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FOREWORD
Incarnation is basic to the Christian Faith: the "Word become flesh." For the Word, the Gospel to take on life
in any culture, it must be incarnated in a meaningful way. It must be "contextualized," or presented in a way
that will communicate with the receivers. In our case, the Gospel must become incarnate in the Japanese
context. That is what this year's seminar was all about.
Actually, in looking back over the titles of past seminars (see last page), every theme in some way or other
touches on this matter. So besides reading this Hayama Report, I would encourage you to get a set of the back
issues which also contain a wealth of material (and are a real bargain!). And while you're at it, put next year's
seminar in your appointment book. It is a stimulating experience to get together with others who, admittedly,
may not always be of one mind, but share similar concerns of spreading the Good News in ways that will
reach deeper into the heart of this culture and its precious people.
Let me add a word of appreciation to last year's Continuation Committee for their hard work of planning and
preparing. To each of the presenters and critiquers for their good work on our behalf. To Buddy Stott for
another group picture. And especially to Ellen (my wife) for the laborious job of typing the entire manuscript.
Thanks too to New Life League for their assistance in getting it into book form.
Editor
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"WHOEVER RECEIVES YOU RECEIVES ME"
by Howard Blair
In this opening worship, I want to point you to our Lord's words as recorded in Luke 10:16: "He
who listens to you listens to me; he who rejects you rejects me." The striking thing here is the
equivalence that Jesus affirms between himself and his evangelists. A man's acceptance or
rejection of you or me, the witnesses to the gospel, is tantamount to accepting or rejecting Christ
himself.
This thought vividly and poignantly impressed itself on me this past year. In the membership of
our church in Higashi Kurume we have a nurse who works in a nearby hospital. As a Christian
she has an eye for the spiritual as well as the physical needs of her patients. One day she told me
of a woman in her hospital with terminal cancer, and added, "I think she would be open to a
visit from you." A few days later I visited with that woman, read some Scripture, offered a
prayer, and promised to return.
As I was leaving her room, that same nurse met me and told me of another woman down the
hall, also suffering from terminal cancer. When I heard her name I realized that I knew this
woman slightly since her son had attended English conversation classes at the church. I offered
to drop by her room as well. Again I read a Scripture and then asked her if I might pray for her.
Receiving what I took to be her assent, I prayed and left, promising to come back the following
week. A few days later I received word from that nurse that the second woman had requested
that I not see her again. "When I want to choose a religion," she told the nurse, "I will do it on
my own." That was July. I never saw her again.
One October day as I walked past her house on my way to the church, I noticed a truck parked
in front of the house with all the funeral paraphernalia. She was gone. Meanwhile, the first
woman continued eagerly to welcome my weekly visits, and at the end of September opened her
heart to Christ. "He who listens to you, listens to me; he who rejects you, rejects me." What a
heavy responsibility that places on me, a minister of Christ, that I never misrepresent him.
Willy-nilly I am incarnating the gospel, and I cannot escape my responsibility. Some will listen
to me, and others will reject me. That is inevitable. My concern must ever be that people reject
me, not because of my personal idiosyncrasies, or my cultural baggage--or anything offensive in
my manner or speech--but only because of the offense of the gospel itself.
To live as a Christian, to speak as a minister of the Divine word, means that eternal issues hang
on my actions and my words. For it is the nature of the message we proclaim that it will either
harden a man in his sins or it will open to him the way of life and immense blessing. How can
any man dare to carry on such a ministry? As the apostle Paul put it, "We are to God the aroma
of Christ among those who are being saved and those who are perishing. To the one we are the
smell of death; to the other, the fragrance of life. And who is equal to such a task?"1
One might expect the answer to that question to be, "No one." Yet that is not what we find. The
implied answer of Paul is that we are equal to the task--not in ourselves, of course, or from our
own resources, but our sufficiency for such work is from God himself. In this same passage
from II Corinthians 2, Paul goes on to cite four reasons why he and his fellow apostles may be
trusted for such a ministry.
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First, he says, we are sincere. "Unlike so many, we do not peddle the word of God for profit." 2
Has there ever been a day when the church was free from insincere peddlers of God's word?
Paul writes that there were many such in his day. Apparently the 19th-century church in
England had its share of such men. Robert Louis Stevenson quotes an entry from Samuel
Pepys's diary: "A good sermon of Mr. Gifford's at our church upon 'Seek ye first the kingdom of
heaven.' A very excellent and persuasive, good and moral sermon. He showed, like a wise man,
that righteousness is a surer moral way of being rich than sin and villainy." Then Stevenson
goes on to comment: "It is thus that respectable people desire to have their Greathearts address
them, telling, in mild accents, how you make the best of both worlds, and be a moral hero
without courage, kindness, or troublesome reflection; and thus the Gospel, cleared of Eastern
metaphor, becomes a manual of worldly prudence, and a handybook for Pepys and the
successful merchant."3 It has ever been so, and is still today.
We have in our day been treated to the spectacle of men, in the name of Christ, proclaiming a
gospel of health, wealth, and success; of men manipulating people and events, creating crisis
situations for their own ends; of men using the gospel ministry as a means to their own luxury
living. Paul says, we are not like that: we minister with utter sincerity. We do not adulterate the
truth to make it more palatable; we do not distort the message to make it serve our own ends.
The second thing Paul says is that we are commissioned by God, sent by him. We have our
message from him. In what we proclaim, the source of our authority is God himself. Because of
that, the honest proclamation of the Word in all facets of its truth will be sufficient to
accomplish God's purpose in building his Church.
Third, Paul says, "It is in the sight of God that we speak."4 We are known to him, we are
responsible to him. We carry about with us the consciousness that always God is watching us in
our ministry. The remembrance of this will be an effective spur to sincerity. As his servants, we
live to him alone, and pray with Charles Wesley,
Arm me with jealous care, As in thy sight to live,
And, oh, thy servant, Lord prepare A strict account to give!
Finally, Paul says we carry out our ministry "in Christ." We are his members and his ministers.
Our lives are linked to his life, and we do our work in the power he gives us. Without this last
we would soon grow discouraged and give up, as I suppose many of us have been tempted to do.
One cannot long be engaged in the work of Christian ministry without becoming aware of the
weakness. I have for a number of years been a member of the field council of my mission. I am
so often impressed by our human weaknesses--lack of personnel to begin a work there, lack of
funds to initiate a project here; lack of adequate facilities, lack of health--weakness everywhere
it seems, besides the frailties within ourselves. But this is not an oversight, a slip on God's
part--it is his design: "For we have this treasure (the light of the knowledge of the glory of God)
in jars of clay to show that this all-surpassing power is from God and not from us."5
While acknowledging our weakness, let us not focus our attention there, but rather on the power
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of Christ that is given to us. "For the Spirit that God has given us does not make us timid;
instead, his Spirit fills us with power, and love, and self-control.'6 "For when the Holy Spirit
comes upon you you will be filled with power, and you will be witnesses for me." "As for me,"
said the prophet Micah, "I am filled with power, with the Spirit of the Lord ... to declare to
Jacob his transgressions, to Israel his sin."8 And the apostle writes, "We pray . . that you may
live a life worthy of the Lord ... being
strengthened with all power ... so that you may have great endurance and patience."9 Power to
love, power to witness, power to rebuke sin, and (perhaps the greatest of all) power to persevere
in the face of difficulty and weakness, the power simply to hang in there in spite of everything.
We have this power because God is with us, enabling us successfully to accomplish the
particular task he has given each of us to do. That is the bottom line in the story of Joseph--God
was with him--and with Moses and Joshua and Gideon, with King David and King Asa, with
Mary of Nazareth and with Paul at his last trial. Not that they had easy lives or pleasant, not that
they always moved from one success to another or always had their prayers answered the way
they wanted. Certainly they did not. But this--for each of them the purpose of God for their lives
was fully accomplished. "Go ... make disciples--baptizing ... teaching ... and surely, I will be
with you all the days to the end of the age." 10 That is a promise of power--power to do the
thing he has sent us to do. I don't think we need to pray for that power. It has already been
granted. We need to appropriate it by faith. Usually we will not feel anything except our
weakness. But by faith we will know that in our weakness "God's power comes into its own."11
Yes, we are the aroma of Christ to God. With all our faults and failures there is still about us, if
we are loyal to him, the fragrance of Christ--something of his compassion, his humility;
something of his joy and his courage; something of his steadfast purpose. Not because we have
accomplished anything, but because the life of Christ is at work in us, interpenetrating our own
spirit, so that the word of Christ becomes flesh--incarnate--in us.
In the ministry of the gospel there is the closest association possible of Christ and his ministers.
"Whoever serves me must follow me," said Jesus, "and where I am my servant will also be."12
We follow him here along the path of duty and faithfulness and self-sacrifice, and we will have
a place with him in the glory that will follow. "My Father will honor the one who serves me."13
How? And with what kind of honor? The honor that God offers is this, that he will use us for
further service, give us enlarged opportunities for usefulness. "'Well done, my good servant,' the
master replies, 'you have been trustworthy in a very small matter, take charge of ten cities. "'14
Such is the grace of God to us who must ever confess, "We are but unprofitable servants."15
Unprofitable servants, but backed by his full authority: "Whoever receives you, receives me."
REFERENCES
1. II Cor. 2:15-16 2. II Car. 2:17
3. The Interpreter's Bible, Abingdon Press, Vol. 10, page 301.
4. II Cor. 2:17 5. II Cor. 4:7 6. II Tim. 1:7 (TEV) 7. Acts 1:8 (TEV)
8. Micah 3:8 9. Col. 1:11 10. Matt. 28:19-20 11. II Cor. 12:9 (NEB)
12. John 12:26 13. Ibid. 14. Luke 19:17 15.Luke 17:10
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CHRISTIAN SPIRITUALITY IN BUDDHIST CONTEXT
by Masao Uenuma
I. Introduction
The spiritual issue has not been taken seriously as a matter of theological insight, in spite of its
importance in the Christian life. The inward life might be assumed to be only an issue of
psychology or psychoanalysis, which could operate by itself without theological reflection.
Therefore, the issue of spirituality has been placed on the other side of major theological
arguments.
In this paper, "theology" means the rationalistic reflection on the Scriptures as has been done in
Western churches through Roman Catholicism and 17th-century Protestant scholasticism.
Evangelical churches in Japan have been influenced by these Western churches. This granted, it
is worthwhile to consider the meaning of Buddhism for this theological rationalism, especially
in the field of spirituality.
The highly technological society of Japan seems not to need any religious dimension. On the
contrary, the technological and secular society brings forth a boom of religious literature in the
spiritual realm, as in an occultic or mystic experience. These were popular two decades ago in
Western countries. In the 1960s, hippies left their own technological and advanced society and
sought the truth in Eastern religions. The Beatles sought their solution in Indian philosophy and
religion. It might not be against the historical flow that a smaller phenomenon comes up this
time in such a technological society like Japan.
Irrational elements are taken seriously now in scientific knowledge to grasp the total meaning of
matter in space and time. The scientists recognize that traditional knowledge cannot grasp the
whole sphere of material and life. Arthur Koester criticized the understanding of the mechanistic
organization of the universe in his book The Ghost in the Machine (1967), and proposed a new
paradigm to grasp the whole universe in his Beyond Reductionism (1969). Fritjof of Capra tries
to explain the whole sphere of matter and mind on the relationship between Eastern mysticism
and the curious world of quantum physics in his Tao of Physics (1975). All these movements
are called "New Age Science" or "New Age Religion."1
This movement does not come up by itself, but rather from the limitation of the system of
knowledge of Western thought. When the scientists and philosophers have realized their
limitation in grasping the whole sphere of matter in space and time, the supernatural elements
with the color of spiritualism have penetrated into the area that the traditional
knowledge-system has not covered up.
Some philosophers, like Martin Heidegger, Alfred N. Whitehead and Ludwig Wittgenstein,
struggled at the beginning of this century to take over this limitation to reach new areas that
philosophy has lost for almost its whole history in Western civilization. Their struggles
unhappily could not succeed to establish the new direction of thought, and therefore opened up
the way for this New Age Movement.
This philosophical investigation has not only given a new element to the thought world so as to
invite such irrational dimensions, but has also transformed the theological understanding of God
and the world described as existential theology. This insight has been made manifest through
the so-called contemporary theology of Bultmann and Barth.
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The language and concepts of evangelical theology have often been the same as the traditional
thought which has been criticized in its limitation of rationality. The rational and logical
description of evangelical theology is not enough to deal with the elements in an irrational and
transcendental sphere. The issue of spirituality is left for the individual realm only and is not
delineated in the theological realm.
It might be proper here to leave the meaning of "spirituality" wide and a little vague to study it
in comparison with the thought of Buddhism. Spirituality is the area which one can experience
through some religious or sometimes psychological means, and is also the element that gives
structure to everything in space and time. In this broad sense, the general issues of
transcendence and immanence, invisible world and visible world, subconsciousness and
consciousness, spirit and body and so on are involved, and will i n some sense delineate the
meaning of these dualistic dimensions. The spiritual realm is not divided and separated from the
bodily realm, but is also not fused. These two are not mixed with each other. Spirituality will be
focused on in its relationship with the body in this study.
The work of the relationship of body and spirit has been considered as a heretical work, such as
that of the mystic or gnostic, under the heading of rationality. It is time to investigate this realm
from the proper understanding of the Bible and to give it a proper place in the theological
system. Otherwise, spiritual mysticism sneaks into Christian thought and changes the proper
understanding of the Bible.
II. Buddhist Spirituality
Buddhism has its own long and varied history. Buddhism itself allows a wide variety of
understandings of what Buddha is supposed to have said. This interpretation shows its own
understanding of Nirvana in its own school. A broad aspect of Buddhism is presented by
Edward Conze that "Buddhism is an Eastern form of spirituality."2 He means by this definition
a common human heritage of mind, by which man gets the way to overcome this world and to
gain immortality or a deathless life. Buddhism is an Eastern form of this common heritage.
It is debatable whether the word "spirit" is used in original Buddhism. The word "mind" might
be profitable to describe the inward sphere of a human being. The basic principle of original
Buddhism could be called the theory of mind-only. Both delusion and enlightenment are said to
originate within the mind, and every existence or phenomenon is said to arise from the function
of the mind. In reality all things and thoughts are but mind only.
It might be profitable to state what kind of school of Buddhism we are concerned with in this
paper to make clear the meaning of spirituality. Mainly, Mahayana Buddhism is concerned here
simply because of its spread to Tibet, China, Korea, and Japan where the author lives. The
central teaching is the idea of "emptiness," which is that which stands right in the middle
between affirmation and negation, existence and nonexistence, eternity and annihilation. The
world is imprisoned between these two limits. Therefore the enlightened man is the one who
transcends this limitation by a thorough understanding of emptiness.
In Mahayana Buddhism, the focus is on "Tantric" or "Magical" Buddhism in a study about
spirituality, simply because the supernatural or mysterious is taken for granted in this school in
spite of its socalled degeneration of original Buddhism. Secondly, the sphere of the body is
taken seriously as the realm of spiritual practice.
In this sect, cosmology is most highly developed in a clear form of thought. The cosmology of
the body is assimilated with the cosmology of the universe. The former is described in the
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Circle of the Womb (Garbhadhatu: Taizokai Mandala), and the latter in the Circle of the
Thunderbolt Vairadhatu: Kongoukai Mandala). The whole world is the Buddha's revelation to
himself, and it is represented in these two Mandalas.
Kukai's (Kobo Daishi 774-835) basic teaching is the doctrine of "attaining Buddhahood in this
body" through the communion with Buddha or God Buddha's mercy. Zen Buddhism aims at this
Buddhahood in the mind. It might be said that all kinds of schools of Buddhism hold this
Buddhahood in the realm of mind, only holding different relationships with the body. Then
mind is located within the body; in fact, the body feels what the mind knows, and the mind
knows what the body feels.
In this relationship of the mind and body, the concept of the body is never neglected in the
school of Tantric Buddhism. Rather it is the practice involved to attain Buddhahood. Body,
voice and mind are inseparable, valid ritual means to attain this Buddy d. They are called the
Three Mysteries which provide the means of entering quickly from everyday reality into the
depths of the spiritual world.
The body is the first Mystery, which manages the performance of spiritual gestures and dances.
The body is, according to Kukai, made of six elements which also constitute the whole universe.
The body is the small cosmos of the whole universe. Six elements are: earth, water, fire, wind,
space and mind, which are interpenetrated with each other to constitute both small and large
cosmologies. The mind is counted as an element only for the one who aims at Buddhahood in
the body. Space is the basic element for the whole universe, on which the wind, water, land and
fire are piled to constitute the universe. From the body, the mind counts the element of earth as
the lowest part of the body, the element of water as the middle of the body, and the elements of
fire and mind as the higher parts of the body. The body is corresponded with the universe by
this practice of the mind.
The body performs to correspond in different kinds of gestures, which work out a complicated
classification of the magically efficacious positions of the body itself and of the hands. This
performance works out to control the body, as rhythmical and mindful breathing controls the
lungs and respiratory system.
The second Mystery is the practice of voice by the recitation of spells. Though the use of spells
was widespread among all nations in the pre-industrial period of human history, Esoteric
Buddhism locates this use of spells as the means to correspond with the words of the deity. This
spell is the "mantra." There are voices and sounds in this universe which come from the deity,
or benevolent higher being. The mantra is the means of getting in touch with the unseen forces
around us through addressing their personifications.
When the mantra is recited, one has to contemplate in one's heart the shape of the letters, and
distinguish well the sound of the different letters, then understand well the significance of the
phrases. Besides these aspects of the contemplative recitation, there is the practice of breathing
in which one has to regulate one's breath in order to contemplate the mutual interpenetration of
the faithful and the Buddha. This aspect is immediately related to the third mystery of the mind
as the practice of meditation. It is important to notice that this contemplative recitation is not the
spells of nothing, but is corresponded with the voices, the words and the letters which are
supposed to come from the deity. The world is composed of the sounds and the words which,
however, are not identified with the ontological reality. The sounds and the words are means
between the world and the senses of human beings. But all the words are not true, only the
words of Buddha are true.
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The third Mystery is the practice of the mind which works out as the meditation on the deity.
This practice of the mind has a threefold aspect as the process of this attainment of Buddhahood
in the body. The first aspect is the understanding of emptiness which is the basic teaching of
Mahayana Buddhism. This understanding is not to state the absolute emptiness, but to stand
right in the middle of any kind of dualistic polarity. In other words, the understanding of
emptiness is to accept the "suchness" of everything, that is, to take everything as it is.
This brings forth the second aspect of meditation, the understanding of oneself such as one is.
The meditation makes clear the attachment to oneself, which actually causes delusion and
defilement in the mind. At this point, the practice of breathing is effective to control physical
activity and to concentrate on an inward activity of the mind. It is a real practice of meditation
to detach oneself from any kind of attachment to oneself by understanding of emptiness. In this
sense, the emptiness becomes a synonym for non-self, or the absence of self, or self-effacement.
The third aspect is the ultimate purpose of the practice of meditation, by which one is identified
with deity or becomes one with deity. It is again the emptiness of everything which allows this
identification to take place--that is, the emptiness which is in us coming together with the
emptiness which is the deity. The mind is not separated from the body and speech; therefore the
meditation is performed with the whole process of the practice. The contemplative recitation
also aims at this mutual interpenetration of the faithful and the Buddha. Also the rhythmical and
mindful breathing helps the mind to concentrate. In this meditation one has to sit quietly, hold
his hands gently and take deep breaths.
During the manifestation of the Three Mysteries of the body, the voice and the mind, one feels
as i f he i s identified with the Buddha, and in some schools of this Esoteric Buddhism, it is
taught that the Buddha's spirit permeates the entire body, with energy accumulation within. In
this process the body is said to become purified like the Buddha, and the body's strength will
acquire supernatural dimensions.
The Shingon school's basic teaching of attaining Buddhahood in the body is performed at this
point, and the body could be transformed into a purified being, which is symbolically
personified as Bodhisattvas (Bosatsu), Amitabha(Amida), Avalokitesvara(Kannon),
Ksitigarbka(Jizo), and Manjusri(Monju). In the Shingon school, Kukai is believed to have
acquired Buddhahood in his body and in this sense to live eternally.
III. Christian Spirituality
In comparison with the possibility of wide interpretation of what Buddha is supposed to say,
Christian thought is limited within the interpretation of the written word of God. Therefore, it
might be profitable to study about spirituality directly from the Scriptures. The perspective of
the study of spirituality in the study of Buddhism should be kept as the same framework for the
study in Christian thought.
That something supernatural is actualized in this world is seen in the Scriptures in the work of
the incarnation and resurrection of Christ, both of which are the actualization of the supernatural
in the body of Christ. If this perspective could be called the spirituality of the Bible, the next
issue is how this spirituality could be actualized in individual bodies of this world and in the
corporate body of the Church. The New Testament is taken as a whole here as the text to study
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this subject.
The doctrine of incarnation is explained clearly in that, "The Word became flesh and lived for a
while among us" (John 1:14). The transcendental and supernatural element is touching with the
worldly and natural element. The explanation of the reason for incarnation could be done in
many ways, but it might be profitable here to take the incarnation as the point where God
touched this world as directly as when He created the world. Athanasius said, "Our creation, and
God's Incarnation are most intimately connected."3 God's direct touching of this world is the
most significant issue for the understanding of spirituality.
The incarnation involves another important element to consider. It shows that God takes the
body of human beings so seriously that the body itself might be counted to be involved in the
issue of spirituality. In the Book of Hebrews it is said that "for surely it is not angels he helps,
but Abraham's descendants" (2:16). Jesus' body was a human body. Athanasius describes this
whole process of incarnation in relationship to human salvation. In the Orthodox Church this
idea is defined in the term "deification" or "divinization,"4 which means that God became man
and man might become deified. Deification is the ultimate aim of the Eastern Orthodox
Christian life, which is an expression of Eastern spirituality.
The idea of resurrection is another element in which God touched the body directly. The
doctrine of resurrection is not separated from the idea of incarnation in the theology of the
Eastern Church. The whole process of God's work in this world is understood in the process of
deification. But in the teachings of Anselm the doctrine of resurrection is separated from the
doctrine of incarnation. Anselm's attitude has prevailed in the teaching of the Christology of
Western theology.
The resurrection is not merely a spiritual matter separated from space and time, but is actually
bodily resurrection of the dead, which is described as "a spiritual body" in comparison with "a
natural body." In this sense, Paul sees the resurrection in terms of the spirit in comparison with
the incarnation in terms of flesh. Jesus Christ is regarded as the Son, "who as to his human
nature was a descendant of David, and who through the spirit of holiness was declared with
power to be the Son of God by his resurrection from the dead" (Rom. 1:3-4).
Jesus himself also sees the bodily resurrection in the sense of a spiritual realm which the natural
man cannot understand. On the controversy with the Sadducees, Jesus answers that "When the
dead rise, they will neither marry nor be given in marriage. They will be like angels in heaven"
(Mark 12:25). The angelic state is counted as the state of a spiritual body.
The state of the spiritual body is also described as the status of glory in comparison with the
state of dishonor of the natural body. This contrast is described in the so-called kenotic phrases
of Phil. 2:6-11. Jesus said to God the Father before his going to the cross, "Father the time has
come. Glorify your Son, that your Son may glorify you" (John 17:1). "And now, Father, glorify
me in your presence with the glory I had with you before the world began" (17:5).
This state of the spiritual body is also counted as the state of the believers in this world and in
the world to come. Paul shows the identity of his own with the life of Jesus Christ, especially
Jesus' resurrection. Paul says that "your life is now hidden with Christ in God" (Col. 3:3). This
mystery of revelation is ascertained by the resurrection of Jesus. The identity of the believer
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with Christ is repeated in Paul's writings. He says, "I have been crucified with Christ and I no
longer live, but Christ lives in me" (Gal. 2:20). In the letter to the Romans, he talks in terms of
baptism and a new life. "We were therefore buried with him through baptism into death in order
that, just as Christ was raised from the dead through the glory of the Father, we too may live a
new life. If we have been united with him in his death, we will certainly also be united with him
in his resurrection ... Now if we died with Christ, we believe that we will also live with him"
(6:4,5,8).
This togetherness with Christ is called, in theological terms, the mystical union of Christ and the
believer, the unio mystica. Though the idea is conceptualized in the system of theology, it is still
wondered how seriously this idea is taken. Paul figures it in the idea of transformation of
Christians because it is assured by the formation of Christ in each one, in saying that, "My dear
children, for whom I am again in the pains of childbirth until Christ is formed in you" (Gal.
4:19). This transformation brings believers into the likeness of Christ through the work of the
Spirit. Paul says, "And we, who with unveiled faces all reflect the Lord's glory, are being
transformed into his likeness with ever-increasing glory, which comes from the Lord, who is the
Spirit" (II Cor. 3:18).
The power of the Spirit works through the body and transforms the body into the likeness of
Christ. Paul continues to make clear the weakness of the human body in an illustration of jars of
clay, and compares the weakness .of the outward being and the renewal of the inward being
(cf.II Cor. 4:7,16). The reason for this transformation is stated clearly by the fact of the
resurrection of Christ and of the believer, as he says "because we know that the one who raised
the Lord Jesus from the dead will also raise us with Jesus and present us with you in his
presence" (v.14).
The work of the Holy Spirit is the fundamental element for this transformation based on the
resurrection of Christ. Paul states, "And if the Spirit of him who raised Jesus from the dead is
living in you, he who raised Christ from the dead will also give 1 i fe to your mortal bodies
through his Spirit, who lives in you" (Rom. 8:11). It is important to notice that the work of the
Spirit is connected with the work of resurrection and is not separated from the realm of the body.
The Spirit is the force to bring forth the transformation of the believers. Here, however, the
doctrine is not further developed as to how the Spirit works in the body, that is, the doctrine of
the Holy Spirit might not be developed well enough to understand the transformation of the
body.
The spirituality of Christian thought is, thus, very rich because God takes care of the human
being, not only in the realm of the soul, but also in the realm of soul and body. It is often pushed
into the realm of the so-called spiritual world which is separated from the realm of the body and
this world. The dualism of the spirit and the body in Western thought has disrupted the proper
understanding of the true spirituality of Christian thought. The abundance of the spirituality of
the Scriptures has to be considered carefully as a theological issue, not by merely shelving it
into the experiential realm. When theology has been constructed by more rational
conceptualization, sometimes the realm of spirituality that has penetrated into Christian practice
is outside the Biblical framework. The issue of spirituality has to be considered here as a
theological subject.
IV. A Theological Reconsideration of Spirituality
The idea of spirituality is defined here in the broader sense, as that something supernatural is
attained in some way in this world.
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In Buddhism, the idea of attaining Buddhahood in this body is concerned here as its realization
of spirituality in this life of the body, especially in the case of Tantric and Esoteric Buddhism.
This aspect of attaining of Buddhahood now might not be a main principle of traditional
Buddhism, and might be counted as a particular teaching of some school.
But the idea of attaining Buddhahood itself is basically taught in the doctrine of Buddhism, and
it makes it different from other schools to think of Buddhahood realized in this body. In Tantric
and Esoteric Buddhism, the body is taken seriously as the instrument of spirituality.
In Christian thought, spirituality is actualized in the idea of transformation of the believer into
the likeness of Christ through the resurrection from the dead. This transformation is performed
through this world and fulfilled after this world by the power of the Spirit. The Christian's
transformation is assured by the real transformation of Christ in His resurrection. The idea of the
transformation in Christian thought is based upon the historical reality of the resurrection of
Jesus. Therefore, the transformation also is actualized in some sense in the historical realm,
which means both in the space and time continuum and in the transcendental realm.
In Buddhist spirituality, the Buddhahood in this body is basically not a gift from above, but an
attainment from below. In this sense the idea of attaining Buddhahood in this body is followed
by the traditional teaching of Buddhism, even in Mahayana Buddhism. In Christian spirituality,
transformation is a gift based upon the resurrection of Christ. It is actually the work of the Spirit
and the power of God, both for Christ and for the believer. Mahayana Buddhism teaches in this
area a mutual penetration of the faithful and personified Bodhisattvas or Amitabha and so on.
But the transformation is not an identification of the believer and Christ, but an actual
transformation of the body into the likeness of Christ. After attaining Buddhahood in this body,
each one is called Buddha (Hotokesama), but after transformation, each one is never called
Christ, just being turned into the likeness of Christ.
It is very important in Christian thought that spirituality is intimately related to the historical
reality of Jesus Christ incarnated and resurrected. The idea of deification of Greek Orthodox
theology is also based upon this work of God through Christ performed by the incarnation and
resurrection. Though the deification or union with God is based upon the incarnation and the
resurrection, the term itself brings a misunderstanding such as a direct "union with God"
without any medium of Christ. In a terminological sense, the union with Christ is more
profitable in this context than the deification or union with God. But the union with Christ does
not mean the identification with Christ but the togetherness with the figure of Christ. The
ontological difference between God or Christ and man should not be overlooked and fused into
a single being.
In Buddhism, there is not any ontological difference between man and deity. Basically, there
might be no ontological issue in Buddhism because all matter is a reflection of the mind and is
considered in terms of illusion. The phenomena of the mind and consciousness constitute the
whole world. Therefore, even the ontology of the Buddha is not the primary issue as is that of
the God of Christianity. Other personified images are worshiped without any trouble in
Buddhism. The work of mind and consciousness is counted as an essential element to reach
enlightenment, only finally to bring under control the body. The heightening of consciousness is
worked out through different kinds of practice.
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This elevating of religious consciousness is essentially regarded in the theology of
Schleiermacher. In his theology, the ontology of Christ is not taken seriously, therefore the
religious consciousness of Jesus and the believers is counted as the element of salvation,
because the consciousness of Jesus is an example of highest religious feeling. That is, an
absolute dependence on God, and the incarnation and the resurrection of Christ are not taken as
historical realities for the aim of Christian spirituality. If they are not taken seriously, the
spirituality of Christian thought goes into a quite vague and mystical religious experience. Any
gnostic experience of Christianity in history cannot avoid such a tendency.5
The ontological difference between God and man is a basic element of Christian thought, but
this ontological assessment should not leave the area of feeling, consciousness and mind of man
as a vague or mystical element of the individual experience. The knowledge of the ontology of
God and man has often been conceptualized in terms of Western philosophy. Then theology
itself leaves the element of mind and consciousness to personal experience. Personal experience
is not merely in the individual and mystical area but is able to be shared with others as
spirituality based upon the spirituality of Jesus Christ. It is naive in Western theology that this
area of Christian spirituality has not been cultivated in the system of theology. The
conceptualization based upon rationalism has prevailed so much in the theological world that
the irrational field of feeling, consciousness, and mind has been put away into a separate system
of knowledge, that is, psychology.
In this area, the principle of Eastern theology might help to make a good balance of personal
experience and theological system. Vladimir Lossky summarizes this point by writing that "the
eastern tradition has never made a sharp distinction between mysticism and theology; between
personal experience of the divine mysteries and the dogma affirmed by the Church."
Theology and mysticism support and complete each other far from being mutually opposed. If
the personal experience works out of the content of the common faith, theology might be an
expression of that which can be experienced by everyone. This balance will make a good
safeguard against some peculiar movement sneaking into the Church.
The characteristics of Tantric and Esoteric Buddhism must appeal to those who do not know
how to think about the mystical experience of Christian thought. But if theology takes this area
seriously, then it would prevent a mixture of this mystical Christian experience with Eastern
religious mysticism.
NOTES
1. Christianity Today has made a special edition on this movement in an article entitled
"That New Age Religion" in its May 16, 1986 issue. Also see Norman Geisler, "The New Age
Movement," Bibliotheca Sacra 144 (1987):79-101. 2. Edward Conze, Buddhism: Its Essence
and Development (New York: Harper & Brothers,
1959), p.11.
3. Athanasius, De Incarnatione Vervi Dei, Sect. 4. 4. Ibid.
5. The teaching of the Unification Church should be counted in this area. The Unification
Church teaches that the resurrection of Christ should be interpreted in a spiritual sense not in a
physical sense. And this spiritual dimension of human being is always Emphasized in this
theology, which interprets the Eastern Orthodox idea of deification in this spiritual
identification with God. See Young Oon Kim Unification Theology (New York: The Holy
Spirit Association, 1980), pp.63,72.
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6. Vladimir Lossky, The Mystical Theology of the Eastern Church (Cambridge: James Clarke &
Co., 1973), p.8 4 .

CRITIQUE of "Christian Spirituality in Buddhist Context"
by Philip Kinley
The first sentence of Dr. Uenuma's paper not only sets the stage but is his main thesis--that the
spiritual has not been taken seriously theologically, in spite of its centrality for the Christian life.
Not only is the spiritual crucial for the Christian faith, the paper affirms it must also be a
necessary part of a highly technological and secular society like Japan. It is recognized both in
Japan and in the West that man is more than a rational being. He is also a person or "psyche"
with emotions, feelings and experiences which somehow relate to the spiritual realm.
In spite of this importance, historically theology has not dealt seriously with the spiritual;
therefore to quote Dr. Uenuma, "The issue of spirituality is left for the individual realm only."
Since the meaning of spirit, spiritual and spirituality seem to be ambiguous for some, the writer
defines spirituality as the area where one experiences religion and finds meaning to life.
The body of this study is a contrast between Buddhist and Christian concepts of spirituality. In
Mahayana Buddhism man overcomes the world by his own effort, the goal being "emptiness".
The enlightened man is the one who transcends the limitations of living by a thorough
understanding of emptiness. Kobo Daishi's basic teaching is attaining Buddhahood in this body
through communion with Buddha. Since the mind is located in the body, the concept of the
physical is not neglected.
Body, mind and voice provide the means of entering the spiritual world through gestures,
reciting of mantras, and meditation.
In discussing Christian spirituality, the speaker believes it is directly related to the incarnation
and resurrection of Christ. The incarnation shows that the human body is so important to God
that He had Jesus take this form when he came to earth. The resurrection of Christ is also crucial
because it was a body resurrection, and the resurrected body is described as spiritual as opposed
to the natural body. This spiritual body is alluded to in describing the status of Christian
believers in this world as well as the world to come. Paul's famous words are: "I have been
crucified with Christ and I no longer live, but Christ lives in me" (Gal. 2:20). A transformation
occurs which brings believers into the likeness of Christ through the work of the Spirit. It needs
to be emphasized, that in contrast to Buddhist teaching, the Holy Spirit, not man, does the
transforming work in Christian believers.
His conclusions are that in Buddhism, the body is taken seriously as the instrument of
spirituality. In Christianity the body must be also taken seriously as it is transformed into the
likeness of Christ. However, a major difference is that after attaining Buddhahood in this life,
one is called Buddha, there being no ontological difference between deity and man. In the
Christian context one is never called Christ; the Christian has been transformed into the likeness
of Christ because there is a difference between God and man. The author concludes by stating
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this difference should not relegate the realm of the spiritual to a private personal and mystical
experience; but it is a common gift shared with other believers based on the spirituality of Christ.
After giving this brief summary of Dr. Uenuma's very thought-provoking paper, I would like to
pose some questions in some areas he did not have the time or space to deal with.
1. Assuming that Western theology has been exclusively involved in rationalizing the Christian
faith and ignoring the spiritual aspects, why has this developed? This is intriguing from the
historical point that the first and greatest theologian was the Apostle Paul. His writings give
ample evidence that he always dealt with theological issues and the life in the Spirit as a unit. In
view of this precedence, why have Western theological studies strayed from this foundation?
2. He writes that unless the proper understanding of the Bible is maintained, "Spiritual
mysticism sneaks into Christian thought and changes the proper understanding of the Bible." It
would be helpful if the meaning of this statement could be elaborated on.
3. In discussing the meaning of the mantra in Buddhism, the following is written: "The mantra
is a means of getting in touch with the unseen forces around us." What is the difference between
this concept and the Christian concept of prayer, if one of the major purposes of prayer is
finding the will of God?
4. A related question is what is the difference between the Christian and Buddhist concept of
meditation?
5. One very interesting point alluded to in the paper is the relation between the creation of the
universe and the incarnation of Christ Could this be elaborated on?
6. Is there a danger of Buddhist mysticism becoming syncretized with the Christian idea of the
spiritual?
7. How can a Biblically-based Christian spirituality be experienced in a Buddhist-oriented
culture such as Japan?
I want to express my deep appreciation to Dr. Uenuma. We are all indebted to him for sharing
with us the results of his study and writings on this important issue. I trust insights from this
paper will help us to understand more fully the culture in which we serve and will aid us in
being better witnesses of the new life in Christ to the people of this great country.
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BIBLICAL LOYALTY IN THE JAPANESE CONTEXT
by David M. Moore
It did not take long after my arrival in Japan in 1968 to become aware that the concept of "chuu"
[KNG] (loyalty, fidelity) plays a major role in Japanese society. The faithful dog enshrined at
Shibuya station is a symbol of something that lies very deep in the Japanese mind, going back
many centuries in Japanese history, and finding expression today in loyalties at various strands
of society such as school, business, family unit, political party and the like. I would like to trace
the theme of loyalty through Japanese history, see how it illuminates our understanding of
Biblical concepts of devotion and faithfulness, and then apply it to our evangelistic task in this
society.
This paper is an expansion of a portion of my paper on Old Testament ethics for the 1980
Hayama conference. I have tested my thesis on various Japanese audiences since then, and I
hope to incorporate some of their reactions. Since a foreigner can never completely
contextualize the gospel from the inside, it would be better to have a Japanese Christian give
you his thoughts on the subject, but as a contribution to the process of making the gospel come
alive to Japan, I offer my own thoughts here for you.
To begin with, I call your attention to the variety of words containing this concept. There is
chuu [ KNG] by itself, chuusei, chuugi [KNG] , chuusetsu [KNG] , chuujitsu, chuushin [KNG] ,
chuujun (KNG) , chuuretsu [ KNG] , and the classic word mameyaka [KNG ] . For your
reference, I give the definitions in Koojien (KNG) and in Kenkyusha's New Japanese-English
Dictionary. As you will see, all of them are related to the virtue of "loyalty, fidelity, and
faithfulness"; almost all of them can be translated by the English word "loyalty" and all of them
are praiseworthy aspects of a person who possesses chuu or who acts in accordance with chuu.
The Japanese Bible uses all of them except chuujun and chuuretsu to express the concept of
faithfulness and loyalty.
I.
As a convenient summary of the centrality of this concept of loyalty and fidelity, let me quote
the Meiji Emperor's "Rescript on Education" from 1890:
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 ...."
A first reading of this so-called "Rescript on Education" gives the Westerner quite a surprise, for
it is far less about education than about ethics and morality. While the two ancient Confucian
virtues of loyalty and filial piety are here combined as one obligation, because the subjects of
the Emperor are not only his loyal subjects but also his dutiful children, traditionally the duties
of a subject to his lord took precedence over his family relationships. Thus loyalty was the
cardinal virtue and filial piety subordinate to it. As we all know, this virtue of loyalty came to
fanatical expression in the willingness of many Japanese soldiers to die for the Emperor
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and his cause rather than to surrender. in the Pacific War. And while the Rescript was annulled
by the occupation authorities following Japan's defeat, the virtue of loyalty retains a strong force
today. As Reischauer points out in regard to government service:
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, 1977:237ff.)
It might be done either way, but I would like to work backwards from the Tokugawa Era to the
earliest period of recorded Japanese history. Even though in the late Tokugawa period we find
that the loyalties of samurai are "strained" and there is a shift from loyalties based on "lifelong
feudal relationships" to those which could be bought and sold by hard cash (Sansom,
1962:520f.), the fact remains that the Tokugawa period was the culmination of the consolidation
of Bushido, or "the way of the warrior." What had previously been a "sentiment" and an
unwritten obligation growing out of the direct relationship between lord and vassal, was given
both a written form in the so-called "Tokugawa Constitution"--the Buke Hatto--(Laws of the
Military Houses), and a firm philosophical basis dependent on an abstract conception of the
meaning of loyalty in general. To quote Sansom:
Probably we should regard the feudal House Laws as the first considered formulation in writing
of the principles of Bushidou but roughly speaking it may be said to date, as a codified
instrument of policy, from the establishment of the Tokugawa Shou and the Buke Hatto may be
regarded as its canonical authority. From the beginning of the 17th century its character begins
to change. It is no longer what it was in Kamakura days, a sentiment rather than a creed, and a
sentiment growing out of the intimate relationship between lord and vassal, founded on direct
personal service in battle. It now has a definite philosophical basis, and depends upon abstract
conceptions of loyalty. It may even be argued that the growth of systematised Bushidou was
hastened by the decline of the older spontaneous military virtues. The very fact that Hideyoshi
and Ieyasu were able to win over many of the adherents of their enemies testified to a collapse
of loyalty; and the frequent armistices during the Korean campaign show that death was no
longer the alternative to victory. Moreover the behaviour of the samurai for some decades after
the establishment of the Tokugawa Shougunate caused the authorities grave concern. Their
unruly qualities were not suited to times of peace and even those who displayed the traditional
disregard of death were merely a nuisance, with their vendettas and their brawls and their duels
on fantastic points of honour, to say nothing of their murderous attacks upon unarmed citizens.
They were mostly rounin masterless samurai whose occupation was now gone; and far from
being romantic knights-errant they were often simply an unfortunate class of unemployed, doing
mischief under cover of an outworn creed.
(Sansom, 1962:496ff.)
The well-known story of the 47 roonin from this period was dramatized by Chikamatsu
Monzaemon under the title of Chuushin-gura (KNG) or "Treasury of the Loyal Retainers."
There is probably no other story in Japanese literature which so clearly expresses the conflict
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felt by the authorities between the need to preserve their own authority and the inescapable
demands of the supreme virtue of loyalty. Indeed most of the plays of Chikamatsu (1653-1724),
who has been called Japan's greatest playwright, deal with the clash between feudal loyalty and
family affection. He inculcates the "strictest principles of Confucian morality throughout--in the
historical plays the code called Bushido, in the domestic dramas the obligations of loyalty or
filial piety." (Sansom, 1962:487)
It was the feudal principle of loyalty, the bond of duty subsisting between master and man,
which formed the "rationalizing element" in the governmental legislation of the Tokugawa
period.
In origin this kind of loyalty was a feudal virtue, an almost exclusively military relationship; but
in the Yedo period, during the years of peace, it became the common ideal of all classes, and
was regarded as the touchstone of conduct not only as between lord and vassal, but also as
between farmer and labourer, merchant and clerk, artisan and apprentice, and even gambler and
pupil. On one occasion, some peasants whom the Bakufu proposed to move from one fief to
another made a demonstration with banners on which was inscribed "Even a farmer does not
serve two lords," an ironical application of the boast that had once led the samurai to follow
their master in death. But the relationship between master and man was now much closer, much
more concrete and much less ideal than the bond that united the oldstyle feudal chieftain with
his vassals or retainers. They, at the call to arms, would leave their rice-fields and hasten to the
front with patched armour, a rusty halberd, and a bony horse. But the Tokugawa samurai, living
in a garrison town, was a professional soldier, well equipped and receiving regular pay or
sustenance in return for which his life was at the disposal of his lord. It was thought proper to
invest this contract with an ethical character, and the rulers of Japan, finding, it must be
admitted, ready pupils in a people always disposed to view problems from an ethical standpoint,
spared no pains to inculcate the doctrine of loyal service. They succeeded to such a point that
law and literature and art, to say nothing of social and family relationships, were dominated by
this feudal conception. It might fairly be said that they elevated to the summit of the scale of
morality the obligation of service, so that the one time paramount virtue or filial piety became
only a single aspect of loyalty to a master and benefactor. (Sansom, 1962:461)
While authorities are agreed that the Tokugawa Bakufu consolidated the concept of Bushido, it
sprang from much earlier origins. Going back into the Momoyama and Muromachi periods
(roughly the 15th and 16th centuries), Japan's greatest period of continual civil war, we find that
while the concept of loyalty was honored in theory, it was often ignored in practice. Samurai
with pledges of loyalty to one lord engaged in countless acts of rebellion and treason. But the
very contrast between the ideals professed and the actualities of feudal practice led the
authorities to seek ways to secure the loyal services of their vassals more firmly. Though their
own rise to power might have been accomplished by all kinds of acts of betrayal on their own
part, they continuously sought to inculcate in their dependents the kind of fidelity and piety to
which they themselves had been untrue.
The point is that though loyalty during this period was often disregarded, it was never rejected
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as the ideal in theory. Generally what happened was that the warrior conceived of his loyalty in
a much narrower realm than the ideal, so that "to promote the fortunes of his own unit, the
warrior would freely sacrifice a wider loyalty" (Sansom, 1962:348). A similar phenomenon can
be seen, perhaps, in the loyalty of Colonel Robert E. Lee in 1861 to his native state of Virginia
rather than to the wider Federal Union.
The struggles of Toyotomi Hideyoshi with the Christian daimyoo of Kyushu can be understood
in this light. I recommend for your reading the book Deus Destroyed, published by Harvard
University Press, which is a translation of some of the anti-Christian tracts of the late 1500s. A
reading of these tracts makes the conflict of loyalties quite clear: the Christians were loyal to
their God Deus, something Hideyoshi could not tolerate, since he demanded ultimate loyalty to
himself and his government. In passing, I might add that in a sense, here is the essence of the
conflict between church and state in Japan which is still with us even to this day.
By the end of the Kamakura Era, we find that the obligations of a vassal to his lord were
established in no little detail already.
They are spelled out in a document called Yokagamisho. This is a teaching which purports to
have been entrusted to the Emperor Engi in the early 900s by three gods who assumed the form
of old men, Amaterasu Omikami, Hachiman Daibosatsu, and Asuka Daimeijin, but which
actually dates from the early 1500s. In this document, a distinction is made between classes of
samurai. For the hereditary vassals, those with basic ties of blood, an absolute and undeviating
loyalty was demanded, but the measure of loyalty expected of so-called "outside samurai" was
not so great. One section, which is entitled "Affairs of the Outside Samurai, the Affairs of
Kenzan Appended," lists the conditions of this lesser loyalty. It is all here for your reference in
abridged form. Note particularly articles 4, 6 and 7:
1. A vassal who has been granted an unmerited fief must appear before his lord on the first, fifth,
tenth, 15th, 25th, and last days of each month. If your lord requires your services, you must
serve on the days in between too.
2. If you are a vassal without a fief, with only a surname, you are obligated to appear before
your lord only on the first day of the month.
3. If you are an outside samurai who has been granted a fief, you must serve your lord in
everything when you call on him.
4. If you are an outside samurai who has been granted only a surname, serve your lord next after
your relatives and brothers.
5. However, in exchanges of battle, hunting, and literary and martial arts, this is the samurai's
duty without regard to whether or not he receives a stipend. In such cases, mutually exert
yourselves to your full powers, remembering that it would be to your everlasting shame if a
salaried warrior were to be outdone by a non-salaried warrior, and the non-salaried warrior
ought to set himself to do more than the salaried warrior.
6. A kenzan retainer or an outside samurai must exert himself to the very limit of his strength in
emergencies; give attention to the distribution of honors by the lord. If you are not given
rewards for a space of three years, seek another master.
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7. A master must look after his kenzan and outside samurai just as his own family and children;
even if he gives them no fief, he must supply horse, long sword, apparel, and rare dyed goods in
continuous succession, and thus deepen his relationship them. Two times must he put up with a
retainer who, because he was angry he was not granted a fief, fails to respond to the call of duty,
despite all his master's care for and relation to him. At the third time, disown him. For a retainer
who earns a good name by considering human relationships higher than a fief, and by working
hard in his public duties, reward him with an appropriate bonus and give him a citation of merit.
8. When a vassal without pay serves well by laying down his life, give his heir a fief though he
be only one year old. If he has no child, support his survivors. If no wife and not one single
child survives him, contribute land to a temple so that his memory will live to future generations.
It is an established rule that a salaried vassal should die in the line of duty, but for a vassal
without pay thus to die is a deed of valor like that of the gods. May the house of a lord who
refuses to reward such a one be destroyed in war and may his descendants be cut off forever.
(Ishii, 1983:279f.; own translation)
The thing to notice here is that the obligations of Japan's feudal system were not all one-sided.
While total devotion and fidelity toward the superior was expected of the inferior, the superior
was also obligated to support and reward his vassals. A lord who slighted such obligations was
not only liable to lose their loyalty but also a curse was placed upon his head and house. Implicit
in the demand on the part of the feudal lord for absolute loyalty and devotion to himself and his
cause from his retainers, is a corresponding obligation for him to nourish and support them in
turn. This is the opposite side of the same coin: just as they were obligated to be faithful to him,
he too was obligated to care for and reward the warriors who served him.
It seems that ON is the Japanese term which is used to describe this downward obligation from
the superior to the inferior- though many Japanese are unable to come up with a suitable term
when asked. Whether on is an appropriate term to use for God's care and provision for his
people may be debatable, because the concepts of obligation and mutuality seem to be
necessarily involved in it. Be that as it may, in the feudal system during the period we are
discussing, the lord was under obligation to supply the needs of his followers.
In the case of the outside samurai, at least, vassals of a lord who failed to keep his part of the
bargain were permitted--or even encouraged--to swap loyalties in order to serve a lord who had
a bit more of the "milk of human kindness."
Note, also, that the vassal's depth of obligation depended on the level of support and reward
received from his lord. If he has granted you a fief you must appear in his presence several days
a month; if you just got a surname, then you were at his beck and call only once a month. In
certain cases the obligation was quite limited--serve him only after your obligations to your
family and relatives. But when it came to the martial arts, the most fundamental part of a
samurai's duty, there must be no holding back at all--exert yourself to the fullest extent of your
powers. If you refuse to recognize your duties to your lord in the time of his dire need, then you
are liable to be disowned on the very spot.
Moving further back, into the early Kamakura period (1185-1333), we find here the full
flowering of the feudal relationships which nurtured the ethic of personal loyalty and formed the
basis for the later Bushido. I want to quote from Reischauer:
The prime virtue in the Japanese feudal system ... was loyalty, because the whole
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system depended on bonds of personal loyalty ..., the lord-vassal relationship was
seen as one of unlimited and absolute loyalty on the part of the vassal, not merely as
one of legal contract between the two .... In Japan, loyalty to the lord was more
central to the system, and despite the importance of the family, took precedence over
loyalty to it. (Reischauer, 1977:57ff.)
There are any number of stories in Japanese literature which illustrate this well, especially from
the Heike Monogatari, which dates from the first half of the 13th century. I will relate a very
small selection. The first is the story of Kiso no Yoshinaka, a rebel from the Minamoto clan.
From being a leader of 50,000 men, he has come to be followed by only six, but he meets a
former retainer Imai and together they gather 300 men to meet an attack of 6,000 of the enemy.
Girded with a long sword and on his head a helmet with a horned crest of gold, he rises high in
his stirrups and cries with a loud voice:
... 'You have often heard of me, the Knight of Kiso. Now you can see me! This is I,
Master of the Horse, Lord of Iyo, General of the Rising Sun, Yoshinaka of the
Minamoto. Come, take my head if you can, and show it to Yoritomo!'" The fight, of
course, is desperate. Yoshinaka's beautiful mistress, a girl named Tomoe, takes a
hand and kills a man. But before long the small band is almost wiped out and Imai
persuades Yoshinaka to flee. He rides off. "Darkness was at hand, and everything
was coated with thin ice, so that he could not see where the deep rice fields lay, and
his horse soon plunged into the thick mud up to its neck. He whipped and spurred,
but could not stir it. Yet even in this plight he was concerned for Imai, and turned to
see how he fared, when a man of the province of Sagami, Miura no Ishida-no-Jiro
Tamehisa, rode up and shot an arrow which pierced his helmet. He was stricken, and
fell forward with his head bowed over his horse's mane. Thereupon two of Ishida's
men fell upon him and struck off his head. Holding the head high on the point of his
sword, Ishida proclaimed in a loud voice: 'Kiso no Yoshinaka, known throughout the
land as a Demon, has been slain by me, Miura Ishida-no-Jirou Tamehisa!' Imai was
still fighting when he heard this, but then he said: 'Now who is left for me to follow
in battle? See, you men of the East country, learn from this example how the stoutest
fighter in Japan ends his own life!' and he held the point of his sword in his mouth
and flung himself headlong from his mount, so that he was pierced through and
died."
The above story illustrates well the fighting spirit of the age, and the view of loyal duty which
led a warrior to follow his master in death. The custom of suicide no doubt arose in days when
self-inflicted death was preferable to capture and mutilation by a merciless enemy, whose
triumph was measured by the number of heads he could display. But it was fostered by the
knightly code which taught that death was better than disgrace. (Sansom, 1962:292)
The second story is that of Satoh Saburobei Tsugunobu at the Battle of Yashima. Saburobei
rushes headlong at the deadly end of the arrows of Notonokami Noritsune, the best archer and
soldier of the castle, and is shot clean through from his left shoulder to his right side. Thus he
loses his life on behalf of Yoshitsune. With his dying breath he gasps to Yoshitsune, his lord:
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For an archer to die by the arrow of an enemy is all that he can reasonably expect.
Above all, it will be my honor in this life and my memorial in the realm of the dead,
for it to be related to future generations in song and tale that the creature called Satoh
Saburobei Tsugunobu from the far north, was shot to death here on the sands of
Yashima in Sannuki Province in the Minamoto-Taira Wars, in place of the worthy
life of my lord Yoshitsune." (Nomura, 1934:94)
A third story comes from the Taiheiki, where the heroic deeds of Murakami no Shiro Yoshiteru
are related. In the service of the royal lord Taito no Miya, he is inside the palace under attack
from the enemy, where it seems there can be no escape for the lord. The loyal retainer Yoshiteru
enters the royal presence at a kind of farewell banquet, where he declares:
Our wish to perform glorious deeds in this palace will most likely not be granted.
Before our enemies surround us on every hand, your Highness must first escape
from here; but if you leave no soldiers behind, the enemy will come after you.
Therefore, if it please your Highness, I wish to receive from your hand the armor and
weapons you have been using, assume your good name, and fool the enemy on your
behalf." Thus he prevailed on the royal personage to leave the palace. And then
watching from the heights of the stronghold, he saw him going afar off; raising on
high his voice he announced himself in the name of the sovereign, and told his
soldiers, "I will give you a good example to follow." Laying his knife against his
white flesh, he drew it straight across his belly, seized his own guts and flung them
away. Then biting his knife between his teeth he fell prostrate on his face. His son
Yoshitaka also, after dealing with the enemy and halting them briefly, laid down his
life at the same spot. (Nomura, 1934:94f.)
Finally, the story of Michizane related by Nitobe to illustrate his point that "it is only in the code
of chivalrous honor that loyalty assumes paramount importance":
The story is 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 Michizane. 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, scrutinizes
with careful eyes all the boys as they stroll into the classroom, 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 on 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
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day appointed, arrives the officer commissioned to identify and to receive the head
of the youth. Will he be deceived by the false head? The poor Genzo's hand is on the
hilt of his 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, 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
the 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 has proved
of service to his lord!" (Downs, 1970:91ff.)
The virtue of loyalty is, of course, just as important to the Minamoto as to the Taira. Sasaki
Sadatsuna, who fought valiantly for the Minamoto, instructs his son:
"It is the duty of a warrior to be like a monk observing a rule. It is his business to
preserve the state by protecting the sovereign. Whether he holds but a pin's point of
land or whether he rules a thousand acres, his loyalty must be the same. He must not
think of his life as his own, but as offered to him by his lord. (Sansom, 1962:286)
Compare II Corinthians 5:15-- "... they who live should not henceforth live to themselves but
unto Him who died for them and rose again!"
It was in the Minamoto-Taira wars that this special code of fidelity unto death
developed. The literature itself was written somewhat later, but the events glorified
in the Heike and Genji epics date from the period before the final defeat of the Taira
in A.D. 1185. As Sansom puts it, those years have left deep marks upon the
imagination of the Japanese, and the rise and fall of the two clans is perhaps their
true epic. Its history abounds in heroic legends of loyalty and courage and sacrifice,
which have inspired their art and their literature and shaped their sentiment. This was
the period of the formation of the samurai caste, cultivating as supreme virtues
fidelity and contempt of death. A samurai is "one who serves," and the idea of utter
faithfulness to an overlord can be traced far back. Of the old clans that were
hereditary escorts of the sovereign it was written in the earliest Japanese books that
their forbears had said, "We will not die peacefully, but will die by the side of our
king. If we go to the sea, our bodies shall steep in the water. If we go to the hills,
over our corpses the grass shall grow." This tradition of loyalty gave cohesion to the
separate clans as indeed it embittered the conflict between them.(Sansom, 1962:266)
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Among the earliest written records we find the following formulation in Article III of Prince
Shotoku's so-called "17-Article Constitution" introduced in A.D. 604.
When you receive the Imperial commands, fail not scrupulously to carry them out.
The lord is Heaven, the vassal is Earth ... If earth attempted to overspread, Heaven
would simply fall in ruin. Therefore it is 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. (from Nihongi,
cited in Downs, 1970:31f.)
That seems clearly to reflect a Confucian point of view, which I see as the main source of the
moral aspect of loyalty as a duty and virtue. Certainly Confucian influence directly imported
from China lay heavily on Prince Shotoku. That can be seen in the following Article IV as well,
which "states the complementary proposition that if the duty of the inferior is obedience, the
duty of the superior is decorum" (Sansom, 1962:73), that is, "ceremony," by which is meant
strict adherence to the code of ethics laid down in the Book of Rites, one of the Chinese classics.
If we try to trace our theme of loyalty back into the dim ages of Japan's past, our literary sources
dry up because writing was introduced to Japan not long before the time of Prince Shotoku.
However, as far as social custom is concerned, we can probably find the origin of the whole
relation of lord and vassal in the patriarchal system of pre-feudal and pre-historic times. The
same thing can, of course, be said of European feudalism, too. There is in fact, a scholarly
debate among Japanese historians regarding the similarities of Japanese feudalism and the
European variety, but we won't go into that here. The point is that the idea and practice of
loyalty at the heart of Japanese thought and life is to be found in manifold forms throughout all
of Japanese history, with roots in the earliest times, and it is still visible today, in school, family,
and group loyalties.
II
I have given you a lot of Japanese context, now I will try to tell you something about the
Biblical variety of loyalty. I will start with some verses from Proverbs, using the RSV:
My son, do not forget my teaching, but let your heart keep my commandments; for
length of days and abundant welfare will they give you. Let not loyalty and
faithfulness forsake you; bind them around your neck, write them on the tablet of
your heart. So you will find favor and good repute in the sight of God and man.
(3:1-4)
Do they not err that devise evil? Those who devise good meet loyalty and faithfulness. (14:22)
By loyalty and faithfulness iniquity is atoned for, and by the fear of the Lord a man avoids evil.
(16:0)
Loyalty and faithfulness preserve the king, and his throne is upheld by righteousness. (20:28)
Footnote for righteousness-Gk:Heb loyalty
I doubt that the author of Proverbs was aware of the islands lying
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off the far east side of the Asian landmass, but the Japanese would certainly have no trouble
understanding his emphasis on loyalty and faithfulness as virtues to be cultivated, as expiation
for wrongdoing, as mutual rewards, and as underpinnings for the continuation of a dynasty.
The expression "loyalty and faithfulness" quoted these four times from Proverbs is the RSV
translation of the Hebrew words "hesedh and emeth," normally found in the KJV as "mercy and
truth," occurring in this combination some 25 times in Scripture. The shift from "mercy and
truth" in the 1611 KJV, to "loyalty and faithfulness" in the 1952 RSV (followed in all but two
cases by the 1978 NIV), is the result of a change in the understanding of the meaning of these
and cognate Hebrew words, influenced in large part by Nelson Glueck's groundbreaking work
on "hesedh" (Glueck, 1967).
This word hesedh is at the heart of OT (and Biblical) theology, but commentators and
translators have struggled to express it in English. Leon Morris has summarized the usage of
five English translations in the following table, to which I have added the data for three
Japanese versions. (Morris, 1981:66)

Notice the major differences in the way both the English and Japanese versions translate hesedh.
With regard to English, the Authorized Version (KJV) preferred "mercy," but all the
20th-century versions overwhelmingly prefer "love." And whereas no loyalty words are used in
the King James for this expression, a strong group emerges in the RSV, NEB, and GNB,
amounting to about 10 percent of the total. However, these two emphases, the major one of love
and the minor one of loyalty, are barely reflected in the modern Japanese versions.
The Bungotai (classical) follows the KJV in preferring awaremi, while the Kougoyaku
(colloquial) primarily uses itsukushimi; in the Shinkaiyaku (new translation) megumi
predominates. Note also that the Shinkaiyaku often translates the truth words, an emphasis not
found in the KJV, RSV, or NIV (I haven't checked the NEB or GNB). I will have more to say
about the faithfulness of the Japanese translations below, but here just notice that Japanese
Christians may not get the full import of the aspect of faithfulness and loyalty which is to be
found in the Hebrew word hesedh. Before referring to some of the pertinent passages, I should
mention three other Hebrew words, all related to the root "aman," "to confirm, support, uphold."
The first is aman in the Niphal, "ne'eman," which
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means "to be established." The participle in particular means to be faithful, sure, dependable,
and describes believers in Num. 12:7, I Sam. 2:35 and Neh. 9:8. It also i s used to describe the
character of God Himself, on whom all certainty rests, in Deut. 7:9 and His covenant in Psalm
89:28. (See following page.)
The second word is "emeth," referred to above, and usually translated about equally in the
modern English versions as either "truth" or "faithfulness." The Japanese translations, however,
overwhelmingly prefer "truth" (shinjitsu or makoto--see the table on page 27). This word carries
with it the under yang sense of certainty and dependability, and is used in contexts almost all of
which refer directly or indirectly to God. (Cf. Scott, 1980:I,52f.). The connection between
faithfulness:
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and truth is found in the fact that when man or God acts faithfully, his word and his deed are
one. Jepsen suggests "reliability" as the best single English term--faithful, true, and reliable
(1974:1,313). (emeth--127 times)

The third word is "emunah," which is most often used of God Himself, and most frequently
translated in English as "faithfulness" (over half of the 51 occurrences). The Japanese Bible,
however, much prefers to use truth words, such as shinjitsu or makoto, just as in the case of
emeth (cf. the accompanying tables of translation usage). "Basically, the term applies to God
Himself to express His total dependability .... It is also used to refer to those whose lives God
establishes. He expects to see faithfulness in them (Prov. 12:22, II Chr. 19:9)." (Scott,
1980:1,52)
In his book entitled Testaments of Love: A Study of Love in the Bible, Leon Morris has a very
important chapter on "Love an Loya ty." Telling us that hesedh is based on a relationship, he
asserts that it denoted an attitude of goodwill:
But it is more than that--it is love strengthened by loyalty. Glueck puts some emphasis on the
importance of mutual loyalty in the relationship: Hesed was not merely love dependent solely
on the subject but was, at the same time, loyalty and duty. Accordingly, he lists what he calls
"the component parts of the general concept" as follows: "reciprocity, mutual assistance,
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(emunah—51 imes)

sincerity, friendliness, brotherliness, duty, loyalty, and love." He obviously sees it as a very
complex term, and it is noteworthy that he brings out both the love and the loyalty which it
connotes.
It is thus clear that we cannot do justice to the use of this term without understanding it to
denote both love and loyalty. While we may well hold that love is basic to the term's definition,
we should not fail to give due weight to the loyalty the term suggests. Norman Snaith stresses
both the "love, mercy," and the "loyalty, stedfastness, faithfulness" he finds in the word. He
holds that it means "faithfulness" rather than "kindness," for we find the word to involve, in
almost every case, a substratum of fixed, determined, almost stubborn steadfastness. C.H. Dodd
combines the two concepts in his definition of the term--"loyal affection." (Morris, 1981:70)
All four of these Hebrew words in one way of another involve the concept of faithfulness and
loyalty. They tell us of God's faithfulness to us, and express the relationship of loyalty on the
part of God's people toward Him. They also express inter-human relationships of fidelity and
trust. For example hesedh is used in the following cases:
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Abner toward Saul (II Sam. 3:8 , Jonathan and David in a covenant relationship (I Sam. 20:8,14),
Joseph to his father Jacob (maybe some filial piety here too, Gen. 47:29), Laban to Isaac for
Abraham's sake (Gen. 24:49), the Ammonite king, Nahash, toward David and David toward
Nahash's son, Hanun (II Sam. 10:2), David and Solomon's relationship with the sons of Barzillai
(I Kings 2:7), the Gileadites to Saul (II Sam. 2:5), Abraham and Abimelech (Gen. 21:23), and
Nehemiah for God's people (Neh. 13:14).
Of all the kings of Israel and Judah, only Hezekiah and Josiah are described as acting
consistently in accord with this virtue (II Chr. 32:32, 35:26). It is used negatively in cases where
loyalty was disregarded: the people toward Gideon's heirs (Judg. 8:35), Joash toward the priest
Jehoiada when he killed his son, the priest Zechariah (II Chr. 24:22), and (supposedly) Hushai
toward David (II Sam. 16:17). As Barry Ross pointed out to us last year at Hayama, David's
crime against Uriah the Hittite with Bathsheba was all the more heinous because Uriah was one
of David's loyal retainers, numbered among the thirty mighty men of his army (I Chr. 11:41).
Aman in the Niphal, meaning "faithful," and usually translated pistos in the Septuagint, is used
of Moses over God's house (Num. 12:7), Samuel (I Sam. 3:20), of David toward Saul (I Sam.
22:14), and of Abraham toward God (Neh. 9:8).
Emunah, translated by the Septuagint about equally "truth" (aletheia) and "faithfulness" (pistos),
is used of judges appointed by Jehoshaphat (II Chr. 19:9), of priests and Levites appointed by
Hezekiah (II Chr. 32:12,15), and of the treasurers who paid the workmen who repaired the
temple in the days of Joash first (II Kings 12:15), and then again in the days of Josiah (II Kings
22:7, II Chr. 34:12).
Emeth, meaning fidelity based on truth, is used of Nehemiah's brother, Hananiah (Neh. 7:12)
(also described as God-fearing), of Joseph's test of his brothers' veracity (Gen. 42:16), of
Hezekiah's work and acts (II Chr. 31:20, 32:14), and of how Joshua expects the people to serve
the Lord (Josh. 24:14).
All four of these words are also used in many passages to describe the relationship of God to his
people, and to list more than a representative sample would exhaust the rest of my space. I quote
one passage for each word from Psalm 89 (NIV translation), where the Lord is exalted and
adored by his people Israel, who praise his great faithfulness in making and keeping covenant
promises to David and his seed forever:
Hesedh: "My faithful (emunah) love (hesedh) will be with him, and through my name his horn
will be exalted." (89:24)
Aman: "I will maintain my love (hesedh) to him forever, and my covenant with him will never
fail." (89:28)
Emunah: "But I will not take my love hesedh) from him, nor will I ever betray my faithfulness
(emunah ." (89:33)
Emeth: "Righteousness and foundation of your throne, love (hesedh) and faithfulness (emeth)
go before you." (89:14)
In the New Testament we find much the same pattern, where the Greek word is pistos. Such
believers as Abraham (Gal. 3:9), Moses (Heb. 3:5), Paul (I Cor. 7:25, I Tim. 1:12), Lydia (Acts
16:15), Timothy (I Cor. 4:17), Tychicus (Col. 4:7), Onesimus (Col. 4:9), Silvanus (I Pet. 5:12)
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Eunice (Acts 16:1), and Antipas (Rev. 2:13) are described by this term, as are deacons' wives (I
Tim. 3:11) and elders' children (Tit. 1:6). Our great High Priest (Heb. 2:17), the Lord Jesus
Christ (II Thes. 3:3), Heb. 3:2) is the true and faithful Witness (Rev. 3:14), an expression which
is based on Jeremiah 42:5, where the Hebrew words are aman and emeth.
God is described as faithful (pistol) in I Cor. 1:9, 10:13, II Cor. 1:18, I Thes. 5:24, II Tim. 2:13,
I Pet. 4:19, and I John 1:9. He who is the Giver and Keeper of promises is faithful, (Heb. 10:23,
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11:13), and so is his Word (Tit. 1:9). Compare Paul's "faithful sayings" in the Pastoral Epistles
(I Tim. 1:15, 3:1, 4:9, II Tim. 2:11, Tit. 3:8).
It is required that stewards be found faithful (Luke 12:42, I Cor. 4:2). In fact, "faithful" is an apt
description of all of God's servants (Luke 16:10-12, Eph. 1:1, II Tim. 2:2, III John 5, Rev.
17:14). Indeed, he who is faithful unto death receives a crown of life (Rev. 2:10)! For your
reference, see the summary of the translations of pistos in six English and three Japanese
versions of the NT.
III
On the background of this brief study of the theme of loyalty and faithfulness in the Scripture, I
would like to present some observations. First, in the same way that this theme runs throughout
Japanese history, it also pervades the Scriptures from beginning to end. God has bound himself
in covenant relationship to his people beginning with Abraham, Issac and Jacob, repeated that to
the nation of Israel through Moses and the Exodus, affirmed his loyalty to his people throughout
their history, by confirming his covenant to David, and sending his prophets to remind his
people of his great love and faithfulness. Though they have rejected him, he will still not be
disloyal to them.
When Israel was a child, I loved him and out of Egypt I called my son .... I led them with cords
of human kindness, with ties of love .... How can I give you up Ephraim? How can I hand you
over, Israel? How can I treat you like Admah? How can I make you like Zeboiim? My heart is
changed within me, all my compassion is aroused. I will not carry out my fierce anger, nor will I
turn and devastate Ephraim. For I am God, not man--The Holy One among you. I will not come
in wrath. (Hos. 11:8-9)
Finally, when it became clear that God's people cared nothing about that, he told them of the
new covenant he intended to make with them, in which they would know and understand and
love him, too, and their sins would be completely forgiven (Jer. 31:31-37). It was in fulfillment
of this promise, in demonstration of God's utter loyalty to his people, that in the fulness of time
he sent forth His own Son to be the mediator of the new and better covenant. He provides them
with everything they could possibly need, both in this life and the next--food, clothing, shelter
(cf. Matt. 6:24-34), all spiritual blessings (Eph. 1:3-12), the Holy Spirit as the guarantee of their
future inheritance (Eph. 1:13, 14, Rom. 8:15-17), yea, everything above all they could ask or
even imagine-(Eph. 3:20-21, I Cor. 2:9).
The coming of the mediator of the New Covenant can be seen from the perspective of God's
people, as well. God had called his people to respond in covenant loyalty to himself (Ex. 19:4-6),
and had warned them of the dire consequences of covenant disloyalty:
When the Lord your God brings you into the land he swore to your fathers, to Abraham, Isaac,
and Jacob, to give you--a land with large, flourishing cities you did not build, houses filled with
all kinds of good things you did not provide, wells you did not dig, and vineyards and olive
groves you did not plant-then when you eat and are satisfied, be careful that you do not forget
the Lord, who brought you out of Egypt, out of the land of slavery. (Deut. 6:10ff.)
However, if you do not obey the Lord your God and do not follow all his commands and
decrees I am giving you today, all these curses will come upon you and overtake you:
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You will be cursed in the city and cursed in the country. Your basket and your kneading trough
will be cursed. The fruit of your womb will be cursed, and the crops of your land, and the calves
of your herds and the lambs of your flocks. You will be cursed when you come in and cursed
when you go out.
The Lord will send on you curses, confusion and rebuke in everything you put your hand to,
until you are destroyed and come to sudden ruin because of the evil you have done in forsaking
him .... All these curses will come upon you. They will pursue you and overtake you until you
are destroyed, because you did not obey the Lord your God and observe the commandments and
decrees he gave you. They will be a sign and a wonder to you and your descendants forever.
Because you did not serve the Lord your God joyfully and gladly in the time of prosperity,
therefore in hunger and thirst, in nakedness and dire poverty, you will serve the enemies the
Lord sends upon you. (Deut. 28:15-20, 45-48)
All the nations will ask: Why has the Lord done this to this land? And the answer will be, "It is
because the people abandoned the covenant of the Lord, the God of their fathers, the covenant
he made with them when he brought them out of Egypt. They went off and worshipped other
gods and bowed down to them, gods they did not know, gods he had not given them. Therefore
the Lord's anger burned against this land, so that he brought on it all the curses written in this
book. In furious anger and in great wrath the Lord uprooted them from their land and thrust
them into another land, as it is now." (Deut. 29:24-28)
Despite these warnings, and despite the prophets God sent to remind his people of his loyalty to
them and of his demand for a corresponding loyalty on their part, Israel's history was an almost
unblemished record of faithlessness. Awhoring after other gods, persecuting God's prophets,
bringing injustice and oppression on their own countrymen naturally brought forth the
denunciations of the prophets, graphically illustrated by Jeremiah's linen belt and Hosea's
faithless wife. Jeremiah was commanded to take the belt he had been wearing, bury it by the
river for a while, and go and dig it up. When he found it, it was a rotten ruin, "profitable for
nothing." And then God's word came to him to speak to the people:
These wicked people, who refuse to listen to my words, who follow the stubbornness of their
hearts and go after other gods to serve and worship them, will be like this belt--completely
useless! For as a belt is bound around a man's waist, so I bound the whole house of Israel and
the whole house of Judah to me, declares the Lord, to be my people for my renown and praise
and honor. But they have not listened. (Jer. 13:10f.)
Hosea is commanded to act out the Lord's role in relation to unfaithful Israel:
"Go, take an adulterous wife and children of unfaithfulness, because the land is guilty of the
vilest adultery in departing from the Lord." So he married Gomer daughter of Diblaim, and she
bore him a son. (Hos. 1:2f.)
Though the Lord promised to betroth Israel to himself once more, this time in faithfulness and
truth, so that she might know him, Israel failed to respond, and eventually God had to bring on
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his disloyal people the curses foretold in Deuteronomy, to be trodden under foot by the savage
hosts of the Assyrian and Babylonian imperial armies. Though the whole nation turned out to be
unfaithful, out of David's line would come a branch from the stump of Jesse, who would serve
the Lord in true faithfulness.
Here is my servant, whom I uphold, my chosen one in whom I delight; I will put my Spirit on
him and he will bring justice to the nations. He will not shout or cry out, or raise his voice in the
streets. A bruised reed he will not break, and a smouldering wick he will not snuff out. In
faithfulness he will bring forth justice; he will not falter or be discouraged till he establishes
justice in the earth. In his law the islands will put their hope .... I the Lord have called you in
righteousness; I will take hold of your hand. I will keep you and will make you to be a covenant
for the people and a light for the Gentiles, to open eyes that are blind, to free captives from
prison, and to release from the dungeon those who sit in darkness . ... I will lead the blind by
ways they have not known, along unfamiliar paths I will guide them. I will turn the darkness
into light before them and make the rough places smooth. These are the things I will do; I will
not forsake them. (Isa. 42:14, 6-7, 16)
In the end there is only one of God's servants who was totally faithful to Him, the One who
"made himself nothing, taking the very nature of a servant," who in human nature "humbled
himself and became obedient to death--even death on a cross!" (Phil. 2:7f.) He who was himself
the God of the Amen (Isa. 65:16, Heb.), whose promises and Word are completely trustworthy
and totally reliable, and who is utterly loyal to his covenant people, in the end had to become
one of them in order to atone for their faithlessness and to accomplish the obedience which they
owed to their sovereign Lord. Now he calls men of every tribe, tongue, language, race, people
and nation, to turn from their disloyalty to their Creator Lord, and yield full allegiance to him in
grateful and willing service. (Cf. Acts 2:38f., 3:19-26, 14:15ff., I Thes. 1:9f., Rev. 1:5f., 5:9f.,
22:3ff.) Jesus is Lord! Hallelujah! (Phil. 2:9ff.)
Seen in this light, repentance can be understood as a surrender of old loyalties, a turning away
from false masters (the world, the flesh and the devil), and a renunciation of false devotion to
them. Faith is turning to a new master, yielding full and complete allegiance to him alone, and
entering upon the service of the One whose yoke is easy and whose burden is light, freed by
grace from bondservice to things that cannot satisfy. The new lord has promised to make full
supply of all things needed in his service (Phil. 4:13,19). It is untrue to the Biblical witness to
postulate any separation or division between having a master who saves and some time later one
who becomes lord of all. Jesus is both Savior and Lord--he will not be only the one or the other.
He demands that we devote life, possessions, body and soul, to him--"Take up your cross and
follow me"--but he offers us himself in return, and at the end, "Well done, good and faithful
servant; enter into the joy of thy lord." (Matt. 25:21,23)
This is in no way a downplaying or a denial of the forensic and legal aspects of the gospel,
found, for example, in the Pauline writings. But it seems to me that this Biblical theme of
loyalty has been somewhat overlooked in the presentation of the gospel in Japan, and I feel that
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we might place more emphasis on it in view of the predominance of the same theme in Japanese
culture and history. It may be that something of the appeal of Christianity during the Meiji
period to the samurai class was due to their search for new loyalties following the collapse of
the Tokugawa Bakufu (shogunate)--that may need some research.
The Christian writings translated in Deus Destroyed reveal a clear understanding during
Hideyoshi's shogunate that the highest loyalty of Christian believers was due to no earthly
sovereign but to God alone --and they were prepared to die for it. What has happened to that
understanding today, when people aren't even willing to say "no" to family or company or
school (a problem not limited by any means to Japan)? Where is the challenge ringing loud and
clear from pulpits and writing desks all over this land, that Jesus is our Lord, and we are to be
his loyal retainers, determined to do his bidding whatever the cost and even, if necessary, ready
to lay down our lives for him? Life, possessions, wife, children, what are they? "Let goods and
kindred go, this mortal life also; the body, they may kill; God's truth abideth still, his kingdom is
forever."
IV
Finally, I would like to touch on a problem of Bible translation that disturbs me. We are
accustomed to reading in our English Bibles of the faithfulness of God--faithfulness to himself
(he cannot lie or deny himself: Tit. 1:2, II Tim. 2:13), faithfulness to his Word and to his
promises (he bound himself by an oath--Heb. 6:13-20), faithfulness to his people (he will never
leave or forsake them--Josh. 1:5, Heb. 13:5). This doctrine is a source of great comfort to the
believer, who knowing his own weakness, infidelity and disloyalty, takes refuge in the
unchanging faithfulness of his sovereign Lord. But I fear that our Japanese Christian friends are
being deprived of the same source of comfort, because their Bibles hardly refer to God's
faithfulness at all.
I have been able to find a total of only three passages in three separate versions (four cases)
where "chuu" (KNG) is used with reference to God (an average of one verse in each
translation)! Here are the references: Isa. 25:1 in the Shinkaiyaku--"Oh, Lord, you are my God. I
adore you, I praise your Name. You have accomplished wondrous counsels of the ancient past
truly and faithfully" (KNG ), Heb. 10:23 in Bun o and Kougo--"moreover, if the One who
promised is faithful, let us firm y hold on, without moving, to the hope we have expressed"
(KNG). And Lastly, Heb. 11 :11 i n the Bungo--"By faith Sara, too, because she thought faithful
the one who promised, received strength to lodge seed, though beyond years" (KNG all
translations my own).
That's all in the whole Japanese Bible. Take all the familiar passages which speak to us of God's
faithfulness, and you will find that in every case the Japanese versions speak of God's truth.
Lam. 3:23, "The Lord's mercies are new every morning; great is thy faithfulness," becomes in
the Japanese Bible, "The Lord's mercy is new every morning; his truth is powerful." Psa. 92:1,2,
"It is a good thing to give thanks unto the Lord, and to sing praises unto thy name, O most High:
to show forth thy lovingkindness every morning and thy faithfulness every night," becomes in
the second half, "to express your grace in the morning and your truth every night." Psa. 89:1, "I
will sing of the mercies of the Lord forever; with my mouth will I make known thy faithfulness
to all generations" reads, "I will sing the Lord's grace forever, I
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will make known your truth to generations unlimited with my mouth." And so on. There is of
course a very close relationship between the truth of God and the faithfulness of God. But it
seems sad to me that the Japanese Bible misses this aspect of the very personal relationship
between the covenant God of Israel and his redeemed people, which Japanese believers ought to
be able to identify with very closely, in view of their history and culture.
I have asked many Japanese, Christians and non-Christians alike, why chuu or chuujitsu is not
appropriate to be used with regard to God in Japanese. The answer seems to be that chuu and its
derivatives express the obligation of an inferior to a superior, not the superior's relationship to
the inferior. When I ask what the word for the latter relationship is, they do not have an
adequate answer. What is the suitable word to express God's faithfulness and covenant love for
his people? I wonder if somehow, this word chuu, so pregnant with meaning for the Japanese
people, cannot be baptized into Christian thought.
Somehow, the concept needs to be gotten across, that because the God and Father of our Lord
Jesus Christ is the kind of God the Bible describes for us, he was willing to bind himself in
covenantal relationship to his people, and therefore cannot fail to honor his obligations.
Between the Christian and his God is no one-sided system of demands placed on the unwary
creature, but a two-fold relationship in which God offers himself in all the fullness of his
righteousness, love, grace, and mercy, and asks his people to cast themselves wholly on his
faithfulness, offering themselves in loving and joyful service to the King of kings. Just how
faithful is our God? So faithful to himself, to his word and to his people, that he was willing to
take on himself the condition of a lowly vassal, to obey, to suffer and to die, in order to create
for himself a realm of redeemed kings and a priestly people, who will render to him the
sacrifices of praise eternally, unto the glory of his Father.
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CRITIQUE of "Biblical Loyalty in the Japanese Context"
by Philip Kinley
This is a carefully written and well-documented study. In dealing with the topic of the Japanese
concept of loyalty, Dave Moore has summarized a large volume of material.
Early in the paper, the observation is made that the Confucian virtues of loyalty and filial piety
were two of the foundation stones for morality in Japanese culture. Of these two, loyalty was the
supreme virtue. From ancient times until today it remains a strong force in social relationships.
However, historically loyalty was often perceived as being local and much narrower than the
ideal. Avery good illustration of this is the anti-Christian tracts of the late sixteenth century.
Christians were loyal to God and this is what Hideyoshi could not tolerate, demanding ultimate
loyalty to himself. This was the same situation faced by the early Christian Church and the
loyalty demanded by the Roman Emperor.
In a later section the writer asks the question, "What has happened to that understanding today
of loyalty, when people aren't willing to say 'no' to family or company or school?" I am very
glad he quickly added that this is "not a problem limited to Japan." Is this not the primary battle
in any society today--who has the supreme loyalty? In Japan, is not this problem merely another
example of local loyalty that often prevailed in the past? Another question must be asked. How
can the idea of Biblical loyalty be made to relate to the Japan we rub shoulders with everyday?
Are there any handles to help us to grapple with this serious issue?
One interesting facet of the master-retainer relationship in feudal Japan was that the vassal's
level of loyalty to his lord depended on the amount of support and reward received from his lord.
If the vassal received a greater reward, his corresponding obligation was also greater. This
seems to have strong implications for the Christian and the degree of his obligation to his Lord
in light of what God has freely given to all who believe on Him.
In the Biblical section of his paper, Dave devotes a great deal of space in attempting to show
how the key Hebrew word hesed is translated into both English and Japanese. Admittedly this is
a a difficult task as many translators before him have struggled with the meaning of this word.
His conclusion is that to do justice to its meaning it must be understood as both "love and
loyalty." He shows other related Hebrew words also convey this same concept of faithfulness
and loyalty when expressing God's relation to His people.
While I agree completely with the conclusions reached concerning the meanings of these words,
I confess I have a vocabulary problem. Even though several scholars use it, is the word "loyalty"
is the right one to use in attempting to describe God's relationship with His people? I argue that
this is an error in vocabulary and that the correct word is faithfulness.
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The basis of my argument is as follows: The dictionary definition (American College
Dictionary) for loyalty is: "1. faithful to one's allegiance, as to the sovereign, government or
state; 2. faithful to one's oath; 3. faithful to any leader, cause, or person conceived as imposing
obligations." I submit that two of these three definitions imply either a horizontal social
relationship on an equality basis, or a relationship that an inferior has with a superior; but not a
relation that a superior has with an inferior. Therefore, it is my opinion that loyalty should not
be used when referring to God's relation to His people--rather the correct translation is
"faithfulness."
The second meaning of hesed as pointed out by the writer is "love." Because God is love, He
not only made a covenant with Israel, but even when the people were repeatedly unfaithful, He
promised a new and even better covenant. All this He freely did because of love. In applying
this great truth about God to the Japanese context and one's obligation to God, it is important
that loyalty to God be emphasized in the context of love. It seems to me that while loyalty was
the crowning virtue of ethics in Japan, the concept of love for fellow men (except for those with
a personal relationship) is almost completely lacking in its history The higher motivation for
loyalty is love rather than duty or obligation.
Last, the author addresses himself to what he considers to be an error in the Japanese Biblical
translations concerning the "faithfulness of God." Whereas the English translations use the word
faithful or its cognates, he fears the Japanese Christians are deprived at this point, "because their
Bibles hardly refer to God's faithfulness at all." He substantiates this with only three instances of
where chuu (KNG)is used. He argues that in every other case the Japanese versions speak of
God's "truth." The verses which he quotes use the words shinjitsu and makoto. Other verses use
seijitsu.
It is my contention that Dave is only partly correct in translating these words as truth. After
consulting several dictionaries, I find they all agree on the following definitions for makoto and
seijitsu-"honesty, fidelity, sincerity, and truth." Shinjitsu is defined as "truth or sincerity." Only
one of these definitions is truth. While, as Dave points out, there is a close relationship between
truth and faithfulness, I prefer a closer translation to the idea of faithfulness--either sincerity or
fidelity. One of the dictionary definitions of faithful is fidelity. In my opinion the Japanese
words used are not far amiss.
It seems to me the writer's problem is that he is looking for a word from the "chuu" family to
describe God's relation to his people, and has already discovered that it is not appropriate to be
used in relation to God. I have argued in the same vein that loyalty is not an appropriate English
word to refer to God. Instead of baptizing chuu into Christian thought, why not plumb the
depths of the meanings of the words now used, and perhaps the Japanese will find far more
meaning, comfort and strength from these words than we can even perceive. It is God's word;
let Him do His own work among His people.
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FROM ANCIENT JERUSALEM TO MODERN TOKYO:
CONTEXTUALIZATION IN JAPANESE CULTURE AND
SOCIETY
by Robert Lee
(The endnotes of this paper, not read at Hayama, have been
expanded to address questions raised in discussions.)
Introduction: Issue and Definition
In the past decade the term contextualization has become the leading conceptual tool in both
evangelical and ecumenical missiological journals. l Yet, there have been few systematic
attempts to express the gospel contextualized in a particular culture.2
Much of the theoretical discussion, including many illustrations drawn from field experiences,
continues to be of an ad hoc character, often set in the context of an underdeveloped civilization.
One major exception may be the liberation theology of Latin America, although this theology
did not arise directly from the recent challenge of contextualization and, in fact, may have
preceded it .4 In Korea the recent development of minjun (KNG) or people's theology may
prove in the future to be important to us in Japan.5 Both of these theologies have their roots in
the socio-political context of an oppressed people and are guided more by a particular
theological disposition and/or sociopolitical judgment than by their religio-cultural contexts. In
any event, from the context of the nearly single-class, homogeneous society of Japan, liberation
theology of either the Latin American or Korean variety does not seem immediately relevant.
In Japan the response of my Japanese colleagues to the need for contextualization is that they
have been doing it for years. Of course, this is true. All pastors, as well as missionaries, adapt
their message in order to communicate to a specific audience. That is, all must perform the
hermeneutical task every time they preach. Nevertheless, much of what they say remains clearly
within the framework of a familiar western theology, which is precisely what is being
challenged by the call for contextualization.
True, a few Japanese scholar-theologians, writing from the platform of a secular university,
have produced provocative theological statements that must be taken seriously, but these are
written from the perspective of the older theory of the indigenization of the gospel .6 At
Doshisha University Takenaka Masao has creatively raised the contextual ization issue in terms
of a Japanese aesthetic; however, the aesthetic point of departure is intrinsically difficult for
systematic development.
Without further review of the many debates in recent literature and for the purpose of this paper,
let me define for the missionary in Japan contextualization as a multi-layered process.
The first contextual ization task begins as a familiar one: discovering the meaning of the biblical
text, that is, "what it meant."8
Through the powerful tools of biblical studies we are able to leave our contemporary world
briefly to enter vicariously the world of the first century Christians and, within limits, even the
earlier biblical period. Through these studies we can increasingly understand "what it meant."
But "what it meant" can never be sufficient because the Bible becomes gospel only when we
can communicate "what it means" to our listeners. This task of bridging the first and twentieth
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centuries is the familiar hermeneutical task and the first step in a multi-layered process of
contextualization.
For missionaries there is a second level of contextualization:
this time it is bracketing their own culture in order to learn to live and think in terms of a new
culture. Again, through the powerful tools of contemporary Japanese studies, the non-native
cultural speaker can acquire an understanding of Japanese culture and society.9
Finally, there is a third level of contextualization: the journey from ancient Jerusalem to modern
Tokyo, a journey from ancient to modern times and from western to Asian civilizations. This
third level, the integration of the first two levels, is the most difficult to achieve or even to
explicate. It is this level that my paper will focus upon.
Just how does one move from ancient Jerusalem to modern Tokyo? The road traveled by the
typical missionary in Japan may have begun historically in the ancient Near East before leading
to Jerusalem, then to Antioch, Alexandria, Rome, Germany, New England, and California
before reaching Japan where this entire heritage was transplanted in its new environment. The
path taken by Japanese pastors may not be too different since they, too, discover Christian faith
somewhere along the western route, from which they, too, transplant and adapt to their native
environment a largely western religious tradition. The issue here is not whether or not this has
been a proper route, since Christianity has indeed been established in Japan in this way. Rather,
the problem is that following this route has created a gospel message that "smells like butter,"
that is fundamentally discontinuous with Japanese cultural history. Further, the issue is not
whether or not there is a shortcut or a direct flight from Jerusalem to Tokyo, because at this late
date there may be no way to by-pass the western religious tradition already in Japan. Rather, the
issue is whether or not we can continue to ignore the cultural history of civilizations that began
in ancient India and China and later were transplanted into Japan during the 6th to the 9th
centuries A.D. to form a new Asian civilization.
In addition to the cross-cultural issue, there is the temporal one, namely, whether or not the
modern age in Japan is an extension of western modernity. In more general terms, does
modernity, which originated in the West, represent the convergence of human history into a
single history? The answer may be no, since a growing number of comparative, macrosocietal
sociologists and historians agree that modernity is not converging and that those societies with a
great tradition established before the impact of western modernization will continue to
modernize in interaction with their respective great traditions to create distinctive forms of
modernity.l0 For us in Japan it is obvious that modern Japan is not easily reducible to modern
America.
If modernity or human history is not converging, then the task of contextual ization needs to
take into account the diversity of human history. In Japan contextual ization may require
traversing simultaneously two independent but parallel cultural histories, one beginning in
ancient Israel and the other in ancient India and China, and both arriving in different temporal
periods in Japan.
Contextualization in Japan
To the Japanese, as indicated earlier, contextual ization is not a new issue. Long before it
became fashionable to use such terminology, Uchimura Kanzou (1861-1930), one of the earliest
Japanese Christians in the modern period, called for a Japanese Christianity:
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When a Japanese truly and independently believes in Christ, he is a Japanese Christian,
and his Christianity is Japanese Christianity .... A Japanese by becoming a Christian
does not cease to be a Japanese. On the contrary, he becomes more Japanese by
becoming a Christian. A Japanese who becomes an American or an Englishman or an
amorphous universal man, is neither a true Japanese nor a true Christian.
(1932,XV,578f.)
My friends are Hounen rather than Wesley, Shinran rather than Moody. Those of the
same religion do not necessarily have the same direction of faith. The heart with
which I turn to Jesus is like the heart with which Hounen and Shinran relied on Amida.
It is not the heart with which English and Americans believe in Christ. (1961,
XVI,130)
Does Christianity lose by bringing the spirit of samurai into it? Was not Latin
Christianity a happy fusion of the Christian faith and the old Roman spirit? Was not
Luther's German Christianity a valuable and distinct contribution to Christianity? So
then, pray be careful that you call your American or English Christianity a universal
religion, and condemn my Japanese
Christianity as national and sectional .... I have seen no more sorrowful figures than
Japanese who imitate their American or European missionary teachers by being
converted to the faith of the latter. (1932,XV,579)
As these several quotations illustrate, Uchimura clearly announced the need for contextual
ization of the gospel in Japanese culture and history, a task that he left unfinished, however. For
the purposes of this paper, an analysis of his insights, using theory from cultural anthropology
and sociology, may illumine for missionaries, Japanese Christians and missiologists alike the
path from Jerusalem to Tokyo.
Religion as a Cultural System
For Uchimura the concept of humanity was an abstraction because in human history there could
be only Japanese, American, German and other social groups of human beings, each group
defined by its particular cultural history. Therefore, to be a Japanese human being was to him
inseparable from one's Japanese cultural identity. Becoming a Christian did not and could not
destroy one's cultural identity; in fact, only in and perhaps through one's cultural heritage could
one become a Christian, specifically a Japanese, American, English or German Christian.
Further, he argued that his Japanese heritage did not corrupt his Christian faith; rather his
commitment to Christ enabled him to actualize in his own life the high moral values of his
samurai heritage and at the same time to realize the deep faith of his religious predecessors,
Hounen (1133-1212) and Shinran (1173-1262).1
Uchimura's understanding that human beings are culturally defined-their identity, their meaning
of life--and culturally motivated to realize these meanings in their lives, resonates with
contemporary theory. According to the social anthropologist, Clifford Geertz, in his now
famous essay, "Religion as a Cultural System," culture is defined as 12
an historically transmitted pattern of meanings embodied in symbols, a system of
inherited conceptions expressed in symbolic forms by means of which men
communicate, perpetuate their knowledge about and attitude toward life. (1966:3)
Continuing, Geertz defines religion as a cultural system:13
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a system of symbols which acts to establish powerful and long lasting moods and
motivations in men by formulating conceptions of a general order of existence and
clothing these conceptions with such an aura of facticity that the moods seem uniquely
real. (1966:4)

Following both Uchimura and Geertz, we can say that each culture formulates its own religious
understanding or religious symbol system, which functions to integrate both meaning and
motivation. According to Geertz, religious symbol systems accomplish this dual feat by
becoming the "model of" and the "model for" reality.l4 As the "model of" reality, religious
symbols, which are deeply embedded in a particular culture, provide the members of society its
most general order of meaning, for example, ideas of God, humankind and the world in western
Christian thought. At the same time, these symbols, as the "model for" reality, elicit the
appropriate religious responses, what Geertz calls "moods and motivations," to what has
become society's normative understanding of God, humankind and the world. However, in the
process of these religious symbols changing from the "model of" to the "model for" reality,
radical transformations may occur.
Let me illustrate simply from Christian thought how religious symbol systems function. Our
understanding of God as our heavenly father is in the beginning both conditioned by our
experiences with our earthly fathers and shaped by our cultural teachings about fathers. Thus
our first understanding of God as father, which is deeply embedded in a particular cultural
heritage, becomes our "model of" reality or, in this case, of God. But religious symbols can also
transcend the limitations of a particular society. For example, theologians have transformed our
understanding of God as father by attributing to God such notions as omnipotence, omniscience
and omnipresence, so that God, the Father (now designated with a capital "F") becomes the
"model for" reality, that is, the normative pattern of meaning for our society. Father (with a
capital "F") now may even become the "model for" judging our earthly fathers if they fail to
measure up to the loving heavenly Father.
To summarize our theoretical discussion, we can describe religion as a cultural or symbol
system that is both immanent in a particular culture and transcendent to a particular society. As
cultural symbols that are immanent, they provide religious meaning that is immediately relevant
to people's daily lives. As religious symbols that transcend, they become the normative patterns
of meaning, eliciting the appropriate human responses. Contextualization of the gospel in
Japanese culture and society thus requires that we utilize religious or cultural symbols that are
immanent in Japanese culture as the "model of" reality, and that, at the same time, can be
transformed in such a way as to transcend Japanese society in order to become the "model for"
that society.
Uchimura and Contextualization
The theoretical description of religious symbol systems, described above, was in many ways
understood by Uchimura. From his Confuciansamurai tradition, he found his "model of" in the
disinterested loyalty of a faithful samurai to his lord, best depicted in his volume on
Representative Men of Japan (1972/II). In his Christian faith he shifted this loyalty to his new
Lord, Jesus Christ, who now became his "model for" worship and service. Loyalty to a
transcendent Lord freed him from the conventional "blind loyalty and bloody patriotism" of his
countrymen (1972,II,7) and enabled him to become one of Japan's fiercest moral and social
critics. At the same time, his loyalty to Christ in terms of his samurai culture enabled him to
speak directly to the hearts of these same countrymen.l5
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Uchimura also understood the need for what we labeled earlier the third level of
contextualization, the necessity for traversing two different historical routes in order to move
from the ancient Near East to modern Japan. He argued that historically western civilization
marched from the ancient Near East to the West through Europe and America to Japan, while
eastern civilization, which also began in the ancient Near East, had marched through India,
China and Korea, before reaching Japan. Continuing, he claimed that Japan "within the past
thirty years swallowed everything that Europe had to give us and digestion [wash going on
briskly," and that from the East Japan had "imbibed the best of Korea, China and India, and the
assimulation [wash well nigh complete" Thus he concluded that the mission to which Japan was
called was "to reconcile the East and the West; to be the advocate of the East and the harbinger
of the West" (1932,XVI,23f.).
In time Uchimura learned that this approach to history and to the role of Japan in that history
was too uncritical. In 1903, when because of conscience he terminated a successful career as a
famous journalist, he redirected his strategy from that of building a Japanese civilization that
would reconcile the East and West to that of building a new civilization of moral and spiritual
men and women. For twentyfive years he wrote, taught and preached on biblical topics, creating
an independent movement that he called both a "Christianity without church" (mukyoukaishugi
kirisutokyou) and a "Japanese Christianity." 16
In these writings Uchimura demonstrated a clear understanding of the issues of
contextualization, especially on the first and second levels, as defined earlier. In his many
biblical commentaries, he showed that he could skillfully use the critical resources of
contemporary biblical studies to determine "what it meant" without losing the message of "what
it means" today.l7 In his earlier writings he showed sensitivity to the issues of the second level
of contextualization when he wrote about the sufferings of being both a loyal Japanese and a
faithful Christian, that is, about the inner contradiction of these two stances which historians
have called the Japanese cultural identity crisis.18 These works continue to be best sellers today.
However, even though he revealed remarkable insight into the issues of the third level of
contextual ization, especially in his call for a Japanese Christianity, he did not address these
issues systematically in either theological or cultural terms in his writings.
We can only conjecture about why Uchimura left this task unfinished. In his later works, mostly
biblical commentaries, he chose to remain in the idiom of his New England (Puritan)
theology.l9 The contrast between the religious language of his earlier cultural works and his
later biblical commentaries is so great that scholars have despaired comprehending the "two"
Uchimuras.20 My own guess is that because of his education in Japan (in Sapporo) and in the
U.S. (at Amherst College) he became one of those rare bicultural persons, equally eloquent in
both English and Japanese. He, therefore, moved so easily in both cultures that perhaps he did
not feel a need to put into writing his understanding of the gospel for a Japanese Christianity.
Instead he chose to institutionalize his religious movement as the mukyoukai, the nonchurch
movement, which is sustained culturally by its high level of biblical studies, our first level of
contextualization.
Cultural Identity Crisis
As Uchimura noted, historically the march of western civilization did confront the ancient Asian
civilization in Japan in its modern period And, as Uchimura noted, the Japanese response was a
rapid modernization
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of all its major institutions in the economic, political and social sectors. However, at the cultural
level and in the primary social relations within the major institutions, the Japanese response has
remained traditional. Uchimura's own life and writings clearly illustrate-what sociologists call a
cultural identity crisis--this confrontation of modern western culture and traditional Japanese
culture.
This cultural identity crisis has been well analyzed by sociologists (Robert Bellah,
1962,1965a,1965b,1971), anthropologists (Nakane Chie, 1970) and psychologists (Taken Doi,
1973,1986) and has been described as the conflict between modern versus traditional, universal
versus particular, or personal versus group cultural values. Recently Hamaguchi Eshun (1985)
has rightly criticized these analyses of having a western bias in favor of modern, universal or
personal values, and, as a consequence, of depicting Japanese society as "unique," that is, as
being neo-traditional, particularistic or group-value oriented. What he proposes, instead, is a
typology of two fundamentally different models (unified on the metamethod level) of the
structure and meaning of human existence, one rooted in the Asian and the other in the western
cultural traditions, as a method to avoid the bias imposed by models derived from a single
historical tradition.21
Hamaguchi's proposal is especially useful for theory building at two levels. First, his typology
offers a corrective to the biases of earlier analyses of Japanese culture and society, which
presupposed the convergence of human history in modernity. If, as argued earlier, human
history is not converging in modernity, theoretical models developed from different strands of
that history are indeed necessary. Second, for the purposes of this paper, his typology provides
two different understandings of human existence, that is, two "models of" reality, each rooted in
a different cultural heritage. In other words, Hamaguchi's models can more accurately describe
the cultural identity crisis in Japan as the confrontation of two fundamentally different
understandings of human existence, which have resisted merging on both the cultural and
personal levels in Japan.
Two Models of Human Existence
According to Hamaguchi, It is possible to classify human models into two main categories,
according to whether emphasis is placed on the objectification of the self only, or on the
objectification of relationships between self (actor) and objects (including other actors). These
human models are revealed according to the cultural modes of objectification and show a
culturally-determined definition of mankind or view of what is human. (1985:298)
Thus Hamaguchi develops a typology of actor systems consisting of "individual actors"
representing the western tradition and "relational actors" for East Asian people, including the
Japanese. "The criterion for the differentiation ... is the referent chosen in
objectification--namely, whether the self or the relationship between the self and the other is
chosen as the predominant referent" (1985:299).
In Hamaguchi's typology, the fundamental form of human existence in the western tradition
consists of unconnected individual selves. In this tradition it is assumed that the individual has
an inviolable personal self and that this self possesses the ability to make rational and
responsible decisions. Behind these assumptions are western values such as freedom, equality,
and dignity--for example, each person has a soul (Greek) and/or is created in the image of God
(biblical).
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In this western model social relationships are seen as necessary compromises, as the means for
reciprocal interaction between individuals who are not connected to one another. Since conflict
between individuals is seen as not only inevitable but natural (reinforced by the biblical notion
of the fall of man), the autonomy of the individual must be safeguarded from tampering by
outside agents. Therefore, social relations are developed mutually to confirm the inviolability of
the personal self and to secure the freedom of each individual.
In contrast to this western model, which reduces the nature of human existence or actorship (the
self) to that of isolated individuals, Hamaguchi says this:
Japanese realize their actorship . . in their intimate relations with others. As Watsuji Tetsurou
stated, "we have relational existence in our everyday life." Kimura Bin expressed the same idea
in his statement that "in the experience-structure of us Japanese, man has always been seen in
his 'in betweenness,' in relationship with others as ningen." The idiomatic usages of the Japanese
language bear strong evidence that the Japanese think of man in his relationship with others.
Watsuji pointed out that in Japanese the same word, hito (man), can mean both self and others.
Ningen, which originated from a Chinese word meaning "world" or "society," now means
people in a society or a group. Such divergences in meaning would be inconceivable to
Euro-Americans who conceptually distinguish society from the individuals that are its
components. (1985:301)
Hamaguchi further contrasts the western notion of a core self as defining one's uniqueness or
substance to a more fluid Japanese sense of identification with others. Quoting Kimura Bin, he
argues:
"... jibun, the word for self in Japanese, originally meant one's share of something beyond
oneself. It is neither substance nor an attribute having a constant oneness." In short, jibun as the
Japanese consciousness of the self is not an abstract quality which lies within the actor himself,
"but rather a reality which is discovered from time to time outside of himself, or, more
specifically, between oneself and another." If jibun is one's own share, someone else's share
may be called the tabun (other's share). Jibun and tabun do not maintain separate domains from
which they confront each other; rather, they occupy a space that commonly belongs to both (or
at least partially overlaps) so that the distribution of their respective shares changes according to
the changes in the overall situation. (1985:302)
To summarize, Hamaguchi depicts the western understanding of human nature as a reified
conception of the self. In other words, the ground of human existence is found within the
individual self. He argues that the Japanese find meaning primarily in a network of relationships,
which is perceived as the fundamental reality, in short, a collective actor instead of an individual
actor. Selfness, for the Japanese, is not a notion of a reified self, but a fluid concept which
changes through time and situations. Individuals are not separate actors but are covariant
relationships in mutual accord with others. Concepts such as the "I" and "you" are not definite
absolutes but are relative according to changing social relationships. Relationships are not
intentionally created but pre-exist in a social nexus in which the individual discovers himself.
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Individual consciousness does arise but only as the individual becomes aware of his/her role in a
particular social context.
Although typologies are intrinsically reductionistic, they highlight differences. In this case
Hamaguchi's two models of human existence represent two seemingly irreducible cultural
options available in Japan today. On the one hand, the traditional Japanese model remains
functional today in shaping the primary social relationships, often in the context of otherwise
modern social structures. On the other hand, since the Meiji Restoration, the secularized western
model, represented in such ideals as dokuritsu jison (independence and self respect), jiyu
(freedom), byoudou equality) and ningen no songen (the dignity of man , has been at the center
of many Japanese intellectual writings and popular discussions. The latter discussions reflect the
desire for the individuation of a personal self in a society where the cultural values of the
collectivity overwhelm the possibility for developing personal independence. In short, the
problem of the self remains an unresolved paradox in Japan today because the new values both
are alien in their Western dress and find little support in the Japanese cultural tradition.2
Fortunately, the resolution of this problem of the self in modern Japan is not the immediate task
of contextualizing. Rather, Hamaguchi's description of the paradox by his two different cultural
models of human nature serves as raw material, that is, a two "models of" reality, for developing
"models for" reality in Japan.24
Contextualization in Modernity
For further analysis of this modern problem of the self, we need to return once more to
Uchimura, who faced one form of this problem head-on. In his loyalty to his cultural identity as
Japanese and his loyalty to his new Lord, Jesus Christ, he attempted to contextualize his dual
identity by turning to the faith of the religious giants in his own cultural heritage. In an earlier
quote he indicated that the faith that he had in Jesus Christ was not like that of an American and
English believer in Christ, but was more akin to that of Hounen and Shinran in Amida Buddha.
This preference for Hounen and Shinran needs to be juxtaposed with his earlier interest in
Nichiren in his book Representative Men of Japan.
Uchimura turne to Hounen and Shinran after his disillusionment with his own country, which
was following what he considered to be the worst features of the West. He, therefore, shifted
from the activist faith of Nichiren to the radically transcendent position of Hounen and Shinran.
Both Hounen and Shinran had radically disvalued this world in terms of a higher reality, Amida
Buddha. Both had found faith in Amida that led to their rejection of institutionalized religion, as
well as to the demands of society. Shinran had gone so far as to refuse to organize his followers
since all were fellow travelers (sinners) relying on the power of Amida. This same radically
transcendent faith enabled Uchimura to maintain his powerful independence of all human
demands, whether those of the missionaries and their institutions or of his own countrymen.
In Shinran's case, in spite of his refusal to organize, his followers did form later an organized
movement in which the transcendent faith in Amida of his followers became redirected to a
lineal descendant and leader of a revolutionary movement, the ikkou ikki, in medieval Japan.26
Uchimura, too, refused, in his radical faith, to institutionalize his religious movement into the
church, which he judged to be a flawed western institution. However, he even went a step

46

further than Shinran did. In his will he disbanded his followers upon his death. This practice has
become a built-in mechanism to insure the growth of the mukyoukai today by charismatic
leadership and not by inherited or institutionalized leadership.
Uchimura's legacy for many of us here and for many Japanese represents an unfinished agenda.
To deal with his insights and his omissions, we will need, perhaps, to push further back into
Japanese history than the brilliant Kamakura period, which illuminated the Japanese cultural
problems of a transcendent faith, soteriology and an autonomous self. If we follow John Hall's
view that contemporary society continues to reflect W familial structures of the early formative
period of Japanese history, we will need to compare the formation of community and identity in
both ancient Japan and ancient Israel. Such a study might begin with the formation of
community in Shoutoku Taishi and his 17-article constitution and in the Exodus experience of
Moses and the Decalogue. In this way, two parallel religious histories, beginning in the ancient
Near East and in Asia can be brought together to discover the path from ancient Jerusalem to
modern Tokyo. This task, however, remains for a future paper.
Summary/Conclusion
Instead, we can now specify more clearly the requirements for the task of contextualization, in
particular at the third level, in Japan. Contextualization will require an understanding of the
"models of" reality and their transformation into "models for" reality in the Japanese or East
Asian cultural tradition. It will need to incorporate the aspirations of modern Japanese raised by
western culture but not supported in traditional culture. These become raw material or "models
of" reality that will require critical and comparative study with the biblical tradition to discover
"models for" reality appropriate to the Japanese context.
The implications of this understanding of contextualization are probably obvious. For the
missionary, the third step in the contextualization process should be additional training beyond
learning Japanese language and culture. For theological education in Japan, Asian religious and
cultural history must become constitutive for theological studies. For contemporary missiology,
methodology needs to find actualization in specific cultural contexts.
NOTES
1. "Contextualization" as a new missiological concept appeared first in a 1971 working policy
document of the Theological Education Fund, "Ministry in Context: The Third Mandate
Programme of the TEF, 1970-1977" (1972). The Fund's director, Shoki Coe, a Taiwanese
theologian, explained the need to move beyond the older concept of "indigenization" to
"contextualization" in a journal article, "In Search of Renewal in Theological Education"
(1973), which was reprinted in part as "Contextualization as the Way Toward Reform"(1980).
For a recent evaluation of this important change in missiological theory, see Wilbert Shenk,
"Mission in Transition: 1972-1987" (1987:428ff.).
2. Kosuke Koyama, a former Japanese missionary in southeast Asia, in his book, Waterbuffalo
Theology (1974), represents one of the earliest writers to contextualize theology in Asian
cultures, but his works are thematic rather than systematic.
3. This is the tendency of missiologists who have anthropological training. For example, see the
recent excellent introductory textbook, Anthropological Insight for Missionaries,by Paul G.
Hiebert of Fuller Theological Seminary (1985).
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4. For a background understanding of liberation theology from an evangelical perspective, see
Samuel Escobar, "Beyond Liberation Theology: Evangelical Missiology in Latin anerica"
(1982).
5. The basic work in English is Minjung Theology: People as the Subjects of History (1983). Cf.
also Cyrus H.S. Moon, A Korean Minjung Theology--an Old Testament Perspective (1985).
6. For an evaluation of some recent Japanese theologies, see Matsunaga Kikuo's discussion of
the works of Tagawa Kanzou, Arai Sasagu and Yagi Seiichi in "A New Quest for
Christology? A Current Issue for Theology in Japan" (1985).
7. See his essay, "A Christian Reflection on Beauty in the Japanese Cultural Context"
(1986:143-149).
8. The distinction between "what it meant" (the descriptive task) and "what it means" (the
hermeneutical task) is taken from Krister Stendahl's celebrated dictionary essay, "Biblical
Theology, Contemporary' (1962). Methodologically, for the purpose of this paper, this
differentiation of a biblical theology of the first century ("what it meant") from that of a later
period ("what it means") enables us to interpret the biblical message in an Asian rather than a
western cultural context, as will be argued belay. Stendahl, himself, graphically illustrates the
importance of this distinction in "Apostle Paul and the Introspective Conscience of the West"
(1963), where he shows haw Luther (and western culture) in his classic study of the book of
Romans transformed "what it meant" to "what it means" to meet the needs of 16th-century
Europeans. On the latter point see also Erik H. Erikson, Young Man Luther (1958). For a
recent evangelical view of the complex issues in interpreting Scripture in a cross-cultural
context, see Larry W. Caldwell, "Third Horizon Ethnoherreneutics: Re-evaluating Nay
Testament Hermeneutical Models for Intercultural Bible Interpreters Today" (1987).
9. For a critical review of both Japanese and western Japanese studies, see Hameguchi Esyun
(Eshun), "A Contextual Model of the Japanese: Toward Methodological Innovation in
Japanese Studies" (1985:289-972). His critique of the woks of Ruth Benedict (1946), Nakane
Chie (1970), Doi Takeo (1971) and Edwin 0. Reischauer (1977) are important.
10. The numerous works of S. N. Eisenstadt of Hebrew University in Jerusalem are crucial. See
especially Tradition, Change, and Modernity (1973) and The Origins and Diversity of Axial
Civilizations (1986).
11. Founders of Joudoshou (Pure Land) and Joudoshinshou (True Pure Land) Buddhist sects in
the Kamakura period (118r1333).
12. The concept of culture used here follows that developed by Talcott Parsons in his theory of
human action (1951; 1966:5-29). Cultural patterns are constitutive to human existence (as
species) and transcend the boundaries of individuals because their primary structural
reference is not the individual but rather "that intersubjective world of common
understandings into which all human individuals are born and in which they pursue their
separate careers, and which they leave persisting behind than after they die" (Geertz, 1966:6).
The implications of this position on the understanding of human existence are beyond the
scope of this paper, but see Geertz, The Impact of the Concept of Culture on the Concept of
Man (1965).
13. Geertz's definition describes how religious symbols integrate motivation and meaning, viz:
"that sacred symbols function to synthesize a people's ethos--the tone, character, and quality
of their life, its moral and aesthetic style and mood--and their world view--the picture they
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have of the ways things in sheer actuality are, their most comprehensive ideas of order ...." In
short, "Religious symbols formulate a basic congruence between a particular style and a
specific (if, mast often, implicit) metaphysics, and in so doing sustain each with the borrowed
authority of the other" (1966:3f.).
14. Cultural symbols, according to Geertz (1966:7), function as "models" in two senses: as
"models of" reality symbols can simulate existing non-symbolic reality (such as a person, an
object in nature, or a social system) in a symbolic form (such as a concept of personhood, a
theory of gravity, or a system of kinship) to render that reality comprehensible; and as a
"model for" reality non-symbolic reality can in turn be shaped according to the relationships
expressed in the symbol system. The analytical distinction here is important for establishing
religion as an independent variable that is immediately related to the social, psychological
and natural orders and at the sane time transcendent to these systems.
15. In Kirisuto shinto no nagusame [Consolations of a Christian] (1932,I:1-77), and
Kyuuanroku [Search after peace] 1932,I:79-256), Uchimura deals with the problems of
loyalty to Christ--the former with the sufferings and consolations of that loyalty, and the latter
with the agonies of his search for a disinterested loyalty.
16. For a more complete discussion of Uchimura and his work, see my article, "Service to Christ
and Country: Uchimura's Search for Meaning" (1981a:71-99). This essay will be reprinted in
the spring 1988 issue of The Japan Christian Quarterly.
17. Uchimura Kanzo seishou chuukai zenshuu [The complete biblical commentaries of
Uchimura Kanzou] are collected in 17 volumes 1961-63).
18. See note 15 above.
19. See Ouyama Tsunao and Ray A Moore, "Uchimura at Amherst" (1981:21-33). For a
Japanese Christian criticism, see Tosh Arai, "Mukyoukai--Churchless Christians in Japan
(1986:172f.).
20. Historians have labeled Uchimura an "enigma" (Hooves, 1965) and a "failure" (Arise, 1969)
because of the dramatic change in his life style and writings after 1903.
21. For a fuller development, see his Kanjin shugi no shakai nihon (1982).
22. I have revised Hanaguchi's western model to eliminate sane distortions. Cf. Harnaguchi
(1985:289-302).
23. Ronald Dore in his article "New Ideas and Old Habits" (1965:44) has perceptively noted that
the problem of the individuation of the self remains unresolved. In spite of the fact that "there
has been much more talk about the need for greater individuation, for greater independence,
etc., than about the need for greater equality, in actual fact there has been mare of a
movement towards greater egalitarianism in practice in Japanese society than there has
toward greater individualism."
24. For a sophisticated analysis of the Paerican religious and cultural heritage, see Robert N.
Bellah, Habits of the Heart, Individualism and Commitment in American Life (1985). Bellah
provides a differentiated model of four historical strands: the biblical (Puritan), republican
(Jefferson, Aristotle), utilitarian (Franklin, John Locke) and expressive individualism
(contemporary psychology, Whitman). In the Japanese case the cultural tradition can also be
reduced to four historical strands: an expressive strand in the indigenous and later Shinto
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tradition, a transcendent (like the biblical) strand in the Buddhist (Kamakura) tradition, a
socio-political (like the republican) strand in the Confucian tradition, and a utilitarian strand
in the modernist tradition (Yukichi Fukuzawa,
et. al.) since the Meiji period.
25. For further discussion see my articles, "The Individuation of the Self in Japanese History'
(1977) and "The Problem of Transcendence in Comparative Religion: The Quest for the
Sacred in Kamakura Buddhism" (1981b).
26. This phenomenon of the collapse of transcendent faith or "submerged transcendence" occurs
repeatedly in Japanese history. For a historical discussion of Joudoshinshuu or Shanran's case,
see Minor L. Rogers, "Rennyo Shounin, 1415-1499: A Transformation of Shin Piety' (1972)
and "The Shin Faith of Rennyo" (1982). For a theoretical discussion of how the "ground
bass" (an indigenous strand of Japanese religion functioning constantly in interaction with the
historically developing major strands) brings about repeatedly a "submerged transcendence,"
see Bellah 1962, 1971, and for case studies 1965a, 1965b. For the most recent Japanese
discussion, see Maruyama Masao, "Genkei, kosou shitsuyou teion-Nihon shisoushi
houhouron ni tsuite no watakushi no ayumi" (Prototype, substratum, basso ostinato--changes
in my thinking regarding methodology in the history of Japanese thought) 1964 .
27. For further discussion, see my article, "The Individuation of the Self in Japanese History”
(1977:32f.).
28. John Hall in his introduction to Government and Local Power in Japan, 500 to 1700
(1966:7) says: "The familial ingredient in Japan's political heritage; while being transformed
under changing conditions of culture and political ideology, nonetheless formed a constant
and important element linking the social hierarchies to the power structure at all levels. The
tendency of the Japanese to fictionalize superior-inferior relations by conceiving of than in
familial tears is the best example of this."
29. Ancient Israel's covenant relationship of a superior-inferior relationship between Yahweh
and Israel and the more egalitarian relations between the brothers (tribes) needs to be
juxtaposed with uji-be (氏部) or familial system of early Japan. See note 28 above.
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CRITIQUE of "From Ancient Jerusalem to Modern Tokyo:
Contextualization in Japanese Culture and Society"
by Leonard M. Peterson
Probably some of you, like me, are not scholars and may have found it difficult to digest this
paper by just hearing it read once. It was by reading it several times, with the help of a
dictionary, that I came to appreciate its depth and breadth. But still, as a critiquer all I can do is
to make comments out of my own experience and understanding.
"It smells like butter."
Though this word "batakusai" does not seem to be as common today as it used to be, yet I
believe it is true that today too one of the big obstacles to evangelism in Japan is the common
opinion that Christianity just does not fit the Japanese mind-set and gut-level-feelings. One big
reason for this is probably just what Dr. Lee is getting at: the fact that Christianity is often
presented in terminology and thought patterns that are Western and do not find a response in the
modern Japanese Asian heart.
Contextualization
The writer digs into the reasons for this lack of response and strives to find ways to present
Christianity in terms which modern Japanese can resonate to. This is what the expression
"contextualization" refers to, and he gives us a very clear and useful description of what is
involved. He describes three levels of contextualization:
1. Discovering "what it meant," the meaning of the biblical text in the age and culture in which
it was written.
2. Especially missionaries must "bracket" their own culture in order to learn to live and think in
terms of a new culture.
3. Discovering "what it means." This is "the journey from ancient Jerusalem to modern
Tokyo," a journey from ancient to modern times and from western to Asian civilizations.
It is this third level that is the concern of this paper, and which I agree is a major concern for all
of us who are attempting to proclaim the good news of Jesus Christ in Japan.
Modernity and Convergence
One basic problem is, "does modernity, which originated in the West, represent the convergence
of human history into a single history?"
To get behind this question we perhaps need to see how Dr. Lee divides all of human history
into two main streams, both beginning in the ancient Near East. One stream goes through
Jerusalem, Antioch, Alexandria, Rome, Germany, New England, California, and then finally
reaches Japan. This is the stream which most of us missionaries have followed, and it is thought
that most Japanese pastors too are much involved in this. The other stream came to Japan by
way of India, China and Korea.
But are these two now converging into one under the influence of modernity? Though his
answer is "no," I myself have often thought that there is more similarity between Tokyo and
Chicago than between the middle class and the ghetto in Chicago. Even in choosing a textbook
for a Church Growth course here I chose one which attempts to apply church growth principles
to the American situation, for it seems to
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fit better than one dealing with church growth in underdeveloped nations; and it was a Japanese
pastor who advised me to do this. Also I see a great similarity in the way both the East and West
laid great emphasis on the solidarity of the group ("Corporate Personality" was the term used in
Old Testament studies), and only in the past few centuries came to emphasize the individual.
Since industrialization came to Japan a little later than to Europe and America, Japan is just a
little behind in the process.
Yet I have to agree with the author as he emphasizes there is still much in the depths of
Japanese thinking and feeling which is basically different from that of the West. There has been
a great deal of "convergence" as both East and West face the problems of movement to the big
cities and uprooted existence which forces people to lay more emphasis on their ability as
individuals to cope with the situations, but yet I fully agree that there still is a big difference.
Religion as Cultural System
This is the section in which I found the terminology most difficult, but I think the summary is
clear: "Contextualization of the gospel in Japanese culture and society thus requires that we
utilize religious or cultural symbols that are immanent in Japanese culture as the 'model of
reality, and that, at the same time, can be transformed in such a way as to become the 'model for'
that society." This concept and terminology is central to the whole paper.
Uchimura Kanzo
The writer deals with Uchimura Kanzo in considerable depth as one who struggled with the
problems of "contextualization" long before that term was coined. His treatment of Uchimura is
fascinating. It seems that Uchimura tried very hard to find in Japanese culture "models of"
reality that could be used as good "models for" reality in proclaiming Christ. Yet, "In his later
works, mostly biblical commentaries, he chose to remain in the idiom of his New England
(Puritan) theology." Perhaps this indicates that Uchimura was frustrated in his attempts to find
the models he was looking for. This reminds me of how excited I was about presenting faith in
Christ as the "honmono no oyakoko" (real "filial piety") toward our Heavenly Father, only to
find out that young people were totally turned off by the expression "filial piety." (This also
backs up what is said about the use of the concept of "father" as a model.)
I personally have relied heavily on taking Jesus Himself as the main model for proclaiming the
gospel, and it seems that Jesus is immensely popular in Japan. But I have found that the
Shinkaiyaku (new) translation "nadame no sonaemono" (offering to appease in Romans 3:25 is
a stumbling block. It is good to see that C. Norman Kraus has dealt with this in the article, "The
Cross of Christ--Dealing with Shame and Guilt" in the Fall 1987 issue of the Japan Christian
Quarterly. In other words, though it is very difficult to find models in Japanese culture, we can
at least avoid some of our western baggage that confuses the gospel for the Japanese.
Conclusion
Dr. Lee concludes that we need to find the models mentioned above, and then suggests
implications:
1. For missionaries: "additional training beyond learning Japanese language and culture." I
agree that at least some missionaries need to apply themselves to such study.
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2. "For theological education in Japan, Asian religious and cultural history must become
constitutive for theological studies." In our Japanese Christian leaders I don't see much interest
in this. Yet it has been my conviction for a long time that it is our Japanese brethren who must
take the main responsibility in this third step in contextualization.
3. "For contemporary missionology, methodology needs to find actualization in specific cultural
contexts." This, it seems to me is what our next paper does in relation to the Japanese family.

A CLINICAL PERSPECTIVE OF CONTEMPORARY
JAPANESE FAMILY PROBLEMS
by Kenneth J. Dale
In this brief paper I shall point out a few of the most prominent problems confronting family life
in Japan at the present time. I shall do this not by means of research, but by referring to our own
clinical practice of doing family counseling and therapy at the Personal Growth and Counseling
Center (PGC) of Japan Lutheran Theological College.
The paper is not at all exhaustive, but simply suggests four urgent problem areas that have
frequently confronted us in our work with families.
Although the scope of our work with families at the PGC has been limited, in the five and a half
years of our operation as a Counseling Center, we have dealt with 598 clients in 476 cases. Out
of these cases, 45 have been family counseling, i.e., cases where two or more members of the
family have been present, and 35 have been marriage counseling, i.e., cases where both husband
and wife have come together for counseling. Of course, a great many of the cases of individual
counseling also focused on family problems.
I should also like to make it clear that my perspective is not that of a neutral, observing clinician.
Rather, I am concerned about Christian ministry to families, and write with the intent to incite
others to participate in service to families as a needed and effective form of ministry in Japan at
the present time.
I. A Historical Perspective
Although my approach is a clinical one, focused on current Japanese family problems, it will be
helpful first to set the stage for this topic by looking very briefly at traditional family
relationships in Japan. This is important especially because remnants of the old patterns of
thought and relationships, although legally denied, are still very actively lurking in the
shadows of contemporary thought and family patterns.
The Japanese Household
Today's older people were brought up in a time when the old samurai family system was being
disseminated throughout society. Under the 1890 "Imperial Rescript on Education," which laid
the foundation for ethics and society for the next half century--up to 1945 to be exact-all
Japanese children were taught that loyalty to the Emperor (chuu) was the highest virtue, and a
close second was "filial piety" (oyakoko . The household (ie) was the central reality and the
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continuity of the ie throughout passing generations was of primary importance. The deceased
ancestors, the grandparents, the present head of the house, his eldest son, and his bride, who was
grafted into the IE, and the children all constituted the household.
Order, Not Affection
There was permanence and stability and order in this system. Each member of the household
was expected to subordinate individual interests to the welfare of the household as a whole.
Emotional considerations such as love and affection between husband and wife had little place
in this system. Marriages were arranged by elders and go-betweens of two households, and
affection between husband and wife was actually considered inconsistent with filial piety.l
I saw this reality demonstrated recently in a video-taped interview between a social worker and
a Japanese woman 84 years old. She had suffered greatly during her life time, being married to
an alcoholic husband who abused her atrociously for several decades. When the social worker
asked how she was able to suffer so long without seeking separation, her simple reply was,
"There was no choice; I had obligation to my parents who arranged the marriage, and to my
children, who needed a home."
Under this old system, even sexual gratification was supposed to be separate from marriage.
This was part of the milieu described by Ruth Benedict when she says human feelings should
not intrude upon the serious affairs of life.2 "Love" was the same as passion, and this was seen
to be on a level with the mating of animals. Sex outside of marriage was not seen as sinful for
men. In pre-Meiji times men took concubines to symbolize their success.
Role of Women
But things were of course different for women. Chastity was expected and demanded. Up until
1908 when the law was repealed, a husband who discovered his wife in adultery could kill her
and her lover without fear of prosecution. The virtues of a woman were obedience, chastity and
humility. The basic inferiority of women was a universally accepted assumption.
In 1898 The Meiji Civil Code made it officially possible to be granted a divorce by mutual
consent. But this right to legal divorce was overridden by the common practice of simply not
registering marriages until after a period of adjustment--often until a baby was due to be born.
Thus if the marriage was not registered, a wife could simply be sent home if she did not please
the husband, for she had no legal recourse.
Perhaps this is sufficient as a backdrop for grasping a few basic traditional ideas of marriage and
family in Japan, which still persist in the shadows of contemporary practice.
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Post-World War II
Needless to say, all these old patterns have undergone radical change since the end of World
War II. The new Constitution of 1947 clearly states that "marriage shall be based only on the
mutual consent of both sexes" who shall have equal rights. The decisive Imperial Rescript on
Education was officially denounced. The legal system of the IE was thus radically altered.
However, as could be expected, it has taken many decades for the law to be reflected in
behavior, and as a matter of fact the theoretical ideals of the post-war Constitution are still far
from being put into general practice.
Although it is impossible to obtain accurate statistics, even today and even among urban young
people, arranged marriages account for perhaps as many as half of all marriages. But the fact
that one-half of the marriages are decided apart from the authority of the larger family, the fact
that the present Constitution grants equal right to divorce to both men and women on ground of
unchastity--these basic legal changes indicate the revolution and subsequent social and
individual upset in the family during this century.
II. Some Current Issues
Now let us look at the picture of contemporary family life and a few of the main problems
which confront us as Christian workers in Japan today. I will suggest four problem areas, and
inasmuch as my approach is intentionally a clinical one, I will illustrate each point by referring
to actual cases that we have dealt with in our Counseling Center. Of course confidentiality of
details will be maintained throughout.
Absentee Husbands: The Company as God
Anyone who is acquainted at all with the contemporary style of life in Japan can probably guess
what is the number one problem in marital and home life today. From my experience as a
counselor I would identify it as the problem of the absentee husband and father. Life centers
around the man's business company (kaisha); the kaisha is allconsuming; the kaisha is god. The
kaisha makes exceedingly heavy demands in terms of time and energy and loyalty, and with rare
exception this-shall we say demonic!--Absolute gets what it demands. Few men work only eight
hours a day; the ambitious company man who wants to demonstrate his loyalty to the company
offers ten, twelve, or fourteen hours a day to his job and to his colleagues, establishing
necessary rapport with them at the bar after hours as well as at the work place.
And what does this mean to wife and children? It means that in spite of a wife desiring to share
some conversation, activities and intimacy with her husband, she is more often left to lead a
solitary life, either in loneliness, or in devotion to her children, or in activities outside the home
or part-time work. Should today's housewife settle for this life? Is this inevitable (shikata no nai
koto) in the present commercially-focused, ambitious, affluent, upward-mobile Japanese
society?
Mrs. Tanaka (all names used hereafter are pseudonyms) is a typical counselee. She is 38, has
three small children, and lives quite comfortably in a condominium in Tokyo. Her husband is a
graduate of a leading university, is very capable, and on the up escalator in his pharmaceutical
company. He and his family spent three years recently as company representative in an East
coast city of the United States.

57

Especially since returning to Japan Mrs. Tanaka has been extremely discontent. A husband, who
comes home exhausted between 11:00 p.m. and 1:00 a. m. six days a week and sleeps all day
Sunday is not the kind of husband she wants. It was not this way in the U.S., and she pleads,
"Does it necessarily have to be this way in Tokyo?" Her husband says Yes; she says No; and
although she is by nature a gentle and retiring woman, she complains bitterly to her husband
about her loneliness and frustrated need for communication and intimacy. Her husband in turn
resents her complaining when he is working so hard--"for the sake of the family." He has
recently given her an ultimatum: "Either accept this life, or separate from me as the first step
toward divorce, so I can be free to develop my career as seems necessary to me."
If you were counseling Mrs. Tanaka, what would be your therapeutic goal? To work for
acceptance of the status quo, or to encourage her to continue to struggle for change? I challenge
you to wrestle with this dilemma. I personally feel an increasing need to confront this situation
as a major ethical problem of contemporary Japanese society. I feel that as a Christian Church
we need to raise a prophetic voice of protest, and encourage our Christian business laymen also
to protest. The kaisha is important, but it has no right to demand total allegiance over and above
all other aspects of life, including the family. The kaisha is not an Absolute, at least not in the
Christian perspective. Thankfully, there are beginning to appear some signs of change toward a
healthier balance in this area, and as Christian workers we would do well to encourage these
incipient efforts toward shorter working hours.
The Matriarchal Family: Children Belong to Mother
A second and closely related problem which inevitably arises out of this situation is that just as
the wife is left without a husband, so the children are left without a father. Many fathers literally
do not know their children, and children do not know their fathers. Often the father, with his
approximate one-and-a-half hour commute to work, is leaving home as the children are just
waking up, and returns home after they are in bed at night.
A conscientious father might make an effort to go with the family to a park or department store,
or play ball on the street with his children for a few hours on Sunday afternoon. Beyond that,
children are exclusively under the care and discipline of mother and the school system
Especially at the child's crucial stages of development, this is a formidable and unfair task for
mother alone.
In asking younger clients (between the ages of, say, 20-35) about their relation with parents
while growing up, a usual response is that "Mother was strict, but I eventually learned to
appreciate her, but I have no definite impression about my father, he is only a vague shadow in
my memory."
Recently a young woman in her 20's, suffering from a neurotic condition, recalled a time when
her father took her on a trip as a teenager. Her emotional response at that time was one of great
discomfort at being so close to this adult male who tried to treat her with a degree of intimacy;
she also sensed his discomfort at trying to be close to her.
Under the conditions described earlier, a wife is forced to dedicate herself wholly to the children.
The children indeed belong to mother. Japanese society, for all practical purposes, has become a
matriarchal society. Should we be satisfied with this? Is this a viable pattern for family life?
Possibly so, but I look furtively toward the future:
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What kind of men will be created by boys who lack a male model in their growing years? What
kind of expectations will young women who have not experienced a father have of their boy
friends or their husbands?
Amae and its Distortions in Family Relationships
Most of us are familiar with the Japanese phenomenon of amae relationships, i.e., relationships
characterized by that peculiar Japanese dependency and presumption on another person's good
will expressed in the word amae, amaeru, amaete morau, etc. This is a cultural characteristic,
but at the same time is a pattern which is deepened, sometimes with distorted effect, because of
the two phenomena mentioned above, namely, the absence of the father, and the pervasive
maternal hold on the children.
I want to illustrate how family relationships can become unconsciously distorted by this
dependency pattern. The case I have in mind might be somewhat exaggerated, but its
exaggeration exposes a typically common pattern in the family complex. In doing family
therapy we sometimes use a technique called "sculpting," which means having family members
take turns placing other members in a posture or position which symbolizes without words what
they feel the family relations to be. The assumption is that several members of the family are
present for the counseling session. Let me describe how members of this family (I will confine
the description to mother and son) portrayed the family relationship as they "sculpted" it during
a counseling session.
The son, a successful young business man of thirty, who came for counseling first, wanted to
clarify his confused love-hate relationship to his mother. The mother, an aggressive woman in
her fifties who had given her life solely to rearing her children, came later, complaining of her
son's violence toward her. In the first sculpting, I had the son demonstrate his relationship with
mother during elementary school years. The son--we will call him Taro--knelt before his mother,
who laid her hands firmly on his head; they looked affectionately at each other. Next I had Taro
illustrate the relationship during his teens. Mother was still holding her hands on his head, but
he was trying to get away from her hold.
Next he illustrated how he wanted the relationship to be now.
Taro put both mother and himself standing side by side looking sometimes at each other,
sometimes away; his hand was gently on her shoulder. But mother did not like this at all. Her
ideal relationship she demonstrated by standing close in front of him with both hands on his
shoulders. Taro could not tolerate that! Mother at first found it impossible to realize that she was
smothering him and still trying to control him. She said to him, "If you can't accept this, then get
away from me entirely!" The one point I would like to make is that the amae relationship often
distorts healthy mother-son relations with its over-protectiveness and consequent
over-dependency.
Pressures, Pressures!
The most common problem of child rearing in Japan in recent years has been the greatly
publicized problem of toko kyohi, or "school refusal." Children, usually of middle school age,
defy their parents and teachers by absolutely refusing to go to school. They literally get sick, so
they are unable to get out of bed in the morning, and have marked emotional upset upon contact
with teachers, classroom and, in some cases, with school friends.
This is the most unheard of, humiliating, and exasperating behavior that parents could
experience. It was never thus in the past, when children obediently followed the dictates of
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parents and teachers, and it should never be this way, particularly in the present, when the
pressure to perform has never been greater. Father is pressured to perform by his company
superiors. Mother is pressured to raise the family properly, and by all means to see that the
children are diligent in school so they will qualify to enter a first rank university--and all that so
they can get into a good company and enjoy the pressures that are now giving their father ulcers
and alienating him from his family and from his own deeper self! It is difficult to talk about this
situation without indulging in the sad irony of it all.
Special counseling and therapeutic agencies have sprung up to attempt to deal with the toko
kyohi phenomenon; there are also special institutions such as farming communes where these
teenagers can come to live and work and get back on the right track for their lives. One of my
colleagues makes his living doing such counseling and managing two such institutions.
My own reflection on the nature and causes of toko kyohi, based on a considerable number of
such counseling cases, is that this is both a "cultural disease" and a "family disease." At any rate
it is not simply a sickness that is the responsibility of certain abnormal teenagers. It is a cultural
disease inasmuch as it is generally a psychosomatic reaction to the social pressures mentioned
above--pressures endemic to the mistaken goals of this materialistic, affluency-oriented
contemporary Japanese society.
And it is a family disease inasmuch as in every case we have dealt with, the child's problem is a
reflection of a larger family problem. Usually one or both parents are overly demanding and
rigid, overly concerned about the child's behavior and especially about school achievement.
Usually the child feels isolated and unable to communicate with the parents, and often the
parents are not communicating well between themselves. There is often an upset in that delicate
balance between demand and acceptance, severity and gentleness on the part of parents, which
is at the heart of love and of the art of parenting.
Concluding Postscript
The above reflections on a few major "sore spots" in current family life in Japan are stated in the
hope that they might incite all Christian workers to gear our ministry as much as possible to
showing concern for these practical problems of family life, for this is a point of meaningful
contact with a great segment of the population of our communities.
This means showing a prophetic concern for fighting against perverted social patterns. It also
means engaging in a Christian ministry of comfort and healing for those who are being
wounded by these unhealthy, unfortunate trends of contemporary society. I see our work of
family counseling as one effort to carry out such a ministry, and would like to urge others as
well to become more active in this ministry of healing for wholeness.

FOOTNOTES AND REFERENCES
Inasmuch as this paper was designed as a study from a clinical point of view, I have made few
references to the work of other authors. However, I am indebted to Joy Hendry's fine study of
marriage in Japan for much of the material in the historical sketch in the first section of this
paper.
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CRITIQUE of "A Clinical Perspective of Contemporary
Japanese Family Problems"
by Leonard M. Peterson
In my experience as a pastor in Japan (usually part-time, along with seminary responsibilities) I
have come to feel that one of our greatest problems and greatest opportunities in the church is in
this area of dealing with the family, and so I am very grateful for this paper by Dr. Dale, who
has also been one of my colleagues at Covenant Seminary. The Japanese are in big trouble in
this matter of family relationships; and of course the same can be said of western cultures too.
I believe the writer has accurately pinpointed some of the basic problems. I just wish he could
have given us quick and easy solutions, but that was not his assignment.
Historical Perspective
The first section has helped me in drawing material together succinctly and documenting it. It
clearly points up what Dr. Lee called the "Japanese cultural identity crisis" or "unresolved
paradox in Japan today."
Some Current Issues
As I review this section I am tempted to document each issue from my own experiences in
Japan, but probably all of you can do the same. His question under "Absentee Husbands"
disturbs me deeply, for right now I am trying to give some guidance to a woman in a similar
situation: "If you were counseling Mrs. Tanaka, what would be your therapeutic goal? To work
for acceptance of the status quo, or to encourage her to continue to struggle for change?"
Trying to answer this question drives me back to see how Jesus and Paul dealt with problems
such as oppressive Roman taxation, slavery, and the low view of women. In each of these
matters they planted seeds which would destroy the involved institutions, but they did not attack
them directly. On the other hand Jesus did very directly attack the way in which the priesthood
used the temple for economic gain.
I will venture the opinion that we need to help those oppressed by the situation to deal with the
status quo through coming to know the love of God in Jesus Christ and through inner strength
from the Holy Spirit. I know men in seminary and in the pastorate who were won to Christ and
changed in their lives, because they saw how their wives were changed by coming to know
Christ. If we have a great increase in the number of men like this we will be able to exert a
much greater influence on the systems of the society. Prefaced by this statement, I much
appreciate the conviction expressed that "I personally feel an increasing need to confront this
situation as a major ethical problem of contemporary Japanese society."
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Summary
Dr. Dale's presentation is clear and important. There is not much more I can say other than,
"Let's go to work!" I have read of some missionaries and churches sponsoring community film
and lecture series on family problems, and perhaps this is one way we can take advantage of the
opportunity before us.

MINISTRY IN THE JAPANESE UNIVERSITY: WHO, WHAT AND
HOW?
by Charles R. DeRolf
The purpose of this paper is to develop a working theology for campus ministry in Japan. The
main points of the paper deal with three questions that relate to that ministry, and help keep
mission goals in perspective.
The first question: Who do you belong to? looks at the Christculture question, and how
Christian history has tried to answer it. The second question: What do you do? deals with the
heart of campus ministry which is identifying with the many people of the university, its issues,
and sharing the Christian faith. The third question: How do you do it? stresses the importance of
a wider Christian support for ministry in higher education.
Who Do You Belong To?
The one question that needs to be explored before serious mission work can be done is: Who do
you belong to? The implications of this question are many. For example: Who am I in my
Christian faith? and To whom will I share Christ? Bruce Nicholls writes that missionaries need
to understand at least four different cultures to be able to communicate the gospel effectively:
"The Bible's, that of the missionary who first brought the gospel, their own and that of the
people to whom they take the gospel."1
Trying to understand these four points and indigenize them into my ministry, I feel is no easy
task; nevertheless, without a sincere spiritual and intellectual pursuit of these matters, a
meaningful ministry and an indigenous church will not emerge.
My way of answering this Christ-culture question has been to learn from the dynamic examples
of ministry both in the West and East, and along with my personal faith in Christ and my
understanding of the Japanese university, I apply these experiences to my work.
We have a rich Christian heritage. For every age, for every people, for every unique
religio-socio-economic problem, Christians have witnessed to their faith.Throughout this
heritage, there have been many views on the Christ-culture question. Let's look at three
contrasting Christian views and see how they might help us in our Japanese work.
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Christ Against Culture
One of the most outspoken persons against culture is the second century writer Tertullian. He
makes this very clear in his A Treatise On the Soul: "The universe and the soul are naturally
good, for God is their maker, yet we must not consider merely by whom all things were made,
but by whom they have been perverted, and that there is a vast difference between the corrupted
state and that of primal purity."
It is in culture that sin chiefly resides, and if it were not for the evil of society that surrounds a
child, the soul would remain good. Tertullian goes on to condemn political life, Christians
dialoguing in Greek philosophy,6 pornography and commercialism.
Tertullian's favorite passage reflects his theology: "This is his commandment, that we should
believe in the name of his son Jesus Christ and love one another, just as he commanded us."8 To
Tertullian, no one can be a member of the Christian fellowship who does not acknowledge
Christ and who does not love members of the Christian fellowship. Some of his other ideas are:
1) Christians must be obedient to Christ over government, society and family, 2) Culture is
dying and Christians are a new "third race" over Jews and Greeks, 3) Polytheism is evil, 4)
Reason is inferior to faith, and 5) Asceticism brings us close to God.
When we look to Japan, I feel Kanzou Uchimura fits a similar pattern as Tertullian, especially in
his independent ideas over and against mainstream Christianity.. Uchimura uses the word
"introspection" to understand the relationship of Christ and culture. When Uchimura went to
America to study in 1882, he discovered that the American culture did not fit the Puritan image
he heard from the missionaries.11 As a Japanese, he had heard the gospel from the missionaries,
but now that he was a Christian, he could make his own judgments based on his own
introspection of Christ upon the American culture and his own Japanese culture. Although he
did not reject culture to the degree of tertul- in authoritarian fashion, Uchimura was skeptical of
institutions, against anything labeled an "ism," exhorted his non-church people to follow the
Bible,15 and felt God had brought judgment on the Japanese during the Great Kant earthquake
in 1923 because they didn't believe in the Christian God.16
Kanzou Uchimura's greatest contribution to Christianity in Japan is his "non-church movement."
Although this movement is well established and may be the only example of an indigenous
church in Japan, there are many questions about Uchimura's independent approach. Like other
proponents of the Christ against culture theology, Uchimura's ideas are outside mainstream
Christianity.
Christ in Culture
The former approach has only one focus (Christ), but here there are two focuses: 1) Man is
reconciled to God through the life and death of Jesus, and 2) the Kingdom of God (society) is
the goal in which the church should direct all its activities.
The man who is most representative of this view is Albrecht Ritschl.18 Against the strict 19th
century anti-world view of the German pietists, Ritschl stressed that man is both forgiven of his
sins, and reconciled to God; but this is not for man's private benefit alone.
We are responsible to share the Christian idea of the Kingdom of God which "denotes the
association of mankind--an associating both exten- and intensively through the moral actions of
its members." 19
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A key point to Ritschl's ideas is that cultures both Western and Eastern are very different, but
Christians, through their contact and specifically through the encouragement f social reform,
communicate the deepest meaning of the Kingdom of God.20 Christ is not only Lord and Savior,
he is Spirit, reason, wisdom and emancipator. Christ is identified with the best of men and
society.
In our Japanese context, the man who comes the closest to represent this cultural view is Sasagu
Arai, a professor of Western classics and early church writings at the University of Tokyo. His
book Iesu To Sono Jidai takes a socio-political stance in interpreting the Kingdom of God.
Because Jesus supported the outcasts of his day, and was against its political system, he was
killed. Because of Jesus' actions, his disciples were converted to a new faith--a resurrection faith
which kept Jesus' ideas alive, even to our time.
Sasagu Arai believes that through Jesus' example, we are confronted with the real meaning of
"society." When the church is seeking actively to liberate those oppressed by society and
politics, then it is truly a New Testament church. When Christians are involved in social and
political change, they are active in mission. When we take the Biblical records in its first
century setting (chronos) and apply it to our daily lives (kairos), then and only then can the
"actualization of God's Kingdom be realized (Kami no kuni no genzaika)."
Christ Who Transforms Culture
The third view proposes an understanding between Christ and culture. Its strongest spokesman
is Augustine. The 4th and 5th centuries were one of the most difficult periods in Christian
history. Not only did Augustine contend with cultural issues in his Roman world, but his most
difficult battles were in the existing Christian community: Pelagians over free will, the Donatist
over the reliability of sinful priests, and the Manicheans over their dualism.
To remain faithful,24 in a time f cultural and church conflict, Augustine reflected upon John
1:1-18.25 It is in this passage that Augustine believed the Logos incarnate not only introduced
him to the new life in Christ, but would transform Roman culture.26
Augustine spoke of the Logos incarnate as an "inner teacher" who probes our memory, and
makes us realize God's love.27 From this, Augustine's missiology is formulated: Christ is the
transformer of culture in the sense that he redirects, reinvigorates, and regenerates the life of
man, expressed in all human works.28 He transforms the emotions of men, not by substituting
reason for emotion, but by attaching fear, desire, grief, and joy to their right object.29 The moral
virtues men develop in their perverse cultures are not supplanted by new graces, but are
converted by love.
Kosuke Koyama picks up on Augustine's powerful idea of grace as he relates it to the Japanese.
Koyama believes that God's covenantal relationship with man is the most important first step in
indigenizing the gospel, arid missionaries need to use this Biblical concept more in their work.
This covenantal experience is unique. "It is a theological experience of faith and unfaith,
gathering and scattering, salvation and destruction, yet all under the guidance of God who rules
history and the world."
Sharing the grace of God with Japanese in the form of a covenant, missionaries need to be
aware of what they are saying and doing.
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Missionary presence needs to move in two directions which may appear contradictory: 1)
Between christological discontinuity--freedom from this world (Gal. 4:3), and 2) christological
continuity--unfreedom in the form of servant to serve a11.33 The missionary must be
distinguishable, as well as be identifiable with the human community. Faith cannot be
compromised,34 but in order to share the pathos of God, the missionary must realize that he is
working between his own "Christ's saving reality and his neighbor's other-than-myself
reality."35
The missionary needs to be aware that Japanese are not interested in Christology, but are
concerned about the missionary's "neighborology." "In order to be able to present Christ in
neighborological terms to our neighbor, we must learn, first of all, to see him whether he be a
Buddhist, animist, Communist, intellectual or unintellectual in his own reality. . We must try to
build ou neighborology upon our direct experience 36 being guided by Christ," eliminating
legalism and eological systems that appear to have a monopoly on "how to do mission."
What can we conclude from these three approaches to ministry? The Christ-against-culture
people seem to rule out culture as having any importance upon ministry; yet in actuality they
find this difficult because they are products of culture.39 The cultural Christians seem to rule
out some of the historical Christian principles in ministry and substitute a self-reliant humanism;
y t in reality, they cannot sublimate Christ only to social relevance.40 In actuality, they have a
difficult time removing themselves from the person of Christ.
The third position seems to be the best strategy for mission work. It incorporates the best of
man's total existence both spiritual and social. It portrays the Gospel of Jesus Christ as personal
in commitment, and responsible to society. It tries to eliminate a "catch-word" approach to
mission which labels people as "fundamentalist," or "liberal." These words are damaging to the
Christian mission because they demonstrate the lines of division that are among Christians.
Tkese words obscure the fundamental unity of Christ and lessen our witness.
Kosuke Koyama who would follow this transforming approach to mission reminds us of one
important point: "God renounces arrogant behavior."42 Have this mind among yourselves,
which you have in Christ, who though he was in the form of God ... emptied himself, taking the
form of a servant, being born in the likeness of man ... humbled him elf and became obedient
unto death, even death on a cross (Phil. 2:5-8).4
What Do You Do?
In my campus ministry, I am involved in three areas: 1) A personcentered ministry; 2) A
ministry that speaks to the moral use of knowledge, and using knowledge in its application to
man and society; and 3) Developing policies with the university administration to sustain
campus ministry in accordance with their institutional goals.
On the university campus, there are many different kinds of people. It has been my practice as a
campus minister to make contact with as many of these people as possible. I have developed a
campus pastor approach which means that I visit faculty offices regularly,44 student
hang-outs,45 staff lounges, and make appointments with administrative people. My goal in
these visits is to initiate a personal interest in them and their work and to identify my ministry
with the university community (kumiai).
Over the past thirteen years, this approach to campus ministry has been successful. Through a
historical tradition of American Baptists starting Kanto Gakuin 105 years ago, 47 I am able to
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teach in the Literature Department, have the freedom to develop a Christian ministry program,
and receive funds to help me in my work.
The question of knowledge and its relationship to a Christ lifestyle is an important theological
principle to my campus work. As relationships develop with students, faculty and administrators,
conversations gradually turn to the questions of Kanto Gakuin's Biblical foundation in contrast
to her present gakurekishugi (academic pedigreeism).
At this point, I see myself as has been called by the school to be a witness to Christ, to be a
witness to our Christian heritage in its various forms,48 and to be a facilitator in the academic
community in their search for truth. By all means, the cientific method of study should be used
also in the search for truth,49 because "as soon as the questions of life in the universe, questions
of history, and the social and cultural conditions are raised, the meaning of life, and the competence of they student/teacher/administrator and their disciplines are transcended," 0 and given
greater meaning.
The third part of my campus work is with getting the administration of the university to identify
and take ownership of a campus ministry program.
Today with the pressures from the Japanese Educational Ministry, with few Christian
administrators, and with the present day educational policy against religious programs and
courses, it takes time to get approval for a campus ministry program on the campus.
My approach in dealing with this has been: 1) I keep a strong relationship with the academic
dean, university president, department heads, and most important the chairman of the board of
trustees. It is my responsibility to communicate to them that my ministry is in the best interest of
the university. 2) I try to relate the Christian beginnings of our university to the present. Having
a Christian history, I feel has a great advantage at Kanto Gakuin. This doesn't mean that
students and teachers become Christian automatically, but unlike the situation in new church
development where a neighborhood might not have any previous Christian contact at all, I have
a historical context which is open to Christian ministry. 3) I work hard to develop quality
programs at Kanto Gakuin. Administrators have adopted campus ministry programs and
supported them personally and financially when: a) They have been notified in advance, b) A
program has shown good response from the university community, and c) I coordinate the
programs with Japanese colleagues.
In conclusion, this section tries to relate the "what" of my campus ministry in Japan, but it does
not end there. Presently, campus Christian work is seen as an extensional ministry 52 within my
sponsoring denomination the Japan Baptist Domei in coordination with a mission school Kanto
Gakuin. For a strong and viable campus ministry program to continue, this ministry cannot be
identifiable as my own personal agenda or interests, but as the ministry of the denomination and
church. 53 When this is done, the question How to do it? can be answered responsibly.
How To Do It?
To this point, I have suggested various theological approaches to ministry, related campus
programs, and now I would like to say something about mission strategy.
One of the lessons of mission failure can be learned from dramatis personae (domineering
persons)54 who are in the form of missionaries who build a program around themselves and it
finds no root in the Japanese culture.
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For the purpose of developing a viable ministry in hiher education in Japan, it is imperative to
develop the network approach" to ministry. In other words, from the national board in America,
down to the Japanese denomination, then down to the university (including administrators,
teachers, staff, missionaries, and students), there needs to be input and ownership in campus
ministry. Obviously, this takes time and energy, but unless the whole network has a chance to
talk and reflect upon the goals and programs of campus work, then there is little chance of an
indigenous ministry.
There are many challenges awaiting us on the Japanese university campus. In the Japanese
context, these challenges cannot be worked out quickly nor perhaps in the precise manner we
would like them to be; nevertheless, when Japanese and missionary work together and have a
united commitment to ministry, I feel a campus ministry can become indigenized.
FOOTNOTES
1. Bruce J. Nicholls, Contextualization: Theology of Gospel (Downers Grove: InterVarsity
Press, 1979), p. 7. An excellent book on missiology theory which relates the pluralist (John
Hicks), exlusivist (Hendrik Kraemer), and inclusivist (Karl Rahner) view of mission work is
found in Gavin D. D'Costa, Theology and Religious Pluralism (Oxford: Basil Blackwell,
1986).
2. "Communion of the saints or sacrament," Augustine, The Nicene and Post-Nicene Fathers,
vol. 4: Against the Letters of Petilian (Buffalo: Christian Literature Publishing, 1886 , pp.
519-628.
3. To contrast against the philosophers in a time when the church was establishing herself,
Tertullian spoke against the rational systems in Athens. Tertullian, The Ante-Nicene Fathers,
vol. 3: Prescription Against Heretics (Buffalo: Christian Literature Publishing, 1885), p. 243ff.
4. Tertullian, The Ante-Nicene Fathers, vol. 3: A Treatise on the Soul (Buffalo: Christian
Literature Publishing, 1885 , chapter 39.
5. Tertullian, The Ante-Nicene Fathers, vol. 3: Apology (Buffalo: Christian Literature
Publishing, 1885 , chapter 38.
6. Tertullian, Heretics, chapter 7.
7. Tertullian, Idolatry, chapter 27.
8. I John 3:23
9. In the 3rd century, Tertullian left mainstream Christianity and joined the ascetic Monanitist.
Later, he started his own group.
10. An excellent book on Uchimura's ideas: Ray A Moore, Culture and Religion in
Japanew-American Relations: Essays on Uchimura Kanzo, 1861-1930 Ann Arbor: University
of Michigan Press, 1981 , pp. 9-19,35-53,101-135.
11. Ibid., p. 48.
12. "What America has is money. If you exclude money, America has almost nothing." Kanzo
Uchimura, -Uchimura Kanzou Chosakushuu, vol. 4 (Tokyo: Iwanami Shoten, 1953-55), p.
372.
13. He was anti liberalism and democracy. He was against any "ism." Taijiro Yamamoto, ed.,
Uchimura Kanzou Shinkou Chosaku Senshuu, vol. 24 (Tokyo: Kyobunkwan, 1963), p. 132.
14. It should be noted he joined with the Socialists to fight communism.
15. Yamamoto, Uchimura, vol. 8, p. 67.
16. His home in Kashiwagi was called "The Temple of Prophecy" and he often called Tokyo
" the city of Babylon." Yamamoto, Uchimura, vol. 3, p. 227.
17. Uchimura's independent spirit is explained in Ray A.Moore, Essays on Uchimura, pp. 7-19.
18. The early traditions of the Judaizers, Ebonites, and Gnostics are part of this thinking. Jesus
is important to them, but they use other persons and ideas to build their theological system.
Abelard talked about Jesus being on a higher plane than Plato, but continued to use Plato's
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ideas in his thinking. Also see John Locke's The Reasonableness of Christianity and Kant's
Religion Within the Limits of Reason.
19. Albrecht Ritschl was influenced by Kant's idea of the "Kingdom of Ends." In the late 19th
century, Kant was popular. Ritschl wanted to apply Kant's ideas to Christianity. See his The
Christian Doctrine of Justification and Reconciliation (1870-74), three volumes.
20. Later his followers changed this to the "Brotherhood of Man."
21. The Ritschlean approach has two great weaknesses: 1) It doesn't confront the incarnate
Christ, and 2) Man's nature needs greater attention against man's sin against God. The Christ
against culture is directed to the question of man's disobedience to God's law. The cultural
Christian directs his question to the laws of reason/society. To them the sinful mind is
anti-society. Sin is not only rebellion against God, but selfishness--not trying to unify society.
See Walter Rauschenbusch, A Theology for the Social Gospel. Kant's statement in 1790
reflects this view: "Without mien, the whole creation would be a mere waste, in vain, and
without final purpose." Critique of Judgement, trans. J. H. Bernard, 2nd edn., (London, 1914),
p. 370. The words of Hugh of St. Victor in the 12th century uttered the same thought
Possessorem et dominum mundi. 500 years later Descartes says almost the same: Maitres et
possesseurs de la nature ("The world has its final cause in mean").
22. Jesus' behavior against the political and social powers was the cause of his death. Sasagu
Arai, Iesu to Sono Jidai (Tokyo: Iwaname Shinshoo, 1974), pp. 60-66,145.
23. Ibis., pp. 55 and 126. This is not bedentungskeit only (present experience). Like Rudolf
Bultmann, Arai reduces everything to the "now." I believe that both the existential and the
eschaton experiences are important.
24. Faithfulness to Augustine required a loyalty to the Christ in the Scriptures and to the church
which was the visible proof of Christ's incarnation.
25. Augustine, On Christian Teaching, pp. 519-628, 1.12.11.
26. Raymond Brown, The Gospel According to John 1-12 (New York: Doubleday, 1966), pp.
4-36.
27. Augustine believes chronos (historical event of Christ) becomes a present reality (kairos)
when we accept the Logos incarnate. Augustine, On Christian Teaching, pp. 519-628, 1.13.12.
Augustine's concept of evil was: "When the will abandons what is above itself, and turns to
what is lower, it becomes evil--not because that is evil to which it turns, but because the
turning itself is evil." Augustine, City of God, 12.6.
28. Augustine, Confessions, 13.27;31.46;33.48.
29. Augustine, City of God, 14.9.
30. What is so significant with the Christ as transformer approach is that "Augustine becomes
one of the leaders of that great historical movement whereby the society of the Roman empire
is converted from a Ceasar-centered community into medieval Christendom. He is our
example of what conversion of culture means." H. Richard Niebuhr, Christ and Culture (New
York: Harper), p. 209.
31. Kosuke Koyama, Mount Fuji and Mount Sinai (London: SCM Press, 1984), p. 154 shows
how Prince Shotoku (A.D. 574-622 introduced the dialectic method, a method Koyama
believes when carried further leads to a historical perspective on the universality of God. The
hongaku (Mayayana Buddhism doctrine) speaks to Japanese access to God on pages 167 and
174. Koyama continues his thinking by saying in 1549, St. Francis Xavier introduced again
the dialectic in mathematics, but was rejected in the closing of Japan for 250 years. Perhaps
modern Japan with her technological advances via the dialectical approach will cane to
understand the God of the Judeo-Christian faith.
32. Koyama is impressed with the Jesuit's reason for preaching the Gospel in Mark 16:15, and
particularly Matt. 16:26 which stresses the value of the person and God's power over all of
creation. Koyama accepts Xavier's message content, but rejects his inhumanity to Japanese
(see Xavier's experience with a Japanese sea captain on page 171 in Fuji-Sinai). Failing to
acknowledge God as creator, man is drawn to idolatry (worship of self and things). Koyama
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says this is Japan's predominant problem. Ibid., pp. 173 and 240. Also Kosuke Koyama,
Waterbuffalo Theology (London: SCM Press, 1974), p. 237.
33. Ibid., p. 236.
34. See the excellent article: M.M. Thomas, "The Absoluteness of Jesus Christ and
Christ-centered Syncretism," Japan Christian Quarterly (Summer 1986):133-142.
35. In evangelism, we must be conscious that Japanese do not have the Biblical and Christian
cultural orientation to life that we have. Evangelism must not just stress conversion, but
relationship with people. Koyama, Waterbuffalo Theology, p. 91.
36. "The experience of the moment is important in Japanese thinking." Charles A. Moore, The
Japanese Mind (Tokyo: Tuttle Press, 1967), p. 288.
37. Koyama, Waterbuffalo Theology, p. 93ff. Koyama feels no theological system has a
monopoly on presenting the Gospel, on page 228. He feels that the missionary needs to focus
on being a learner first over the Western idea of only preaching and teaching. Also note that
the disciple John presents Jesus as one who transforms people and culture in John 1:1-18.
38. Koyama, Waterbuffalo Theology, p. 228.
39. Tertullian's doctrine of atonement (satisfaction) may have come from Roman law. Jaraslav
Pelikan The Christian Tradition, A History of the Development of Doctrine (Chicago:
University of Chicago, 1971 , p. 147. Leo Tolstoy had the same problem. He rejected culture
influencing Christianity, but couldn't escape its influence on his thinking. See Niebuhr, Christ
and Culture, p. 72.
40. See Walter Rauschenbusch, A Theology for the Social Gospel. In this book, he formalizes
his seven years experience as a pastor on New York's west side "Hell's Kitchen." This
experience formed his "social gospel" ideas. Although Rauschenbusch tried to maintain a
balance between the Bible and society, he is often misunderstood because of his strong social
approach. Also see Ikuo Matsunaga, "A New Quest for Christology? A Current Issue for
Theology in Japan," Japan Christian Quarterly (Summer 1986):160f.
41. See the effect of dramatic personae (domineering missionaries) and their control of Japanese
and the demise of Christianity in Marius B. Jansen, Changing Attitudes Toward
Modernization (Princeton: Princeton Press), p. 340f.
42. Koyama, Mount Fuji, Mount Sinai, p. 257.
43. Identifying with the suffering of Japanese on any level is vital to indigenizing the Gospel
into Japan. Kitamori emphasizes this in using the Japanese words tsutsumu (to wrap) and
tsurasa (a pain you endure for the sake of others without telling that person). This is what God
did for us in the incarnation. This idea is a strong concept in Japanese life. If we can relate
such a feeling in our ministry, we can indigenize the Gospel. Kaso Kitamori, Kami no Itami
no Shingaku (Tokyo: Shinko Shupansha), pp. 21,22.
44. Ministry to faculty includes: 1) Preparing then for study abroad, 2) Helping faculty to find
English materials in their research, 3) Assisting their family members i n English study, 4)
Counseling on marriage and death issues, and 5) Providing seminar group on
Christian-academic issues.
45. Ministry to .90 active students includes: 1) Open house to students (my hone is located on
the university campus) for counseling and a place to come. Weekly program on Thursday
4-8:30 P.M. It is called majiwari or "fellowship." This Thursday fellowship consists of a)
Recreation, b) Japanese Bible study using The Media Bible (video) and contempory videos
and literature, c) Refreshment time, and d English study. 2) Summer and winter retreats (4
days each), 3) A Christian Life Lecture Series (with questions) using Christians from our
faculty, administration, staff, and church pastors, 4) Service project to Kobo Orphanage in
Hayama, 5) OB graduate student follow-up program (I keep in contact with graduating
students), 6) Ministry to foreign students on campus and exchange students from America, 7)
Conduct University chapel on Tuesday and Thursday, 8) Publish with students the
"Argonote" (a monthly bulletin on the majiwari activities), and 9) Conduct a liaison ministry
with the university counseling and employment service. This is a vital part of campus

69

ministry. See why in Edward R. Beauchamps, ed., Learning to be Japanese (Himden: Linnet
Books, 1978); The Gateway to Salary: Infernal Entrance Examinations, by Ezra F. Vogel, p.
213ff. Also the special issue of Gendai Shakai to Seinen no Shinri in July, 1987 Seisho to
Kyokai, p. 2ff. This issue specs to the problems of the shinjinri (new human being or
Japanese young people. It characterizes them as: 1) They relate to things over people, 2) They
don't compromise their ideas, 3) They reject overworking, and 4) Their values are based on
personal interests.
46. The departments of the Japanese university are very independent. Interdepartmental
functions are few. Particularly, among younger faculty members, I have tried to create
programs (seminars, fellowship) across departmental lines. This type of program works best
with faculty members my own age.
47. This is my "Roman citizenship" (see Acts 16, 22 and 23 where Paul's Roman connections
helped him in his ministry). Because of 105 years of historical relationship with American
Baptist, I am free in my work at Kanto Gakuin.
48. If there is to be any longevity in a plan, group approval must be reached.
49. Arend Th. Van Leeuwen, Christianity in World History (New York: Scribner, 1964), p. 411f.
believes that intuitive cultures seeking truth in science, may be dram into the
historical-dialectical approach which brings then closer to the Christian concept of the
universe.
50. Christianity teaches that man's greatest meaning is found in knowing God through Jesus
Christ. This is Truth. In another way, science searches for truth using the empirical method.
Both are pointing to ultimateness. Stanley L. Jaki, "Science from the Womb of Religion,"
Christian Century (Oct. 7, 1987):851f. Even though science may end up helping Christianity,
missionaries in Japan need to be aware and be interpreters to the West that Christianity will
became indigenious in Japan only when there is a "solidarity between man and nature, not the
materialistic view of nature that reduces nature to mere things which can be manipulated and
exploited ruthlessly for human purposes." Masatoshi Doi, Search for Meaning (Tokyo:
Kyobunkwan, 1976), p. 192. An excellent article on Christianity an science and their
relationship is Rolf Gruner, "Science, Nature and Christianity," The Journal of Theological
Studies (April, 1975), vol. 26, pp. 55-81.
51. Charles W. Iglehart, International Christian University: An Adventure in Higher Education
in Japan (Tokyo: ICU Press, 1962 , p. 278.
52. Paul's ministry to the Greeks was an extensional ministry. Donald G. Shockley, "Corpus
Ministry: A Contrarian Investment Strategy," Christian Century (Oct. 23, 1985):952. Like
Paul, I feel I am working with people that are not yet part of the church. I would hope that the
church would embrace this ministry. With 90 active students in our programs, I feel the
university campus is a viable place for ministry.
53. "We belong to the company of believers. There is no private theology. Our theology is a
community production." Koyama, Waterbuffalo Theology, p. 107. "Interdependence" is a key
word in indigenizing the Gospel. "A primary element (particularly in Japan) will surely be
participation with emphasis on man's relatedness with nature, with society, and with God."
Alden E. Matthews, "Identity and Christian Ministry in Japan," Japan Religions 9 (July
1977):17.
54. See what adverse affect this had on Japanese in Ray Moore, ed., Culture and Religion in
Japanese-American Relations: Essays on Uchimura Kanzou 1861-1930 Ann Arbor: Unit. of
Michigan Press, 1981, The Meaning of Independence in the Thought of Uchimura Kanzou by
Takeshi Ishida, pp. 7-19.
55. Steps to an indigenized ministry (for Japanese and the missionary): 1) Passive Receptivity
(The Japanese accepts the missionary's view; and the missionary becomes a "learner over
wanting to be a teacher."--Kosuke Koyama), 2) Compromise (The Japanese according to his
need, uses both his culture and the missionary's; the missionary adopts Japanese ways that
make the Gospel accessible to Japan--M.M. Thomas; and he introduces the Biblical concept
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for future cooperative ministry--the Body of Christ, which gives ownership to Christian
ministry to both Japanese and missionary , Grafting (The Christian idea is applied to Japan,
and becomes a potential seed; with an understanding of the church as the Body of Christ,
meaning that Christ's example of love takes precedence over anything that might divide a
Christians, the missionary and Japanese share ministry together). Ray A. Moore, Essays on
Uchimura, p. 101f.
56. The "Networking" approach works in Japan. See Vernon R. Alder, "Who Says You Can't
Crack Japanese Markets," Harvard Business Review (Jan:Feb. 1987):54. His main points are:
1) Find the network, 2) Find the best partners, 3) Only use quality materials, and 4) Plan for
long-term relationships.
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CRITIQUE of "Ministry in the Japanese University:
Who, What and How?"
by Joe Stroud
I received this paper in mid-December. For several days I continued to put it on top of the "get
to immediately after Christmas" pile.
When I finally sat down to read the paper, the drowsiness I was feeling was dealt with quickly
by the reference to Bruce Nicholls' call for the missionary to understand at least four different
cultures. Taking quick inventory of my own understanding--I should say lack of
understanding--the question was not whether I should read on, but whether I should stay on in
Japan. I needed the reflection.
Who Do You Belong To?
The content of this section was very interesting, but I found difficulty using it to answer the
initial question. The question being dealt with is one's view of culture in his or her ministry. I
suppose some identity can be gained by the position one takes. The pairings: Tertullian –
Uchimura, Ritschl-Arai, and Augustine-Koyama were interesting. I will leave it up to those of
you who are better read than I to comment on the appropriateness. In speaking of Uchimura,
Charles does indicate that he did not reject culture to the degree of Tertullian, but we are left
with an image of Uchimura that is colored by the pairing with Tertullian. I wonder if this is fair.
I should add that like Uchimura, I too tend to be skeptical of institutions and things labeled an
"ism."
Given the three positions: Christ Against Culture, Christ in Culture, and Christ Who Transforms
Culture, I feel agreement with the conclusion that the third position seems to be the best strategy
for mission work. However, I find myself wondering if it is possible to isolate three such
positions. Does not Christ speak against culture, act in culture, and transform culture
continually?
I also welcomed the introduction of Kosuke Koyama. My exposure to Koyama is limited, but I
appreciate his humility, his straightforwardness and his "neighborology."
What Do You Do?
I can only speak with respect for the kind of work the writer is doing in his campus ministry.
And living on the campus, as was pointed out in his footnotes, makes it pretty difficult to escape.
I commend his approach and expect continued progress.
How To Do It?
I felt that this was more like a conclusion to the previous topic, what do you do?, and that
Hayama guidelines on the length of papers and the time for their presentation kept us from any
concrete discussion of this question.
I appreciate the work done for us in preparing this paper. I am also grateful for the introduction
to the work he is doing at Kanto Gakuin. From what I have heard of other campuses, his role
and his accessibility within the structure of the university is unique. Not only does this speak
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well of the school, which obviously takes its history and its tradition seriously, but it reflects a
lot of effort on Charles' part in the network approach to campus ministry.
Having heard a good paper, my problem comes from the fact that I asked the wrong questions
when I saw the title. When I saw "Who, What, and How," I subconsciously posed the questions:
Who are the people to whom we hope to minister? What is the ministry? and How can we do it?
Charles has told us who he is in terms of his view of Christ and culture, and has given us--more
also in his footnotes--an overview of his ministry at Kanto Gakuin. He has also shared some
good insights regarding implementation of ministry on the Japanese scene.
However, I am still troubled with the "Who." I would like to have heard more about the
university student. Who is this shinjinrui (new generation) that we hear so much about? In
connection with the continuing problems of sumo wrestler Futahaguro, Tanizawa Eiichi had the
following to say: "The characteristics of the shinjinrui are vanity and pride in spite of a lack of
actual skill/power. There is no introspection nor any sense of shame. If there is something that
they don't like, they sulk and are cross with everyone around them."1 Is this true of the
university student of today? And who are these faculty and administrators who are so caught up
in the "academic pedigree" syndrome? These are the people so many of us need to know more
about-- the "who" of the current university culture.
Footnote:
1. Tanizawa, Eiichi. 甘やかされた慢心結果[The result of vanity and being spoiled], Asahi
Shimbun, December 31, 1987:19.
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A FOREIGN CHRISTIAN'S STRUGGLE WITH JAPANESE
CONCEPTS OF RESPECT, HONOR, VENERATION, WORSHIP
by Clark B. Offner
Introduction
Character of Hayama Seminar
One of the basic characteristics of the Hayama Seminar from its inception has been the variety
of denominational backgrounds and theological perspectives represented by its participants.
People with quite different opinions, beliefs or convictions have been willing to gather together
and honestly voice their views--sometimes quite vociferously. Yet they are willing to listen to
the views of others and show respect to the honestly-held convictions of "disagreeable people."
Recognizing the controversial position presented in this paper, I trust that this traditional "spirit
of Hayama" will be manifest during the discussion period.
Although this paper is expected to provoke thought and discussion (and even some constructive
disagreement), it is not meant to simply provide a strawman to be knocked down. It represents
the writer's present view on the subject which is the result of long, honest, prayerful reflection,
study and research. While it is not the final word, it is presented in the hope that it will
encourage other serious attempts to grapple with a major problem for Japanese
Christians--rather than either ignoring it or giving stereotyped answers that have not seriously
considered the nature and implications of the problem in the Japanese context. At the same time,
it is hoped that the paper will stimulate further reflection relating to a healthy foreign missionary
attitude toward Japanese culture as a whole as we seek to grapple with the conference theme of
"Incarnating the Gospel in the Japanese Context."
Character of this Paper
During an instruction class preparing Japanese seekers for baptism, a middle-aged housewife
asks whether, as a Christian, she can continue to present the daily offerings and care for the
butsudan and the kamidana (family altars) as heretofore; an earnest young man inquires about
his Christian responsibility as the eldest son relating to the traditional memorial services for the
dead; others are concerned about the proper Christian attitude at a Buddhist funeral.
Missionaries, pastors, teachers or others who seek to provide Christian instruction and counsel
for Japanese seekers or believers are faced with the problem of what advice to give in response
to the complicated questions related to so called "Ancestor Worship." It was to gain deeper
insight into the true nature of this subject and to better equip myself to deal with, if not answer,
the difficult queries related to it that, some years ago, I began my research in this area..
Background Research and Publications
In addition to perusing studies related to "ancestor worship" already available, my own research projects
included: 1) an investigation of the motivation, aim and content of "worship" before home altars by
residents of a certain section of Takahama City in Aichi Prefecture using a written questionnaire
supplemented by personal conversation (1977, which served as the basis for the article "Continuing
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Concern for the Departed" in Japanese Religions, vol. 11, no. 1); 2) speaking with individual
"worshippers" at the Atsuta Shrine in Nagoya on New Year's Day (1978); 3) communication with
Japanese participants in a Christian memorial service held in Auckland, New Zealand for those killed in a
plane crash in which non-Christian Japanese were permitted to participate in a traditional, Japanese
manner (1979); 4) an examination of the Hebrew and Greek words related to "worship" found in the Bible
("'Worship' in the Bible and in Japan," The Japan Missionary Bulletin, March 1981); 5) a subsequent
article, "Reflections Relate to the Study of Japanese 'Ancestor Worship'," appeared in the July 1984 issue
of that periodical. The present paper draws upon these various studies or research projects. The title was
chosen to indicate both the broader scope of the problem in relation to the concept of contextualization
and to the lack of a definitive answer on the part of the writer.

Japanese Cultural Background
Ambiguity of Japanese Words
Certainly, the Japanese language is not unique in having words with a wide variety of meanings
which can be used very ambiguously. Nor is Japanese culture unique in the ambiguous
interpretations which
may be given to certain actions. However, foreigners who live in Japan are especially impressed
by such ambiguities. For example, take the four words given in the title, which were chosen to
indicate a progres
sive deepening of feeling toward a person corresponding to the Japanese terms uyamau (kei),
tattobu (son), agameru (suu), and ogamu (hai). The 1954 edition of Kenkyusha's N'ew
Japanese-English Dictionary includes the following definitions for these four words. Uyamau:
respect, revere, reverence, honor, esteem, venerate, worship; tattobu: respect, honor, revere,
reverence, hold in respect, esteem or high regard; agameru: respect, revere, reverence, honor,
hold in high esteem, adore, worship, deify; ogamu: worship, adore, pray to, bow to, do
reverence to. Obviously it is difficult to make a clear-cut distinction between these words, all of
which can be used with either human beings (living or dead) or divine beings as their objects.
It is yet more difficult to define the heart of the individual who is the subject of these verbs. In
fact, the individual himself or herself would find it difficult to analyze his or her own heart in
this regard. It behooves us foreigners to honestly try to understand not only the words but the
emotions and motivations of the Japanese and to try not to impose our definitions and feelings
upon their words and actions. In regard to the word suuhai, which is the word for "worship" in
the term "ancestor worship," Toyohiko Kagawa once wrote a paper entitled Roudousha Suuhai
Ron ("On Showing Respect to the Workingman"), in which he exhorted his readers to "show
respect to and admire [but certainly not "worship"] the workingman." Suuhai was also the word
used by the non-Christian wife of a member of our church who had just passed away to describe
his attitude toward me, his pastor. Thus, it is clear that we need to get beneath the words to the
attitudes these words are meant to express.
Importance of Formalities and Social Relationships
Any analysis of Japanese ways of thinking must recognize the importance of social relationships
in Japanese society. Such relationships take precedence over individual considerations. Great
importance is given to the rules of propriety and to showing the proper respect or honor to those
to whom it is considered due. Such respect is shown in various ways, including polite language
and deferential actions. Honorific words and expressions create the atmosphere in which satis
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factory communication can be carried on. It has been said that if all the honorific words were
taken out of Lady Murasaki's Tale of Genji, the size of the novel would be reduced by half.
Proper greetings are valued and the degree of respect may be reflected in the depth of one's bow.
(I have a clipping of a cartoon strip showing an office girl looking through a large protractor to
gauge the angle of her boss's bow before a guest which will indicate whether she should serve
the guest green tea, orange juice or coffee.) Although such honorifics and bowing may seem
awkward to foreigners (even as plain speech and handshakes seem clumsy to Japanese), without
such respectful formalities, something is lost. To insist that Japanese who become Christians
refrain from following such observances would force them to turn their backs on their cultural
tradition and become Westernized Christians rather than Japanese Christians.
Lack of Clear Distinction between Divine/Human, Living/Dead
Another characteristic of Japanese thought is the lack of a clear distinction between the human
and the divine as well as between the living and the dead. The traditional Japanese concept of
the divine (kami) was very wide-ranging, including non-living natural objects, living plants,
animals and people as well as departed spirits. The ancient Japanese gave little or no thought to
any world apart from the present phenomenal world. Human relationships in this world were of
primary importance and the social ties between human beings did not terminate at death. Spirits
of the dead were considered to be invisibly present and the respect or honor due to them was not
lessened when they ceased to be physically seen. Rather, it was heightened. In this culture
where mutual dependence is so important, departed spirits continued to depend upon the nurture,
encouragement and consolation human relationships provided through expressions of respect
and the rules of propriety which sustained them in the past.
Since there is no transcendent absolute in Japanese tradition which demands the total
commitment or wholehearted allegiance of human beings, respect, honor, veneration and/or
worship may be accorded to the multitude of spirits which are considered present in various
forms. However, of basic importance is the web of human relationships, among both the living
and the dead, through which life has been granted and is sustained. Apart from this network of
relationships, the individual is lost. A basic tenet of the Confucianistic moral system, which is
the basis of Japanese moral thought, is showing respect or reverence to one's superiors,
including parents and ancestors. In old Japan, murahachibu, which involved the severing of
community relationships, was the most severe form of punishment. Similarly, contemplation of
the severance of human relationships at death, that is, not being remembered, is a fearful
prospect indeed.
It is the opinion of some Japanese scholars that so-called ancestor worship was the original
religion of the Japanese people. Fortified by political encouragement throughout the centuries, it
has become a seemingly unassailable rock which foreign influences have thus far proven unable
to budge. Rather, foreign modes of thought have either adapted to it or remained on the fringe of
Japanese society. The advent of Mahayana Buddhism stimulated reflection upon death and the
possibility of a life after death. However, Buddhism was not able to basically alter the Japanese
way of thinking and finally was more influenced by Japanese tradition than influencing it. In
effect, rather than converting Japan to Buddhism, Buddhism was converted to Nihonkyou;
Buddhist temples and ceremonies became the main vehicle through which ancestral
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veneration is performed.
Mental Attitudes Expressed Through Traditional Rites
Internal Motivation More Important Than External Forms
Turning to the Hebrew and Greek words used in the Bible to signify "worship," we find that, not
unlike the Japanese terms, they also have a wide breadth of meaning (bowing down, prostrating
oneself, serving, honoring, fearing) and the same words may be used in respect to both human
beings and to God. It is not the word that is used that is of primary importance but the content
poured into that word by the "worshipper." Just as the word "love" may be used to signify quite
different attitudes depending upon whether the object of "love" is a spouse, a parent or child,
cocker spaniels, chocolate ice cream, an enemy or God, the significance of Japanese words for
respect, honor, veneration or worship depends both upon the nature of the object and the
character of the subject of the action. Love for God does not mean a person cannot love other
persons even though ultimate love is due to God alone. Could not the same reasoning hold true
in regard to showing respect, honor, veneration or worship? In keeping with the emphases of the
ethical prophets of the Old Testament and with the teaching of Jesus and Paul, it is not the
external forms or visible ceremonies that concern God but inner attitudes, the motivation and
intent of the heart.
Japanese Attitudes Before Butsudan/Kamidana
To try to discern the intent of Japanese ancestor worshippers, so-called, I distributed a
questionnaire to a hundred homes in the neighborhood of our church in the city of Takahama, in
Aichi Prefecture, asking them to identify the basic motivation, inner attitude or spiritual purpose
in rituals performed before the butsudan and kamidana. The large majority of responses
indicated that comforting, cheering and expressing gratitude to the spirits of the departed were
the main motivations (followed by maintaining tradition, reporting and showing respect). When
these attitudes are expressed toward those still with us in body, they are considered
commendable and may even be termed Christian virtues. Is there reason to prohibit Japanese
Christians from expressing such attitudes toward departed loved ones whom they do not want to
forget and with whom they wish to maintain relationships?
Western Ways of Remembering Dead
Christians in Western countries have different ways of remembering their dead: displaying a
photograph or keeping a memento of the loved one in the home, placing flowers on the grave,
contributing flowers, dedicating a plaque or establishing a scholarship in memory of the loved
one. Protestant Christians in particular feel uncomfortable about placing the palms of the hands
together and using incense to show respect to the dead. However, whether or not an unchristian
attitude is being expressed by using these forms is a question. In communications with Japanese
individuals who were present for a Christian memorial service in Auckland for victims of a
plane crash and who then participated in a traditional Japanese-style memorial service there,
most of the respondents felt that, in their different ways, both Christians and Buddhists were
expressing similar sentiments according to their particular traditions.
Whether the inner attitude of the living toward the dead involves respect, honor, veneration or
worship depends upon the individual heart rather than upon external forms or the particular
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word used to describe the action. Generalizations are always questionable and there is no way of
accurately discerning the spiritual content of any particular individual's actions, but placing the
palms of the hands together in front of one's breast and bowing need not have a deeper meaning
than showing deep respect or high honor and burning incense does not necessarily have a
different significance than placing flowers on a coffin, before a photograph or on a grave. It may
ease the conscience of the foreign missionary to substitute the more acceptable white carnation
for the traditional Japanese incense powder, but this external change of the material "offering,"
even if accompanied by a corresponding change of the words used to describe the action, does
not necessarily imply a change in mental attitude. In fact, a study conducted by David Doerner
("Comparative Analysis of Life after Death in Folk Shinto and Christianity," Japanese Journal
of Religious Studies, June-September 1977, pp. 158159) made clear that not only adult Japanese
converts to Christianity but those raised in Christian homes as well do not easily rid themselves
of the traditional attitudes.
Introducing Christian Perspective into Japanese Worldview
Discerning the Heart of the Gospel and How to Incarnate It
Christian missionaries from abroad are rightly concerned about introducing a Christian
perspective into the Japanese worldview. But there are at least two pertinent problems which
conscientious missionaries must consider. First, we must recognize that we ourselves have been
nurtured by particular cultures, whose forms and expressions are not necessarily Christian nor
normative for Christians of other cultures. It is difficult to analyze one's own culture and to
distinguish what is peculiarly Christian and what has a neutral character which can be either
Christianized or paganized.
Second, we must decide whether a Christian perspective can be injected into an existant cultural
stream or whether the old traditions and worldview must be completely discarded in order to be
replaced by the Christian viewpoint. The theme of this Conference implies that the former
alternative is possible and I fully agree. To effectively Christianize a culture or people involves
incarnating the Gospel into that particular context. Invariably, some foreign sensitivities will be
offended by this process of contextualization, but until the Gospel is rooted in native soil it will
forever be foreign. Respect, honor, veneration or worship of departed spirits is such a basic
element in Japanese culture that it has been said that "without it there is no possibility of
spreading religious teachings among the masses" (Hiroo Takagi, Shinkou Shuukyou, p. 179).
Trusting Japanese Christians to Accomplish Task
Because of Buddhism's willingness to adapt itself to Japanese traditional thought regarding the
spirits of the dead, it eventually was fully accepted by the common people as well as the elite. In
the course of this adaptation, while it did inject certain Buddhist principles into Japanese culture,
it also lost something of its essential character. Even some Buddhist scholars question whether
or not the peculiar Japanese Buddhism is true Buddhism since it is so far removed from
primitive Buddhism. If Christianity seeks to adapt itself or its message to Japanese tradition,
there is the danger of the same thing occurring. (Some might say this already has occurred, but a
similar criticism could be directed toward the church in certain times and places in the West as
well.)
This brings us to the question of what is the essential character
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of the Christian faith? Is it to be defined in terms of rituals to be followed, doctrines to be
believed or a spirit that can be incarnated in traditional practices already in existence?
"Contextualization" may seem an improvement on the term "indigenization," but the real need is
for an "incarnation" of the Truth in the culture of a particular people. And this will not be
accomplished by the foreign bearers of the Word as incarnated in their culture. It must take root
and grow in the native milieu. Japanese Christians who have been reborn by the Spirit of God
but who have maintained their emotional ties with their own tradition (meaning that their
conversion has been to Christ rather than to Western thought per se) are the ones who must be
given the freedom to incarnate the Truth in their own culture.
Filling Old Forms With New Meaning
Words are an important vehicle of communication. Bible translators are perpetually faced with
the problem of what words in the native language should be used as the vehicles of
communicating peculiar Biblical truth. For better or for worse, the Japanese word kami was
chosen as the translation for elohim, theos or "God." Although originally having quite a
different meaning, after over a century of trying to fill that Japanese term with a Christian
content, progress has been made and many Japanese now recognize that kami may have a
different significance than it once had. It may be doubtful that similar progress has been
achieved in refilling the content of the term tsumi (sin), although we continue to use this term
for "sin" despite the danger of misunderstanding.
And what about the crucial concept of "love?" I recall the difficulty in trying to answer the
question of an elderly Japanese man about the meaning of ai (love) in a Bible Class where both
English and Japanese were being used. He confessed that he did not understand the meaning of
this word and seemed to question its appropriateness as a characteristic of Jesus Christ, of a
Christian or of God. Months later, when I queried some Buddhist scholars regarding their
understanding of the term ai, I realized part of the reason for the man's confusion. In Japanese
Buddhism, ai is one of the selfish human desires which must be eliminated in order to attain
buddhahood. Yet we continue to make use of these traditional Japanese terms in the hope that
they will become vehicles for deeper Truth.
If we consider it possible for traditional Japanese words to be "Christianized," is it not possible
for the same to be true of traditional Japanese customs? Even if present-day Japanese who bow
before a butsudan and offer incense there are really doing what Christians should not do (and I
am not convinced that this is the case), is it not possible for them to fill that custom with a
Christian significance just as Japanese words are given Christian meanings? Must we insist that
the forms that are so important in Japanese society be discarded? Or can they be filled with new
meaning? It may be that when filled with the new meaning, they will burst like the hardened
wineskins of which Jesus spoke, but it if be so, it should be the Japanese Christian who
recognizes this incongruity and either forsakes or changes the practice as the result of his or her
living faith rather than at the insistence of the foreign missionary. It may be questioned whether
or not the Apostle Paul approved of the custom of the Christians in Corinth to baptize on behalf
of the dead (I Cor. 15:29), but he did not condemn it nor forbid it.
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Universal Feeling of Respect for Dead
Non-Christian
It may be well to remind ourselves that concern for, respect for or offering prayers for the dead
is common to many cultures and may, indeed, be universal. The church in Africa likewise has to
face the complicated problem not only of what is the loving, just, "Christian" way for a
converted polygamist to treat his wives but also how a converted participant in ancestral
communion should treat the ancestors with whom he or she has felt a deep, spiritual kinship
throughout his or her life. In an article in the April 1987 issue of Theology Today (pp. 32-52,
"May We Invoke the Saints?" as condensed in October 1987 issue of International Christian
Digest, pp. 27-29), Elizabeth A. Johnson writes,
It is on this point that Christianity has met stiff resistance ... and a host of new breakaway
churches are reasserting beliefs and practices connected with the ancestor cult. African
theologians point out that it does violence to people to rip them out of this context and mandate
that they adopt a more Western, individualistic vision of reality, for "our people live with their
dead" (D. Baeta).
Early Church
While each tradition has its own individual peculiarities, there is probably no culture where
some kind of respect for the dead is not expressed, including both Jewish and Christian
traditions. A prayer for the dead is recorded in II Maccabees 12:43-45, from which it is said that
the practice passed into the Christian Church. Tertullian referred to such prayers as having a
long, established tradition among Christian writers (De exhortatione castitatis, c. 11), and the
Protestant scholar, S.M. Hopkins, writing in 1891 in the Schaff-Herzog Religious Encyclopedia
(vol. 2, p. 1326) noted in regard to early Christian liturgies:
They all include the element of prayer for the dead. This practice is so irreconcilable with the
Protestant doctrine of probation as to be generally classed among the characteristic corruptions
of the Church of Rome. It must therefore be with a certain sensation of surprise that the
Protestant finds this usage, not merely in a few of the early liturgies, but in all of them without
exception; from which it would follow that we have to take our choice between admitting that
the practice is so in harmony with the yearnings of our nature as to spring up sporadically
wherever there were Christian worshippers, or else that it was the common inheritance of the
churches derived from the earliest times, before they were separated from each other.
Today
However, we need not go so far back in history to find evidence of concern for the departed in
Christendom. A recent book by Kenneth MacAll, an English psychiatrist and former medical
missionary to China, entitled Healing the Family Tree, gives his opinion that many of his most
disturbed patients have been oppressed by dead relatives. Quoting from a review by John
Atkinson (International Christian Digest, September 1987, pp. 47-48), "He ... helped them to
draw their family tree, to discover which of their ancestors was dominating them, and to end
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that domination by invoking the power of Jesus." Ancestral domination sometimes
... stemmed from an unquiet spirit, restless because the proper rites of Christian
committal of the dead had not been carried out. From beyond the grave, other
ancestors continued to dominate relatives they had dominated in their lifetimes. Dr.
MacAll also believes that some of his patients were disturbed by aborted, miscarried,
stillborn, or abandoned babies who had never been loved or properly committed in
Christian burial.
His book describes the healings that have taken place as a result of his counseling, sometimes
climaxed by
... a "Eucharist of the Resurrection" on which a copy of the family tree is literally
placed on the altar beside the bread and wine. The dead relative is prayed for and, by
taking the eucharistic wine, the communicants ask Jesus through his blood there
represented to "cleanse the bloodlines of the living and the dead."
Whatever reactions we may have to such thinking or to such a procedure, this book makes clear
that concern for the spirits of the dead is not a uniquely Oriental characteristic and that ways to
express it using Christian symbols continue to be sought.
Conclusion
Emphasize Inner Attitudes Rather than External Ceremonies
My own feeling is that many of us foreign missionaries have tended to direct attention to
external forms and customs which are the most visible elements of Japanese culture and to press
for the discarding or changing of those traditions which are different from our cultural heritage
without first seeking to truly understand what is at the heart of those traditions and what
attitudes are being expressed through them. So the "marks" of the Christian came to be
abstinence from alcohol and tobacco, church attendance and discarding the ancestral tablets
which had been handed down from generation to generation rather than the more basic spiritual
qualities which ought to characterize the Christian, whether in Japan or in the West. In effect,
we have been insisting on Japanese Christians separating themselves from their community
rather than permitting them to be living witnesses of the self-denying love of God that was
revealed in Jesus Christ or to "incarnate the Gospel in the Japanese context."
Seek to Avoid Breaking Social Fabric
At the present stage of my research into the motivation, attitudes, purpose and overall meaning
of what is termed "ancestor worship" and of my understanding of the Christian Gospel, I believe
it is possible for Japanese Christians to continue the practice of remembering dead loved ones,
of showing respect, gratitude and loving concern for them in a Christian manner that need not
cause an irreparable tear in the social fabric. The primary witness of the born-again Christian
should be a positive one, manifesting the love, justice, mercy and faithfulness that Jesus told the
scribes and Pharisees were more important than points of ritual or ceremonial law. To
accomplish this, the individual Christian needs the power of the Holy Spirit and the strong
support of an understanding Christian community. Likewise, the proclamation of the foreign
missionary should primarily be positive, honestly seeking to understand the meaning of the love

82

of Christ, and to know it, though it is beyond knowledge. So may you attain to fullness of being,
the fullness of God himself (Eph. 3:14-19).
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CRITIQUE of "A Foreign Christian's Struggle with Japanese
Concepts of Respect, Honor, Veneration, Worship"
by Dale W. Little
Presenter's Position Summary
It is my impression that Dr. Offner sees the possibility of two choices when it comes to our
treatment of ancestral rites. The first is to instill new Christian truth into the old forms of
ancestral rites. The second is to reject ancestral rites. He argues for the first possibility.
The rejection of ancestral rites is to be discouraged on the same basis that insisting a Japanese
Christian refrain from other respectful formalities (such as bowing) is to be discouraged. Such
rejection has the unwanted effect of westernizing Japanese Christians, according to his view.
Rather than reject we should seek to transform the meaning of ancestral rites so that they can
become a vehicle for Christians to express their deep feelings toward their deceased loved ones.
Ancestral rites are of such basic importance to Japanese society that if the rites are rejected the
result is irreparable social damage. That is, Japanese Christians who reject ancestral rites
become ineffective Christian witnesses because through their rejection they have lost touch with
what it means to be Japanese. To Dr. Offner, the external ceremonies are not necessarily what
have to change. Rather, the inner attitude, or spirit of the practitioner is more important than the
ceremonial actions. In this way social turmoil is lessened. One of the clearer statements of this
position is: (p. 81)
I believe it is possible for Japanese Christians to continue the practice of remembering
dead loved ones, of showing respect, gratitude and loving concern for them in a
Christian manner that need not cause an irreparable tear in the social fabric.
If the foreign missionary in Japan finds it necessary to come to a conclusion about the issue of
ancestral rites, this then is the position he should arrive at. But it would be even better,
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according to the writer, if the foreign missionary did not teach his views on the issue to the
Japanese people to whom he is ministering, for the missionary's primary task is a positive one,
and the issue is much more sensitively and accurately decided upon by the Japanese Christians
themselves.
New Meaning in Old Forms
The possibility of the old forms being incapable of containing the new gospel meaning is
allowed for. I wonder if another more likely possibility ought not be more seriously taken.
Namely, the old forms being capable of co-habitating with the gospel only to the extent that the
gospel becomes unrecognizable. Although Dr. Offner refers to this possibility he doesn't seem
to give it much weight, probably because he defines "the essential character of the Christian
faith" as "a spirit that can be incarnated in traditional practices already in existence," rather than
defining Christianity in terms of "doctrines to be believed." Therefore, even if the old forms of
ancestral rites cause the gospel to lose some of its "essential character," this loss, often called
syncreticism, is not really all that unfortunate because the essence of Christianity lies in the
Christian spirit, not in its teachings.
Jesus' last command in Matthew is to disciple the nations by, among other items, teaching them
to observe all that Christ commanded. That includes the entire Old Testament (cf. John 5:39), as
well as the New Testament canon (see John 14:24-26; Gal. 1:11-12) (Hesselgrave [21 , p. 6). If
the content of what missionaries are supposed to teach is the entire Bible, I fail to see how the
Christian spirit is more essential to Christianity than the faithful teaching of the "whole counsel
of God" found in the Bible. If God's revelation to us in the Bible consists of the recounting of
the mighty acts of God in salvation-history, as well as propositional discourse about those
events, then these truths (doctrines) cannot be discounted in trying to describe the nature of the
essence of Christianity. The Christian spirit is essential to understanding and describing
Christianity. But only because Christian doctrine reveals that that is so. Therefore, although both
the spirit and the doctrine are essential in defining Christianity, only the doctrine is sufficient.
Syncreticism is not merely unfortunate. It is to be avoided because it deforms the Christian
gospel in order to make it more palatable to the recipient culture. The Scriptures should not be
culturalized. Rather, in keeping with their status as authoritative canon, they should transform
cultures (Ro, p. 9; Carson pp. 20-24).
Suggested Reasons for Rejecting Ancestral Rites
The decision to become a Christian entails both the acceptance of something new, that is, the
gospel of Jesus, and the studied rejection of certain old patterns of thinking or behavior which
stand diametrically opposed to the newly accepted Christian gospel. The rejection process is not
at all comfortable. But over a period of time a new Christian convert will probably experience
dissonance between the newly accepted gospel and some of his or her old ways of thinking and
living (Hessel- [1], pp. 446ff.). The decision by a new convert to reject an old opposing pattern
is an integral part of that person's believing the gospel. Such a decision is a step of faith which
produces godly fruit.
In his concern to describe the nature of ancestral rites, Dr. Offner seems to have minimized the
importance of some premises which form the basis for these rites and which stand in direct
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contradiction to biblical teaching. Dr. Berentsen has described three of these premises
(Berentsen [1], pp. 264-9). First, ultimate ethical authority is found in the will of the ancestors.
Second, there subsists an interdependence between the dead and the living. That is, the dead
depend upon the living for their well-being, and the dead offer to the living either benign
protection or some form of feared punishment. Third, ancestral rites assume a religious monism,
the belief that there is continuity between the human and the divine, such that growth from
humanity toward divinity is the normal course of events after death. Thus, the dead become
kami, potentially worthy of religious homage. It is this third premise which gives rise to the
criticism that ancestral rites are idolatrous. Premises such as these give a Japanese Christian
reason to reject the old form of ancestral rites as being incompatible with the new meaning of
the gospel. And minimally, because ancestral rites are rooted in such premises, any
"Christianized" rites can only be considered Christian if they are practiced in a context which
rejects such premises in favour of Christian ones.
Dr. Offner raises the issue of whether the living cannot in some way influence the dead. His
conclusion is that from Scripture we cannot be too dogmatic about the issue. Although in I Cor.
15:29 when Paul mentions baptism for the dead he does not there condemn nor forbid the
practice, it is clear from other parts of Scripture that only God in and through Christ is the one
who redeems. On the same basis, I Peter 3 cannot be used as a theological foundation for the
living somehow assisting in the salvation of the dead. That is God's prerogative, and it was the
God-Man who descended, not a mere mortal. The destination of the dead is decided by what a
person has done before death (II Cor. 5:10). One of the important teachings of the parable of
Lazarus in Luke 16 is that there cannot be any communication between the living and the dead,
for between the two a great gulf is fixed. In Revelation 6 the Christian martyrs are not
dialoguing with the living. They are calling out to the Lord. When Saul consulted a spiritist and
a medium in I Sam. 28:15 he was acting in deliberate disobedience to the clearly stated dictates
of God (Lev. 19:31, 20:6; Deut. 18:11). The Scriptures seem quite clear on the point that there
cannot and should not be any communication between the living and the dead. Without
communication, there can be neither influence nor comfort.
Social Effects of Rejecting Ancestral Rites
I would suggest that a Japanese Christian can choose to reject his past ancestor worship
practices without necessarily separating himself from his community. One such man attends the
church in which I work. As far as I know he has arrived at his decision of rejection without the
help of a foreign missionary. He enjoys much influence among his business associates and in his
community. He is a retired police chief of one of the wards of Nagoya. He has been used of God
to bring salvation to many people. He is called upon for community functions as well as for
church functions other than in our church. For years he has taken a strong stand against
ancestral rites because he feels the practice is idolatrous. This has not in the least prevented him
from being a "living witness of the self-denying love of God that was revealed in Jesus Christ or
to 'incarnate the Gospel in the Japanese context.'"
Nevertheless, the concern that Christianity not unnecessarily tear the social fabric, and not be
viewed by the Japanese as a religion which undermines respect to the ancestors, is legitimate. It
seems to me that the missionary who rejects presently practiced ancestral rites as incompatible
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with Scriptural teaching is under obligation to help Japanese Christians replace those rites with
thoroughly Christian ceremonies based upon the biblical teaching about death. This is not
putting new meaning into old forms. It is creating new forms designed specifically for the
Christian community.
The Foreign Missionary's Role
Although I am in total agreement with Dr. Offner when he states that the foreign missionary
should "honestly seek to understand the meaning and rationale of traditional customs," I would
suggest that part of the missionary's responsibility is to teach the biblical view of death. This
entails teaching that Scripture prohibits any attempt to communicate with the spirits of the dead,
and that therefore praying to the dead and acts of worship directed toward them are also
prohibitted. The missionary's primary task is to proclaim biblical truth, including passages that
touch upon pertinent issues, regardless of whether or not that Scriptural truth appears to be
positive. Confrontation and negation are a significant part of that task (Berentsen [2], pp. 295-6).
I do not mean to justify an obnoxious attitude. It is possible to be kind and humble at the same
time as being negative.
The foreigner in Japan has much to learn about offending the cultural sensitivities of the
Japanese people. At the same time, because the Japanese are embedded so thoroughly in their
own culture (who isn't?), often an outsider can see the blindspots more clearly. If the foreigner
pulls back from discussing, and even helping Japanese Christians in making a decision
concerning ancestor ceremonies, then he is forfeiting one of his responsibilities as a teacher of
the Scriptures.
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Discussion (comments by Kenny Joseph):
I'd like to demonstrate how our young pastor, Rev. Sumida, solved the idolatry problem
completely on his own to avoid giving any appearance of evil or worship of dead ancestors.
At a funeral for a believer of our church, the pastor placed a big, open Bible right in the middle
of the centerpiece at the funeral parlor. This parlor is set up for a Shinto, Buddhist, or Christian
funeral. So when you came into the funeral parlor, the first thing you saw was the big, beautiful
Bible in a sea of white lilies. Way off to the right, in a corner, was a picture of the person who
died. You would have to really go out of your way and strain your neck to worship by bowing to
that picture! Nobody, unsaved or saved relatives, objected.
The next problem was what to do about the incense (senkou) or flowers since it is customary to
bow down and worship the dead person and put either incense or a flower in the casket. This
problem was solved by having the survivors stand to the right of the open casket. Attenders filed
past, looking in the little casket window, and then took the flower and bowed to the survivors.
You didn't say, "Sumimasen" ("I'm sorry") but "Domo, chikara ochimashita" (meaning, "Your
'strong person' has fallen" . By bowing to the living relatives who can return the bow, that is not
worship but respect. And then each returned to his/her seat.
At one point Pastor Sumida even interrupted a lady who, in the middle of her testimony, turned
around and started to talk to the picture. He publicly, politely told her, "We don't talk to dead
bodies. Her
spirit is in heaven. Talk to us."
In Deuteronomy 6:13-16 and 7:3-6 we find that God is a very jealous God. The reason He was
so stubborn about insisting that the Israeli men not marry heathen wives was because that was
how most of the heathen worship and idolatry came into Israel: from the outside through their
heathen wives. He tells us that we are the same "peculiar people." We are not to sink to their
idolatry level and follow heathen customs, but we're supposed to lift them up to God's
commanded level.
The same question comes up on most mission fields: "What is the difference between respect
and worship? Where do we draw the line?" In China, where Sun Yat Sen's famous "Three-self
Rescript" was made official law and required the student as well as all government employ ees
to bow to the Imperial Rescript, the Chinese church led by the Presbyterians came to the
conclusion that in principle, to bow to a living person who can return the bow to you is respect;
to bow to something or someone who cannot return the bow becomes worship. Might this help
us today?
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GOD'S MANDATE IN CULTURAL PERSPECTIVE
by Stanley R. Dyer
The redemptive relationship between culture and evangelism must never be relegated to mere
scholastic discipline. On the contrary, it needs to be the burning, practical concern of every
missionary, every preacher and every Christian layman. John Stott aptly wrote,
It is literally impossible to evangelize in a cultural vacuum. Nobody can reduce the biblical
Gospel to a few culture-free axioms which are universally intelligible. This is because the
mind-set of all human beings has been formed by the culture in which they have been brought
up.1
It was with a deep concern for an on-going understanding of Japanese culture and its
relationship to Christian communication that Hayama was conceived three decades ago. Over
the years many lasting insights have been voiced and understood as we have studied together.
Again this year six excellent papers have been prepared and delivered to us here at Amagi Sanso.
I know we will go home with deeper concepts of the culture in which we minister.
However, it might be well to consider some basic definitions that relate directly to our topic.
First, what is culture? The Willowbank Report, issued by the consultation sponsored by the
Lausanne Theology and Education group, defines culture as,
... an integrated system of beliefs (about God or reality or ultimate meaning), of values (about
what is true, good, beautiful and normative), of customs (how to behave, relate to others, talk,
pray, dress, work, play, trade, farm, eat, etc.) and of institutions which express these beliefs,
values and customs (government, law courts, temples, or churches, family, schools, hospitals,
factories, shops, unions, clubs, etc.), which bind a society together and gives it a sense of
identity, dignity, security, and continuity.
Dr. Miriam Adeney, professor of Anthropology at Seattle Pacific University has developed a
three-page set of questions that any crosscultural witness could ask in researching a culture into
which he goes. These 100-plus questions cover such general topics as Family, Social Structur ,
Communication, Economy, Religion, Values, and Social Extension Network. We need to
research such questions about our host culture of Japan. (For Research Questions, see pp.
94-96.)
A second needed definition is that of enculturation. E.A. Hoebel in his text, Anthropology: The
Study of Man, defines enculturation as, "both a conscious an an unconscious conditioning
process whereby man, as child and adult, achieves competence in his culture, internalizes his
culture and becomes thoroughly encultured."4 Such enculturation applies both to those
members of any given culture or expatriates who enter a host culture to understand and
experience it.
A third culture-related factor needs to be mentioned briefly. In his book, Message & Mission,
Eugene Nida talks about a three-language model of communication.' David J. Hesselgrave has
modified this to a three-culture model of missionary communication.6 It would be well for us to
realize that any communication we may do in Japan has followed at least three cultural contexts.
The Bible came to us within the context of Mid-east culture. Its form and content were colored
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by that culture. This same content was later transferred to our culture, whether Canadian,
American, European, etc.It was a decisive change both in historical and cultural context. Finally
the Gospel came to Japan and is colored by the context in which it grows here.
John Stott thus asks the solemn question, "How can I, who was born and brought up in one
culture, take truth out of the Bible which was addressed to people in a second culture, and
communicate it to people who belong to a third culture, without either falsifying the message or
rendering it unintelligible?"7
It is imperative, then, that we explore the cultural distinctives of our host country, so that we can
effectively communicate the message of divine grace.
However, cultural concerns must never supersede biblical content in the mind of the missionary.
There is a clear gospel core and biblical ethic that needs to remain constant. This entails a
cultural relativism coupled with a biblical absolutism. Over-emphasis on either pole would
render our missionary mandate grossly lopsided. Mere cultural studies that would minimize
biblical foundation will result in anthropological syncretism. Brethren, I am fearful of
syncretism. The path from Jerusalem to Tokyo is strewn with the parched bones of faith that has
died through religious syncretism. It will deprive the church of its powerful witness of the
redemptive acts of God in culture.
On the other side, mere biblical facts communicated with little concern or knowledge of culture
could end in dogmatic assertions influenced often by Western theology. A solemn illustration of
this can be found in the street-corner preaching of dozens of postwar missionaries in Japan.
Very little culture was understood. Very little contextualization was done. And very little lasting
fruit was accomplished.
A synthesis between these two polarized extremes must be found. Both poles are brought
together in the God of creation, the founder of culture. He is also the Author of the redemptive
plan for men of all ages and all cultures. Furthermore, in the incarnation, He became part of a
specific culture on the eastern bank of the Mediterranean Sea. He was dirtied by that culture. He
carried the hurt and burdens of that culture. His hands and feet were pierced by men of that
culture. As Savior and Redeemer He brought culture and Gospel together. He became the
mediator of a new covenant, a new relationship between man in his society and the eternal God.
It would be good for us to think again of the mandate that God has given to His cross-cultural
witnesses. The life and ministry of the Apostle Paul has become a challenging model for
missionaries of all ages to the present. Seldom has there been a miracle so striking as that which
happened on that road to Damascus. Blaspheming, murderous Saul of Tarsus became God's
instrument of change in cultures that were as pagan, superstitious and difficult as any that are
faced today.
Look with me at the mandate given this Apostle at the time of his conversion. "I am sending you
to open their eyes, and turn them from darkness to light, and from the power of Satan to God, so
that they may receive forgiveness of sins and a place among those who are sanctified by faith in
me."
When God mandates His will to His servants, He always provides abundant grace and ability to
perform what he asks. Our God is no scheming tyrant who would ask something that is
impossible to perform. Even in the dark, social, economic and political depravity of his day,
Paul knew that God's commission was accompanied by God's provision. The Lord's great
commission pointed the disciples to a world-wide witness. Such ministry would be fraught with
danger, difficulties and death. But these frail, fearful disciples were reassured, "All power is
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given unto Me in Heaven and on earth ... and lo, I am with you always, even to the end of the
age."9
The mandate given to Paul could be seen in five levels of dramatic change. The Apostle would
be God's vessel into which, and through which, the Name of Jesus would fl w. God told Ananias,
"This man is a chosen vessel to carry my name."10 The flowing forth of this Name of Jesus
would accomplish in any culture the transformation of sin-scarred men into saints of God.
1. The first stage is that of perception, "to open their eyes." Paul, immediately recalled the
experience that he had known on the Damascus road. The proud, persecution leader and
Christian hater had fallen to the dust. Humbled, he was led forth into the city of Damascus by
a soldier under his command. How dramatic was the scene in that house on Straight Street,
when the scales fell off and the new believer asked for baptism. The Apostle went forth to
help open blinded eyes.
Even in Japan we are partners with God in this same process. Often He goes before us to
prepare the heart for the witness of His Word. Often God has planned within a culture those
things that would become redemptive eye-openers. At this Hayama conference we have been
studying some facets of Japanese culture that could be effective both in our understanding of
our host nation, and also in helping the Japanese in their comprehension of Christian truth.
Don Richardson, in Eternity in Their Hearts, tells a story of the Karen peoples of Burma.
Long before any white men had entered that tribe, the people had carried folk stories of a lost
book that would tell them how to find eternal life. In their fantasies they had seep a "white
brother" coming with such a book to instruct them. Folk songs abounded among these people.
One such song told of Y'wa, the creator:
Who created the world in the beginning?
Y'wa created the world in the beginning.
Y'wa appointed everything.
Y'wa is unsearchable.
Another song of the Karens described, so graphically, the fall of man:
Y'wa formed the world originally.
He appointed food and drink.
He appointed the "fruit of trial."
He gave detailed orders.
Mu-kaw-lee deceived two persons.
He caused them to eat the fruit of the tree of trial.
They obeyed not; they believed not Y'wa ....
When they ate the fruit of trial,
They became subject to sickness, aging, and death... 13
Still another song calls for the children of the Karens to: Pray to Y'wa, he will have mercy
upon us ... He who saves is the only one
A native of this tribe, Ko Thah-byu, a robber and a murderer, came to the great missionary,
Adoniram Judson for employment. The young native noticed Judson's Bible which was being
translated into the Burmese language. Suddenly he realized that this "lost book" had finally
arrived in Burma and that he was the first to see it. He readily accepted the gospel truth and
learned to read and write in a school which Judson had started. When new missionaries, the
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Boardmans, announced that they planned to start new work in the Burmese city of Tavoy, Ko
Thah-byu begged them to take him with them. As they journeyed through the hills of
southern Burma, the young believer courageously preached the Gospel. Almost every time he
preached, the entire village would respond with repentance and faith. Hundreds of Karens
flocked to the missionary to see the book that had been lost to them. This eye-opener resulted
in an entire Burmese tribe understanding the gospel truth.
Japan also must have similar eye-openers to enable these people to perceive the content of the
Gospel as it is clothed in the garb of their own culture.
2. The second stage is a change in practice, "to change them from darkness to light." Again Paul
could have recalled the brilliant light that struck him down on that road leading to Damascus.
God is a God of Light. Jesus told the people that He was the light of the world. No greater
contrast could be given than that between darkness and light. Man could be so changed that
his life-style takes a 180-degree turn.
Any part of culture that is contrary to God's laws, purpose or ethic is darkness. The mandate
given to Paul is also our mandate. We need to recognize those elements that are ungodly and
Satanic. They can be changed. Japan is no exception to God's universal redemptive plan.
Look at the Apostle Paul entering that pagan city of Ephesus. Could he even presume to think
that in that hotbed of vice, immorality, pagan religion and political treachery, he could start a
church? This was the Kamakura of the ancient world, the Kyoto of Asia Minor. But the
darkness was transformed to light. Even the idol makers cried with clinched fists and tears of
rage that this new faith might actually empty the temples to their great goddess Artemis.l5
"From darkness to light!" What would happen if such a moving of the Spirit occurred in
Japan that even Meiji Shrine would be lonely on New Year's Day? Yet, that was the mandate
given to Paul. It is still the mandate for God's servants to this present day.
3. The third stage is that of power. Paul recognized every evil influence in his world as Satanic.
He knew that evangelism was not a fight against people who would not listen. The warfare
was against the power of Satan. The New Testament Church was constantly in a power
encounter experience. No mere human knowledge or ability could meet the forces of Satan as
the church multiplied forth. Christ knew that the witness must first be Spirit-empowered. No
other method was as imperative as that of the filling of the Spirit.
The church was born in a power struggle. It grew in a power struggle. Paul could tell the
Corinthian Christians, "The message of the cross ... is the power of God."16 To the
Thessalonian believers, Paul wrote, "The gospel came to you with power."17 He reminded
the Ephesians that, "We wrestle not against flesh and blood, but against principalities and
powers."18 The message of the cross is abundantly adequate to confront the powers of Satan.
John, the Revelator, wrote, "They overcame him (Satan) by the blood of the Lamb and by the
word of their testimony. "19
4. The fourth stage of this mandate is a pardon. With a forgiveness offered only through the
blood of the cross, Japan can know a new freedom from guilt. Pardon could be a powerful
message preached across the hills and valleys of this great Japan. It needs to be heard by the
villagers, the danchi people and the office workers.
Some sociologists believe that Japan is not a guilt culture, but a shame culture. I will not
argue with their conclusions. I do know that businessmen, fathers and husbands are filled
with hurt and guilt. I know that ladies and youth are burdened by a feeling of wrongdoing.
The abortion clinics are being filled with costly idols to appease the
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guilt of would-be mothers. Parents are frustrated when children rebel against school
regulations and discipline.
In Christ, there is pardon and forgiveness from sin. A famous Japanese story, "Chichi Kaeru,"
tells of a father who left home with another woman. For twenty years the oldest son accepted
leadership of the home and family, as they struggled in poverty. Then, suddenly the father
returned. The mother was excited. But the oldest son ordered him to leave. He had no right to
come back. He could not be forgiven of his terrible crime of family desertion. It is only right
for a son to feel that way in such a case.
But look at the words of the prophet Isaiah, "Let the wicked forsake his ways ... And He will
abundantly pardon."20 Another biblical reference is the familiar story of the prodigal son.
When he was accepted back into the home, the father was abundantly liberal with his
forgiveness. Picture his telling the swine-dirtied boy in rags and filth to go take an ofuro.
Picture the son sinking into the clear hot water. What a wonderful feeling, a cleaning out of
all the past. Japan can experience a spiritual ofuro, a God-planned heart bath, a new pardon.
5. The fifth stage is a place in God's family. New freedom in Christ will result in an assured
heritage of standing before God. Those same Ephesian pagans who had visited the sensuous
temple to Artemis, as they turn from darkness to light, could become part of the family of
God. Paul dramatically tells them that they, who were dead had beg made alive by Christ's
love, and could sit together in heavenly places.
What a transformation! The historical family-centered culture of Japan needs to know this
message. There is a new family structure for the thread-bare domestic system in business-mad
Japan. We can all become part of the loving, caring community of the redeemed.
Such is the mandate given the Apostle. Such was the experience of countless hundreds who
heard the simple gospel story, repented of sin and were accepted into the family of God. No
culture, regardless of its depths of pagan depravity, could hinder this redemptive power. Has
God changed today? Is Japan's culture web so strong that such a dynamic could never really
flourish? I think not.
Here in Japan, we must understand the various facets of culture. We must study the religious
systems and societal traits. Then we need to look to the God who made man and who
originated culture. With this confidence we can face the difficulties before us. Using insights
of Hayama coupled with faith in a life-changing divine dynamic, we can, then, go forth to
serve the God who loves Japan.
Notice, finally, Paul's response to the God-given mandate. It was a monumental task. He
knew the dangers and problems he might face. But he tells King Agrippa, "I was not
disobedient to the heavenly vision."22 As we conclude this 1988 Hayama conference, may
we also resolve to be obedient to the mandate given us here at Amagi Sanso.
This five-fold mandate comes to you, and to me, today. Through Divine enabling we can be
instruments of change even in Japan. Let us accept a new challenge from the God of Culture,
to infiltrate Japanese society with the power that can "open their eyes, and turn them from
darkness unto light and from the power of satan to God." Let us humbly accept this
commission and expect His miracle of redemption in 1988. In the words of the pioneer of
modern missions, let ut "Attempt great things for God and expect great things from God."
May His grace and Divine enabling rest upon each of you!
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CULTURAL RESEARCH QUESTIONS*,
by Miriam Adeney
I. General Briefly describe the people's physical environment; demographic statistics; political
environment.
II. Family
1. What is the role of each member of the family?
2. How companionable is the husband-wife relationship? How much trust, respect, and
understanding is there? How much disrespect, deception, or tension?
3. How much freedom does the woman have? How much authority? Give examples. How
much education has she had? What is her economic role?
4. How are the children taught? How are they disciplined? How important are other adults in
socializing the child? How important is the child's peer group? How much does the father
play with the child? How long do the parents control the child's choices? Is there a
generation gap? How do people try to bridge it?
5. What do the old people do? How do other family members treat them?
6. How does the family make decisions? Who takes the lead? Is there discussion? How does
the family settle quarrels? Describe sane quarrels you have seen or have been told about.
Who are the most loyal family members? Who are the least loyal? Are there sane marginal
members?
7. How is the family related to other structures in society: to the neighborhood? to kin? to
community organizations?
III. Social
8. Who are the community opinion leaders? (These may include media and Structure national
as well as local figures.)
9. What is the community decision-making unit? What is the process?
10. How does the community settle quarrels?
11. What are the natural lines of affiliation? (These may tie individuals to several networks.)
12. In their mast common group, what are: the rights and obligations of members; any
distinctive roles; special rituals or celebrations; myths or special reputation of the group;
models; villains; other techniques of boundary maintenance; any distinctions between
formal and informal behavior?
IV. Communication
13. What are their: topics of conversation; joys; achievements (from their point of view);
failures; heroes? What are they reading? Listening to? Where are they traveling? What
questions are they asking?
14. Do they have any in-group language, codes, or symbols?
15. Do they have any distinct kinds of humor?
16. What kinds of media do they prefer: books, magazines, newspapers, leaflets, comics,
radio, TV, tapes, drama, music, demonstrations, posters?
17. What style of verbal arrangement do they prefer: nonfiction, narrative, poetry, myth,
proverbs, comics, debates; frankness or subtlety; abstractions or references to tangible
things; induction or deduction; lectures or case studies; memorization or probler-centered
learning; enthusiasm or formal presentations?
* Part of a presentation given at a seminar on Anthropology and Mission at Ventnor, NJ, by Dr.
Adeney, Professor of Anthropology at Seattle Pacific University.
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18. What are the main thanes of columnists in national newspapers and magazines?
V. Economy
19. What are the local natural resources?
20. What are the common local products made for home use or for sale?
21. What is the spread of occupations?
22. What percent are rich, comfortable, subsistence level, or destitute? Do these economic class lines coincide
with other classifications (i.e., kin, caste, etc.) or do they cut across these divisions, tying people together?
23. What is the average daily diet?
24. Do they consider themselves impoverished, or not?
25. What kinds of expenditure do they delight in? (clothes, parties, insur ance policies, investments, labor-saving
gadgets ...)
26. What kinds of expenditure do they consider extravagant?
27. What do economists think are the country's chief economic problem? Its assets? Its economic opportunities?
28. What do their neighbors think the country's chief economic problems are? How do they experience these?
29. Is there a Marxist movement among university students? What are their specific complaints?
30. Is there economic tension between ethnic groups?
31. What percent own their own land and/or business?
32. What are some of the most powerful political and economic entities in the environment of these people?
How do they feel about these?
33. In the main, what social class in the national system do these people occupy? What are the functions or
potential functions of this class in the total system?
34. How are large political and economic entities likely to affect these people over the next ten years?
Hypothesize various alternative scenarios.
VI. Religion
35. What do they turn to in a time of crisis?
36. What do they think is man's destiny? Man's origin?
37. What do they think will provide a full and meaningful life?
38. Do they think there is any transcendent power in the universe? Do they think they can relate to it? How?
39. What are their ideas of the supernatural? God? Christ? man? sin? Christians?
40. What moral system do they actually try to live by?
41. Do they participate in more than one religion? If so, when, where, and concerning what do they express each
faith?
VII. Values
42. What are their distinct felt needs?
43. What are their distinct values? (Contributing to needs/ values may be: economic problems; ethnic history;
social tensions; marital or generational conflicts; problems in housing, schooling, medicine, legal jus tice;
recreation; technology; childraising patterns; art; vocational aspirations; modernization or obsolescence;
attitudinal emphases such as romantic love, loneliness, pleasure, family pride, friendliness, achievement,
communal solidarity.)
44. What do these people consider to be the significant events of the last 30 years? of the last 500 years? How
have they reacted to these events?
VIII. Social
45. What internal variations do these people exhibit: in language and Extension dialect; in social class; in
national citizenship; in geographic distri- Network bution, and in differing ecological milieus; in degree of
modernization (including education, urbanization, types of jobs, desired family pattern and size, spending
habits, etc.)?
46. What various networks tie members of this people to other people outside the group? What are the strongest
externalizing networks?
47. Are a significant part of these people functioning customarily in terms of two (or more) cultural codes?
Beyond the mother-tongue-and-culture, do the other codes care from: near neighboring peoples; early foreign
colonizers/immigrants who helped form the nation? recent foreign colonizers/traders?
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48. Given multiple codes, do these people seen to evidence code integration or code switching? Is the code
switching direct and cumulative? i.e., are the people gradually changing from one ethnic identity to another
over time? How do they feel about having multiple codes?
49. How do the people identify themselves? With what specific traits would they identify someone who is a
(member of their group)?
50. How do their near neighbors identify them--i.e., with what specific traits?
51. How do they feel about their identity and ethnicity?
52. Is their ethnic affirmation maintained more because of a sense of satisfaction in their primordial roots, or
because their ethnic identity gives them economic/political advantage?
53. If a church exists wrong this people, in what ways has Christianity enhanced their sense of their heritage?
54. In what ways has Christianity facilitated national integration? Has this eroded ethnic distinctives?
55. In what ways could Christianity enhance this people's ethnic distinctives?

END OF HAYAMA 1988

