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INTRODUCTION 
 

The Enigma of Japanese Society 
 
 

 
 The 1991 Hayama Seminar was graced by the 
presence of three guest (non-missionary) speakers: 
Karel van Wolferen, newspaper journalist and author; 
Norikatsu Sasagawa, political science professor and 
constitutional law expert; and Nobuo Tanaka, pastor and 
counselor of the famous Yonezawa Kojo Church. Each 
from their respective perspective and expertise brought 
new understanding of Japanese society. 
 
 Karel van Wolferen  brought the acute perspective of 
the "outsider" (gaijin), an experienced newspaper 
journalist working in Japan, who has become famous as 
the author of the outstanding and sometimes misunder-
stood book, The Enigma of Japanese Power: People and 
Politics in a Stateless Nation. 1  Because the book is 
polemical, it is misunderstood as anti-Japanese, but this 
view misses the point of the book by failing to differ-
                                                 
1 First published in 1989 by Macmillan, reissued in paperback form in 
1990, and recently translated into Japanese under the title, Nihon 
kenryoku kozo no nazo. The title of the Hayama Seminar Report, The 
Enigma of Japanese Society, is, of course, a gloss on the title of van 
Wolferen's book. 
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entiate the Japanese people and the political system. 
Van Wolferen's book is a complex, critical analysis of 
how political power is exercised in Japan, a system which 
he describes as oligarchical. At the 1991 Hayama 
Seminar he added another chapter to that book -- on 
Civil Society in Japan. 
 
 At Hayama van Wolferen focused not upon the 
development of civil society but upon the "gradual 
vanishing of civil society in Japan," especially since the 
1960s. "The actual trend is toward a gradual consoli-
dation of diffuse bureaucratic economic and bureau-
cratic social control." He cogently argued that the media 
coverage of controversy was not public debate, that the 
absence of real political discussion was a form of political 
self-censorship, and that the claim of "culture" to 
legitimate political practices was often a false argument, 
designed to cut off debate. "It happens quite often that 
fairly recent political arrangements are mistaken for 
ancient cultural legacies [but] are the products of social 
engineering or economic expediency." 
 
 In short, van Wolferen argued that Japan's 
"homogeneous society" and "consensus democracy" are 
not necessarily cultural but more likely politically driven. 
Hence, he challenges the Japanese to exercise their 
responsibilities in civil society and urges the mission-
aries to join him in "trying to get the Japanese people 
talking about meaning and purposes again." 
 
 Norikatsu Sasagawa brings the perspective of the 
"insider," both as a Japanese and as a Christian political 
scientist. He, too, is concerned about civil society or its 
immaturity in Japan. As an insider he offers a personal 
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perspective, an understanding of Japanese society that 
complements van Wolferen's view. By offering a personal 
example of the way of thinking in Japanese society, he 
provides a fine grain analysis of the type of social 
interaction that is typical of Japanese society. In six 
points he describes this way of Japanese thinking and 
interacting that avoids dealing with sub-stantive issues in 
a public way and, instead, prescribes a way of getting 
along in society.  
 
 Sasagawa, following Watsuji Tetsuro, calls this type 
of society kanjin shakai (間人社会 ), an understanding 
that is deeply rooted in Japanese as well as Asian culture 
and history and one that is internalized in the personality 
structure of the Japanese. As a Japanese Christian, 
Sasagawa stands both inside and outside of this model 
of social interaction, creating an identity crisis in his own 
life. "How do I find my true identity? At times, like Dr. 
Jekyll and Mr. Hyde, I do not know what my true self is." 
 
 As a social scientist, Sasagawa knows that cultural 
models, even those with deep religious and historical 
roots, need not become absolute. He criticizes the kanjin 
model as static, incapable of accounting for the historical 
changes that have taken place in Japan. Furthermore, he 
points out the internal contradictions in the model, which 
when ignored have led the Japanese to deny the 
presence of inequality and oppression in Japanese 
society. This insight supports van Wolferen's contention 
that the characterization of the modern Japanese politi-
cal order as a "consensus democracy" is a myth. 
 
 As a specialist in constitutional law, Sasagawa points 
out the religious heritage of the West that pro-vided the 
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basis for the differentiation of culture (religion) and 
society and, correlatively, for the rise of an auto-nomous 
centered self in the West. This religious tradition, except 
among the minority of Christians, is missing in Asian 
cultures. 
 
 In spite of this negative understanding of traditional 
Japanese culture, Sasagawa in his analysis of the 
Imperial Charter Oath of 1867 insists that within the 
structures of the so-called "emperor system" both tradi-
tional and modern values can be affirmed without 
contradiction. Although this document originally had 
particularistic aims, it also contains universal elements -- 
such as universal justice and universal knowledge -- and 
supports the aspirations of the masses for upward social 
mobility. Sasagawa's conclusion is that social and 
cultural change is evolutionary, that is. "the develop-ment 
personality in the movement of upward social mobility 
internally transforms the traditional system of values and 
social order...." 
 
 Nobuo Tanaka , who presented the first paper at the 
Hayama Seminar, is well known among the Japanese. 
For the purposes of this Annual Hayama Report, his 
remarkable ministry at the Yonezawa Kojo Church, one 
of the largest in Japan, is chronicled by Tim Boyle. Also 
specially prepared for this Report, is a professional 
response to Tanaka's paper on "Counseling in Japanese 
Society" by Ken Dale, who is the director of the Personal 
Growth and Counseling Center at the Japan Lutheran 
Theological Seminary in Mitaka. Both essays follow the 
Tanaka paper. 
 
 For the sake of the argument in this Introduction, I 
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would like to suggest that Pastor Tanaka's perspective 
on Japanese personality and society not only is similar to 
that of van Wolferen and Sasagawa but can be 
presupposed for the understanding his paper. In other 
words, Pastor Tanaka, as a Christian professional trained 
in western theology and clinical psychology, has adapted 
his training and expertise to deal directly with the 
problematic of Japanese personality and society. 
 
 The key terms in Tanaka's ministry are empathy, 
unconditional acceptance and absolute love. In short, he 
accepts the kanjin social and amaeru psychological 
framework (that describes the particularistic character of 
Japanese society and personality) as the context for his 
ministry. Within this framework of the traditional Japa-
nese social order his ministry, as Ken Dale has 
suggested, is simultaneously social work, therapy and 
evangelism. 
 
 Evangelism is healing, therapy is a process, but 
healing and therapy cannot take place outside of the 
context of the traditional psychosocial environment. 
However, the psychosocial structure is not fixed, as 
suggested by Sasagawa. The unconditional acceptance 
of a given psychosocial personality leads to its transfor-
mation by absolute love. Evangelism, indeed, is integral 
to social work and therapy. 
 
 
 

Robert Lee 
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Civil Society in Japan 
 
 
 

by  Karel 
van Wolferen 1 

 
 
 
 
 

 
 
 
 
 
 
 
 
 

 I would like to talk to you today about "civil society," a 
matter of great importance to Japan. The condition of 
civil society is not readily recognized for what it is here in 
Japan, which in itself is revealing. East Europeans would 

                                                 
1Has lived in and out of Japan since 1962; fifteen years as East Asia 
correspondent for NRC Handelsblad  (Dutch newspaper). He 
specializes in Japanese political relations and has written extensively 
on the influence of the Japanese model of economic development on 
the newly industrialized countries (NIC)of Asia. His most recent book 
is The Enigma of Japanese Power: People and Politics in a Stateless 
Nation, 1989. 
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immediately know what I am talking about, for they are 
trying to revive civil society.  
 
 By civil society I mean the combination of conditions 
that protects a nation against authoritarianism and that 
makes democracy possible. This means at least public 
participation in political discussion and intelligent scrutiny 
of existing political arrangements and institutional bases 
for popular representation in government. Now East 
Europeans are trying to replace the institutional 
monopoly of the communist parties with revived habits 
and organizations that they hope will ensure genuine 
popular representation. In Japan, I believe, the reverse is 
happening. 
 
 While Westerners expectantly follow the East 
European attempts to reconstruct civil societies, few 
seem to have noticed that a politically docile Japanese 
public stands idly by as power elites consolidate a 
system of governance in which citizens have no place 
and from which the basis of principled opposition to the 
established order has almost entirely been removed.  
 
 I want to talk about this gradual vanishing of civil 
society in Japan, about the importance of this for the rest 
of the world, and about how all of us who are involved 
with Japan in some way could respond in an appropriate 
manner.  
 
 

CIVIL SOCIETY: A PRESENT DELUSION 
 

 The elements of Japanese civil society were more 
evident when I first arrived here in the early 1960’s, 
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though never very strongly; but one can actually measure 
the gradual demise of even these elements since the 
early postwar period.  
 
Controversy is not civil  
 There exists a widespread assumption, however, that 
the opposite is happening. Over the past two years we 
have all read stories about how Japanese public 
discontent and national discussion are bringing about 
significant socio-political changes, especially in 
connection with the Recruit Scandal, the success of the 
Socialist Party in Diet elections, and supposed changes 
in consumer behavior. These assumed changes are 
viewed as indicative of a process of self-improvement, 
turning Japan into an economically more open, politically 
more democratic, and internationally more cooperative 
partner for the Western nations. 
 
 I believe that these ideas are all part of a massive 
delusion! The extent to which they have entered 
journalistic accounts and other comment is evidence of 
the intellectual poverty of general Western assessments 
of Japan and indeed of many assessments of Japanese 
conditions by Japanese themselves.  
 
 The actual trend is toward a gradual consolidation of 
diffuse bureaucratic economic power and bureaucratic 
social control. This has been accompanied by the 
gradual removal of institutionalized opposition, as well as 
the gradual weakening of resolve among the fighters for 
constitutionalist and general humanistic ideas and 
attitudes. Probably the most important measure of the 
health of a civil society is the extent to which issues that 
concern the nation are widely debated.  
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 Now, superficially, from reading several newspapers 
one would get the impression that few years have been 
as filled with national debate as the year we have just left 
behind. There have been numerous reports of major 
discussions of controversial issues, such as the 
enthronement ceremonies, the draft law that would have 
allowed Japan to send a non-combatant military team to 
the Middle East, and political reform. 
 
 But we must make some important distinctions here. 
The fact that controversial issues are mentioned a lot in 
the press, with the statement that they are controversial, 
does not add up to a serious discussion. The points I 
have mentioned have not been subjects of a genuine 
debate.They may have prompted exchanges of slogans 
between those for and against, but that is avoiding 
discussion! The sloganizing, in fact, hides the 
philosophical questions concerning Japan’s future.  
 
Absence of political discussion  
 Those issues that I have mentioned are crucial and 
relate to the raison d’etre  of the nation. Normally they 
would be of deep interest to civil societies. The recent 
enthronement ceremonies for Emperor Akihito, for 
example, were created for Akihito’s great grandfather to 
lend greater legitimacy to the then ruling oligarchy. There 
are good reasons for citizens to question their 
appropriateness under the postwar constitution which 
makes the people sovereign. Even as the Kunaicho 
[Imperial Household Agency] was forcing its regressive 
agenda on the nation and the treasury was funding the 
ceremonies with something like eight billion yen, there 
was litigation against the government by concerned 
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citizens, but no searching and honest political discussion 
anywhere in the media. The matter was not discussed in 
open forums.  
 
 Valuable political discussion can arise only if one 
studies situations carefully. But there is today hardly any 
scrutiny of the power system in Japan by Japanese 
intellectuals.  
 
 Some people take the regular lambasting of 
politicians in the press for their alleged moral 
shortcomings for a critical attitude. But this is anything 
but critical. Japanese newspaper editors have for over a 
century been denigrating the elected representatives of 
the public as venal, selfish and corrupt. They have, to the 
detriment of Japanese democracy, portrayed them as 
ethically lesser entities than other groups of the 
governing elite, such as the significantly more powerful 
bureaucrats and bureaucrat-businessmen in the 
industrial combines and federations. Those who run the 
media are too much a part of Japan’s power structure to 
want to enlighten their readers. The highly informal 
relations and transactions within Japan’s political elite are 
perhaps hinted at but not analyzed.  
 
 One deterrent to Japanese debate is fear. Rightists 
determine to a large extent what is permissible in 
Japanese political discourse, and that is enough to scare 
many people. Between the time when Mayor Motoshima 
of Nagasaki made his statement about Emperor 
Hirohito's bearing some responsibility for the war and his 
being shot more than a year later, no authoritative voice 
in the country rose to place the intimidation of many 
rightists converging on the Nagasaki city hall in political 
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perspective. While the mayor received some 47,000 
supportive letters from housewives, teachers, factory and 
office workers, not a single man of stature stood up to 
ask what had happened to freedom of speech in Japan.  
 
 During the 111 days in which Hirohito lay on his 
deathbed, and in the days leading up to his funeral, 
many of those who object to the religious aura that 
Japan’s authorities want to pre-serve around the emperor 
were threatened and intimidated. This, too, provoked no 
organized protest. Japan knows no government 
censorship, but there is very much political self-
censorship that is enforced by various forms of 
intimidation.  
 
Political self-censorship  
 The taboo on discussion of the burakumin, for 
instance, is another case in point. Editors and publishers 
have long learned that any mention of the subject may 
get them into deep trouble, and they therefore 
automatically delete passages referring to it from draft 
articles and books. Some foreign books on Japan have 
never appeared in Japanese editions for this reason, 
while many other books have had the potentially trou-
blesome passages deleted (such as Reischauer’s widely 
read The Japanese ).  
 
 The enforcers in this case are the “Buraku Liberation 
League” (BLL), a highly ideological pressure group 
affiliated with the Socialist Party and at war with other 
organizations claiming to represent the burakumin. This 
is a coalition of various groups, some authentically 
fighting discrimination and others consisting of 
extortionist gangsters, which engages in “denunciation” 
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sessions against publishers whenever it decides that 
“discriminatory terminology” has been used. Any term 
that deviates from the League’s ideologically determined 
phraseology falls in that category.  
 
 As some of you may know, I had some experience of 
this myself a few months ago. The most instructive part 
of this experience was the realization of how subtle and 
soft are the pressures that are applied to make sure that 
one behaves in an orderly, predictable manner. They 
come from Japanese friends and mediators and are 
practically irresistible.  
 
 Japanese press behavior in such cases is inspired by 
a residual fear of being intimidated and by a strong 
notion that there must be a place even for the BLL 
intimidators to help preserve an orderly society and, 
perhaps most importantly, by deals with the BLL 
guaranteeing “peace” for the newspaper or magazine in 
exchange for journalists lending legitimacy to BLL 
ideological claims.  
 
 Intimidations by rightists and by the BLL are extreme 
in-stances of something that pervades Japanese society. 
Many intellectuals, academics, or politically interested 
people — in other words those who would normally 
nurture civil society — do not pursue important issues 
nor write what they honestly think out of fear of 
unpleasant social repercussions. One cannot be seen to 
be disturbing a supposedly existing “harmony." This, of 
course, makes questioning the established social and 
political order a very difficult undertaking.  
 



   

19 

 You will recognize self-censorship as something 
common to the human condition and in itself certainly not 
unknown in Western academic and journalistic 
communities. But, as with so many things, the Japanese 
case represents an extreme. In the United States, for 
instance, controversial subjects may be avoided for fear 
of attacks from ideologically motivated zealots; but 
ultimately they are discussed. In Japan by and large they 
are not.  
 
 Japan’s popular intellectuals and media have 
become, as it were, shareholders in the establishment. 
Their expressed or implied preference for the political 
status quo is a condition for continuing to enjoy privilege. 
It is not the result of the famous, but largely fictitious, 
Japanese consensus.  
 
 Japanese journalists can be fairly honest about the 
fact that they cannot write what they know about the 
workings of the political system if they want to hold onto 
their jobs. They know that they wouldn’t find other 
equivalent jobs.  
 
 Japanese academics have almost nowhere to go if 
they break the unwritten rules. There is no peer review 
and no job market independent of the rigid institutional 
hierarchy of which they are a part. The system of 
patronage in the universities and the publishing world 
has brought about a proliferation of intellectuals who 
stick to safe criticism that is politically innocuous. Their 
own caution and their readiness to keep their colleagues 
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in line with the threat of ad hominem1 attacks drastically 
limits the scope of Japanese intellectual discussions.  
 
 There are “exposes” in the weekly press. But these 
are considered beneath the dignity of serious Japanese 
commentators, since they are understood to belong in a 
realm of gossip and scandal, and therefore they do not 
stimulate a national discussion. A very few monthly 
magazines occasionally publish articles that go against 
the grain of the established opinion serving vested 
interests, and some Japanese scholars do investigate 
the dynamics of Japanese bureaucracy and the linkages 
within the vast informal power system. But their work, 
while a source of inspiration for the bureaucrats 
themselves, is marginal to the national discourse on 
politics.  
 
"Cultural self-censorship"  
 When commenting on the lack of open public 
opposition to the established order, Western as well as 
Japanese observers often tend to dismiss this as a result 
of a Confucianist tradition or cultural necessity of some 
kind or another. That is unfortunate because it ignores 
the opposition that may be in the hearts of a lot of 
Japanese people, and it also helps to freeze political 
arrangements in such a way that it becomes almost 
impossible to change them. 
 
 It is worth pursuing this point a bit further. It is quite 
obvious that anything people do on a regular basis, and 
certainly anything that is passed on from one generation 
                                                 
1A Latin term meaning "appealing to a person's prejudices, emotions, 
or special interests, rather than to his intellect or reason" (Webster's 
Unabridged Dictionary of the English Language, 1989) [ed.]. 
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to the next, can be called part of a culture. But it so 
happens that many Westerners, especially Americans, 
become very reluctant to say anything that may be 
construed as critical about things that have been labeled 
part of another “culture." It must be realized that such 
squeamishness can be disastrous because it will allow a 
lot of questionable social and political practices to go 
unchallenged.  
 
 Some distinctions ought to be made here. First of all, 
there is a big difference between most of the political 
arrangements that are defended as part of Japanese 
culture and things that are part of Japan’s timeless 
tradition, like the Japanese language. By invoking 
“culture” in the face of attempts to analyze political 
arrangements, Japanese commentators in effect close 
the discussion. I often have the feeling that anything 
dramatic I might say about Japanese political 
arrangements will cause the same emotions as would be 
prompted by an attack on, say, the poetry of Basho or 
the aesthetics of the tea ceremony.  
 
 It happens quite often that fairly recent political 
arrangements are mistaken for ancient cultural legacies. 
Many idiosyncrasies that are usually described as part of 
Japan’s culture — in the meaning of timeless tradition — 
are the products of social engineering or economic 
expediency. Many were called into being because they 
served immediate political purposes. A good example is 
the distribution keiretsu selected by the American 
Government as a target for its Structural Impediments 
Initiative. Many official and semi-official spokesmen for 
Japan have come up with the argument that, as one of 
them puts it, “America now wants to put on the nego-
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tiating table that part of Japanese life that is rooted to the 
nation’s culture and tradition.” 
 
 People who say such a thing have not done their 
homework. The distribution keiretsu  are not ancient at 
all; in fact, the model for them is European. They were 
not very important until the 1960s and have consolidated 
only in recent decades, together with the consolidation of 
the Japanese oligopolies in several industrial sectors. 
Without them there would have been far less price fixing 
and much more genuine competition. The Japanese 
consumer is at a serious disadvantage because of these 
distribution keiretsu, and to assert that meddling with 
them amounts to an attack on the precious tradition of 
the Japanese people strikes me as rather cruel. 
 
 Distribution keiretsu  are part of a political reality. 
They enable a relatively small number of manufacturers 
to exercise political control over the market. Many 
aspects of Japanese life are derived from arrangements 
set up with a political aim in mind. Others have emerged 
without such conscious political intention, but they may 
still be maintained because it suits the political interests 
of certain groups of power holders.  
 
 In the same way, Emperor Hirohito was not buried 
according to ancient ritual; and his son, Akihito, has not 
become divine by spending a night in isolation with the 
sun goddess according to age-old ritual either. The 
relevant ceremonies were created from a mish mash of 
old and newly invented ritual to serve a novel state 
mythology supporting a military-bureaucratic regime in 
the early part of this century.  
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 Political analysis may entail scrutiny of institutions 
and tendencies that have been around for a long time 
and can, therefore, justifiably be included in the category 
of Japanese tradition. But even the fact that political 
habits are grounded in tradition does not make them 
sacrosanct. Something that has been around for a long 
time need not automatically be desirable. By saying that 
Japanese ought to follow their traditions without question, 
we are in effect endorsing the enslavement of a people 
to practices that were thought expedient by their political 
elite at some point in the past.  
 
 It must be possible to look at Japanese political life 
without a sense that one is trespassing, without the 
sense that one has reached a forbidden area. It must be 
possible to analyze a system of power relations and the 
social conditions that contribute to it without implying any 
moral judgment about the individuals who are subject to 
this system or even those who help maintain it. It must be 
possible to talk about the Japanese political system and 
to turn it inside out for analysis without any reservation. It 
must be possible to have a polite discussion about it, to 
give and receive reasons and argument, without raising 
immediate suspicions about ulterior motives.  
 
 

CIVIL SOCIETY: A HISTORICAL UNDERSTANDING 
 

 In the context of what I have been saying about 
Japanese civil society, popular generalizations 
concerning supposedly typical Japanese thinking, 
conditioned by Japanese culture, obscure the fact that 
the heirs to the tradition of liberal thought are still today 
fairly numerous.  
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The past forty years 
 Let us look at the major developments affecting 
Japanese civil society over the past forty years. Some 
Japanese intellectuals fought for humanistic ideals and 
individualistic thinking until the relentless and totally 
enveloping social and career pressures exhausted them. 
They traced the beginning of the gradual deterioration of 
Japan’s fledgling postwar civil society to the late 1950s. 
By then the merger of two conservative parties into the 
LDP, the politicization of the judiciary, the replacement of 
“leftists” by “reactionaries” in government jobs, the 
crushing of the labor-unions on an enterprise level, the 
recapture of the police and educational establishments 
by prewar and wartime social control bureaucrats, and 
the support of the United States for right-wing forces as a 
hedge against Japanese communism, were all proof to 
many Japanese liberals that by continuing to be 
politically engaged, they would only shout themselves 
hoarse.  
 
 A convenient point of reference in the memory of 
many Japanese intellectuals is the so-called Shimanaka 
incident of 1961. The household of Mr. Shimanaka, 
owner of Chuokoron, was attacked by a rightist for a 
story deemed disrespectful of the imperial family. 
Shimanaka published an apology in the press, and the 
shift in editorial policy caused many independent 
intellectuals to withdraw.  
 
 In the 1970s Japanese intellectuals, exhausted and 
fearful of what is sometimes called the "Postwar 
Enlightenment," were replaced by what is best described 
as the “establishment intellectual," who is today a 
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ubiquitous figure on the Japanese political scene. The 
pattern was set by a brain-trust formed to advise Prime 
Minister Ohira. Academics such as Sato Seiza-buro, 
Koyama Kenichi, Murakami Yasusuke, and Nishibe 
Susume were incorporated into bureaucratic and LDP 
circles and could be counted upon to find ideological 
justification for Japan’s de-facto one-party system and 
bureaucratic rule.  
 
 At their best the writings of these establishment 
intellectuals resemble those of Western academics 
influenced by func-tionalist sociology, who, with 
supposedly neutral descriptions of the political order, 
appear to endorse this order. But when one pursues a 
discussion of the political significance of their approach, 
it becomes clear that Japanese establishment intel-
lectuals go beyond mere functionalism. A mish mash of 
half-digested fashionable sociological theorizing, the 
typical work in this field reminds one of the intellectual 
heritage of the Tokugawa period in that none of these 
scholars seems to doubt that the established political 
order is the best of all pos-sible worlds. In my own 
exchanges with Murakami Yasusuke in Chuokoron, for 
instance, it was brought home to me that reminders of 
the salutary effects of what is normally associated with 
civil society have no meaning to such authors. 
 
 The first half of the 1980s saw a second major 
mobilization of intellectuals to serve establishment 
causes, encouraged by Prime Minister Yasuhiro 
Nakasone. The International Re-search Center for 
Japanese Studies in Kyoto was part of this effort. The 
official purpose of this moneyed meeting place for foreign 
and Japanese academics is to discover the essence of 
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Japanese culture, and to disseminate in foreign countries 
the truth about the deepest Japanese motives, which 
means that its task is propagandistic rather than 
intellectual. 
 
 
Recent developments  
 The most important recent Japanese political 
developments, to my mind, have been the demise of 
Sohyo and the political emasculation of Nikkyoso. 
Although the opposition of this left-wing organization was 
highly ritualistic, Sohyo campaigns reminded people that 
opposition, as such, was possible. After a gradual 
disintegration, this umbrella labor organization was 
replaced by Rengo, which is dominated by DSP affiliated 
unions that don’t believe in any kind of sustained action 
by employees against management.  
 
 As for Nikkyoso, it was until a few years ago the 
bulwark against encroachments on the schools by the 
bureaucrats of the education ministry with their agendas 
for increased regi-mentation and textbook censorship. I 
need not tell you that these education officials are part of 
a nationalistic “Japanist” phalanx that believes Japanese 
youths have been corrupted by Western individualism. 
They aim to regain the discipline and values thought to 
have been eliminated by the occupation. Infiltrated and 
split, the Nikkyoso is no longer able to resist the further 
interweaving of education with bureaucratic-nationalistic 
causes.  
 
 These developments are very important because they 
have taken away the intellectual base for reasoned 
political opposition. Rengo is closely allied with the 
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interests of the bureaucratic apparatus and has ejected 
from the central labor organization the last clusters of 
oppositionists that could articulate their opposition with 
political ideas.  
 
 Even if one does not share these political ideas, the 
negative significance of this should be obvious because 
the field of adversarial politics in Japan is now left to 
groups that are uninterested in democracy or to groups 
that march and demonstrate, expecting to be paid off in 
subsidies and special privileges or to those engaged in 
extreme violence which brings out vast numbers of riot 
police.  
 
 The current of antiquated Marxist theorizing among 
Japanese academics has spent itself. Notions of the 
socio-political status quo as the natural outcome of 
imagined traditional Japanese proclivities and notions of 
moral exclusiveness have become very strong. Editorials 
and best-sellers demonstrate the existence of a rich 
market for chauvinistic assertions of Japanese 
excellence, an excellence which, so it is believed, the 
rest of the world must learn to appreciate. Real and 
imagined Japanese qualities and achievements 
constitute, in the eyes of many establishment 
intellectuals, a model of civilization that is a fully fledged 
alternative to the Western model. It is a model that can 
do without supposedly Western-centric con-ceptions of 
logic or human dignity.  
 
 The related ideology that is currently being shaped is 
anti-individualistic and has intellectual roots in prewar 
and wartime theories. Establishment intellectuals are no 
longer too bashful to present arguments that are explicitly 
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anti-Western and anti-liberal. We all know, of course, 
many Japanese who have a sense of proportion and who 
are perfectly capable of thinking straight. But among the 
prominent figures of Japan’s intellectual world there are 
not so many independent thinkers who can sustain an 
intelligent and honest debate with foreigners about the 
questions the outside world is asking of Japan.  
 
 Certainly Japan’s most prolific contributors to 
intellectual magazines would, I think, have very little to 
discuss with Western intellectuals. How does one 
engage in a debate with someone who explains Japan’s 
international competitiveness as a result of the Emperor 
System and the Shinto religion? That is what Shintaro 
Ishihara does when he traces the success of Japan’s 
semi-conductors to the fact that they are made in clean-
rooms that are cleaner than in the United States because 
the Emperor System makes the Japanese purer.  
 
 Or what would one want to profitably discuss, for 
instance, with Takeshi Umehara, the head of the earlier 
mentioned Kyoto institute? This most ubiquitous TV 
commentator among Japan’s self-confessed 
“philosophers” believes that Japanese civilization retains 
the imprint of a “forest civilization” of hunters and 
gatherers. Umehara traces the key to Japanese cultural 
identity to Jomon man, a people that inhabited the 
Japanese archipelago until some two and a half millennia 
ago. Since the Jomon people existed before writing and 
almost anything else was invented, we know virtually 
nothing about them. But that does not deter Umehara 
from believing that the Jomon culture holds the key to a 
new value orientation for all of humanity. The Ministry of 
Education pays him well, and he entertains a lot of 
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academic dinner-guests from the United States and 
Europe. 
 
The present state of Japanese civil society  
 To return to the present state of Japanese civil 
society, it is clear that the well-known Japanese habits of 
submission are a great obstruction. Social conditioning 
that confuses a shikataganai  attitude with psychological 
maturity is obviously a cru-cial element of Japanese 
political culture.  
 
 The tragic case of the fifteen year-old girl in Kobe who 
in July last year died after her head was crushed by a 
heavy sliding school gate illustrates this well. Of course 
the Japanese nation, like any other nation, was horrified 
by such an occurrence. This time, for once, the media 
encouraged contemplation of Japan’s disciplinary 
methods and of the systematic physical abuse and 
absurd rules, which are suggestive of the mutual distrust 
and, indeed, hatred between teachers and pupils in 
many Japanese schools.  
 
 But the most significant aspect of the case, in my 
view, was the way in which schoolmates and parents 
accepted, at least outwardly, that this killing in 
consequence of disciplinarian zeal should be considered 
an accident. The PTA accepted it as the result of 
circumstances basically beyond anyone’s control. And 
several thousand students of the school listened with 
meekly bowed heads as the principal implicitly blamed 
them by asserting that if they always came on time, such 
incidents would not happen. At such a point no one 
protests, and that is very sad. Only the indignation of a 
well-known TV broadcaster, starting the sober 
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assessments in the national press, made the teacher and 
the principal resign.  
 
 The Japanese media sometimes see it as their task 
to aid the unjustly treated. This certainly helps reduce 
excess. But without continued honest analysis 
stimulating public political debate, it does not sustain a 
civil society. Neither does the middle class, which, for all 
practical purposes, is disenfranchised. 
 
 It should be clear that a politically free and energetic 
mid-dle class could dramatically alter the way Japan is 
governed. The reason such does not emerge is that its 
emergence has been suppressed with much systematic 
help from the large Japanese firms. Japanese 
corporations claim almost all the waking hours of middle 
class males, totally exhausting their mental energies. 
Even if they had any inclination or energy left over for 
political activism, the “salarymen” understand that doing 
so would almost certainly destroy their career. 
 
Japanese civil society and foreigners  
 The condition of Japan's civil society is significant not 
only for Japanese but also for foreigners. If Japanese do 
not dis-cuss with each other what their country is doing 
and why and where they think they are heading, how can 
foreigners be expected to discuss these crucial questions 
with Japanese. What most bothers outsiders today 
concerning Japan can now only profitably be discussed 
with other outsiders. If a domestic Japanese political 
discussion does not re-emerge, there will never be a way 
to talk with Japan in any but the most utilitarian or the 
most meaningless ritualistic terms.  
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 You may think that there is not that much to worry 
about in this connection because there seem to be plenty 
of Japanese ready to show up at international 
conferences, forums, trilateral meetings and seminars or 
to answer questions on foreign television. But you will 
probably also have noticed that these Japanese tend to 
be the same dozen people who apparently do nothing 
else.  
 
 These “buffers," as I call them, can be immediately 
recognized by the predictability of what they say. 
Whatever their per-sonal opinions may be, before a 
foreign public they represent the vested interests of 
Japan’s political elite. Their speeches and replies to the 
arguments of others stick to a well-rehearsed set of 
pronouncements developed by big business or the 
bureaucracy.  
 
 To believe that these people speak their own minds 
would be an insult to their intelligence. They help to hold 
up a picture of Japan abroad that they themselves will 
sometimes readily admit is tatemae. What many 
foreigners seem to miss is that sophisticated people are 
expected to discern the honne,1 but not talk about it in 
public.  
 

                                                 
1The term "tatemae   refers to conventions created by people on the 
basis of consensus....In contrast to this, honne   refers to the fact that 
the individuals who belong to the group,even while they consent to 
the tatemae, each have their own motives and opinions that are 
distinct from it, and that that they hold these in its background." 
Takeo Doi, The Anatomy of Self: The Individual Versus Society, p. 
36f. 
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 The absence of honest Japanese political discussion 
destabilizes Japan’s international relations. Massive 
distrust of outsiders among Japanese is continuously 
being strengthened. Lacking practice, the Japanese 
people cannot understand the misgivings of others. 
There is too little quality control of intellectual life in 
Japan. And as articulate Japanese are not used to 
having their arguments weighed and scrutinized, they are 
intellectually vulnerable to demagoguery. There are too 
few intellectual constraints on anything Japanese are told 
about outsiders, about the hostility of other countries and 
about themselves as victims: hence the widespread 
sense that they live in a world in which there is no 
comfortable place for Japan.  
 
 This is, of course, of special relevance to the 
relationship between Japan and the United States. I 
believe that the two most powerful economies in the 
world are on a collision course. Wishful thinking in 
Washington and a refusal to discuss basic matters in 
Tokyo are helping to turn a troubled relationship into one 
in which both sides will be guided by metaphors of 
villainy.  
 
 The wishful thinking in Washington is compounded of 
a self-flattering view that Japan was more or less remade 
in the American image during the early years after the 
war and the belief that whatever stands in the way of a 
relatively free and equitable exchange of economic 
opportunities will eventually be removed through mutual 
resolve.  
 
 On the Japanese side, one finds a consistent denial 
of fundamental problems other than the necessity for 
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Americans to “try harder to compete," and a vehemently 
negative reaction to any attempt at serious political 
analysis. As we have already seen, Japan’s bureaucrats, 
business interests and intellectuals are not ready to 
discuss with the rest of the world how their economy and 
power system interact.  
 
 

THE FUTURE OF CIVIL SOCIETY IN JAPAN 
 

 At this point I am going to solicit your help because I 
think that there is something that all of us can do to 
ameliorate, even if only a little bit, the situation I have 
described. Perhaps Japanese democracy may prove to 
be a lost cause, but it need not be. Even though the 
Japanese political elite obviously has no use for it, civil 
society could re-emerge.  
 
Reintroducing civil society 
 Until now, the recipes suggested for dealing with a 
problematic Japan have centered on getting the political 
elite to understand that they must reciprocate with 
economic opportunities and must adopt a responsible 
international political role consonant with Japan’s 
international economic might. But there are no signs that 
anything positive is likely to come of this effort. Japan’s 
“buffers” are certainly the wrong target for such 
reasoning; and so are most of its officials, who have no 
choice but to demonstrate allegiance to the narrowly 
defined interests of the individual government agencies 
or other institutions to which they belong.  
 
 But there is a large Japanese population, a large 
segment of which is amazingly skeptical about the claims 
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of its officials. There are young intelligent Japanese who, 
with encouragement and opportunities to be heard, could 
help restart political debate in Japan. There are 
numerous silent heirs to Japan’s weak but undestroyed 
liberal tradition, who would be receptive to an outside 
appeal.  
 
 The essential reason why there is almost no genuine 
political discussion today is that Japanese feel it would 
not lead to anything tangible. Impulses from outside may 
break this vicious circle. Pointing out what is also obvious 
to many Japanese -- about how much intelligence, talent, 
and understanding is wasted under current political 
circumstances -- may help bring civil society back.  
 
 Over the years I have had thousands of 
conversations about these things with thoughtful 
Japanese who understand immediately my point about 
civil society and who convey a sense of quiet despair. 
There is a significant number of serious Japanese who 
respond to foreigners addressing the issue of political 
debate in Japan. I receive letters, some from senior of-
ficials, encouraging me to continue writing about this for 
a Japanese audience. Appeals from all over the United 
States and from prominent foreigners we know and 
appeals to Japanese intellectuals encouraging them to 
scrutinize their political environment would probably carry 
significant weight.  
 
A critique of western studies 
 But this requires a good look at what many educated 
Westerners have routinely been saying about Japanese 
political life. Politically innocent Western scholars have 
endorsed the notions of “consensus democracy” and an 



   

35 

innate Japanese social harmony. These widespread 
notions are not based on systematic observation of 
Japanese political and social processes, but are taken on 
faith. Most who write about it have failed to recognize the 
intellectual construct of “consensus democracy” as the 
new guise of family-state ideology of prewar and wartime 
Japan. This political fiction, often presented as the result 
of Western scholarship, has enabled the postwar 
generation of Japanese rulers to maintain that “conflict” 
is un-Japanese and that the common means for conflict 
resolution in the West — from the judicial processes to 
parliamentary debates — are superfluous in Japan.  
 
 Intellectuals in the United States and Europe have all 
the time been sending wrong signals to the Japanese 
political elite, under the pretense that the current 
Japanese way of politics constitutes an acceptable 
alternative to constitution-based democracy. Especially 
for American Japanologists this has tended to be a 
tongue-tying issue. Almost anything one may say about 
Japanese political life impinges on the question of 
whether Japan is a democracy, which, in polite 
conversation, cannot be an open question. “Democracy” 
in common discourse is synonymous with “good"; and as 
far as the average educated American knows, Japan 
made its choice for the good free-market model shortly 
after 1945 — in the same way that East European 
countries are said to have done this past year.  
 
Defining democracy 
 By the original Aristotelian definition, Japan falls into 
the category of democracies. And if we stick to the 
connotations of the adjective, it is obviously more 
“democratic” than, say, China or Iraq. But the problem is 
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that the Japanese political system does not conform to 
what Americans believe a “democracy” should be in the 
way of institutions and guarantees: it is not 
“constitutionalist," it has a highly politicized judiciary, it 
does not give the electorate a meaningful voice over 
long-term governmental decision making, it has no 
ultimate political accountability, and it has, in fact, no 
place for the citi-zen as such. Its smallest effective 
entities are not individuals, whose political rights are 
taken for granted, but interest groups that must 
continually be accommodated.  
 
 Civil liberties and economic liberties are respected by 
the formal government but not by the socio-economic 
institutions that are an extension of the governing 
system. No matter what the formal institutions of 
parliamentary democracy enable Japanese citizens to do 
theoretically, by common American definitions Japan has 
oligarchic rule. 
 
 The mainstream academic approach to Japanese 
political reality denies this. It takes the success of 
Japan’s “experiment with democracy” for granted. We 
are told that Japanese democracy is partly hidden and 
that its nature is unusual, but that we must not doubt its 
existence. Mainstream Japanology, even as it 
acknowledges some of the points I have mentioned, 
generally confirms that however different the situation 
may seem at first sight, Japan’s political institutions are 
producing end-results not that different from democracy 
in the United States.  
 
 Since this view must support the entire weight of 
United States, as well as most European, policy toward 
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Japan, it is worth dwelling on the arguments of putative 
experts that lead to such confidence. They posit that 
there exists a politically adequate exchange between 
public and rulers, notwithstanding de-facto bureaucratic 
rule. Singled out as guarantees for this are the provisions 
for reaching “consensus," the deliberation councils that 
advise the bureaucracy, a “vigorous press” reflecting 
public opinion, a specially cultivated sense of fairness 
among leaders, solicitous attitudes toward the weak, and 
the catering to special interest groups by LDP politicians 
in exchange for getting re-elected.  
 
 These are taken to be, in all seriousness, satisfactory 
substitutes for an independent judiciary, parliamentary 
dis-cussion, and the possibility to change governments. 
Again, it is faith rather than scholarly investigation that 
has allowed the dominating voices in Japan studies to 
come to this conclusion. Need it be said that there is no 
substitute for constitutional guarantees and for laws 
taken seriously to protect individual political rights? No 
mysterious invisible democratic spirit ani-mates the 
Japanese people. Human beings in other cultures cannot  
organize their political world that differently from Western 
man. 
 
A critique of “consensus democracy” 
 Just for the record, even though most of you need not 
be reminded of it, the celebrated "consensus" is a 
figment of the imagination most of the time, a face-saving 
routine for those who are forced to obey stronger forces. 
The press tends to manufacture public opinion instead of 
reflecting it. The allegedly Confucianist sense of fairness 
is contingent on circumstances. The advisers to the 
bureaucrats are picked by the bureaucrats (or LDP 
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heavies) from among the elite and pressure group 
representatives. The pressure groups, taken together, 
represent but a tiny fraction of the populace.  
 
 A common alternative reaction does not deny the 
authoritarian and anti-individualistic nature of the 
Japanese socio-political system but justifies it by 
attributing it to age-old cultural norms. This brings us 
back to what I mentioned earlier about the 
squeamishness in the face of culturalist apologies. As 
foreigners, Japanologists are expected to take a neutral 
position about the ways the Japanese have decided to 
govern themselves. Much is taken on faith here too.  
 
 The popular maxim that a people ultimately get the 
government they deserve makes it easier to believe that 
the Japanese people prefer the arrangements they live 
with. But this is a cruel conclusion, given that the 
Japanese populace has never been given a clear chance 
to make or even discuss a choice. And especially the 
political elite of Japan should be considered an unwitting 
victim of inherited circumstances. Western scholars 
should recognize that postulating a “Confucian” man, one 
who does not need the kind of political freedom and 
individualism treasured by Westerners, is condescending 
at best.  
 
Requirements for a scholarly discourse 
 In most areas of scholarly discourse one’s constraints 
are both social and intellectual. In the field of Japan 
studies, the social constraints dominate. Much of the 
environment within which the Western Japanologist 
thrives (Japan-societies, diplomat-sponsored events, 
consultation groups, professional associations) is heavily 



   

39 

monitored by Japanese interests. These interests have a 
considerable say over how Japan is interpreted. They 
have set the rules of discourse so that critical analysis of 
how Japan’s power holders have organized their world 
runs the risk of being regarded as anti-Japanese.  
 
 The problem of social (and financial) concerns 
outweighing intellectual ones is particularly acute for 
young Japanologists. Some clearly have difficulty 
reconciling the things they have seen with what they 
know is ideologically acceptable in mainstream 
Japanology. Their writing sometimes reveals this. After 
making significant observations, they draw back, mum-
bling something about the many forms democracy can 
take. An analysis such as I am giving here would be 
rather risky as it might seriously damage their chances 
for grants or jobs. Through personal contact with several, 
I know that they worry, with good reason, about having 
their careers stifled if they deviate from orthodoxy. It is 
vitally important for Western scholars who flatter Japan’s 
elite in exchange for funding and adulation to remember 
that self-censorship is the norm in the socio-political 
order they are supposed to scrutinize.  
 
 An additional problem is that political science has to a 
large extent been colonized by economists. Among the 
unfortunate results is that political scientists do not call 
economists to order when these come up with ill-advised 
simplifications. Economists commenting on Japan have, 
by and large, ignored the crucial political supports and 
interdependence of Japa-nese economic organizations. 
They may recognize differences between Japanese and 
Western institutions, but they have not thoroughly 
studied or accounted for them.  
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 The overdue housecleaning of Japanology and fresh 
attention to Japan’s political problems by interested non-
Japanologists could have a major side benefit for political 
and social analysis as a whole. English-speaking social 
scientists are not well-equipped to recognize and fathom 
the varieties of authoritarianism. Postwar political science 
has not provided generally accepted theories accounting 
for the authoritarian-totalitarian continuum that could be 
fitted in with general political theory.  
 
 The optimistic explications of Japanese political 
structure and potential are to a large extent due to this 
apolitical approach, one that does not try to grapple with 
the phenomenon of power in a meaningful way. Coping 
effectively with the post-superpower-rivalry world that is 
now being shaped will certainly require better theories 
about economic and political reality. 
 
Japan and the world  
 Under any circumstances it is desirable for a society 
to engage in a political debate about its aims and means. 
But in the case of Japan there is much more at stake 
than a survival of a domestic democratic process. Japan 
has a greater direct influence on developments in 
international financial markets than any other country. As 
a political entity it is potentially more significant than the 
Soviet Union. It is bound to become a significant military 
power in response to assumable regional developments, 
including the gradual withdrawal of United States forces 
from the Philippines.  
 
 The most compelling reason why the United States 
and the rest of the world should be concerned about 
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Japan’s civil society is that as an international power 
Japan today is drifting; the bureaucrats, the LDP and big 
business, who help determine its agenda, cannot be 
trusted to use their recently acquired international power 
wisely. Outside the areas where the institutional 
memories of the economic ministries and industrial 
associations serve as a guide, Japan is politically 
brainless. It does not know where it is going and does not 
understand the international power it actually has. The 
whole world needs to be served by a Japan that  
develops a center of political accountability: a 
government that is responsive to policy debates and that 
can explain to Japanese and foreigners alike what Japan 
stands for internationally. Therefore, for the sake of 
everyone it is worth trying to get the Japanese people 
talking about meaning and purposes again.  
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 As I was considering the topic assigned to me, I 
wondered if I was qualified to speak on it since I am a 
legal scholar, a specialist in constitutional law. However, 
because this topic is of great interest to Christians and I 
                                                 
1All footnotes were added by the editor. 
2 Professor of Political Science at the International Christian 
University in Tokyo. He received his B.A., M.A. and LL.D. from 
Hokkaido University. His field is constitutional law, and his current 
research is in the area of the state and religion and the legal aspects 
of Japan's colonial period. His well known book, Tenno no Sogi  [The 
Emperor's Funeral], was published just before the Showa Emperor's 
final illness became public. 
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also share in the responsibility for the work of the church, 
I would like to present my view of the task of evangelism 
in Japan from the perspective of my area of 
specialization. 
 
 

THE WAY OF THINKING IN JAPANESE SOCIETY 
 
1. Japanese Particularism 
 As a Japanese professor who has worked at three 
universities (as an assistant at a national university and 
as a professor at two Christian universities), I have fre-
quently encountered a form of thinking that is different 
from my own. To describe this particular way of Japa-
nese thinking, let me simply list its characteristics as 
follows. 
 

1. Trying to persuade without presenting logical  
 arguments 
2. Promoting one's own personal preferences 
3. Confiding and negotiating in private (nemawa-
 shi) with the relevant persons before an official 
 meeting 
4. Deferring to the wishes of the powerful 
5. Never expressing differences of opinion in public 
6. Showing respect to elder or senior people 
 

 These points, when taken together, not only describe 
a way of thinking but also prescribe a way for getting 
along in Japanese society, and how gloomy they are! 
You see, when people resist these practices, they soon 
feel coercive pressures to return to the conventional way. 
To escape such pressures, people often avoid attracting 
attention. Indeed by not drawing attention to themselves, 
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they gain the respect of their colleagues. But, ironically, 
by not attracting any attention, they risk finding 
themselves isolated -- without friendship and 
communication. 
 
 Where I work such a way of life can be seen fre-
quently. There are many people who seem nervous or 
timid as they try to tread the middle way of not saying too 
much or too little. But this is actually a negative way of 
living. When a problem arises in the lives of these peo-
ple, they can only hope that it will soon pass away. 
 
 I know, too, that in myself there is this strong nega-
tive aspect of life, but I also know that in my true self 
there is another side, a positive, bright and holistic 
aspect. And as much as possible, I want to live in this 
positive way. Then how do I express my true self? How 
do I find my true identity? At times, like Dr. Jekyll and Mr. 
Hyde, I do not know what my true self is. This Japanese 
way of thinking and getting along in society reveals a 
divided selfhood. And why does this division continue? 
Because we know that when the true self is exposed, we 
will receive from society even more sanctions or 
liabilities. 
 
 The root of this divided self has a long, complicated 
history. To put it simplify, the reason for this divided or 
unintegrated selfhood is that because Japanese society 
as civil society has not yet matured, a self-reliant per-
sonal self has not become normative in Japanese 
society. 
 
2. The Ideal of Civil Society  and Japanese Society 
 In England, to remove violence and oppression 
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among its citizens, John Locke proposed the establish-
ment of statutes which would be applied universally. To 
achieve these ends, the people created a civil society by 
a social contract that delegated legislative power to their 
elected representatives. Thus they established the "rule 
of law." In contrast, in Japanese society the law -- 
instead of protecting the individual citizen -- seems to 
function as a tool to restrict the individual's freedom. In 
other words, the Japanese people have not had the ex-
perience of making the law function in their own behalf. 
 
 Certainly in Japan today there is a national Diet, 
where the representatives of the people legislate many 
laws. But the citizens find it difficult to believe that these 
laws are really made for their personal benefits or to 
solve their problems. From the perspective of the com-
mon people, the nationally elected representatives favor 
the interests of the powerful in society and have ignored 
the gap between the powerful and the common people. 
Because of this gap, the laws -- although created through 
the democratic process for all citizens to follow-- are not 
perceived by the common people as laws made in their 
behalf. In this situation it is natural for the com-mon 
people to pursue self-preservation in their own way. This 
way of thinking -- of protecting oneself and getting along 
in society -- has led to the divided selfhood in the 
Japanese, as discussed above. 
 
 Such a way of life should be seen not only as 
opposition to the state but also as the cause of the 
inequality and domination in the relationships among its 
citizens ("d'inégalité et de domination", according to 
Georges Balandier, in Anthropologiques, p. 120). It is the 
continuance of this inequality and domination that 
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determines the application of the law -- and not the 
converse. Moreover, as long as there are inequality and 
domination in a society, true freedom cannot be 
guaranteed to its citizens; nor will true freedom develop 
overnight. 
 
 This inequality and domination among the members 
of society can be found everywhere. As an example, 
consider the origin of the so called "McIntosh case" [John 
McIntosh is a Presbyterian missionary serving the 
Korean Church in Japan]. A young Korean from Ikuno-ku 
living in Osaka refused to be fingerprinted for his alien 
registration card. He was employed by his uncle's factory 
to make rounds to collect money for the unpaid bills. One 
day a customer called the factory, saying that he would 
not transact business further with the company because 
of the nephew's refusal to be fingerprinted. After being 
severely scolded by his uncle, the young man, feeling 
caught in a crisis, severed all personal contact with 
Reverend McIntosh's group and agreed to be 
fingerprinted. 
 
 This case of a young Korean living in Japan dis-
closes -- more clearly than do cases involving Japanese -
- the inequality and domination among citizens here. 
Thus the differences in nationality are not critical to un-
derstanding this case as an example of similar situations 
of inequality and domination, widespread throughout 
Japanese society. 
 
3. The Kanjin Understanding of Japanese Society  
 As should be obvious from the preceding example, I 
do not define Japanese society by limiting it only to those 
of Japanese descent. I believe that we must include the 
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Koreans and many others who have lived in Japan for a 
long time as constitutive of the actual Japa-nese society. 
Hence I use the term "Japanese society" in this sense in 
this paper. 
 
 The nature of this Japanese society has been de-
scribed in many different ways, depending upon one's 
perspective. From the perspective presented above -- of 
a society characterized by inequality and domination 
among its members -- liberation from oppression in the 
society becomes the fundamental issue. 
 
 However, another view of the nature of Japanese 
society is commonly expressed by the terms nihonjinron 
and nihonrashisaron, theories of "the Japanese" or 
"Japaneseness." An example of this viewpoint can be 
seen in the work of Watsuji Tetsuro, a leading scholar of 
ethics and philosophy from the prewar to the postwar 
periods, who discusses the uniqueness of the Japanese 
people in comparison with Western people in the follow-
ing way. 
 
 First, in the West a person is defined as an individual 
being while in Japan there is no such thing as an indi-
vidual being. Instead there is jinkan  ( 人間) or kanjin  (間
人) or aidagara  (間柄). [Literally, the term jinkan refers to 
persons as "in between" and kanjin to "in between" 
persons, while aidagara refers directly to the human 
relationship itself] In other words, Westerners encounter 
each other as individual persons while the Japanese 
perceives the other person only in the context of the 
relationship of persons; that is, the individual person 
cannot be understood in isolation but is always seen as 
existing in mutual relationships. Therefore, among 
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Japanese the western understanding of the person as an 
individual being does not exist.  
 
 Second, religion according to Westerners, is a per-
sonal (that is, an individual) matter and Christianity is a 
universal religion. But, according to Watsuji's way of 
thinking, that is not true because there are only particular 
or national religions and each differs from the other. In 
England there is an English Christianity, in Germany a 
German Christianity, in France a French Christianity and 
in America an American Christianity. Likewise, in Japan 
there is a Japanese national religion. And this national 
religion, which most effectively integrates the Japanese 
people, is the state. 
 
 Since the above understanding of the nature of 
Japanese society is held strongly today by many 
Japanese, it cannot be ignored. Nevertheless, it can be 
criticized at several points. 
 
 First, Watsuji's theory of the Japanese presupposes 
that there is no contradiction or oppression in Japanese 
society. Instead, he presents a synchronic view of society 
that divorces a society from its history. Viewing Japanese 
society only in the present, he describes it as a static 
state of balanced unity. In other words, he lacks a 
diachronic view that can account for the dynamics of 
historical change. This non-historical interpretation of a 
totally integrated society is a fiction because it ignores 
the reality of both the contradictions in society and its 
continually changing nature. 
 
 Although many Japanese may perceive the other 
person as kanjin, as Watsuji uses this term, there is a 
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minority, such as Christians, who do not hold to this 
kanjin  idea and can accept the other person as an 
individual being. For this minority the practice of the 
kanjin--type of personal relationships in society can mean 
a loss of freedom and an unbearable emotional burden. 
(This problem may not be unique to the Japanese, since 
the Bible also teaches that whoever would follow Jesus 
must be willing to forsake the parent-child, husband-wife, 
brother-sister relationships [Matt. 10:37]. Here is a new 
way of life -- following Jesus means transcending blood 
relationships.) 
 
 These familial relationships, which so restrict a 
person's lifestyle in Japanese society, easily lead to 
anxiety over separation in the mutual ties between 
persons (kanjin) or in the bonds of human relationships 
(aidagara). For instance, when I was baptized at age 19, 
my family felt bereaved as if I no longer existed. There-
after, it was a painful problem for me to find a way to 
rebuild relationships with them. My experience is not a 
rare one for Japanese. Even today I know a kyudosha (a 
seeker who is unbaptized) who says that she desires to 
become a Christian. However, she feels that she cannot 
abandon the ancestral tablets and graveyard of her 
family, that she must keep her husband's funeral and 
burial service according to the Buddhist practice, and 
therefore that her own funeral and burial cannot be done 
in a religion different from her spouse's. For her the need 
for baptism has become distressingly problematic. 
 
 Is the kanjin concept also relevant to the Koreans 
and other Asians who are living in Japan? Although 
Watsuji does not explicitly answer this question, he does 
observe that it is universal to Asia. If that is so, this kanjin 
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concept should be found widely in all the cultural areas 
which oppose the Christian religion -- a religion in which 
a transcendental faith frees the believers from their social 
(kanjin) identities and enables them to become individual 
beings. While in Asia as a whole, Christians are in the 
minority, in South Korea the number of Christians is said 
to have reached one-third of the population. The fact that 
Christianity has become so influential in Korea shows 
that the kanjin  concept is not necessarily characteristic 
of Asian people, that it can be changed and even 
eliminated. Hence, it is not neces-sary to accept this 
kanjin concept fatalistically. 
 
 Second, this kanjin concept of interdependent rela-
tionships cannot be limited to describing just the negative 
aspects of Japanese society. It can be used, also, in a 
limited way to explain the positive aspects, such as the 
great diffusion of energy in Japanese society. When this 
energy is harnessed into the particularistic structures of 
interdependent relationships, these structures or groups 
can achieve great productivity. For example, in the 
structure of a company, when the workers strive to the 
maximum of their abilities to fulfil their roles, they are 
contributing to the success of that enterprise like cog-
wheels in a machine. Since these people may also be-
long to many different groups -- such as universities, 
churches, the state, their family, community, and clubs -- 
they can within the framework of each of these groups 
also develop their personalities to the maximum. Al-
though limited by the dimensions of these particularistic 
groups, the development of the self that does take place 
is not an insignificant  accomplishment. 
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THE DEVELOPMENT OF JAPANESE PERSONALITY 
 

1. Charter Oath 
 Because Watsuji understood personality as individ-
ualistic and characteristic of western culture, he did not 
recognize it in Japan or in his kanjin idea. As I have 
indicated above, there is even in Japanese society a 
positive aspect of personality that leads one to express 
one's personal life to its limit. It is this positive activity that 
I call the development of personality. 
 
 Although it is difficult to determine when this positive 
aspect of personality first arose in Japanese history, 
there is an important example during the exciting times 
when this country moved from the last days of the 
Tokugawa regime to the Meiji Restoration. It is the 
Charter Oath or gokajo no goseimon  [the Imperial Oath 
of Five Articles, 1867], 1  which was declared by the 
emperor in order to unify the new imperial army in its 
march from Kyoto to Osaka to fight against the army of 
the Tokugawa regime. After the victory, the Charter Oath 
became the national policy of the new Meiji government. 
The contents of this Charter Oath, translated below, 

                                                 
1"A statement of national policy pledged by the Emperor Meiji to his 
imperial ancestors [and] read aloud on 6 April 1868 by the deputy 
chief executive Sanjo Sanetomi in the presence of the emperor and 
more than 400 officials in the Enthronement Hall in Kyoto. Much of 
the language is abstruse or ambiguous; misleading translations 
abound....[T]he oath was designed for short-term purposes in 1868, 
when the new Meiji government was unstable....In later years, the 
oath was idealized as a farsighted statement of changeless imperial 
policy....After World War II, it was even interpreted as supporting 
democracy, and was reissued verbatim on 1 January 1946 in the 
name of Emperor Hirohito." [Kodansha Encyclopedia of Japan, 
1:267] 
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reflected both the thinking of the old traditional society 
and also an aspect of the new era, which was breaking 
down traditional bonds. 
 
 
 Article 1 A deliberative assembly shall be widely 
convened, and all matters shall be decided by public 
discussion. 
 
 Article 2 All classes, high and low, shall unite ac-
tively in carrying out the administration of the affairs of 
state. 
 
 Article 3 Civil and military officials, and the com-
mon people as well, shall be allowed to pursue their own 
ambitions so that there may be no discontent. 
 
 Article 4 Evil customs of the past shall be aban-
doned, and all our actions shall based upon the univer-
sal justice of heaven and earth. 
 
 Article 5 Knowledge shall be sought throughout the 
world to strengthen the foundations of imperial rule. 
 
 Below I would like to comment on some of these ar-
ticles from the perspective of the liberation of the com-
mon people in the modernization of Japan. 
 
 Article 1.  At first glance this article seems to call for 
democracy. In fact, at the time of the Occupation when 
General MacArthur read the Charter of Oath, quoted 
verbatim in Emperor Hirohito's so-called Ningen Sen-gen 
[usually referred to as the Emperor's rescript disavowing 
his own divinity on New Year's day, 1946], he remarked 
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that Japan had a wonderful document. But Article 1 of 
the Charter Oath is not relevant to democracy because 
the term "public discussion" did not refer to the idea of 
public opinion or to public debate in a parliament. 
Originally it was a call by the pro-imperial forces for an 
assembly of the feudal lords to gain their support to 
overthrow the Tokugawa regime. After the fall of the 
Tokugawa government, the leaders behind the Meiji 
Emperor abruptly decided to remove the troublesome 
interference of their allied feudal lords by reducing "public 
discussion" to an empty idea. 
 
 Article 3. This article declares that irrespective of 
one's social status everyone has the same opportunity to 
pursue one's own ambitions. My observation here is 
directed to the fact that the opportunity for all people to 
realize their ambition is affirmed even though the feudal 
social stratification between the court noble-samurai and 
the common people remains unbroken. Thus, the right of 
all to fulfill their ambition is affirmed together with the 
traditional idea of hierarchical social stratification. 
 
 Article 4. This article reveals the enlightened 
reforming aspect of the Charter Oath in its attempt to 
transform traditional society by declaring a universal 
justice -- which is universally valid and which supersedes 
local customs and practices -- as the normative rule of 
the new society. It is remarkable to me that the existence 
of a universal standard of conduct is asserted. However, 
we are not given the material content of these customs 
and universal justice. 
 
 Art. 5 The purpose of this article, which speaks of 
seeking knowledge in the world, is related directly to the 
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establishment of the foundation of imperial rule, that is, 
the emperor system. In other terms, this larger frame-
work of the emperor system provides the common 
people an opportunity for upward social mobility, affirms 
a universal standard of conduct upon which they can 
rely, and recognizes the universal character of know-
ledge. Thus, the emperor system is not contradictory to 
the development of a strong personality. On the contrary, 
Article 5 asserts that the development of individual 
personality positively supports the emperor system. 
 
2. Personality and the Imperial Education Policy  
 As shown above, the convergence in Article 5 of the 
Charter Oath of the opportunity of the masses for upward 
social mobility and the defense of the emperor system is 
not contradictory. In fact, these ideas have been carried 
out concretely and forcefully in the national education 
policy, especially, as promulgated by the Imperial Re-
script on Education (1890). "Hard" examples of this 
forceful protection of the imperial system can be seen in 
the cases below. 
 
 The text of the Imperial Rescript on Education was 
printed in the textbook for morals and reverently read on 
ceremonial days by the school principal before all the 
pupils and teachers. One school principal who made a 
mistake in its reading was dismissed from his post. 
Another died at his post in order to protect the Rescript 
from a fire at the school. Uchimura Kanzo, as a young 
teacher of the prestigious First High School in Tokyo -- 
who also was a leading Christian in the Meiji era and 
later founded the non-church movement (mukyokai 
shugi) -- was impeached and forced to resign from his 
post because he did not bow properly to the Imperial 
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Rescript on the opening ceremony day. 
 
 At the same time the emperor system provides moti-
vation to the masses in their upward mobility and 
personality development. In other words, the emperor 
system also has its "soft" side, which appeals to the 
affections of the common people. A "soft" example of the 
combining of these two sides -- the ambitions of the 
masses and the fixed social status of the masses in the 
emperor system -- can be seen in a famous song, 
"furusato"  [birthplace or native place], selected by the 
Ministry of Education for inclusion in the school curricu-
lum. The popular song is easy to sing, and its contents 
are clear. 
 
 1. That mountain where I caught rabbits; 
  That river where I caught small fish. 
  I still dream of my childhood 
  In my unforgettable furusato. 
 
 2. How are my parents getting along now? 
  Are my friends living in peace? 
  On rainy or windy days 
  How I miss my furusato. 
 
 3. I'll return home some day 
  When my ambition is accomplished. 
  The deep, green mountains of furusato; 
  O deep, clear streams of furusato. 
 
 The first verse draws a pastoral scene of childlike 
play at one's native village in childhood. The singer is far 
from that place and time. The second refers to his 
birthplace and family and friends. Even though he has 
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come to the city, he does not forget his native place; the 
feeling uniting his birthplace and himself is affirmed. The 
third draws a figure making an effort to accomplish his 
ambition. Some day he hopes to say to his native vil-
lage, "I have realized my ambition." Such a desire to 
realize one's ambition is not limited to the elite; it is also 
recognized by the common people. 
 
 The song, therefore, affirms upward social mobility in 
a new age. This is in contrast to the Edo period in which 
a person was bound by a four-class, hierarchical, feudal 
social system of samurai, farmers, craftsmen and mer-
chants. The song now expresses clearly both the modern 
notion of social mobility and the traditional affec-tional 
character of the masses. Now, irrespective of social 
status, wealth or lineage, a person's life can be 
developed through one's ability, endeavor and good 
fortune. This idea of ambition may be one of the reasons 
that Japan's successful modernization has been sup-
ported by the lower classes. It is in this context that 
William S. Clark's famous slogan, "Boys, be ambitious!" 
should be understood.1 
 
 To summarize: the development of personality in 
modern Japanese society can be related to the tradi-
tional kanjin concept. To achieve one's ambition is not 

                                                 
1A former colonel in the Civil War and first active president of the 
Massachusetts Agricultural College, Clark was engaged for one year 
by the Japanese government to serve as the first president of the 
Sapporo Agricultural College. He led the first class of students to sign 
a "Covenant of Believers in Jesus." These students in turn led the 
second class, including Uchimura Kanzo, to sign the covenant, 
signaling the beginning of one of the earliest bands of Meiji 
Christians. His farewell statement, shouted on horseback, "Boys, be 
ambitious!" is familiar to all Japanese. 
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contradictory to the traditional values and social order of 
one's native origin. In fact, social mobility is both affirmed 
and supported by the traditional values within the 
framework of the emperor system. Because upward 
social mobility and traditional kanjin relationships can be 
compatible, the kanjin concept can have a positive value. 
In more general terms, the development of per-sonality in 
the movement of upward social mobility can internally 
and gradually transform the traditional system of values 
and social order by increasing its adaptability to change 
and extending its scope of activity, thereby adding vitality 
and quality to life in Japanese society. 
 
3. Zweischwertertheorie (The "Two Swords" 
Doctrine) 1 and Japanese Society 
 Recently I read an interesting essay in the great 
work, Grosse Rechtsdenker [Great Law Thinkers] (1963) 
by the German canon law scholar, Erik Wolf, who 
together with Karl Barth provided the theoretical basis for 
the German (underground) church struggle against the 
Nazis. In this important essay, Wolf introduces the work 
of Eike von Repgow, a medieval lawyer, who edited a 
legal code, Sachsen Spiegel [Saxon Mirror], showing 
how customary law became codified. Accor-ding to the 
legal views of Eike, medieval law protected the people by 
establishing justice to unify the commun-ity. Within the 
boundaries of the community individuals not only had 
                                                 
1The "two-swords" concept of medieval church and state relations, 
based upon a forced interpretation of the words of Jesus (Luke 
22:38), became the basis of action between divinely appointed 
partners exercising spiritual and temporal authority over humankind. 
According to the letter of Pope Gelasius I to the emperor Anastasius 
(494), "There are in fact two [powers] by which the world is 
sovereignly governed...the consecrated authority of the bishops and 
the royal power" of the emperor.  
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legal rights but also the duty to exercise those rights. The 
law existed only for those belonging to the community. 
Those who did not belong to the community had no legal 
rights or responsibilities. And those who broke the law 
were punished by the community. 
 
 I was surprised at the resemblance between the legal 
ideas of medieval Germany and the kanjin idea In 
Europe during the Middle Ages an individual was defined 
within the boundaries of a communal society, and one's 
personal development likewise took place within this 
larger communal environment. Thus, this medieval 
European idea of individual and society was similar to the 
kanjin concept but seen from the vertical or temporal 
perspective, rather than the horizontal or spatial 
perspective found generally in Asia.  
 
 This difference between the kanjin idea and the 
medieval European idea of the individual and society is 
significant. In medieval Europe church and state were 
differentiated. The Roman Catholic Church ruled in tan-
dem with the Holy Roman Empire over the common 
people. Because these two powers, church and state, 
were unified vertically and horizontally into a single body 
called corpus christianum [or Christendom], individuals 
within the confines of Christendom had a fixed religio-
social identity. They were always, and therefore 
intrinsically, defined by their role and place in this union 
of church and state. In matters of the state the individual 
was ruled by secular laws, but in matters of faith, by 
canon law. 
 
 In other words, the individual was dependent upon 
the church in matters that transcended the secular world. 
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Religiously their lives were regulated by the church, 
salvation was mediated by the sacraments, and commu-
nion with God was through the intercession of the 
priesthood. Because the (lay) individual's relationship 
with transcendent reality was still mediated, the possibil-
ity of the differentiation of a personal self independent of 
one's fixed religio-social position was not yet possible. 
 
 However, what must be emphasized here is that the 
individual in medieval Europe was set in the framework 
of corpus christianum, that is, in a social order in which 
religion and polity were differentiated, as described 
above by the doctrine of the "two swords." This differen-
tiation later became crucial to the beginning of modern-
ization in Europe. Although the kanjin idea was similar to 
the thinking in Europe during the Middle Ages, this 
differentiation of the "two swords" was lacking in Japan 
and Asia and, as a consequence, the differentiation 
between culture (religion) and politics did not develop in 
the modernization of Asia.  
 
 With the breakup of the medieval corpus christianum, 
modern Europe arose. In modern society there was no 
longer a social or ecclesiastical hierarchy over the 
individual. For the first time a personal self, based upon 
transcendent reality, could develop. For such an 
individual the development of personality was not for the 
sake of another person or society but for one's own self-
hood in relation to God. Herein lies the meaning of the 
Reformation, which divided the Middle Ages from the 
modern period. 
 
 In spite of, or perhaps because of, the destruction of 
the unity of medieval Christendom during the Refor-



   

60 

mation, in the modernization of Europe that followed the 
principle of religious freedom was established -- that is, 
differences in religious belief were no longer issues for 
settlement by political decisions but were matters of the 
churches and of personal faith. Further, in the political 
revolutions of England (1689), America (1776) and 
France (1789) that followed, the people as individual 
citizens became the center of politics, establishing con-
stitutional governments whose powers were restricted by 
civil liberties, including religious freedom.  
 
 Finally, what has been the role of religion in the 
modernization of Japan? 
 
 
POLITICAL CENTRALIZATION AND THE  
WEAKNESS OF RELIGION 
 
1. The Fusion of Religion and Polity 
 In Japan there is a widespread tendency for religious 
and political power to fuse, in particular in Shintoism. 
Even when Buddhism -- a religion that originally 
emphasized personal enlightenment -- was adopted by 
the Shotoku Taishi in 594, its main religious activity 
became the prayers for the peace and prosperity of the 
state, not for the spiritual enlightenment and peace of the 
individual. Buddhism, too, in Japan dis-played the same 
tendency as Shintoism to fuse with the political. 
 
 Another example is in Zen Buddhism, which focuses 
upon introspective self-examination to discover one's 
essence or buddha nature. However, from the panen-
theistic perspective of Zen -- that the kami  and the 
buddha nature dwell in every tree and every blade of 
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grass -- enlightenment becomes the understanding of the 
interrelationship of the natural and human worlds. 
Because the kami and buddha nature are already 
pervasive in all reality, the Zen follower cannot take the 
stance of absolute faith in a higher reality. Conse-
quently, since Zen was the main religion of the warrior 
class in the Tokugawa era, the separation of political 
power and Zen religion did not take place. 
 
 However, Buddhism in Japan included the remark-
able Jodo Shinshu [the True Pure Land Sect], which, 
following the teachings of its founder, Shinran, 1173-
1262, made faith (in Amida) absolute and rejected inter-
ference from secular powers. From the 15th century on, 
Jodo Shinshu grew rapidly among the small farmers from 
villages that emerged after the collapse of the medieval 
manorial system. These local peasant-believers were 
organized by their representative priests into monto or 
sectarian groups. The local feudal lords, who found it 
difficult to oppose their newly organized peasants, 
themselves joined the monto movement. This coalition of 
sectarian groups formed a powerful movement, the ikko 
ikki [single-minded insurrectionists], who, during the 
period of the Warring States, successfully fought against 
the rule of the great feudal lords (daimyo). The ikko ikki 
incited riots in the province of Kaga (now Ishikawa 
Prefecture), overthrowing the daimyo Togashi and 
establishing their own government, called "the land of 
peasants," which lasted nearly 100 years. 
 
 However, Oda Nobunaga, the first of the three gen-
erals of the Warring States period who militarily unified 
Japan, crushed the insurrection of the monto area by 
area The two Honganji, the two main temples of Jodo 
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Shinshu, also fought against Nobunaga. Defeated in 
1580, they returned to the religious world.  
 
 In the Tokugawa era, when Jodo Shinshu received 
the patronage of the Tokugawa government, they again 
became one of the great religious forces in Japan. 
However, the Tokugawa government, fearing that Jodo 
Shinshu might also become a major political power 
again, refused, in spite of many petitions, to allow them 
to use the Jodo Shinshu name of their sect. Not until 
1872 did they receive permission from the Meiji gov-
ernment to use of the name of their sect. 
 
 In the early Meiji era, when Christianity was not pub-
licly recognized and was still proscribed by the decrees 
forbidding Christianity (kirishitan kinrei), about 3000 
"hidden Christians" (kakure kirishitan), inhabitants of the 
village of Uragami in Nagasaki prefecture, suddenly 
appeared from hiding. In addition, in spite of the 
proscriptive decrees, the Meiji government also faced 
active evangelism by Christian missionaries and thus 
feared the propagation of Christianity. In order to recon-
vert these "hidden Christians" to Japanese religions, the 
government made use of Shintoism and Buddhism. 
However, Shimaji Mokurai a priest from the Nishi 
Honganji, who was accompanying the ambassadorial 
mission to Europe and America, sent a petition to the 
Meiji government from Paris (1872), advocating the 
separation of religion and state and opposing the use of 
Jodo Shinshu for political purposes. 
 
 Although there has been a tense relationship be-
tween the state and Jodo Shinshu, there also existed a 
close relationship between Jodo Shinshu and the 
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Imperial Household. Jodo Shinshu closely supported the 
national policy before and during the Pacific war. 
However, today Jodo Shinshu has returned to the origi-
nal teachings of Shinran, advocating the separation of 
religion and state. Last year Jodo Shinshu published a 
reflection on their prewar relation to the state and the 
emperor and their responsibility for the war. 
 
 
2. The Weakness of Religion in Japan  
 In spite of the fact that religion was institutionalized 
broadly in Japanese society, it did not become powerful 
enough to oppose or limit the secular power of the state. 
As argued in the comparative study above, the reasons 
can be seen in the different development of religious 
thought and institutions in the West and Japan. In Wes-
tern thought the transcendental faith of the individual 
provided the basis for western individualism and the 
social-contract concept  of society. In Japanese thought 
the immanental pantheisitic beliefs of the people 
provided the basis for the particularism of the non-
individualistic, kanjin--aidagara type of society. 
 
 In addition, we need to remember the significance of 
the differentiation of church and state, that is, the differ-
entiation of religious and secular power. In the West 
transcendental religious faith became institutionalized 
into a social form that was capable of opposing the secu-
lar power of the state. The traditional "two swords" 
doctrine did not permit a monolithic and totalistic 
centralization of authority in the state.  
 
 In Japan, however, because such a tradition did not 
develop, authoritative power was not shared with the 
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religious organizations but became secularized and 
monolithically and totally centralized. Today, not only in 
Japan but in Asia in general, in contrast to the West, 
authoritative power is concentrated in secular organiza-
tions. Even in cases in Asia, when secular power is 
unified internally with religious power, there are no 
examples of religion becoming an opposing or indepen-
dent power. These, I think, are the fundamental 
differences between Western society and the societies of 
Japan and Asia. 
 
 Nevertheless, even in an authoritarian society such 
as Japan, in which the kanjin idea is strong, society is 
constantly changing. As discussed above, in Japanese 
society one can seek to develop one's own personality 
while supporting traditional values. For example, mar-
riage was once thought to be a matter between two 
families, and a love marriage seemed filthy (kegara-
washi). But now love marriages are not rare; indeed, 
many young people want that kind of marriage. Thus 
traditional values themselves are changing, and customs 
are becoming varied.  
 
 In addition, as long as the Japanese constitutional 
law warrants the respect of the individual, an atmo-
sphere of questioning traditional values will prevail. 
According to Article 13 of the Constitution, "All of the 
people shall be respected as individuals." According to 
this principle, the dynamic character of Japanese society 
cannot be understood by applying stereotypically the 
static kanjin concept to the Japanese people. Further-
rmore, the kanjin idea does not recognize the inequality, 
domination and other contradictions that actually exist in 
Japanese society  
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CONCLUSIONS 
 

 As discussed above, I have insisted upon a dynamic 
understanding of Japanese society and, hence, op-
posed the static understanding of the followers of the 
kanjin concept, which denies the existence of inequality 
and domination in society. 
 
 The future of the Christian mission, I think, is to bring 
freedom to people living under this inequality and domi-
nation of society. To offer people what they do not want 
is surely meaningless. However, to respond to what 
people need, such as liberation from inequality and 
domination, is to reach out to a widespread need that is 
not limited just to a matter of the heart or feeling. 
 
 Although the ineffectiveness of evangelism in Japan 
may lie in the strength of the kanjin idea, not all the diffi-
culty can be attributed to the traditional Japanese way of 
thinking. The problems from the side of evangelism itself 
must also be examined. For example, in spite of the 
dynamic changes in Japanese society, the Japanese 
church, in particular my own denomination, treats the 
message of Christ like a ready-made religious cultural 
asset, never going beyond the reinterpretation of the stiff 
fossils. As a consequence, the mission of the church fails 
to respond to the needs of those who are to be 
evangelized. This situation requires serious reflection in 
the church. 
 
 If there is to be a true understanding of the Christian 
faith, there must be a recovery (fukatsu) once more of 
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the way to participate in the creative activity of the Holy 
Spirit, which will bring infinite possibilities and abundance 
to individual believers in their existential situations. In the 
prewar days, when evangelism was more difficult than 
today, the number of Christians increased. Today there 
are no legal or governmental obstacles to evangelism, 
yet the number of Christians does not increase. These 
are the "hard" facts that must be faced and overcome by 
faith. 
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Counseling in Japanese Society  
 
 

 

by  Nobuo 
TANAKA 1 

 
 
 
 
 
 
 
 
 
 

 
 
 Today, I am very happy to be here with you to share 
something from my limited experience concerning 
counseling in Japanese society. I will perhaps broaden 
my topic somewhat from the theme of this seminar -- 
"Education" -- but the Japanese education system, both 
in the school and in the home, has a strong influence on 
and relationship to what I will be discussing. 
 
 First, I do want to express my thanks to Reverend 
Tim Boyle, who is doing a great work as a pastor and 
missionary and who has given me much encouragement 
and good advice. I am not an expert in the field of 
education and did not major in that field in my studies. 

                                                 
1Translated from the Japanese by Tim Boyle. An 
introduction of Rev. Nobuo Tanaka by Tim Boyle follows 
Rev. Nobuo's paper. 
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Thus, I am not the person to be discussing a theme such 
as "What is education?" in an academic way. I would, 
however, like to present to you some points drawn from 
my own experience in dealing with spiritual and 
psychological problems here in Japan. 
 
 I have been given the privilege of serving as pastor of 
the Kojo Kyodan Church, located in the city of Yonezawa 
in Yamagata-ken in Took. Yamagata is one of the 
poorest prefectures in Japan, and Yonezawa is the 
poorest area of Yamagata. That means that I am living in 
one of the poorest areas of Japan. Yonezawa has a 
population of about 90,000, and just last year it 
celebrated its 100th anniversary as an officially rec-
ognized shi,  or city. Of all such older cities that are 
considered central cities, Yonezawa is the only one that 
has not surpassed 100,000 in population. This is a bit of 
the background of the city in which my parents began 
pioneer evangelistic work some 40 years ago and where 
I was raised. 
 
 After studying in Tokyo, I had the privilege of 
attending seminary in the USA. There I gained 
permanent residence status and served as pastor of a 
basically Caucasian-American congregation. But then I 
received a special call from God to return to my native 
city of Yonezawa. I had a difficult struggle because I did 
not want to go back. In prayer I said to God, "Doesn't it 
say that a prophet is not received in his own hometown?" 
The answer I received was, "Nobuo, don't misunder-
stand. That verse applies only to the great prophets!" 
Then I finally made up my mind to return to Yonezawa to 
begin evangelistic work. Now it has been over ten years 
since I came back and took over from my father the main 
responsibilities of pastor and evangelist in the work there. 
When I came back, we had only about ten mostly elderly 
people in the tiny congregation. Now, through God's 
great blessings, we have over 300 people worshipping 
the Lord at services each week. Yonezawa is a small 
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city, but we give thanks to God that he has given us one 
of the most blessed churches in all of Took. 
 
 To get to our theme of education and some of the 
psychological problems that come to the fore in the 
Japanese cultural setting, let me first share with you 
several case studies where we have dealt with people 
who were suffering from severe emotional problems. As I 
look back over the 14 years since we returned to Japan, I 
think particularly of people who fit into one of the 
following six representative types of problems. 
 
The Case of the Boy Sniffing Thinner  
 I suppose that in every generation there are psycho-
logical problems among teenage youth. The problem of 
youth sniffing paint thinner and getting involved in other 
such substance abuse is a phenomenon that has re-
ceived lots of attention recently. Eiji F. was one such boy, 
who was sent to our church from Tokorozawa in 
Saitama-ken. At seventeen, he was not only into 
substance abuse but also in criminal activity. He was to 
be sent to a reformatory but was instead paroled on the 
condition that he come to us.  
 
 When he first arrived, he had a weird "Afro" style hair 
cut, his teeth were in terrible condition from damage 
done by the thinner, and his eyes had a very piercing, 
distrustful look. This young man stayed with us for two 
and a half years, and he eventually made dramatic 
improvement. He is, in fact, now studying in the USA. 
 
 In thinking about his background, I would say that 
there are several things that led to his self-destructive 
behavior, but perhaps the main one was that he was a 
very sensitive person and his parents were not able to 
empathize with him and accept him as he was. How-
ever, when he began to feel really accepted and loved 
just as he was, he began immediately to make daily 
progress. 
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 I remember the first day he came to our place. Since 
all of the rooms at our combination church and par-
sonage were already filled, he had to sleep in my office 
that first night. At around 2 a.m., he knocked on our door 
and woke us up. When I asked him what the matter was, 
he replied, "Well, it's okay now, but just a while ago I had 
a stomach ache." My response to him was not to lecture 
him about how he should not wake people up at such an 
hour for something like this or that he should learn to 
bear up better when confronted with a minor problem. 
Instead, I simply got out a bottle of "Seirogan" stomach 
pills and handed it to him saying, "Here, take a few of 
these, and you'll feel better." Of course, at that, he went 
right back to bed without taking any of the medicine.  
 
 People who are hurting emotionally always seem to 
test our love towards them to see if we will really accept 
them just as they are. From this experience with Eiji, we 
can see that the educators who make a difference in the 
lives of others are those who, when confronted with such 
challenges to their love and acceptance, can respond in 
an appropriate and loving way. If we really want to be 
able to help someone in distress such as this young 
man, we must communicate to that person that we really 
are on their side. 
 
The Case of a Lesbian  
 The next case I am reminded of is Miss A, who was a 
lesbian. Her father had a very weak personality; and, in 
contrast, her mother was very domineering. Thus in this 
kind of home environment, the love she would have 
given towards her father, she turned back upon herself; 
and she became quite boyish, developing a lesbian 
personality and taking on masculine roles. By her high 
school years, she had completely taken on this type of 
lesbian behavior. She sought after relationships with one 
girl after another until finally neither she nor others 
around her were able to control the situation. 
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 As you know, there is the position taken by many 
psychologists that we should just accept the lesbian and 
homosexual condition as a given that doesn't need to be 
changed. In fact, some say that it cannot really be 
changed. But as believers in the Christian faith, we 
believed that this girl should be healed, and so using the 
biblical model, we began to work with her.  
 
 Lesbians who take the feminine role in lesbian 
relationships have a far easier time of later settling down 
into a normal marriage and family relationship than do 
those who, take the masculine role. Those who like Miss 
A take the masculine role in the relationship have a much 
harder time later when trying to switch over to a feminine 
role in a normal marriage relationship. 
 However, in spite of the odds, Miss A was set free 
and healed, and now she is married and has a child. 
Even now, there remains a kind of boyishness in her 
manner, but she shows her femininity well, even wearing 
those skirts she used to so dislike. She is becoming a 
good housewife. 
 
 From her case, we can learn that accepting people as 
they are does not mean allowing them to continue their 
every whim of self-destructive behavior. It is very 
important to apply appropriate discipline even as we 
support them in love. I've had many experiences where I 
have had to confront people. Among these, there are 
three times that I can recall having to resort to hitting 
someone physically. One of those three incidents 
involved Miss A. When I shoved her, she went flying 
backwards about three meters from the impact. I was, of 
course, careful to do it in such a way as to not cause 
significant injury. 
 
 There are arguments both pro and con to ever 
resorting to such physical force when confronting 
someone, but that's not my point in bringing up this 
subject. My point is that even though the outward 
expression of that discipline may vary, there are times 
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when we are compelled to use our body to confront 
someone even as we show our love and concern for that 
person. When we say that we are to accept someone 
unconditionally, there are some who misunderstand that 
to mean that we should be wishy-washy about their 
behavior as well. But I know from experience that there 
are times when this sort of confrontation is necessary to 
help someone. 
  
"School Phobia" - Dropping out of School  
 Koichi K. is an only child whose father is a school 
teacher. It appears that his parents spoiled him as a 
child, always giving into his every wish. He entered an 
upper level high school aiming for college, but midway 
through his first year he injured his leg, stayed home for 
awhile and then dropped out of school entirely. He began 
sleeping during the day and staying up at night. Things 
went from bad to worse until he became rather violent in 
his frustration and depression.  
 
 He came to stay with us at the church, and remained 
for two whole years, getting his life back together. He 
then returned to the same high school to begin over 
again as a first year student. As his former classmates 
were now third year students, this took a lot of courage. 
But his encounter with Jesus Christ had been real, and 
his faith gave him strength. I will never forget that first 
morning when he went back to school. As he went out 
the door on trembling legs, he repeated over and over 
like an incantation the verse, "Behold, I am with you al-
ways, even unto the end of the age" (Mt. 28:20). Today, 
he is a university student with a burning desire to 
become an evangelist. 
 
 It seems that the problem of "school phobia", or toko 
kyohi, is getting worse every year; and various solutions 
have been tried. It is generally believed that the root 
cause of school phobia is usually a poor relationship 
between the child and his or her parents. This was 
certainly true with Koichi; and his emotional recovery 
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came about only when that deficient rela-tionship was 
healed by his Heavenly Father. I feel that his relationship 
to Christ, which was not only intellectual but on the heart 
level as well, gave him the strength to pick up the pieces 
and go on. Through his deepening understanding and 
faith, he received the Heavenly Father's presence right in 
the place where his earthly parents had failed him. 
 
 Since his dramatic turn-around, Koichi has visited 
many other school dropouts, sometimes bicycling way 
out into the mountain areas, talking patiently with young 
people like himself, sometimes crouching down and 
talking through the door to their room, which had been 
shut tightly. He has now become a very effective case 
worker for helping children with school phobia. 
 
 Thinking of Koichi's case, we can say that the 
Christian faith is not just learning about theology with 
one's mind, but also having an encounter on the deepest 
level of our being with the person of Christ. That was the 
complete answer for everything in his life. 
 
Cases of Neurosis.  
 Yuko W., a young housewife with a good husband 
and a child, had suffered for a long time with an unusual 
neurosis. At times, she would kind of freeze up until she 
was unable to move as though she were tied up. At other 
times she would feel a compulsion to wash her hands 
over and over again for two or three hours at a time. In 
fact, she had been told by one of the leading 
psychologists in Japan that she had a defect in her 
personality that would remain with her through her whole 
life. However, after one year of counseling with us, she 
was set free from this disorder, and now she is doing a 
great work as a teacher in our counseling school. 
 
 As was the case with Koichi K., who had developed 
"school phobia," she was also healed through coming to 
know the person of Christ in her inner most being. Added 
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to that was her identification with the meaning of the 
cross through her own experience of inner suffering.  
 
 At the same time, I am reminded of Mrs. Mitsue I., 
whose neurosis came out in the form of a fear of and 
rejection of food. She was also able to concretely identify 
with Christ's experience on the cross and make it her 
own, which led to her healing. In both cases these 
neuroses developed because both of these ladies had 
internalized a great deal of bitterness, which built up 
without their having a way to release its added weight. 
Through counseling, though, they were able to throw off 
their grudges at the foot of the cross and experience real 
healing through the pain and suffering Christ took for 
them. 
 
 I have seen the results of some other counseling 
methods where counselors were able to pinpoint the 
cause of an emotional problem but were not actually able 
to do anything to help solve it. Real healing came for 
these ladies through the cross as they met Jesus in their 
hearts, and he took onto himself all of their various kinds 
of sins, giving them release from them. Their experiences 
with Christ gave them new hope; and as they began 
dealing with other suffering souls, their former sufferings 
were changed into a kind of treasure to be used of God. 
 
A Case of Schizophrenia  
 Among the many types of psychological illness, 
schizophrenia is considered to be one of the most 
difficult to cure. Miss Yoko A., one such case, was sent 
to us for help. It is a strange thing to behold, but mentally 
ill patients, even if they are able to understand little else, 
are extremely sensitive in recognizing love shown 
towards them. That is why we refer to these kinds of 
people as "angels." We call them angels because they 
cannot take in intellectual explanations and teachings, 
but only the love that totally accepts them as they are. 
Miss A. has only been with us a short time so far, but we 
can see that she feels accepted and cared for, and I am 
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confident that her soul is being set free from its pain and 
anguish. 
 
Cases of "Brainwashing" by the Unification Church  
 Lastly, I would like to share with you something about 
some young people who were at one time "Moonies," 
members of the Unification Church cult. In our church we 
already have close to twenty such young people who 
have forsaken the false gospel of Moon for the true 
gospel of Christ. Among these, three are now studying in 
seminary to become ministers. Of these former Moonies, 
one had worked for five years in reikan shoho  or 
"spiritual sell," selling such items as inkan,  while another 
had worked at the largest Moonie video recruiting center 
in Japan. Another had already received the special 
Moonie blessing in preparation for the mass marriage 
ceremony. Almost all of these former Moonies had been 
in the cult for several years. 
 
 When I reflect on how these young people came to a 
saving faith in Christ, I think the following point is very 
important. While in the cult, they received a rigorous 
training that went beyond all common sense; and 
because of this our team was prepared to approach them 
with an even greater passion and intensity. It was this 
kind of concerted effort that was necessary to "break the 
spell," as it were, over them. It was not simply a matter of 
working with the parents to get them to participate with 
the team to confront their child intellectually and try to 
persuade him or her to leave the cult, but more 
importantly to give a living demonstration of what 
freedom in Christ means. It was this that gave power to 
the total effort. 
 
 According to Unification Church doctrine, believers 
must strive to complete the parts of their salvation which 
are unfinished, but we believe that salvation is all of 
grace and is one hundred percent completed by Christ. 
Our good works are in thankful response to this grace 
offered to us. This is the point that really gets through to 
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Moonies when they not only hear the gospel of grace but 
see it lived out in the lives of Christians around them. It is 
thus a matter of experiencing truth, not only at an 
intellectual level but also emotionally and spiritually, that 
is, with one's entire being. 
 
 I can think of many other examples that illustrate the 
same basic points, but now in closing, I want to 
summarize what I have shared so far in the following 
three points. 
 
Education as Relationship.  
 We should think of education as relationship. Thus, 
when I am dealing with people who are suffering from 
emotional and psychological problems, I ask myself 
whether key relationships in that person's life were 
deficient, warped or even totally missing. Thinking of 
such problems in terms of relationships with significant 
others leads to the conclusion that the healing of persons 
suffering from such conditions comes about through the 
restoration of those relationships. Relationship is love, 
and love is accepting someone just as he or she is. But 
in order to be able to do this, the counselor must also 
have come to accept himself or herself. Our own self-
acceptance and self-esteem are directly related to our 
ability to accept others and help them to likewise develop 
a healthy self-esteem by seeing themselves as 
worthwhile human beings whom God loves. It is thus 
critically important that those of us who see ourselves as 
educators - in this broad sense of helping others develop 
their potential for wholeness - develop healthy self-
esteem in ourselves in order to be able to fully serve 
others. 
 
Understanding Japanese People  
 It is important to understand the Japanese people 
and their culture. I had the privilege of studying psych-
ology and counseling in the United States, but upon 
returning to Japan, I discovered that I could not really use 
what I had learned without modification to the Japanese 
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cultural setting. Specifically, whereas in western cultures 
persons are at least to a certain extent established as 
individuals, individuality in persons raised in Japanese 
society is typically extremely weak, since individual 
Japanese are enculturated to view themselves in terms 
of their position in a group. Thus, I have come to the 
conclusion that it is very important to relate to a client in a 
way that encourages self-identity. I feel that it is critical to 
strengthen that self-identity before dealing with the 
person on an individualistic level such as is the basis for 
western counseling methods. 
 
 A related point is that while the basic criterion for 
things in general in western societies can be cate-gorized 
in terms of "intellectual," for Japanese, "feelings and 
emotions" take priority over the intellect. Therefore, even 
if one becomes convinced on the intellectual level of 
something, unless one is also convinced on the feeling 
level, there will be no progress. That is why nemawashi, 
which literally means "digging around the roots," as one 
would do before transplanting a tree, is of critical 
importance when dealing with Japanese. In order to 
make our approach to a Japanese more fruitful, it is very 
important that a person feel on the heart level that he or 
she has been accepted. This is the one common factor 
that was most critical in all of the case studies I 
mentioned earlier. And as one who had the privilege of 
studying in America, it is something that, as a Japanese 
myself, I always must keep in mind -- especially in 
serving in a conservative, rural area. 
 
How Should We Perceive Human  
Understanding?  
 The dualistic concept of thinking of human beings in 
"black and white" or "plus and minus" terms is something 
that, at least in my own ministry of evangelism and 
education, has no place. That is because the concept of 
"moving from minus to plus" leads to the situation of 
never really becoming "plus." How do you know when 
you have arrived? 
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 The perspective I feel I have received from God is 
that human beings are all created in the image of God 
and are living by God's power. When you look at a 
human being, you know he or she has been created to 
reflect that image of God. And it was because our proper 
relationship with God had been broken by our sin that 
Jesus came to this world. Thus we look at the reality of 
life around us through "rose colored glasses," as it were, 
seeing everything in light of the fact that our salvation 
was completed through the Cross and Resurrection of 
our Lord Jesus. Thus even though we see many 
negatives and problems within that form before us, we 
see that same form as being bound up with many 
positives. We see the potential of that person and view 
all human beings in this way. 
 
 Just as the sculptor, before he takes his tools to begin 
carving a piece of marble, can already see the image he 
is carving in that stone before him, so as we look at 
people, we also look at that image of completed salvation 
and wholeness that was meant for everyone. This has 
been the secret of our success in dealing with the many 
problems that people have brought with them to us.  
 
Conclusion  
 In Japan, we now have over 7000 Protestant 
churches in addition to other Christian groups. I believe 
that in any of our churches it is possible to see people 
helped and healed the way we have seen in Yonezawa. 
You do not need special talent or special circumstances. 
We live in Yonezawa, a conservative, rural area. 
Recently, doctors in the University Hospital and other 
local hospitals and clinics have begun to introduce 
troubled patients to our church counseling service. 
However, we did not, of course, experience this 
acceptance from the beginning. We built up our 
reputation, dealing with each person as best we could, 
doing a good job with those first ones. Then word began 
to spread that we had an effective program, and our 
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team of counselors began to grow. Our church and our 
counseling program as it is today is actually the result of 
working hard with each person we were given, and the 
cumulative effect has helped us to grow from our very 
small start to the size we are now. God has truly blessed 
our work. People have been helped, and now in turn they 
are helping others. 
 
 Many people in Japanese society today are now 
looking to the churches for help with personality 
problems, and many churches do not have the time, the 
power or the finances to respond adequately - at least 
not immediately anyway. But as churches break through 
that wall and take on the challenge, they will also 
experience this "snowballing" effect of blessings.  
 
 With that, I will close, wishing to express deep 
appreciation for this opportunity you have given me to 
share with you today. 
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Reverend Nobuo Tanaka 
Pastor, Counselor, Servant of the Lord 

 
 

by Timothy Boyle 1 
 
 

 Born in 1943, Nobuo Tanaka was raised in Yone-
zawa, Yamagata, where he now serves as pastor of the 
Kojo Church of the United Church of Christ in Japan 
(Nihon Kirisuto Kyodan). After finishing his studies at 
Aoyama Gakuin and Keio Gijuku Universities, he went to 
the United States first to study at Oakland (Calif.) City 
College to improve his English, before moving on to 
Asbury Theological Seminary in Wilmore, Kentucky, 
where he received his Master of Divinity degree in 1975. 
 
 While finishing up seminary and for some time after 
that, he served a small church in Indiana. It was here that 
he met his wife Jane, whose parents had immi-grated 
from Japan when she was a child. Together they 
returned to Japan in 1976 to take up the work of the 
church Tanaka's father had started in Yonezawa in 1925. 
 
 One talent that Tanaka began developing in his youth 
was that of a magician, and by the time he went to study 
in the U.S., he had become so proficient at it that he won 
the American national championship for magicians in 
both 1971 and 1972! In addition to this special talent with 
his hands, he developed his talent for public speaking, 
                                                 
1Missionary, 13 years in Japan under the Japan North American 
Commission on Cooperative Mission -- United Methodist Church and 
Presbyterian Church, USA. He is currently director of the Tsukuba 
Christian Center. He holds M.Div., D.Min. degrees from Fuller 
Theological Seminary. 
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often combining the two. He became a popular speaker 
while still in the States and has been in constant demand 
as both an evangelistic speaker in churches and a 
speaker who commands the respect of numerous civic 
groups all over Japan. His talents have opened up doors 
for his entertaining and uplifting mes-sages in schools, 
companies, civic organizations and other groups that 
would not normally be open to any gospel oriented 
message. 
 
 While his talent in magic has served him well, the 
dramatic growth of the church he serves has certainly not 
occurred due to any "slight of hand" magic. In his deep 
concern for hurting people, Tanaka developed a method 
of counseling that takes the best of what he studied in 
the USA and adapts it to the psychological needs and 
peculiarities of the Japanese. Through the "Total 
Counseling School" he has founded at the church, he 
has been training effective Christian coun-selors. 
Because of the proven success of this program, 
numerous people are being referred to them from 
hospitals, juvenile courts and schools. It is this kind of 
active involvement in seeking to meet the needs of its 
community that has seen the Kojo Church grow from its 
somewhat precarious position of ten members when 
Tanaka took the reigns in 1976 to its more than three 
hundred today. This unprecedented growth for such a 
conservative rural area, led the Kojo Church to build new 
facilities in 1983; and now that two morning services 
cannot handle the crowds, they will begin construction on 
a new five-hundred seat sanctuary and related facilities 
in the Fall of 1991. 
 
 As outgrowths of the work in Yonezawa, numerous 
young evangelists and counselors have been trained and 
have moved out into other parts of Japan. Tanaka's 
emphasis on training others is also seen in his efforts 
with other Christian leaders to found the new Jesus To 
Japan School of Mission in Tokyo, a school dedicated to 
providing Christians in all walks of life the tools to 
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become effective witnesses for Christ wherever they are. 
This, together with his numerous speaking engage-ments 
and support of church planting operations by some he 
has trained in Yonezawa, has made Tanaka become one 
of JR's (Japan Railways) best customers.  
 
 As a part of his outreach beyond the local church he 
serves, he has published several successful books, 
including a "how-to" manual for "Gospel Magic" -- a book 
explaining how to do basic magic tricks that make 
excellent illustrations for short gospel messages. Other 
works include Takara Sagashi no Jinsei (A Life of Finding 
Treasures).  
 
 We all thank God for the wonderful ministry he has 
given Reverend Tanaka, and we pray that God will 
continue to use him mightily. 
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Counseling or Evangelism?:  
A Response to 

 
"Counseling in Japanese Society" 

 
 

by Kenneth J. Dale 1 
 

 I consider it a privilege to make some comments on 
Rev. Nobuo Tanaka's inspiring presentation. I have the 
highest admiration for what he is doing in his parish in 
Yonezawa. With such a "performance record" as he has 
(apologies for the non-theological terminology), it is hard 
to say anything critical about Pastor Tanaka's approach. 
My comments are not criticism, but rather questions and 
curiosity that arise from my perspective as a pastoral 
counselor whose work is not mainly in a parish but in a 
counseling center. 
 
 1) I feel considerable frustration hearing Pastor 
Tanaka talk about the remarkable results of his 
counseling, yet not knowing more concretely how  he 

                                                 
1Missionary, 40 years in Japan; Japan Evangelical Lutheran Missionaries 
Association. Teacher and director of the Personal Growth and Counseling 
Center, Japan Lutheran Theological College/Seminary, Mitaka, Tokyo. 
ThM ,Princeton Theological Seminary; PhD., Union Theological Seminary, 
New York. 
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counsels, what methods he uses, what approach he 
takes. I am sure the changed lives he talks about are not 
simply the result of certain counseling techniques, but the 
result of a more total, spiritually empowered approach. 
However, if he would tell more about the specifics of his 
sessions with the counselees, we could all profit from this 
and incorporate some of his effective methods and 
message into our own counseling or pastoral work. Or 
are Pastor Tanaka's results linked so intimately with his 
own personality and spiritual power that others cannot 
expect the same results, even using similar methods? 
 
 2) Hearing how Pastor Tanaka and his team of 
workers take troubled people into their home or into the 
church (I wonder just what the facilities are), it seems to 
me that this work borders closely on being social work 
rather than counseling as such. That of course is not 
criticism, but it is an activity which most pastors or 
counseling centers could not duplicate. Furthermore, I do 
believe that a combined pastoral, counseling, and social 
work approach is often needed and is an ideal to work 
toward. The main element in "social work," as I refer to it 
here, is actively intervening in the everyday physical life 
of the client, not just talking with him or her. 
 
 3) I believe it would also be more accurate to call 
Pastor Tanaka's approach evangelistic rather than 
psychotherapeutic. That is, in most of the cases he cited, 
the change and healing in people's lives were essentially 
a religious change, with behavioral changes following. As 
people came to believe in Christ and accept God's power 
in their lives, they were healed. Far be it from me to deny 
that people's psychological, emotional and behavior 
patterns can change as they become truly converted to 
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Christian faith. As Christian workers, we believe this and 
anticipate this but do not often see changes as dramatic 
as those Pastor Tanaka describes. 
 
 4) I perceive the work at Yonezawa as a genuine 
integration of counseling principles and religious, pastoral 
work. This is an ideal that most pastoral counselors strive 
for but do not often attain. There is a strong tendency to 
compartmentalize the two elements of evangelism and 
counseling, or religious work and psychological work. 
Many pastors have given up on the effort to try to find a 
point of integration of the two disciplines of theology and 
psychology. But it seems that Pastor Tanaka has been 
uniquely successful in doing this and thus in taking a 
needed holistic approach to human problems. 
 
 5) It seems to me that the essential ingredient in 
Pastor Tanaka's approach to human problems is healthy 
relationship. People have changed because the team 
has taken time and made an effort to establish a 
wholesome, trusting, accepting relationship with the 
persons who have come for help. Put in a word, the key 
to this healing work is love -- not love as a religious 
concept or an academic statement about the love of God 
and the need for neighborly love, such as we so often 
preach in our churches, but  love in action, love being 
sensitive to every human need, being patient with people 
when they do not quickly respond, taking time to give the 
affection that these individuals were deprived of at a 
crucial state in their early life. Here is the love of the good 
Samaritan.  
 
 6) I must admit that I for one need more evidence, 
based on many cases rather than just one or a very few 
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cases, that this loving spiritual approach, essential as it 
is, can be a "cure all" for every kind of mental and 
character disorder, such as schizophrenia or 
homosexuality. When there is a dysfunction of brain cells 
or hormones, we cannot always expect a miracle of 
physiological and psychological change. God works in 
the world in many ways. 
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"Teaching Them to Observe All  
that I Command You": 

Biblical Perspectives on Education for Life 
 

by Marvin K.Yoder 1 
 
 

Introduction  
 This two-part study focuses on biblical perspectives 
on education that are relevant for us who live and work in 
Japan. We share a common concern for the Japanese 
people and for the international community, a concern 
that springs from our conviction that life itself is the God-
given arena for human education. 
 
 Jesus said, "I have come that they may have life, and 
have it abundantly" (Jn. 10:10 RSV). I make this the base 
for looking at the meaning of life and how to live it. From 
this base, this study focuses on the meanings and 
means of education for life in the biblical message in 
both the Old and New Testaments. In Part One I will look 
at the message and mandate in the Old Testament, 
especially in Deuteronomy, relating covenant to life and 

                                                 
1 Missionary, 30 years in Japan under the Mennonite Board of 
Missions, Elkhart, IN. Currently working with the Japan Mennonite 
Christian Church Conference in Hokkaido. BTh, MRE, Goshen 
Biblical Seminary. 
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education. In Part Two I will look at the New Testament 
mandate to teach, in both the Great Commission and in 
the example of Jesus, the Master Teacher. 

Part I: "Hear O Israel! You shall love the Lord your 
God."  Covenant for Life and Education  
in the Old Testament and Deuteronomy 

 
Life and Death in the Old Testament  
 Life and death  are basic Bible themes. From God's 
early warning to Adam, "the day that you eat of it, you 
shall die," (Gen. 2:17) to the final invitation to "take the 
free gift of the water of life" (Rev. 22:17), life and death 
are portrayed vividly as realities to be experienced in the 
present and as realities stretching beyond time 
(Richards, p. 11). 
 
 Life from a biblical perspective, however, means more 
than physical vitality or the years of a person here on 
earth. For example, Moses set "life and death" before 
God's people (Dt. 30:15-20); David spoke of a "path of 
life," which God shows to people (Ps. 16:11); God is the 
"fountain of life," the very source of life itself (Ps. 36:9); 
there is the possibility that a person might live forever 
(Gen. 3:22. Compare Ps. 22:26; 49:9; 69:32). 
 
 Death is the adversary of life. Eve's and Adam's act of 
disobedience tested and proved God's command not to 
eat of the fruit of the tree of knowledge of good and evil. 
Their sin brought humankind into a state of death, which 
included shame, personal alienation, denial and 
deprivation, pain, suffering, division, conflict, enmity, 
selfishness, fear and a final return to the dust from which 
mankind was made. 
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Life in Covenant with God  
 Covenant life begins with covenant making, an act 
that served in the Old Testament as the basis for life for 
all adult members of God's chosen people. God first 
covenanted with Abraham to bless him (Gen. 12, 13, 15, 
17:7, 19), promising in turn to bless and covenant with 
Abraham's heir, Isaac (Gen. 17:19) and with his later 
descendents. This promise of God Almighty, Isaac 
passed on to his son Jacob (Gen. 28:3, 4). 
 
 Yet, though the promise was passed to Jacob, he 
himself needed to respond when God met him to 
covenant with him (Gen. 28:13-22). That a personal 
covenant was required was demonstrated by Ishmael 
and Esau who, though surely circumcised (the mark of 
the covenant), were not counted in God's covenant with 
Abraham, Isaac, and Jacob. Likewise, in every genera-
tion of biblical history we find persons who, though 
receiving circumcision, did not become participants in 
God's covenant of blessing; they rejected God's 
covenant of promise. 
 
 God's covenant with Moses was a once-for-all event 
in which the people of God came into being in fulfillment 
of the Abrahamic covenant. The core of this covenant is 
expressed in Exodus 19: "Now therefore, if you will obey 
my voice and keep my covenant, you shall be my own 
possession   you shall be to me a kingdom of priests and 
a holy nation....And all the people answered together and 
said, 'All that the Lord has spoken we will do'" (vv. 5, 8). 
This was God's gracious act of entering into covenant 
with the Israelites to make them His people. The 
covenant terms made clear that the Israelites' future well-
being depended totally upon their living out their 
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covenant commitment with God (Lev. 26). 
 
 The New Testament's unchallenged summary of the 
Old Testament Law is this: "You shall love the Lord your 
God with all your heart, and with all your soul, and with all 
your mind. This is the great and first commandment. And 
a second is like it. You shall love your neighbor as 
yourself. On these two commandments depend all the 
law and the prophets" (Mt. 22:37-40. Compare Dt. 6:5; 
13:3). This was given as the essence of the first, Sinaitic, 
covenant binding the children of Israel to the Lord God, 
who also covenanted with their fathers, Abraham, Isaac 
and Jacob (compare Dt. 6:10).  
 
 The nature of Israel necessitated covenant renewal. 
Such renewal was essential for life and for continuing in 
the covenant. This renewal, however, was not linked with 
the cycle of nature, as it was in Canaanite religions to 
insure crop fertility or annual prosperity. Rather, in Israel 
it was linked inseparably with the annual "Day of 
Atonement," through which the sins of the whole people 
were covered and forgiven. This act restored shalom 
(peace or wholeness) between Israel and God. Shalom 
sustained life. 
 
 The covenant needed to be renewed every seventh 
year as the final corporate act of the "year of release" 
(Dt. 31:10ff.). Israel kept this condition of the covenant 
when all the people were gathered at the Feast of 
Tabernacles to celebrate their experience of God's 
presence and covenant giving in the wilderness. 
 
 Covenant renewal, especially important in the transfer 
of life from generation to generation, was not passed on 
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as an inheritance or possession, however. Each new 
generation was given the opportunity to choose life in 
covenant making, or death in rejecting the covenant. But 
to make the choice for covenant, and hence for life, a 
new generation had to learn the covenant-making history 
-- the content of the covenant in the experience of word 
and life. It would have been a disaster if an entire 
generation, who had seen God's saving acts, had died 
and a succeeding generation arisen who knew nothing of 
God or his covenant-acting deeds. The passing of the 
covenant experiences from one generation to another 
was in process throughout the years of Deuteronomy.  
 
Teaching the Covenant of Life  
 The covenant was founded on God's saving acts in 
history, the knowledge of which could be passed from 
generation to generation only by the spoken and written 
word and by demonstration in life. For this reason the 
Mosaic Covenant required the Israelites to teach the 
covenant and its content (experience) to their own 
children and to the foreigners among them. 
 
 Though this teaching function was especially 
assigned to the priests, it was not limited to them. 
Teaching was a part of Moses' task as prince and leader 
of God's people. And cer-tainly teaching was a duty of 
the family. The Wisdom portions of the Old Testament 
indicate that this important educational task was first 
entrusted to the mother when the children were young 
and then to the father as they grew older (Prov. 1:8; 
6:20). 
 
 In Deuteronomy we find Moses fulfilling the final task, 
an educational one, in God's mission assigned to him. 



   

92 

He had brought God's chosen ones to the promised land. 
But he could not let them pass over the Jordan -- to a 
new life under new leadership -- without imprinting in 
their hearts and memories a summary of the experiences 
of the past forty years. This summary of their journeys 
and conquests east of the Jordan River formed the frame 
for Moses' introductory statement, "Behold, I have set the 
land before you; go in and take possession of the land 
which the Lord swore to your fathers" (Dt. 1:8). 
 
 Four Kinds of Teaching.  A survey of the paragraphs 
of the first eleven chapters of Deuteronomy indicates an 
intertwined repetition of at least four kinds of teaching 
content.  
 
 First, Moses taught the covenant making event itself 
and the verbal content of that covenant. He reminded his 
hearers of their meeting with God at Horeb forty years 
earlier. They had experienced this themselves; they were 
witnesses to it. They, themselves, had entered into the 
covenant (see Ex.19ff). Moses' command, "Hear, O 
Israel," twice introduces the covenant terminology, "I am 
the Lord your God," and "The Lord our God is one Lord," 
and -- to indicate God's fulfillment of his promise to 
Abraham and to them at Horeb -- continues, "Today you 
will pass over the Jordan." 
 
 Second, Moses taught the covenant with his repeated 
reference to God's saving acts: their deliverance from 
Egypt, dispossession of their enemies before them. "Ask 
now, since creation, did any god ever take a nation for 
himself from the midst of another nation, according to all  
that Lord your God did for you in Egypt before your eyes" 
(Dt. 4:32). 
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 Third, Moses taught the covenant by reminding them 
of their less than admirable manner of following God 
during the forty wilderness years: strife, rebellion, sin, 
evil, forgetting the covenant, not believing. Few words 
testify to their faithfulness. The whole of chapter 9, for 
instance, is devoted to reciting their violation of the 
covenant at Horeb with the golden calf. A good summary 
of this is, "Know, therefore, that the Lord your God is not 
giving you this good land to possess because of your 
righteousness; for you are a stubborn people    From the 
day you came out of the land of Egypt, until you came to 
this place, you have been rebellious against the Lord" 
(Dt. 9:6-9). 
 
 Fourth, Moses taught the covenant by repeatedly 
appealing to Israel to hear, keep and obey the covenant 
and to fear and love the Lord. He repeatedly called them 
to be faithful to the commandments, statutes, ordinances 
and testimonies of the covenant made at Horeb. 
The Parental Mandate to Teach the Covenant 
 In Deuteronomy 4.  Educational purpose, goals, 
motivation, methods and meaning are woven throughout 
this passage. The immediate goals of education were 
that Israel had to heed, remember, keep and do the 
statutes and ordinances that Moses taught. The purpose 
of this was that in so doing they would live  and go in  
and take possession.  The motivation for education came 
when they heard God's voice and words and thus 
learned to fear him the rest of their lives. Also, living out 
this commitment was the first part of teaching it. 
 The Lord mandated Moses as the peoples' leader to 
teach them the statutes and ordinance to be kept in the 
new land (4:5). The people, in turn, covenanted to teach 
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their children (4:9), so that these children would, in turn, 
teach their children (4:10). The command to teach one's 
own descendants was built into the covenant itself. They 
were to teach their history of making covenant with God, 
their "unconditional surrender," and the oath of loyalty in 
which they bound themselves to obedient love toward 
God. They were to teach this to their children and their 
grandchildren. This became the content, the tradition and 
the rationale for understanding the existence of the 
Israelite people.  
 Their obedience would have direct bearing on their 
international relations, for neighboring peoples would 
say, "Surely this great nation is a wise and under-stand-
ing people" (4:6). Therefore, they were to give no obei-
sance, loyalty, worship or service to any of the objects of 
God's creation in nature or of human devising. To do so 
would have been to act corruptly (4:16), for the forces 
deified in these objects of creation were the very forces 
driving and controlling the iron furnace, Egypt, out of 
which God had forcibly taken them to be a people of his 
own possession (4:20).  
 
 Built into the description of the curse which would 
befall Israel's apostasy is the perpetual reminder that in 
the future, when they repented of their apostasy and 
returned to God with their heart, he would allow them to 
find Him. "The Lord your God is a merciful God; he will 
not fail you or destroy you or forget the covenant with 
your fathers he swore to them" (4:29-31). 
 
 In Deuteronomy 5.  The text immediately following 
the decalogue (5:22-31) returns to the historical experi-
ence of covenant-making at Sinai. The people had 
expressed their fear of being destroyed in their encoun-
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ter with God and their desire for Moses to be mediator -- 
they preferred relating to God through a go-between! 
God, on his part, expressed the anguish of hesed, 
"loving-faithfulness." "Oh that they had such a mind as 
this always, to fear me and to keep all my command-
ments, that it might go well with them and with their 
children forever!" (5:29). 
 
 In Deuteronomy 6.  Moses now declared that he 
spoke the commandment, statutes and ordinances that 
the Lord God had commanded him to teach them. The 
Israelites were to do them in the land they would enter 
and possess. His call was to "fear the Lord your God, 
you and your son and your son's son" by keeping his 
statutes and commandments as long as they lived. 
Careful obedience would bring well-being and blessing in 
real life in the promised land -- as God had promised 
their patriarchal ancestors. 
 
 The heart of this chapter is what is called the Shema  
(from the Hebrew word for "Hear!") (vv. 4-9). The com-
mand here is to love  the Lord God with all one is and 
has.  This parallels Moses' earlier words, calling the 
people to fear  the Lord by keeping his words.  To fear 
the Lord God is to love him; to fear and love him is to 
keep, do and obey his words from the heart. 
 
 Covenanted persons were teachers of the covenant. 
Their learners were their own children. The teaching 
environment was the real life situation of parent and child 
who became teacher and learner. Living the covenant 
commandments was the first step in teaching them. 
Therefore, the routine of daily life was the context of 
learning and the subject matter of teaching. In this home 
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context the parent/teacher was to teach the covenant 
with the Lord as it related to life while sitting in one's 
house  (socializing, eating, resting), while walking by the 
way  (shopping, recreation, business), when lying down  
(to sleep) and when rising up. 
 
 The words of covenant were to be bound to one's 
hand, the member with which one acts, works and 
exercises power for good or ill. That is, the work and 
power of one's hands was to be directed by the words of 
covenant. 
 
 Further, the words of the covenant were to be bound 
between the eyes, the organs of sight identified with 
mental and spiritual capacities, and with moral faculties. 
The eyes are used in seeking and gaining judgment or as 
symbolical organs for seeing intellectually. "Lifting up 
one's eyes emotionally expressed passionate desire, 
longing or devotion. Thus, mental, spiritual, moral, 
volitional and emotional powers were to controlled by the 
words of covenant. 
 
 Moreover, the words of the covenant were to be fixed 
to doorposts and gates -- openings giving entrance into 
the whole house. Whoever (and whatever) controlled 
these, controlled all who dwelled therein and all who 
entered and departed. 
 
 Instruction proposed questions and sought respon-
ses (Dt. 6:20-25). Parents were covenanted to teach so 
that their children would ask how the parents' covenant 
with God related to their daily life. Parents were given the 
teaching material with which to answer their children. 
"When your son asks, 'What is the meaning of the 
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testimonies and the statutes and the ordinances which 
the Lord our God has commanded you?' [italics added], 
then you shall say...'We were Pharaoh's slaves ...and the 
Lord brought us out...that he might bring us in and give 
us the land....And the Lord commanded us to do all these 
statutes, to fear the Lord our God, for our good always, 
that he might preserve us alive, as at this day. And it will 
be righteousness for us, if we are careful to do all this 
commandment before the Lord as he has commanded 
us."  
 
 The parents, then, were to declare and teach the 
history of their own deliverance from Egyptian slavery 
and their making the covenant with God, through which 
they were brought into the promise of God -- with its 
promise of life -- with their ancestor Abraham. Their fear 
of the Lord God moved them to do what he commanded. 
Their quality of life, their presence in this homeland, their 
present state of well being, all these depended on God. 
And God had counted their response as righteousness. 
This was the meaning of their existence as the People of 
God. Their education was for life. Their life depended on 
their covenant with God. 

 
 
 
 

Part II Jesus Christ our Lord,the Master Teacher 
 
Preliminary concerns  
 Atonement Theories and Christologies . Historical 
and modern studies in soteriology and Christology have 
tended to focus more on Christ's redemptive, atoning 
death on the cross than on his redemptive life and even 
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less on his teaching ministry and his mandate to teach. 
 
 Atonement theories have emphasized various 
themes: the divine cosmic victory over the evil powers of 
the world; or Christ's death as rendering satisfaction to 
God, enough to allow God to forgive people's sin within 
the just and moral structure of the universe; or the cross' 
being primarily a demonstration to humanity of God's 
matchless love -- the example of Christ's cross makes us 
willing to accept God's forgiveness.  
 
 Christological offices/roles have commonly been 
defined since Calvin within the terms priest, prophet, and 
king. Christ is both our high priest and ultimate sacrifice 
on our behalf. Jesus is seen to have brought and given a 
new testament (testimony), more than to have 
established a new covenant, to which he calls persons to 
obedience. In this view he is seldom seen to have 
invested major work in teaching. He may also be 
ascribed a prophetic role, to which teaching is sometimes 
related. Some say he taught a new teaching, a new 
doctrine, a new religion, which we are supposed to 
believe and receive. (I call to mind the Old Testament 
priestly teaching mandate.) 
 
 Christ's kingship is most frequently ascribed to the 
parousia  and eschaton, it is usually not applied to this 
age. We have not developed the concept of a teaching 
king, lord or ruler, or of a law giver who is teacher of a 
new covenant. Teaching has not been considered a vital 
part of a king's task. We may, however, recognize and 
accept a ruler's giving commands that are taught. 
 
 Life in the New Testament. The Greek words bios  
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(n.) and biol  (v.), have to do with earthly life and its 
functions. Terms zih  (n.) and zai  (v.) speak of physical 
life and also of life that is supernatural and is God's, 
which He shares with human beings through Christ. The 
usage of life  and eternal life  in the gospels is almost 
equivalent to laying up treasures in heaven. Eternal life  
is interchangeable with entering the Kingdom of God.  
 
 The greatest word in the Gospel of John is life. The 
author's purpose in writing was "that believing you may 
have life" (20:31). Life includes human earthly existence 
as a vital being. Jesus the logos  was the origin and 
means of all life in the world. Jesus himself was in vital 
relationship with God and the spiritual world and lived the 
eternal life. He sought to bring others into the same 
relationship. Thus his purpose in coming was to give life. 
 
 Eternal life means relationships of intimate fellowship 
with God and Jesus Christ. Eternal life is new and "from 
above;" it is not based on human temporal experience or 
existence. While natural earthly life may be desirable and 
enjoyable, the higher spiritual being is infinitely more 
valuable than the lower natural life. Faith in Jesus brings 
persons into this vital relationship with God. Christ 
bestows it now on those who believe in him and follow 
him. It begins in the follower's present existence. Jesus 
also speaks of this life as something future that is to be 
realized at the consummation of the age or the world to 
come. This is the good news, the gospel of Jesus Christ. 
 
 
 Death is clearly recognized and identified in the New  
Testament and in Jesus's teaching. It means both de-
struction of the physical body (Jn. 2:19) and spiritual 
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perishing (3:16; 5:24). Eternal life has its counterpart in 
"the second death" (Rev. 20:6, 14). 
 
Education for Eternal Life 
 The Lord's Great Commission  mandates teaching. 
I realize that in some periods of the church's history its 
leaders have said the Great Commission applied only to 
the apostolic church, that it was fulfilled with the first 
generation of apostles. I believe, however, that this 
commission is given to the church in every age and that 
every Christian believer is called to find his/her part in 
response to it. We modern Christians may also take our 
missionary mandate from Acts 1:8, "be my witnesses"; or 
from Mark 16:15,16 "preach the gospel." Or we may look 
to John 20:21, "I send you." I share my reading of the 
Great Commission of Matthew 28:18-20. My theme in 
this Bible study relates directly to one of the central 
phrases in this mandate in Matt. 28:18b-20 [my 
translation; cf. RSV, NEB, NIV]. 

 
All authority in heaven and on earth was (is) 
given to me. Therefore go make disciples of all 
the nations, baptizing them into the name of the 
Father and of the Son and of the Holy Spirit; 
teaching them to keep/do all things whatever I 
commanded you and know this that I am with 
you all the days until the consummation of time. 

 
Commentary  
 The opening declaration is decisive for the whole 
statement. "All authority in heaven and on earth has 
been given to me" (RSV). The meaning is mind-boggling, 
as are the implications. The words reveal the Lord's 
exaltation, which has been accomplished, rather than 
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depict the act of enthronement itself (Hahn p. 55).  
 
 This opening declaration of authority is similar to the 
opening word of the Decalogue (Ex. 20:2; Dt. 5:6), "I am 
the Lord your God, who brought you out of the land of 
Egypt, out of the house of bondage." After this opening 
the first commandment is inescapable. "You shall have 
no other gods [authorities, loyalties] before [aside from] 
me." In parallel manner, the Great Commission is 
powerful and meaningful because it springs from the 
Lord's declaration that He has been given and now holds 
all authority over the whole universe. "Therefore" links 
the revelation of the opening state-ment with the 
proclamation that follows. The mandate springs out of 
the declaration of authority. The nature we ascribe to 
God and to Christ determines the meaning we give to 
being and to making disciples -- our response to the 
exercise of the absolute authority of the preamble. The 
risen Lord is sending his earthly messengers to all 
nations (Hahn p. 55). 
 
 The participle "going" links with the second principle 
verb phrase, "make disciples." I understand our Lord's 
words as expressed colloquially, "Therefore go, make 
disciples;" or "Therefore, go make disciples."(Thayer p. 
531, jopey ). The mandate is to make disciples (of the 
Lord) of the peoples of the whole world, who are all 
under his authority. I understand a disciple to be one who 
chooses to obey the Lord's call to follow Him. 
 
 The content of the mandate make disciples  is 
astonishing in light of the absolute authority that is its 
source. The Lord said we are to go make disciples, (by) 
baptizing and teaching. I think that no worldly power has 
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ever given this kind of order or called for such response, 
except where baptism became involuntary and faith 
became synonymous with citizenship. The way to create 
adherents has been by other means than baptizing and 
teaching. I will take up the mandate to teach  below. 
 
 I understand our baptismal covenant to include a vow 
of complete (absolute) allegiance and obedience to God, 
into whose name we are baptized. That is to say, "the 
baptized person would by baptism pass into the 
possession of the Father, the Son, and the Holy Spirit" 
(Tasker, p. 275). What we each believe about the 
meaning of baptism will surely determine what the 
conditions are on which we baptize someone as a 
disciple of our Lord Jesus Christ. For most of us this 
involves some kind of teaching. 
 
 The Lord's mandate to teach is a marvel in terms of 
educational purpose, content and method. The ultimate 
edu-cational goal is to bring the persons from every 
nation and people into the same Lord -- a disciple 
relationship as the mandated persons already have.  
 
 The teaching content is clear. Jesus' disciple-
become-teacher is ordered to teach the new disciple to 
do/keep/ observe/obey  everything that Jesus has 
already commanded the disciple-become-teacher. This 
parallels the OT mandate that the persons covenanted to 
Yahweh teach that same covenant to their children and 
to the foreigners sojourning among them. It parallels the 
OT mandate to teach the content of what the 
parent/teacher has been commanded and has 
covenanted to do in response to God's saving acts of 
mercy and grace.  
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 The teaching/learning task is more than becoming 
able to respond satisfactorily, orally or in writing, to 
questions calling for facts and information, or to be able 
to solve questions on the theoretical level, whether they 
be mathematical, scientific, grammatical or spiritual. The 
learner is to (become able to) live the commandments 
which the Lord has given the teacher. 
 
 This inescapably necessitates that the disciples-
become-teachers have themselves learned discipleship 
in these terms. The teaching method must include the 
teachers' living and modeling what they are teaching. Life 
according to the Lord's command(s) becomes the proof 
of learning and the means of teaching. Teaching what 
people have not themselves learned, i.e., do not keep, 
means teaching what the teachers have not accepted as 
a command from the Lord. The teachers who do not 
do/keep/observe/obey fail to be disciples. 
 
 Another principle verb in the mandate is be  in the 
closing statement: "and know this  that I am  with you all 
the days until the consummation of time." This statement 
completes the mandate. It opens with the demonstrative 
particle usually rendered "Behold!" The term simply calls 
the hearer/reader to attend to what is said, to observe or 
consider. The usage here is specialized in being 
preceded with the conjunctive "and"; kai, or iwoy  is used 
when at the close of a narrative something new is 
introduced; when a thing is specified which is unexpected 
yet sure." (Thayer p. 297). All of these conditions apply to 
what the expression introduces here. 
 
 Our Christology will help shape our interpretation of 
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this I AM and how we relate it in this text to the "I AM" of 
the Tetragrammaton "YHWH" in Exodus 3:14 (rendered 
eql eimi  in the Septuagint). The Lord's proclamation and 
mandate are in force as long as time exists. He declares 
His continuous, actual presence with the ones who hear 
His mandate. This was first declared in the prophetic 
announcement of His name, "Emmanuel, God with us" 
(Mt. 1:23). The Lord also gave this promise later to his 
own followers, "For where two or three are gathered in 
my name, there am I in the midst of them" (Mt. 18:20); 
and "I will not leave you desolate; I will come to you" (Jn. 
14:18). 
 
 Again, our Christology will figure in what this means 
to us and how we feel about it. It brings great comfort in 
times of hardship and suffering for the sake of his name. 
We may feel anxiety and uneasiness in times of 
affluence and preoccupation with the things of this world. 
It connects directly with our theology of God's Kingdom 
and its relation to the present age. (I suggest that 
Japanese Christians  imagine their reactions if they lived 
continually in the presence of the Japanese imperial 
family, to get a feel of this statement for real life.) The 
meaning of this divine proximity will depend on the nature 
of the god we worship and the content of our 
commitment to that god. 
 
Jesus the Master Teacher, the King who Teaches  
 Jesus' teaching ministry. Christ's speaking with 
authority was noted early in His ministry. In Mark, this 
was first mentioned when He freed the man possessed 
of an unclean spirit. The response of witnesses was 
amazement and questioning, "What is this? A new 
teaching! With authority he commands even the unclean 
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spirits, and they obey him" (1:27). Even a manifestation 
of power to heal and exorcize is identified as teaching. 
 
 Christ responded to the crowds gathering around him 
-- because of his fame as a wonder working healer -- by 
teaching them (Mk. 2:13). He taught them many things in 
parables (Mk. 4:1ff.), such as the famous parables that 
used to appear even in Japanese middle school 
textbooks, like the Good Samaritan. His stories of the 
Sower and the Prodigal Son are also widely known. 
Along with other parables, he included some sayings that 
defy interpretation, such as, "I have other sheep, that are 
not of this fold" (Jn. 10:16).  
 
 The Gospel of Matthew is arranged to include the five 
major sections of Jesus' teachings alternately with 
narratives and other kinds of material. The whole of that 
gospel may have been arranged around the teachings in 
these sections: Chap-ters 5-7; 10; 13; 18; and 23 [24?]-
25.  
 
 Jesus states repeatedly to his disciples,"He who has 
my commandments and keeps them, he it is who loves 
me" (Jn. 14:21). "If a man loves me, he will keep my 
word, and my Father will love him, and we will come to 
him and make our home with him" (14:23; cf. 14:10, 12, 
14; 15:9, 10, 12, 17). Those who hear Jesus' words but 
do not receive and keep them will be judged by Jesus' 
own already spoken words. His words have been spoken 
on the authority of God his Father Who sent him. The 
Father's commandment is eternal life (Jn. 12:44-50). This 
repeats and advances the mandate and the promises of 
the first covenant, which Moses taught. Here the Father 
will love the ones obedient to Christ and will come with 
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Christ and live with them. 
 
 Jesus' messianic works, as did his words, pointed to 
his relationship with God whom he called Father, and to 
the meaning of this relationship for what he had come to 
do and was doing. "If I am not doing the works of my 
Father, then do not believe me; but if I do them, even 
though you do not believe me, believe the works, that 
you may know and understand that the Father is in me 
and I am in the Father" (Jn. 10:37,8). 
 
 Jesus' Teaching Model.  The New Testament 
emphasis is on teaching/learning with the teacher as 
example. "A disciple is not above his teacher, but 
everyone when he is fully taught will be like his teacher" 
(Lk 6:40). Christ's goal in teaching us as his disciples is 
that we become like him! This overwhelming concept is 
supported throughout the New Testament.  
 
 a. This is precisely the way the Father worked with 
the Son. The principle is given in Jn. 5:19,20: "the Son 
can do nothing of his own accord, but only what he sees 
the Father doing; for whatever he does, the Son does 
likewise. For the Father loves the Son, and shows him all 
that he himself is doing." 
 
 The statement is in poetic form: a triplet in which the 
first line is a negative statement, the second, a positive 
statement, and the third line,a repetition of the second in 
another way. The words (19) may have originated in a 
Jewish proverb on how Jewish education is done. Jesus 
takes this and makes clear his relation to the Father (20). 
He repeats this throughout the gospels (cf. Jn. 5:30; 
8:28; 12:40; 14:10). 
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 And Jesus' teaching throughout John's Gospel 
substantiates the first principle of the teaching model. 
Jesus himself first received the word he teaches. "My 
teaching is not mine, but his who sent me; if any man's 
will is to do his will, he shall know whether the teaching is 
from God or whether I am speaking on my own authority. 
He who speaks on his own authority seeks his own glory; 
but he who seeks the glory of him who sent him is true, 
and in him there is no falsehood" (Jn. 7:16,17; cf. 14:8-
10; 15:7,8,15). Jesus consistently enacted the model of 
Lk. 6:40. He put into practice what he received from the 
Father. He was like (or became like) the Father, so 
completely as to authentically reveal the Father. 
 
 b. This is Jesus' teaching method with his disciples. 
He begins with the fundamental command "Follow me" 
(Mt.4:19, 21; 9:9). Come, follow and imitate. "Take my 
yoke upon you, and learn from me" (Mt. 10:25,29,30). 
 
 After Jesus called his disciples to come to him and 
be with him, he taught them by verbal communication as 
he taught the crowds in their presence; and he taught 
them by action as he healed, exorcised, restored to life, 
and forgave individuals and fed the crowds. Then he 
empowered his chosen ones and sent them out to do 
what he had come to do, what he had been doing. 
Sending out the twelve two-by-two, then the seventy two-
by-two was a vital part of his teaching and their learning. 
They came  back rejoicing, and he received them back to 
take up the really hard lessons, which were yet to come. 
 The lessons became progressively demanding. "For I 
have given you an example,that you also should do as I 
have done to you" (Jn.13:15). "Truly truly I say to you, he 
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who believes in me will also do the works that I do" (Jn. 
14:12). "This is my commandment that you love one 
another, as I have loved you" (Jn. 15:12). "As the Father 
has sent me, even so I send you" (Jn. 20:21). Jesus 
consistently offers himself as the example of what he 
teaches and is calling his learners to become.  
 Apostolic Teaching.--  (a). Paul repeatedly  offered 
Christ as example. The classic instance is Phil. 2:5, 
"Have this mind among yourselves, which you have in 
Christ Jesus." He called believers to "be imitators of God, 
as beloved children, and walk in love, as Christ loved us" 
(Eph.5:1); to "welcome one another, as Christ has 
welcomed you" (Rom. 15:7); "forbearing, forgiving each 
other; as the Lord has forgiven you" (Col. 3:13). 
 b. Paul offered  himself as a teaching model. To the 
church leaders of Ephesus he said,"You know how I lived 
among you" [as an example of teaching] (Acts 20:18); "In 
all things I have shown you that by so toiling one must 
help the weak" (20:35). And to the Corinthian believers, 
he wrote, "I have applied all this to myself and Apollos for 
your benefit, brethren, that you may learn by us to live 
according to scripture" (I Cor. 4:6). 
 
 c. Paul stated  the need to make the Gospel 
operational in daily life. "Be imitators of me, as I am of 
Christ" (I Cor. 11:1; cf. 4:16). "Brethren join in imitating 
me [be fellow-imitators of me] and mark those who so 
live as you have an example in us" (Phil. 3:17; Cf. 
Eph.5:1; Phil. 2:9,10,14; 3:17; 4:1,2; I Th. 1:5,6; II Thes. 
3:7-9). 
 
 In childhood I heard many sermons on Phil. 4:8. (I do 
not remember any in recent years.) I have no memory of 
a sermon on 4:9. "What you have learned and received 
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and heard and seen in me, do; and the God of peace will 
be with you." 
 
 Paul instructs the young leader Timothy, "Follow the 
pattern of the sound words which you have heard in me" 
(II Tim. 1:13). "Now you have observed my teaching, my 
conduct, my aim in life, my faith, my patience, my love, 
my steadfastness, my persecutions, my sufferings....But 
as for you, continue in what you have learned  knowing 
from whom you learned it" (II Tim. 3:10-14). 
 
 Paul's instructions to the young leader Titus very 
clearly follow this pattern. He instructs Titus to instruct 
the members to teach by obedient example. Titus is to 
appoint elders (bishops; leaders) whose behavior is 
blameless, who is master of himself, who holds firm to 
the sure word as taught, not as the corrupt and 
unbelieving, who profess to know God but deny him by 
their deeds, unfit for any good deed (1:5-16).  
 
 Old men and old women are to live temperate, seri-
ous, sensible, sound in faith, in love, in steadfastness, 
reverent, not slanderers or slaves to drink. They are to 
teach what is good, train the young women, and men, to 
love their spouses and children, be sensible, chaste, 
kind, that the word of God not be discredited. Titus is to 
model what he teaches. "Show yourself in all respects a 
model of good deeds, and in your teaching show 
integrity, gravity, and sound speech that cannot be cen-
sured, so that an opponent may be put to shame, having 
nothing evil to say of us" (2:1-8). 
 
 

Summary: Education in the New Testament 



   

110 

 
The Goal of New Testament Education  
 The New Testament fulfills and advances the themes 
we have noted in the Old Testament. God's purpose in 
His Son Jesus Christ is to give life to humankind (Jn. 
3:16). He bestows it on all who believe in the Son, who 
receiving his word (commandments), become his 
disciples. The Son brought life, and the words of life. He 
came that his followers "might have life, and have it 
abundantly." (Jn.10:10). 
 
 Christ offers this life from the throne of his total 
authority over all creation. He communicates life's 
message through the word and action of his followers, 
who obey this authority. Christ offers life through (the 
covenant of) discipleship with himself established in 
baptism. Life in this relationship is sustained and 
developed through human commitment to learn and live 
out his words, taught by his disciples who learn and live 
out his words. This is the Great Commission.  
 
 Human choice for life from God means decision to 
become what God intended us to become, as revealed 
through His Son Jesus Christ our Lord and as made 
possible through him. The disciple shall "be like his 
teacher, and the servant like his master" (Mt. 10:25). God 
has decided we are "to be conformed to the image of his 
Son" (Rom. 8:29). This likeness will be perfected in the 
eschaton.  "When he appears we shall be like him" (I Jn. 
3:2; cf. I Cor. 14:49).  
 
 Nevertheless we are given eternal life now, and we 
are to be becoming like Him in the life (Richards, p. 21). 
We, as he is, are lights in this world, and "in this world we 
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are like him" (I Jn. 4:17). The  Holy Spirit's gifts are given 
to guide and enable growth and function in individuals 
and Christ's whole body in this present life (Eph. 4:11-
16). A vital part of this guidance and enabling is teaching. 
 
 Teaching obedience to Christ is an essential part of 
discipleship. This is the teaching mission of the New 
Covenant in Christ. The teaching content and method 
and the teacher's identity are explicit in the mandate. The 
New Testament offers abundant examples 
demonstrating the meaning in real life.  
 
 I have not yet found grounds for believing that the 
New Covenant has rescinded the mandate given in the 
Old Covenant to live out daily one's life covenant with 
God and to teach to one's own children the historical 
experience and meaning of one's covenant with God. 
 
Our mandate 
 1. Make disciples 
  a. Baptizing into obedient faithful discipleship 
  b. Teaching into obedient, faithful discipleship 
  c. Living these out in the presence of our   
   Supreme Command. 
 
 2. This is the Lord's way to save this world. This is 
God's Kingdom at work. We are offered no alternative. 
We are offered no exceptions. No proxy is possible. 
 
 3.  What is my part? 
  What is your part? 
  What is our part? 
 
 4. How do we relate in and to the educational 
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structures of this world's systems  as disciples of this 
Lord?  
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SANBI: 
An International Christian School Project 

 
Peter Wider 1 

 
 
 I'd like to thank the planning committee for this 
opportunity to give you some first-hand information about 
the school project called SANBI, the meaning of which is 
"song of worship." SANBI is located in Futtsu city, 
halfway down south on the west coast of the Chiba 
peninsula. 
 
 Let me structure my presentation as follows: 
  a) About my own person 
  b) About Christian education in general 
  c) About SANBI 
  d) Education and the church 
 
My Own Person  
 As a second generation missionary, I am thankful for 
all the Christian teaching I was able to receive during my 
childhood here in Japan. However, like other children 
reared in Christian homes, I am critical and sensitive 
concerning the correlation of Christian doctrine with the 
Christian life. I have come to regard numerous aspects of 

                                                 
1Peter Wider is a missionary from Switzerland.  He graduated from the 
Theological Department of the University of Basel. 
He has a family of seven children. 
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the Christianization process as dangerous as one 
testifies about the resurrection of our Lord Jesus Christ. 
Group pressure and intricate and witty church policy 
might make numbers increase, but they may also 
perilously alienate us from God's own genuine working. 
The Christian ministry, I believe, should not be 
overbalanced with  teaching and preaching; there needs 
to be a proper and permanent form of diligent listening. 
 
 After spending most of my childhood in Japan, I 
returned to Japan with my family in the spring of '81. My 
wife, who is a school teacher, comes from a Swiss state 
church background. Initially we had only church planting 
in Japan in mind, but gradually the education needs we 
saw caused us to consider a broader definition of our 
identity as missionaries, one that included education.  
 
Christian Education in General  
 The objective of the SANBI school is to make 
children acquainted with the Christian perspective of 
things, as well as to prepare them to get to know Jesus 
Christ as the Messiah, the Redeemer. 
 
 The means include Bible studies, various texts with 
the Christian perspective in different subjects, and real 
life contacts introducing the individual to what Christian 
faith is. 
 
 The main difference between this and other Christian 
schools does not lie with the materials used but with the 
question of how they, as well as the learners, are 
handled within the teaching and learning process. 
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 Among schools that are in one way or another 
Christian, it is fairly easy to distinguish three types.  The 
first  type  depends to a great extent on compulsory 
elements, such as a daily devotion time, Bible reading 
and Bible memorization. The second  type  has had 
some clear Christian influence in its history, but now a 
rather liberal or humanistic atmosphere prevails. The 
third type attaches more importance to the elements of 
human encounter. The Christian testimony is upheld by 
individual interaction and care by Christians. 
 
 The SANBI system features elements of the third 
type. Here devotions and a desire for knowledge of the 
Bible are viewed as results from, as well as steps in, the 
Christian faith. Thus the school refrains from introducing 
into its program compulsory elements that do not allow 
for individual differences in decision making. Instead, in 
various ways it distinguishes between knowledge through 
choice (the Christian perspective and way of life) and 
knowledge through mental verification (academic facts). 
It uses a curriculum that combines public school and 
Christian material. 
 
SANBI  
 SANBI is still very much in its beginning although it 
had a prelude of four years of home schooling. In 1986 
its initial program was broadened  to include many parts 
of the world -- although in the future the emphasis will be 
on Japan. In September 1988 it opened in a two-story 
building -- with new classrooms -- which was rented with 
a five-year contract from the Futtsu city government. 
(Futtsu city and its vicinity have a big international growth 
potential, with Japan's giant Steel Corporation in 
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neighboring Kimitsu City, research centers, and the 
trans-Tokyo Bay connection under construction.) 
 
 The main features of the SANBI school project are 
the following: 
 
 a) The teachers are to be close counterparts and 
examples rather than intellectual supervisors. They are to 
take a very active role in practical activities and human 
interaction. Church membership is not required of the 
teachers if they are genuinely ready to cooperate on the 
Christian basis of the school; however,  those who are 
not church members have limited roles in policy-making 
and over-all decisions. 
 b) Since it is believed that communication is 
essential, interaction in foreign languages is stressed 
even for young children. 
 c) Internationalization is emphasized especially in 
subjects of non-verbal self expression like sports, music, 
handicrafts and arts. The children, who have been 
divided into Japanese sections, English sections and 
German, thus experience the positive impact of different 
cultural approaches. Stimulating creativity is a major 
objective in this context, also. 
 d) Although the children's cross-cultural awareness is 
to be awakened through the activities listed in c, the 
distinctive language sections for much of the curriculum 
are maintained to provide the children with the essentials 
of their own culture. The school believes that it is 
important that an individual not be forced by group 
pressure to exchange his/her cultural identity with an 
undefined mixture as the result of being in an 
international context.  
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 e) The Christian character of the school is nurtured 
by its information-giving Bible and church history classes, 
as well as by Christian material on key issues (e.g. 
Darwin). It is believed that a child with information will be 
motivated to take steps of Christian faith. All of the 
students have many opportunities to learn about the 
Christian life through special events and personal 
contacts -- but on a voluntary basis. Christian teachers 
with a good understanding of Christian life are the most 
essential parts in the school. They are asked to be highly 
communicative rather than dogmatic and aggressive.  
 
 With SANBI we hope to avoid become a self-
centered institution that is preoccupied with increasing in 
numbers and influence. We do not want to use 
entertainment to increase our enrollment. We want to be 
wary, also, of any teaching that makes it difficult for 
Christians to live in the fear of God. Finally, we do not 
want hierarchical structures that prevent an individual 
from developing his/her own abilities and that diminish 
the flexibility of our system. 
 
 I'd like to conclude by suggesting that the drastic 
increase in Christian schools in recent years may relate 
to a decrease in Christian conviction among parents -- 
rather than to a secularization process in general society. 
If this is the case, we ought to think about how to re-
establish the Christian home rather than expecting 
Christian schools alone to train the young generation. 
Only with strong Christian homes can Christian schools 
succeed in guiding all kinds of students to find the way of 
the Gospel in our Lord Jesus Christ. May God grant us 
time and strong resolution through the gentle guidance of 
His Holy Spirit. 
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1991 HAYAMA BUSINESS MEETING NOTES 
 
After an evening of discussion the participants at the 
annual business meeting (January 9, 1991) voted to 
revise the name of the Hayama seminar. Until 1981 the 
Hayama seminar had been called the "Hayama 
Missionary Seminar." Then, according to the Foreword of 
the twenty second (1981) Hayama Seminar Report:  
 

In the business session in this seminar it was 
decided to change the name to "Hayama Men's 
Missionary Seminar." It was further decided that 
the Continuation Committee could feel free to 
invite women speakers as it saw fit. This delin-
eates the seminar as specifically for men mis-
sionaries, but leaves open the possibility of hav-
ing women to present papers, if the committee 
feels that a woman could best deal with a given 
subject. 

 
Ten years later at the thirty first (1991) Hayama seminar 
business meeting the participants voted overwhelmingly 
(49 to 9) to restore the original name of the seminar -- 
"Hayama Missionary Seminar" -- by defining the seminar 
in its generic terms. From the minutes: 
 
 Hayama is an annual gathering of missionaries  
  for missiological study. 
 
This action was taken to eliminate all gender-specific 
definitions of Hayama participants and to specify the 
nature of the seminar as missiological study. 

Robert Lee 
Editor 
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Our Seminar's Extended Fellowship 
 

by William L. Hinchman 
 

 After thirty-two years the fellowship of the Hayama 
Missionary Seminar has not only been deepened but 
also widened as a large number of its participants have 
returned to their home countries or elsewhere for further 
work and retirement. Among those who are not expected 
back after the 1991 session are Robert Cunningham, 
John Graybill, Lavern Snider and Gary Bennett . Each 
of these men has made a lasting contribution to our 
fellowship; and on the human level we regret not being 
able to have them longer in our sessions and in their 
beloved field of labor in Japan. 
 
 Bob Cunningham  and his wife, Eleanor , have 
served in Japan since 1953. Not only in their Lutheran 
circle but in the total Christian body they have been loved 
and respected. Bob has given himself fully to every group 
or institution of which he has participated. He has 
thought nothing of traveling from Hiroshima or Shikoku to 
such meetings as the Hayama Seminar or the board 
meetings of the Canadian Academy in Kobe.  
 
 John Graybill  and his wife, Lucille , have served with 
the Brethren in Christ Mission in this country since 1957. 
There have been few men who have come so regularly 
to the Hayama Seminar or who have partici-pated in its 
programs more frequently. Their work has been most 
recently in the Nagoya area, where John has served as 
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the representative of his organization, while carrying a 
heavy load of evangelism and church planting. 
 
 Lavern  and Lois Snider  of the Japan Free Methodist 
Mission also began their service in Japan in 1957. Based 
in Kansai, Dr. Snider has worked and studied in many 
places in Japan. Most of us have profited by his exciting 
study of some of the growing churches of Japan. His 
book, It's Happening in Japan Today, provides practical 
insight with a deeply spiritual understanding of how some 
servants of the Lord have been used in the building of 
large congregations. 
 
 It is especially hard for me to bid farewell to Gary 
Bennett,  who is a fellow American Baptist missionary. 
He came to Japan in 1982 as an appointee of ABFMS, 
but he had been here earlier in youth evangelism. One of 
his major accomplishments was finding a splendid wife, 
Yokiko , and then working with her in close touch with the 
people of Japan. After contributing much to the Nishi 
Okamoto Church of Christ in Kobe, the two moved to 
Okayama and started a pioneer evangelism project 
there. They will be greatly missed. 
 
 In the 1983 Seminary, John Graybill  brought the 
closing sermon. Some of his words, as quoted in the 
1983 Seminar Book, may serve to speak to us in behalf 
of these four men and also the many other brothers in 
Christ whom we have been privileged to know at 
Hayama: 
 

Brethren, we must preach that Christ is God!...In the 
second place, by our lifestyle and daily testimony, we exalt 
the Christ...and finally, it is Christ's responsibility to draw all 
men unto himself. Why do we so often see such little 
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results in Japan? It seems that we are seeking for 
methods, but God says, "I'm seeking for men who will exalt 
my Son, the Lord Jesus;" and if this is done by us, he will 
draw men unto himself, our churches will grow, and this 
nation will be won for Christ. 
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1991 Hayama Registrants 

 
 
 
Allen Andrews   Timothy Johnson   
Leonard Peterson  Stan Barthold    
Alec Johnston   Leroy Peterson 
Mario Barveri   Ken Joseph    
Floyd Powers   Carl Beck     
Kenny Joseph   Paul S. Pratt 
Gary Bennett   John Klaus     
Jonathan Prins   Howard Blair    
Paul-Gerhard Knoppel Elcho Redding 
Timothy Boyle   Ronald Korver    
Ron Reynolds   Gary Carlson    
Steve Kunnecke   Jim Sandholdt 
Kresten Christiansen Stephen Lay    
J.E. Smith    Richard Conrad    
Robert Lee    Ron Sisco 
Javan Corl    William Lengefeld   
Robert Sorley   Kenneth Dale    
Dale W. Little   Fredric Sprunger 
Michiel DeBerdt  John Loucky    
S. Stensvaag   Charles DeRolf    
Gaylan Mathiesen  Yugo Suzuki 
Carlton Elkins   Matsumura     
Richard Sytsma   Duane Engholm   
Mark G. Maxey   Nobuo Tanaka 
Marvin Eyler   John McIntosh    
Steve Tarter    Henry French    
Dennis McIntyre  Robert Terhune  
Erik Froyland   Peter McRoberts   
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Randolph Thrasher  Glenn Gano    
Jim Millard    Hugh Trevor  
Bob Gierhart   Robert Nichols    
James Vehling   Jay Haworth    
Arnold Nordaas   Robert Verme 
John Holland   Max Oehninger    
William Walker   Randy Hicks    
Robert Oettel   Austin Warriner 
Bill Hinchman   Clark Offner    
Peter Wider    Ronald Hopkins   
Norman Overland  Douglas Woyke 
Scott Hug    Paul Overland    
Hans Wuest    David Husby    
Andy Parr    Marvin Yoder 
Iwao Ikenouye   Dan Parry     
Walfgang Zschmisch 

 
 


