord. I have more than
enough of burnt offerings, of rams, and the fat of fattened animals. I have no pleasure in the
blood of bulls and lambs and goats. When you come to meet with me, who has asked this
of you, this trampling of my courts? Stop bringing meaningless offerings! Your incense is
detestable to me.... Your hands are full of blood; wash and make yourselves clean! Take
your evil deeds out of my sight. Stop doing wrong, learn to do right! Seek justice,
encourage the oppressed. Defend the cause of the fatherless, plead the case of the
widow.(1:11-17)
Or hear Micah call to God's people:
With what shall I come before the Lord, and bow down before the exalted God? Shall I
come before him with burnt offerings, with calves a year old? Will the Lord be pleased
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with thousands of rams, with ten thousand rivers of oil? Shall I offer my firstborn for my
transgression, the fruit of my body for the sin of my soul? He has showed you, O man,
what is good. And what does the Lord require of you? To act justly and to love mercy and
to walk humbly with your God. (6:6-8)
There are two aspects of this central message of the O.T. that, it seems to me, speak directly to
Japanese society: 1)no satisfactory ethical system can be constructed apart from a religious
foundation. To the extent that an ethical system is worthy of attention, it must have a religious
foundation. And 2) religion without a pervasive, life-encompassing ethic is a mere ceremony,
signifying nothing.
VI
Finally, I should like to call attention to a way in which the O.T. concept of covenant loyalty seems
to have a possible point of contact with the traditional Confucian ethic of Japan. This emphasis on
loyalty as a supreme virtue is a stream with its sources in the Confucian ethic introduced by Prince
Shotoku, which flows rather vigorously through every period of Japanese history and through every
level of society. Note the very early formulation in Nihongi:
When you receive the Imperial commands, fail not scrupulously to obey them. The lord is
Heaven, the vassal is Earth...If Earth attempted to overspread, Heaven would simply fall in
ruin. Therefore it is that when the lord speaks, the vassal listens; when the superior acts, the
inferior yields compliance. Consequently when you receive the Imperial commands, fail
not to carry them out scrupulously. Let there be a want of care in this matter and ruin is the
natural consequence. (In Downs, 1970:31 f)
Reischauer speaks further about the feudal age of Japan:
The prime virtue in the Japanese feudal system, as in that of Europe, was loyalty, because
the whole system depended on bonds of personal loyalty ... Hence, the lord-vassal
relationship was seen as one of unlimited and absolute loyalty on the part of the vassal,
not merely one of legal contract between the two.... In Japan, loyalty to the lord was more
central to the whole system, and despite the importance of the family, took precedence
over loyalty to it. Thus in Japan, the supra-family group early became established as more
fundamental than the family itself, and this made-easier the transition in modern times to
the loyalty to the nation and to other non-kinship groupings.
At the height of feudalism in the fifteenth and sixteenth centuries... throughout the
Japanese ideally saw the feudal bond as committing the inferior to absolute obedience
and loyalty and granting the superior unlimited authority. .. .Within the limits of the
system - in the midnineteenth century - almost all administrators were absolutely loyal to
their superiors, scrupulously honest, meticulous in the performance of their duties, and
efficient ... After the Meiji Restoration there was throughout a great continuity in the
spirit of bureaucratic loyalty, efficiency, and honesty, which had been inherited from the
immediate past, and which, even today, is largely responsible for the continuing high
standards of government service in Japan. (Reischauer, 1977:57ff, 237ff)
This central loyalty can be focused quite narrowly, as it was in the feudal period up to and including
Tokugawa, when it meant primarily loyalty to one's local lord or daimyo. Or it can become the
central thrust of the national polity (kokutai), as expressed, for example in the Imperial Rescript on
Education in the Meiji period, and culminating in the militaristic use, especially 1931 to 1945.
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Know ye, our subjects: Our Imperial Ancestors have founded Our Empire on a basis broad
and everlasting and have deeply and firmly implanted virtue: our subjects ever united in
loyalty and filial piety have from generation to generation illustrated the beauty thereof.
This is the glory of the fundamental character of Our Empire, and herein also lies the
source of Our education. . . (my emphasis)
Again, this loyalty can be much less centralized, more diffuse, so it seems to be today, now focused
more on governmental sub-divisions and private companies. But in any case, this concept of loyalty
seems to me to be a fundamentally religious committment of mind and soul that lies at the root of
the Japanese ethic, both ancient and modern. The well-known tale of Michizane related by
Nitobe illustrates this:
Feudal morality shares other virtues in common with other systems of ethics, with other
classes of people, but this virtue--homage and fealty to a superior--is its distinctive feature. I
am aware that personal fidelity is a moral adhesion existing among all sorts and conditions of
men--a gang of pickpockets owe allegiance to a Fagin; but it is only in the code of chivalrous
honor that loyalty assumes paramount importance. It is quite right to state that whereas in
China Confucian ethics made obedience the primary human duty, in Japan precedence was
given to loyalty. At the risk of shocking some of my good readers, I will relate of one 'who
could endure to follow a fall'n lord'....
The story is of one of the greatest characters of our history, Michizane, who falling a victim
to jealousy and calumny, is exiled from the capital. Not content with this, his unrelenting
enemies are now bent upon the extinction of his family. Strict search for his son--not yet
grown-reveals the fact of his being secreted in a village school kept by one Genzo, a former
vassal of Michinaze. When orders are dispatched to the schoolmaster to deliver the head of
the juvenile offender on a certain day, his first idea is to find a suitable substitute for it. He
ponders over his school-list, scrutinises with careful eyes all the boys, as they stroll into the
class-room, but none among the children born of the soil bears the least resemblance to his
protege. His despair, however, is but for a moment for, behold, a new scholar is announced-a
comely boy of the same age as his master's son, escorted by a mother of noble mien. No less
conscious of the resemblance between infant lord and infant retainer, were the mother and the
boy himself. In the privacy of home both had laid themselves upon the altar; the one his
life--the other her heart, yet without sign to the outer world. Unwitting of what had passed
between them, it is the teacher from whom comes the suggestion. Here then, is the scapegoat!
--The rest of the narrative may be briefly told.--On the day appointed, arrives the officer
commissioned to identify and receive the head of the youth. Will he be deceived by the false
head? The poor Genzo's hand is on the hilt of the sword, ready to strike a blow either at the
man or at himself, should the examination defeat his scheme. The officer takes up the
gruesome object before him, goes calmly over each feature, and in a deliberate, businesslike
tone, pronounces it genuine.--That evening in a lonely home awaits the mother we saw in the
school. Does she know the fate of her child? It is not for his return that she watches with
eagerness for the opening of the wicket. Her father-in-law has been for a long time a recipient
of Michizane's bounties, but since his banishment, circumstances have forced her husband to
follow the service of the enemy of his family's benefactor. He himself could not be untrue to
his own cruel master; but his son could serve the cause of the grandsire's lord. As one
acquainted with the exile's family, it was he who had been entrusted with the task of
identifying the boy's head. Now the day's--yea, the life's--hard work is done. He returns home
and as he crosses its threshold, he accosts his wife, saying: 'Rejoice, my wife, our darling son
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has proved of service to his lord.'
'What an atrocious story!'I hear my readers exclaim. 'Parents deliberately sacrificing their own
innocent child to save the life of another man's!' But this child was a conscious and willing victim:
it is a story of vicarious death--as significant as, and not more revolting than the story of Abraham's
intended sacrifice of Isaac. In both cases was obedience to the call of duty, utter submission to the
command of a higher voice, whether given by a visitle or an invisible angel, or heard by an outward
or inward ear; but I abstain from preaching....' (Nitobe, 1905, included in Downs, 1970:91ff)
Nitobe won't preach, but I shall. I believe that as Christians who stand on the foundation of the
religion and ethics of the Old and New Testaments, we can use this traditional Confucian concept of
loyalty--baptized, of course-to confront Japanese society with the imperatives of the covenant God
of Abraham, Isaac, and Jacob, or Moses, David, Isaiah, and Daniel. From Okinawa to Wakkanai we
must proclaim the implications of God's sovereign demands that men bow before him in utter
submission and holy fear, that they render to him the totality of their hearts, minds, bodies and souls
in covenant allegiance and love. Nothing less than absolute and total loyalty will do, and that
rendered to God alone. And then, through the mediation of great David's greater Son, that New
Covenant foreseen by Jeremiah (31:31-34) will become reality, when God's law is "put in their
inward parts" and written "in their hearts". Then, with the Israelites, Egyptians, and Assyrians (Isa.
19:23-25), the God of Moses and Amos will be the God of the Japanese and they too shall be His
people.
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THE LAW IN THE TEACHING OF JESUS
Philip Barton Payne
Wheaton College, B.S.; Trinity Evangelical Divinity School, M.A. & M.Div.; Cambridge
University (England), Ph.D. Arrived Japan 1977. Director Kyoto Christian Studies Center.
The primary distinction in Jesus' teaching concerning law is the distinction between God's law and
man's law. For Jesus, God's law is of supreme importance. our concern should be to follow God's
law, whatever the consequences might be before the laws of man, whether State law such as the
laws of Rome or Jewish laws, or be it tradition, even tradition concerning God's law. In Jesus' view
true law has its source in God, and its goal is God's glory. In contrast, human laws--whether Roman,
Jewish, or for that matter, Japanese--have man as their source and the smooth functioning of society
as their goal.I
Jewish Tradition
Although most of Jesus' statements relating to state law are inferential, His comments regarding
Jewish tradition are explicit. In all of Jesus's teaching, the most extensive and bitter rebukes are
directed at Pharisaic and scribal casuistic legalism. Jesus' repeated condemnation is that through
their traditions they have opposed the message of God's Word, the Scriptures:
"Why do you yourselves transgress the commandment of God for the sake of your
tradition: For God said. . . But you say . . .And thus you invalidated the word of God for the
sake of your tradition, teaching as doctrines the precepts of men." Matt. 15:3-9
The vehemence of Jesus'rejection of traditions which run counter to the Scriptures is seen most
clearly in the woes He pronounced on scribes, Pharisees, and lawyers in Matthew 23 and Luke
11:39-52. Corban (or konam in the Mishnah) was an expression used to indicate that something is
offered to God and as such is no longer available for ordinary use. Nedarim 8.7 gives three
examples of the oath "Konam be the benefit. thou hast from me". In each case it was used to
deprive a particular person of something. Jesus denounced this tradition: "If a man tells his father or
his mother, What you would have gained from me is Corban (that is, given to God)-then you no
longer permit him to do anything for his father or mother, thus making void the word of God
through your tradition which you hand on. And many such things you do." (Mark 7:11-13)
Jewish tradition distinguished between "righteous" and "unrighteous" mannon or money. For
instance the blood money returned by Judas Iscariot was"unrighteous" and could not be put into the
temple treasury (Matt. 27:6). But Jesus' parable of the Shrewd Steward argues that a person should
follow God's law wholeheartedly with all that he has, not excepting unrighteous mannon (Luke
16:9,11). In Jesus' view the kind of piety that allowed for scribes devouring widows' houses (Mark
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12:40) was no piety at all. "You cannot serve God and mannon" (Luke 16:13).
Jesus attacked Jewish traditions concerning the Sabbath on several levels. It was inconsistent with
itself, condemning the picking of grain and rubbing it in their hands for a snack and even healing,
but allowing the rescue from a pit of a sheep (Matt. 12:11), ox or son (Luke 14:5) and the leading of
an ox or ass to manger (Luke 13:15).
Furthermore, these traditions were inconsistent with the O.T. Scriptures, which allow for needed
work to be done on the Sabbath such as the work of the priests (Matt. 12:5) and circumcision (John
7:23). Jesus' claim to be lord of the Sabbath (Matt. 12:8, Mark 2:28, Luke 6:5) in this context
includes His authority to interpret aright the command in the decalogue to observe the Sabbath.
The fundamental mistake of the strict traditions about the Sabbath is that they ignored that there is a
proper hierarchy within the demands of the Law, moral issues taking precedence over ceremonial.
Jesus' reference to David and his men eating the bread of the Presence, which normally is lawful
only for priests to eat, shows that their life was of greater importance than the ceremony (Luke
6:3-4). Hence Jesus' comments "If you had known what this means, 'I desire mercy, and not
sacrifice', you would not have condemned the guiltless" (Matt. 12:7) and "So it is lawful to do good
on the Sabbath" (Matt. 12:12), implying that not to do good is to do evil.
As a result these traditions had taken the joy out of the Sabbath, which was made for man, not man
for the Sabbath (Mark 2:27). The rigor with which exertion on the Sabbath was prohibited made it a
heavy burden rather than the refreshing blessing it was meant to be. Hence Jesus' criticism of the
scribes and Pharisees for binding "heavy burdens, hard to bear. . . .on men's shoulders" (Matt. 23:4).
The root of Jesus' contention with the Pharisees was their acceptance of unwritten traditions as
authority alongside the Scriptures. Their traditions frequently incorporated passages of the
Scriptures and interpreted them in such a way as to distort their original meaning. The many
regulations of the oral tradition tended to limit the meaning of the law, giving it precise boundaries.
These were intended to put a "hedge around the law" to reduce the possibility of inadvertantly
breaking it. In effect, however, they drew attention away from the spirit of the law and focused on a
vast number of external regulations about petty issues.
Jesus' most detailed criticism of the faulty interpretation which the scribes and Pharisees used to
support their traditions is found in the antitheses of the Sermon on the Mount, Matthew 5. It should
be noted that many scholars have interpreted this passage as though Jesus were opposing not just
Jewish traditions, but rather the Scriptures themselves. Adcording to R. Bultmann, "The Sermon on
the Mount (Matt. 5:21-48) contrasts the Law and the will of God".1 K. L. Schmidt wrote that Jesus'
"prophetic attack is aimed at the Old Testament itself".2 W. G. Kummel asserts that in these
antitheses "Jesus sets against an Old Testament commandment, introduced with 'You have heard
that it was said'. .his own interpretation of God's will, introduced with 'But I say to you."-3 J.
Jeremias wrote that Jesus ventured to "criticize, indeed to supersede words of the Torah." 4 A
careful investigation of the content and context of these antitheses, however, shows that Jesus,
unlike Marcion, was not contradicting the O.T. per se, but rather its interpretation in Jewish
tradition.
The preface in Matt.5:17-19 to these six antitheses consists of a direct statement of the authority of
the Old Testament contrasting with a rebuke of the scribes and Pharisees. This formas a natural
introduction to what follows: a criticism of the teaching of the scribes in Matt.5:21-48 and of the
life of the Pharisees in Matt. 6:1-18.
Daube has shown that the sequence of principle ("think not that I have come to abolish the law")
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and cases ("you have heard") is common in Rabbinic literature. "To fulfill"--qiyyem, "to
uphold"--the law, was commonly used to "show that the text is in agreement with your teaching."
The test of any teaching is whether it will give full effect to, "uphold", every word of the law.5 It is
in keeping with this that after depicting the "blessed" path of discipleship, the first truth our Lord
drove home was the authority of the Old Testament. At the end of this ethical discourse he
summarizes with the golden rule saying, "for this is the Law and the Prophets" (Matt.7:12).
GNot only the general preface, but also the specific introduction to each of the six antitheses
indicates that Jesus is contradicting not the Old Testament but scribal traditions, including mistaken
interpretations of the Old Testament. Each of the antitheses begins with something like "You have
heard that it was said". This is exactly the kind of introduction that Jesus frequently used when
citing human traditions contrary to God's law: "Why do you transgress the commandment of God
for the sake of your tradition? For od commanded . . . But you s L . . ."(Matt.15:3-5). The antitheses
contain no mention of reading or of what is written. But it is precisely with such introductions as
"have you not read?", and especially "it is written", that Jesus was accustomed to use when referring
to the Old Testament Scriptures. Occasionally Jesus referred to the Old Testament without using an
introductory formula, but where there is such an introductory formula, this introduction makes it
unmistakably clear that He was referring to the Scriptures and not just human tradition.
In only one case in all of Jesus' teaching have I found that He introduced a reference to the
Scriptures with something other than one of these explicit introductions. That case is Luke 4:12
where Jesus' final response to the devil at the temptation is "It is said, 'You shall not tempt the Lord
your God."' This is apparently a stylistic change on the part of Luke to avoid being overly repetitous
with "it is written" since this expression occurs three times in the immediately preceeding narrative.
The parallel in Matt. 4:7 has "it is written". Even this one case is not a true exception since the
context makes it clear that as with the previous two temptations Jesus responded by quoting the
Scriptures as the final authority settling the issue.
The practice of using introductory formulae to Scriptural quotations which specifically distinguish
them from human tradition must have been deeply ingrained, for such is the uniform practice
throughout the gospels not simply on the lips of Jesus, but in every case where there is an
introduction to an Old Testament passage.
If the references introducted by "you have heard that it was said" in Matthew 5 were intended by
Jesus to refer to the teaching intself, these would be the only such references in the gospels in which
an Old Testament reference is introduced in such a way that it is not distinguished from human
tradition. It is evident, then, that the introductory formula "you have heard that it was said" most
naturally refers not to the Scriptures, but to human traditions, particularly oral traditions.
Each of these six antitheses contrast a false or shallow interpretation of the Law of Moses with
Jesus'interpretation of the heart of that law. D. Daube, following S. Schechter, points out the close
relationship between "you have heard it said" and the Rabbinic formula to the effect, "you have
understood superficially."6
1. The first antithesis (Matt.5:21-22)
Only the first words of Jesus'quotation come from the decalogue, "You shall not murder." The
rest is an embellishment of the tradition of the scribes, specifying the external act which can be
judged by men, and "whoever murders shall be liable to judgment." In this passage Jesus
contrasts in two ways His understanding of "you shall not murder" with the understanding of the
scribal tradition He had just quoted.
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First, Jesus pierces to the heart of the Law--that internal hate, the motive behind murder, will be
judged as murder. Second, Jesus affirms ultimate divine judgment, not just earthly human
judgment on hate and abuse. In God's sight ridicule of others is a wicked sin making us liable to
hell. The scribes say that abusive language is punishable by the local court, but I say that it is
punishable by the fire of hell. The comments which follow in Matt.5:23-26 give the positive
aspect of Jesus'prohibition of hatred. We need reconciliation urgently; our final judgment is
approaching rapidly. Jesus' understanding of the spirit behind the prohibition of murder is evident
in the O.T. command, "You shall not hate your brother in your heart" (Lev.19:17; cf. Prov.29:22).
2. The second antithesis (Matt.5:27-28)
As in the case with murder, the scribal comments deal with the external act of adultery, but Jesus
speaks to our hearts saying that lustful desires are equivalent to adultery in God's sight. His
words here reinforce the O.T. prohibition of coveting your neighbor's wife or female servant
(Exod.20:17), a command in which the Old Testament teaching reaches to the innermost heart: "I
have made a covenant with my eyes: how then could I look upon a virgin?.... if my heart has
gone after my eyes .... If my heart has been enticed to a woman... that would be a heinous crime"
(Job 31:1,7,9,11).
3. The third antithesis (Matt.5:31-32)
The issue of divorce was a subject of major debate in Jesus' day. On the one hand, the school of
Hillel allow divorce even for such a trifling cause as "she spoiled a dish for him" (m. Gittin 9.10:
Josephus, Antiquities IV.viii. 23; Vita 76; Philo, Spec.Leg.v) On the other hand, Shammai held
that "a man shall not divorce his wife unless he has found in her a matter of shame"(ibid.)
In Deut. 24:1-4 is recorded one of the ordinances which "the Lord your God commands you to
do" (Deut 26:16), and we have no evidence that either Jesus or His contemporaries denied that it
came from God. But what deductions should be drawn from it? The statement Jesus quotes,
'Whoever divorces his wife, let him give her a certificate of dismissal, is not found in the Old
Testament, and may well be a paraphrase of this passage in use by rabbis since it explicitly
commands the giving of the certificate, although in Deuteronomy this is merely a condition, "if
this ... and if this ... then..." The question the Pharisees asked Jesus in Matt.19:7 assumes even
more may be deduced from this Deuteronomic passage, "Why then did Moses command to give
her a certificate and divorce her?"
Jesus clearly rejected the interpretation of Deut.24:1-4 as a command to divorce and the easy
view of it held by Hillel and Akiba. Jesus in the gospels, spoke to the issue of divorce three times
stating the ideal of unbroken union (Matt.19:4-6; Mk.10:5-9; Mk.10:11-12; Lk.16:18) and twice
mentioning the exception in the case of 'porneia' when divorce could be permitted (here and Matt.
19:9). Thus, we can say that in both the Law of Moses and in the teaching of Jesus concerning
divorce there is a clear presentation of the ideal: Gen.2:24 "For this cause a man shall leave his
father and his mother, and shall cleave to his wife; and they shall become one flesh." and Jesus'
comment on this passage, "Consequently they are no more two, but one flesh. What therefore
God has joined together, let no man separate." (Matt.19:5-6)
Further, Moses and Jesus both mention what could be permitted by law dealing with the results
of the "hardness of men's hearts" (Matt.19:8-9), evidenced in Deut.24:1-4 to mitigate the worst
evils of divorce and Jesus' inclusion of "except for 'porneia' in Matt.5:32 and 19:9. This
distinction between a moral ideal and what is permitted by law (or between moral law and civil
law) is important since statute law can deal only with overt acts, not secret thoughts. A wise ideal
and a wise statute-law, although given by the same person, will by their very character be
different, the ideal being higher than the law.7
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It may be that Jesus mentioned the exception permitting (though not approving as ideal) divorce
in the case of 'porneia' as a reiteration and interpretation of the "indecency" of Deut.24:1 "erwat
dabar, "pudenda" (variously translated as "nakedness", "improper behavior", "indecency",
"shameful thing", or "disgraceful thing"). It was precisely at the meaning of this expression that
the debate among the rabbis centered. In any event, Jesus is not in this statement contradicting
the Old Testament Law. Quite the contrary, on the basis of that Law He is contradicting a false
interpretation of it which gave permission to easy divorce.
4. The fourth antithesis (Matt.5:33-36)
"You shall not make false vows, but shall fulfill your vows to the Lord" is not a quotation of any
one Old Testament passage. It may well have been a current saying of the rabbis since nowhere in
the Old Testament is one called to make oaths by heaven, by the earth, towards Jerusalem, or by
ones head. Rabbinic sources, however, have many such references. For instance M. Shebu. 4.13
says, "To swear by the heavens and earth is not a binding oath." T. Ned. 1 reads, "an oath 'by
Jerusalem' is nothing unless it is sworn 'towards (facing the direction of) Jerusalem'." M. Sanh.
3.2 discusses an oath "by the life of thy head." In fact, the entire Mishna tractate Shebuoth is
devoted to casuistic discussion on the validity of oaths. It is precisely this sort of casuistry that
Jesus denounces so clearly in Matt.23:16-22.
Jesus concluded this fourth antithesis by saying, "Simply let your 'Yes'( be 'Yes', and your 'No',
'No';" anything more than this comes from evil" (cf. Jas.5:12). This conclusion is a play on words
denouncing the custom recorded in b.Sanh. 36a, "Yes and No, if said twice, are oaths", hence
removing the necessity of keeping one's word when they are said only once. The final "anything
more than this comes from evil" seems to suggest that oaths arise due to the prevalence of
untruthfulness. Jesus here, like the Old Testament, demanded honesty. In order to undercut the
rampant casuistry of His day and the reduction of God's demand for honesty to statements made
under oath, Jesus declared, "make no oath at all." Similarly, Hosea in a day of rampant lying
declared, "Swear not, 'As the Lord lives."' (4:15)
It is quite remarkable that each of the casuistic oaths mentioned here by Jesus, by heaven, by the
earth, towards Jerusalem, by your head, or by a doubled yes or no, are still recorded in the
Rabbinic literature. This is so even after centuries of conscious Jewish editing of Rabbinic works
to delete passages which might be useful to Christian apologists (as these would be in showing
the superiority of Jesus' ethic) and also the natural tendency for only the more worthy Rabbinic
comments to be passed down for generations and then selected for incorporation into the written
tractates. The fact that records have survived which confirm each of the casuistic interpretations
of the Law attacked here by Jesus shows that these were probably well entrenched in the scribal
teaching of Jesus' day.
5. The fifth antithesis (Matt.5:38-42)
The taking of "eye for eye, tooth for tooth" (Ex 21:24) was not an authorization of personal
revenge but was a symbol of just and fair, not excessive, punishment to be executed only after
"the judges shall investigate thoroughly" (Deut;19:18). The spirit of revenge was explicitly
forbidden in the Old Testament; vengence belongs to God (Deut.32:35).
In Jesus' day as always the human tendency to seek revenge was prevalent, and the "eye for eye"
principle was being used to excuse the very thing it was instituted to abolish, namely personal
revenge. Jesus' experience when the woman caught in the act of adultery was brought to Him
(John 8:3-11) shows that His contemporaries liked to take the law into their own hands. The
examples of non-retaliation which follow in Matt.5:39-42 are all concerned with personal
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retaliation. There is no hint in this context that Jesus approved the relaxing of the magistrates'
important social function of upholding justice. Rather, Jesus explicitly forbids His disciples from
personal retaliation. Instead, love should guide their behavior to be forgiving and generous.
6. The sixth and final antithesis (Matt.5:43-44)
Lev.19:18 says "you shall love your neighbor as yourself", and verse 34 adds "you shall love the
stranger who resides with you as you love yourself" (cf. Deut.10:19). In fact, the Old Testament
commanded, "If your enemy is hungry, give him bread to eat; and if he is thirsty, give him water
to drink" (Prov.25:21), "If you meet your enemy's ox or his ass going astray, you shall bring it
back to him. If you see the ass of one who hates you lying under its burden, you shall refrain
from leaving him with it, you shall help him to lift it up"(Ex.23:4,5), and "Do not rejoice when
your enemy falls, and let not your heart be glad when he stumbles" (Prov.24:17; cf. Job 31:29).
But nowhere in the Old Testament are we commanded to hate our enemies. Yet many of Jesus'
contemporaries held this position. Sayings such as these occur throughout the Qumran literature:
"Hate all the sons of darkness". (1QS 1.10) "These are the rules of conduct. Everlasting
hatred in a spirit of secrecy for the men of perdidtion!" (1QS 9.21,22) "My wrath shall
not turn from the men of falsehood . have no pity on all who depart from the Way. I
will offer no comfort to the smitten until their way becomes perfect."8
b. Abod. Zar. 26a (Bar.) says that heretics, informers, and renegades "should be pushed (into the
ditch) and not pulled out" (cf.,Abot R. Nat. 16.7). It is against just such a view that Jesus speaks.
He expands on the love theme throughout the Old Testament, love that could reach even to
Israel's worst enemy, Ninevah, that wicked city on which Jonah was called to have compassion
(Jonah 4:11).
Throughout these antitheses Jesus' attack is directed against popular mis interpretation of the Law
which had eroded the morality of His day. There are occasional references in Rabbinic literature
in the centuries following Jesus which approach His teaching in these antitheses. We have no
evidence, however, that in Jesus' day Jewish tradition interpreted the Law as having the moral
depth here expressed. Jesus elucidated with unparalleled authority and clarity the moral depth of
God's demands. His teaching on anger, lust, divorce, honesty, forfeiting of ones rights, and love
for ones enemies develops Old Testament themes to a depth unknown before, shattering any
thought of self-justification.
An overview of the quotations Jesus refutes in Matthew 5 makes it evident that He was denying
not the Old Testament itself, but its misinterpretation. Three of the six statements following "you
have heard that it was said" are an adulterated form of the text specifying a common
misinterpretation in Jewish tradition. The first one adds "and whoever murders shall be liable to
judgment", focusing on externals that civil law can prosecute. The third change: the description
of a situation into a command, "let him give her a certificate of divorce." The sixth adds, "and
hate your enemy." The fourth one, too, is not a direct quote, and each of the explanatory
references to oaths are taken from Jewish tradition. The other two do quote the Old Testament,
and Jesus goes on to show how it was being misinterpreted in the tradition. Not only adultery, but
as the Old Testament itself teaches, lust in the heart is also sin. And the "eye for an eye" judicial
principle was never meant to give permission to personal revenge.
If Jesus' aim were to contradict the Old Testament Law per se, would He misquote it four times
out of six? Surely He was not that ignorant of the Law. Rather, He points people to the heart of
the Law and away from superficial interpretations of Jewish tradition which focus on externals.
Although our present topic is the Law in the teaching of Jesus, we have seen that a further study
of the teaching of Jesus in the Law could be fruitful.
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We conclude this investigation of the teaching of Jesus about human law, be it Roman state law or
Jewish tradition, by noting Jesus' insistance on the priority of God's Law over every form of human
law. He repeatedly called people to live in the light of their ultimate accountability to God: "Do not
fear those who kill the body but cannot kill the soul; rather-fear Him who can destroy both soul and
body in hell: (Matt.10:28,26; Luke 12:4-5). God alone has this authority, as is evident in the divine
reference of the passive in Mark 9:45,57 and such passages as Matt.25:31-46 on the sentence of the
Lord in the final judgment (cf. James 4:12).
II
God's Law
The word for 'law' (nomos) in the sayings of Jesus recorded in the canonical gospels always has
reference to the Old Testament Scriptures, either to the Mosaic Law or to the Scriptures as a whole.
In the set phrases "the Law of Moses" and "the Law and the Prophets" the word for "law" always
specifies the Mosaic Law. Of the nine remaining references to "law" in Jesus' recorded teaching,
four clearly refer to the entire Old Testament Scriptures, two clearly refer to the Mosaic Law, and
three are ambiguous and could refer either to the entire Old Testament Scriptures or more
specifically to the Mosaic Law.
As David Moore so clearly demonstrated, within the Old Testament itself, so too, the idea of the
covenant between God and man seems to be presupposed in Jesus' handling of the Law. Quite the
opposite of twentieth century thought of law as cold and impersonal, for Jesus the Law is God's
word to man and its aim is that man be brought into a right relationship with God. Specifically, the
law points to the coming Christ through whom God will make Himself known to men in a new
depth. Jesus Christ saw Himself as the fulfillment of the Law, not simply as fulfilling numerous
predictive prophecies but as bringing to completion that covenant relationship between God and
man which stands as the heart of the Scriptures.
The use of the words "law and grace" to depict two opposing ideas is foreign to the teaching of
Jesus. The idea which lies behind these words in the Pauline epistles, however, is abundantly
attested to in the teaching of Jesus, namely that salvation cannot be earned by legalistic adherence
to the Law but only as God's undeserved gift to those who come to Him in true repentance seeking
His mercy. In Jesus's teaching the Law is God's word which should lead men to true repentance, and
indeed, to trust in Himself as the Messiah, the Christ. Never is the Law ridiculed; rather, it is held
up as our guide. This includes the commandments, which themselves point us to God. "If you
would enter life, keep the commandments" (Matt.19:17). E. Kasemann's opinion that "it is
impossible for a historian not to acknowledge Jesus' fundamental critique of the Law"9 is exactly
the opposite of the gospels' record of Jesus' attitude toward the Law. Jesus' teaching on the absolute
authority of the Scriptures so permeates the gospel records that if a historian were to be consistent
in rejecting the authenticity of all this data, there would be very little he could affirm about Jesus.
III
The Authority of Old Testament Teaching
As we noted in our investigation of the antitheses of Matthew 5, Jesus affirmed the Old Testament
to have the highest authority, an authority greater than that of the traditions of men. Jesus spelled
out this authority in several areas: prophetic authority, moral authority, and religious authority.
1. Prophetic authority
The area of prophetic authority (in the sense of predictive prophecy), is related to the area of
historical truth just considered. This is because predictive prophecy tells about future history. In
order to have authority it must come true. If it does have authority, it will come true.
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Jesus' view of predictive prophecy is that if it is prophesied it will and indeed must come true.
Throughout His life there were prophecies fulfilled. In about thirty passages Jesus is recorded to
have said something like, "in order that what was spoken through Isaiah the prophet might be
fulfilled, saying . . ." Beyond these, there are many other passages which say that there is a
certainty and a necessity that Old Testament predictions will correspond to what really happens.
(Matt.26:54,56; Luke 22:37;18:31;21:22;24:25-27;24:44-47).
2. Moral authority
We have seen in the sermon on the mount that Jesus summarized His moral teaching and equated
it with the Law and the Prophets: "Therefore whatever you want others to do for you, do so for
them; for this is the Law and the Prophets." (Matt.7:12). He understood His teaching about
killing, divorce, oaths, revenge, and love, understood properly, to be supporting the truth of the
Old Testament. The moral authority of the Old Testament is such that Jesus used it as the standard
by which He judged the acts and thoughts of his contemporaries (cf. Matt.15:3-6). The New
Testament does not reveal a higher law; it reveals the gospel.
3. Religious authority.
Following Jesus' condemnation of the scribes' and Pharisees' deviation from Old Testament Law,
He quotes Isaiah's prophecy, "In vain do they worship Me, teaching as their doctrines the
precepts of men."'(Matt.15:9). In Jesus' view, true worship must not violate Old Testament
teaching.In Matt.21:16, Jesus quotes the Old Testament as setting the pattern for praise to
Himself from children. It is because of the requirement that God's "house shall be called a house
of prayer" (Matt.21:13) that Jesus cast traders out of the temple. Thus, Jesus use: the Scripture as
His religious authority in matters of worship, prayer and praise. Furthermore, Jesus used
Scripture as authority in theological questions as is clear from His response to the question about
the resurrection in Matt.22:23-32. In Jesus' view, to understand religious truth one must understand the Scriptures. In fact, insofar as one's understanding is based on a misunderstanding of
Scripture's teaching, it will be in error.
IV
The Inspiration of the Old Testament by God
Jesus frequently quoted passages from the Old Testament saying that God said it: 'For God said,
"Honor your father and mother," and "He who speaks evil of father or mother, let him be put to
death." (Matt.15:4)' (cf.Matt.22: 31-32; Mark 12:26;Mark 7:6-13). This last passage is particularly
interesting because of the way in which it refers to the same passages in a variety of ways, twice
with attention drawn to the human writer, "Isaiah's prophecy" and "Moses said", once to a formula
referring to Scripture, "it is written," and three times drawing attention to God as the ultimate and
primary author of Scripture, "the commandment of God" and "the word of God". Note, too, that the
parallel passage in Matt.1S:4 reads, "God said" where here we read, "Moses said". Probably the
most fascinating passage of all in this respect is Matt.19:45, "He who created them from the
beginning..said, 'For this cause a man shall leave his father and mother, and shall cleave to his wife;
and the two shall become one flesh."' The quoted words are the words of Moses. They occur in the
narrative portion of the creation account and are not quoted as from God in Genesis. Certainly
Christ Jesus knew this, and yet He quoted the words of Moses saying, "God said." Jesus felt free to
equate the words of a human author of Scripture with the words of God.
The reason that Jesus felt free to make such an equation between human words and God's words is
indicated in Mark 12:36 and Matt.22:43, "David himself said in the Holy Spirit, 'The Lord said to
My Lord, "Sit at My right hand, until I put Thine enemies beneath Thy feet.""' It was because the
Holy Spirit of God inspired these words that they are truly God's words.
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Often in Jesus'teaching although the explicit words "God said" are not given, the very content of the
quotation makes it evident that these are indeed God's words. For instance, Jesus said, "but if you
had known what this means, 'I desire compassion, and not sacrifice,' you would not have
condemned the innocent."(Matt.12:7). In particular, the introductory phrases "it is written" and
"have you not read" always on Jesus' lips seem to introduce a statement given with God's authority.
Sometimes this is because the quotation is directly from God, such as in Matt.11:10, "This is the
one about whom it was written, 'Behold, I send My messenger before your face, who will prepare
your way before you."' and "Have you not read in the book of Moses . . .'I am the God of Abraham,
and the God of Isaac, and the God of Jacob'?" But usually such introductory phrases lead into a
statement of Moses or one of the prophets. And in these
cases too, it is obvious from context that Jesus is quoting these passages because they have God's
authority. This is simply because a prophet is a person who speaks forth God's Word, or more
precisely, one through whom God spaeks. This is why Jesus referred to the Scriptures in general as
"the word of God”.
V
Jesus' Affirmations of the Authority of the Scriptures in General
Not only does Jesus refer to specific passages, He commonly refers to the whole Old Testament,
using such introductions as: the "scriptures" (For references to this and the following, cf. above),
"the Law and the Prophets", "the Law of Moses and the Prophets and the Psalms" (Luke 24:44),
"the word of God", "the commandment of God" (Mark 7:8,9), "all things which are written" (Luke
21:22; 24:44), and "all that the prophets have spoken" (Luke 24:25).
For Jesus, if "it is written", it has authority. The verdict closes the question. This cannot be excused
as simply accomodation to a view of the Scriptures that Jesus knew in fact to be incorrect. For Jesus
used the same "it is written" as the final authority in His response to the devil (Matt.4: 1-11; Luke
4:1-13). When asked how to inherit eternal life, Jesus answered,
"What is written in the Law?" (Luke 10:26), and to the answer given from Scripture He affirmed,
"You have answered correctly: do this, and you will live" (Luke 10:28). So not only did Jesus use
the Scriptures for His own authority, He also urged others to use it as their authority. This also is
evident in Jesus' frequent introduction to Scripture, "Have you never read. . . ?"
Jesus referred specifically to the Law and the Prophets on several occasions as the proper ultimate
authority to which His hearers must listen (Luke 16:29-31). This same high evaluation of the Law is
the basis of Jesus' rebuke of the lawyers: "Woe to you lawyers! For you have taken away the key
of knowledge; and you did not enter in yourselves, and those who were entering in you hindered"
(Luke 11:52).
Beyond all of this, there remain eight of Jesus' most sweeping general affirmations of the authority
of Scripture which we should consider. The first is Matt.5:17-19. Some have tried to evade the
natural implication of this passage by suggesting that it refers only to the commandments of the
Mosaic Law. However, this seems unlikely since in Matthew 5 there appear to be at least six
quotations or allusions to the Psalms, on to Proverbs, and two to Isaiah. Furthermore, "Law" in
verse 18 parallels "the Law and the Prophets" in verse 17. Others have tried to evade this passage's
implications for Old Testament authority by suggesting that Jesus did intend it as such an
affirmation, but only "until all is accomplished", that is until Jesus fulfilled His mission as the
Christ. This, however, seems like an impossible reading since the text explicitly says, "until heaven
and earth pass away, not the smallest letter or stroke shall pass away from the Law". "Until all is
accomplished" was surely not intended as suggesting that at some point God's Word would fail or
pass away. God's Word is eternal, though heavens and earth pass away. Rather, "until all is
accomplished" is probably one more statement of the prophetic authority of the Scriptures, namely
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that all it prophecies will be accomplished.
Both of these attempts to escape Jesus' teaching on the complete authority of the Scriptures fail
when Luke 16:16-17 is considered.Here, too, the "Law" is equivalent to "the Law and the Prophets",
on of the most common ways Jesus used to refer to the Scriptures as a whole. And here, without
anything which might be interpreted as a qualifier, is the statement "It is easier for heaven and earth
to pass away than for one stroke of a letter of the Law to fail."
A third general passage is Luke 24:25, "0 foolish men and slow of heart to believe in all that the
prophets have spoken!" Again, at face value it would seem to be saying that we should believe all
that the prophets say, without trying to exclude any areas, such as, say, historical or statements
about the cosmos. However, it is possible, though less natural, that the verse could be read "believe
in the light of all that the prophets have spoken", taking 'epi' to mean "after" as James Moffatt does.
A fourth general reference is John 10:35, "The Scripture cannot be broken." This seems to be an
ideal authority statement. It might be possible, however, to understand it as an ad hominem
argument: "If He called tham gods . . . and if Scripture cannot be broken (as you believe, whether it
actually be true or not), then . . ." Jesus seems in this passage to have been seriously trying to get
His hearers to reconsider His claim to be the Son of God. If there is any point in which He was
using their own views where He might not be in full agreement, it would be in the somewhat
atomistic interpretation of Ps. 82:6 in verse 34. It is evident from the rest of Jesus' teaching that His
own view of Scripture was just what He expressed here, that "the Scripture cannot be broken."
A fifth general passage is John 17:17. "Sanctify them in the truth; Thy word is truth." In this context
"Thy word" cannot naturally apply to Jesus Himself (cf. 17:6,14). It is possible that the meaning of
"Thy word" is broader than the Scriptures here. It could not, however, be properly understood to
exclude the Scriptures since this is a basic part of the message that Jesus gave them, referred in
verse 14, "I have given them Thy word." That the Scriptures would be included is further evidenced
in the statement in verse 12, "that the Scripture might be fulfilled."
A sixth general statement is in Matt.23:2-3. This is a remarkable passage for it gives credit to a
group who were vicious'in their opposition to Jesus and concerning whom Jesus used the most
scathing remarks, as is evident in the entire remainder of Matthew 23. Even these rascals, when
they proclaim the Scriptures, must be obeyed in all they say.
A seventh general statement comes later in this same passage, Matt.23:23, paralleled in Luke 11:42.
Again, this is a remarkable passage in that it approved their detailed study and application of the
Law, saying that such should not be neglected. It demonstrated Jesus' concern for the whole Law.
But it also shows His recognition that not all things in the Law are of equal importance. Some truths
take precedence over others; truths such as justice, mercy, and faithfulness are central.
An eighth general statement is Matt.22:29, paralleled in Mark 12:24: "Jesus answered and said to
them, 'You err, not understanding the Scriptures, or the power of God."' The natural implication of
this verse is that when one denies the power of God or misunderstands the Scriptures he will fall
into error. To restrict this principle to the question of the resurrection or to purely theological
questions, although possible, seems to be unwarranted. It was not just a particular Scripture or a
particular aspect of God's power that the Sadducees had misunderstood. It was a general
misunderstanding of both "the Scriptures" and "the power of God" that had led them into error.
VI
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Principles of Interpretation in Jesus' Use of Scripture
While teaching that the entire Scriptures are God's Word, true and authoritative, Jesus' handling of
Scripture is strikingly different than His contemporaries. Much of His debate with the scribes,
lawyers, Pharisees and Sadducees hinges on issues of interpretation.
If we are to follow in Jesus' steps as His faithful disciples we, too, must be careful to base our own
moral and ethical stands on a proper understanding of Scripture. The following nine principles of
interpretation are evident in Jesus' use of Scripture.
1. The cruciality of submission to understanding.
Jesus said of the Sadducees, "You err, not understanding the Scriptures nor the power of God"
(Matt.22:29). To deny the Scriptural world-view of the personal-infinite God who has
communicated His Word to people is to deny the only foundation within which the Scriptures can
be properly understood. The Sadducees were "modernists" who denied providence (Jos.
Ant.13.5.9), angels and spirits (Acts 23:8), and the resurrection (Matt.22:23-32). Only as one
submits to God and the truth of the Scriptures which He has revealed is he in a proper position to
interpret Scripture.
2. The use of common sense.
Jesus recognized a proper role for human reason. He called men to "judge for yourselves what is
right"(Luke 12:57). His parables appeal to common sense. He urged people to consider analogies
from nature (cf. Mark 2:21-22; Matt.12:12) and the Scriptures to elucidate other Scriptures (cf.
Mark 10:3-9).
3. The internal application of the Law.
The Law in the teaching of Jesus is not primarily outward but inward, dealing with man's heart.
Jesus consistently pushed people to see the implications of the Law for their thoughts and
emotions (cf. Matt.5-7; Mark 7:20-23; Luke 11:39-44; John 5:44).
4. The basic theme of the Law: love.
For Jesus, the heart of the Law is found in the commandment: "You shall love the Lord your God
with all your heart, and with all your soul and with all your mind, and with all your strength . .
and your neighbor as yourself"(Mark 12:30-31). The latter implies, "whatever you wish that men
would do to you, do so to them" (Matt.7:12) and includes even our enemies (Matt.5:43-48).
Indeed, Jesus called His followers to "love one another, evan as I have loved you" (John
15:12,17). "On these two commandments depend all the Law and the Prophets" (Matt.7:12).
It has long been regarded, and properly so, that the command to love God and man stand as two
poles. But are these two poles equal? In the light of Jesus' commands to hate even family for the
sake of the Kingdom of God (Matt. 10:34-37; Luke 14:26) it is evident that love for God is the
first and primary commandment, and love for men second and derivitive. Although not equal,
these two commands are reciprocal and reinforce each other. For as John later wrote, “he who
does not love his brother whom he has seen, cannot love God whom he has not seen"(I John
4:20). If we truly love God it is inevitable that this love will express itself in obedience to God's
command to love our neighbor.
Is it correct to say that insofar as a man loves his neighbor he loves God" "As you did it not to
one of the least of these, you did it not to me" (Matt.25:45) might seem to suggest this, but the
answer to the righteous adds "my brethren", "As you did it to one of the least of these my
brethren, you did it to me" (Matt.25:40). A similar qualification is found in Matt.10:40-42: "He
who receives a prophet because he is a prophet . . . he who receives a righteous man because he is
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a righteous man . . . whoever gives to one of these little ones evan a cup of cold water because he
is a disciple . . shall not lose his reward". Likewise, Mark 9:37,41-42 reads, "Whoever receives
one such child in my name receives me . . . whoever gives you a cup of water to drink because
you bear the name of Christ . . . whoever causes one of these little ones who believe in me. ." (cf.
Matt.18:6). In the light of Jesus' words, "even sinners love those who love them"(Matt.5:46-47) it
should not be assumed that expressions of kindness as viewed from the human perspective
necessarily find their root in love for God. But it would seem to be correct that Jesus taught that
insofar as a righteous man demonstrates love to a child of God he demonstrates love to God.
5. Priority within the Law.
Jesus taught the priority of love, and the priority of love to God first. He criticized the scribes and
Pharisees for neglecting "the weightier matters of the law, justice and mercy and
faith"(Matt.23:23). You "strain out a gnat and swallow a camel!" (Matt.23:24). He recognized the
moral law as taking priority over the ceremonial law: "first be reconciled to your brother, and
then come and offer your gift at the altar"(Matt.5:23-24). "I desire mercy and not sacrifice"
(Matt.9:13). He taught the priority of the Kingdom even over basic physical needs (Matt.6:33)
"Seek first his kingdom and his righteousness". These priorities are based on a value system in
which God is greater than men; Christ is greater than the temple, Jonah, and Solomon
(Matt.12:6,41,42), and deserves more love than our parents (Matt.10:37; Luke 14:26--wife,
children, or ourselves). People are of far greater value than oxen, donkeys (Luke 13:15-16),
sheep (Matt. 12:11-12), pigs (Mark 5:11-13), birds (Matt.6:26), and lilies (Matt.6:30).
6. Attention to detail.
"These you ought to have done, without neglecting the others" (Matt.23:23). "Whoever relaxes
one of the least of these commandments . . ."(Matt.5:19). "Do whatever they tell you [when
speaking from Moses' seat]"(Matt.23:2-3). Furthermore, Jesus calls us "to believe all that the
prophets have spoken" (Luke 24:25), even to an iota or dot of the Law7Matt.5:18). He illustrates
this by His argument based on the tense of a verb, "I am the God of Abraham" to prove the reality
of resurrection (Matt.22:31-32).
7. The analogy of Scripture.
When people misinterpreted a passage of Scripture Jesus repeatedly pointed to other Scriptures
which correct their misunderstanding. Saducees had deduced that there was no resurrection from
such passages-as Moses' teaching on the kinsman redeemer (Luke 20:27-33), so to correct their
misinterpretation Jesus pointed to the Mosaic "I am the God of Abraham . . ."(Mark 12:24-27).
To the Pharisees who interpreted the Sabbath too strictly Jesus pointed out exceptions to
ceremonial regulations: David and his men eating the bread of the Presence (Matt.12:3-4), priests
work on the Sabbath (Matt.12:50), and the principle "I desire mercy and not sacrifice"
(Matt.12:7). Note that these passages were written after the Sabbath legislation and so would not
have been known to Moses. Nevertheless, as part of God's Word they can be determinative for
interpretation. Hence, for Jesus the meaning of a Scriptural text lies in the intention of God.
Meaning is not necessarily restricted to the intention of the human author. The way in which
Jesus introduces these other passages, "Have you not read" indicates that He expects others to
interpret Scriptures by this same principle, the analogy of other Scriptural passages.
On the question of divorce Jesus interpreted Deut.24:1-4 in the light of Gen.2:24. Jesus' teaching
is that only on the basis of sexual deviance (porneia) is one allowed to divorce, annulling the
marriage and allowing remarriage (Matt. 5:32). Hence any marriage in which either party is
divorced apart from this reason (porneia) involves the couple in adultery (moicheia) (Matt.19:9;
Mark 10:11,12; Luke 16:18).
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8. The continuity of Law and gospel.
According to the gospels, Jesus taught that "the gospel" is a message about Jesus' life in some
detail (Matt.26:13; Mark 14:9) which calls for belief (Mark 1:15) and which of necessity (Mark
13:10) will be preached throughout the whole world (Matt.26:13). Jesus depicted the "gospel" as
being in some sense analogous to the Law and standing in continuity with the Law: "The Law
and the Prophets were until John; since then the gospel is preached"(Luke 16:16). As the heart of
the Old Testament Law is God's covenant with man, so the heart of the gospel is the new
covenant established by the blood of Jesus Christ (Matt.26:28).
With the coming of the new covenant comes a new situation. The people of God are no longer a
theocratic state but are a fellowship of faith. Hence the civil laws administered by the theocratic
state under the Law, although they still embody principles which reveal God's will, are not to be
administered by this fellowship. For instance, Jesus did not approve the stoning of one caught in
adultery (John 8:7,11).
Furthermore, there were many symbolic ceremonies such as sacrifices and the Passover which
pointed to the redemption accomplished by Christ or whose purpose has now been fulfilled and
which, therefore, no longer need to be observed. Some of the customs which Jesus attacked such as
strict Sabbath observance and the ritual washing of hands before meals (Matt.15:20) are not
mentioned in the Law, but are merely human traditions. But He also made statements with implications regarding the distinctions within the Scriptures about clean and unclean animals: "Not what
goes into the mouth defiles a man"(Matt.15:11,17); "Everything is clean for you"(Luke 11:41); and
"Whatever goes into a man from outside cannot defile him"(Mark 7:15,18) to which Mark added,
"Thus He declared all foods clean" (7:19).
9. The Christ-centered nature of Scripture.
Jesus Christ affirmed, "I came to fulfill the Law and the Prophets" (Matt. 5:17). He fulfilled the
Law both in His teaching which reveals the full depth of the Law and in His life which fulfilled
the demands, predictions, and the hope of the Law. Jesus claimed that His interpretation of the
full depth of the Law was authoritative: "Heaven and earth will pass away, but my words will not
pass away"(Mark 13:31). Not only in His words but also in His life, Jesus fulfilled the demands
of the Law in perfect obedience (Matt.5:15). Jesus taught that much of His life was a fulfillment
of Old Testament prophecies, and that in His life all the prophecies concerning the Messiah are
fulfilled (Luke 24:44) including: the coming of John the Baptist to prepare His way (Mark
9:12-13), His annointing and mission (Luke 4:21), the dull response to His message
(Matt.13:14-15), His being taken as a criminal (Matt.26:56), His rejection (Luke 9:22), being
hated without a cause (John 15:25), betrayal (John 13:18), suffering (Mark 9:12), delivery to the
Gentiles, mocking, shameful treatment, being spat upon, scourged (Luke 18:31), reckoned with
transgressors (Luke 22:37), death and resurrection on the third day (Luke 9:22; 18:31), and glory
(Luke 24:26). As well as direct predictions, He saw Himself as fulfilling the type of Jonah
(Matt.12:40) and the Passover lamb (Luke 22:15-16).
Most important of all, Jesus saw Himself as fulfilling the Old Testament hope of the redemption
to be wrought by the coming Christ (Luke 4:18,19). Jesus understood His central mission, the
reason for His coming to earth, to be His death, "to give His life as a ransom for many"
(Matt.20:28; Mark 10:45). He knew he had to die in order to give others life: "I am the living
bread which came down from heaven; if any one eats of this bread, he will live for ever; and the
bread which I shall give for the life of the world is my flesh"(John 6:51). Such life could only be
given if provision was made for the forgiveness of sins, namely the sacrifice of His blood. Hence
at the last supper Jesus said, "This is my blood of the covenant, which is poured out for many for
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the forgiveness of sins" (Matt.26:28). Jesus' final instructions to His disciples summarized the
gospel in this way: "Thus it is written, that the Christ should suffer and on the third day rise from
the dead, and that repentance and forgiveness of sins should be preached in His name to all
nations" (Luke 24:46-47).
Thus it is that the hope of the new covenant providing forgiveness of sin (Jer.31:31-34)
Ezek.16:62-63) is fulfilled by the sacrificial death of the righteous Servant bearing the penalty for
our iniquity (Isa.53).
Conclusion
Jesus insisted on the priority of God's Law over every form of human law. He affirmed the truth of
Old Testament history, the authority of all its teaching, and its inspiration by God. He taught that
submission to the Scriptures and their world view is crucial to understanding them, as is common
sense in assessing their priorities centered on love, attention to detail, the analogy of Scripture, and
the continuity of Law and gospel since Christ is the center of Scripture.
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Traditional Japanese ethics may be defined as the ethics rooted in feudal Japan, the ethics that
predates the modern period but still influences attitudes and conduct today. The line between
traditional and modern ethics is drawn at the close of the Tokugawa period because after the Meiji
Restoration of 1868, Western values were imported wholesale with an enthusiasm nearly blind to
traditional values. "What was considered good in Tokugawa Japan," says Yoshio Sakata, "was
considered bad in Meiji Japan. What was bad before was later made good."1 Even the first school
textbook prepared and published under the auspices of the Ministry of Education for moral education courses (shushin) was a text on Western ethics. It was a translation of Elements of Moral
Science by Francis Wayland, a Baptist minister and the president of Brown University. And one of
the most popular books of that era, sometimes called the Bible of the Meiji period, was a translation
of Self-Help: With Illustrations of Character and Conduct, by Samuel Smiles, a Scottish journalist.
This work, based on a series of lectures Smiles had given to young men in Leeds, enshrined the
basic Victorian values associated with the "gospel of work."
But after two decades of this mania for Western values, there came the inevitable reaction in favor
of Japan's own moral heritage. Traditional ethics was reinforced and then carried to perverse
extremes under the militarism of the Showa era. With her defeat in World War II, Japan changed
directions yet again. The Occupation Forces brought in a new set of moral ideals and forced an
ethical revolution more abrupt and radical than that of the early Meiji period. The Emperor who
could do no wrong was demoted to a human being, laws governing ethical matters were rewritten,
and the shushin curriculum in the schools was abolished and replaced by "social studies." But once
again a reactionary trend set in, and traditional ethics regained some of the ground lost to so-called
democratic ideals. By any measure feudal ethics remains a considerable force in Japanese society
today and must be reckoned with in grappling with current moral issues such as those listed in the
program of this conference.
To provide some basic orientation for the studies and discussions to follow, this paper will sketch
the development of Japanese ethics from ancient times through the feudal period, define the more
important traditional virtues, and attempt to characterize traditional morality.
The ancient Japanese seem to have had no clear moral code and little sense of guilt or sin. One of
the early ritual prayers lists two categories of sins (tsumi): heavenly and earthly. Heavenly sins
include practical offenses against one's agricultural neighbors, such as breaking down ridges in the
rice paddies or releasing irrigation sluices, and ritual offenses such as flaying an animal backward.
Earthly sins include leprosy and other skin diseases along with two incestuous relationships:
violation of one's mother and violation of one's child. 2 The meager ethical content of this and
other documents tends to be blended with esthetic feelings. The term tsumi carries the idea of
foulness, ritual impurity. Tsumi can be removed by purification ceremonies just as literal dirt can be
removed by bathing. To the ancient Japanese, life was basically good, and evil was merely the
absence of harmony and beauty.
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The dominating ethical feature of ancient times seems to have been patriarchal or clan morality.
Japan consisted of numerous clans (j), and there existed between each chief and his clansmen a
relationship similar to that of father and son. The development of the ethic of filial obedience into a
spirit of loyalty to one's clan chief set the stage for the appearance of Bushido centuries later.
The ancient clan morality was threatened by the introduction of Buddhism along with Confucianism,
and especially by Prince Shotoku's "Seventeen-Article Constitution" that was promulgated early in
the seventh century. This constitution, which reads more like a set of ethical platitudes for the ruling
class than a political document, introduced a universal morality that conflicted with clan loyalty. It
paved the way for the Taika Reform in which the powers of the clan leaders were curbed in favor of
a central bureaucratic government like that of Tang China. This is important because the entire
ethical history of Japan has been described as "a struggle between the [clan morality] indigenous to
the country and the universal morality introduced from abroad."
The combination of the two
can be seen most clearly in the late development of
Bushido.
The first article in Prince Shotoku's Constitution says: "Harmony is to be valued"--a quote from
the Analects of Confucius. Some of the other articles read: "The ministers . . . should make
decorous behavior their leading principle . . . Ceasing from gluttony and abandoning covetous
desires, deal impartially with the suits which are submitted to you
. Chastise that which is evil
and encourage that which is good . . . Good faith is the foundation of right . . . Let us cease from
wrath, and refrain from angry looks. Nor let us be resentful when others differ from us . . . Be not
envious. For if we envy others, they in turn will envy us," " In summary, the constitution is a
Confucian tract extolling the virtues of harmony, decorum, sincerity, diligence, justice, and public
service.
Article Two is an exception, for it is clearly a Buddhist statement. "Sincerely reverence the three
treasures . . . viz. Buddha, the Law, and the Monastic orders."
Buddhism
influenced
Japanese ethics with its teaching that everything has sprung from one common Cause, and that
through the complicated workings of transmigration and karma, one may be closely connected with
people who seem to be strangers. Buddhist humanitarian concerns led court nobles and members of
the imperial household to establish asylums for the poor, build medical dispensaries, and pass
laws prohibiting the destruction of animal life.
The Empress Komyo, it is said, washed the feet
of a thousand beggars,
The establishment of the Kamakura shogunate at the end of the twelfth century formally ushered in
the moral system that would later be called Bushido, literally, "the way of the warrior." This
morality,the distinguishing spirit of the samurai, was characterized by bravery, endurance, austerity,
frugality, simplicity of life, truthfulness, and loyal devotion to one's lord. Among these virtues,
martial bravery commanded a central position. The true samurai feared cowardice more than death;
he would not shrink from battle no matter how great the risk to his life. To develop his martial skills
to the limit, he lived a simple, austere life. He maintained a sense of propriety, for without it
courage was said to be as "worthless as the recklessness of a wild boar." And he had to be truthful
and keep his promise. "The samurai has no double tongue." " A gentleman never trifles with
words." Such sayings became proverbial. Honor and fair play were also required. But the keystone
in the arch of military virtues was loyalty. This was the organizing principle by which the samurai
belonging to the same clan were united in one body, as in the ancient clan morality. The samurai
owed his lord complete, unquestioning, undonditional loyalty. If this loyalty conflicted with family
ties, the family--parents, wife, children, whoever-had to be sacrificed. The bond between a samurai
and his lord was the supreme ethical bond.
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From early in the feudal period the samurai turned to Zen Buddhism for their religious needs.
Though they did not tend to identify their feudal ethics with their religious faith, it is clear that
Buddhism imbued them with pity and even mercy for their adversaries. As Buddhists they believed
that the deities they worshipped favored the cause of the righteous: "If thy heart be upright, the gods
will protect thee, though thou mayest not invoke them."
Since Bushido was designed for a time of warfare, the Tokugawa rulers turned to Confucian
rationalism for a strict ethical code that could support a stable political and social order and also
keep the samurai in check in an age of peace. The type of Confucianism they authorized was the
orthodox Chu Hsi school, which not only emphasized loyalty, hierarchical social order, and
hierarchical family, but provided the needed philosophical props for peacetime Bushido. The Chu
Hsi school taught that the "fundamental goodness of man's nature grows out of the basic order of
the universe."' From man's original nature spring the five cardinal virtues of benevolence, justice,
propriety, wisdom, and truth. The one who applies these virtues and lives by them is living in
accord with the Way, the Will of Heaven.
The moralists of the Tokugawa period stressed the five Confucian relationships--the five basic ways
in which men are related to one another in society-rather than the single relationship of lord and
vassal, The five relationships are: ruler and subject, father and son, husband and wife, elder brother
and younger brother, friend and friend. A ruler should be benevolent, a subject loyal. A father
should be loving, a son reverential. A husband should be good, a wife listening. An elder brother
should be gentle, a younger brother respectful. An elder friend should be considerate, a younger
friend deferential, with confidence between them. The moralists also tended to put special
emphasis on the father-son relationship. "Filial piety is the summit of virtue," said Nakae Toju, "and
the essence of the Way in the three realms of heaven, earth, and man."'1 But in practice the Japanese,
unlike the Chinese, continued to give precedence to loyalty to one's lord over loyalty to one's family.
Later the Meiji rulers would insist that since the entire Japanese nation was a family, loyalty to the
state and filial piety were one and the same virtue.
One of the most typical expressions of orthodox Bushido to come out of the Tokugawa period is a
volume entitled Hagakure, sometimes called the samurai Bible. It sets forth three meanings of the
famous saying, "Bushido consists in dying." First, to die means to become spiritually pure and
simple. It describes "a mental attitude the samurai takes when he acts spontaneously from pure first
motives undefiled by any secondary consideration of the possible consequences of his act." 12
The forty-seven ronin who avenged the wrong done to their Lord should not have planned so
carefully or taken so long to carry out the vendetta. "The right way of avenging," says the Hagakure,
"is to strike at the enemy without delay or hesitation, even in the danger of being killed by him."13
To die is to act on impulse in simple purity.
Second, to die is to fulfil one's duties to the limit of one's potential. To do this one should repeat the
vow to die every morning and evening. This meaning is illustrated by the story of Sakuan, a
physician who was called to treat his lord, Mitsushige, who was suffering from smallpox and had
taken a turn for the worse. After examining his patient Sakuan declared, "Our lord's illness is gone!
His complete recovery is near." The attendants thought he had gone mad. But he proceeded to
concoct some medicine and administer it, and when the medicine had taken effect, the lord took a
sudden turn for the better. Later Sakuan explained why he had been so confident. He was taking full
responsibility for his lord's recovery and was prepared to commit harakiri on the spot if his
medicine should prove ineffective. He was putting his life on the line to carry out his duties to the
limit of his ability. 14
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Third, to die is to dedicate one's life unconditionally to the service of one's master. The story is told
of a warrior in the province of Hizen who was suffering from smallpox when a war broke out. His
friends and relatives tried to dissuade him from going to the battlefront, telling him that his illness
would prevent him from being of any service. But he went anyway. He disregarded the severe
winter cold, took no sanitary measures, forewent any means of cure. He simply concentrated on
serving his lord. And somehow he got well and distinguished himself on the field of battle."5
As the Hagakure brings out so forcefully, Bushido means self-denial, self-annihilation, devotion and
service to one's lord. Such a spirit was contagious and filtered down to the lower classes, to the
farmers, artisans, and merchants, so that the Japanese people as a whole tended to develop a keen
sense of duty, honor, and self-discipline. Unfortunately, they also tended to sacrifice genuine moral
concerns and true courtesy to a punctilious observance of form and etiquette The Tokugawa ethical
system was so rigid and formal that it produced a lot of sham as well as orderly living.
By the time Westerners came knocking on the doors of closed Japan in the mid-nineteenth century,
the nation had developed a highly complex ethical tradition. Yet when the Westerners got a
firsthand look at the country, they often reported that the Japanese were an immoral people. One
reason for this judgment lay in the sexual mores that shocked the foreigners. S. Wells Williams,
chief interpreter with Commodore Perry's expedition, wrote in his diary: "Of all heathen nations I
have ever heard described, I think this is the most lewd. . . Lewd motions, pictures and talk seem to
be the common expression of the viler acts and thoughts of the people.11"I An officer with the
expedition, Lieutenant George Henry Preble, wrote: "Among the presents received by Comm. Perry,
was a box of obscene paintings of naked men and women, another proof of the lewdness of this
exclusive people."'8 After visiting a public bathhouse where the sexes of all ages were bathing
together, Preble wrote: "Both [men and women] would look at us and laugh and point at what every
other human I have ever heard of, savage or civilized, seek to conceal." 19 To Preble and others, the
Japanese were characterized by "beastly sensuality." As Edwin Reischauer put it,Westerners
generally regarded the Japanese as "nude, crude, lewd." 20
Another reason the Westerners thought the Japanese immoral was that the Japanese seemed to have
no regard for truth. Commodore Perry accused the officials he dealt with of "deceitful conduct" and
defined a Japanese interpreter as one "whose duty it is to lie." 21 Even the highly-respected Dr. J.
C. Hepburn, after more than thirty years among all classes of people, wrote off the Japanese on both
counts of sexual conduct and truthfulness. "In morals," he wrote, "they are like all pagan peoples,
untruthful, licentious and unreliable." 22
What many Westerners failed to understand was that truthfulness, honesty, and trustworthiness were
important virtues in Japanese ethics, but interpreted and applied by a different set of standards. The
problems of sex and nudity that so exercised the foreigners were not even considered ethical matters.
Homosexuality, for example, was openly acknowledged among samurai and Buddhist monks who
practiced the highest moral standards. Extramarital sex was not only condoned but encouraged.
Buddhists and Confucianists alike opposed the Christian teaching of chastity and monogamy as
striking at the very heart of Japanese ethics. Monogamy, they charged, would destroy the family
system by rendering some families heirless. Such practices as "indiscriminate tubbing" and the
mixing of the sexes in public bathhouses came to be restricted not because they were considered
wrong but because they were hurting Japan's reputation abroad.
One more reason why the Westerners thought the Japanese immoral was the apparent low regard for
human life. The foreigners were offended by such practices as the ritual of seppuku (harakiri), the
killing of beggars with impunity, and the disposal of unwanted female infants in the castle moats.
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Seppuku had a long and noble history connected with the sense of honor. Outcaste beggars could be
killed with impunity because they were regarded as beasts rather than humans - as were black
slaves by some Westerners. Infanticide was an illegal practice, forbidden by the authorities since the
eighteenth century.
One of the most gifted observers of the Japanese ethical scene was William Elliot Griffis, who
taught in Fukui and Tokyo in the early 1870s. Griffis wrote: "In moral character, the average
Japanese is frank, honest, faithful, kind, gentle, courteous, confiding, affectionate, filial, loyal. Love
of truth for its own sake, chastity, temperance, are not characteristic virtues. . . the worst blot on the
Japanese character [is] the slavery of prostituted women. To sum up: Japanese are simply human,
no better, no worse than mankind outside." 13
With this sketch of the development of traditional ethics as background, let us now examine in more
detail some of the more important virtues that have been mentioned.
The first virtue is a sense of moral obligation in response to favors received. The obligations
incurred are expressed by the terms on, giri, and giri-ninjo. On basically means the benevolence or
favor of a ruler, feudal lord, parent, teacher, or other persons, but it came to signify the "unlimited
debt of gratitude or obligation of the recipient to the bestower of this grace."'gone wears an on
received from an on'in (benefactor).
Giri, which carries the idea of justice and moral duty, has no English equivalent. Ruth Benedict
called it one of the most curious of all the strange categories of moral obligations found in the world.
"It is specifically Japanese,"25 she said. Giri can be incurred in a thousand ways, for it includes all
the obligations one has to family, associates, and society at large.
Ninjo means human feelings, natural affections or emotions. An oft recurring theme in traditional
literature, notably in the plays of Chikamatsu, is the conflict of ninjo in the form of an illicit love
affair, with the giri of family responsibilities and broader social duties. The conflict is usually
resolved by the lovers committing double suicide.
The combination word giri-ninjo pulls together the whole complex of favors and obligations in
Japanese society. This concept is so fundamental that Frank Gibney, in Japan; The Fragile
Superpower, entitles the one chapter devoted to the religions of Japan, "The Religion of
Giri-Ninjo," 26 He follows Isaiah BenDasan, who claims in The Japanese and the Jews that the
Japanese have a single religion, Nihonism (Japanism), the heart of which is giri-ninjo,
The virtue of loyalty, expressed by such terms as chu, chugi, chujitsu, and chusei, means
trustworthiness in fulfilling one's obligations in interpersonal relations. As we have seen, this virtue
lay at the heart of the feudal system. "In present-day Japan," says Joseph J. Spae, "the shape of
loyalty is being adapted to new living conditions while retaining much of its old inspiration. This
explains the fact that most Japanese continue to direct their loyalty toward the three pillars of social
stability, (1) the Emperor and the Imperial House; (2) the family, including the ancestors and patron
deities;
(3) one's company, club or organization. On the other hand, personal rather than corporate
attachments are gaining the allegiance of youth."31
The virtue of sincerity is expressed by the term makoto, which possibly was the only ethical term in
the ancient Japanese vocabulary. A synonym is shojiki, honesty, a term favored by Nichiren and
revived by Soka Gakkai with a vengeance as their "exclusive virtue." The ethics of feudal Japan

37

have been summed up with the expression, "Sincerity equals morality. 18 The English term
"sincerity" is misleading, however, for it suggests that a person is acting genuinely in accordance
with his feelings or beliefs. Makoto and shojiki traditionally mean that one is acting not in his own
interest but in the interest of the group to which he belongs. Ruth Benedict interpreted sincerity as
an exponent that raises to a higher power any article in the Japanese code of ethics.29 The
forty-seven ronin not only carried out their obligation (giri) but carried it out with sincerity
(makoto), with total disregard of their personal interests. It was sincerity that made their virtuous act
stick in the national consciousness.
Another basic virtue is shame (haji). The essential spirit of Bushido, wrote the philosopher Tetsuro
Watsuji, was "to know shame, to feel ashamed in face of meanness, cowardice, baseness and
servility.11"4 Shame is called "the root of virtue," for one who is sensitive to it will carry outall
the rules of good behaviour31"Shame has the same place of authority in Japanese ethics" said
Benedict, "that 'a clear conscience,' 'being right with God' and the avoidance of sin have in Western
ethics."31 And a Japanese scholar has defined conscience as "the others inside us . . . impudently
looking at us with the eyes of shame.i33 Shame still serves as the "social conscience of Japan," and
evan produces guilt complexes.
Compassion (jihi, awaremi) is a Buddhist virtue that includes the concepts of mercy and
forgiveness.. Its essence can be seen in the literal meaning of jihi: ji means "to bring joy to others";
hi means"to take suffering away from others.""Nichiren distinguished between two kinds of
compassion: active or fatherly, and passive or motherly. A father allows his child to undergo an
operation if necessary for the child's health. The mother refuses the operation because she cannot
bear to see her child suffer. The motherly type is traditional in Buddhism, but the fatherly type is
stressed by Soka Gakkai, In Soka Gakkai teaching, shakubuku, the use of force or strong persuasion
in making converts, is an act of compassion because it is necessary for the spiritual health of the
recipient.
Tolerance (kan'yo) is a virtue closely associated with Shinto, Buddhism, and Confucianism--all
three--but somewhat lacking, in a limited sense, in the Nichiren tradition. It is expressed in the
widespread beliefs that all kami are incarnations of the same Buddha, that there is little if any
difference between saints and sinners, that all religions are paths to the same goal, that the idea of
eternal damnation of anyone, even the worst of heretics, is not only cruel but inconceivable. As
Spae says, "Tolerance is upheld throughout Japanese history as an ideal to which religious people
consciously aspire., the broadminded, tolerant Japanese, Christianity may appear narrow, dogmatic,
and evan fanatical, but this broadmindedness helps make possible the spread of the Christian faith.
Disinterestedness or detachment (kayoku) is a virtue that encompasses such qualities as frugality,
humility, and self-sacrifice. It finds expression in a quiet taste for the simple and refined as over
against conspicuous greed for money and gain.
Resignation (akirame) is a Buddhist virtue close to the Confucian concept of patience, which is seen
as strength of character. It is the admission that in the face of a given situation, nothing can be done
(shikata ga nai). This virtue can be expressed by the English "grin and bear it," but it has stronger
overtones of fatalism and pessimism.
Abstinence (kin'yoku) is a Buddhist virtue that embraces asceticism and arduous training. It is
intended to counteract man's basic tendency toward evil. This virtue has met considerable resistance
in Japan from the optimistic, positive view of life rooted in Shintoism. It has also suffered from
Shinran's wide influence. Shinran boldly rejected the celibacy and dietary restrictions practiced by
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most Buddhist priests, and his disciple Rennyo charged that the practice of austerities and
meditation merely gave the mind an opportunity for evil thoughts. But asceticism has been practices
regularly in Zen monasteries and some folk religions, and is widely held today as a virtue to be
admired if not emulated.
Diligence, industriousness (kimben) is a Confucian concept that the Tokugawa rulers raised to the
status ofanational virtue. It seems to enjoy that status still. Whatever else the Japanese may think of
themselves, they are almost unanimous in regarding themselves as industrious. Laziness is regarded
as a vice that shows ingratitude and a lack of feeling for the rights of others.
One last virtue, though others could be added, is harmony, concord, peacefulness (wa). It takes us
back to Prince Shotoku's Constitution which was introduced earlier. The first article begins:
"Harmony is to be valued, and an avoidance of wanton opposition to be honored." The last article
says: "Decisions on important matters should not be made by one person alone. . . one should
arrange matters in concert with others, so as to arrive at the right conclusion." 36 It is a vital part of
traditional Japanese ethics to avoid open confrontations. It is a moral imperative to strive for mutual
understanding, to talk over differences amicably until a concensus is reached. This virtue is
reflected in the wide use of go-betweens, in arranging marriages as well as in solving disputes, as a
way of avoiding hurt feelings or loss of face on either side.
Finally, let us attempt an overall characterization of traditional Japanese ethics based on the
historical development of the moral system and the nature of the traditional virtues that influence
contemporary society. The following six characteristics are overlapping generalizations to which
there are obvious exceptions:
1. Traditional Japanese ethics is relative, not absolute. It is situational, contextual, realistic, almost
opportunistic, not universal or legalistic. True, universal principles have been advocated since the
coming of Buddhism and Confucianism, and the rigid moral system imposed by the Tokugawa
rulers (and the later militarists) was somewhat legalistic. But principles have never been taken in
an absolutist sense, with the possible exception of the loyalty principle. They have always
yielded to particularism. Goodness or badness is a relative matter, determined by the social
situation rather than a set of commandments. A change in circumstances means a change in ethics.
The Japanese soldiers in World War II were thoroughly indoctrinated in the virtue of dying for
the emperor, but when captured alive against their wishes, they proved to be model prisoners,
fully cooperating with their captors. Another indication of relativity in ethics is that when a
conflict arises, it is assumed that all persons involved are to some degree at fault.
2. Traditional Japanese ethics is social, not individual. As Watsuji said, "The problem ofethics does
not lie in the consciousness of an isolated individual but in the relationship between man and man.
It would be impossible to reach a real understanding of what distinguishes a good from a bad
action, or what comprises a duty, responsibility, or virtue, unless considered as a problem of the
relationship between man and man."41 Even sincerity, as we noted earlier, does not exist as an
ethical value in an individual's heart or mind. It comes into existence only in interpersonal
relationships. To be considered morally upright, one must fulfil his social obligations--his on and
girl. Because ethics is social, failure to win the approval of others makes on feel ashamed and
may result in one being ostracized and hindered from climbing the ladder to success. Loyalty to
the group is the all-important ethic.
3. Traditional Japanese ethics is external, not internal. It is a suit of clothes one wears. Purity of
heart, spontaneity, and right motive are emphasized, but what one thinks or feels or wants to do is
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of little importance compared with what one actually conveys to others by body language, speech,
and actions. The ethical stress falls on good manners, punctiliousness, meticulous observance of
rules.
4. Traditional Japanese ethics is hierarchical, not egalitarian. This is apparent in the language, which
has honorifics, special pronouns, and other means for distinguishing social rank. This so-called
"ritual in conversation," as Hajime Nakamura points out, goes far beyond anything like it found
in other languages.3'Traditional ethics dictates that the imperial family be referred to with
honorific language, and that in dealing with any persons, one's speech and conduct be controlled
by their status in relation to one's own. It is improper to treat all persons equally.
5. Traditional Japanese ethics is imposes, not elected. Morality has always been handed down by
the rulers to the ruled. For this purpose the Taika reformers used Buddhism, the Tokugawa rulers
used Confucianism, the Meiji oligarchs used loyalty to the emperor. As for practical means, the
later Meiji rulers and the Showa militarists used a contralized educational system, and especially
the ethics courses, to impose on the whole population the samurai ethic of absolute loyalty to
one's lord, the lord being the Emperor-State. Even in the absence of authoritarianism, ethics is
determined by the group to which one owes allegiance, and not to the dictates of one's
conscience.
6. Traditional Japanese ethics is secular, not religious. Religions in Japan, a book published by the
Ministry of Education in 1959, says: "During the course of Japanese history, religions and ethics
have occupied separate spheres. Religion and ethics have come under the sway of different
institutions. The reason why Confucianism could establish itself in Japan so strongly from the
seventeenth century on is precisely here. The moral life of the Japanese people was under
Confucianism, and their religious beliefs were under Buddhism and Shinto." 39 As pointed out
above, religions have been used--or exploited--by the rulers to impose the desired morality.
Certainly Shinto and Buddhism have influenced traditional morality, and Christianity has
modified it at least slightly in modern times. But the Japanese have shown little concern about the
philosophical or metaphysical or religious basis for ethics. As Charles A. Moore puts it, "Ethics is
merely a pattern of social living."' It is this-worldly, practical, confined to the realities of human
society.
In this paper we have attempted to provide an overview of traditional Japanese ethics as orientation
for discussing contemporary ethical issues. We have noted that traditional ethics developed from
ancient times and came to flower in the latter part of the Tokugawa era. For more than a century
now, since the Meiji Restoration,. Japan has felt the impact of other ethical traditions. As Robert
Bellah says, after a hundred years Western "ideas, values and ways of handling human relations are
deeply imbedded in Japanese culture.i4'Western influences have been especially pronounced in the
third of a century that-has passed since World War II. Numerous surveys have shown a conspicuous
gap in the moral values of the prewar and postwar generations. Clearly, the postwar emphases on
individuality, freedom, variety, human rights, self-expression, selffulfillment, and subjectivity have
blunted the force of traditional ethics. The number of those who know not giri is growing. But the
majority of Japanese still seem to be committed to a modified version of feudal ethics, especially to
the basic principle of duty-loyalty to the group with which one is identified.
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Critique of "Traditional Japanese Ethics"
Harris Youngquist
This paper alone is worth the price you paid for this book. I believe the best service I can provide in
this critique is to help you to more effectively use the valuable material contained here. The first
service I can provide is a brief table of contents or an outline of the paper. This will help you to
better see the total picture of what the author is presenting and how he is developing the subject. I
would suggest that you write these headings into your text.
INTRODUCTION: Feudal ethics, Meiji restoration change--swing back to the old; post World War
II change--swing back to the old.
I. History of ethics from ancient to Feudal
A. Ancient--not clear
B. Clan ethics
C. Universal or national
II. Virtues
A. Obligation
B. Loyalty
C. Sincerity
D. Shame
E. Compassion
F. Tolerance
III. Characteristics of morality
A. Relative, not absolute
B. Social, not individual
C. External, not internal

D. Bushido
E. Western Evaluation

G. Disinterestedness
H. Resignation
I. Abstinence
J. Diligence
K. Harmony

D. Hierarchical, not egalitarian
E. Imposed, not elected
F. Secular, not religious

Next, consider the values of this study. This is one valuable step in contextualization of the gospel
in Japan. Understanding the viewpoint of Japan is one of the first requirements for success in this
and this paper gives many deep insights for this understanding.
Also, in-depth understanding is needed for missionaries to establish the trust and confidence of the
Japanese. This is illustrated in the section about the Westerners evaluation of Japanese ethics in the
19th century. Many of these judgments were made without "really" understanding how the Japanese
ethics worked. This lack of understanding usually will result in misunderstanding rather than
mutual trust and effective communication.
This information can also be used effectively as a base or springboard from which to present
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Christian truth. Usually the Japanese already understand and practice many of the principles stated
here. Where ethical principles are similar to Christian ones the similarity can be shown. Where they
differ, of course, the difference can be explained. Rather than starting from scratch, this gives the
Japanese a point of reference on which to build or from which to build. The author himself used the
three points of death as described in the Hagakure as a three point sermon at a Christian baptismal
service. The Japanese understood well the points of purity, duty and dedicated service in the
Bushido setting. Then transferring these ideas to our relationship with Christ was easy to understand
and accept.
In the paper most of the ethical principles are introduced and explained briefly. To really understand
many of them a deeper study is necessary. The Notes will guide you to books of your special
interest.

A JAPANESE CHRISTIAN ETHICAL OUTLOOK
Hisachika Hirose
Tokyo University, B.A.; Tokyo Union Theological Seminary, B.D.; Syracuse University, Ph.D.
Chaplain Kinjo Gakuin University, Nagoya.
1. My Approach to the Suggested Topic
It is indeed a great privilege to be invited to present this paper at such a prestigious gathering as the
21st Hayama Missionary Seminar, and I earnestly hope that what I have prepared to say to you this
morning will provide intellectual as well as spiritual stimulus, so that you may gain a better
understanding of the ethical implications of the Christian Gospel for Japanese society. I would like
to express my thanks to the Planning Committee for having arranged the speaking schedule so as to
allow me to follow the extensive treatment of traditional Japanese ethics by Rev. Parker.
As we have heard and discussed in detail, traditional Japanese ethics is multi-faceted, having its
roots in Shintoism and Confucianism as well as in various teachings of Buddhism. As a product of
many years of adaptation and modification, however, traditional Japanese ethics has a uniformity of
character, which for the time being I would like to define as "an idealized notion of how a man
should behave in the homogeneous society called Japan." As'you missionaries must be well aware,
the Christian Gospel was -- and still is -regarded as yet another teaching of high ethical value, and
thus it continually faces the danger of being absorbed in and adapted to the Japanese way of
thinking and behaving. So far, the Christians in this land remain inathe extreme minority and we
have defiantly refused to merge with the traditional Japanese way of life. This in turn accounts for
the meager growth of the churches in Japan. The many years of controversy over "indigenization"
(dochakuka) of the Gospel involves precisely this factor of adaptation versus independence.
As I pondered the suggested title of "A Japanese Christian Ethical Outlook" I became convinced
that I could speak to the matter more appropriately if I chose to speak from my personal experiences
about this inevitable conflict between the traditional way of thinking and the unique message of the
Bible. So I would like to change the wording of the title to "An Ethical Outlook of a Japanese
Christian" or to an even more personal one of "My Ethical Outlook as a Japanese Christian." I fully
realize that my personal experiences are in no way typical or representative of all Japanese
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Christianity, but I consider the purpose of this paper to be well served if it provides just a few
examples to think about under the theme of the ethical implications of the Christian Gospel for the
Japanese people.
2. Total Collapse of Value System
The Japanese people are often accused of being "copy-cats" of foreign thoughts and inventions, but
I feel that this is also an indication of the high flexibility and adaptability of our people which has
been developed over the centuries. This process of adaptation and modification usually takes place
at a very slow pace, and so we are not consciously aware that new thoughts are being introduced
into the Japanese way of thinking, and that they are being digested and restructured to fit in with
existing modes of thoughts. On isolated occasions, however, the change is forced upon us all of a
sudden and we become acutely conscious of the process of adaptation that needs to be carried out.
Far example, the Meiji Restoration of 1867 that opened our country to the modern world was one
such occasion, and more recently the defeat in the Second World War proved to be a radical turning
point for traditional Japanese ethics. Fortunately, (or unfortunately, depending upon your
view-point) my childhood memories are sharply divided by this sudden and total collapse of the
traditional value system that used to hold up the old Japan, so I would like to start off by telling you
something from my personal background how I came to consider the ethical implications of such a
development.
My family has long been associated with the priesthood of Hirose Shrine in Nara Prefecture. My
grandfather was a Shinto priest and so were my greatgrandfather and great-great-grandfather before
him, but my father, having been graduated from a university in the midst of the great depression,
sought his
fortune in the newly-created Japanese colony called Manchukuo (now the North eastern Province in
the People's Republic of China) as a career military Officer. I was born in the capital city named
Shinkyo (formerly Chang Chun) in 1940. My childhood, up to the first few months of kindergarten
in 1945, was safe and could be since we led a sheltered and privileged life there. Then the heaven
ad earth collapsed, so to speak, in our cozy little world. Our family was more fortunate than many
others in the simple fact that all family members (including my three year old sister) finally made it
safely home to Japan inone of the earlier repatriations from overseas, but we had to go through the
hardships and agonies of being refugees for a whole year,
Under such a circumstance one learns to be quick and adept, otherwise lives are threatened and
valuables are lost forever. So life becomes a sort of a game one plays, but it is a game for real and
not just for fun. So at home the pride in being a Japanese subject is stressed as before, but oce
outside the gate such words like kokutai cannot be mentioned without risking grave consequences.
(Incidentally. I still cannot get over the fact that this word nowadays almost always used as an
abbreviation for "the national sports event” rather than a meaning "the unique Japanese national
principle" of the former days.) Or, the military Scrip, of the Nationalist Chinese Army suddenly
became not only worthless but the mere possession of which was considered to be a punishable
offense, and one is obliged to do all shopping with the red-backed bills of the 8th Division (Mao
Tse-tong's guerrilla army) once Communist influence becomes pervasive in the area where one is
staying. All things become relative and changeable, and one has to be very keen to the shifting
mood of one's surroundings just to survive. A single mistake means the end of that person, but those
instances are so numerous that they are dismissed by merely saying Mei fa tzu -- "it is too bad but
cannot be helped," the Japanese equivalent of which is "shikata ga nai." -- All words and actions
become geared to the one
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final objective, and that is to survive and to return safely home to Japan. Under such a circumstance
ethical decisions become hard to arrive at.
Upon returning home and entering the Japanese elementary school in the fall of 1946 1 was
shocked to discover that the change in the value system had even affected the School texthooks,
which to my eyes then were as sacred and unerring as the holy scripture. We had to use textbooks
which had been partially smeared by black ink, under the specific directive issued by General MacArthur in order to rectify the nationalistic and militaristic contents. Moral Education (shushin) was
banned altogether, and radical changes had to be made in history and reader textbooks, but even
arithmetic and art were not exempted. Since there were no means or resources to print new
textbooks, the existing texts that extolled the virtue of the Emperor and the supremacy of the
Japanese race had to be used, with the objectionable portions painstakingly blotted out, but I had
known the texts and illustrations from the ones my sister had used school before me. Incidentally, I
think that a similar practice is today being carried out in the partial obliteration of movies and
publications that the authorities consider too pornographic. In the case of pornography the choice to
view it o not is entirely up to the individual, but in the case of elementary school textbooks the
effect was overwhelming as my young minds could not fully comprehend why the former truth had
suddenly become a lie and the former enemy and barbarian monsters had now turned out to be
liberators that brought peace and democracy to the oppressed Japanese people.
Despite such a sudden change around me I was more determined than ever to retain the true identity
of the Japanese within me, even when adults around me seemed to have forgotten it or forsaken it -for the sheer necessity for survival, perhaps -- I would be careful, I told myself, lest I should let
anyone peek into my soul's determination, but I would secretly remember the truth to my last breath.
Tthat was my brave decision at the time.
In closing this section I would like to give you just one more example of my childhood memories,
and to pose s question before you. At least for several years in my elementary school period I used
to grieve over the fact that a lot of signs and posters I saw had the [kanji] name of our country
spelled backwards as [hon jitsu] instead of the proper [nihon] as it should have been. From this I
had mistakenly drawn a conclusion that it was another sign of the oppression of our proud people
and language. Later I was to realize that it was a total misunderstanding on my part, that it simply
meant "today" and not the backward writing
of "Japan" and I can now laugh about such limited knowledge of kanji I had then, but this episode
provides just one more indication of the pervasiveness of the anti-Japanese feeling even among the
Japanese people at the time. Perhaps the adults were better equipped to cope with the sudden
change, but the radical shift in ethical values left a confusing impression in my mind, and I feel that
a great many of my generation still retain the effects of such a confusion. Later I learned from my
friends in Korea and Taiwan that the Imperial Japanese government deprived them of their own
languages and their own names. I was shocked to realize the far graver consequences of forcing an
absolute but artificial value system upon unwilling subjects, and a sad feeling wells up in my mind
as I listen to the fluent Japanese flowing out of the older generation of these peoples.
Reading in the recent history of Japan will tell us that the excesses of apres-guerre phenomena has
gradually disappeared and that the conservative or even right-wing political philosophy is again on
the rise. I, who have been educated in the democratic school system under the new peace
constitution, and I who have twice studied in the U.S. and have personally experienced the glories
as well as the accompanying dark sides of democracy and people's capitalism, still have some
doubts in my mind as to the merit of forcing a set of rules and values upon unwilling subjects, even
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when that set of rules and values seems, to the best of one's knowledge, to be right and desirable for
all people. So my question in nuce is: Can one rightly argue for the merits of one value system over
another, or is everything relative with the only criterion being the necessity for survival?
3. Ethics versis Discipline
The question I posed at the end of the preceding section points to a still more basic one concerning
the nature of ethics itself, namely, "Is ethics a set of rules imposed upon an individual by the
society?" Once you start to answer this question in the affirmative, then there remains no freedom
of choice for an individual, either to obey or to disobey that set of rules. Abiding by the rules
becomes an absolute must, and the only recourse left is to try to find exceptions and excuses by
bending the rules or through finding loopholes. As you all know, this is the way of strict legalism,
and though its intention for the absolute good is commendable it unfortunately tends to encourage
hypocrisy in the people, which is worse than straight evil because hypocrisy is badness covered
over by the false appearance of goodness.
No, ethics is not just a set of rules to be blindly followed, but it is an expression of the cumulative
will of a group of people within which the majority (but not necessarily all) of its members feel at
home. Ethics cannot be forced upon a person but rather it is a result of conscious as well asunconscious agreement existing within a homogenous group, and its members follow its contents of
their own free will because they feel it is right as well as natural to do so.
Toshio Satoh's explication of the etymology of the wards "ethics, morality and Sittlichkeit" in his
ethics textbook opened my eyes for the first time to the mistake of viewing ethics merely as an
idealized notion of how a man should behave in a particular society." Rather, ethics has deep roots
in customs as the words themselves indicate (Greek: ethos--ethica; Latin mores-= moralia and
German site--Sittlichkeit). Ethics is developed over the enturies as an indication of how a individual
would probably behave (and by inference should perhaps behave) under certain circumstance,. As
long as the society remains stable and homogenous, it is usually (but not necessarily always) safe as
well as wise to abide by it because it has endured the tests of time over the years.
Here it becomes imperative to make a clear distinction between "discipline" which is the social and
cultural training conducted primarily at home, and the "moral or ethical decision" that a full and
mature member of society is expected to arrive at by his own will and choice. We Japanese have
often considered these two as one and the same thing because our society has been considered as an
extended family in small villages a well a in the nation itself. Thus the discipline at home has
readily been identified with and projected to the schools and other institutions. The majority of the
Japanese people would not question the fact that moral education (shushin in the former days and
dotoku at present) is included in the school curriculum. In the old Japan the Imperial Reseript on
Education issued in 1890 became the corner-stone of the moral education of the Japanese people as
it listed a set of virtues to be followed at home and in society, and it even claimed that these virtues
could rightly be imposed upon all the peoples of the world.
The contents of that Reseript, or to cite a contemporary axample, the quasi-advertisement on
television by a certain individual and a certain foundation that urges the viewers to "respect your
parents" or to "obey traffic rules" stresses commendable conduct and one cannot find fault with
what it says. The obnoxious fact, however, is that it self-righteously claims this to be the universal
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truth to be imposed upon all and to be complied with without question. Here we must protest that it
is suicidal for e thics to try to force a set of rules upon other people. Rather, ethics must a m to
cultivate that willingness within an individual to do good and to shun evil within himself and also
within his society. Discipline urges us to do good from outside, but ethics must arise out of one's
own heart's conviction.
In brief, these were the thoughts in my mind during my last year of high school and the first year of
college. As I look back, I was at that time going through a period of crisis as a youth trying to find
my own identity as a individual. My former resolve to retain the absolute goodness of a true
Japanese had to be discarded when I realized it to be my unquestioning response to the input of the
traditional value system ingrained in my childhood, but at the same time I was just as reluctant to
blindly espouse the so-called "democratic, idealistic or progressive" frame of mind that was ever so
popular among my classmates. I felt I had to find my own reasons and motives for my thoughts and
conduct. At that period of earnest seeking and near despairing I finally came face to face with the
truly liberating message of the Gospel.
Now I think I have already provided my tentative answer to the question posed at the end of the last
section, and it directly leads us to the main topic of this paper, which is the ethical implications of
the Christian Gospel for Japanese society. I would like to argue that Christianity would lose its
vitality and become something it is not if it becomes just another provider of a set of rules. As you
all know, this is an ever present danger for Christianity in Japan. So I would like to treat this
problem under a new heading, and again speaking from my personal experiences.
4. Conversion as Complete Deliverance
I became a Christian in the fall of 1960, in my freshman year at Tokyo University. It meant a total
break from my family and upbringing, and I would like to tell you something of the events that led
up to it. My initial contact with the Gospel message came in a rather unique way, in the fact that I
was privileged to live for a year with a devout Christian family in the U.S. as a high school
exchange student. At the time, however, I was determined not to be influenced by this "Western"
religion called Christianity. So I read the Bible and attended worship services and Sunday School
discussions solely for the purpose of gaining experience and knowledge.
After studying abroad for a year and successfully entering one of the most prestigious institutions of
higher learning I should have been happy and proud of my achievement, but to the contrary my
heart was full of darkness and discontent. I was looking for the meaning and purpose of life, and I
had foolishly pegged everything on the goal of entering the university. When that goal was achieved
I felt temporary elation but at the same time became keenly aware of a loss of purpose. I could have
set another goal before me and strove for its attainment, but I knew I would again feel a loss of
purpose and direction once that new goal was realized. I then reasoned that this succession of goals
and achievements would only provide momentary relief from the aimlessness of life as a whole.
Ironically, if I had failed in the entrance examinations then the arrival of the crisis could have been
postponed at least until that obstacle was overcome, but I instinctively knew that it would come
threatening to me sooner or later.
Now I can summarize my feeling in these brief and neat words, but at the time it was a question of
life or death for me as I struggled with the persistent thought: If, by discarding all these temporary
goals and achievements one can rightly say that the final purpose of life is to die, then why not
hasten the process and end it all by committing suicide? That was for me not merely an abstract or
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hypothetical question but it haunted me all day and even in my dreams. But I could not bring myself
up to even posing that question to my parents or friends.
After months of inner struggle I finally decided to write one long letter to "my American mother for
a year." I thought that she would be the only person who would he sensitive enough to understand
my feeling and questioning, and besides, she lived so far away that I could feel safe in confiding in
her without the risk of utter disgrace. She was wise in deciding that it would not do much good to
try to counsel me through letters, and so instead she steered me to a Christian church in Tokyo and
wrote a letter of introduction to an American missionary whom she once met.
To make a long story short, I gradually came to know the loving understanding and care for the
welfare of one's soul in Christ's teachings which went beyond mere intellectual quest for knowledge.
It was with great relief that I finally accepted the complete deliverance from the ethical burden that
I had put upon myself, and I rejoiced in the knowledge that one needs not strive to be good because
after all the best of one's efforts is still not good enough and would inevitably fall short of God's
expectations. I am afraid that in some Christian circles this teaching is viewed in a condemnatory
light, that man faces the peril of judgment and final destruction because of it. But the glorious truth
is that God sent His own Son to die on the cross for our salvation, and we ought to stress this aspect
of deliverance from the bondage. This message is so wonderful that it is at first almost
incomprehensible, but man is indeed completely set free not by works but by grace through faith.
I must confess that I had for some years mistakenly thought of Christianity as another teaching with
high ethical value, a another philosophy of life, or just as one of many religions of the world. But
this is such a common mistake among the Japanese people that I wonder if the churches and we
Christians have been contributing to the formation and propagation of that mistaken notion. In the
preceding section T referred to the ready identification of discipline with ethics among the Japanese.
The Gospel message contains vital ideas about the ethical nature of man, but it tends to be viewed
as a discipline from Cod, at the sacrifice of the liberating aspect of the same message. The more the
churches stress high ethical values of the Christian doctrine over against the low and pagan
practices of the land, as it so often happened in this country in the past century of evangelization
effort, the weaker the Christians become as the bearers of that good tidings of great joy which is to
all people. I am afraid that in so many Christian churches in Japan the aspect of joy, felIowship and
mutual support is lacking and it has become a small clique of people that prides itself on the
uniqueness of its conduct in contrast with the people around it. This may have been necessary, and
this may also have helped the cause of Christianity in the early years, but I am convinced that
Christianity's growth in this land, as it is, tends to be considered as the discipline from above, from
outside.
As my understanding of the Christian faith deepened, I become more aware of the handicap just
mentioned. In order too to overcome the suspicion by other Japanese, the Japanese Christians either
took the extreme position that we were no different from other Japanese (for example, Prime
Minister Ohira going to Yasukuni Shrine and Ise Shrine " as any Japanese would naturally do"), or
we retreated into the other extreme of claiming that we were totally different from the other
Japanese because we were Christians. It is so easy to put the label of either "Japanese" or "Christian
to our conduct and stay within the accepted notion under that label, but in the cases of "Japanese
Christians" the inevitable conflict between the two labels tends to pull us apart.
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What, then is my ethical outlook as a Japanese Christian? Instead of trying to answer that question
forthrightly I prefer to make just one statement and pose several questions in place of my
concluding remarks.
5. Questions in Place of Concluding Remarks
Ethics is the collective will of a group of people, but I am just one person among many, and I do not
always follow what other people think or do. The group is composed of many individuals, and I
among them can be no one else but I. The wonderful fact is that God accepts me just as I am, so
sought to accept others just as they are also. I do not have to strive to win God's approval, but in my
freedom I am learning ever to become whom I am intended to be (Wie man wird was man ist, as
Nietzsche so aptly put it -- How one becomes what one is --). That must be the prime question for
ethics.
So. in place of concluding remarks I shall put forward the following questions in the hope that they
will linger in our minds for a long time to come:
1. In the dreary world of 1984 the three slogans of the Party claims that "WAR IS PEACE,
FREEDOM IS SLAVERY, IGNORANCE IS STRENGTH." 2 The question is: Does the freedom
and the collective will of a people permit it to abolish freedom itself?
2. According to the brilliant analysis of the Japanese mentality by Jiroh Kamishima, the lye
(household) consciousness is so dominant in the Japanese way of thinking and behaving.3 The
question is: Do Christian churches in Japan also function as quasi-households for their members,
and if so, how can we become free from this particularly Japanese bondage?
3. Martyrdom is sharply contrasted with the act of betrayal based upon humanism in Shusaku
Endoh's novel, Silence's The question is: Which should a Japanese Christian choose between being
a Japanese and being a Christian when the two are in conflict as they so often are?
Since they are hard questions, I do not expect anyone here to come up with easy and pat answers,
but I would like to suggest that these questions
arc ever in the background as I try to present my ethical outlook as a Japanese Christian.
Notes
Toshio Satoh, Rinrigaku (Ethics), New Edition, Tokyo University Press, 1960, pp. 8f.
2 George Orwell, 1984, The New American Library Signet Book, 1950, p. 7.
3 Jiroh Kamishima, Kindai Nihon no Seishin Kozo (The Mind Structure of Modern Japan),
Iwanami Shoten, 1961, pp. 247 - 346.
4 Shusaku Endoh, Chinmoku (Silence), Shincho-sha, 1966, pp. 224f.
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Critique of "A Japanese Christian Ethical Outlook"
Gerrit Koedoot
We are indebted to Dr. Hirose for a interesting presentation of the topic that was assigned to him for
this seminar. Even those of us who have been in Japan for more than a quarter of a century would
not be able to share the insights found in his paper. By relating to us some of the aspects of his
personal history he has given us a glimpse into the Japanese Christian’s world of ethical concerns.
No longer is the subject an academic exercise but it has taken on flesh and blood, as we begin to
realize the historical forces that played such an important role in the development of the ethical
concerns of any Christians in Japan like Dr. Hirose.
If I understand him correctly, I sense that our speaker finds a conflict between ethics as a discipline
and ethics a a principle, By his definition, discipline is an ethical system, by which members of a
group or society are governed. All the members of the group a expected to submit to the established
accepted set of virtues or rules. Discipline is therefore, an outside force that molds man's behavior.
A much better ethical reality, according to the speaker, is to be found in principle, which is a force
from within, a desire in man to become what he ought to be. Christianity's unique value for the
Japanese people is that it brings the message of liberation from the discipline that society has placed
over each man. The Gospel makes it possible for man to be accepted as he is and to learn to become
who he is intended to be.
Because of the distinction or contrast between discipline and ethics, which I take to mean ethical
principle or motivation, Dr. Hirose sees two areas of concern for the Japanese Christian. One area is
the proclamation of the Gospel, not as just one more set of ethical virtues to be taught as a
discipline, but as the liberating, freedom-creating message of salvation. The second area of concern
is the problem that the Japanese Christian must of necessity have, the problem of choosing between
being "Japanese" and being "Christian." These two are inevitably in conflict.
Basically I have great difficulty with the presupposition, apparently held by Dr. Hirose, that an
outside standard or discipline is inferior to an internal ethical principle or commitment. He seems to
imply that these two are by nature in tension. It seems to me that an Outside standard is basic to an
internal commitment, especially in the sense of the Gospel message.
Perhaps I can make my point clearer by approaching the entire question from the negative side. It is
to be true that the Japanese have very little sense of the meaning of the Christian concept of sin.
This is probably true because the ethical standards of the traditional Japanese society are those
made up by the collective will of that society, and are not a divine given. Sin is therefore more a
social failure that brings shame rather than an affront to a holy God. The Gospel message is good
news in that it both presents the ethical demands of a holy God and the forgiveness and healing that
He has provided in Christ Jesus. It is only by knowing the Outside standard or law, that we can also
rejoice in the freedom of the Gospel and God's Kingdom,
For the sake of discussion we should concentrate on some of the basic issues raised by this paper.
Has Christianity been presented in Japan as an ethical value system or discipline, rather than the
good news of salvation, and is this one of the reasons for the slow growth of the Christian church?
Perhaps it is true that all too many Japanese believe that to become a Christian is tantamount to
stopping smoking and drinking. And perhaps the Christian church is often a quasi-household that
has adopted its own standard of behavior of which it is unduly proud. Yet, at the same time, must
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we not say that the Gospel message also brings a new law, a new ethical standard, which must be
placed alongside of, in contrast to, or even above the traditional ethics of the Japanese people?
As a final comment I would like to lament the fact that our speaker did not deal with the social,
political, and international ethics that are implicit in the Gospel. Does the message of the Kingdom
of God have a special word also for the Japanese society of or modern day? How does the Japanese
Christian apply the ethics of the Sermon on the Mound to his society? Answers to such questions
would pro of great value to all of u who must also struggle with the tension between being a
Christian and a citizen of this present world order.

Special Interest Group: Political Ethics
JAPANESE CHRISTIANITY AND THE EMPEROR MYTH
George W. Gish, Jr.
Emporia State University (Kans.), B.A.; University Michigan, M.A, Arrived Japan 1958,
Assignment: Kyodan Information Center. Present Editor, Kyodan News Letter.
Introduction: A recent Mainichi Shimbun editorial was headed, "Political Ethics Needed." The
increasing number of scandals involving public officials and business executives are becoming so
common that one begins to wonder if such practices are not the norm rather than the exception. The
list seems unending. Vote-buying, smuggling luxurious gifts, padded expense accounts, bribes and
pay-offs.
The results of a recent survey on Japanese social and political attitudes (reported in the Mainichi
Daily News 1/3/80) also show cause for concern. Gallup International conducted the survey last
September and December in 13 countries at the request of a Japanese leisure development research
center. Quoting from the article, "As to political attitude, 84.1% of the Japanese polees cherished
moderation, the highest among the 13 countries. Reformism was cherished by more than 40% of the
polees in India, more than 20% in Britain, France, South Korea, Italy and Brazil against 4.4% in
Japan . About 731 of the Japanese polees said they wanted to live a life of doing as they wanted or
live an easy life. The number of Japanese hoping to live a clean and honest life stood at only 8.7%,
the lowest among the 13 nationalities polled . . As another characteristic, the Japanese pollees
showed the least interest in society and the state in the survey. The center also said materialism still
prevailed among the Japanese.
All of this at a time when the pollution of the natural environment, the dangers of nuclear wastes,
and genetic engineering pose serious threats to both the present and future well-being of human life.
There are other forces, perhaps even more dangerous, which pose threats to the well-bin, of the
human spirit. When conformity is socially rewarded while the free expression of the human will is
deterred by intimidation and denying the security of livelihood, and restricting the freedom of
association, movement and actions, the human spirit faces a major challenge. Often these pressures
arc so subtle that they are almost impossible to identify. In one sense, they make up the assumptions
and cultural mores of any society. Often, they only begin to become clear to us as Christians when
we seek to apply the demands of the gospel in the specific historical situation or context in which
we find ourselves.
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Some say that religion and politics don't mix, That may be true in the sense that both religion and
politics are a question of loyalties. One incident which may help to illustrate the conflicting
demands of loyalty faced by Christians in Japan took place in the Ginza area of downtown Tokyo
on February 23, 1979. A group of Christians were handing out handbills and soliciting signatures in
opposition to the impending legislation which would make the gengo imperial era calendar system
into the law of the land, thereby adding momentum to the movement to restore the sovereignty of
the Emperor. The group was suddenly attacked by several right-wing radicals who descended from
a convoy of flag-waving loudspeaker trucks. Wielding metal pipes, they struck down all of the signs,
placards and banners of the petitioning group which had received permission to be there. When
police officers arrived on the scene, the attackers made a quick getaway while shouting out,
"Hi-kokumin! Hi-kokumin!" This was one of the most dreaded labels during the heyday of fanatic
Japanese nationalism. Hi-kokumin means something like "non-National" or on-Japanese." The
expression of loyalty to a God that is sovereign over all, even over the Emperor, is seen as a sign of
disloyalty to Japan, thereby disqualifying one as a Japanese. In one degree or another, every
Japanese Christian is faced with this conflict of loyalties.
As Christians, we believe in the one God and creator of all, who through the one Lord and Savior of
all mankind, Jesus the Christ, transcends all man-made systems of religion, tradition, politics, or
ideology. And believing that in Him all things are made new, we seek to understand the meaning for
us in this time and place of being His disciples who are faithful to His Lordship, It is in this spirit
that we take up this serious topic of the Emperor Myth and Christianity in Japan today.
The Myth, Renewed and Restored
The Emperor myth has its roots in what has been called "The Age of the Gods and the Birth of the
Japanese Islands." The myths of origin and lineage which provided the religious authority for the
political dominance of the Yamato-uji are found in the Kojiki compiled in 712 and the Nihon shoki
in 720. When combined with archaeological and other evidence, scholars have been able to
approximate the integrated social, political and religious structure of the uji system. The uji, or
"lineage-group" of upper class elite, traced its origins, and thereby its authority to rule, to a kami or
totem-figure called the uji-gami. The head of the lineage-group held the status of uji-no-kami and
was considered to be directly descended from the uji-gami. This head, or shaman-figure, also
performed the priestly role of one who was not only descended from the uji-gami but had exclusive
access to the tutelary deity.
There were also communities of workers, farmers, artisans and various other be which were
subservient to the uji, Another group within the larger community were the yatsuko, or slaves and
domestic servants of uji households. Just as one family tended to obtain dominance within the uji,
there was also a struggle for dominance between the various lineage-groups, Eventually, the socalled Sun Line of the Yamato-uji became dominant. This dominance was based on a system of
myths which had developed from a totemistic-shamanism into a dominating imperial-lineage
system. (see J. W. Hall, Japan From Prehistory to Modern Times, Tattle, Tokyo, 1971, pp. 32-34.)
The myth was renewed by Kamo Mabuchi (1697-1769) and especially his disciple Motoori
Norinaga (1730-1801) who were the leading forces in developing what is known as the School of
National Learning, or koku-gaku. Motoori sought to eliminate the foreign elements of Chinese
rationalism, Buddhism, and Confucianism In favor of the spontaneous and natural, and thereby
irrational, sentiments of the original Japanese mentality found in the Kojiki and other early Japanese
literature, The thrust of Motoori's thinking can be seen in the following passages from his treatise
on "The True Tradition of the Sun Goddess." (See Sources of Japanese Tradition Vol. II, pp. 15-1S,
Tsunoda et al, Columbin, NY, 1958.)

52

"The True Way is one and the same, in every country throughout heaven and earth. This way,
however, has been correctly transmitted only in our Imperial Land. Its transmission in all foreign
countries was lost long ago in early antiquity, and many and varied ways have been expounded,
each country representing its own way as the Right Way. But the ways of foreign countries are no
more the original Right Way than end-branches of a tree are the same as its root. They may have
resemblances here and there to the Right way, but because the original truth has been corrupted with
the passage of time, they can scarcely be likened to the original Right Way.
However, because of the special dispensation of our Imperial Land, the ancient tradition of the
Divine Age has been correctly and clearly transmitted in our country, telling us of the genesis of the
great goddess and the reason for her adoration. The “special dispensation of our Imperial Land”
means that ours is the native land of the Heaven-Shining Goddess (Amaterasu Okikami) who casts
her light over all countries in the four seas. Thus our country is the source and fountainhead of all
other countries, and in all matters it excels all the others."
Our country's Imperial line, which cases its light over this world, represents the descendants of the
Sky-Shining Goddess (Ameterasu). And in accordance with that Goddess's mandate of reigning
'forever and ever, coeval with Heaven and earth,' the Imperial Line is Destined to rule the nation for
eons until the end of time and as long a the universe exists. That is the very basis of our way.
This line of thought was taken to the extreme by Hereto Atsutane (1776-1843) who claimed that
Shinto was superior to all other systems of thought and religion. Some of his arguments were
interestingly enough based on the writings of Catholic missionaries in Peking which supported
Christianity over Confucianism. He was also aware of certain Christian tenets through his study of
so called "Dutch Learning." He credits the miraculous creative power of the Shinto gods with the
creation of Heaven and earth. This is an incomparable power which without doubt resides in
Heaven and reigns over the world." (Sources, p. 40)
However, Hirata's claims of universality for the Shinto gods are used to support his assertions that
not only Shinto is Shinto superior, but that Japan and the Japanese are blessed beyond all others.
Listen to a quote from his "Summary of the Ancient way “(Kodo Taii, 1811). (Sources, p, 39)
"Our country, as a special mark of favor from the heavenly gods, was begotten by them, and there is
thus so immense a difference between Japan and all the other countries of the world as to defy
comparison. Japanese differ completely from and are superior to the peoples of China, India, Russia,
Holland, Siam, Cambodia, and all other countries of the world, and for us to have called our country
the Land of the Gods was not mere vain-glory. It was the gods who formed all the lands of the
world at the Creation, and these gods were without exception born in Japan. Japan is thus the
homeland of the gods, and that is why we call it the Land of the Gods. This is a matter of universal
belief, and is quite beyond dispute".
The Myth Restored in Modern Garb
The ideas of such scholars as Motoori and Hirata became part of the fabric of Japan's modern
period which began with the 1867 Restoration of the Emperor to the center of the national polity
(kokutai). The Meiji Restoration, as it is called, was based on a system of saisei-itchi, the unity of
religion and government. There are three great imperial promulgations which form the pillars of this
period. These three promulgations (Sandai shochoku) formulated by early Meiji leaders in the name
of the Emperor Meiji were the philosophical basis of modern Japan until the end of World War II,
and are still deeply imbedded in the hearts of many Japanese.
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First was the Charter Oath of April 1868. (Sources, p. 137) Comprised of five articles (gokajo no
goseimon), this imperial oath has a liberal ring in the first three articles calling for public discussion,
the unity of all classes in carrying out the administration of state affairs, and that each should be
allowed to pursue his own calling. However the assumptions of the supremacy of Shinto and the
Emperor myth creep in almost unnoticed in the last two articles. After breaking with the evil
customs of the past, everything from now on should be "based upon the just laws of Nature," and
the purpose of seeking knowledge throughout the world is "so as to strengthen the foundations of
imperial rule."
Next comes the Imperial Precepts to the Military (Gunjin Chokuyu) in 1882, which stresses that
loyalty is the essential duty of soldiers and sailors. (Sources, pp. 198-200) "Our relations with you
will be most intimate. We rely upon you as Our limbs and you look up to Us as your head. Whether
We are able to guard the Empire, and so prove Ourself worthy of Heaven's blessings and repay the
benevolence of Our Ancestors, depends upon the faithful discharge of your duties as soldiers and
sailors." Such language leans more t towards the imperial mystique than on the Confucian concept
of duty. The conclusion almost sounds like Hirata, when it states that "these five articles are the
'Grand Way' of Heaven and earth and the universal law of humanity."
The latest of the three main promulgations was the Imperial Rescript on Education (Kyoiku
Chokugo) of 1890. (Sources, pp. 139-140) By this time a strong reaction was being expressed
against many of the more progressive aspects of Western influence that had been part of the
modernization efforts of the early Meiji period. Although making use of traditional Confucial moral
concepts, this rescript does not depart from the basic premise of the supremacy of Shinto and the
Emperor system. This can be seen in the opening and closing portions of the document as follows:
"Our Imperial Ancestors have founded Our Empire on a basis broad and everlasting, f, have deeply
and firmly implanted virtue; Our subjects ever united in loyalty and filial piety have from
generation to generation illustrated the beauty thereof. This is the glory of the fundamental
character of Our Empire, and herein also lies the source of Our education. Ye, Our subjects, . .
should emergency arise, offer yourselves courageously to the State; and thus guard and maintain the
prosperity of Our Imperial Throne coeval with heaven and earth. So shall ye not only be Our good
and faithful subjects, but render illustrious the best traditions of your forefathers.
"The Way here set forth is indeed the teaching bequest ed by Our Imperial Ancestors, to be
observed alike by Their Descendants and the subjects, infallible for all ages and true in all places."
This Imperial Rescript on Education was subsequently annulled by the Japanese Diet in June of
1948. However, the present Emperor of the Showa Era since 1925, Hirohito, insisted that the Five
Articles of the Charter Oath of 1868 be included in his so-called "Human Proclamation" made after
the war on January 1, 1946. It was not possible to incorporate them into the main text (according to
an article by Otis Cary in the January 1980 issue of Gendai), so they were finally added as a
preface.
In an interview with Hirohito by the press on August 23, 1977, at his summer villa in Nasu, the
Emperor said that the first purpose of his "Human Proclamation" had been to make the point that
Japanese democracy began with the Five Articles of Emperor Meiji and that it was not a foreign
import. By reminding his subjects of this, he hoped that they would be encouraged not to lose pride
in the Japanese tradition based on reverence for the Emperor, and Imperial concern for the subjects
as one's own children. He stated that the denial of his divinity (shinkaku) was only a secondary
concern.
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(Following are some excerpts from the August 1977 interview with the Emperor, translated here by
the writer of this paper.)
Speaking on the Charter Oath at the beginning of the Human Proclamation (Ningen sengen):
"The first purpose was the Charter Oath. The matter of the divine nature was a secondary question. I
feared that due to the overwhelming power of America and other foreign countries, the people
might be overwhelmed. The adoption of democracy was the will of the great Emperor Meiji as
expressed in the Charter Oath. It was an urgent necessity to point out that democracy had not been
something that was imported . . .
I thought that it would be unfortunate (guai ga warui) if the people forgot to have pride in Japan, so
in order to keep them from losing pride, I made that proclamation in order to show the splendid
thought of the Great Emperor Meiji."
Q. What about the conflict with GHQ over the Emperor's role as sovereign or symbol?
"The first article (defining the Emperor as symbol of the State) of the present Constitution is
something that is in conformity with the spirit of the national polity (kokutai) and not something to
be defined in narrow legalities, so I think it's all right."
Q. What about the acceptance of the Potsdam Declaration and the protection of the national polity
vis-a-vis leaving the form of government to the people's free choice?
"The national polity (kokutai) is the preservation of the Imperial Throne as one line through the et
eternal ages (mansei ikkei), based on the trust of the people in the Throne from ages past. As seen in
the great offerings given to the Imperial Throne by the great military lords, Mori Motonari and Oda
Nobunaga, during the warring age when the Throne was in decline, the Imperial Throne was
respected and revered. The Throne has likewise always regarded Our subjects as "my child" (waga
ko) and this is the tradition of the Imperial Line. (In accordance with this tradition) I made the
decision (to accept the Potsdam Declaration) forthwith."
Such recent statements by the present Emperor do little to allay the fears of those who warn of the
revival of the Emperor system. Another issue closely related to this revival is the veneration of the
spirits of the war dead as heroic gods at the Yasukuni Shrine which played a unique role in the
pre-war State Shinto system. The movement to nationalize the shrine and more recent efforts calling
for official visits by the Emperor have caused concern, especially among Christians.
Shinto Rites, Yasukuni Shrine, and the Emperor
The Emperor myth has managed to survive the vicissitudes of the past century, having clothed itself
variously in a modern as well as a democratic garb, as seen above. Before dealing with the Christian
response, it might be instructive to take a look at some of the Shinto rites that surround the Yasukuni Shrine and the Emperor.
Yasukuni Shrine was designated as a "Special Government Shrine" (bekkaku kampeisha) in 1879 at
the time it was renamed Yasukuni Jinja, which means literally a "Shrine to Make the Nation
Tranquil." Ten years earlier, in 1869, Emperor Meiji had ordered the establishment of the Tokyo
Shokon-sha at Kudan for the over 3,500 souls who had died for the "imperial cause" during the
period before and after the Meiji Restoration. Its predecessor had been in Kyoto as one of the
various shokon-sha (literally: 'shrines to beckon souls') established in various parts of the nation to
venerate the spirits of those who gave their lives on the side of the "imperial cause" during the
various clashes related to the Restoration. These shokon-sha were all unified into one system of
Shinto shrines in the first year of the Meiji period, 1868.
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With the exception of Yasukuni Jinja, all of the other regional shokonsha became designated as
Gokoku Jinja (Shrine to protect the nation) in April of 1939. The special status of all these shrines
was soon to change after the end of World War II. All of the Gokoku Jinja as well as Yasukuni Jinja
became registered as shukyo hojin (religious legal body) and are now treated as any other such legal
body under the new Constitution and Civilian Code. However, their status still remains somewhat
different from other Shinto shrines in that they have no uji-ko, or local members, and they come
under the administration and jurisdiction the Jinja Honcho, the Shinto Shrine Headquarters in
Tokyo.
According to William P. Woodard, who was in charge of the Research Unit in Religions and
Cultural Resources Division of SCAP in 1946-52, Yasukuni Jinja may have been saved from
extinction by becoming a Religious Legal Body (shukyo hojin), in spite of their complaint that was
later made to the effect that SCAP had forced this status on the Shrine. (See Woodard,
Religion-State Relations in Japan, Foreign Affairs Association of Japan, Tokyo, 1960.) Considering
the deep connection of Yasukuni Shrine with Japanese militarism, SCAP would not have been
without reasons if it had desired to close down the Shrine. It is interesting to note that during the
Pacific War period, a retired major-general, Suzuki Takao, was appointed chief priest in place of the
Shinto priest who had supervised the shrine's ceremonies. (See C. Powles, "Yasukuni Jinja Hoan" in
Pacific Affairs, Tokyo, August 1976.)
Shokon, or beckoning the souls of the dead, has been considered important for those who died in an
unusual manner: by execution, in battle, murders, suicides, etc. It was thought necessary to console
the souls of persons who died in such violent fashion so as to prevent them from causing evil or
casting a curse, haunting or tormenting those left behind. The rites for beckoning such unfortunate
souls wandering in space is called shokon-sai. Once these tormented souls have been brought back
and enshrined to be worshipped as gods, then the survivors can live in tranquility without any fear
of being haunted, cursed or harmed.
Interestingly, there are also St into rites for the wandering spirits of the living, in which the
wandering soul is called back and "pushed into" the body again. These rites take place in what is
called the Tama-shizume no Matsuri. Coincidentally, the tama-shizume rites are performed for the
Emperor, Empress, and Crown Prince on the day before the Niiname-sai (Ceremony for Tasting
New Rice) which is held in November of the lunar calendar. (In recent years it has been observed
on Nov. 23 as Labor Thanksgiving Day.) It is during the Niiname-sai that the "Son of Heaven"
tastes the first grains of the rice harvest each year. The Emperor offers the new grain to the gods,
and then in turn partakes of the new rice with the gods. Both the tama-shizume rites and the
Niiname-sai are part of the Daijo-sai, or "Great Tasting Ceremony" which is held after the enthronement of a new Emperor.
The Daijo-sai, then, is the first Niiname-sai to be held after a new Emperor is enthroned. It is
performed in the Daijo-kyu, a newly constructed shrine for this ceremony. This is the highest and
most important religious service of Shinto in which the newly enthroned Emperor offers the first
grain from the harvest of the sacred fields to Amaterasu Omikami and all the gods of heaven and
earth. There are two parts of the main ceremony, the first being the partaking of new rice with the
gods, and the second being the sharing of the same bed, or sleeping, with the gods. The latter part
has been kept secretive and has been interpreted variously by different scholars. But in some
mystical way, this rite of "lying with the gods" represents the new birth of the Emperor as a god.
Some scholars suggest that perhaps in this "lying on the bed," the Emperor is elevated to the High
Heavenly Plain of the gods. Others suggest that the gods, and specifically Amaterasu Omikami,
descend from the Heavens to share the bed with the Emperor. This all suggests to this writer a
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musubi, or union, which is central to the Shinto concept of Creation, from which there is
consumation and birth. (For a summary of the positions of various scholars, see the article by
Nakamura Hideshige, "Daijo-sai no kihon seikaku" in Matsuri Bunka, No. 2, May 1975, pp. 17-23.)
The participation of the Emperor in this ceremony is, to say the least, an official act as the High
Priest of Shinto and the Nation, and can be interpreted as an indication of the divine role of the
Emperor who has direct access to the Sun Goddess from which the Emperors are descended.
There are actually three festivals or rites which make up the complete set of Daijo-sai ceremonies.
We have already dealt with tama-shizume and niiname. The third is the Ainame-sai, also referred to
as the Ainbe no Matsuri, or the "Simultaneous Tasting Festival." Traditionally it is performed simultaneously in five selected kuni, or districts, in 40 different shrines where the new grains of rice are
offered for the gods to "taste." (In the most recent case this was held at 71 shrines rather than the
traditional 40.) The five districts selected for this rite are symbolic of all the kuni which have come
under the subjugation of the Emperor.
Historically, the Daijo-sai ceremonies have at least three aspects which are still present in varying
degrees. First are the fertility rites which come out of an agrarian past in which the sun and rice are
important sources of life. Another aspect is the political sovereignty of the Emperor. And finally
there is the military aspect in which the former military clans (j) reaffirmed their loyalty to the
Emperor and renewed their mandate to provide military protection for the Emperor.
Japanese Christianity and the Emperor Myth Today
With the above background, let us now consider briefly the Christian response to the Emperor
system in Japan. Hall has stated that "Christianity raised the ultimate question of identity and
nationality for the Japanese. Was it necessary to become Christian to be modern and progressive?
And to be Christian, did the Japanese have to give up their kami and their emperor?" (Hall, Japan
p291.)
Some early Japanese Christians like Uchimura Kanzo (1861-1930) put their livelihoods on the line.
One of his most courageous acts was when he refused to worship the imperial portrait in 1890 as
instructor at the First Higher School of Tokyo. This act, however, was then used to feed the general
hostility against the acceptance of Christianity and was seen as a case in point that this was indeed a
"foreign" religion.
The compromise: Later, during the Pacific War (WWII), the ultimate test came. But in most cases,
the Japanese churches chose--or were "forced by circumstances" to choose--the path of
compromise.
The movement in 1940-41 towards a United Church, to become known as "the Kyodan," came at a
time when the government was setting up a religious registration and control system which in effect
put 34 Protestant bodies into one Kyodan (Religious Grouping), with the Catholic Church
reorganized under a Japanese archbishop. Those refusing to come under these umbrella groupings
were registered as kessha (local religious associations) and were subject to surveillance and often
imprisonment. Even some within the Kyodan grouping were imprisoned, notably the 111 Holiness
pastors.
Such cases, however, were the exception rather than the rule. In contrast, the official "Governor" of
the Kyodan, Tomita Mitsuru, made an official visit to Ise Shrine on January 11, 1942. And then, at
its 2nd Assembly in Nov. 1943, the Kyodan dedicated a patriotic war plane in the name of the
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Kyodan, and passed a resolution in appreciation of the Imperial Armed Forces. In Oct. 1944, a
message was sent from the Kyodan to Christians in the Greater East Asia CoProsperity Sphere
calling for their cooperation in the Japanese war effort. The confession: After the war, a statement of
repentance was made at the first post-war assembly of the Kyodan in June 1946. However, the most
farreaching expression to date is the Kyodan Confession of Responsibility for World War II which
was issued under the signature of the current Moderator, Suzuki Masahisa. The following portion is
of particular importance:
The Church, as "the light of the world" and as "the salt of the earth," should not have
aligned itself with the militaristic purpose of the government. Rather on the basis of our
love for her, and by the standard of our Christian conscience. we should have more
correctly criticized the policies of our mother land. However, we made a statement at home
and abroad in the name of the Kyodan that we approved of and supported the war, and we
prayed for victory. Indeed, as our nation committed errors we, as a Church, sinned with her.
We neglected to perform our mission as a "watchman". Now, with deep pain in our heart
we confess this sin, seeking the forgiveness of our Lord, and from the churches and our
brothers and sisters of the world, and in particular of Asian countries, and from the people
of our own country.
The challenge: Shortly after this Confession was issued, an important step was taken to perform the
task of "watchman" as mentioned in the Confession. As a number of proposals were being made to
gain government recognition and financial backing of the Yasukuni Shrine, several concerned
Christians formed a special committee to deal with this issue. This resulted in the Kyodan officially
establishing such a committee of its own in July of 1967, followed by the Nihon Kirisuto Kyokai in
October and the Nihon Baptist Renmei in November of the same year. Other groups followed suit
such as the Baptist Domei in May 1969. In Jan. 1968, the Catholic Central Committee gave its
approval to a Catholic lay movement opposing the nationalization of the Shrine, while the
Protestant NCCJ also set up its committee in the same month.
In cooperation with other religious and civic groups, but largely through the leadership of these
Christian groups, all attempts to date to pass legislation legalizing governmental support for
Yasukuni Shrine have failed. In the various attempts made in '69, '70, '71, and '74, the Bill to
Nationalize Yasukuni Shrine died before any action was taken by the Japanese Diet.
In 1975, the tactics of those backing the bill changed. The bill no longer called for financial support
from the government as was retitled Hyokei Hoan (Bill to Express Respect to the War Dead).
Instead, it called for official visits to Yasukuni Shrine by 1) the Emperor, Prime Minister, Supreme
Court judges, etc., 2) foreign heads of State, and 3) members of the Self-Defense Forces among
others. Although this bill was withdrawn before it could be debated, Prime Minister Miki visited the
Shrine on August 15, 1975, followed by the Emperor on November 21 of the same year, both in
ostensibly "private" capacities.
This was followed by the formation of a grass-roots movement by the War Bereaved Families
Association (of some 4.5 million members) as represented by the formation in 1976 of the
Association to Remember the Heroic Spirits (Eirei ni Kotaeru Kai). This group has been effective in
getting bills through local and regional (prefectural) assemblies in support of legalizing the gengo
(imperial era name) system, which was subsequently given Diet approval on June 6, 1979.
Similar tactics are now being used for legalizing official visits by the Emperor, Prime Minister and
foreign dignitaries to the Yasukuni Shrine. They are using as a precedent the July 13, 1977,
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Supreme Court decision to the Tsu City case which stated that the use of city funds for a jichin=sai
(ground-breaking Shinto ceremony) that was performed for the construction of a public gym in
1965 was not a violation of the constitutional separation of religion and state, on the grounds that
the ceremony had lost any religious content and had become merely a customary practice. They
claim that showing official national respect for the heroic spirits is only natural and does not
constitute a religious act by the government which is prohibited by the Constitution.
There is also a Christian Bereaved Families Association which advocates a different approach to
remembering the war dead. They support public recognition of the non-sectarian Unknown Soldiers
Monument at the Chidori-ga-fuchi Memorial Park which is only a 10-minute walk from the
Yasukuni Shrine. Christiansponsored joint prayer services are held here annually on August 15, and
at other times during the year.
Some members of this Christian Survivors Group are also making appeals to Yasukuni Shrine to
remove the names of their loved ones from the tablets of enshrined divine heroic spirits. One noted
court case is still pending in which Mrs. Nakaya Yasuko brought suit in 1973 against the
enshrinement of her husband at the Gokoku Shrine in Yamaguchi Prefecture in 1972 after he was
killed in a car accident in 1968 while on duty with the Self-Defense Forces.
These acts as "watchman" by conscientious Christians stand out in contrast to the "private" visit to
Yasukuni Shrine by Prime Minister Ohira (a baptized Christian) on April 21, 1979, after his
knowledge and tacit approval of the enshrinement of top war criminals alongside the other heroic
apirits which are deified in the Shrine. The actions of Prime Minister Ohira and Mrs. Nakaya
embody and symbolize both the Christian compromise and the Christian challenge to the Emperor
myth in Japan today.
Summary of the presentation and the discussion which followed
Leroy Seat
In this group, the initial presentation and the ensuing discussion centered upon the imperial system
(tennosei) in Japan.
The main presuppositions of the presentation can be stated as follows: religion and politics both
involve the question of loyalty. To what or to whom is our allegiance given? As Christians we
affirm that Jesus, as Lord, transcends manmade systems. We must be faithful to Him. Thus the
emperor-myth is the crucial ethical issue for Christians in Japan. The problem of the imperial
system is not one political problem among several political problems. It is a basic problem of
loyalty, a question of allegiance.
With this foundation laid, the origin of the emperor myth, its renewal in the 17th century by
Motoori Norinaga, its restoration in the Meiji Era, and its current status as seen in the proposed
nationalization of Yasukuni Shrine and the legalization of the era name system last year (with the
implication this has when the new emperor is enthroned) was presented. This emperor myth and its
current revitalization is the major political problem for Christians in Japan--and at the center of
many social problems, such as the plight of the Koreans permanently residing in Japan (the zainichi
kankokujin).
We were fortunate to have Dr. Hirose in our group, and he shared with us his ideas about the
growing nationalistic trend in Japan and the probability of Christians in the near future having to
decide painfully where their loyalty lies--with the Lord Jesus Christ or with the nation who is
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epitomized in the emperor, the head of the nation religiously, socially, and politically.
It has been remarked in this conference that Jesus had little to say about social or political ethics.
But Jesus came proclaiming the Kingdom of God and demanding absolute loyalty from his
followers. Thus, proclaiming Jesus as Lord is a significant political act, for it is a rejection of the
supreme authority of the emperor or the nation-state. In this sense, the Church is a subversive body
in Japan--and in every nation. To oppose actively the nationalization of Yasukuni Shrine or the
enforcement of the era name system, then, is seen as an act of faithfulness to the Lordship of Jesus
Christ and as an ethical act of obedience to our sovereign Lord, who expects all other loyalties to be
secondary.
THE CHRISTIAN AND ANCESTOR WORSHIP
Neal Browning
Bob Jones University, B.A. and M.A.; Northern Baptist Seminary, B.D.; Vanderbilt University
Divinity School, D.Min.; Fuller School of World Missions. Arrived Japan 1954. Church planting in
Nishinomiya; Director Shukugawa Christian Center.
In the Domestic Group, we focused on the subject of the Christian and ancestor worship. The
following is a summary of the paper that was presented as preparation for discussion:
Introduction
In a perceptive and interestingly written magazine article, Craig Spence, an American journalist in
Japan, says, "More words must have been written about understanding the Japanese than any other
people on earth, yet every time some well-meaning person sits down at his typewriter to explain
Japan for the benefit of foreigners he risks making matters worse" (Spence 1975:64). This journalist
was expressing what many others have felt when they have attempted to interpret Japan for
Westerners. In an editorial foreword to a recent history of Christianity in Japan, R. Pierce Beaver
begins with these words, "None of the generalizations usually made about the Christian churches
applies to Japan;" (Drummond 1971:9). He concludes that "there are more puzzles and problems
about Japanese Christianity than about any other Christian community in Asia or Africa" (Ibid.).
Anthropologists studying ancestor worship in Japan have also complained that Japan is "different".
It is difficult to characterize the contribution that students of Japan have made to the comparative
enterprise of anthropology except perhaps in their role as "spoilers". For example, a colleague said
to me in some exasperation when one of his rather neat cross-cultural generalizations had foundered
once again on the Japanese data, "But Japan never 'fits!' (Smith 1974:214).
The major religions that have entered into the forming of the Japanese religious consciousness are:
Shinto, Buddhism, Confucianism (and to some extent Taoism), Christianity and the "New Religions
of Japan". It is impossible to understand contemporary ancestor worship in Japan without some
knowledge of the influences of these religions on the subject.
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Buddhism
Among the distinctive characteristics of Buddhism in Japan has been its close association with the
politics and culture of the country. In fact there has been a close bond between Japanese Buddhism
and the state. Another trait of Buddhism appearing in the Buddhism of Japan is the strong link that
it has had with the basic unit of Japanese society, the family. "Bound to families and clans through
the rituals of ancestor worship, Buddhism gradually reached the point where the holding of services
for the dead became one of its most significant functions" (Tamaru:1972: 51). These last two traits
are significant for the subject of this study, because as Smith points out, "The veneration of
ancestors, whether in the form of memorialism or of worship, has been shaped
in large part by high-level policy decisions throughout recorded Japanese history, and popular
"folk" beliefs and practices have been made periodically to serve some larger political purpose"
(Smith 1974: 4).
Confucianism and Taoism
Earhart makes mention of one of Confucianism's strong appeals to the Japanese, which is
significant in this study of ancestor worship in Japanese religions. He says, "The Confucian notion
of filial piety made a natural appeal to the Japanese people who had revered the dead from the
earliest times" (Earhart 1969: 29). It is worth remembering here that the Japanese had eagerly taken
over Buddhist and Confucian practices and teachings were assimilated into practices and beliefs
already held in respect to the dead.
Summary
Shinto, Buddhism Confucianism and religious Taoism all interacted in the forming of what may be
called Japanese religion. To some extent they were in the past, and still are, still separate; however,
in view of the interdependence it is best to consider them as ingredients which form Japanese
religion. Earhart mentions some specific areas in which these various traditions mutually
contributed to the formation of Japanese religion. Two of these areas are revelant to this Judy. One
of these is ancestor worship. There was special veneration of the dead before the coming of outside
religions. As we have seen Buddhism soon took over Shinto funeral rites, and Confucianism
provided an ethical rationale for filial piety. Thus, the consensus among scholars of Japanese
religion seems to be that ancestor worship is the product of all of these formative traditions together.
A second relevant area here is the religious continuity of the Japanese family, living and dead.
New Religions
Even in the new, popular religions, as different as they are in many respects from Japanese
traditional religion, there is continuity with the past tradition, especially in the area of familial ties
and national heritage.
The new religions, then, reflect the earlier tradition, and that tradition has tended to unite the
Japanese as a people having a common destiny. "Japanese religion defines the religious foundation
and unity of one people, one nation, one land. The people were held together not only by the notion
of racial descent from the kami who created the Japanese islands, but also by the complex network
of beliefs and practices which sustained their corporate life" (Earhart 1969:97). In studying this
network of beliefs and practices, one can see it related to every aspect of the culture and life of the
people. The family is important as a center of religious activity, and "even filial piety and national
patriotism are colored by religious devotion" (Earhart 1974:2).
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Nature of Ancestor Worship
I have consistently used the term "worship" in referring to the practice, because this this is the
commonly accepted terminology, even in scholarly writing on the subject. The word is used even in
the title of the most recent and authoritative book on the subject, written from an anthropological
perspective (Smith 1974). The question which faces the Christian, of course, is whether it is
worship (homage) which, from a Biblical standpoint, should be reserved for God alone, or whether
it is sincere respect for and veneration of one's ancestors which should not be construed as
conflicting with the worship of the living and eternal God. The Biblical data is clear and
unambiguous. God alone, as our Creator and loving Heavenly Father, is worthy of our ultimate faith,
love, and adoration. Worship in this sense is to be rendered only to God.
The problem is one of definition, and in one sense, it is certainly a question which an outsider
cannot answer, for who can know fully the thoughts and intentions in the heart of the one bowing
before the picture or the ancestral tablet of the ancestor? It is, nevertheless, a question which
Christians must answer: should I after becoming a Christian continue these practices or not? It is
also a problem which has often confronted pastors and missionaries in the fulfilling of their
ministry.
From the historical viewpoint, there is a religious tie between the Buddhist temple and the
household in Japan. Smith notes that the effect of the antiChristian edicts in the Tokugawa era
(when one had to give convincing proof of being a practicing Buddhist in order to escape
persecution) was generally to standardize and universalize practices for all classes and in all parts of
the country so that the household everywhere became tied to the temple just as ancestor worship
had become tied to Buddhism.
To this day Buddhist priests are called to the house of the deceased at certain times to perform
ancestral rites before the family god shelf. "It is not an exaggeration to say that Buddhism still
exists in contemporary Japan largely because it has continued to play a central role in ancestral
rites" (Smith 1974:22). Smith calls attention to the fact that "the Japanese religious forms common
today were firmly established by the close of the seventeenth century. In the domestic dwelling
gods, buddhas, and ancestors alike were all commonly worshipped. On the god shelf was an amulet
from the shrine at Ise, which meant that to some extent each household participated in the worship
of the emperor's ancestress" (Ibid., p. 23).
In his long first chapter, entitled "The Historical Perspective," Smith shows that from about 1900
government policy concerning Shinto resulted in the idea that one's own ancestors were gods and
should be revered as such (p.35, 36). From the historical perspective it is difficult to believe that
ancestor worship in Japan has no religious meaning.
Further Considerations
To what extent the matter of ancestor worship is a factor in the acceptance or rejection of
Christianity in Japan today is a moot question. In a book published in 1966, a Catholic missionary
in Japan takes up the whole question of Christianity and Japanese culture--whether Japan can
"adopt Christianity" without ceasing to be Japan, "without surrendering the values of her culture,
especially those developed by her religious history" (Branley 1966:23). He concludes that "a union
of Christian revelation and Japanese religious values does not endanger either of them" (Ibid.)
The Catholic Church in Japan generally takes a very tolerant attitude not only to Japanese religious
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"values" but also to Japan's traditional religious "practices." If opposition to traditional religious
values and practices in Japanese culture is a significant factor in the acceptance or rejection of
Christianity, other things being equal, one would expect to find a greater number of converts in
those traditions of Christianity where these matters are not an issue. Observations and experience in
Japan, however, indicate that this is not necessarily true. Another Catholic writer, apparently
puzzled about this matter, asks the question, "How shall we explain the low number of conversions
to Christianity notwithstanding the climate of religious freedom and the folklorization of traditional
religious customs?" (Spae 1968: 98).
The question of ancestor worship is important for those who do become Christians. It is still a
problem, especially in rural churches, but the shifting population (rural to urban) and fundamental
changes in the household (extended to conjugal) may point in the direction of a lessening of the
problem.
BIBLIOGRAPHY
Branley, Bredan R.
1966 Christianity and the Japanese. New York, Maryknoll Publications.
Drummond, Richard H.
1975 A History of Christianity in Japan. Grand Rapids, Michigan, William B. Eerdmans
Publishing Company.
Earhart, H. Byron
1969 Japanese Religion: Unity and Diversity. Belmont, California, Dickenson Publishing
Company, Inc.
＿ ＿ 1974 Religion in the Japanese Experience. Belmont, California, Dickenson Publishing
Company, Inc.
Smith, Robert J.
1974 Ancestor Worship in Contemporary Japan. Stanford, California, Stanford University
Press.
Spae, Joseph J.
1968 Christianity Encounters Japan. Tokyo, Japan, Oriens Institute for Religious Research.
Spence, Craig
May, 1975 "The Scrutable Japanese," PHP (Peace, Happiness and Prosperity). Tokyo.

"PERSONAL ETHICAL ISSUES"
Kenneth Dale
Bethany College A.B.; Lutheran School of Theology in Chicago, M.Div.; Princeton Seminary,
Th.M.; Union Seminary, N.Y., Ph.D. Arrived in Japan 1951. Professor of Practical Theology at
Japan Lutheran Theological College and Seminary, Tokyo.
In approaching the difficult and delicate issues proposed for this group, I shall try to maintain a
"neutral" perspective rather than approaching them with foregone conclusions. Rather than simply
crying "Wolf! Wolf!" let's see why these issues arise. What function is being fulfilled by these
activities which Christians usually simply pronounce as evils to be shunned? I am not suggesting
compromise, but I am urging understanding of the various angles of these problems. What are the
factors that determine the ethicality or unethicality in each case?
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I also urge that we see these issues as personal problems which touch us ourselves, rather than
seeing them as "their" problems and pronounce judgment on "them." We should see them as issues
which exist within our own Christian community. I will present a few facets of the problem in
general first, and follow that by a few comments on the issue in its specifically Japanese
dimensions.
I. ALCOHOL
THE ISSUE IN GENERAL. We tend to condemn the person with a drinking problem as having a
weak will and immoral character. This is focusing attention in the wrong direction, according to
recent work with alcoholics. It is not so much a moral issue as a psychological and even a
physical issue. Alcoholism has been called a "merry-go-round named denial." (See pamphlet
published by Al-anon Family Group Headquarters.) A person drinks too much and others react to
his drinking and its consequences. The drinker responds to this reaction and drinks again. This sets
up a merry-go-round of blame and denial. The drama opens with the alcoholic stating that no one
can tell him what to do. He will not discuss his drinking or his problems; this is denial.
In Act II of the drama there are usually three other characters who appear: the "Enabler," a "helpful"
person who wants to rescue his friend and save him from crisis and shame. Then there is also the
"Victim," maybe the employer or business partner, etc. He is the one responsible for getting the
work done if the alcoholic is absent due to drinking. He covers for the drinker, and thus actually
encourages his drinking. Finally there is the "Provoker," usually the spouse or parent of the
alcoholic. He or she is hurt most by the drinking, yet tries to hold the family together anyway. But
inevitably he/she feeds back into the relationship his/her bitterness and resentment, and this
becomes a source of further provocation.
In short, drinking is [not only] one person's problem of weak will, but the complex interaction of a
cluster of people all of whom unintentionally tend to encourage the merry-go-round of blame and
denial--and get nowhere!
Recently there has been a physiological approach to the problem of drinking. Recent statistics say
that 95% of alcoholics are hypoglycemic--low blood sugar, or the opposite of diabetic. Alcohol is
the same as sugar. If one is hypoglycemic, that person may have mood swings or feel crabby when
hungry, and drink to fix up these feelings when actually that person is hungry. The treatment in this
case consists of giving six protein feedings each day, for this stabilizes the blood sugar. Treatment
with nutrition reduces the stigma of alcoholism caused by such phrases as "weak will," "morally
degenerate," etc. One expert says the alcoholic is actually done in by a tricky pancreas!
THE ISSUE IN JAPAN: It is often said that drinking in Japan is the necessary release for the
pent-up resentment, anger and frustration that inevitably accompany the tremendous pressures
which build up within the complicated social structure of this culture. The tension which builds up
over the concern about ILL and gimu, especially within a man's working environment. There is a
great denegation of individuality and repression of personal choice which is stulifying if it cannot
find occasional release. In Japan, drinking has been the socially acceptable safety valve for this
situation. Japan has been called a paradise for drunken men. The ordinary policy is to endure
everything and do nothing when the other party is drunk. Intoxicated behavior is dismissed lightly,
even in criminal cases. What is the proper way to approach this situation? To legislate more severe
penalties for drunkenness? How effective is it to urge total abstinence in this context? Many
Japanese feel they cannot get close to another person except over a glass of alcoholic beverage.
What is the Christian's proper response in this situation?

64

II. SUICIDE
THE ISSUE IN GENERAL: We tend to make simplistic judgments about the suicidal person as
being either mentally deranged or committing a moral sin. But let us look a little more closely at the
dynamics
of
suicidal
tendencies
in
the
light
of
the
individual's
total
social-economic-physical-spiritual environment. I will approach this in terms of degree of suicide
potential, by pointing out some of the factors that are usually thought to indicate high suicide
potential.
First of all, males are more likely to commit suicide than females, although females threaten suicide
more often. Symptoms characterizing the suicidal person include sleep disorders, despondency,
apathy, feelings of exhaustion and hopelessness, sometimes feelings of confusion and mental
disorientation. Stress is always a symptomatic condition: stress aroused by loss of a loved one,
divorce, loss of job or status; stress arising from serious illness or criminal involvement, etc.
Potential for suicide is greatly heightened by the presence of a specific suicidal plan: having a gun,
poison, pills on hand, etc. The matter of helping resources is also crucial. Potential is higher when
there are no sources of support such as family, friends, etc. Lack of financial resources and available
professional help are also serious factors. In this connection, communication lines are also vital. If
communication with close persons has been broken by rejection, etc., or if that person's
communication consists of talking about guilt, worthlessness, shame, etc., potential is high.
Prior suicidal threats and behavior also increase probability., as does the presence of debilitating
illness. Many failures in treatment of a disease cause despair. A last point is the reaction of
significant others, that is, if those close to the person assume a punishing attitude or deny the
patient's need for help, suicide potential is higher.
THE ISSUE IN JAPAN. Many sociologists have made extensive studies of suicide patterns in Japan.
Regarding age, there is a clear pattern: Suicides are highest among people in their 60s; the next
highest is among those in their 20s. There is a decidedly lower rate among those in their 30s and
40s. There is also a clear pattern of frequency since World War II. Suicide cases were lower in the
1940s and 1960s, than in the 1950s, which saw a high in suicides.
Some see the decline in the 1960s as stemming from changing patterns of expressing agression. I
ereas in earlier years, Japanese tended to take out their aggression on themselves, in what
sociologists call "obligatory altruistic suicide," that is, committing suicide because of feelings one
has towards one's group, rather than feelings one has simply toward the self, since the beginning of
the 1960s there has been more open expression of aggression and destructive behavior toward
others.
In the U.S. there are relatively few suicides in relation to the number of homicides, while in Japan
the case is the opposite; that is, there is a relatively high rate of suicide and low rate of homicide.
Recent statistics indicate this pattern might be changing.
III. SEXUAL ABERRATIONS
It is important first of all that Christians look at sexuality and sexual feeling, including erotic feeling,
as part of one's God-given natural make-up. Thus sex should not be a "hush-hush" area but should
receive fair and objective treatment in Christian groups along with all other matters of human
feeling and behavior. A problem with sexuality is that it is subject to many aberrations; there are
many possibilities of abusing sex rather than using it rightly. We will look at only two of many
possible deviations from normal, healthy sexual behavior.
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A. PORNOGRAPHY
THE ISSUE IN GENERAL. There are two ways of looking at the whole question of pornography,
which includes sexually stimulating materials of all kinds--pictures, literature, movies, etc. The
negative view sees pornography as an improper sexual stimulation which arouses sexual desire
when it had best be left dormant or latent, and as a result may cause improper and unethical sexual
behavior. We should recognize that there is also a more positive way of looking at pornography.
Some claim that it is a harmless release for all kinds of frustration, and especially for sexual
frustration. It saves the participant from doing immoral acts by satisfying him at the point of the
imagination.
THE ISSUE IN JAPAN. Early Western visitors to Japan characterized the Japanese people as being
"crude, lewd and nude." Mixed public bathing and open naturalness about sexual behavior no doubt
called forth this opinion. It seems strangely inappropriate today, however, when pornography in the
West is much more blatant than in Japan, where "hard core" material is still strictly censored.
But the manga (comic book) type of pornography is rampant in this country. Many comic books are
innocent enough, but many are full of violence, torture and sexual exploitation, especially of the
sado-masochistic type. The magnitude of the manga industry is astonishing. It is reported that one
publisher in Tokyo produces ten million manga magazines weekly for Tokyo alone! This is
believable when one observes the reading habits of commuters on the trains. Some social critics say
that these magazines must provide a useful social function by that very fact that they are so widely
read while violent crimes are correspondingly infrequent in this country.
A recent concern in this area is the prevalence of automatic vending machines for pornographic
magazines. But putting only 200 yen in one of these machines on the street any child can have free
access to this material. Is there anything we can do to change this practice?
B. HOMOSEXUALITY
THE ISSUE IN GENERAL. Until recent years the subject of homosexuality was one of the most
covered and secretive subjects in Western societies, although it was taken for granted in some other
cultures. Through the "gay liberation" movement of recent years, all this has begun to change, and it
is now an openly admitted sexual orientation among, all types of people, even ministers.
If we can look objectively at this subject rather than with spontaneous condemnation, we find that
the physiological and psychological aspects are as important as the moral aspects. Three questions
can be asked: Is homosexuality a moral sin? Is it an illness? Is it neither, but simply a natural
condition for some? Research shows that nearly 65% of the 76 preliterate societies which have been
studied consider homosexual activities normal and socially acceptable for some persons of the
community. Those in the gay liberation movement argue that with six to eight million Americans
preferring a homosexual life style, there can be no justification for regarding this as an illness or for
tolerating the condemnation which exists toward these individuals.
Regarding the "sickness" issue, recent research suggests that a developmental approach is more
useful than the sickness approach. That is, psychosexual orientation is acquired gradually in the
course of early life experiences, and the homosexual orientation is a logical and almost predictable
outcome of certain non-standard life experiences occurring at critical periods of development. A
redirection of social influences can conceivably lead the homosexual toward a heterosexual orientation, but human beings are not infinitely plastic. Therefore, after a certain time in life, change can
occur only with great difficulty, if at all. Therefore distinction must be made between having
homosexual orientation (inevitable for some) and homosexual behavior (controllable by all).
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Regarding the legal aspects of handling homosexuality, there is a growing concensus these days that
there is no justice in viewing homosexuality between consenting adults as a crime, as is the case in
much of the U.S. today. There is no evidence that relaxation of punitive legal attitude results in any
increase in the incidence of homosexuality. This does not mean to say, as the gay liberationists are
wont to say, that homosexual love is identical with and equally desirable as heterosexual love.
THE ISSUE IN JAPAN: An anonymous homosexual writer describes the "gay scene" in Japan as
being more relaxed and easy-going than in the West. The Japanese do not make a moral issue of it,
probably because of the long tradition of homosexuality in Japan. That writer claims it is rooted in
culture here, especially the relationship between an older (possibly married) man and a younger
man, where the older becomes a sort of patron of the younger. This was not an uncommon relationship in years past among samurai and also among Buddhist priests. Today homosexual relationships
are acknowledged and condoned particularly among those in the world of art and literature and
entertainment. But the whole matter seems not to come into public attention as it has come to be a
public issue in the West.
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The Gospel and Social Ethics
THE ISSUE OF BURAKU DISCRIMINATION
Louis N. Grier, Jr.
Yale Divinity School, B.D. Arrived Japan 1948. Assignment: Evangelism in Wakayama.
The topic of this interest group is social ethics. I will confine myself to the subject of buraku
discrimination. I intentionally sought a mission where it appears impossible to divorce the gospel
from the social context. Regardless of what views you have about the term "social gospel"-- it is
unnatural to preach the good news to persons of a buraku while ignoring the identity which society
has imposed upon them. The gospel also judges all of us who perpetuate or benefit from this social
evil.
ELUSIVENESS
The most thoroughgoing treatment of this subject in English has the contradictory title, "Japan's
Invisible Race."1 Another book is entitled, "The Invisible Visible Minority.” 2 People of the
buraku are indistinguishable from mainstream society (ippan.) Yet they suffer as severe
discrimination as though they were racial or ethnic minorities.
In another book, "Japan: Culture, Education and Change in Two Communitiesis. 3 the author codes
even the names of the prefectures. Of course we expect case studies to be coded to protect the
privacy of individuals. But in almost every instance of the literature on this subject, you will find all
the material coded.
This group involves between 2 and 3 million persons. The government statistics understandably try
to keep the figures as conservative as possible. There is no official census. But they live in as many
as 6,000 rigidly definable, segregated communities. The acid test for identification is a person's
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family registry. Directories of buraku area names are sold clandestinely and are of course a flagrant
violations civil rights.
TERMINOLOGY
The existence of this caste is the product of Tokugawa feudal authorities who poured-into-concrete
a status society which consisted of warrior, farmer, artisan and merchant (shi-no-ko-sho. On the
bottom was a class called eta- hinin: literally "great filth anU-non-human." It is this group who now
live-in wilt are called buraku. The word eta is an absolutely unpermissible term used only in
historical references. It is as offensive as "nigger, Jap, wop" and other demeaning names associated
with minorities. Sixth grade and junior high school text books on social studies introduce this
terminology in an historical context.
Another equally unacceptable term is tokushu-buraku which may be translated as "special hamlet"
or ghetto. It is used exclusively in a pejorative sense. Occasionally this term creeps into translations
from English works such as, "Christians should make every effort to avoid becoming a ghetto
(tokushu buraku.)" In such cases the usage is justly condemned as discriminatory.
Another phrase which I am avoiding is the term burakumin, although it is used quite frequently.
Min means "people" and is compounded to make kokumin, kenmin, shimin, chomin and sommin:
the body politic or social corporateness of a nation, premature, city, town or village--and by
extension, hamlet or hamlet people.
However, in order to resist the implication or insinuation that the people of the buraku are welded
together into a corporate identity, i.e. a distinguishable minority, people in the liberation movement
refrain from using the term burakumin and say simply buraku no hitobito.
The government uses the term "dowa" which you probably also won't find in your dictionary. It
may be translated roughly as "integration." But these dowa chiku are totally segregated.
Buraku liberation groups have themselves used the term hisabetsu buraku (discriminated buraku or
mikaiho buraki (unliberated buraku.) These terms may be considered preferable, since any
discriminated group has the right to determine the name whereby they wish to be identified.
However, in the case of eta-hinin, there is no really appropriate term that can be used as a badge of
pride. The Suiheisha (Levelers') Declaration states, "The time has come when we must be proud to
be referred to as eta". But this is not in terms of pride of origin but pride in a history of struggle for
human rights. No term is really acceptable and a missionary who suddenly introduces any of these
words into a conversation is likely to produce an electifying embarrassment if not a dead silence.
The most predictable response would be a denial of any personal knowledge of the matter or the
denial that the problem any longer exists.
SOLUTIONS
Simplistic missionary thinking comes up with several solutions. One would be to dismantle the
Japanese system of family registry. That has about as much chance as doing away with the kanji
system of writing and replacing it with a romanized alphabet!
Another unhelpful suggestion is "passing"--since they are indeed indistinguishable from
mainstream society. Interestingly enough, there is not even.a good word in Japanese for "passing,"
which indicates how unviable an option it is. One term is "Ushimatsu-suru" taken from the main
character of the novel by Shimazaki Toson called "The Broken Commandmant" (Hakai, 1906). 4
In this novel, Ushimatsu is bound by a vow put upon him by his father never to reveal his identity.
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The fact is he does "break the commandment" in a very humiliating, self-demeaning fashion at the
end. So today "ushimatsu" is a model of defeat. In fact, another word for "passing" sued by buraku
people is "makeru" - to surrender or give in.
Though there is no legal obstacle to passing, it is not a live option in Japanese society where the
family and community are still so vital. The point at which it becomes a crisis is in employment or
marriage. A persistent go-between or employer can trace a series of changed registries and
ultimately discover where a person originally comes from.
In a few rare instances a missionary may be confronted with this crisis-most likely in connection
with a marriage arrangement where negotiations have broken down. It would be something like
arriving on the scene of a traffic accident without ever having read a first aid manual. I would
recommend a solid grounding in buraku history first.
HISTORY
Perhaps we could do no better than quote the seven sentences on buraku history that appear in Dr.
Reischauer's latest work, "The Japanese."
"One extraordinary exception to Japanese homogeneity, however, deserves mention. This is the
survival from feudal times of a sort of outcase group, known in the past by various names, including
eta, but now usually called burakumin, or hamlet people, a contraction from "people of special
hamlets." This group, which may number about 2% of the population probably originated from
various sources, such as the vanquished in wars, or those whose work was considered particularly
demeaning. Clearly they included people engaged in leather work or butchery, since the Buddhist
prejudice against the taking of all animal life made others look down on such persons, though, it
should be noted, not on the butchers of human life in feudal society dominated by a military elite.
"The burakumin have enjoyed full legal equality for more than a century, but social prejudice
against them is still extreme. While they are in no way distinguishable physically from the rest of
the Japanese and are not culturally distinct except for their generally underprivileged status, most
Japanese are loath to have contact with them and are careful to check family records to insure that
they avoid intermarriage. In the highly urbanized Japan of today, the burakumin are becoming
progressively less recognizable, but their survival as an identifiable group is a surprising contrast to
the otherwise almost complete homogeneity of the Japanese people."
Actually these two paragraphs constitute something of a story in themselves. They were
deliberately omitted when the book was translated into Japanese. One reviewer in a major
newspaper approached the matter from a number of angles. One problem of course is the
responsibility of the translator and publisher. Was this too hot an issue for them to field? Another
problem is the phrase "special hamlet people" which translates back into the embarrassing "tokushu
buraku", a term which is on the prohibited list in the publishing and media world But more serious
is a challenge to the historical accuracy of Dr. Reischauer's theories of origin which persons in the
buraku liberation movement do not accept.
EDUCATION
There is no outward limitation placed on education. But all of us know that unless a family is
geared from kindergarten to mount the escalator, we are seriously handicapped in the competitive
system. So achievement by children of the buraku is below average.
In this connection we need to speak of dowa kyoiku or integration education. This has two facets.
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One is the dowa lectures given in almost every city and town in Japan. Here is your chance to learn
about history and the movement to oversome discrimination. Information on time and place appears
regularly in official announcements. If you go to the office they will offer you local publications.
This education is directed to the majority group, those who discriminate--which of course is where
the problem is. To meetings such as this you can "walk in off the street," but they tend to treat the
issue as somewhere way back there or way out there, so don't expect anything like an "encounter
group" experience. For that you will have to work your way into a trust relationship perhaps
beginning with volunteer teaching in a kodomokai.
This brings us to the other facet of headstart or tutoring programs funded by the special dowa
legislation. Missionaries who are interested in making contact, will find this is the most natural
occasion for face to face encounter. Every city and town has some such program.
BIBLICAL THEMES
In considering biblical themes to support the gospel message for this social malady, the first to came
to mind is that the blood of Christ cleanses us from all sin. If we are dealing here primarily with
defilement, the message of the Old Testament and New Testament is clear.
One predicament is that the shedding of blood is the very cause for defilement according to
Buddhist teaching, thus making the buraku people unclean when they engaged in slaughtering or
leather work. In any case, the gospel speaks of the sacrifice not of animals but of Jesus Christ, the
Son of God.
Next the Bible raises the question of who are really defiled. Jesus taught his disciples that what
defiles is not what goes into a person, but what comes out of the heart. (Mark 7:14-23) The buraku
"problem" is not a problem of the victims of discrimination but of those who discriminate. Jesus'
teaching clearly puts the onus of defilement on those who created this system of status and those
who benefit by its perpetuation. Here again, however, the gospel speaks the last word, for there is
forgiveness and cleansing for all who repent and believe.
In feudal history there was an act of "foot washing" whereby the hinin (nonhuman) could revert to
their former status. The Christian ordinance of foot washing has a liturgical significance that is still
unpracticed except by the Pope and certain conservative Baptists.
Another biblical theme concerns the nature of God's elect in the Old and the New Testaments. God
poses for His instrument the poor and lowly, the weak and despised, the foolish and "things that are
not, to bring to nothing things that are." (I Cor. 1:28) To my knowledge there is no buraku
congregation that has taken this as their basis of identity. But how many of us feel comfortable
about preaching that "For our sakes he made him 'filth' who knew no filth." (II Cor. 5:21)
n even more startling revelation is the discovery that in the movement among the buraku people to
gain self respect, the Levelers' Society chose as their banner the "Crown of Thorns." And to this day
the movement of buraku liberation flies under this sign. The Declaration in 1922 says in part:
"Buraku people, unite! For half a century we have allowed misguided condescension to
demean our human dignity. Now we must seize a new corporate identity welling up from
within and based on our own self respect. Our ancestors were spat upon in ridicule. Now
the time has come for the crown of thorns to inherit its blessing. The day has come when
we must be proud to be referred to as despised filth. Over all humanity Let There Be
Light!"
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A THEOLOGY OF BURAKU LIBERATION
What about buraku discrimination and liberation theology? Buraku people carry a forced identity
imposed from without, so that they are identifiable only on the oppressor's terms. For most
minorities the first step in liberation is to recover a proud heritage from which they have been
robbed by the majority society in a process of assimilation. To become liberated is to recover this
lost identity. But the buraku people have no identity apart from the oppressor. Imagine trying to
come up for air where the only air is the sea of discrimination in which you are drowning. Although
I am reluctant to concede the frequent claim made by Japanese that they are forever unique in this
or that, it seems hard to deny that here in the buraku we have a social sickness unique in all the
world.
It took me a long time to see the light on this. My first impulse was to rush in with a one-for-one
correspondence between black theology and buraku theology. Translations of James Cone's books
were readily at hand, amen the "black" comes out "bu-ra-ku" in Japanesel However, I realized by
trial and error that there is a built-in resistance on the part of buraku people to accept this kind of
corporate identity. The situation is categoracally different from the Korean minority in Japan.
Another unnerving resemblance to the Christian proclamation is the practice of kyodan, which can
be variously translated by the verbs denounce, accuse, charge, fudge and condemn.
We have already noted that the buraku people are thought to be dirty. They are also said to be
fearful (kowai. Of course 300 years of pent-up anger over unjust discrimination shoud not be hard
for us to rationalize. But this is not a rational world, and we are forced to deal with this rage which
can be summoned almost instantaneously, although it dissipates equally rapidly. Buraku people are
said to be clannish (shudan no tsuyoi mono) which may seem to contradict our claim that the
buraku do not have a corporate identity. This image originates from the era immediately following
the Declaration when they resolved to relentlessly denounce instances of discrimination. This was
on an individual or household basis. The practice of kyudan is translated in some dictionaries as
"kangaroo court." But even where this produced individual apologies, it left the social system
unchanged. So that after the war the strategy shifted to an attack on systemic forms of
discrimination. City hall and government bureaucracy become the object of denunciation.
They also took their grievances to the Hongan-ji headquarters of the jodo Shinshu (Pure Land Sect
of Buddhism) asking for their religious response. Fifty years later scattered buraku Christians are
making similar demands for religious accountability to our church headquarters. It is the charge that
19 out of 20 persons in mainstream society are at fault. It is the charge that church members out of
the majority society have drifted into the church with their whole apparatus of discrimination
intact--unnoticed, unchallenged, undiagnosed, and unconfessed.
Wasn't Peter's withdrawal from table fellowship with Gentile Christians just this kind of surface
incident? Yet Paul denounced him publicly and accused him of bending the gospel. That incident
recorded in Galatians 2 becomes the occasion for Paul to reassess not only the behavior but the
belief of the early church up to that point.
As we preach the gospel to this oppressed group, we may find that the gospel is a boomerang that
comes back with devastating implications for the society we live in.
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EDUCATION IN JAPAN
Frank Cole
M.A., Columbia (S.C) Bible Graduate School of Missions. Arrived in Japan 1952. Theological
education, Yokohama.

I have been given twenty minutes to deal with the subject of "Education in Japan". It is not enough
time to deal with this subject properly; but it is enough time to tell you all I know about the matter.
In preparation for this study I consulted several Japanese teachers and a university professor who
works for the Mombusho (Japanese Ministry of Education). Our son went through sixth grade in
Japanese schools giving us some related personal experience.
I. EXAMINATION SYSTEM. First I would like to say a few words about the examination system.
For those who are not familiar with the system, I would like to ask, "Where have you been?"
Universities have, in the past, prepared their own entrance exams. Contrary to rumors, my
consultants claim that bribes, status and financial state are rarely considerations for entry into high
schools or universities.
The exam preparation begins as early as grade school and creates a tremendous competition.
Inasmuch as many of the better companies only employ graduates of certain better universities, it is
natural for parents to push their children so that they will be employed by the better companies. The
child must supplement his regular education with special schools and tutors which adds to one's
financial burden. Unfortunately, one's studies are rarely used in future employment, so it doesn't
really matter what subjects one studies. Furthermore, once in university, little is required for
graduation. This is, of course, very fortunate since after years of cramming to get in the right
university, students deserve a four year vacation.
As I see it, the harm of this system is that it emphasises the wrong values in life. The home and
personal character are secondary to having a good salary and security. Even doing the kind of work
one enjoys is sacrificed to be in the right company. In addition there is psychological harm resulting
from an unbalanced life style and exam failures can be treated as social rejects.
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The actual value of special schools (juku) is limited. My wife and I are convinced that little is
learned there because the students have reached the super saturation point. We were once asked to
teach English ten hours a week in a juku. We covered the same material in a class for women in two
hours and they knew the material better than the students after ten hours of study.
Among my consultants, there was a disagreement as to whether or not progress is being made on
this problem. More and more schools are using standardized national tests. This began in 1978. The
private schools are not using them. The teachers I consulted felt that these standardized tests were
improving the situation because they avoided crazy questions and covered material in a more
general way, lessening the value of juku study. They also helped let the student know which
universities they would be able to get into hence they would no longer be apt to fail and have to
wait a year to retake the exams. However, the Mombusho consultant felt that the standardized tests
were little help for several reasons. First, the students are not told what their test scores are, so they
still don't know what chances they have of being accepted. Furthermore, universities using the
standardized test also use their own tests.
There was agreement on one good trend. It seems that more and more companies are no longer
being tied to graduates of certain universities.
Our son, Tim, did not attend any tutoring school. Although he did learn two languages
simultaneously which usually slows a child down a bit at first, he was an average student. When he
graduated from grade school in March of that year, inasmuch as we were planning to go on a one
year furlough, we decided to put Tim in the Yokohama International School for three months in
order to adjust to study in English. At first we thought it would be best for him to review the last
three months of 6th grade and then enter 7th grade in the U.S. the following September. However,
we had him take an examination to determine where he fit academically. The test indicated that he
was at the middle of eighth grade level. As a result, we had him do the last three months of 7th
grade instead of 6th grade and he got better grades than he had been getting in Japanese school. We
have, therefore, concluded that in the lower grades at least, schools in Japan are academically ahead
of U.S. schools.
Before we leave this subject, I would like to mention one other matter not directly related to
examinations, but which I think does indicate another defect in the Japanese system. Although Tim's
grades were just average, his teachers all commented that Tim was the best student in his classes
when it came to figuring out problems logically. The Japanese system still fails to make the student
think.
II. MORALS AND EDUCATION.
The next topic I have been asked to cover is Morals and Education. There seems to be agreement
concerning the need for moral education. Since the war, morality has gradually deteriorated.
Consciences are more and more inactive. Perseverance is fast becoming a lost trait, and the sense of
responsibility is disappearing to the place where people can watch a crime and do nothing something the U.S. was able to achieve many years ago. My impression is that although the trend is
toward deterioration of morals, Japan is far better off in such matters than the U.S. and most other
nations in the world. My consultants also mentioned that today's students are becoming insensitive
to beauty. Rather than exciting them, beauty seems to bore them.
While the teachers seem fairly united in their desire to have moral education, many oppose its
imposition on them from the government. The Mombusho's required course has not been well
received by many teachers. It has especially been opposed by the Teacher's Union. About 80% of
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teachers are members of the Union, but the trend is toward not being members, and most of the
members are inactive. In some areas such as Yokohama the Union is very strong. The Union is
greatly influenced by Communism. The Mombusho fears the Communistic influence and the
Teacher's Union fears a return to war time Shinto-Confucianism. Ironically, while the Union
opposes the goals stated in the directives for moral education put out by the Mombusho, it doesn't
find fault with the stated basic "acts of education." Yet, when they are both read, it is obvious that
they are basically the same.
In the classroom, time is allotted for moral education. The method of teaching it is good. It is often
done by studying some famous story such as Victor Hugo's Les Miserables -- which I have never
read. Apparently it tells of a man who stole a silver tray. The judge kindly says that perhaps it was
given to him, not stolen. This makes the thief ashamed of himself. This supposedly is used to
activate Japanese students' consciences. The students are asked many morally related questions
about the story to make them think seriously about the moral issues involved. I was quite impressed
with the method. This same method ought to be used more in other courses. Actually, many teachers
who opposed the Mombusho's directive just waste the time allotted for moral education.
Let me now read a part of the Mombusho's directive for Junior High School teachers:
1. Respect life, promote the health of mind and body, and enjoy a life of moderation and harmony.
2. Understand and have desirable habits in daily lives.
3. Challenge things positively and have a definite will to steadily accomplish them.
4. Be conscious of humanity as human beings, think of things voluntarily, decide by oneself, and be
responsible for the results.
5. Respect others' thoughts or standpoints different from one's own. Understand that there are
several kinds of ways to see or think. Have a broad mind to learn from others.
6. Understand the value of labor, and try to learn how to live the solid life and to gain true
happiness.
7. Love and pursue truth, and cultivate one's life in order to realize its dreams.
8. Find joy in living as a human being and deepen the spirit of warmhearted human love.
9. Love nature, be moved by beauty and have an affluent heart gently moved sublimity.
10. Understand the preciousness of friendship. Have friends and be trustworthy. Heartily try to
improve each other.
11. Respect the personality of partners of the opposite sex and have fair views.
12. Realize oneself as a member of home and regional society and aim to fill up the collective life
cooperating with others.
13. Understand the meaning of the several groups to which one belongs, and aim to improve the
group life cooperating with each other.
14. Realize the distinction between official affairs and private ones. Rerespect the public welfare
and do one's best to realize the ideal world with self-consciousness and social solidarity.
15. Understand the spirit of law; the meaning of right and duty; and also try to raise the social
discipline.
16. Love your country with conscientiousness as a Japanese. Do one's best for national development,
and at the same time try to become a person who is useful for the welfare of the human race.
I suspect that your impressions are similar to mine. I could not find anything specifically contrary to
Christian teaching but there is enough vagueness so that one's interpretation could be a problem.
Much will depend on the teacher. My consultants pointed out that #9 could be referring to
Shintoism and its worship of nature. Let me read it again, "Love nature, be moved by beauty and
have an affluent heart gently moved by sublimity." My Mombusho friend who helped prepare this
directive explained to me why this is thought to be a problem. If I understood him correctly, he
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avoided using the word "joso" which means "sentiment" with a religious connotation. However,
some see this as meaning, " . . gently moved by religious sentiment." I think that we can conclude
that a teacher could interpret it in a vaguely religious way, but it will depend on the teacher.
While there is a dispute in educational circles between the Mombusho and some teachers, critics
from elsewhere, especially among some Christian pastors, criticise the lack of good moral training,
but they fail to tell the Mombusho how they can strengthen the guidelines without using a religion
as its basis. Where there is separation of church and state, it is very difficult to teach morals without
a religious foundation.
One of the strong points of Japanese education is the.. parental support of the school. This is also a
weak point in that parents do so blindly. If they have criticisms, they are afraid to express them lest
their child be singled out for bad treatment by the teacher. This fear of the school becomes a handy
tool at times. We have seen a number of occasions when certain children weren't behaving as some
adult expected them to, so he threatened to tell the school. The thread always brought the desired
results. Parents have left practically all child training to the school. Even vacation time is directed
by the school. Tim would always come home with a mimeographed page telling us when he should
get up in the morning, when he should brush his teeth and gargle and so on.
One problem we faced was having Tim come home from school with a wet bathing suit on
swimming days. We told him to take the trunks off at school, but he would not obey. Finally we had
a show down. We asked him if the other children changed clothes after swimming. He admitted that
they did. We asked him why he didn't. He replied that when he tried to take his trunks off under his
towel like the other children did, the towel always fell. I use this illustration because I feel sure that
it is related in some way to education and morals.
Perhaps the most serious problem related to morals is the self-examination meeting (hanseikai). In
many cases this gets to be a tattle-tale session. One Of Tim's teachers made the children list their
fellow students in order of who they liked the most and who they liked the least. One American
woman who is married to a Japanese man feels that these hanseikai are communistically inspired
since sometimes they go so far as to assign each student to watch for bad behaviour in one other
student. However, the hanseikai, if done properly can be useful. It all depends on how the individual
teacher uses it. The Mombusho has no jurisdiction over this matter. It is completely in the hands of
each school principal. Undoubtedly, at times communistic influence can be seen.
III. RELIGIOUS ACTIVITIES. The third matter to be discussed is school sponsored religious
activities. Again, the seriousness of this problem depends on the teacher. The major problem is
when there are school trips to temples and shrines. One graduate of a Mission school told about
how they went to a temple and ate lunch there. Her teacher told the students that it would be
impolite if they did not go through the actions of worship as directed by the Buddhist priest.
The teacher was a professing Christian and an ordained pastor. It is common interpretation here that
being broad minded and showing respect for another's view necessarily involves going through the
show of worshipping. Some would justify such acts by saying it is simply culture, not worship. To
me this touches on one of the greatest weaknesses of the Japanese churches. In my opinion,
contrary to many, tolerance and compromise are not synonymous. One need not be offensive or
rude to avoid the appearance of evil.
When Tim went on a school trip to the temples at Nikko, the teacher told the children when to bow.
Tim did not bow. He simply explained that he was a Christian and could not bow.
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We had a similar problem in regard to the neighborhood fee. When we discovered that about 22%
of it went to the local shrine, we deducted that percentage from the fee and paid accordingly. We
had three separate delegations come to try to persuade us to pay all of it for if we didn't "perhaps the
sokkagakai believers wouldn't pay either". We argued that the Japanese constitution made for a
clear separation of state and religion. One delegation, an older neighbor woman, tried for three
hours to change our minds. When she returned home she told her husband what had happened. He
rebuked her for having to be told by a foreigner what her national constitution said, and told her to
go and apologize to us which she did at 11 p.m.
In our experience the biggest problem has not been the school sponsored religious activities; but
rather the Sunday activities of schools which interfere with Sunday church activities. In Ishinomaki
where we first served, rain on Sunday meant that the undokai would be postponed to Monday. Tim
prayed and got rain. This made the Christians in Sendai unhappy because their church picnic had to
be called off.
In Nakayama where we now live, Tim went to the last part of the undokai after the morning church
worship service was over. When asked why, he simply explained that church was more important to
him. Many years later one of the school cleaning women whom Tim had befriended came to visit
him when she saw him in town four or five years after he had finished grade school. She told us the
undokai day has been changed to Tuesday because the principal was so impressed with Tim's desire
to put faith in God first.
In this brief survey I have attempted to point out some of the weaknesses in the Japanese
educational system. The American lady who is married to a Japanese to whom I referred previously
is doing everything she can to get her husband to move to the U.S.A. so her children can go to
school there and avoid these problems. I think she has forgotten the defects in the American schools.
The anti-religious philosophy of some teachers, the vandalism and disruption of studies by unruly
students are-practically non-existent here in Japan. Japanese classes have 40 to 50 students in them
and they are far better controlled than American classes with 20 or 30 students. She has also
forgotten the lower educational standards in the U.S. and the lack of discipline in the schools because parents don't support the teachers.
In either place, since neither schools are ideal, the most important factor is a strong Biblically based
Christian home. Some may argue for having Christian schools and I can see some good arguments
for sending one's child to a Christian school. I do think that somewhere along the way a child needs
to have an indepth Christian education which goes beyond what the average Christian home or
church gives; but I also believe the child needs to rub shoulders with unbelievers to know how they
think, and to learn to be faithful to his convictions even when it means standing alone.
ETHICAL ISSUES FROM A MISSIONARY POINT OF VIEW
Robert L. Ramseyer, Bluffton College, A.B.; Mennonite Biblical Seminary,B.D.; University of
Michigan, M.A., Ph.D. Arrived Japan 1954. Church planting in Hiroshima. From 1982: Director,
Overseas Mission Training Center, Associated Mennonite Biblical Seminaries, Elkhart, Indiana.
One could develop the assigned topic [Vital Issues in Japan from a missionary point of view] by
looking at Japanese society from the point of view of a Christian missionary coming into this
society from the outside and then asking "What are the vital ethical issues with which this society
needs to wrestle?" This would fit in well with the overall theme of this conference and may well be
what its planners had in mind for this session. One could also ask, "What are the major issues which
confront Christian missionaries living and working in Japan? What are the vital ethical issues with
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which missionaries in Japan need to wrestle?" While this second approach would seem less
congruent with our conference theme, I do believe that in a conference of missionaries it is
important for us to look at ourselves and the ethical issues which confront us personally. This paper
is an attempt to respond in some sense to both of these approaches.
What is there about the missionary position which gives us a point of view on ethics which is worth
examining? Three things come immediately to mind. First, there is the missionary's ambiguous
position in both society at large and within the Christian church. In society we are sometimes
honored guests, sometimes annoying intruders, and always somewhat strange forms of humanity.
In the church we are at the same time strangers and siblings, ignorant foreigners and authorities on
the Christian faith. Second, there is the foreign perspective which the missionary brings to the local
scene. Reared in a different sociocultural setting, the missionary's perspective is different from that
of people who have spent their lives within that setting. Third, the missionary vocation is focused
on evangelism and church planting in a way that is not true for most other Christians.
I. The Role of the Missionary in Determining Ethical Issues
What role, if any, can and should missionaries play in determining what the Christian life should
look like in the countries in which they work? The function of a missionary, after all, is the sharing
of good news, not the implementation of a program of moral reform. The gospel is a message of
freedom and liberation, not a new form of slavery under a new ethical code. While this should be
obvious, it is hardly an accident that for many people a missionary symbolizes judgmental
condemnation rather than good news of great joy for all people.
Before we can outline a missionary role in defining ethical issues, there are two basic questions that
must be answered. (1) Is it possible for a person who has been reared outside a given cultural
tradition to make ethical judgments about life within that tradition? For example, is it really
possible for foreign missionaries to have valid insights into what is an appropriate way of life for a
follower of Jesus Christ in the Japanese sociocultural setting? An affirmative answer here leads to
the second question. (2) Is it appropriate for a missionary to speak out on such issues? Is this a valid
part of the missionary role?
Students of society and culture have long realized that culture is not a hodgepodge of miscellaneous
cultural traits but a system in which each part has meaning in terms of the whole. The meaning of
any particular trait than can only be understood in terms of the role which it plays as part of the
whole. Thus, for example, an aspect of the Japanese tradition which may look very much like
something in the American tradition may mean something very different because of the different
context. Therefore we obviously do well to avoid snap judgments on the basis of a surface
acquaintance with a sociocultural tradition other than the one to which we are native.
At the same time, while an earlier generation of anthropologists emphasized discontinuity among
cultural traditions, more recent studies have reminded us that there is also a great deal of
cross-cultural commonality. Human beings are after all human beings, and we all wrestle with a
wide range of similar problems simply because of our common humanity. Neither are form,
function, and meaning as separable as some would have us believe.' There are a great many
occasions when things which appear similar to things we have known "at home" do, in fact, mean
the same things.
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Since many missionaries are as intelligent as many social scientists and have lived among the
people with whom they work for many years, they, like anthropologists, are capable of making
valid judgments about much of what they observe in the societies in which they work. If
missionaries can learn to be patient with themselves and with the people around them, although
they can never become full-fledged members of that society, they can go a long way toward learning to see the world as the people who have lived all of their lives in that society see it.
If then it is at least theoretically possible for us as missionaries to make ethical judgments about
what goes on in the society in which we live and work, is it appropriate for us to do so? As
missionaries we are frequently referred to as guests and told that it is inappropriate for guests to be
critical of the way that their hosts do things. A little thought should be sufficient to expose the
inappropriateness of "guest" as a term for defining the missionary role. Guests go where they are
invited to go and play an essentially passive role. Their hosts are responsible for entertaining and
caring for them. This is hardly the missionary role in any society. The missionary role is much more
closely related to local society and involves both identification with that society and separation
from it: identification because we are all part of a common humanity, separation because we come
as representatives of the God who is not the captive of any cultural tradition.
We are God's agents of reconciliation, commissioned and sent by God to share the good news with
others, responsible to God for the fulfillment of this commission. At the same time we are ordinary
sinful human beings, fully identified with the people with whom we would share God's good news.
As fellow human beings we are a part of them whether we share a common cultural tradition or not.
We carry the gospel and at the same time are part of the humanity who receive the gospel and,
having received it, are involved in a lifetime process of understanding it more fully.
So what is the missionary role in ethical decision-making? In the mid-1960s the
INTERNATIONAL REVIEW OF MISSION published an article by a missionary in India
describing his own dilemma in deciding whether he should speak out prophetically on ethical issues
to which he was sensitive in the church there." If he spoke out forthrightly he would seems to be
aligning himself with dissident factions in the church who were always ready to bring down its
leaders. If he remained silent he would seem to be supporting the present leadership faction
including their practices which he believed were flagrantly wrong. This is a beautiful illustration of
the ambiguity of the missionary position which almost inevitably leads to misunderstanding and
unpopularity no matter what we do. Missionaries need to be very careful that this ambiguity does
not lead to paralysis. We are God's agents for his gospel, a gospel that is a way of living. A
missionary who could remain silent on so-called ethical issues would not be sharing the gospel at
all. God wants us to speak, but he wants us to speak in ways which communicate his message. One
of the best ways to communicate in the Japanese setting is through asking questions. Dogmatic
declarations are usually counterproductive. If we are genuinely concerned about helping people
become servants of the living God rather than with the ego satisfaction which we might derive from
imitating Amos telling off the women of Samaria, then we will do well to remember that all of the
law is summed up in love of God and love of neighbor; we will learn from this society and try to
avoid situations which will force our neighbor to admit publicly that we have been right and he has
been wrong all along.
The position that we take on specific ethical issues outside the church will probably depend on how
serious we feel the matter to be, how well we feel we understand the situation, and how useful we
feel that our intervention might be. Probably none of us would stand idly by if we saw someone
setting fire to a house in which we knew that our neighbor's family was asleep. We would not
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hesitate even though we were not sure just what this might mean in this cultural setting. On the
other hand, if I heard my neighbor come home and tell his wife how hard he had been working all
day when in actual fact I had seen him spending the afternoon in the local pachinko parlor, I might
well decide to remain silent. Similarly how much time missionaries spend in drafting statements
addressed to the Japanese government or in writing letters to the newspapers will probably depend
on their own assessment of what these efforts will accomplish, how important they feel the issue to
be, and how they understand their own role in Japan.
There is yet one other aspect of the missionary position which we need to consider. Because
missionaries are citizens of foreign countries, they may be aware of ethical issues which will bring
suffering on faithful Christians in the countries where they work, but will not bring similar suffering
on the missionaries themselves who are protected by their passports or by their lack of involvement
in local society. I may know that I am called upon to be true to Christ and follow him even through
suffering and persecution, but must I also tell my brothers and sisters when and how they must
suffer for Christ? For example, in the church to which I belong, we believe that one cannot at the
same time be a faithful follower of Jesus Christ and participate in military activities since Jesus
calls us to love our enemies whereas the military exists to kill enemies. However during this past
century of missionary activity most. Mennonite missionaries working in countries dominated by
military regimes have played down this aspect of the gospel because they felt that the resulting
persecution would be too much to ask of new Christians. As a result, Mennonite churches in those
countries today understand the gospel much as ordinary evangelical Protestant churches do and
their young men take their assigned roles in the military activities of their countries.
I would suggest the following four considerations for missionaries to keep in mind in deciding
when and how to speak out on ethical issues. The first is the universality of the gospel. Our
differing backgrounds and the situations in which we live and work may give us different
perspectives on and understandings of the gospel, but the Christian message is one message for all
people. As Christians we are responsible to God for his word as he has chosen to make it known to
us. We must be faithful to that word whether we are in a foreign country or in our own native
habitat. Thus there may be times when we will need to raise our voices even though doing so will
make us offensive to the people among whom we live.
Second, all Christians within the family of God are responsible to and for each other. This means
that on occasion we will be called upon to admonish one another. Sharing counsel in this way is part
of the bearing of each other's burdens which is basic to the Christian life.
Third, there are indeed very significant cultural differences between missionaries and the people
among whom they work. These differences often give rise to very different points of view as to just
what is relevant in making an ethical decision in a specific cultural context. Thus it is very possible
that a missionary and a local Christian will quite sincerely arrive at different decisions as to just
what God is asking of his followers in a specific situation. In that situation it would be irresponsible
for missionaries to remain silent, saying in effect that as outsiders they have nothing to contribute to
this ethical decision. It is often precisely this outside point of view which enables the church to gain
new insight into what it means to be the faithful people of God here and now. When we have spent
our lives within one cultural tradition we are often unable to see the ethical inconsistencies with
which we live. Outsiders have a great deal to contribute to our understanding of what it means to be
a faithful follower of Jesus Christ. At the same time, it would be a great mistake for missionaries to
be so blind to their own cultural conditioning that they would not be open to new understandings of
the Christian life mediated through new Christians in the countries in which they work.
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As Christians, we need to present our understandings forthrightly, but with humility, recognizing
that God always has something new for us through our brothers and sisters in the faith.
Fourth, the degree to which we are involved in the consequences of an ethical decision does make a
difference. As missionaries in Latin America have discovered, if one tries to counsel patience and
nonviolence to people living under conditions of poverty and oppression, the conditions in which
the missionaries themselves live determine how that counsel will be heard. It makes all of the
difference in the world whether the missionary is speaking from a position of middle=class
affluence with a guaranteed income from North America, or whether the missionary's counsel of
love and patience comes out of the same conditions of vulnerability and poverty as those who are
being counseled. While our inability to share fully in the consequences of an ethical decision may
not change what we have to say about that decision, it will almost certainly affect the attitude with
which we say it.
II. A Missionary Perspective on Ethical Issues in the society in which they work
Missionaries, since they come from societies with cultural traditions different from the one in which
they work, are likely to be sharply aware of ethical issues which arise at those points where the new
society differs from their native society. It is precisely at these points that missionaries, at least
potentially, can make their greatest ethical contribution. It is also precisely at these points that
missionaries are least likely to be able to understand ethical dilemmas which Christians in this
society may feel acutely. For example, although Japan technologically looks much like any western
industrial society, Japanese social relationships are much more like those usually found in
pre-industrial agrarian societies than are those in a comparable Western society. While the reasons
for this are not entirely clear, it is probably related to the fact that in spite of a surface
cosmopolitanism and interest in world affairs, Japanese society has developed in a setting of much
greater cultural isolation than have Western societies. In spite of its great debt to China and more
recently to the West, Japan has only one cultural tradition and the Japanese socio-cultural setting
today is a homogeneous one. Japan has never been faced with the necessity of defending its own
intellectual traditions in the ways that constant cultural encounters have made common in the West.
The facet of Japanese society which is most likely to strike Westerners who have lived and worked
here long enough to feel that they understand what is going on is the strength and cohesiveness of
natural social groups here. Family, larger kinship groups, and the community, where it exists, are all
strong and have a very high priority in the lives of their members. This aspect of Japanese society is
precisely what many people in the West miss in their own more individualistically organized
societies. A longing for this greater emphasis on primary groups has given rise to a variety of
communal movements in Western society and to an emphasis on small groups within the
established churches. In Japanese society the individual is always submerged within these groups
and the needs of the group always take precedence over individual needs. The group requires a
quality of loyalty virtually unknown in individualistically oriented Western societies. Moreover,
these groups into which a person is born or automatically enters at a certain stage in life are always
more important than voluntary associations which individuals join on their own initiative. Japanese
social relationships then attach for more importance to ascribed characteristics, characteristics
which result from family status, position in the family, age, sex, etc., than they do on a person's
abilities, interests, etc. Thus pure reason, efficiency, and utility are comparatively less important in
human relations than they are in the Western societies from which most missionaries have come.
For example, Japanese politicians survive without the respect of their constituents because they are

80

bound to them by a variety of ties which are important in this society but have nothing to do with
ability in office.
It is precisely here then, in the matter of the relationship of the individual to the group, that one
might expect missionaries from the West to have a unique perspective, to be able to both learn from
and contribute to the definition of the Christian life in Japan. Because family ties are neither as all
encompassing nor of as high priority as in even the most tightly knit families in Western societies,
missionaries are likely to be very much aware of conflict between loyalty to family and loyalty to
God in Japanese society, and to be relatively intolerant of Christians who cannot lightly dismiss
family loyalties. In the more individualistic societies from which missionaries have come this conflict was less apparent. In addition, when young people learn the Christian faith in so-called
Christian societies, they learn how to rationalize compromises when faced with competing loyalties.
In Japan where most Christians are first generation Christians, the conflict appears without such a
tradition of accommodation.
Thus Japanese Christians are likely to be presented with an apparently irreconcilable conflict
between the first commandment and the fifth very early in their Christian lives. How does one serve
the Christian God and yet honor parents who are not Christian? What does one do when parents
equate honor with obedience and expect their wishes to be followed in such things as the choice of
a vocation or a marriage partner, things which have nothing to do with religion as it is defined by
traditional Japanese cultural standards, but which are clearly related to service to God in the
Christian understanding. In such situations young Christians often come to missionaries for counsel
and receive very little that is helpful because missionaries have never experienced the kind of
family loyalty that is part of this society.
As the cultural tradition defines religion, Japanese society is remarkably open and free in religious
matters. Religion in the Japanese cultural tradition is relatively low in priority and unlikely to come
into conflict with anything important. One is free to believe whatever one pleases as long as one
faithfully performs those duties which are expected of a responsible member of society. Christians
experience ethical tensions in Japan when the Christian faith does not fit neatly into this innocuous
religious slot. Christians in Japan are repeatedly faced with competing demands for their loyalty
because the Christian faith claims for itself a higher priority than that which is to be given to social
groups such as the family. These conflicts may be over marriage questions, memorials for ancestors,
support of a local political candidate, participation in local shrine activities, participation in
exploitative company practices, and in many other areas of life. The relative sparsity of Christians
in rural Japan testifies to the strong demand for loyalty which traditional society maintains.
Christians in Japan who would like to be loyal to God but would also like to maintain strong
community and family ties so that they can share God's love with others often feel themselves to be
trapped between two opposing forces in a situation which has no possible satisfactory solution.
Missionaries from more individualistically organized societies who have never experienced the
strength of these social demands are often tempted to be impatient with those who feel that as
Christians they are pulled equally strongly in both directions.
Many of the things that appear to the Western missionary to cause ethical problems in Japanese
society stem from the surface appearance of harmony which Japanese group loyalty demands.
Important social groupings in Japan demand an appearance of unanimity even when there may be a
great deal of serious dissension within the group. The behavior which results from this demand for
surface harmony may appear to be sheer hypocrisy to the Western missionary who has been brought
up to believe that openness and candor are universal Christian virtues. What is the missionary role
in this situation? Do we call a spade a spade and prophetically point out apparent hypocrisy? Do we
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focus on specific manifestations of this phenomenon? For example, the traditional understanding in
Japanese society of what constitutes verbal honesty has long been a problem for missionaries. So
often people seem to say one thing and mean something else. This led some Jesuits already in the
the sixteenth century to declare that the Japanese were an extremely deceitful people. Yet, that
which seems less than honest to an outsider may not seem so at all when one understands clearly
when yes means yes, and when it means no. In many situations no deception is intended and no one
has in fact been deceived. However a formal appearance of harmony has been maintained and
honor as it is defined in this society has been preserved. Yet is this what one would expect of those
who follow the one who said, "Let what you say be simply 'Yes' or 'No"' (Matthew 5:37)?
Or what does one say about the strong concern with giving and receiving honors in this society?
Jesus told his followers, "You are not to be called sensei, for you have one sensei and you are all
brethren" (Matthew 23:8). Have you ever met a missionary wig as not been called sensei since he or
she first set foot on the soil of this country?
Or how do we handle the giving and receiving of gifts which so often continues in ever-escalating
exchanges? How do we participate and what do we say, we who follow the man who told us to give
expecting nothing in return (Luke 6:34)?
Or what about the motif of revenge which so permeates this society? What does "Love your
enemies," mean when loyalty to one's group seems to require one to put down a person who has
somehow scarred the honor of the group?
All of the above are simply examples of issues which arise from the strong demand for group
loyalty found in a familistic society such as that of Japan. They are issues which are especially
obvious to a missionary coming from the West because Western society is not organized in the same
way. Since they are issues which we have not faced in the same way in the societies in which we
were reared, we often find it difficult to understand the intense struggles which Christians in Japan
experience as they wrestle with these problems.
III. Ethical Issues in Evangelism and Church Planting
Discussions of ethical issues in mission and evangelism are likely to focus on unfair practices
between mission groups in competition for converts, on offering material inducements to people in
order to make converts, etc. There is, however, an ethical issue in the proclamation of the gospel
itself. Throughout much of mission history, Christians have failed to see any intrinsic relationship
between the content of the gospel and the way that it is to be communicated. Even today, although
we have a number of new books which attempt to apply contemporary communications theory to
the communication of the gospel, these new books are actually little more than "how-to-do-it
manuals" explaining how to communicate any message cross-culturally.(, None of them comes to
grips with the essential link between the gospel message and the way that it is communicated.
Missionaries have been very concerned to keep the content of their message true to the biblical
word and have been concerned that when it is received in a new cultural setting it remain orthodox
and biblical. However, sheer pragmatism has guided us in the ways in which we try to communicate
the gospel. As a result, a message that is peace, joy, and freedom comes through as religious and
cultural imperialism.
Why have we failed to see that Jesus' message has to be shared in Jesus' say? In order to share his
message with human beings Jesus emptied himself and became a servant, the lowest and least
powerful position in human society. The record of Jesus' period of testing in the wilderness is a
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record of the consideration of and the rejection of the use of what is considered powerful in human
society in the sharing of the gospel. As missionaries trained in the Western tradition, we face a
special temptation to try to manipulate people into the Kingdom of God using the intellectual tools
which a Western education provides. Instead of learning powerlessness from Jesus we are tempted
to use the social and behavioral sciences and our knowledge of Japanese culture and society to find
ways in which we can maneuver people into seeing Jesus as the answer to whatever is bugging
them. In the process we treat them as things to be manipulated rather than as fellow human beings.
Even our missionary jargon betrays this tendency as we talk about contacts rather than about people
with whom we have relationships. Manipulation in evangelism is evangelism from a position of
power. The evangelizer is over the evangelizee and the inevitable result is a distorted gospel
because the gospel was designed to be shared from a position of powerlessness. Jesus shared God's
love from a point so low in human society that it was always communicated up, never down, no
matter how low the status of the other person may have been.
In Japan we face particular temptations in evangelism because the response to the gospel seems so
very small. We are tempted to remove stumbling blocks and make the gospel as palatable as
possible. In Japan religious groups have grown most rapidly in recent years when they have been
able to cater to the immediate self-interest of the individual. Much is promised, very little is
demanded. The leader of one well-known religious group, for example, promised solutions to
virtually all of life's problems if the convert would engage in a very simple thirty-minute spiritual
exercise each day. With this kind of competition, we may be tempted to adjust our message to what
people want to hear, to concentrate on what seems to get results, and to play down or ignore the
ways in which Jesus expects his followers to change, which may not be popular in Japanese society.
This is especially easy to do if we come from a Christian tradition which divides the gospel from
ethics. The gospel then becomes the easy things which we preach to lead people to salvation, ethics
becomes the more difficult things which we will tell people about at some more opportune time
after they have become Christians.
In Japan this temptation to modify the Christian faith for the sake of an easier reception is seen most
clearly in the life of the church. The idea of giving ultimate loyalty to God is not too difficult since
loyalty to a supreme ruler is a basic part of this cultural tradition. But the church in Japan has been
seen as a voluntary association like other religious organizations which people join on their own
volition. Such voluntary associations have very low priority in Japanese society and offend no one,
precisely because the really significant relationships in Japanese society all take precedence over
these voluntary associations. However it is clear in the New Testament that the church is not a
voluntary association in this sense. In the New Testament the followers of Jesus form a new race, a
new people, a new family, which cuts across all existing natural groups. Thus the nature of the
church as we find it in the New Testament is in conflict with the basic premise of Japanese society.
Evangelists who preach this forthrightly may find an opposition to their message which is not
encountered by others who preach a gospel which does not call for a new people of God.
IV. Conclusion
Missionaries face unique ethical issues at many points related both to the society in which they
work and to the missionary vocation itself. As witnesses to a universal gospel in societies to which
they are foreign, missionaries are called on to speak on ethical issues which they may not fully
understand. As outsiders they may be aware of ethical issues which Christians reared in that society
have not even felt. Because of the ambiguity of their position, missionaries need even more
sensitivity than other Christians in determining when and how they should speak.
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Missionaries also face unique ethical issues because their vocation focuses so specifically on
evangelism and church planting. In the interests of more rapid or effective evangelism, missionaries
are tempted to ignore Jesus' way of sharing his gospel and to use the power which modern society
provides, not realizing that by so doing we corrupt the very message that we would share. As
missionaries we are first of all disciples of Jesus Christ. We need to remember that disciples are
never above their master.
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A Critique of
Ethical Issues from a Missionary Point of View
Austin Warriner
Let me say first of all that I enjoyed getting his typed manuscript on Dec. 15th, and I did enjoy
reading Bob Ramseyer's paper. He has a flair for writing and he has something to say.
In approaching his assigned topic, Mr. Ramseyer at the outset raises two questions: (1) What are the
vital ethical issues with which Japanese society needs to wrestle? (2) What are the major ethical
issues which confront Christian missionaries living and working in Japan and with which they need
to wrestle? Frankly I was expecting Mr. Ramseyer to answer these questions in a specific and
straightforward manner. But what he sensed as his first responsibility was the need to justify our
right-to raise the first question. Thus he sets out to establish that it is both possible and desirable for
the missionary to participate in discussions that are attempting to define ethical issues here in Japan,
and to make ethical judgments about life lived by Japanese Christians within their own tradition.
After all, missionaries, who have lived a long time in Japanese society, should be as capable of
making valid judgments about much of what they observe as are the average social scientist or the
anthropologist.
The differing cultural background of the missionary often makes it possible for him to see rather
clearly certain ethical inconsistencies within the Japanese Church. If he shows that he is also eager
to gain fresh insights from Japanese Christians into what it means to be a faithful follower of Christ
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from the Japanese perspective, the missionary will find that he can present his own convictions
forthrightly. Missionaries come as representatives of the Lord God, and God is not captive to any
cultural tradition. We come bearing the good news of reconciliation with God. We are here to help
Japanese people become servants of the living God. Since the gospel itself presumes a new way of
living, a missionary who remains silent on ethical issues may not really be sharing the gospel at all.
Furthermore, as members of the body of Christ, Christians are responsible for each other and are
compelled by love to admonish one another. If we missionaries were here simply as guests we
should keep quiet, but since we are members of the family of God we are required to share in the
nurture of the body, and thus should speak out. (Personally, I think Mr. Ramseyer has done a good
job in arguing our case.)
Being convinced that missionaries can make their greatest ethical contributions at those points
where Japanese society differs most from their own, Mr. Ramseyer, in the second section of his
paper, proceeds to pinpoint aspects of Japanese society that set it apart from Western society. One
such aspect is the strength and cohesiveness of natural social groups. His observation is that in
Japanese society those groups into which a person is born or into which he enters automatically at a
certain stage in his life are always considered more important than voluntary associations which
individuals join on their own initiative. (A point for discussion.)
In the Japanese cultural tradition, religion, according to Mr. Ramseyer, is relatively low in priority
and normally does not conflict with what is considered the more important duties expected of a
responsible member of society. But since the Christian faith does not fit neatly into this innocuous
slot, Christians in Japan are repeatedly faced with the dilemma of having to choose between competing loyalties. Areas of special conflict include marriage, memorials for ancestors, support for
local political candidates, participation in local shrine activities, exploitave company practices, etc.
How does a Christian harmonize the honoring of his nonchristian parents in a suitable Japanese
fashion with loyalty to Christ in his choice of a vocation and of a marriage partner? Missionaries
need to show patience towards Japanese who are struggling with ethical choices in these areas. It is
more helpful to ask thought provoking questions than to enunciate legalistic and dogmatic answers.
(Perhaps some specific examples can by mentioned by Mr. R. and others during the discussion.)
Other questions which Mr. Ramseyer raises include the following: In order to maintain the honor of
the group how much hypocrisy should be allowed in a situation where pretended group harmony
masks considerable dissension? 'What about the countless social occasions where people say one
thing and really mean another? To what degree is transparent honesty required of a Christian? What
attitude should the Christian have toward Japanese preoccupation with the giving and receiving of
honors, with the emphasis on social position, with multiplied giving and receiving of gifts, with the
motif of revenge where one has lost face, et (As missionaries we are encouraged by Mr. Ramseyer
to address ourselves to the ethical implications involved.)
In the last part of his paper Mr. Ramseyer states that the manner of our proclamation of the gospel is
itself an ethical issue with which missionaries should be wrestling. Are not missionaries from the
West often guilty of presenting the gospel from a position of personal power and with a strategy
designed to maneuver people into God's kingdom? Are not potential converts often treated as things
to be manipulated? Is this not a distortion of the gospel? Did not Jesus share God's love from a
point in society so low that it was always communicated up, never down, no matter how low the
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status of the recipient? How ethical is our evangelistic approach? (Another point of discussion.)
On the other hand, Mr. Ramseyer warns us, we must not allow the church to be classified as a
voluntary religious organization subservient to natural social groups. Christians are a new race, a
new family which cuts across all existing natural groups. The Christian church is in fact in direct
conflict with the basic premise of Japanese society. A watering down of the gospel's demands for
loyalty in the hopes of getting a wider hearing and quicker results is a betrayal of the gospel. It is
just as unethical to omit the strong teaching of the lordship of Christ in our preaching as it is to
employ imperialistic power oriented evangelistic methods. The true gospel cannot be divorced from
its ethical implications. (I would like to ask one question of Mr. Ramseyer: Doesn't this last point
suggest that the gospel is to be proclaimed from a position of power, thus contradicting your basic
appeal for an "ethical" low profile proclamation? And then as a point for departure for the general
discussion I suggest that we begin with the question: Are missionaries really qualified to make
ethical judgments about life lived by Japanese Christians within their own tradition?)
HOW JAPANESE CHRISTIANS DEAL WITH NON-CHRISTIAN RELIGIOUS CEREMONIES
Alan Hoaglund
M.A. University of California, Berkeley, Asian Studies. Arrived in Japan: 1954. Sapporo Area
missionary.
Survey
Japanese Christian Attitudes Toward Non-Christian Religious Ceremonies: Sapporo, Dec. 1979
Data on the participants: 30 Male; 51 Female. Age: Under 20: 3; 20-30: 13; 30-40: 19; 40-50: 17;
50-60: 14; Over 60: 14 persons.
1. How long have you been a Christian? Under 5 years: 20; 5-9 years: 16; 10-14 years: 11; 15-20
years: 7; Over 20 years: 26 persons.
How many times a year do you attend worship services? Under 12 times: 3; 13-20 times: 3; 20-39
times: 4; 31-40 times: 15: 41-52 times: 54 persons.
2. Do you have a butsudan (Buddhist altar) in your home? Yes: 21; No: 60 persons. If you have
one, do you take care of it? Yes: 18 persons; No: 31 persons. What is the reason for your Yes
answer? For your No answer? (Variety of responses.)
3. Do you have a kamidana (shinto god-shelf) in your home? Yes: 11; No: 70. If you have one, do
you take care of it? Yes: 8; No: 29. What is the reason for your answer? Variety of responses.
4. Did you have a butsudan when you became a Christian? Yes: 16; No: 62.If you had one, what
did you do with it? Left it as it was: 8; Returned it to the temple: 7; Destroyed it: 4; Gave to
relatives: 1.
5. If you are asked by your family to make offerings, or offer incense at the butsudan, what do you
do? Do as I am asked: 20; I help because I can't avoid it: 12; Participate as little as possible: 32
persons.
6. When a ha (Buddhist memorial service) is held for your relatives what do you do? Participate
71 persons; Do not participate: 7 persons.
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7. If there is a funeral for a non-Christian relative, what do you do? Participate: 79 persons; Do not
participate: 1 person.'
8. Do you participate in Buddhist services such as Obon (Festival of the Dead); Ohigan (Spring and
Fall Equinox); Hana Matsuri (Buddhist Birthday Celebration)? Participate: 14 persons; No: 62
persons.
9. How important are Buddhist festivals in your family? Very important: 7; Not more than custom:
29; Not very important: 26; Not at all: 4.
10. If you have a Butsudan but don't take care of it, who does take care of it? Variety of answers.
11. As a Christian, what is the best way to show respect for your parents? Variety of answers.
12. As a Christian, what is the best way to show respect for your parents after their death? Variety.
13. Where do you think your deceased relatives and ancestors are now? Heaven: 38; Paradise
(Gokuraku): 3; Hell (jigoku) 4; Always hovering nearby protecting me: 11; Don't know: 30 persons.
14. Do you go to the Shinto shrine at New Years? Yes: 3 persons; No: 77.
If you do go, with what attitude do you go? Sincerely, as a believer: 0. As a spectator only: 3
persons; There is no conflict involved if a Christian participates in non-Christian ceremonies: 1
person.
15. If you build a new house, what religious ceremony would you like to have performed? Ask the
pastor to come and have him carry out a ridge-pole raising or dedication: 56 persons; Have a
traditional Shinto ground breaking ceremony: 1 person; Nothing would be done: 13 persons.
16. When a child is born in your family, would you go to the Shinto shrine for a blessing? Yes: 0;
No:72 persons. If you would go, what attitude would you have in going? Could not oppose the
custom, since the rest of the family are not Christian: 0 persons; There is nothing un-Christian about
this custom as far as I'm concerned: 4 persons.
17. Do you take your children to the 7-5-3 Shinto festival? Yes: 1 person; No: 69 persons. Not at the
shrine, but we celebrate at church: 6 persons: What attitude do you have when you go? Various
answers.
18. Does your church have clear rules about participating in non-Christian ceremonial occasions
(kankon-sosai)? Yes: 17; No: 30; Don't know: 30.
19. In the church where you belong, have you studied these ceremonial occasions from a Christian
standpoint? Yes, we have such a course of study: 36; (I have participated in that study: 12; I have
not: 4; No, we don't have such a course: 21; Don't know if we do or not: 17.
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HOW JAPANESE CHRISTIANS DEAL WITH NON-CHRISTIAN RELIGIOUS CEREMONIES
Recently, in a conversation with a group of Japanese pastors, wives and missionaries, we were
discussing the season of Christmas and New Years in Japan. Several of the Japanese admitted that
their emotional feelings for Oshogatsu (New Years) were much stronger than for the outer
paraphernalia of Christmas. One pastor said he is quite happy to have the Christmas tree down to
make way for the kadomatsu (New Years evergreen decoration). This illustrates for me the
difficulty of changing peoples customs and habits. In spite of being committed Christians, these
people were expressing their natural inclination to enjoy the traditional ritual of the New Years
season in Japan.
The question immediately arises, "Is it wrong for a Japanese Christian to enjoy the customs of New
Years more than those of Christmas?" Are Western imports such as Christmas trees an integral part
of the Gospel of Jesus Christ? As Westerners we associate many of these customs with the
Christmas story itself, but I think we have to admit that Christians in other parts of the world celebrate Christmas without some of the decorations we think are important. The bigger question is
what customs are really necessary in the Christian life, and what customs are simply a matter of
choice and cultural background. Jean Vanier, a Canadian Christian has this to say about the whole
problem: "If we delve into ourselves, we will find that we are more anchored in the values of our
society than in those of the Gospel".' This passage always makes me stop and think. It is with this
word of caution that I would like to begin this discussion. In the past I have been a little uneasy at
times with some of our discussions at the Hayama Seminar. It is easy for us as missionaries to think
that the way we tackle a problem in Christian ethics is really the "right" way, when in fact we have
to be very cautious in making such judgements. In the final analysis the Japanese themselves must
and they will make these decisions. Of course missionaries have a role to play in the process, but it
behooves us to try very hard to separate the essential elements of the Gospel message from the
cultural baggage. And this is not always easy.
The struggle to find the right customs to express the Gospel in Japan has been going on for many
years now. The following excerpt is taken from the reminiscences of Miss Maud Powlas, who
worked for many years in Kumamoto as a Lutheran missionary. She founded the JiAiEn, which has
subsequently become a major social welfare center, with many types of programs. Here is her
account of what she experienced with regard to the custom of Obon (Festival of the Dead), and of
how they tried to deal as Christians with this problem: (Written about the pre-WW II situation)
"In the old folks chapel, we tried to put Christian content into some of the Buddhist and
Shinto rites that were so much a part of the life of these old people. One of these, the
Buddhist Festival of the Dead, we tried to convert into a memorial service for those who
had died during the year. This Obon, Festival of the Dead, is perhaps the most universally
celebrated festival in all Japan, varying only in time and ritual according to the locale.
Having been introduced into Japan in A.D. 657 and made an annual' court observance in
A.D. 743, this festival for the spirits of the dead holds complete sway over the whole nation.
Everyone tries to get home for Obon, especially if there has been a death in the home
during the year.
In Kumamoto this festival was celebrated from the 15th to the 17th of July. On the 14th,
every crack and crevice of the homes was cleaned in preparation for the coming of the
spirits of the dead. . The family sat around and talked to the spirits as though the dead ones
were there in the flesh. . .
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"At JiAiEn we observed the cleaning day on the fourteenth. On the evening of the fifteenth
the chapel was decorated with the Obon lanterns, and the staff cooked a feast and spread it
on long tables across the chapel. A few guests were invited, including the pastor, the doctor,
relatives of those who had died during the year, and members of the staff. After much feasting, talking and laughing, we sang hymns and the pastor made a short memorial speech,
calling the names of those who had died since last July. After that the meeting was open for
eulogies of those who had passed on. What always surprised me was the amount of good
the dead were said to have done while living. No one had seemed to know about it while
the person could enjoy his praise. On the night of the seventeenth, when the spirits were
supposed to return to their abode, we invited the congregation to a memorial service in the
brilliantly lighted, landscaped garden in front of the mausoleum. This meeting was always
more frustrating to the missionary than the one where only the old people were present.
"I remember one service that was especially trying. The pastor's five-year old son had died
during the year, and the cremated body, in a white box wrapped in white silk, rested on the
top shelf of the mausoleum. Choking back the tears, the pastor read the scriptures, "I am
the resurrection and the life..." (John 11:25). With great difficulty he made a short talk on
the Christian's hope of eternal life. When the meeting was over, an officer of the church,
whose wife's remains were entombed there, stepped up to the door of the mausoleum and
addressed his wife, apologizing for all the times he had been angry with her. As the tears
streamed down the man's face, the whole audience began to sniffle. This completely upset
the pastor and he went into hysterics, pleading with his son to forgive him for neglecting
him, letting him get sick and die. Except for the missionary, no one seemed to doubt but
that the dead were sitting there in their shelves listening to every word being said to them.
Perhaps I should have chided them, but who was I to tell them where the spirits of the dead
abide. The writer of the Hebrews saw the dead heroes of the faith as spectators, hanging
like a cloud over the living (Heb. 12:1). We know they are in God's hands, so why quibble
about their habitation?" (pp. 133-34)2
As we can see from the foregoing, this problem of what to do about nonChristian religious
observances is not an easy thing to deal with creatively in the Christian context. Probably most
Westerners in Japan who serve as missionaries have experienced a sense of uneasiness with this
problem. In the first place, we don't completely understand the custom, and further it is surrounded
with an aura of the mysterious, and the result is that we are strongly tempted to condemn the whole
thing as un-Christian and of the devil. Personally I confess to some feelings of distaste with regard
to the matter of speaking to the spirits of the dead and of "worshipping" the spirits. But I am
restrained when I realize that there are deep human feelings involved, and that if we are really
concerned about the whole person, and not about some abstract religious doctrine which we are
trying to uphold, we will do our best to be sympathetic as Japanese seek to find a Christian way to
deal with these customs.
In order to find out just what Japanese do about such customs, and how in particular, Japanese
Christians handle these questions, I decided that the best way to know the answers was to do a
simple survey of Japanese Christian's attitudes. The enclosed questionnaire is the result of
collaboration between several Japanese and myself as I sought to ask the questions which would
most helpfully determine how individual Japanese Christians deal with the problem of
non-Christian funerals, the butsudan (Buddhist home altar) and related questions.
See Questionnaire on pp. 85-86.
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PART II THE QUESTIONNAIRE AND ITS METHODOLOGY
The questionnaire was designed to deal with as many of the everyday questions which might come
up as A Japanese Christian and his and her family deal with the non-Christian world around them.
The questionnaires were distributed to ten different congregations in the Sapporo area. Three of
these were related to the Nihin Kirisuto Kyodan, two to the Japan Ev. Lutheran Church, and one
each to the following churches: The Church of the Nazarene, Japan Baptist Renmei, SeiKoKai
(Japan Episcopal Church), the Kyodai-Dan, and the Japan Mennonite Church (Nippon Mennonite
Yu-Ai Kirisuto Kyokai). One of the Kyodan Churches was in Otaru, about 50 kilometers from
Sapporo, but the others are all in Sapporo City limits. The attitudes thus represented are those of
city people, with a small sampling of the more rural-oriented Otaru church. Further these people are
not the most conservative people in Japan. Hokkaido tends to be more open with regard to religious
practices than the rest of Japan. There are fewer temples and shrines, and some people who move
here from the other older parts of Japan leave behind their relatives, and in the process much of the
traditional pattern of behaviour. Therefore these answers do not perhaps represent a typical city in
Japan, but then no matter where one chooses to do the sampling, there is the danger of a bias one
way or the other.
The questionnaires were distributed to each pastor with the request that he give one each to a cross
section of the active members of his congregation. That is, we made an effort to find a
representative sample, but I add in speaking to each one that I wanted to be sure that I would get
maximum cooperation, so requested that the pastor give the questionnaire to people he thought
would be reasonably likely to cooperate. As you can see from the results, those who responded tend
to be overwhelmingly the very active people. Of those who responded, approximately 68% attend
church every week or almost every week. This is not typical of Japanese Christians, and therefore
we are dealing with a sample which is highly committed and active in their Christian life. While it
means that we have something less than a cross-section of Japanese Christian attitudes, it also
means that this sample represents committed Christian people who have thought through their
beliefs as well as any Japanese group has. Since they are from Sapporo, it also means they are as
free from family pressure and traditional beliefs as any sample in Japan could be. At least that is my
conclusion.
An effort was made to make the return of the questionnaire voluntary. That is, each person received
an envelope with my address on it as well as a VSO stamp. In spite of that, out of 150
questionnaires distributed, only a bit over 1/2 were returned, that is, 81 out of 150 were returned.
Perhaps this rate of response is typical, but since there was a stamped envelope enclosed, plus a
request from the pastor for cooperation, my question has been, why didn't I get a greater response?
In addition to inertia, and the fact that the study was done at a busy time of
the year, late November and early December, the factor that I believe accounts for at least part of
the reason for the low rate is that this questionnaire deals with an area of Japanese thinking which is
not often explored, even by committed Christian people. Many observers have noted that the
Japanese tend to have a vague religious consciousness. They do not have distinct categories in their
thinking about religion. Therefore when they are asked their opinions about what they do, or might
do, with regard to religious behavior, they have some difficulty in formulating clear answers. At
least some of the people, I believe, did not respond because they found the survey too much trouble.
However it should be added that about 10% of the respondents not only answered the questions, but
added comments of their own. Some of the respondents had thought thru these questions quite well
and were quite ready to give answers. Most of the questions were of the multiple choice type and
required only a check mark to give the answer, but several allowed freedom to write in the answers.
As might be expected, not everyone answered these "write-in" type answers. But the overwhelming
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majority at least answered some of them. For the most part, the language used in the questionnaire
was clear and there did not seem to be any misunderstandings, with one notable exception, as we
shall note later on.
If we calculate the response according to the individual congregation, an average of 7-8 responded
from each congregation, and the spread was 4 from one congregation, to 12 from another. One
Kyodan church, one Lutheran church and the Church of the Nazarene responded most completely.
PART III. WHAT ARE THE KEY FINDINGS IN THE SURVEY?
The key finding for me was that almost everyone said that they will attend a non-Christian funeral
or hoji (memorial service) when it is a family member involved. Perhaps this is not a surprising
finding, but when one considers the way the Christian Church has emphasized breaking with
non-Christian religious patterns, it is surprising that not one of the groups represented here has
developed anyone with the ability to completely break away from Japanese religious tradition.
From the human standpoint, we should expect people to desire to attend their close family members'
funerals, and it is important to note that even tho' this group of respondents have a high degree of
Christian commitment, they nevertheless consider their family relationships important enough so
that they attend the funerals in spite of any conflict they might see in such behavior from the
Christian standpoint.
On the other side of the coin, it is important to notice that there is almost no interest in any other
traditional Japanese religious activity. Relatively few of the respondents have either a butsudan
(Buddhist home altar) or a kamidana (Shinto godshelf); the number of people who attend other
Buddhist services, festivals, or Shinto rites, such as New Years or dedication of a new home, or the
blessing of a child at either time of birth or the 7-5-3 festival is quite small. In some cases, this
number is almost zero. Perhaps this is the area in which this group of Christians sees their Christian
witness. They can't be completely dedicated to abstaining from non-Christian activity, because of
family ties, but at least they do not participate any more than absolutely necessary. On the other
hand, it could be that these people are so busy with their Christian activity and so fulfilled by the
Christian life that they have no interest or need for anything more. The old ways have lost their
appeal. Some of the replies that will be studied later lead me to believe the latter is the more likely
answer.
PART IV. DETAILED ANALYSIS OF THE FINDINGS
Data on the Participants. While I cannot cite any statistical evidence to back up my contention, I
believe that this group of respondents is quite mature by any standard. The number of young people
is smaller than would be true of most churches, and the number of people older than 60 is also high.
Again in terms of length of time living as a Christian, we also find a large proportion of people with
more than 20 years of Christian life behind them. In my experience this is unusual. Finally, the fact
that 54 persons out of 81 say they attend church once a week or almost every week points to still
another kind of maturity. There are a number of possible explanations for these facts. One is the
possibility that these are the faithful people in terms of Christian involvement, and so it is not
surprising that they turn out to be the faithful people in terms of responding to a request from the
pastor for cooperation. A second possibility is that since they have had considerable experience as
Christians, they are prepared to answer such questions with a fair degree of confidence. Therefore
they are the ones who manage to cooperate, whereas other people of good will find it too difficult
and either put it off indefinitely or finally refuse to do it. It is also possible that it is these people of
maturity and experience that the pastors found it easiest to approach. In any event, it is important

91

that we keep this factor of maturity in mind in evaluating the data in this survey.
Questions 2 and 3 refer to the possession or non-possession of Buddhist or Shinto family altars.
They indicate that this group of Japanese have relatively few such possessions. More of the
respondents have butsudans than kamidanas; is this to say that Buddhism has a stronger hold on the
average household than Shinto? I'm inclined to think that is true because of the importance of
funerals and ancestor worship, but I can't say this with great confidence.
mIt is clear that at one point in the survey there was a misunderstanding. I intended the question, "If
you have one, what..." to refer to people who had answered yes, to the first question. But because of
the vagueness of the Japanese language, many people apparently read the question, "If you had
one..." Consequently the total of those people who answered yes and no to the question, " . do you
take car of it?" is more than the yes answers in the previous question. This is true both with regard
to the butsudan and to the kamidana. It seems to e that there is some significance to this kind of
misunderstanding. With regard to both the butsudan and the kamidana, a number of people (7 for
the butsudan and 4 for the kamidana said t at no they don't have one in the home, but yes, they
would take care of it, if they had one. In their comments as to why they answered this way, some
were women who said that they felt this was part of their duty as wives, etc. The point I think is that
this kind of an object is not just another piece of furniture, and even people with Christian training,
at least some would feel it important to take care of this type of religious article. On the other hand,
there were some who said they would have nothing to do with the butsudan. One woman said that
she washes the utensils, but that is the extent of her ability to cooperate. Of those who answered
"No" to the question about the butsudan, a total of 20 out of 29 said that their no was based on
Christian convictions. Either "It's not necessary for a Christian family" (14) or "It's idol worship"
(2) or "We worship only the true God" (3). The others merely said another person in the family
would do it. For those who answered this question, many of them had clear Christian convictions
about how they answered.
Among those who said yes he or she would take care of the butsudan, three out of the 17 said it was
religious convictions, "want to honor the ancestors" (2), or "to have protection of the spirits" (1).
The others did it apparently for family reasons, a "wife's duty" or "for grandmother's sake," etc.
Three said they did only the bare minimum, more or less because they had to. One said they would
take care of it if they had one, but they would not worship at the altar.
With regard to the kamidana, (question 3) and the reasons for taking care of it or not doing so, those
who said yes had rather vague reasons, "to keep the furniture clean for our house" (3), "we have one,
but I don't know shy," etc. But for those who said no they would not take care of it, 20 had clear
Christian convictions about not doing that sort of thing. "It's not necessary for a Christian family"
(10), "we worship only the true God" (4); "the kamidana is idol I worship" (2); one said, "Such
idols cause Jesus pain" ; another "I couldn't live with someone who had one"; and finally, the
comment, "Shinto is nonsense". In short, it seems to me there is less sacredness attached to the
kamidana than to the butsudan. Partly I believe this reflects the discredit which was brought upon
the whole Shinto system because of the Second World War and the way in which Shinto was used to
buttress the claims of the government during the war. Still there were four people who said that they
don't have a kamidana but if they had one, they would take care of it.
Question 4 asks about whether the individual had a butsudan or not when they were baptized. The
fact that 62 people said they did not indicates that this group of Christians are people relatively free
of Buddhist family influence. I don't believe this situation would be typical of Christians throughout
Japan. It may reflect the relatively open attitudes of Hokkaido people, and something of the frontier
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spirit which has characterized Hokkaido up to the present. When the question is asked what did you
do with the butsudan then, apparently some read that to mean, "What would you do with it if you
had one?" since there were more responses here than in those who said yes to the previous question.
At any rate, eight said they left it as it was; seven said they returned it to the Temple, and an
additional four filled in the answer that they burned it. These latter two possibilities are real
possibilities for earnest Christians who don't know what to do with a sacred article they have no
more use for. In the past, I personally have felt that returning it to the Temple was the best solution;
but in discussing this question with Pastor Asami of Sapporo Lutheran Church, I said that I thought
it was rude to burn something like that. Pastor Asami's answer was that no, actually burning it is
purifying in Japanese religious thinking, and it might be simpler than returning it to the Temple. The
Temple would probably charge a fee for disposing of it, and they in turn would burn it anyway.
Question 5 deals with the reactions of Christians when asked to take care
of the butsudan. There were twenty who would be cooperative, but the majority would not do this
work without some qualms. The largest number would try to avoid it, and of those others who
would do so, it would be under protest, so to speak. Again, I believe this shows the relatively
non-traditional attitude of this group. These people are committed Christians who see such actions
as, at best non-essential, and in some cases, actually wrong. One commented that she would refuse
if asked; another said that she would not burn the incense, but would fold her hands in reverence.
Question #6 deals with the hoji or Buddhist memorial service. Next to the Buddhist funeral, this is
one of the most important ceremonial occasions in Japan. These services are held at regular
intervals, usually on the anniversary of the death of the family member. It is desirable to have a
priest present in the home for the service, but if the priest is not available, the family can have the
service in a simple way without him. In a family where Buddhism is a strong faith, family members
would make an effort to get home. Despite what has been said in the foregoing about this group of
Christians being free of traditional Buddhist influence, there is a large preponderance of them who
will desire to attend the hoji of a family member. Seventy-one out of the 78 who answered this
question said they would participate. As was mentioned earlier, this is a natural reaction for a family
member in any society, and especially so in Japan.
Question #7 deals with funerals, and has several facets. First of all, it is clear that virtually all of
these Christians would attend the funeral of a family member. 79 out of 80 responded that they
would attend. But the spirit or the attitude of the individual when going to the funeral varies a good
bit. About one-third would offer incense, and one-third actually worship (reihai suru) the dead
person. Only a very small number (4) would carry the Buddhist rosary and use it in worship. The
use of the word reihai which is of course also used in Christian circles for the worship of God is
disturbing to me, but that is perhaps my Christian prejudice. I tried to find out if there was any
difference in the use of this word according to the denominational background of the particular
Christian person involved. In almost every case, there was a division among the people of one
particular denomination; only the Mennonites showed a clear aversion to this aspect of the funeral;
none of them check this item. Only 1/4 of the Baptists and Nazarene Christians checked this item,
but otherwise there was a clear division of opinion. About one-third of each group would use this
term in speaking of their participation at a funeral. A few said they would do none of the items
listed at a funeral, even though they would participate. (See note at end of paper.)
The spirit of the person attending the Buddhist funeral is indicated when 38 responded by saying
they wanted to show respect (keii suru for the dead person. This word is not as definitely strong as
reihai, but the two both carry the feeling of honor and respect toward another. About 1/2 of the
respondents entered their own words to describe their reasons or their feelings in wanting to attend
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the funeral. Of these, 14 said they wanted to comfort the family. Three said they wanted to comfort
the dead person. Seven mentioned attending the funeral as a duty. A number entered their Christian
convictions at this point. One said they go as seldom as possible, another that they do none of the
listed activities at the funeral, and don't bow to the picture, either. Two said they close their eyes and
pray. One said that he or she remembers that he or she is a Christian at the funeral. Another that
they pray to Christ through the dead! Another simply wrote: 'to seek forgiveness". It seems clear to
me that this group of Christians is aware of some of the problems which face a sincere Christian
participating in a Buddhist funeral, and they are also seeking to meet those problems in creative
ways.
Question #8 concerns Buddhist services other than the funeral, and here we note that only a small
number of the respondents would participate. This indicates to me that the primary reason the large
number say they would go to a funeral is due to the family tie, not to any traditional loyalty to the
Buddhist faith. Sixty persons said they would not participate, and four noted that they would
participate only to visit the graves (ohaka mairi). Still when these answers are compared to those
concerning the Shinto festivals, such as the 7-5-3 (shichigo-san), etc., there seems to be a little
stronger sense of obligation with regard to Buddhist ceremonies than to those concerned with
Shinto. The reason is probably that the Buddhist occasions are related to remembering the dead and
the ancestors.
The answers to Question #9 show that we have already learned in other ways, namely that the
influence of Buddhism is not strong among this group of respondents. The individuals themselves
say that their families are not very strongly related to the Buddhist traditions. If we combine those
who say their Buddhism in the family is not more than custom with those who say that Buddhism is
"not very important", we find that about 89% have said that they are not strongly influenced by
Buddhism. Further, three persons took the trouble to write in "Buddhism is not important at all" on
the survey forms. When we analyze the data on family make-up which was requested on the survey
sheet, we can say that about 1/2 of the individuals surveyed come from Christian homes, that is
from situations where the father and mother, the head of the house and his wife are Christians. The
others are in situations where they are usually the only Christians in the family. This helps to
explain why Buddhism has such a seemingly small effect on their behavior.
In response to Question #10, regarding who takes care of the Butsudan if the individual himself or
herself does not, there were a variety of answers. Eight replied that mother takes car of it; 3
answered that their parents did; five said the husband would do it; Other family members were
mentioned by two and finally three said that no one takes care of the butsudan! The answer "don't
know" also appeared.
Questions #11 and #12 are in some ways the most interesting of the whole survey. They were
designed to find out in a more general way the attitudes of the respondents toward their parents.
They demonstrate a great variety of attitudes, and just possible a more imaginative attitude toward
parents than the general population would have, although I confess I'm hard pressed to prove this
point. Question #11 asks what is the best way for a Christian to express his respect for his parents.
There were a total of 53 responses to this question. Apparently the rest found it difficult to put into
words, or for some reason did not attempt to answer. I catalogued a total of 19 different types of
responses. If we group these into more general categories, we find there are two major kinds of
responses. The first might be called traditional. That is, they mention such things as "obey parents"
(6); "serve them in daily life" (4); "remember their life" (6); "respect and love them as we should all
people" (9); "value human feelings/personality" (1); "value what parents value" (2); "strive to
understand parents' position" (1); "respect the faith of the parents" (1);"continue to live as we have
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been taught" (1); "take care of the parents in their old age" (1); and finally "serve them with
sincerity" (1). It is interesting to note that taking care of parents in their old age does not rank
prominently; this reflects a more contemporary attitude quite different from what would have been
true several generations ago. The idea of service to parents can be read both as a Christian response
and as a traditional one, but I have arbitrarily listed it in the more traditional group. Some of the
others could have been listed either way also, and it is important to remember that with regard to
this question, there is nothing necessarily antagonistic in Christian and traditional attitudes on this
matter of attitudes toward parents.
The second group of responses might be called more clearly Christian in their orientation. These
people said such things as, "Obey the Ten Commandments" (2); "Be true to God's Word, a true
servant" (2); "do evangelism" (3)--(one of these added--"but don't be too pushy"); "continue to pray
for parents" (1); "Be grateful for good parents" (2); "Live our life with a Biblically-oriented
attitude" (1)--(This person added several verses from Scripture to illustrate); One person simply
said, "It's a battle"; and lastly one person said, "Mutual conversation with love and consideration"
Another has just appeared, "In a Christian home based on love, we want to demonstrate our concern
for our parents." Finally there were four people who answered "Don't know."
The above answers indicate a real concern for parents, as well as, in many cases, a serious attempt
to integrate faith and life. The variety and the imagination which are revealed are rather impressive
to this observer. In a culture which has traditionally had rather stereotypical patters for parent-child
relationships, the above indicate that Japanese are breaking out of some of the old molds, and that
perhaps this group of people are examples of the more imaginative and concerned people.
Question #12 is clearly related and apparently some people mixed up the two. Some individuals, it
seems answered #11 as though the parents were not living, but in any case this question continues
the pattern set in #11, namely that of showing more changes from traditional patterns. Again, there
is considerable variety expressed, in the 51 responses received. A rather arbitrary division was made
into two types, a more traditional type of response, and one which implies a more clearly expressed
Christian attitude. About 1/2 of the responses were traditional and about 1/2 were more obviously
Christian.
In the traditional group, the following were noteworthy: "keep a picture of the parents" (2);
"remember the day of death (with worship service)" (5); "have the pastor come on the anniversary
of the day of death" (5); "go to the grave on the anniversary" (1); "be obedient to custom" (1);
"renew my spirit at the time of the anniversary" (1); "pray for comfort at a Buddhist ceremony" (2);
"respect the religion of the parents" (2); "carry out the hopes of the parents" (1); "live trying to
please the parents" (1); "deepen relationships with close friends of the parents" (1); and finally, two
said they had not thought about it.
The second category had such statements as the following: "remember parents in a Christian way"
(6); "intercessory prayer" (6); "live trying to please Cod" (3); "thank Cod daily" (4); "reflect on the
parents' life--incorporate those values" (2); "evangelism" (1); "try to witness to Jesus thru
fellowship with people" (1); and finally there were two responses which probably don't fit into any
category--"mother was a Buddhist, but she wanted me to continue as a Christian", and "I hope my
parents will not bother God too much"!!
Perhaps the most striking thing here is the way the majority seem to have moved beyond the
traditional idea that the best way to honor the parents' memory is to have a regular memorial service.
These memorial services are a strong element in the Buddhist tradition, but at least this group of
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contemporary Japanese have moved to a different level, to what I think is a more imaginative way
of remembering parents. Any sincere person probably has reverence for the memory of faithful
parents, but there are more creative ways to remember parents than having stereotyped memorial
services. Again, as with Question #11, the variety of responses is noticeable, and the fact that many
of these people seem to have integrated their faith and their private life is all the more striking when
we know how strong the patterns of Japanese behavior in this regard have been.
Question #13 asks what the respondent thinks about the present condition of their deceased relatives.
First it is noteworthy that a total of 38 people said they thought their relatives are in Heaven
(Tengoku); at first I was quite surprised by this statistic. Upon inquiry to Japanese people, I've
learned that apparently the term Tengoku might be used by people with a Buddhist background,
instead of the more traditional Buddhist word, Cokuraku (Paradise); only three persons listed
Gokuraku. This term Tengoku ten should probably not be read to mean Heaven in the Christian
sense of the term in all cases, although it is difficult to say very much categorically. The point is that
for some Japanese, the idea of excluding anyone from Heaven is not acceptable. Probably what we
have here then is a mixture; some have used the term for Christian relatives who died in faith in
Jesus Christ; some have used the term Tengoku for Buddhist relatives in a general way for all who
have died, and perhaps some have used the term without thinking in a very clear theological terms.
The other important idea in this set of responses is the answer which 11 people gave, namely,
"always hovering nearby protecting me". This is an old Japanese idea which apparently even
contemporary Japanese find appealing, namely that the spirits of the ancestors are never very far
away. Prof. Shibata of the Japan Lutheran Theological College quotes a study done in 1973:
"among Roman Catholics: 'Sixty-one of the 100 replied to the effect that their ancestors' spirits are
around them, always guarding and helping them."3 Many Japanese funeral customs incorporate this
concept and that is why people pray in a very moving way directly to the deceased person,
sometimes even at Christian funerals.
The fact that a total of 30 people answered "don't know" to this question shows perhaps the most
realistic Christian answer. If the relative has a clear Christian commitment that is one thing, but if
the respondent didn't know that relative very well, they might readily choose the "don't know"
response. There was a mixture of people from different denominational backgrounds who gave this
answer, but there was one exception to this rule; all but one of the responses from Mennonite people
used this response. When I couple this fact with the fact that in question #7, not one of the
Mennonite Christians used the concept of "worshipping the dead person", I was impressed with the
keenness of the Mennonite awareness. It represents either good Christian training or else a sense for
the meaning of the Biblical witness in this regard which other groups I surveyed did not seem to
have achieved.
Question #14. Overwhelmingly the respondents do not find this an important activity in a religious
or cultural sense. Even those who go do so only as spectators; this reinforces the impression we
have gotten earlier, namely that faith in Shinto as a religion is easier to shed than the lingering
feeling that Buddhist sacred objects and rituals still have meaning for some who have become
Christians. This same conviction seems to be represented in the responses to questions 15 and 16,
which also deal with Shinto-related festivals.
Question 15. The ceremony referred to here is called jichinsai, and is quite commonly used for
almost any kind of a building. In fact I've heard that some Japanese carpenters will refuse to work
on a building if this "good luck" type of ceremony is not performed. In view of the pervasiveness of
this custom it is perhaps surprising that such an overwhelming percentage would vote against this
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custom. What apparently happens when Christians build a church or a house is that the Christian
ceremony is held, and then the carpenters are allowed to do whatever kind of ceremony they want
to carry out. If the workmen believe that such a jichinsai is essential to their safety on the job, it
could happen that they would have accidents just because they are not allowed to carry out their
own kind of ceremony. Faith is a powerful force no matter what the object of that faith. Personally I
have not seen pastors asked to carry out a dedication ceremony or a blessing of a house before
construction, but it is impressive that these respondents would choose this alternative so readily. It
reveals a sincere desire to practice the Christian faith in the face of a strong tradition to the contrary.
Questions 16 & 17. These two questions refer to Shinto-style ceremonies related to young children.
In both cases the Christian respondents are seemingly completely uninterested in participating.
Again by overwhelming majorities, they say it is not necessary. We tried to give the people who
might be caught in an embarrassing squeeze between traditionally-minded grandparents and parents
who are Christians, an alternative; but even here, the response, "could not oppose the custom since
the rest of the family are not Christian" was not elected by anyone. Does this show the relative
freedom of families in Hokkaido? Or the dedication of this group of Christians? I can't give a clear
answer. But again, it shows the weakness of Shinto-related customs as over against Buddhist
customs. The response, "there is nothing un-Christian about this custom as far as I'm concerned"
was put in to test whether many people would elect this kind of response, which some would
consider "enlightened". Four people marked it. The church in Sapporo which has an active and
progressive kindergarten connected to the church deliberately plans a blessing of the small children
on the Sunday closest to the time of the year when the 7-5-3- (shichi-go-san) festival service is held.
This is a creative way to "baptize" Japanese customs and make them relevant to the Christian life: at
least that is my conviction. The write-in response to #17 was very weak, and very few wrote
anything at all.
Questions 18 & 19 deal with what local congregations are trying to do or not trying to do about
educating their members about this whole question of participating in non-Christian ceremonies. As
a quick glance will show, there is a great variety of answers. I have not been able to find out in each
case whether these local churches have or do not have policies and/or courses of instruction about
the question of Christians participating in non-Christian ceremonies. But I'm reasonably confident
that in each case the larger denominational structure does in fact have policies and programs which
explain the position of that particular Christian group. The local pastor may have made these
positions quite clear, or he may not have. The number of people who say that their particular church
has no such rules is fairly large (30), but this doesn't not necessarily mean the church does not have
such rules. The rules may in fact allow the individual great latitude in making decisions about these
matters, and thus may not be interpreted as rules at all. My understanding of the Lutheran position
is just that. Certain cautions and concerns are expressed in the material which is published, but
probably few people would call them rules. It is more like a policy which seeks to help guide people
toward making responsible decisions.
It is somewhat encouraging that 36 people say that their congregation has a program of study about
this problem of the non-Christian ceremonial occasions. This problem is not one which the churches
can take lightly. As long as people do not see their faith in relation to the non-Christian religions
around them, they are living in a world which is somewhat unreal. Unfortunately there are such
Christians. They seem to deal with their faith as though it were a kind of theoretical set of
propositions, and not something that relates to everyday life. The fact that the percentage of the
responses which indicate "don't know" regarding these last two questions is as high as it is shows
that there is much work to be done.
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PART V. CONCLUSIONS
How should we evaluate the findings of this brief and limited survey? To me, there was very little
that was completely new or startling in the results. To find such a small percentage of people
participating in Shinto rites was helpful. To find a commitment on the part of everyone, almost, to
attend the funeral or the memorial service of family members was probably what I expected, yet it
was helpful to see it spelled out. The encouraging thing was to find the level of understanding of
some of these issues rather high. People, at least these respondents, seem to be dealing with the
issues raised in this survey. On the other hand when as large a percentage as we found in the area of
the Buddhist funeral, "worshipping the dead person", I confess I was a bit disturbed. This is an area
of Japanese religious life which needs more clarification on the part of Christians. Perhaps it is clear
for those who want to think about it, but there are many for whom this kind of thinking is not
pleasant. This is the reason why some people skipped answering some parts of the survey, I believe,
and shy others never even followed thru and sent in their response. We are dealing with a part of the
Japanese psyche which is quite different from that of the Western consciousness. We will never deal
with such matters in the same way as Westerners. But the ongoing effort at education is the
important question. As I said at the beginning, the important thing is that the Japanese themselves
deal with these questions and formulate attitudes and approaches which are their own.
The following is a quote from a paper which was mentioned above, by Prof. Chizuo Shibata of the
J.L.T.C. This is the kind of effort I'm referring to when I say that it is the Japanese themselves who
must make the analyses and find the ways to creatively deal with the complex issues surrounding
non-Christian ceremonies. Prof. Shibata writes as follows:
"Christianity does not reject affection toward the dead. The story of acquiring land in Canaan is a
story of buying a burying place. Jacob wanted to be buried with his fathers. . . Jesus Christ wept and
had compassion on one who was grieving over the death of her beloved son. These are natural
feelings. Therefore it is important for Christian ministers to make sure they give more attention, and
over a longer period of time, to the family members of the deceased. . .We should not call those
rituals and sentiments which grow out of such natural feelings contrary to the teaching of the Bible.
Rather, we Christians should share such feelings and realize that one of the roles Christians are
expected to play lies in the area of these rituals. Aside from the question of "grave-visits" bny
behavior growing out of affection toward the dead is indeed rooted in feelings and emotions which
are far more basic than the feelings of religious faith. We should not confront, but rather accept this
sort of behavior.
"The question comes in the element of fear in the rituals for the dead, which comprises the content
of ancestor worship. From such fear all sorts of superstition and folkways originate. . .Rituals for
the dead which grew out of affection are not totally immune to the inroads of superstitious folkways,
but there is room for adjustment between Christianity and folksays at this point. There is no room
for adjustment between Christianity and the element of fear referred to above, because from the
Christian standpoint such fear has been conquered.
"It is one thing to remember one's ancestors fondly. It is an entirely different matter to believe that
ancestors are co-existing with the living and that rituals for them are therefore necessary. It is at this
point where confrontation between Christianity and ancestor worship takes place. This is exactly
the area where the message of the conquest of death should be proclaimed to those who fear death.
To profess Christian faith in the midst of the culture of the co-existence of the dead and the living is
to profess a faith which introduces a new element of relationship into that culture. That is the
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relationship between the victorious Lord on the one side and both the dead and the living on the
other. This new relationship should not threaten the growth of natural human sentiments and
feelings. It should rather endorse the kind of dialogue which leads people to find true solace.'" Prof.
Shibata has put his finger on at least one of the crucial issues in the
continuing dialogue between Japanese religious beliefs on the one hand and Christianity on the
other. This kind of effort will bear fruit as the Japanese Christians themselves move out into making
their own analyses and providing Their own solutions to these complex, vexing and yet vital issues.
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NOTE: (see page 92): In the discussion following the presentation of the paper, the question was
raised as to why the phrase "reihai suru" was used in the questionnaire. I took this question back to
Pastor Asami who helped in the preparation of the questionnaire in Japanese. He said it was his
intention to use a word common among Protestant Christians which means worship of God. He felt
that since this word clearly means worship of Cod (and is frequently used in that context), that
Christians would possibly see that it is not appropriate for a Christian at a Buddhist funeral when
used in relation to the dead person. But once again we see that at least some Japanese Christians
still cannot make very clear distinctions when it comes to the use of words in expressing religious
feelings. The answer to the question raised above then is, that the term "rehai suru" was used
deliberately to see if Christians would avoid the use of this word in reference to the dead person.

Critique by Glenn G. Gano
Whenever a questionnaire is used a whole set of different questions arise concerning its accuracy,
validity and interpretation. Al makes no pretence to having conducted a scientific survey or of
having refined his questionnaire. His purpose in preparing it was to find what some Christian
people think about nonChristian religious rites and practices and how they interpret their behavior
towards them. It is neither a random nor a representative sample but is a considerable number of
responses. One half of the respondents were from Christian
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homes and 68% attend church almost every week. Would that this were truly representative! The
questionnaire was given to those likely to cooperate. There was a good age and denominational
spread. All the respondents were committed Christians giving greater weight to the results. Al was
disappointed with only a 50% response but this is a very high percentage, and indicates the fine
spirit of cooperation of pastors and church members alike.
One problem is that the questionnaire was given in Japanese and we have an English translation.
How were the questions translated? What translation was used for key words? What meaning did
those words convey to different respondents? What does worship (reihai) mean? What does
participate mean? To what degree? The wordings led to some confusion and misunderstandings.
There are many problems concerning questionaires. If you have key questions then please ask them
but lets not spend our time on technicalities of the survey instrument. Lets move on to the
experiences that these answers represent.
These questions deal primarily with family religious rites. We don't know how many different
families were represented in the survey but the variety of answers would indicate quite a number.
Family religion has been discussed in different sessions of this seminar and in different ways. The
Domestic Ethics group focussed on it yesterday. But the family is the place where the significant
life decisions take place and we need more understanding.
Al welcomes questions concerning the survey and his interpretations but hopes that you will share
your own personal experiences in these areas to the benefit of us all.

ETHICS AND THE ROLE OF THE MISSIONARY
Robert K. Anderson
B.A. University of Saskatchewan; Diploma Knox College, Toronto; Robert K. Anderson, University
of Saskatchewan, B.A.; Knox College, Toronto, Ontario, Diploma; Presbyterian College, Montreal,
B.D.; Toronto School of Theology; M.Th. Arrival in Japan - 1966. Associate General Secretary The
Korean Church in Japan.
II Kings 10:15-16 "And when he departed from there, he met Jehonadab, the son of Rechab coming
to meet him, and he greeted him and said to him: 'Is your heart true to my heart as mine is to yours?'
and Jehonadab answered: 'It is.' Jehu said: 'If it is, give me your hand.' So he gave him his hand.
And Jehu took him up with him into the chariot, and he said: 'Come with me, and see my zeal for
the Lord.' So he had him ride in his chariot."
We have here a brief scene in a drama which took place during the days of the prophet Elisha. There
are only two characters in the scene, Jehu, the rebel general whom Elisha caused to be anointed
King of Israel, and Jehonadab, the Rechabite.
Jehu was a military man, a man of action; swift, terrible and violent. Under his leadership the
priests of Baal, who had been allowed to have their way in Israel, were gathered and slaughtered.
The dowager queen Jezebel, who had been personally responsible for the corruption of the nation
was likewise slain. Jehu for a while was hero, recovering Israel for Yahweh, and the Law. Means
were not a matter of question; ends were all that mattered. His brief reign is sketched in II Kings
chapters 9 and 10.
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The second character in the scene is Jehonadab, the Rechabite. We know very little about him or the
people he came from. The Rechabites, from the little that we do know, were a people who resisted
the settlement of the Israelites in the land of Canaan, preferring the disciplined and ascetic life of
the desert nomad. When others were building houses and cultivating the land, the Rechabites made
it a principle to continue to live in tents, and to live off the natural produce of the soil, grazing their
flocks, cultivating no vines, drinking no wine, and generally trying to preserve the good old days.
But they kept the traditions of their fathers, and walked in the way of Yahweh.
If we were to put modern tags on these two men, we would call Jehu an activist, and Jehonadab a
reactionary.
It is all the more strange, therefore, to find these two men riding in the same chariot. What does the
one have to do with the other? What circumstances brought them together? The answer lies in the
verses we read. Jehu made the first move -- just what we would expect of a King and of an activist.
He spoke and acted first. Jehonadab responded. And the basis of their coming together was the
common cause of Yahweh. "Come with me, and see my zeal for the Lord."
And Jehu's zeal was such that he slew all the descendants of Ahab who remained in Samaria, and by
deception persuaded the prophets of Baal to gather where he likewise wiped them out -- a glorious
victory for Yahweh.
What happened after that does not directly concern us here. The story goes on to say that although
victory after victory fell to Jehu, something went wrong. When it came time to build on the ground
that had been cleared, Jehu was not the man to do it. The text is very brief: (v. 31) "But Jehu was
not careful to walk in the law of the Lord, the God of Israel, with all his heart. He did not turn from
the sins of Jeroboam which he made Israel to sin."
The rest of his life is consigned to the writer of secular history.
Jehonadab was invited to ride in the chariot with the King, and he accepted the invitation, and thus
was publicly acknowledged as being in league with him. Now, it can be argued that the thing they
had in common was Jehu's self-confessed zeal for the Lord, and that it was sufficient cause. But it is
strange to have these two men sharing the scene.
In line with our theme of "Ethics and the Role of the Missionary" I should like to read this scene as
a kind of parable. And since we are looking at it as a parable and not perhaps as prophecy or history
(although it is these as well), we must be careful not to claim too close an identity between either of
these characters and the things we see them as representing, but rather see them as types,
approximate types at that, suggesting to us something beyond themselves and the actual drama in
which they were players.
Let us, for the purposes of interpretation, see Jehonadab as a type of missionary. Not an exact
picture to be sure, but with enough corresponding details to make it a plausible picture. Somewhat
conservative, if not reactionary, somewhat suspicious of that which has not been tried, looking at
and measuring the present against the past -- often a mythical past -- these are the negative sides of
the picture. But responsive to a call which is expressed in terms of "zeal for the Lord."
Now there comes into the picture a power-centre -- a king, if you will -- who appeals to that very
thing, "Zeal for the Lord", and asks the missionary to climb aboard his chariot. No explanation, no
details of plan, only the claim of a common cause. The missionary is asked to choose, and to choose
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a ride in the chariot.
A missionary -- like anyone who lives an examined life -- is constantly faced with choices. And
where there is choice, the question of ethics is involved. What shall we choose? On what basis?
How shall we measure the value, how know what to accept and what to reject?
I submit that even for a missionary -- rather, should I say, especially for a missionary -- tae
unconditional claim of "Zeal for the Lord" is not a sufficient basis for making decisions with which
we are faced; that we must look more deeply into the root sources of that seal, and for the
understanding of what is meant by it, and what we understand by "The Lord", and whether we agree
on our findings.
There are many opportunities to climb into chariots in this age, and missionaries especially are
constantly being given the invitation.
Think, for instance, of the Chariot of Activism. During the last two days, we have had several
discussions --both formal and informal -- on the positive and negative sides of Activism. At what
point is a Christian, especially a missionary living in a foreign land, to move from the area of advice
and consent to that of active participation, for instance, in some form of social protest?
At what point is a missionary able honestly to admit that he is not merely responding out of his own
cultural background where things are done differently, but rather out of his understanding of what is
just and fair and right in the sight of God, whose liberating Gospel he is here to proclaim?
At what point is a missionary able, honestly, to recognise a long-standing tradition as nothing more
than an excuse for maintaining a form of status quo resists the growth of the mind and soul, in a sort
of spiritual 'bonsai' of [stunted] conformity, and rather, speak out and act contrary to the tradition,
and each others to do so?
We are sometimes invited to ride in the chariot of Activism, which sets about to change the
long-accepted patterns and prejudices. But we cannot honestly and ethically do so without first
asking a few questions as to what is to be changed, and for what purpose, and whether the result
will really be for the betterment of the present and future generations, and for the Kingdom of God.
But there are other chariots.
I-need only mention in passing those well-known theological chariots, which for want of better
words I will call Liberalism and Conservatism. Strangely enough, it is difficult to find people who
accept these labels without argument, and even when they do, we sometimes suspect that they have
picked the wrong ones. But we have already worn out the arguments in this field, and I merely
mention them so as not to pass them by.
However, let us recognise that these are chariots that we are constantly being invited to mount.
Sometimes we are asked to mount without questioning the conditions, without pressing for
definitions, without asking the self-confessed 'evangelical', for instance, just what he means by
'evangelism', or the 'ecumenist' what he means by 'ecumenism', or the 'liberal' how far he is able to
take his 'liberalism' and still be faithful to the Gospel. Labels are deceptive, whether on goods or on
movements in the Church and society, and if we as missionaries are to be faithful to our Lord, Who
is the Way and the Truth and the Life, we have to exercise our faculties of understanding before
choosing to throw in our lot with any movement, especially those such as make an unconditional
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claim in the name of "Zeal for the Lord'.
Now, having called attention to this aspect of the missionary life, the matter of choice as it relates to
the missionary's place in the theological spectrum, and without in any way claiming to have settled
the matter, let us pass on to deal with three very practical aspects of choice, ethical choice, or
choices with ethical implications for the missionary serving in Japan or some field outside of his
home country.
There are three sets of coordinates with respect to which nearly all of us find that our lives are
plotted. The first of these is our calling from God into His service, and in our case, to this particular
service. I put this first, and believe that most would agree, because without this none of the rest of
the discussion has any meaning.
The second set of coordinates is the Church, Missionary society or other group which we include
under the general term of "sending body" -- a greater or lesser influence depending on our tradition
and our relations with the third of these coordinates which is the Church, mission or uncultivated
field here in Japan which we describe as the 'receiving body'.
(I am aware of the on-going debate as to the accuracy of these terms, or the advisability of using
them, and the ideas behind them, and am not intending either to adopt or reject them, but use them
only because all here will be able to recognise the groups I mean.)
Now in connection with each of these, there is a chariot, and a king, and an invitation to get up into
the chariot and ride there, to identify with the driver and go where the chariot is going.
The first chariot, claiming our allegiance in the name of 'Zeal for the Lord' goes into battle under
the assumption that missionaries are a very special kind of people, somewhat set apart from other
Christians, and certainly from other mortals. Our various traditions tend to emphasize this -- most of
them have a special order of service for the commissioning of a missionary, which differs from the
one used for the induction of a minister in a pastoral charge, or a professor in a chair in a university
or seminary. Our hymn books -- some of them anyway -- have a special section of hymns which
focus on missions, it is true, but are often identified in their use with the service of missionaries in
particular. When we return on furloughs, we are closely ordered according to these coordinates, and
are expected to voice opinions framed in this context, to embody the image, to wear the garments so
to speak.
But here is where ethical choice must make us ask questions and give answers which are honest. As
a faithful servant of our Lord, can I honestly climb on to that chariot, and be identified with the
driver who has invited me to do so in the name of 'Zeal for the Lord'? Would I serve the Lord's
purposes by letting this image be reinforced by my compliance? Or may I take the risk of rejecting
that image without denying the witness of those of other years for whom it was valid -- the men and
women who set sail for parts as then unknown, to face dangers no one had measured, sometimes to
suffer martyrdom, and always to be considered a little queer?
One of our staff people, himself a former overseas missionary, is fond of saying that a missionary is
an ordinary person set in an extraordinary situation.
By climbing on to that chariot, I lend credence to the theory that the missionary is by definition an
extraordinary person -- and I do it simply by letting the driver determine the course. It is an ethical
choice which I must make. And the result of that choice will vitally -- and sometimes materially --
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affect the response of the others on the scene, whether fellow-workers here or in our home country,
or the watchful critics who are searching for reasons to reject both the missionary and his message.
Now what about ethical choice in relation to the second set of coordinates, the 'sending body'?
There is a chariot here too, and again we are invited to mount and ride beside the driver, in the name
of 'Zeal for the Lord', and head into battle along the path designated as Church/Board/Mission
policy.
Now this is a heavily armoured chariot, so that we can crouch down behind the armour and be
protected. And the bowmen have exceedingly strong bows -- stronger even than that of Jehu, who
was able to send an arrow after the fleeing Joram whom he slew.
Depending on the missionary, the sending body can be either a goad or a check, and sometimes both
by turns. When the sending body is also the source of funds supporting a Church here in Japan, for
instance, the action, opinion and report of the missionary can have a powerful influence on the
receiving and effective use of these funds. And this involves ethical choice. When there is a
confessional position which the sending body holds, one which differs in some respects from that of
the receiving body, and the missionary serves as a link between the two, he is faced with an ethical
choice as to how widely he can interpret his sending body's position without departing from it, and
how closely he can follow the receiving body's practice where they differ without developing either
a forked tongue or a split personality. The missionary must be faithful to his sending Church. But
that does not mean that he must necessarily climb aboard the chariot of policy, and become so
closely identified with it that he is only a detached voice of a far-off board.
As Emerson wrote: "He knows and sees too well, when not voluntarily blind, the speedy limits of
those called high and worthy." He knows and sees also that there is no such thing as plenary
inspiration of board policy. That policy which perhaps bears the imprimatur of the whole Church or
missionary society was framed by one or two or a very few people, possibly re-phrased to meet the
approval of a larger group, but is quite as fallible as any other human idea or opinion. If he places
his trust uncritically on the truth or reliability of such policy, if he climbs on that chariot to be
identified with the driver, he may be moving into a position of strength, but at the same time,
ethically speaking, he may also be betraying his first calling.
Now while saying this, I freely admit that the missionary needs to be faithful with respect to those
who have made it possible to fulfill his calling as a missionary. It is not so much a matter of not
biting the hand that feeds one, as it is that of being faithful to those who labor with us in a common
cause. There is room for debate, for difference, for dialogue if you will. But faithfulness demands
that the common road be followed only as the choice of that road is made ethically in the context of
our first callings as servants of God and of our Lord Jesus Christ.
But there are other chariots as well, and other drivers, and invitations to climb up and ride with
them. The last I want to mention is that of the third set of coordinates -- variously names, but you
will understand if I call it the receiving body. Again the invitation is in the name of 'Zeal for the
Lord'. And the chariot is driven into battle along a road sometimes called 'independence', sometimes
called 'indiginization', or, a generation or so ago, 'devolution'.
It is a chariot festooned with banners, some of them faded and tattered and no longer readable.
Some of the barely legible, dangling by a thread, banners read "A Million Souls for Christ", "The
World for Christ in This Generation", "Asia for the Asians", "Missionary Moratorium", and
"Bravely Withdraw".
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But despite the banners, some of which are contradictory in their texts, the missionary is invited to
climb on to the chariot, to identify with the driver, and to do so in the name of 'Zeal for the Lord'.
Now I am not saying that all of these aims are invalid. Each of them in its own time commanded a
considerable following. Not all were wise, and not all were even timely. But missionaries who
conscientiously sought to identify with the aims and objectives of the Churches they served in Japan
found themselves -- and still find themselves -- faced with an ethical choice as to whether, in the
name of Christ and in commitment to Him, they can agree to follow the leader in the direction of
the movement described by the banner, or whether they must speak of other goals and other
priorities, at the risk of being considered ecclesiastical imperialists, imposing foreign ideas and
values on a situation which is properly the concern of the indigenous Church. Confronted with this
choice, some missionaries have opted for such total identification with the local thrust, accepting
uncritically the conditions, and following through on the policies to the point that their only
connection with that of their sending body has been an economic one.
Others have met the situation by withdrawing from any participation in the action here which would
lay them open to the charge of foreign intervention in domestic ecclesiastical affairs -- to the extent
indeed that their foreignness is accentuated, and their usefulness is diminished to a nominal value.
What should the missionary do? Climb aboard the chariot, accepting today's slogans as his own,
blinding his eye to anything that may run counter to the mood of the moment, and claiming to
follow in the name of 'Zeal for the Lord'? Or possibly claim the right to be heard, to take part in the
driving of the chariot as well as riding it in, and in the writing of the banners with which the chariot
is labeled?
It is an ethical choice which he must make as a missionary, and one which will often lay him open
to the charge of interference, or aloofness, of meddling or detachment. But he must make the choice,
and make it in the context of his first calling.
Now as a concluding thought, let us leave the image, or parable of the chariot, of Jehu and
Jehonadab and the others, and look at another text briefly. Here is Paul, writing to the Church at
Corinth:
"This is how one should regard us, as servants of Christ, and stewards of the mysteries of God.
Moreover, it is required of stewards that they be found trustworthy" (KJV: faithful') I Cor. 4:2
This I believe is the keynote, the basis from which we must examine the question of "Ethics and the
role of the missionary." All the choices which we make, regardless of the immediate context in
which they lie, must be measured in terms of our calling as servants of Christ, and as stewards of
the mysteries of God.
And this is true, whether we are wrestling with the problems of our place in the theological
spectrum or our conformity to the missionary image; whether we are trying to draw the circle which
will encompass both the traditions from which we have come and the ones to which we have come;
whether we are trying to preserve what has been true for us in the past or reconciling this with the
moods of the present moment. We are first of all stewards of the mysteries of God.
That is a 'given' thing, without which we cannot make any choice that results in an ethical decision.
And only in the context of that 'given' thing can we realise our role as servants.
"moreover, it is required of stewards that they be found faithful."

