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INTRODUCTION
The Hayama Missionary Seminar is an annual gathering of Christian
missionaries for the purpose of missiological study, exchange of ideas,
mutual sharing and fellowship. (The name “Hayama” is taken from the town
Hayama in Kanagawa Prefecture where the earliest meetings, beginning in
1960, where held.) There is no official sponsorship; the Hayama Missionary
Seminar is a volunteer association of missionaries in Japan. All persons
engaged in Christian mission are welcome.
This year’s seminar was entitled “Leadership: the Church in Japan
and the Missionary.” The following statement was prepared by the program
committee as a guide for the 1995 sessions:
Leadership is crucial to the discipling of the Christian community.
Concepts of leadership in the church in Japan have been largely
influenced by the missionary’s church and culture. We want to reflect
on Biblical leadership within the church in the Japanese setting, with
special attention to the continuing role of the missionary.
With this goal in mind the committee assembled a group of six speakers,
introduced below, to address the seminar theme.
The seminar began with a biblical study provided by Takashi
Manabe, formerly a missionary Bible translator, and now a pastor and
seminary principal in Osaka. After an examination of the occurrences of the
English word “leader” and its Japanese equivalent, “shidôsha,” in the Bible,
Manabe proceeds to the supreme examples of leadership in the Old and New
Testaments, Moses and Jesus Christ. He concludes with a discussion of the
“oral communicatory responsibility of leadership.” Clearly for Manabe, the
main role of Christian leadership is the proclamation of the gospel.
Having laid a biblical foundation the seminar proceeded to an
analysis of the Japanese context from an anthropological point of view,
courtesy of Robert L. Ramseyer, a missionary-church planter in
Hiroshima. Ramseyer took an inductive approach to his topic, and so his
study begin with people rather than theory. He described the purpose of his
paper as being in order to help us to a better understanding of people and
life in the church, and thereby provide hints on when to be careful. Of the
several observations he brought forward one of the more important was in
his discussion of the church. Japanese belong to a number of so-called
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“natural” groups that are viewed by the majority of society to take
precedence over individual matters. The church is viewed, even by many
Christians, as a “voluntary” group, and thus an extension of the individual,
subordinate to the interests of any “natural” group to which a Christian may
belong. Church leadership is still in the process of coming to grips with this
tendency.
Hugh Trevor’s paper presented his view of the missionary’s role in
Japan. The veteran missionary, presently church planting in Yokohama,
provided a description of seven different models of the missionary role as he
knows them in this country. He also described for us his own experience in
Yokohama, of an excellent working relationship with the Japanese leader of
a “mother church” with which he works. Three daughter churches have been
planted through this cooperative effort. Trevor concludes with a seven-point
listing of merits the missionary possesses in working in Japan.
Joshua Ogawa, a former missionary and now General Secretary of the
Evangelical Free Church of Japan, brought into the discussion a Japanese
perspective on the missionary’s role in Japan. As background for discussing
the various roles missionaries can have in helping Japanese churches,
Ogawa set out a history of missionary involvement in bringing the gospel to
Japan and reviewed the history of his own Evangelical Free Mission’s
efforts in Japan. He asserts that missionaries do have a place in evangelizing
Japan, while their role has probably changed from pioneering evangelism to
encouraging spiritual growth and modeling a godly life of service.
Peter Lundell, a church-planting missionary and pastor, concluded the
1995 Hayama Seminar with an overview of Nihonkyô, the permeating
worldview adhered to by almost all Japanese. In his paper, rather than
attacking Japanese culture, Lundell probes how this sublime view of life
effects the Japanese perception of, and response to, the gospel. He
encourages both missionaries and Japanese church leaders to work together
to assist Japanese believers in exchanging a Nihon Kirisutoha worldview
for a Biblical worldview by focusing on our identity as children of God and
by pursuing a vibrant, fruitful life in Christ.
The last paper in this report (although actually second-last in
presentation at the seminar), by Robert Lee, seminary professor in Tokyo,
provided seminar participants with an account of the present context within
which to understand “the church in Japan and the missionary.” The title
indicates that the paper deals with missiological trends and the issues that
have arisen in light of those trends. Of critical importance to Lee is the end
of modernity in the west, its spread to the rest of the world, and the
subsequent rise of the postmodern. The ways of thinking that we
missionaries, ourselves products of the modern era, took for granted, are
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passing away, leaving us on uncertain ground. In order to gain a fresh sense
of where we are, Lee urges us to recognize the need for “deconstructing the
modern.” Lee’s paper is not light reading. For some, it will prove to be
uncomfortable. But, however provocative, careful, thoughtful reading will
be rewarded.
Indeed, we would encourage you to take this attitude to each of the
papers in this report. This year marked the return of responses to each of the
major papers and those are printed in this report as well, as an aid to
thinking about the matters raised by each of our presenters. Our thanks to
the respective respondents: Douglas Woyke, David M. Moore, Walter M.
Maxey, Nathan Elkins, Erik Frøyland and Denis McIntyre.
Recognition is owed to the 1995 Hayama Seminar Program
Committee: Paul P. Clark (chairperson), Douglas Woyke, Denis McIntyre,
Gregg Hutton, Peter N. Lundell, Peter McRoberts and Russell Sawatsky.
Acknowledgments are also due to Robert Lee who, as he has done for the
last several years, arranged for the printing of this report.
Finally, two comments about style. Japanese names are written in the
conventional Japanese order, that is, surname first (e.g., Higuchi Yôichi).
However, an exception is made when the name is that of a Japanese author
who has published a work in English (thus, for example, the name of
Takashi Manabe, one of the Japanese seminar participants, is written
surname last). Second, extended vowels are indicated by a circumflex, “ô”
(as in the given name, Yôichi, above).
Russell Sawatsky and Gregg Hutton, editors
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A Biblical View of Leadership

by
Takashi
Manabe1

Introduction
This paper is not intended to present the academic frontier in my area
of expertise. For many years (1974-1989) I was associated with Wycliffe
Bible Translators, and with my wife we served as Bible translators in Papua
New Guinea for Kwanga-speaking people. The translation of the whole
New Testament and a part of the Old Testament into the Kwanga language
was completed and published in 1989. My expertise, therefore, can properly
be called Bible translation and New Testament exegesis.
It is true, however, that for many years, and even today, I have been a
Christian leader. When I was a missionary in Papua New Guinea, the village
Christians looked upon me as a Christian leader. Now I wear two hats, one
as pastor of a local church and the other as principal of a seminary. And the
Christian people around me consider me a Christian leader. Have I been a
good Christian leader? How can I evaluate the effectiveness of my
leadership? Is it possible to set up some universal biblical criteria for the
evaluation of leadership? These questions as well as others concerning
Christian leadership are worthy of serious consideration.
In this paper I try to touch on some of the essential aspects of
Christian leadership from a biblical viewpoint. Scriptural quotations are
from the New International Version, unless otherwise stated.

1Takashi

Manabe was a Wycliffe missionary in Papua New Guinea (1974-1989).
Presently he is pastor of Ishibashi Mennonite Brethren Church, and principal of
the denominational Evangelical Biblical Seminary, both in Ikeda, Osaka. He
holds the ThM degree from Dallas Theological Seminary, and the PhD from the
University of Texas.
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The Term “Leader”
It is a surprise to discover that according to Young’s Analytical
Concordance to the Holy Bible, the English noun, “leader,” is used only six
times in the whole Bible! Two Hebrew terms, ashar (Is. 9:16) and nagid (1
Chr. 12:27, 13:1; 2 Chr. 32:21; Is. 55:4) refer to Jewish religious or political
leaders, except Is. 55:4, where nagid seems to refer to the promised
Messiah. In the New Testament, only once do we have a Greek term,
hodegos (Mt. 15:14), translated as “leader,” in this case, as leader of the
blind. Considering the many prominent figures of spiritual leadership in
both the Old and the New Testaments, it is surprising that the English term,
“leader,” is used so little.
This interesting finding seems to point out the apparent distinction
between the biblical and the worldly concept of leadership. It seems to me
that the English term, “leader,” has a connotation of forwardness,
superiority, or aggressiveness. This shade of meaning seems to clash with
the biblical concept of spiritual leadership. For example, Moses, probably
the greatest spiritual leader of Old Testament times, is described as a
humble man, “more humble than anyone else on the face of the earth”
(Num. 12:3). If humbleness is an essential mark of biblical leadership, then
it is incompatible with the concept of forwardness, superiority, or
aggressiveness.
The Term “Shidôsha”
The Japanese equivalent to “leader” is “shidôsha.” According to Kyo
Bun Kwan’s Seishogokujiten, “shidôsha ” occurs in the whole Bible only
nine times (Ex. 24:11; Is. 14:9; Jg. 5:2; Pr. 1:5; Jn. 3:1; Acts 3:17; Heb.
13:7, 17, 24). All the occurrences except the ones in Hebrews refer to
Jewish leaders. The three occurrences in Hebrews refer to Christian leaders.
Here again, it can be pointed out that similar to the English term,
“leader,” the usage of the Japanese term, “shidôsha,” in the Bible is
unexpectedly scarce. Why is this the case? It seems to me that in the
Japanese cultural context, although a shidôsha is placed at the top of the
hierarchy of an organization, he is expected to behave not with a superior or
aggressive attitude but with a mediatorial or peacemaking attitude.
This Japanese concept of leadership seems, at the surface level, to
reflect the concept of biblical leadership. But at the deep level, the Japanese
concept of leadership and the biblical concept are head-on in conflict. Some
Japanese proverbs are sufficient to illustrate this point:
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“Wa wo motte tôtoshi to nasu.” “Harmony among men is the most
honorable thing.” The leader in a Japanese group seeks to establish
harmony among its members. Harmony among them is more
important than what is true or right. They usually reject the idea of an
absolute righteous God who ultimately will judge them. There is no
absolute God among them, although they may make their own gods
who are the symbols of their own human ambitions and desires.
“Chi no ri wa hito no wa ni shikazu.” “Harmony among men is more
important than positional advantage.” The leader in Japanese culture
has a tendency to focus his attention only on how the members of his
group think of him or feel about him. He usually is not interested in a
third person (or Person). Often he lacks a solid philosophy of
leadership or a universal viewpoint.
“Deru kui wa utareru.” “Forwardness will cause trouble.” Creative
thinking or “the frontier spirit” is in many cultures of the world an
expected qualification for a leader. But in Japanese culture, it is
usually not so. A Japanese leader is not expected to behave too
radically or to be regarded as introducing a foreign element.
In conclusion, I would say that both the English term, “leader,” and
the Japanese term, “shidôsha,” in their usual senses are not adequate
equivalents to the biblical concept of leadership. What is a biblical view of
leadership? This is the topic of the following discussion.
First I want to look at Moses, considered the most prominent leader of
Old Testament times. Then I want to look at Jesus Christ, the supreme
model of spiritual leadership.
The Leadership of Moses
Moses’ call from God to a leadership role is described in detail in
Exodus 3:1–4:23. Moses was an old man of eighty, shepherding a flock in
the wilderness, when the almighty God spoke to him through a burning
bush. In this event some very important characteristics of biblical leadership
are revealed to us. They are:
(1) Almighty God is the originator of leadership
In his old age, Moses did not have any human ambitions or desires to
become a leader among his people. When he was young, he once was
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motivated to do something about the slavery of his own people. With his
youthful vigor he tried to help his people. But he failed completely when he
killed an Egyptian and fled to the land of Midian. Then 40 long years of life
in the wilderness as a shepherd followed, and it shaped him into a man of
taciturnity, and a man of humble heart. The fact that Moses expressed his
reluctance to accept the call of God demonstrates that Moses did not want
leadership by himself, but that God wanted it from him. The book of Acts
clearly supports this point (Acts 7:35).
(2) God gives to his appointed leader a mission to be accomplished
In the case of Moses, the mission which God gave him was to rescue the
Israelites from the hand of Egypt and bring them into a good land (Ex. 3:8,
10). When God calls someone to a leadership role, he always gives a
mission to be accomplished, which is based upon His divine purpose of
dealing with mankind.
(3) God equips the leader of His own choice with all the necessary
qualifications for carrying out His mission
Moses could not have any confidence in himself for the task which was
given. He was afraid that his own people might reject him (Ex. 3:13; 4:1).
He felt he was not eloquent enough to stand before Pharaoh to deliver God’s
message (Ex. 4:10). But God revealed Himself clearly to Moses (Ex. 3:1415) and provided miraculous signs for Moses to perform so that the people
might believe him and listen to him (Ex. 4:2-9). God also sent his brother
Aaron to him so that this eloquent brother could convey the message which
Moses received from God (Ex. 4:14-16). When God appoints His own
leader for His particular mission to be accomplished, He equips him with all
the physical, social, and spiritual qualities required. His almighty power is
available according to His divine plan.
(4) God puts His own words in the mouth of His own chosen servant to
communicate His will
This is probably the most characteristic feature of Christian leadership. It
can rightly be called the prophetic ministry. Moses was commanded to
speak the words of God to the people (Ex. 3:15, 16), and also to Pharaoh
(Ex. 4:22). In order to deliver the message of God as a Christian leader, it is
essential first to receive a message from God. Without receiving the
message from God, the Christian leader must be silent. In Numbers 12:1-8,
when Miriam and Aaron complained about Moses and claimed that they,
too, could become God’s messengers, God came down before them and
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admonished them by saying, “With him I speak face to face, clearly and not
in riddles; he sees the form of the Lord. Why then were you not afraid to
speak against my servant Moses?” (Num. 12:8). The spiritual eyes of a
Christian leader need to be fixed on the God who has called him to the
leadership position.
The Leadership of Christ
According to the Bible, Moses is considered as a prefiguration of the
coming Messiah, Jesus Christ. For example, Luke, the author of the book of
Acts, referring to Deuteronomy 18:15, says, “For Moses said, ‘The Lord
your God will raise up for you a prophet like me from among your own
people, you must listen to everything he tells you. Anyone who does not
listen to him will be completely cut off from among his people’” (Acts 3:2223). The book of Hebrews also refers both to Moses and to Christ and
claims that the former is testifying to the latter by his faithfulness in
ministry (Heb. 3:2-6).
If Moses was a great leader in the sight of God, Jesus Christ was more
than that. He is eternally God, and yet became a man to minister to us as a
servant. Jesus Christ was the supreme example for servant leadership.
Like Moses, Christ was appointed by God to be a servant leader to
accomplish the specific mission which was given to Him. He received all
the necessary wisdom and power from God to carry out His mission. And he
was a great prophet, always speaking the truth of God. Concerning this last
point, John, in his gospel, says, “For the one whom God has sent speaks the
words of God, for God gives the Spirit without limit” (John 3:34). Here we
clearly see the mark of God on the God-chosen leader, i.e., the Spirit of God
being given without limit. Like Moses, this aspect of leadership is the most
characteristic feature of the God-chosen servant leader, Jesus Christ.
In the following, I want to introduce briefly the results of my research
which touch on the matter of the oral communicatory responsibility of
leadership.
In Luke, it is recorded that after the resurrection Jesus appeared
before two of his disciples, who were on their way to Emmaus, and pointed
out the dullness of their hearts because they were not able to believe all that
was written in the Scriptures concerning Christ. Then he goes on to say,
“Did not the Christ have to suffer these things and then enter his glory?”
(Lk. 24:26).
In this statement of Christ, we can observe his deep conviction of the
full trustworthiness of all the Scriptures. The Greek word, dei, which is
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translated as “have to ~” in English, has the meaning of necessity and
obligation. In other words, Christ believed firmly that what the Old
Testament prophesied about himself of necessity had to be fulfilled, and
God was under obligation to do it. This necessity and obligation, of course,
come from the authority and sovereignty of God. Christ held a very high
view of the Scriptures.
The Greek word, dei, is used 101 times in the New Testament. And
almost half of the occurrences (42 times) are in the gospels. And out of the
42 occurrences, 24 times it is used to refer directly to Christ. The following
are some significant passages (underlined words are the translation of the
Greek word dei):
“Why were you searching for me?” he added. “Didn’t you know I had
to be in my Father’s house?” (Lk. 2:49)
But he said, “I must preach the good news of the kingdom of God to
the other towns also, because that is why I was sent.” (Lk. 4:43)
From that time on Jesus began to explain to his disciples that he must
go to Jerusalem and suffer many things at the hands of the elders,
chief priests and teachers of the law, and that he must be killed and on
the third day be raised to life. (Mt. 16:21)
The crowd spoke up, “We have heard from the Law that the Christ
will remain forever, so how can you say, ‘The Son of Man must be
lifted up’? Who is this ‘Son of Man’?” (Jn. 12:34)
And the gospel must first be preached to all nations. (Mk. 13:10)
When you hear of wars and rumors of wars, do not be alarmed. Such
things must happen, but the end is still to come. (Mk. 13:7)
It is significant to notice, as the above quotations reveal, that Jesus
Christ, as a servant leader, always knew what course to take at each step of
his life. He clearly received the necessary directions from God through the
Scriptures and special revelations.
Conclusion
We have seen excellent models of leadership both in Moses and Jesus
Christ thus far. Jesus said to his disciples after his resurrection, “As the
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Father has sent me, I am sending you” (Jn. 20:21b). Then he breathed on
them and said, “Receive the Holy Spirit” (Jn. 20:22a).
Christian leaders are those who are sent by Jesus Christ. And they are
equipped with all the things which the Holy Spirit, the third person of the
Godhead, can do for the sake of Jesus Christ. As the Holy Spirit worked in
Jesus Christ, so is the same Spirit working in each of the Christian leaders
today through the Scriptures (Old and New Testament). A Christian leader
should be a servant who always devotes himself to dynamic interaction with
the Scriptures in order to be led by the Holy Spirit for effective ministry.
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A Response to
Takashi Manabe,
“A Biblical View of Leadership”
by Douglas Woyke2
Introduction
Dr. Takashi Manabe has introduced us to a biblical view of
leadership. My purpose in this response is to interact with what has been
written in the paper, and to attempt to dig out some additional biblical
concepts of leadership which, from my point of view, are essential in our
consideration of a topic. I realize that by doing the latter, I may be stepping
beyond the bounds of doing only a response to the paper at hand.
In his introduction, Dr. Manabe asks three questions: “Have I been a
good Christian leader? How can I evaluate the effectiveness of my
leadership? Is it possible to set up some universal biblical criteria for the
evaluation of leadership?” These are, indeed, important questions, and I
commend our writer for focusing our attention on them in the present paper.
The Term “Leader”
The next section of the paper deals with the term “leader.” We are
told that this English word translates two Hebrew words, ashar and nagid,
and one Greek word, hodegos, and, according to Young’s Analytical
Concordance to the Holy Bible, appears only six times in the whole Bible.
The conclusion drawn from a lack of the use of the word “leader” is that
there is an “apparent distinction between the biblical and the worldly
concept of leadership.” I find this conclusion a bit strange because it seems
to intimate that the writers of the Hebrew and Greek Scriptures looked
forward in time, saw that the English word “leader” would connote
“forwardness, superiority, or aggressiveness,” and, on that basis, refused to
use that particular word. I would suggest that the lack of the use of the word
“leader” may simply reflect the fact that other words which connote “leader”
or “leadership” are used instead. We look at Young’s concordance and see
literally hundreds of entries for “king,” “ruler,” “prophet,” “priest,” and
“seer” among possibly others. In this section, using Moses as an example,
Dr. Manabe gives us his first biblical criterion for evaluating leadership,
namely humbleness. He concludes that humbleness is incongruous with
2Douglas

Woyke, a missionary in Japan for 26 years under the North American
Baptist General Mission , is a church planter in Tondabayashi, Osaka. He holds
the MDiv degree from North American Baptist Seminary.
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forwardness, superiority, or aggressiveness. We may want to discuss that
later.
The Term “Shidôsha”
I appreciated Dr. Manabe’s point that the Japanese concept of
leadership, while on the surface seeming to reflect the concept of biblical
leadership, is, in fact, in head-on conflict with that biblical concept of
leadership. The Japanese proverbs show us again that absolutes are rare, and
that the end usually justifies the means.
Leadership of Moses
In this section Dr. Manabe gives us four characteristics of biblical
leadership based on God’s act of calling Moses to a role of leadership in
Exodus 3:1–4:23. I will repeat them here:
1)
Almighty God is the originator of leadership;
2)
God gives to His appointed leader a mission to be
accomplished;
3)
God equips the leader of His own choice with all the necessary
qualifications for carrying out His mission;
4)
God puts His own words in the mouth of His own chosen
servant to communicate His will.
I believe our writer here intends for us to take these characteristics as four
“universal biblical criteria for the evaluation of leadership.” The Godcenteredness of these criteria is indeed biblical. I commend him for
clarifying these criteria for us. I would only add that Moses, in fact, did
what God told him to do! Could that possibly be a fifth criterion for
evaluating biblical leadership? To be called and not do is to fail as a biblical
leader.
Leadership of Christ
This section points us to Jesus Christ as our ultimate and supreme
model of spiritual leadership. Here, Dr. Manabe gives us “the most
characteristic feature of [a] God-chosen servant leader.” What is that
characteristic? “The Spirit of God being given without limit” (John 3:34).
Our writer then proceeds to give us a large section on the oral
communicatory responsibility of leadership which Jesus portrayed. I must
admit that I have a difficult time seeing the direct relationship between the
criterion of having the Spirit of God without limit and the matter of the oral
communicatory responsibility of leadership. It would seem to me that Dr.
Manabe is trying to say that having the Spirit of God without limit enabled
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Jesus Christ to know exactly what must be done in His ministry on this
earth. Is that a legitimate statement?
At this point please allow me to go beyond the bounds of response
and share what I feel is absolutely necessary in considering a biblical view
of leadership. I would entitle this, “Leadership in the New Testament
Church.”
The Apostles were the first leaders. They were eyewitnesses of Jesus
Christ and His ministry. This leadership position ended when all of those
eyewitnesses died.
The criteria for choosing the Seven to oversee the daily distribution of
food were clear. Acts 6:3 tells us that they were chosen on the basis of being
known to be full of the Spirit and known to be full of wisdom.
Paul gives us clear criteria in First Timothy 3:2-7 for choosing an
overseer or bishop. He goes on in verses 8-12 of that same chapter to give
very clear criteria for choosing deacons and deaconesses.
I believe we cannot neglect these passages when considering a
biblical view of leadership.
Conclusion
In his conclusion, Dr. Manabe encourages us, as Christian leaders, to
“be a servant who always devotes himself to [a] dynamic interaction with
the Scriptures in order to be led by the Holy Spirit for effective ministry.”
Have we answered the questions proposed in the introduction? I believe we
have made good progress.

14

Leadership and Church Organization
in the Japanese Context

by
Robert L.
Ramseyer3

Although it is generally considered poor style, I want to begin with a
word of warning which is essentially a disclaimer. Although my title is
“Leadership and Group Organization in the Japanese Context,” I would like
to make very clear at the outset that no one can speak of a Japanese way of
understanding or doing things and there is no such thing as a Japanese
personality structure shared by all Japanese people. When I first came to
Japan in 1954, we of course came by ship, a trip that took 13 days. On that
trip I read an interesting and well written book, by, I think, a psychiatrist,
which was titled Understanding the Japanese Mind. It was a good book, but
in the more than forty years since then, I have never met anyone with the
mind described in that book. Put differently, the “Japanese mind” simply
does not exist, anymore than the Canadian mind or the Chinese mind. All
we can talk about are tendencies in different cultural settings; that is, we can
say that things are more or less likely to be this way or that way in a
particular country or among a particular people. Therefore, for any
generalizations which I might make in what follows there will be many
many exceptions. If we were to draw a line for the range of leadership styles
in Japan and another for leadership styles in the United States, there would
be many more differences on each line than there would be between the two
lines.

3 Robert

L. Ramseyer, a missionary with the General Conference Mennonite
Mission since 1954, is a church planter in Hiroshima and teaches part-time at
Tokyo Christian University. He holds the BD degree from Mennonite Biblical
Seminary, and the MA and PhD (Cultural Anthropology) degrees from the
University of Michigan. See “Tributes” for further information.
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It follows then that, if we want to understand what is happening in
this society, there is no substitute for getting to know real people with real
names and faces, getting to know them as they really are without trying to fit
them into any sort of theoretical framework or boxes which we may have
constructed. So, please do not try to fit your friends into any typological
boxes which I may seem to be constructing here.
A further reminder would be to merely call attention to the obvious
fact that our interest here is in the church and church leadership. In other
words, we are interested in patterns of organization among Christian people,
a group which is by definition not at all typical of Japanese society. By the
very act of becoming Christians, Christian people have gone against what
society implicitly and sometimes explicitly tells them is being Japanese.
They are told that one cannot be both Christian and Japanese, that Christians
are not “real” Japanese. This way of thinking has been articulated even at
the level of the Japanese Supreme Court (Mrs. Nakaya’s constitutional
case).
Why then do we even bother with a topic such as the one that we have
today? Primarily because it can help us to a better understanding of the
people around us and what is going on in the church, not by putting people
into boxes, but by offering clues for a better understanding of what we see
and experience. It can then also give us hints as to where we should be
careful, both in our personal relationships and in patterns of interaction in
the church, clues as to where we may be most likely to misunderstand or to
be misunderstood.
Some Examples of Leadership
In developing this topic, we could move in either of two directions.
That is, we could develop a theoretical analytical framework and then
illustrate it with concrete examples. Or, conversely, we could begin with
concrete examples of leadership in this country and then try to see what
conclusions we can draw from them. I have chosen the second course
because (1) this is primarily a gathering of missionaries who presumably are
more interested in what is actually going on on the ground here in Japan
than in arguing abstract theoretical points about how leadership may emerge
in different kinds of societies and (2) you have asked me, a very old
missionary, to do this rather than someone more recently out of graduate
school because presumably you are interested in concrete observations
rather than something from books which we could all read if we could find
the time.
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Let me begin then with some illustrations from Takachiho, a rural
community in the center of Kyushu. Takachiho is probably still the
community in Japan with which I am most familiar even though it has been
many years since I actually lived there.
I have chosen to use examples from Takachiho rather than more
recent examples from the Hiroshima urban setting because I have more
complete data from Takachiho and because I have found nothing in the past
fifteen years living and working in a major metropolitan setting which
would indicate that leadership patterns have changed in any significant way.
Moreover, the basic understanding of leadership which people carry, as
opposed to what they actually do, appears to be the same in both settings.
As Japan moved into the Meiji Era in the mid-nineteenth century,
Takachiho and the surrounding area were dominated by the house of Tazaki,
an old sake-brewing family and the wealthiest family in that region. They
were related by marriage to most of the other wealthy families not only in
the immediate area but also throughout what was to become Miyazaki
Prefecture. The head of the family, Tazaki Kônosuke, at one time or another
was a member of the village, county, and prefectural assemblies, and
members of his faction held almost all local positions of influence.
In contrast, Tajiri Tôshiro (1878-1938) was the son of a moderately
well-to-do farmer. No one from his family had ever held political office.
Tajiri became a veterinarian and was elected mayor of a neighboring village
on the basis of his work in improving livestock.
At the beginning of the twentieth century he began to wrestle with the
Tazaki house for local leadership. In 1903 he was elected to the prefectural
assembly. In 1919 he organized and became president of a local credit
association. During these years he developed close ties with one of the most
powerful men in the national diet, a representative from Kumamoto, and
was himself elected to the diet in 1932. By that time Tajiri had either ousted
or absorbed all of the leaders of the Tazaki faction and the Tazaki house had
become just another moderately wealthy family exercising no particular
leadership, a position that it holds to this day.
The secret of Tajiri’s power clearly lay in his cultivation of
relationships with people in positions of power at the prefectural and
national levels. He was adept at using these relationships to secure things
which pleased his supporters—roads, bridges, even a rail line. He was seen
as a man who knew how to take care of himself and his supporters. By the
1930s he was one of the wealthier men in the county.
Men with backgrounds similar to Tajiri’s continue to control the
political structure of Takachiho. They are men from upwardly mobile but
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not elite families who have good educations. Most have either been school
teachers or bureaucrats on their way to positions of leadership. In all cases
their leadership is based on their use of relationships with people in higher
positions at the prefectural and national levels, relationships used to secure
goods and services for their supporters in Takachiho. The mayor, for
example, spends a tremendous amount of time in the prefectural capital and
in Tokyo and local affairs are almost entirely left in the hands of his
assistant.
Like most rural municipalities in Japan, Takachiho is made up of a
central business and residential district and many surrounding agricultural
hamlets. At the hamlet level leadership is relatively informal and pragmatic.
Households take turns in taking on the role of chairman of the community
(kôminkanchô) a role which involves liaison with the municipal
bureaucracy.
At the present time relative wealth has no appreciable relationship to
leadership at this level. This is a marked difference from an earlier day and
is the result of two developments. The beginning of credit associations has
made reasonable credit available to all so that farmers no longer find
themselves at the mercy of wealthy landowners who loan money at high
rates, and non-farm employment opportunities in the town centers have
reduced the advantage of those who have inherited larger tracts of land.
Thus most hamlets do not have a household which exerts consistent
leadership at the hamlet level. However a very strong sense of the need for
hamlet surface solidarity and conformity continues. In elections to the
municipal assembly for example, the household heads in each hamlet meet
and decide whom the hamlet will support. Once this is done all residents of
the hamlet are expected to support the chosen candidate. (Such community
endorsement is, of course, a violation of the national election law.) As
recently as 1956, when a member of one family broke ranks and publicly
supported a different candidate, the entire family was ostracized and for
over fifteen years no one would even greet them when they met on a village
path.
Because of this emphasis on surface solidarity it is quite possible for
one person to preempt a decision by publicly taking a position on something
before it has been discussed. As long as there are no serious vested interests,
all usually go along merely to avoid a public dispute. However, if the vital
interests of a household are involved protest is loud and long and
negotiations go on and on until an acceptable compromise is reached. In
other words, there is a clearly recognized system of priorities involved and
everyone recognizes that the livelihood of the household takes precedence
over the harmony of hamlet or larger community.
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In the municipality of Takachiho, a reputation for leadership and
actual leadership are not necessarily the same thing. In a survey, 76 percent
rated the mayor as top leader and an objective look at actual leadership in
community affairs would support this. However a number of business
people were also rated high on the scale although in actual practice their
community leadership is minuscule. The candidates they support generally
are not elected and the policies which they want are generally not enacted.
In interviews these business people expressed high levels of frustration at
their inability to accomplish what they thought should be done.
A major factor in their inability to influence community decisions
comes from their lack of reliable relationships with those who are in power
at the prefectural and national levels. Would-be leaders at the local level
without links to the national bureaucracy simply lack the information and
other resources required for real influence at the local level. Past community
decisions show this deficiency clearly.
For example, one of Takachiho’s claims to fame is the Takachiho
gorge, an incredibly beautiful bit of nature. The gorge is also the key to
tourism, one of the major local industries. After World War Two outside
corporations wanted to build hydroelectric facilities above and below the
gorge. This was vigorously opposed by local people on aesthetic, religious,
and business (tourism) grounds. Local opposition leaders proved no match
for powerful outside interests and those who were working for them within
the municipality. Decades later they still spoke of the humiliation of their
defeat and of the desecration of the gorge. These local leaders lacked
adequate channels to relevant information beyond Takachiho and thus were
not able to see this issue in the large context of postwar Japan’s acute need
for electric power. They simply were not able to assess realistically the total
situation and the strength of the groups which they were opposing.
This same failure was evident when these same local men opposed
the building of a municipal hospital and they lost for the same reasons.
Although these men were considered strong leaders in their community,
they proved completely ineffectual in their dealings with the municipal
government which was acting under policies set at the prefectural and
national levels. Their failure was a result of their inability to form effective
coalitions, their inability to tap into outside sources of power, and their
inability to assess realistically the power relationships in the situation. In
contemporary Japan a strictly local base is not adequate even for leadership
in an isolated rural community.
Contemporary Japanese society is a network of relationships, often
called patron/client relationships in the anthropological literature. As Japan
moved into the modern world, people in Takachiho became increasingly
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aware of the benefits which government could bestow on local
communities. However, these benefits were in the hands of a monolithic
bureaucracy with its apex in Tokyo. With the demand for benefits far
exceeding the supply, benefits went to communities which could mobilize
people at the higher levels to act on their behalf. Community leadership thus
passed from a socioeconomic elite based in the local community to those
who were able to build relationships with influential leaders at the national
and prefectural levels who could provide access to the benefits the
community desired.
In Japan, communities are dependent on the national bureaucracy for
most of what they need. And since the beginning of this century,
membership in the bureaucracy has been restricted to those with
professional training. Membership in a local elite class alone is no longer
adequate. Thus leadership today depends both on training and on
patron/client relationships within a bureaucratic hierarchy.
In Takachiho, as in all of Japan, the power necessary for leadership
depends on information, accurate information that flows along bureaucratic
administrative lines. Thus those with access to this flow are far ahead of
those without it and in decision making in Takachiho, those with access to
this information always win, those without it almost always lose. Thus, a
local social or economic base is no match for ties to a nationwide structure.
In Takachiho it was very clear that the local economic elite without
bureaucratic connections had real power only in the sense that they were
sometimes deferred to because people thought that they had power. In the
same way, the town council is no match for the town administration and has
no real power unless it is allied with the administration in bringing benefits
to the local community through the administrative network. Thus in Japan
most legislative councils most of the time are rubber stamps for the
administrative bureaucracy. At the same time, legislative bodies cannot be
ignored and administrators have to keep them satisfied since they have
formal final veto power.
But what about leadership in religious groups? In Takachiho there is
no Christian church, although there had been one in the central business
area for a decade or two in the late 19th century. Religion in Takachiho is a
pragmatic matter. Residents are members of a convenient temple, but if later
a different temple seems more convenient, membership is transferred freely.
(Here “convenient” often means simply having lower fees for services
rendered.) Household finances clearly take precedence over any sense of
loyalty to a particular temple or sect. In Takachiho temple priests inherit
their positions and lay leadership is virtually nonexistent.
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Religion and religious affiliation have no apparent effect on
community organization or decision-making. Buddhist priests exert no
influence on community affairs. A priest is a specialist and his opinion is
only sought in areas of his specialty, that is on “religious” matters.
All members of a hamlet belong to the local shrine which serves that
hamlet. A local resident serves as priest of the shrine. The priest has had
enough training from a previous priest to carry out necessary ceremonial
duties, but he has no theological or philosophical knowledge related to what
he is doing and clearly feels no need for such knowledge or training. He is
in no sense a community leader. In fact he is often one of the least leading
members of the community and often seems to have been chosen primarily
because he had time on his hands and was willing.
Theoretical Reflections
Patron–Client Relationships
It is immediately apparent that patron/client relationships play a
decisive role in the networks that hold society together in Japan. In Japan
bureaucratically defined relationships and patron/client relationships
reinforce each other. Put differently, Japan is bureaucratically organized, but
the relationships within a bureaucratically organized structure are
personalistic and not confined to rights and responsibilities which would
show up on a chart of bureaucratic responsibility. In anthropological jargon,
the relationships are many-stranded rather than single-stranded. In other
words, the relationships are likely to involve much more of a person’s life
than simply the job description written on an administrative chart.
In a formal bureaucracy, authority and responsibility are defined by
the formal purpose of the bureaucracy and limited to that purpose. In
traditional societies which lack formal bureaucratic structures, networks are
formed on the basis of patronage which covers all of life. Patrons look after
most of the needs of their clients and in return clients give their total
allegiance to their patrons. In Japan these systems are combined so that
while the vertical relationships are formally defined by the bureaucratic
structure, the relationship itself extends far beyond that formal definition to
encompass most of one’s life and waking hours. In this way people in the
upper levels of a bureaucracy can use these relationships for political power
after formal retirement and those at the lower levels have the assurance that
they will be taken care of far more broadly than an organizational chart
would seem to indicate. In a sense one could say that while formal
administrative patterns determine the layout of the relationships,
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a more traditional understanding of patron and client roles is likely to define
the quality and the scope of that relationship. Both authority and
responsibility tend to be far broader than a simple administrative flow chart
would indicate.
Pattern Variables
In trying to understand what the quality and scope of relationships
involved in leadership means, a look at a number of contrasting factors in
relationships as suggested by Talcott Parsons, factors which are often used
to describe differences between traditional societies and modern industrial
societies, may be helpful. Of particular relevance here are the continuum
between what Parsons calls affect-laden and affect-neutral relationships, the
continuum between a particularistic and a universalistic basis for a
relationship, the continuum between relations which depend on ascribed
roles and qualities and those which depend on personal achievement, and
the continuum between diffuse and specific roles.
Stripped of social science jargon, this means something like this. In
traditional societies relationships are likely to be affected by how one feels
about the actual person who occupies a given role, the content of the role
itself is likely to be largely defined by the person who occupies that
particular office or role, and a given office is likely to include a far larger
array of both privileges and responsibilities than would be found in roles
defined by most modern administrative structures. In addition, in traditional
societies the qualifications for a role are likely to depend on attributes with
which a person is born rather than on individual skills and accomplishments.
Put even more simply, relationships in a traditional society are more likely
to depend on the actual person who occupies the position and plays the role
than they are in a modern industrial society.
It would seem clear that the content of leader/follower,
leader/subordinate relationships in Japanese society tends to lie closer to the
“traditional” end of the continuum than would be apparent from simply
studying an administrative organizational chart.
The Vertical Society
Nakane Chie in her 1967 book Tateshakai no ningen kankei (Human
Relationships in the Vertical Society) defined relationships in Japanese
society as a pyramiding series of triangles without base lines. In this kind of
society, it is the leader at the top who holds the society together and when
that leader is no longer there the group tends to split into smaller weaker
groups or ceases to exist all together. Because there are no base lines,
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members of the group relate to each other at the same level only through the
leader above them.
As studies of leadership in Japan usually note, Japanese
administrative structures tend to be characterized by a sectionalism which
would appear to be one characteristic of a society made up of triangles
without horizontal base lines. There are obvious strengths in this sort of
leadership structure. Messages and directives can be passed along these
lines very quickly and the entire group can be mobilized rapidly. Moreover
achieving consensus in a group organized in this way is relatively easy since
there are no horizontal lines along which sub-leaders can discuss
alternatives. The only lines are those between patron and client, between
superior and subordinate, lines along which real discussion of differing
opinions is often not possible.
A society organized in this way also has serious difficulties. While
mobilization of a group is extremely rapid and smooth, cooperation among
parallel side-by-side groups becomes almost impossible. According to
Nakane, without vertical relations to a common leader, leaders simply do
not know how to work together on a common task.
As Karel van Wolferen has pointed out (1989, 319-320) such
sectionalism can have tragic consequences. When a Japan Airlines 747
crashed near Mt. Fuji in August 1985, because there was no one to serve as
a bridge between the Ministry of Transportation, police agencies, and
military rescue units, it took 14 hours for rescue teams to reach the crash site
and many people who survived the initial crash died before they were
reached. This in spite of the fact that air force planes found the crash site
four minutes after impact and Japan is a modern country fully equipped with
helicopter-borne rescue units. This incredible story is understandable only if
one accepts the principle that loyalty to one’s own group and one’s
superiors, the principle that one’s patron/client relationships, take
precedence over an abstract principle such as rescuing dying victims on a
mountain side, a task which would have meant stepping outside these
clearly defined relationships into an uncharted world where one would be
unprotected and vulnerable.
“Natural” and Voluntary Groups
In Japanese society there is a sharp contrast between groups which are
seen as “natural” groups, groups which are seen as part of the givenness of
life, often groups into which one is born such as family or community, and
groups which one joins as a matter of individual choice. (I put natural in
quotation marks to indicate that this is a cultural definition, not one which is
necessarily accepted by everyone.) In these “natural” groups the group takes
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priority over the individual and the individual person is not really seen as an
individual at all, but is merely a unit of that particular group. The group is
prior to the individual. The voluntary group on the other hand is simply an
extension of the individual and has no more importance than any individual
person does. Thus, for example, when a member of our local church was
asked to work on a Sunday and miss our church meeting so that a fellow
employee could participate in a family related event, she felt that her
obligation was clear. To give priority to her church relationship would
simply be giving priority to her own individual interests, a selfish thing
which she labeled self-indulgence (wagamama), because the church is
clearly a voluntary group.
Higuchi Yôichi (1988 and 1989) points out clearly that in Japan
society always has priority over the individual, a priority even supported by
the courts. A recent example is the Supreme Court’s decision against Mrs.
Nakaya when she sued to have her late husband un-deified by the
Yamaguchi Gokoku Jinja. In traditional Japanese society, the “natural”
group (family, community, nation) is clearly prior to the individual so that a
person is primarily a social unit whose meaning is derived from the group of
which the individual is a part, and only secondarily an individual with the
right to be protected from the demands of the group.
Similarly, Sumiya Mikio (1954, 136-142) points out that a special
characteristic of these natural groups is that they are not formed by the
horizontal links among members, but by vertical links based on social
status—lord/vassal, master/servant, parent/child, mentor/disciple—so that
even in the family the traditional center has not been the horizontal link
between husband and wife, but the vertical tie between parent and child.
Moreover the social status which determines these relationships is an
ascribed status rather than a status achieved by an individual’s own efforts.
Since these traditional ties are/were based on obligation which in a sense
amounts to a debt, rather than based on emotional ties, on how people feel
about each other, they have/had the force of contract or covenant and
constitute an absolute relationship.
To summarize, obligations toward “natural” groups—family,
community, nation, and in many cases the company for which one works—
tend to be absolute and leadership in these groups tends to be based on an
ascribed position rather than on individual achievement. The power and
authority of the group, often located in the leader, approaches absoluteness.
In contrast, groups which one joins freely on one’s own volition—arts
and crafts groups, literary circles, hobby groups, and churches—are seen as
an extension of the individual. What one does in these groups is what one
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wants to do, chooses to do, and this activity is therefore by definition selfindulgence, self-gratification, at the bottom of one’s social obligations.
Leadership
As we have seen above, leadership in traditional “natural” groups
tends to be based on ascribed social status and is therefore not based on
personal qualifications or achievement. For example, leadership in many
temples is hereditary, passed from father to son or uncle to nephew. Many
universities permit retiring professors to choose their successors so that a
professorship is based more on loyalty to a mentor than to creativity and
ability in one’s speciality. Put differently, personalistic (situational) ties take
priority over universalistic values and standards.
For these same reasons leadership is often for life, particularly when
the group is defined as a group of disciples or apprentices, students of a
teacher. This kind of leadership is found in the traditional arts—flower
arranging, tea ceremony, dance, etc.—where students remain loyal students,
even though their teacher may be near the century mark and virtually
incapacitated and the loyal student/disciple may have many of his/her own
students/disciples.
What about leadership in groups where officers are elected—Lions
Club, Rotary, Pen Club, PTA, etc.? What about groups with clearly written
constitutions and limited terms of office? Put simply, it is very rare for such
an organization to have contested elections. The real election is carried out
in behind the scenes conversations where nominees are chosen. In some
groups the real leadership is largely behind the scenes, in other groups the
officially elected officers may also be the actual leaders.
What Leaders Do
One of the most important functions of a leader in this society is
keeping the group together, helping the group reach consensus. Very often
this means that the leader spends time with individual members of the group
to determine the range of alternatives to which they would give assent,
picking the alternative which has the most support and the least vigorous
opposition, working then to persuade those who do not support this
alternative to at least not oppose it openly. Only after this work has been
completed does the leader call a meeting to discuss this issue openly and to
propose what the leader has determined to be the consensus of the group.
When this process is being carried out in a traditional “natural” group the
consensus-stating leader has authority grounded in the feeling of each
member that it would be disloyal, immoral, and self-indulging to insist on
disrupting the consensus which the leader has stated. Therefore,
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the more traditional the group, the stronger the position of the leader in
announcing a consensus.
In many cases the consensus will be in favor of policies which have
been determined at higher levels of the organization. In that case the leader
is also fulfilling his/her own obligations to a leader at the next level of the
hierarchy. In many organizations the ability to build supporting consensus is
the most important quality for someone who wants to keep moving up in the
hierarchy.
As they work at consensus, leaders also serve as conduits for
information which moves up and down the hierarchical structure. In this
way, they strengthen their own connections and help to hold the structure
together. Leaders also serve as teachers, training people and passing on
important skills.
Religious Groups
Before we end with a brief look at the church, what about religious
groups in traditional society? Here there is again a very sharp distinction
between “natural” and voluntary groups.
Shinto shrines are traditionally based in the community and are
therefore “natural” groups. Community leaders are shrine leaders and their
leadership is clearly ascribed, based on the status of one’s house in the
community, one’s location in the family, etc. This may or may not include
serving as priest, a ceremonial role which usually does not include
leadership.
The so-called “new religions” are clearly voluntary groups and
leadership patterns are often those of teacher and disciple, roughly
analogous to those in flower arranging and tea ceremony groups. Loyalty is
focused on the leader, often the founder or a descendant of the founder, who
is often a charismatic figure. Members move in and out of these groups
relatively freely and how they feel about the leader is a primary factor in
these moves.
The Buddhist temple, related as it usually is to the household across
generations, tends to show leadership patterns typical of a “natural” group.
Its formal leadership tends toward hereditary succession. Its supporting
structure is a group made up of heads of households. Priests are often
restricted to ceremonial activities and do not exert leadership beyond this
very narrowly defined role. But here again, there would also be many
exceptions to this obvious generalization.
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The Church: Some Observations
My first observation about leadership in the Christian church in Japan
is that there seems to be virtually nothing written on this subject. The
standard church histories have biographical material on well-known leaders,
but very little about just how they became leaders, who chose them and
why, and what their qualifications were except perhaps graduation from a
training school. There is really nothing at all on how pastors in general have
been chosen, what their qualifications have been, and what the content of
their pastoral work (role) has been. It is as if everyone knows what a
pastor’s role is and therefore no one needs to study or write about it.
Similarly, while one would assume that the role of pastor/leader would vary
among different denominations and church traditions in this country, I have
found no helpful material on this. In addition, it would be of great interest to
know how the pastor’s role and the roles of lay leaders in a congregation fit
together and supplement each other, but again I have found no written
material. I would guess that perhaps a careful search of seminary libraries
and archives in Japan might produce relevant material, but such a search is
well beyond the time and other resources available for this paper.
Second, it would seem to me that the basic question in this area is,
How do Christians see the church? Specifically, does it occupy a place in
their lives that is most analogous to a natural group in Japanese society or to
a voluntary group? Without question the church in Japan is a group which is
joined by individual people on the basis of their own freely-made decisions.
In that sense it is obviously a voluntary group. At the same time, from a
position within the church, the church is the family of God, the people of
God, and corresponds to family, community, and nation, to the “natural”
groups in Japanese society. From this perspective one could expect to find
the church taking on at least some of the patterns of these “natural” groups
and one would expect members of the church to give their relationship to
the church at least as high a priority in their lives as family and community
have.
Personally I would have to say that I have given the church as family
and people of God a very high place in my preaching and teaching in Japan
with very uncertain results. In at least one case I believe it played a major
role in a member leaving the church. That sort of total commitment to the
body of Christ was more than that person was willing to make. In the
discussion period I would be interested in hearing about your experiences in
this area.
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I want to close now with a few observations and conclusions.
Pastor/Member Relationships Within the Church
Relationships between pastor and church member are first of all
highly personal, they are relationships usually between people as people
rather than merely relationships between roles. That is, they are like manystranded patron/client relationships in which a pastor serves as counselor,
guide, authority figure in many areas of a member’s life. At the same time
there are many exceptions and for some pastors the pastoral role would
seem to be analogous to that of a Buddhist priest, that is, the pastor confines
his/her leadership to religious activity as that is more narrowly defined by
Japanese society. However it is my distinct impression that the relationship
is more likely to be many-stranded than single-stranded and a church
member would consult with a pastor over a far broader range of issues than
a temple member would think of bringing to a priest.

Church Structure and Sense of Ownership
While congregations in Japan are formed by both horizontal and
vertical relationships, it is my distinct impression that congregations begun
by missionaries are more likely to stress the horizontal (perhaps because the
missionary presence is considered temporary from the beginning) and
congregations begun by Japanese pastors tend to stress the vertical.
Moreover, many congregations go through a fairly traumatic reorienting of
relationships when leadership passes from a foreign missionary to a
Japanese pastor. It is also my distinct impression that the fastest growing
congregations tend to be those with strong vertical ties, triangles without
base lines, with the pastor at the apex of the top triangle.
The extreme example of this vertical structure is probably the NonChurch Movement (Mukyôkai) in which the local group is really a group of
disciples focused on a Bible-teaching leader. It is the teacher who holds the
group together and members relate to each other primarily through the
teacher.
Although churches organized vertically often enjoy rapid growth and
the other advantages of that structure, they also share in its weaknesses,
especially in the group’s tendency to division when a pastor/leader dies or
becomes incapacitated. In addition, in churches with this structure the
church itself tends to be seen as the property of the pastor and members
have little sense of ownership. This shows up most graphically when, in a
dispute with the pastor, members leave rather than try to dismiss the pastor.
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In extreme cases an entire congregation may leave in this way. Rather than
seeing themselves as the church, members see the church as belonging to
the pastor so that in a showdown they leave and the pastor remains.
Sectionalism
As would be expected, churches with the pastor at the head of a
vertical organization and with weak horizontal relationships, show the same
tendency toward sectionalism that is found in vertical administrative
bureaucratic structures. Such congregations tend to find it difficult to work
closely with other congregations unless the pastors are close personal
friends. When congregations are organized in this way denominational
structures are often weak or non-existent and pastors stay where they are for
life.
In contrast, denominations with strong centralizing tendencies move
pastors around much more freely and frequently. It would be interesting to
know if horizontal ties and a congregational sense of ownership are stronger
in congregations of centralized denominations. Or, have the triangles
without bases just moved up to a higher level with the leader of the entire
denomination rather than the local pastor at the top? For example, are
horizontal relationships and congregational sense of ownership in the
congregations of the Immanuel General Mission, which began with very
strongly centralized denominational leadership, stronger than in more
decentralized denominations? Perhaps someone here can tell us.
What Leaders Do
It seems clear that leaders in Christian churches do far more than is
expected of traditional religious leaders in Japan. Their role in leadership is
far broader than the narrow “religious” perspective of a priest in a Shinto
shrine or a Buddhist temple.
Pastors lead by teaching, by demonstration, by being care-givers, and
by trying to build and define consensus as that is expected in groups in
Japan. A pastor’s teaching ministry in Japan, whether in formal preaching or
in group study, is much like that in most other countries and differences are
more attributable to individual styles than to cultural differences.
Leading by demonstration and by pastoral care-giving may be more
difficult in Japan than in the countries that made up Christendom since in
Japanese society as such there is no specific role for the Christian pastor and
religious leaders in general are neither highly respected in Japanese society
nor are they seen as people to whom one turns in a crisis for counseling and
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direction. In fact, it would be a rare person who would look to a traditional
religious leader for modeling what a good or proper person should be in
Japanese society. Shinto and Buddhist priests are in no sense role models
for other people, including their own parishioners, and are not thought of as
care-givers.
In working to build a sense of consensus and common purpose in the
church, the record of pastors is spotty at best. Pastors do work at consensus,
but they, as a general rule, tend to avoid or neglect the behind the scenes
spade work that makes consensus in traditional groups possible. In many
cases this neglect is the result of a genuine conviction that such behind the
scenes maneuvering is incompatible with the openness and
straightforwardness that is the Christian way. After all, Jesus did tell us to
speak frankly with each other, to let our “yes and no” be direct and clear
(Matthew 5:37). The result has often been that when a congregation is faced
with a difficult and potentially divisive issue, the congregations has had a
difficult time arriving at a decision to which all can give assent, and then
moving on to implement that decision. The old way has been abandoned as
incompatible with the new way of life in Christ, but the new way has not yet
been clearly defined in terms of concrete action.
In conclusion, it seems to me that this is perhaps the primary factor in
whatever weaknesses there are in leadership in the church in this country.
The old ways of leadership in traditional society have been found to be not
in harmony with the love and peace, with the respect for individual people
as people loved by God, which is to be at the heart of all relationships
between people in the body of Christ; but in terms of concrete activity and
organization, in terms of structuring roles in the church, in many ways we
are still groping toward what this means in Christ’s church in Japan today.
This is obviously not a problem unique to the Japanese church. It has
been present throughout the history of the church in every place where the
church has been present. Today, as in the past, the church throughout the
world continues to grope toward the concrete expression of what it means to
be the people of God in this world.
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A Response to
Robert L. Ramseyer,
“Leadership and Group Organization
in the Japanese Context”
by David M. Moore4
I would like to express for all of us appreciation to Dr. Ramseyer for
his wide-ranging discussion of the characteristics and problems of
leadership in Japanese society, and some of the implications that this subject
bears for the church of Jesus Christ in this country.
Speaking first of all from a personal point of view, I found this paper
helpful in the following two respects, in particular: 1) it made me realize in
a fuller way that we need to wrestle more with the implications for both
evangelism and church of the social structure within which we are trying to
promote the gospel of Jesus Christ; and 2) it explained to me some of the
reasons for certain phenomena which the church with which I am most
familiar is experiencing, on the local, regional, and national levels. Some
things which had appeared to be merely personal idiosyncrasies may be
symptoms of things on a much deeper level, for example, basic rivalries for
leadership and control between factions rather than individuals.
On a broader scale, with regard to Dr. Ramseyer’s presentation of
leadership patterns in Japanese society as a whole, I would like to pose two
questions: 1) Assuming that we can determine the sources of leadership in
the local society, should we make those people (families, organizations) the
special objects of our evangelistic efforts, to the end that even if they do not
become converts themselves, we can help change their perceptions of
Christianity and thus influence attitudes toward the church in the society at
large? 2) What can we do to encourage people (both Christians and nonChristians) to come to regard the church as more of what Dr. Ramseyer calls
a “natural” grouping rather than strictly a voluntary grouping? Has there
been too much of an emphasis on individualistic choosing in personal
evangelism and encouraging people to come out of society as they become
Christians, rather than seeking to evangelize on a broader basis so that the
gospel transforms society on a deeper level? Might not the biblical doctrine
of the covenant (including both Old and New Testaments) be a help at this
David M. Moore has been a missionary for 26 years with the Orthodox
Presbyterian Church, Japan Mission. He is a church planter in Yamagata city,
Yamagata. He holds the BD degree from Westminster Theological Seminary,
and the ThM from Union Theological Seminary in Virginia.
4
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point in focusing on the church as the people of God, His covenant
possession gathered by His choice, rather than as it is sometimes
inadequately understood as simply an association of those who voluntarily
decide to affiliate, such as in other voluntary social organizations? I realize
that I am probably more comfortable with this observation than some of you
who come from Baptistic backgrounds. But I am convinced that we need to
put more emphasis on family evangelism, especially in view of the fact that
the church in Japan has had a continuing struggle in seeing the children of
believers remain faithful to the Lord. So I see a need to place a greater
emphasis on Christian families as a fundamental part of God’s covenant
people.
With regard to one-man leadership in the church, I wonder if some of
Dr. Ramseyer’s strictures against bringing traditional Japanese leadership
styles into the church might be due more to a clash with western democratic
ideals of equality for every person (believer), rather than to a contradiction
with biblical ideals. Of course, we must reject as unworthy of the gospel any
sense of underhandedness or deceit in behind-the-scenes maneuvering.
However, the idea of meeting in assemblies patterned on Western legislature
models, where everything is discussed openly, motions made, and decisions
taken by majority vote is not necessarily a biblical pattern, so I do not really
see a problem with the Japanese practice of nemawashi per se. Incidentally,
backroom bargaining and pre-assembly decision-making is not limited to
the Japanese scene—it is characteristic as well of American political parties,
and was true of both sides in the so-called liberal-conservative struggle in
the Southern Presbyterian Church in the 1960s.
Admittedly, western missionaries are not comfortable with normal
Japanese styles of leadership, but perhaps the best situation might be one
where the missionary can work under a Japanese pastor who would not feel
threatened by the missionary’s presence or personality, rather than where
the missionary takes the leadership due to age or finances. Perhaps here is
where the missionary can serve as a role model for the biblical pattern of
leadership in a position of servitude and humility, after the pattern shown by
our Savior as he washed the disciples’ feet.
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The Continuing Role of the Missionary in Japan

by
Hugh
Trevor5

Introduction
To develop this theme I need to refer to scripture, and in doing so I
may duplicate what was said by our speaker last night. As I understand it
there are two biblical mandates for every mission: (i) the command to go
and preach the gospel to every creature; and (ii) the words given to Paul in
Acts 16 “Come over and help us.” Also there seem two ways in the Bible of
working these mandates out: (i) winning individuals (e.g., the Ethiopian
eunuch, Cornelius, Lydia, etc.); (ii) starting churches (e.g., as Paul did in
Galatia, Ephesus, Corinth, etc.). One could probably argue that the prayer,
“Thy Kingdom come on earth,” is a biblical reason for making efforts to
improve education, social justice, etc., and constitute a third way.
It is clear that even after 100 years missionaries can still help in Japan
in all these three areas, but since I know comparatively little of the third, I
will limit my remarks to how missionaries can help in church work. The two
biblical mandates mentioned above represent two types of approach, the
first where the missionary comes because he is sent, the second because he
is invited. With the church in Japan having this 100 years history, some
might think that the “inviting” mandate should by now take precedence over
the “sending” one. However there are usually not enough invitations to meet
all those who feel sent, and, secondly, I am not sure that the Japanese want
to do much inviting. Perhaps because of their strong sense of independence,
rather than taking the initiative and responsibility of inviting missionaries,
they are more likely to be happier thinking, “We did not ask
5 Hugh
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the missionaries to come, but if they are here, and if they ask our advice we
are prepared to give it.” I suggest that the first mandate, where the
missionary is sent rather than invited, remains by far the strongest incentive.
Models of the Missionary Role
How does this work out in practice as to what the missionary does, or
should do, especially in relation to the church that exists here? When invited
to give this talk (as a substitute for someone else), I was given the subject of
“Missionaries working with Japanese pastors.” The person who asked me
perhaps put the request in this way because the continuing role of the
missionary in Japan seemed that of working with a Japanese pastor. It is
possible that this is the best way, but it is worth considering other models, as
follows:
1. Missionaries evangelising on their own, starting new churches, which
centre round the missionary concerned. This is the classic model. There are
still a great many missionaries like this in Japan. The current JEMA
Directory lists 205 independent missionaries (out of a total of 2,293). In
addition, of the 117 missionary societies, as many as 55 (nearly half) have
10 or fewer missionaries. Though a few of these small societies link their
churches with other denominations, most (as far as I know) do not. The
result is that a large proportion of missionaries in Japan still see their
continuing role as working independently of the existing major churches
and denominations.
This does not necessarily mean that all independent missionaries
reject other denominations. Some may do so; others may ignore them (as
perhaps they did in their home countries); yet others may feel that they get
along better working on their own, or that independent churches are the
biblical pattern anyway. All these reasons for independence are
strengthened by the fact that there are enough unsaved Japanese everywhere
needing to be evangelised without a worker’s wondering about other
churches, which are not very prominent anyway.
The fact that some missionaries work independently of the major
denominations does not mean that they necessarily work independently of
Japanese pastors (one theme of this paper). Probably most do, but some do
not. Again, the Brethren (Plymouth, etc.) are listed among the independents,
and they do not believe in having pastors at all!
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2. Missionaries in not-so-small missionary societies, who are doing much
the same as in section 1 above, but they form denominations, which though
still fairly small, are growing steadily, usually at a faster rate than the major
denominations, and collectively becoming a very significant part of the total
Japanese church. In some cases, these societies, when they first arrived in
Japan, would have been glad to work with some existing denomination, but
for a variety of reasons found this impossible.
3. Missionaries who are “loaned” to a group of churches to be a
“missionary presence,” and to work with them in any way mutually agreed.
This means that, in theory, they encourage evangelism, give training to local
believers, make and introduce new contacts to the churches and give an
international flavour to the witness of the churches concerned.
In some ways this would seem to be the ideal pattern of missionary
work, because Japanese Christians would be doing the work of evangelism
(as they should), but guided by the best principles gathered from
international experience (the missionary’s contribution). Also, by working
with a group of churches rather than one, the missionary’s input is spread
over a wider area than just one church, and so, hopefully, is more
productive. Generalising from my somewhat limited knowledge, I would
say that in practice this system rarely works out. Church members do not
really welcome suggestions for evangelism from those they perceive as
outsiders, and pastors may feel threatened by the missionary’s even making
such suggestions. Churches are likely to limit such missionaries to teaching
English or cooking classes to attract new people. Most long-term
missionaries do not remain satisfied with general and itinerant ministry,
especially if it seems unfruitful; they like to have some localized ministry of
their own, something they “can get their teeth into.”
4. Missionaries who are loaned to work with individual churches in
established denominations, as assistant pastor, youth worker, etc. This is the
pattern that is envisaged, I think, in the title I was first given, “Missionaries
working with Japanese pastors.” I will deal with this particular subject in
more detail later.
5. Missionaries acting as pastors in Japanese churches (instead of a
Japanese pastor). It must be a great privilege to be invited to do this,
because only a person with above average ability in the Japanese language
is likely to be so invited. (I only know of two people doing this in Protestant
churches, and one of these does not call himself a missionary). It is a pattern
that is common in the Roman Catholic churches where nearly half of all the
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churches are led by foreign priests. In their case, a shortage of Japanese
priests seems the chief reason, and so it is understandable. In the case of
Protestants, I must confess to not seeing much point in missionaries doing
this. In some situations, foreign leadership could be a role model (though
this seems unnecessary in Japan today). It may well be more satisfying to
the missionary concerned than struggling with the few numbers that is a
usual part of starting a new work; it might also be a better immediate use of
his gifts of preaching and teaching. From the point of view of
missionary/church strategy, I doubt if it is the best use of missionaries. If
increasing the number of new churches is still one of the most valuable
long-term contributions missionaries can make to the church in Japan, then
pastoring existing churches is not going to help that aim, unless the
churches concerned are going to start several daughter churches.
Before going back to section 4 above, I will explain our own
mission’s policy, which is fairly representative of many postwar missions
(section 2 above). Our missionary society predates our churches; i.e., our
churches came into being as a result of our mission’s evangelistic work. For
the first 10 years we had no Japanese pastoral fellow-workers, because none
of the churches were strong enough to support one, and it was our mission’s
strong “indigenous” policy (which not everyone agreed with) not to support
pastors, even partially, with foreign funds. When the church was strong
enough to support a pastor, i.e., when numbers grew to about 25, they
welcomed a Japanese pastor and the missionary moved on elsewhere (so
there was no missionary and Japanese pastor working together). For a
further 30 years that has remained the basic pattern, but in those years the
number of independent churches, each with its own pastor has grown to
about 40. New patterns of working are developing such as (i) starting new
works with a team composed of a missionary and a Japanese (so far the
missionary has been the senior), and (ii) missionaries starting a daughter
church on behalf of a Japanese-led central church; the Japanese pastor
would be available for frequent consultation, but not on a daily basis; more
likely weekly. These newer patterns have not replaced the traditional pattern
of a missionary initiating a new work and being solely in charge until the
Japanese pastor takes over, though for many years there has been emphasis
on having the pastor in a neighbouring church being appointed as adviserpastor (a rather loose form of relationship). These newer patterns are mostly
limited to our mission’s work in the north where our history and Japanese
strength is greatest.
Where we (the Trevors) work in Yokohama, a unique (to OMF)
situation has developed fortuitously. Shortly after we began a new work 12
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years ago, we were approached by a Japanese worker (Mr. Shiba) of a parachurch organization (KGK), who offered to help in any way he could; he
became our co-operating pastor. Shortly afterwards he left KGK and started
to upgrade the house meeting run by his mother to a fully-fledged church.
Numberwise, this grew very rapidly (much more so than ours). Ours reached
a point where it had the numbers which in Hokkaido would have enabled it
to buy a building and welcome a Japanese pastor, but the huge Kanto land
prices put purchase out of the question and financial independence looked
very difficult. But Mr. Shiba’s church took on an assistant pastor and put
him in charge of our work, which released us to work elsewhere. Rather
than OMF posting us to a totally unrelated area, we moved a few miles away
where we could still work in conjunction with Mr. Shiba’s church, and
repeat the same pattern of our working to build a church until as leaders we
could be replaced by yet another assistant pastor of Mr. Shiba’s church. We
have now begun yet a third such daughter church. The relationship I have
with Mr. Shiba is very loose on the practical side. On the formal side, our
daughter church representatives attend his annual church meeting; I only see
him once every two months on average, usually when there is some practical
matter, but he is available to speak on special occasions, will act as
“guarantor” on church property matters, and is willing to have difficult
pastoral counselling matters referred to him. The advantages of this
relationship when it comes to changing from mission leadership to Japanese
are enormous, for without the backing of his big mother church, it might
never be possible. In other parts of Kanto, where there is no such
relationship with a big church, some OMF churches are growing
numberwise better than the ones I have led, but there seems no immediate
likelihood of their achieving independence (involving the change to
Japanese leadership) as the costs of either purchasing land or renting a
meeting place are so high as to leave nothing for pastor support.
Returning to pattern 4 above, because the original request was to
speak about “Missionaries working with Japanese pastors,” to supplement
my limited experience I sent out questionnaires to about 20 missionaries
from a variety of denominations, who were working with Japanese pastors.
Out of 15 replies, in 10 cases the Japanese pastor was in charge, and in five
the missionary. In cases where the missionary was in charge, there was
usually a special reason, i.e., the Japanese help was only part-time, the man
concerned was not (or only recently) ordained, age, etc. In one case where
there was a team of several missionaries and a Japanese pastor, it was a
missionary who was the team leader. Almost all the respondents were
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positive about the experience of working with Japanese, chiefly because it
avoided cultural mistakes, provided mutual encouragement, reassured the
church members concerning the future of the church and complemented
each others’ (the workers’) gifts. Those replying to the questionnaire from
the older denominations tended to see this working together as the only
possible method. Those from younger denominations saw it as one
possibility among others. There was one missionary who said he felt not
used very much, but nevertheless said he was learning a lot. Another said
the relationship had not done much for his training. Several touched on
disagreements and different attitudes to what they were doing. One was
disillusioned with what he saw as dishonesty and ultra-pragmatism (in that
case the pastor in addition to his theological qualifications had a secular job
which might have affected his attitudes in the church). On the question of
the value of teams, one possible criterion for judging their effectiveness is
whether the members of the team produce more working together than the
sum of what they could produce working separately. In other words team
work can be a waste of time, either because the time spent in consultation
could be better spent in other ways, and because one has to be warming the
pew while the other preaches rather than their both preaching in different
places.
6. The work of Bob Gill, of the Church Growth Institute, is missionary
work of enormous value. He enrolls 12 forward looking Japanese pastors
each year in a year’s training programme exposing them to all the theories
of effective church organization, bringing in speakers of international repute
and taking the trainees abroad on field trips to see other churches first hand.
Several of the pastors I know who have been through this course are among
the most effective I know. While being exceptionally effective missionary
work, this is not a type of work more than a handful of missionaries could
be doing.
7. In most mission fields, it is the national who does the church planting
with missionaries training the nationals in theological colleges. In Japan
theological training is already in the hands of Japanese nationals. It is said
(though whether it is true, and why it should be true I do not know) that
missionaries are better teachers of Apologetics than Japanese, and a number
have worked in this capacity, and also in teaching other subjects.
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Conclusion
My conclusion is that missionaries are still needed in this country.
Japanese pastors can start new churches quite effectively, but the
opportunities for them to do so are limited, partly because few churches
have the finances to support them in the early days in addition to the work
of the mother church; also most pastors are snapped up to pastor existing
congregations. The job of starting churches is usually left to the
missionaries. Where denominations (usually the older and bigger ones) will
not use missionaries to start new churches as a matter of policy, they usually
suffer the consequences of little denominational growth and somewhat
dissatisfied missionaries. Many missionaries today, more than previously,
want to have some working relationship with Japanese pastors.
I see the advantages of missionaries as:
(i)
Enthusiasm and expectation. This may sometimes be inappropriately
expressed, especially at the beginning of a person’s career, and towards the
end of the career it may be almost lost, but on the whole it is a most valuable
contribution. Missionaries by their call and training have a concern to take
the gospel to everyone, whereas there is a (natural) tendency for Japanese
nationals to have a less broad vision (e.g., “to keep the pot boiling”).
(ii) Initiative. People from the west tend to be rather individualistic
anyway, and any tendencies that way have probably been increased by
having to overcome obstacles on the way to getting to the mission field.
Starting new churches usually takes initiative. Also, as the Japanese church
is not making the progress and impact on people that it should, it takes
initiative to make changes. However, too many changes and new ideas may
be bad. In saying this I have in mind the Jehovah’s Witnesses who stick to
one basic method and achieve an enormous effect with this one method,
whereas we Protestants seem to be doing something different every few
years, which is “good fun,” but not particularly effective. If there is a major
disadvantage of missionaries working with pastors, it is that they often do
not have the freedom to use their initiative.
(iii) Knowledge, and probably some experience, of a host of Christian
activities that exist in the home country, many of which can be used in
Japan. It was missionaries who started such activities as Word of Life Press
(with its myriad subdivisions such as The Christian newspaper, Every Home
Crusade, Bible translation, as well as the bookshops), PBA, the camping
programme, etc. Other missionaries have had a part in introducing the
charismatic movement into Japan.
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(iv) Experience of a Christian lifestyle and values, e.g., Christian home,
which when transplanted to Japan prove of some interest to national
Christians and non-Christians (e.g., Patrick McElligott’s PTA lectures).
(v) Ordinary secular interests learned at home (e.g., sports, cooking, other
cultural activities), which prove of interest to non-Christians in Japan, and
provide an entrance into society, and so a hearing for the gospel.
(vi) With increasing internationalization, Japanese are more aware of
foreigners, and missionary neighbours provide (hopefully) a better than
average example to them of the outside world, and so of Christianity, which
is still linked in many minds with the outside world.
(vii) Missionaries can warn of dangers which they can see have weakened
the church in their own countries and which they can see are threatening the
church in Japan, too.
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A Response to
Hugh Trevor,
“The Continuing Role of the Missionary in Japan”
by Walter M. Maxey6
Mr. Trevor, in this paper, has given us a fine overview of the various
models of the missionary role in Japan. I especially appreciated the account
of his working relationship with a Japanese pastor that has resulted in the
birth of several new churches.
In response I would like to comment on a number of things presented
in this paper. First, I strongly agree with his view that the Great Commission
is the primary rationale and incentive for missionary work. Yes, we must
always be open to invitations for assistance, but we must never make this
the only condition or rationale for missionary activity.
Second, from over 20 years of experience as an independent
missionary, I can affirm that Mr. Trevor is absolutely correct when he states
that being an independent missionary does not necessarily mean working
independently of Japanese pastors. In Kagoshima prefecture, I work with
five Japanese pastors. We meet monthly for fellowship, and to plan various
programs, such as camps, conventions, and Bible seminars. We are equal
partners in the Lord’s work.
I also make an effort to be involved with Japanese pastors outside our
brotherhood. I regularly attend the bi-monthly ministers meeting in
Kagoshima city, and also participate in the Kagoshima Dendô Kyôryoku
Kai (an interdenominational evangelistic association formed by pastors in
the Kagoshima area to reach Kagoshima with the gospel). I enjoy a good
working relationship with these pastors and they have helped me become a
more effective missionary.
Third, regarding the missionary acting as a pastor in a Japanese
church, Mr. Trevor says he does not “...see much point in doing this,”
although it might be more satisfying than struggling with the few numbers
that is part of starting a new work. I agree that a missionary should not come
in to serve as the pastor of an established congregation, except on an interim
basis. But, if the church is one established by the missionary this is another
story.
6Walter
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Once a missionary has established a new church, he will in most cases
be needed to serve as its pastor until: (a) he trains laymen to lead it; or (b) he
can bring it along to the point where the church is able to call and support a
Japanese pastor. In such cases it is imperative that the missionary make it
clear to the church he is pastoring that he will eventually leave to start
another church, and help prepare the church for that day. It would have been
very helpful if Mr. Trevor could have shared with us, from his many years
as a church planter, how he handles this transition process and how long he
believes a missionary should pastor a church he has established before
moving on.
Fourth, Mr. Trevor states that he is presently involved in planting
daughter churches on behalf of a Japanese-led central church in the
Yokohama area. In this model of church planting the Japanese pastor of the
central church provides assistant pastors to take over the daughter churches
established by the missionary. According to Mr. Trevor, the advantages of
this relationship are enormous when it comes to changing from missionary
leadership to Japanese leadership. I wish these advantages could have been
spelled out, particularly in regard to the issue of leadership training.
A number of questions come to mind regarding leadership:
(1) How are leaders for the new churches selected? Is this left up to the
pastor of the central church or is the missionary also involved in the
process?
(2) How are the leaders trained? Are they recruited by the pastor and sent
to a Bible school, or are they trained by the pastor himself? Or is it a
combination of both of these? What role if any does the missionary play in
the training of new leaders?
(3) Is there not a tendency for Japanese leadership trained only at a Bible
School or by a Japanese pastor to be geared to or suited primarily for a
maintenance ministry? Leaders trained in this manner are often not equipped
or motivated to be church planters. Donald McGavran makes a distinction
between church leaders who are “heading in,” i.e., involved primarily in
meeting the needs of the congregation, and those who are “heading out,”
i.e., focused on outreach (D.J. Hesslegrave, Planting Churches CrossCulturally, p. 360).
I agree with Mr. Trevor’s conclusion that missionaries are still needed
in Japan, and that their primary role is that of planting new churches. But I
would ask, does not the task of church planting also include leadership
training? I think the missionary has a responsibility to recruit and train
Japanese church planters. This can and should be done if possible with the
assistance of Japanese pastors. But I believe the missionary with church

43

planting experience is best equipped to produce church leaders who are
“heading out.”
Fifth, Mr. Trevor states that Japanese pastors can start new churches
effectively but opportunities for them to do so are limited. Should we not be
asking ourselves what can be done to enable Japanese pastors with a desire
to be church planters to actually do so? In some cases it may simply involve
giving encouragement, or helping them find a job to support themselves
while they get the church started. In other cases it may involve providing a
limited amount of monthly financial support for a specified period of time,
or helping in obtaining a low interest loan to purchase a meeting place. Most
of the above kinds of assistance enabled a young pastor from our
brotherhood to make his dream of planting a church in Sendai, his
hometown, a reality.
Missionaries in Japan today have an important role to play, not only
as church planters, but also as those who raise up and train Japanese church
planters, and who provide encouragement and practical support for Japanese
pastors who desire to be church planters.
Perhaps the role of the missionary in Japan today is best summed up
in Hudson Taylor’s description of missionary work:
I look upon foreign missionaries as the scaffolding around a rising
building. The sooner it can be dispensed with, the better; or rather, the
sooner it can be transferred to other places, to serve the same
temporary use, the better (Christianity Today, April 8, 1991, p. 52).
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A Japanese Perspective on the Continuing Role
of Missionaries in Japan

by
Joshua K.
Ogawa7

Introduction
The subject above at first surprised me because it implied the existence
of some serious difficulties concerning missionary identity in Japan. Yet, at
the same time, I felt in the subject something like missionary sincerity which
sought for a deeper understanding of the missionary task and a more
meaningful partnership between foreign missionaries and Japanese workers.
Since I myself was a missionary to Indonesia and Singapore from the fall of
1972 to the end of 1989, I see some of the issues and struggles behind the
subject.
In this paper, I will first take a brief look at some major roles played by
missionaries in the history of evangelism and church planting in Japan,
focusing on the formation of a newer denomination related to my present
ministry. Then I would like to set forth the continuing validity of crosscultural missionary service from a missiological viewpoint. Lastly, a
Japanese perspective on the enduring role of missionaries in Japan will be
discussed from the aspects of a Church-Mission relationship,
contextualization of biblical leadership and spirituality, world-wide
missionary task both in evangelism and social concern, and of establishing
theology and missiology.
7Joshua
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A Brief Historical Look at the Missionary Role in Japan
The involvement of foreign missionaries in the evangelistic work in
Japan goes back to the 16th century. Christianity was first brought to Japan
by Francisco Xavier, a Jesuit missionary who dared to come to Japan in
1549 when Japan was under a feudalistic government system. For the next
thirty-eight years, prior to an edict totally banning Christianity by Hideyoshi
Toyotomi in 1587, Jesuit, Franciscan, and Dominican missionaries played
important roles in initiating evangelism in the pagan society. It was certainly
true in those days that missionary work was done in close relationship with
politics and commerce because Portuguese and Spanish kings provided
military protection and financial help for the missionaries (Doi 1981, 152155). They made a close observation of the Japanese people and their
society and shared the need of evangelism in Japan, while introducing
Japanese anthropology to the Europeans. They established many elementary
schools attached to their churches and monasteries. They brought in printing
machines to print and distribute Catholic doctrines and devotional books
which went well with the Japanese spiritual traditions. They trained
Japanese priests. Missionaries’ social work was also distinctive (Yamamoto
1984, 3-5). It is recorded in the Roman Catholic archives that a young
missionary, named Luis Almeida was so moved by the people in Bungo
district (now called Ôita in Kyushu) who were suffering from poverty,
sickness and desperation that with his own offerings, and under the
patronage of the feudal lord of the district, he built a nursery there which
was the first Jesuit cultural and social institution ever built in Japan. The
institution became Fûdai Hospital in 1557; the first general hospital in
Japan.
The second wave or challenge of foreign missionaries came to Japan
during the latter part of 19th century as the country was rather forced to
open herself to the outside world by the coming of Matthew Perry, an
American fleet commander, in his black fleet. This was after a period of
over two hundred years of seclusion (1641-1854). This time Protestant
missionaries from United States and Britain came with a new zeal for
evangelizing Japan with a much clearer understanding of the Gospel of the
Lord Jesus Christ. While Christianity was still a prohibited religion,
missionaries engaged themselves in the Japanese language study, translation
of the Bible into Japanese, publication of Chinese Christian literature,
teaching on Western cultures at public and private schools, and in medical
work (Ono 1989, 7-12). After 1873, they were more involved in direct
evangelism and church planting. In a cooperation with Japanese Christians,
missionaries started mission schools in many parts of Japan. Most of them
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were started as Bible schools or seminaries where Japanese evangelists and
pastors were trained to become men and women who could serve both God
and country. Particularly, women’s education based on the Christian
conviction about equality of men and women was emphasized (Doi 1981,
167). However, the anti-Christian attitude of the nationalistic Japanese
government became more and more intense until the Religious
Organizations Law was passed in 1939 when foreign missionaries were
stripped of their rights and freedoms in taking leadership in Japanese
Christian churches.
After World War II, the so-called third wave of foreign missionaries
arrived. They basically continued the same kind of ministry but in a variety
of ways and in many mission societies throughout Japan. James M. Phillips
analyzes specific roles of missionaries such as teachers in education, pastors
and evangelists in church planting, catalysts in social work, and
administrators in different organizations (1981, 160-165). School contacts
could lead to church-related activities such as Bible classes or camps. The
missionary’s role in church planting will be seen more closely in a case
study in the next section. With the development of an enlarged welfare
system in postwar Japan, missionaries with higher qualifications were
required for group work, counseling, or rehabilitation. This included a better
Japanese language ability and a deeper understanding of the culture. The
missionary’s role in administration varied. They had to handle mission,
school, hospital, or evangelistic program affairs such as: taxes, property,
legal and financial matters, or new techniques and equipment until these
matters were handed over to Japanese leadership.
As the Japanese Christians and churches grew by establishing their own
identity in Japanese society, changes have taken place in the role of foreign
missionaries in Japan. For the first fifteen or so postwar years, Japanese
eagerly imported the things from Western countries that they felt were
necessary to rebuild their society. Japanese churches also imported
theological systems, patterns of church life, evangelism methods, or church
business administration from Western churches. In the 1960’s, the mainline
Protestant denominations in Japan, as well as the Japanese society as a
whole, started to emphasize selfhood (shutaisei ), while conservative
evangelical churches and missions were less affected by it.
We will now look at church planting as done by one of the newer
conservative evangelical churches as an example.
A Case Study: Formation of the Evangelical Free Church of Japan
The following description of a case study is based on denominational
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minutes, papers, magazines, and booklets published in celebration of the
20th and 40th anniversaries of the Evangelical Free Church of Japan.
The Calvin Hansons, the first Free Church missionaries to Japan, arrived
from the U.S.A. in 1949. Their first work was to take over an English Bible
class from a U.S. Army chaplain in Urawa, a suburb of Tokyo. Soon after
that Sunday morning services as well as Sunday evening Bible training
classes were started. In the following year, with the arrival of the David
Hesselgraves, the missionary work was extended to Kyoto, the center of
Buddhism and Shintoism, where they set up the mission’s headquarters. A
Bible institute was established in 1951 in Kyoto by missionaries to train
young workers. Radio ministry was also started on a weekly basis. The
Kyoto Christian Center was opened in 1958. By 1963, 300 people, mostly
high school and university students who needed practical knowledge of the
English language in gaining admission to universities, securing good jobs,
and for graduate studies, were registered for English Bible classes.
In 1956, the Evangelical Free Church of Japan was officially organized
and the first National Church Conference was held that fall with four
organized churches sending delegates. New organized churches were added
in the late 50’s and 60’s. Meanwhile, the National Church became a sending
church in 1963 when they sent out a female missionary to Malaysia. In the
next fifteen years, more than twenty missionaries were sent out by the
churches through different mission organizations. As a sign of growth in
selfhood or self-identity, on the one hand, some churches started to organize
branch churches by sending out a nucleus of their lay leaders. On the other
hand, the Home Mission Committee was formed in 1968 to initiate pioneer
evangelism and church planting in new districts where there was no Free
Church. The main responsibility was in the hands of the national churches,
but the work could be supported by the mission. Churches established in the
Kanto district, or areas north of Tokyo (Urawa, Warabi, Hatogaya,
Kawaguchi, Kasukabe, Konosu, Soka, Koshigaya) and those in the Kansai
district, or areas around Ôsaka and Kyoto (Kyoto, Takatsuki, Yamazaki,
Fukuchiyama, Yao, Mukonosô, Nagaoka) together planted a new church in
Nagoya which would eventually open the new district of Chubu (central part
of Japan). Thus the role of missionaries was now to be changed from that of
a pioneer or parent to that of a partner with the national churches.
Once the role of missionaries had become that of a partner, the formation
of a joint committee overseeing the cooperative church-planting program of
the national church and mission was necessary. Thus the Cooperative
Evangelism Committee was formed in 1971. The nationals took the lead in
long-range planning for the total Free Church ministry. While the
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missionaries had a voice and influence on the committee, the burden of
planning rested with the Japanese.
It may be worthwhile to see how the cooperative pioneer church planting
proceeded in order to understand the role of missionaries in those years.
First, through prayer, discussions, surveys, and the pooling of resources a
new pioneer church project was planned in a strategic location. Second, land
was purchased by the cooperating national churches through a revolving
fund or other loans. Third, the mission constructed a house-church building
through money advanced from the missionary housing revolving fund.
Usually, the residence was on the upper level and the church meeting place
was downstairs. This arrangement was required because of the high cost of
land. Fourth, the cooperating churches provided Christian laymen and
advisory pastors to work with the missionaries in the pioneer church
situation. Evangelism, preaching, teaching, follow-up and training of new
Christians were used to win a group of believers and gather them into a
local congregation. When the missionary left, the new church called its first
pastor who continued the local witness. Last, the missionary moved on to
begin a new work in another location.
This cooperative church planting took several forms. In some cases the
mission provided partial financial help as well as personnel, and in others
only personnel. The missionaries’ partners varied; a local church, several
local churches, a district or the national church as a whole. About 50% of
presently organized churches have been established through this type of
partnership.
Through this plan, the missionaries have been able to maintain their
emphasis on evangelism and church-planting. The close cooperation
between the mission and the national church as well as lay involvement has
cut the time required to establish a new Free Church in half. Previously,
missionaries spent an average of eight years in a church before it reached a
point where a Japanese pastor could take over. Now, the missionary spent
approximately four years (one term of service) in a location. A series of
evangelistic meetings were designed to reach the community. English
conversation classes were organized particularly in white-collar middleclass areas. Door-to-door visitation was also used to make the presence of
the church known, for evangelism, and to extend invitations to those who
showed interest. Sunday Schools, ladies’ meetings and cooking classes,
camps, and home Bible studies were also used.
In 1979, a unique student ministry in Kyoto was attempted by a highly
educated missionary couple. Their home served as a center for evangelistic
discussions and Bible studies through personal evangelism, Friday evening
films, and lectures and discussions. Thirty-five to fifty professors and
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students filled the living room when the Francis Schaeffer films “How
Should We Then Live?” were shown in Japanese. After each session, local
pastors and a KGK (IVF in the States) staff worker led small discussion
groups, providing Christians with excellent opportunities to share their faith
with non-Christians. In conjunction with local Free Churches, one objective
was to involve church members in university evangelism and encourage
them to open their homes to students. Another objective was to involve
university students, especially new believers, in the life of the local church.
In the 1990’s, two new missionary opportunities have been offered. One
is a lecturing opportunity at the newly established Tokyo Christian
University. Another is a music ministry in the Tokyo area. These ministries
are both dependent upon the backgrounds and gifts of the missionaries.
Missionaries have recently been facing some serious challenges. With
the increased cost of living in Japan, Japan is now the most expensive of all
the Evangelical Free Church Mission fields. With the rapid urbanization of
Japan and the rising standard of living, most people are materialistic. They
do not feel a need for God. Men have always been difficult to be reached
because their jobs are so demanding. The educational system also places
high demands on students, leaving little time for other activities. Both the
“new religions” and the traditional religions have their grip on many. The
fact that the pastor is a more dominant figure in Japanese than in Western
churches has been a threat for some foreign missionaries. This reality which
comes from the traditional hierarchical structure of the society may continue
to affect the zeal of foreign missionaries. Furthermore, while a closer
fellowship among Free Churches has developed over the years, they
sometimes tend to be more independent than before. There have been
churches which started several other churches in their own area with the
idea of establishing multiple congregations within one church. According to
the present understanding of the principles of partnership there is so far no
opportunity for the missionaries to be involved in church-planting project in
those churches.
Since 1990, the Evangelical Free Church of Japan has employed a
General Secretary, a full-time worker who can be involved in evangelistic,
educational, pastoral and administrative work for the whole church group
and for international relationships. A partnership relationship between the
national board and the mission has been better defined. Teachers for English
programs have been invited on a short-term basis. We have been working on
a written agreement concerning the partnership relationship since we started
to have what we call the Memorandum Meeting every one or two years
where denominational leaders from both Japan and the U.S.A. get together
for consultation.
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In 1992, the Alliance of Free Evangelical Churches was organized. The
Alliance is composed of four denominations which have a common pietistic
tradition of free church movements in Scandinavia; the Evangelical Free
Church of Japan (Nihon Fukuin Jiyû Kyôkai) with about 70 churches and
5,000 members, the Japan Covenant Church (Nihon Seikei Kirisuto
Kyôdan) with about 20 churches and 1,000 members, the Mission Covenant
Church in Japan (Nihon Seiyaku Kirisuto Kyôdan) with about 20 churches
and 1,000 members, and the German Alliance Mission Church (Dômei
Fukuin Kirisuto Kyôkai) with about 30 churches and 1,200 members. The
Alliance has already decided to establish a new missionary sending body
within a few years. The first united retreat for pastors is to be held in
February 1995. We have been prayerfully seeking God’s will concerning the
unity of these four denominations. A new era of joint missionary partnership
with national churches is coming.
In addition to missionaries from the Evangelical Free Church Mission of
North America, we have started to accept missionaries both from Free
Churches and non-Free Churches in Asia. So far five teams of Korean
missionaries have worked with the churches. A missionary from Hong Kong
and three English teachers from Singapore have also come to Japan to help
the churches. Thus we have now entered a new era where we have to
establish an international partnership centered around the Evangelical Free
Church of Japan.
The Enduring Validity of Missionary Sending and Receiving
The enduring validity of cross-cultural missions springs from the biblical
perspective of world-wide missions. Without biblical and theological
foundations, missionary practice will always be frustrated by the unrealistic
expectations and the uneasy co-existence of sending and receiving churches.
God has revealed Himself in the Bible to be an outgoing “missionary”
God in His concern for and communication with those of us who live in His
world (Gen.1:28, Rom.10:13). When man fell in sin and chose to cut off his
relationship with God, He promised to restore the damaged relationship and
create His own people who could bring forth the missionary will of God to
all nations (Gen.3:15, 12:1-3). In His time, God became man in His Son
Jesus Christ in order to fulfill His promise (Lk.2:11). Christ died on the
cross and rose from the dead so that Man’s sins could be forgiven and the
church, a new community of the redeemed, was born (1Pet.2:22-25). The
universality of Christ is clearly seen in the announcements, in His ministry,
and in His teaching (Jn.1:29, 4:1-42, Lk.13:28,29). The promise of the
coming of the Holy Spirit was given by Jesus Christ to the church in a
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mission context: “You will receive power when the Holy Spirit comes on
you; and you will be my witnesses in Jerusalem, and in all Judea and
Samaria, and to the ends of the earth”(Acts.1:8). Thus an ever missionary
God has produced a missionary people, that is, the church.
The missionary call is given to every church in every place. Each is
given the privilege and responsibility of sharing the good news with the
whole world, beginning “from Jerusalem. . .” So every church should be
involved in giving and receiving spiritual, material and human resources in
this task of world missions. Despite economic, political or social
constraints, or the lack of spiritual vision, the task of fulfilling God’s plan to
demonstrate His “manifold wisdom” to the whole universe must always be
within the sight of the church (Eph. 3:9f).
Despite whatever changes that have taken place back in missionaries’
home countries or on their mission fields, and whatever failures, mistakes or
sins of our senior national workers and missionaries may have occured, the
Great Commission of our Lord Jesus Christ to His church to go into all the
world and to disciple all the nations must stand at the center of the Christian
Church’s mandate (Mat. 28:19-20).
It may be true that there have been elements of arrogance both in
national leaders and in missionaries. Missionaries may be arrogant in saying
that by themselves they must evangelize the world in this century if
possible. But the nationals also may be arrogant in saying that they can
evangelize their country without any help of missionaries thus making the
task of their churches only domestic. But the Gospel of the Lord Jesus
Christ should never be domesticated within any human culture. It must
maintain its universal, supraracial, and supracultural nature. The richness of
the Gospel is something which can always be expounded by the existence
and ministry of foreign missionaries no matter what country they are from.
Missionaries must be faithful in word and in action, in theological statement
and in practice, in bringing the Gospel across the cultural boundaries. The
Gospel must come to us again and again in different cultural forms with the
challenge to question a particular cultural understanding of it. The
uniqueness, the decisiveness and the universality of Jesus Christ as Lord
and Savior will never be affirmed fully unless the Way, the Truth, or the
Life is lived out by Christians from different backgrounds of the world
(Newbigin 1989, 52). The truth that the cross is the place where the sin that
divides us from one another is dealt with and put away is credible and
trustworthy only when the witness born to it is marked, not by the
peculiarities of one culture, but by the rich variety of all human cultures. In
this sense the cross-cultural mission is an enduring validity and necessity in
the life of any local church as well as the universal Church.
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How then should the unchanging validity of cross-cultural mission be
understood and realized in the mission field of Japan?
The Missionary’s Role in the Church-Mission Relationship in Japan
Much has been discussed in mission and missionary circles on the issue
of relationships between national churches and foreign missions. Since the
middle of this century, this subject has been focused on by WCC
Conferences and Lausanne or WEF Conferences; Partnership in Obedience
(Whitby:1947), Joint Action for Mission (Mexico:1963), Multilateral
Relations, Ecumenical Sharing of Personnel (Upsala:1968), Mature
Relationships (Bangkok:1973), Partnership (Manila:1992).
Basically, the central issue of the church-mission relationship is how to
develop the equality and mutuality of the so-called Older Church and
Younger Church on the concept of unity in the Church Universal
(1Cor.12:12-27). Therefore, the issues are deeply related to ecclesiology,
church and mission history, anthropology, sociology, and psychology of the
cultures of the countries involved. Changes in structure, leadership,
personnel, or financial policy are not enough though they are also important.
James M. Phillips examines five major patterns of Japanese Christians’
relationships with overseas mission groups in order to identify the roles of
foreign missionaries returning to Japan (1981, 151-159). The predominant
Roman Catholic Pattern was through diocesan contracts. In general, the
diocesan contracts proved to be suitable instruments for relating the
resources and needs of the groups involved in ways that provided for a
balance between individual initiative and mutual responsibility. There was
respect for both the past traditions and the current realities of each side. The
predominant Protestant pattern was through councils of cooperation. A
council of cooperation was established, for example, to embrace the
Kyôdan, a council of Christian schools, a federation of social works, and the
Interboard Committee for Christian Work in Japan. This was less
hierarchically organized than the Catholic Diocesan Contracts. An
alternative Protestant pattern was through church committees for liaison. It
affirmed the autonomy of the Japanese churches and institutions without
setting up any special consultative arrangements. The new conservative
Protestants’ pattern was through independent missions. The mission
organization was the basic entity; it supervised the missionaries,
administered budgets, and established its principles of operation. Wherever
possible, the missionaries worked with Japanese churches and institutions
that shared their denominational or confessional backgrounds. Where new
churches came into being as a result of their mission efforts, the major
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pattern was to turn over the work to independent Japanese groups when it
was expedient. The other alternative was Japanese Christians without direct
overseas relationships.
As we observe the Christian churches in Japan today, we can think of
another pattern of church-mission relationships. It is the last stage of a wellknown model of four stages of relational development between missions
and churches. Stage I Pioneer: The missionary must lead and do much of
the work himself because there are no believers yet. The missionary needs
leadership along with other gifts. Stage II Parent: The missionary needs
the gift of teaching. The young church has a growing child’s relationship to
the mission. But the parent must avoid paternalism. Stage III Partner: This
stage requires a change from the parent-child relation to an adult-adult
relation. It is difficult for both to change, but this change is essential for the
church to mature. Stage IV Participant: A fully mature church assumes
leadership. As long as the mission remains, it should use its gifts to
strengthen the church to meet the original objectives of Matt. 28:19-20.
Meanwhile, the mission should be involved in Stage I elsewhere. Even after
the Japanese churches have reached the fourth stage of maturity, there must
be areas of missionary involvement as participants. The enduring validity of
cross-cultural missions must be accepted both by foreign missionaries and
Japanese churches.
In each stage missionaries can import vision for pioneer church planting,
explore innovative ways to bring the Gospel to the Japanese and model
evangelistic zeal. Leading, guiding, encouraging, and helping existing
churches in all areas of Christian life and ministry are expected in
missionary service. Christian education, church music, or theological
education continue to be open to missionaries.
However, it is one thing to analyze the structure of church-mission
relationships. It is quite another thing for a foreign missionary to play his or
her role in the structure in a foreign country. As we aim at defining the
continuing role of foreign missionaries working in Japan, we should
understand how these roles as pioneer, parent, partner, and participant are
played in the Japanese cultural, social, political, religious contexts. In other
words, the biblical leadership must be contextualized in the Japanese
context as missionaries play their roles in each stage. This is not something
missionaries can do by themselves. It must be done together with the
Japanese churches and Christians.
The Missionary’s Role in the Contexualization of Biblical Leadership
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It has often been pointed out that the present Japanese leadership
structure, not only in society in general, but also sometimes in Christian
churches as well, reflects several non-Western aspects (Yamaguchi 1986,
46-52). First, the ethical value system influenced by Confucianism and
Bushido (the code of the warrior) has been recognized. This is a historical
perspective. It was during the Edo era that the Tokugawa government
employed shushigaku, a school of Confucianism, which emphasized one’s
social status or the difference between the socially upper class people and
the lower class people as something innate which can never be changed. The
characteristics of Bushido are loyalty, gratitude, justice, courage, or the
spirit of daring, and bearing, benevolence, politeness, sincerity, and honor
(Nitobe 1969). Thus the vertical hierarchical relationship between a
monarch and his subjects, between a father and his sons, a teacher and
pupils, or an elder brother and younger brothers was taught as something
absolute. One of the distinctive virtues of Japanese warriors was to be loyal
to their masters even unto death. The reason why Shushigaku and Bushido
were accepted by the Tokugawa government was because they protected
and maintained their feudalistic and hierarchical political and social system.
It may be interesting to remember that many of the first Christian leaders in
the Meiji Era, such as Kanzo Uchimura, Masahisa Uemura, or Jo Niijima
were from a warrior background.
Secondly, the Japanese leadership structure needs to be looked at from
the perspective of the social value system. Chie Nakane (1972), a wellknown social anthropologist, described the Japanese society as composed of
vertical relationships which requires loyalty and obligation to family,
village, country or company. Terms such as Oyabun (the boss), kobun
(followers), senpai (a senior), kôhai (a junior), sensei (teacher), seito
(pupils) are expressions of the vertical hierarchy. Robert Bellah has also
done comprehensive research on the Japanese religious and cultural system
and concluded that the highest value in the Japanese society is political
value, while filial piety is also strong and economic values are more recent
ones (1957, 3-7). Political value and filial piety are the sense of
responsibility to fulfill one’s obligations to political superiors in the society,
and to family, respectively. Normally, they never compete with each other,
rather loyalty to the sovereign is to be the highest goal of filial piety.
Economic values are not a lust for profit or drive for hedonistic
consummation, but they are, in sociology, mainly concerned with the
highest degree of efficiency and the least expenditure of energy.
Thirdly, a psychological aspect expressed in Japanese amae (affective
dependence) should be taken into account. According to Takeo Doi (1971),
amae is a feeling or an action for approaching another person to seek unity
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with him or her. In other words, it denies separation with all the pain
separation involves. The inside world where amae
functions is
distinguished from the outside world. The inside world can extend from
family, relatives, colleagues and fellows, or to fellow countrymen depending
upon the situation.
Fourthly, the relational aspect of the Japanese culture should be
mentioned. David J. Hesselgrave refers to F. H. Smith who espouses three
cognitive approaches to reality: (1) the conceptual; (2) the intuitional or
psychical; and (3) the concrete relational (1978, 207). Smith understands
that Western culture is first conceptual and then concrete relational, while
Chinese and Indian cultures are predominantly concrete relational and
psychical respectively. Hesselgrave points out that the Japanese culture is
also mainly concrete relational and less conceptual and psychical. That is,
according to the Japanese way of thinking, the truth is understood mostly
through specific human relations, not through universal concepts.
All these Japanese cultural aspects have affected the Japanese Christians’
understanding of biblical leadership. Christianity could be interpreted as
ethical codes, such as those of Bushidô and Confucianism to such an extent
that the spiritual nature of the Gospel could not be expounded but covered
up. Thus loyalty and commitment to an invisible Christ could easily be
changed to loyalty to visible pastors or lay leaders. Hierarchical and
authoritative leadership often dominates relationships between senior and
junior pastors, pastors and lay people, older believers and younger ones.
Amae may cause an unceasing sense of dependence on others among their
own groups. It could be a serious hindrance for Christians to stand firmly
before God by faith. The groupism of the Japanese comes from their
relational nature. This groupism very often works against the universalism
which is characteristic of Christianity. But there must be ways in which
these temptations, pitfalls, and dangers could be avoided. In their
motivations and practices, ethical and social values could be redeemed to
such an extent that loyalty to political superiors gives way to loyalty to the
Lord Jesus Christ, a filial piety goes beyond blood-related families to those
from ethnically and socially different backgrounds. Hierarchical leadership
could be changed to servant leadership and amae could be replaced by
God’s grace, while relational groupism could be overwhelmed by the true
understanding of koinonia.
The more we see these difficult areas of contextualization of the Gospel
in Japan, the greater will be the importance of the presence and ministry of
foreign missionaries in the Japanese churches. It is because the missionaries
are from culturally and ecclesiologically different backgrounds where the
contextualization of the Gospel has been attempted consciously or
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unconsciously. But, of course, it does not necessarily mean that their
contextualization has been successful, but it does mean that they can make
significant contributions to the task in Japan. The continuing role of
missionaries is much expected. They can work together with the nationals in
this vital ministry.
The Missionary’s Role in Spirituality
Another area where missionary leadership needs to be contextualized is
the area of spirituality. In today’s missionary service, the spiritual goal of
missionaries and nationals have often been taken for granted. Among socalled evangelical Christians, spiritual development is assumed to come
almost automatically as a by-product of a person’s salvation. It is regarded
as a matter of information and cognitive process. Often it is much more
important to make evangelistic and mission strategies for a visible result in
the work. These tendencies are clearly observed in the Japanese churches
and Christian training institutions.
There have been, however, other aspects and understandings of
spirituality in Japan or in other Asian countries. Indeed, any group of
people, whether national, ethnic, religious, or social, has their own
understanding, expectations, and felt needs as to their spiritual development.
The Vedas, regarded as the most ancient source of human spirituality in
India, expound the insights of men and women who have attained the
transcendental knowledge which constitutes the heart of human spirituality
(O’ Brien 1985, 170). From the Vedas have come the Upanishadic literature
which has inspired many of the Eastern traditions of spirituality in
Hinduism, Buddhism, Zen, the Tao, and Sufism, which is Islamic mysticism
(Ibid.). Japanese religious leaders like Shinto or Buddhist priests are
expected to show their spirituality in quiet devotional living, away from the
sight of people in the secular world. Can Christians and Christian workers,
including nationals and missionaries, really challenge and penetrate these
different forms of Asian spirituality when they claim to possess true biblical
spirituality?
For the sake of clarifying the role of missionary in this regard, three
distinctive approaches to Christian spirituality will be contrasted (Ward,
1989, 1). The basic biblical meaning of spirituality is deeply based upon
God’s work of creation and redemption revealed in the life, death, and
resurrection of Jesus Christ, the Son of God, In practice, it is to offer one’s
body as a living sacrifice, holy and pleasing to God (Rom. 12, 1,2). Yet, in
the history of the Christian Church, the biblical understanding and
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experience of spirituality has been expressed with different aspects and
emphases.
The first approach is intellectual. This can be represented by He That is
Spiritual written by Lewis Sperry, the founder and first president of Dallas
Theological Seminary. According to Sperry, the meaning of spirituality is to
be rightly related to the Spirit in addition to his relation to Christ in
salvation. It means to be continually filled by the Spirit. It is the Holy Spirit
that takes the initiative to lead people through stages toward spiritual
maturity. True spirituality is characterized by not grieving the Spirit, not
quenching the Spirit, and by walking in the Spirit. The emphasis is on
knowing about God and His holiness through Scriptural information. This
approach is conceptual and dogmatic.
The second approach is behavioristic. This approach can be found many
writings by so-called liberation theologians. In recent years, there has been a
strong renewal of social concern and a recovery of the biblical sources of
social action. Evangelicals have asserted the important relationship between
spirituality and social justice (Leech 1986, 583-84). According to Leech, the
biblical foundations for a theology which unites holiness and justice, the
contemplative/ mystical and the prophetic/political dimensions, are well
established and that authentic piety must have major social consequences
for it demands a radical metanoia. What is important in this approach is
doing this for God by acting for the sake of God’s justice.
The third approach is devotional. This can be represented by The
Imitation of Christ written by Thomas a’ Kempis, a monk in the fifteenth
century. For Thomas a’ Kempis to be spiritual meant first and foremost to
have Jesus Christ as the only object and center of meditation and to be in an
intimate relationship with Jesus Christ as a Person. Intellectual study about
Jesus never guarantees a living relationship with Him. Seeking an inward
union with Christ in the Sacraments is a climax of the spiritual experience of
the believer. The most significant thing is to be in God’s presence through
devotion and prayer. It can be mystic and intuitional.
Although sharp contrasts and differentiation could be made among these
three approaches, the common factors of prayer, the Scriptures, and
Christian service taken for granted. What is expected biblically is the right
balance, synthesis, and integration of these basic approaches both by
individuals and by churches.
In the biblical sense of the word, the missionary is a sent one, not one
who has gone out. According to George Peters, the missionary is sent forth
through the church by divine authority on a specific mission (1972, 248-49).
Thus the missionary’s spiritual as well as physical lifestyle should be
decided accordingly. His being, knowing and doing need to be ordered
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properly. Recent missionary movements, however, have tended to define
missionary spirituality in terms of either knowing or doing, while neglecting
the importance of being as is emphasized in the approach of Thomas a’
Kempis. For example, in Japan, the being way of spiritual perception has
been predominant in the people’s spiritual and religious world. Here again
cooperation and fellowship between the Japanese and foreign Christians
will help to produce a more balanced Christian spirituality in Japanese
churches.
The Missionary’s Role in Helping the Japanese Church to be
Missionary-Minded
It was not until the 1970s that the missionary activity of Asian churches
began to be noticed as an emerging power for world missions (Ogawa 1989,
5-38). Actually, these Asian cross-cultural ministries had already begun
even before the 20th century. The Karens in Myanmar going to surrounding
countries, a Chinese pastor to Korea, Mar Thoma Syrian Orthodox Church
in Kerara, India to different ethnic peoples in the country, Koreans to
Manchuria are some of the earlier examples. This movement has several
characteristics. The start was quite indigenous. Some movements were the
result of spiritual revival in the middle of this century. Evangelical
interdenominational mission agencies saw special growth. The initial
diaspora missionary work was also emphasized at the same time. Asian
missions have been growing despite financial difficulties, national crises
and physical sufferings. Churches in India, China, Hong Kong and Korea
have proved this.
Overseas missionary activities had their start in Japan in the pre-war
period. As the Japanese empire gradually enlarged its borders, the Church
Federation sent outstanding Christian leaders to explore the possibilities of
foreign missionary work. They chiefly envisioned missionary work among
Japanese emigrants. Generally speaking, they sent their workers to countries
where their sister denominations from the West had missions. Thus in 18956, Presbyterian missionary work started in Taipei, Taiwan. According to
Satoshi Nakamura, Masayasu Norimatsu was the first Japanese missionary
in Korea in 1896 (1992, 4). In 1903, a further missionary work was started
in Korea (Presbyterian, Methodist and Congregational), in China (Dentaro
Maruyama, independent) and in Hawaii (Congregational). Later in 1920, the
Hawaiian Missionary Association was formed to send missionaries to the
South Seas.
As to the number of mission agencies organized in Japan, until the
1950’s only a few were organized every decade. Yet in the 60’s, 70’s and
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80’s, there were 25, 20, and 15 agencies born, respectively (Ogawa, 1989,
11). There must have been reasons for this phenomena. The first reason
might have been growing self-confidence in the Japanese Church along with
spiritual revival for evangelism and mission. In Japan, the 1950’s was the
period for self-establishment in terms of leadership and finance. There were
men of God who caught the vision of undertaking mission to the outside
world. Thus the 3S Movement, the Immanuel General Mission, or the
Japanese Overseas Christian Medical Cooperatives were established. In
1971, the Japan Overseas Missions Association was formed. Secondly,
some of the western mission societies, such as Overseas Missionary
Fellowship and Wycliffe Bible Translators, saw the possibility of accepting
Asian missionaries for work in Asia. Thirdly, the direct or indirect impact of
some of the world-wide and Asia-wide international conferences must be
taken into consideration. Fourthly, some of the Asian countries became
richer in the 70’s and 80’s and Asians began to travel overseas more often in
order to learn about other countries. In addition to these reasons, we should
never forget the presence of foreign missionaries in Japan. According to
statistics in 1988, 291 missionaries were sent out to over 35 countries
through about 60 mission agencies.
The Great Commission is not an option for any Christian church, not
matter how small it is. Yet, such overseas missions issues as: lack of
awareness in the churches, tensions between home and foreign missions,
tensions between denominations and interdenominational organizations,
political uncertainty, missionary recruitment, fund raising, missionary
partnership, racial prejudice, or missionary training need to be considered
by Japanese churches. If the Japanese missionary movement is to make a
significant contribution to world missions, the Japanese church and mission
leaders definitely need help and advice from senior missionaries from other
countries.
Another movement which has changed the situation in Japan is the flow
of immigrants and foreign laborers that has at last reached Japan (Ogawa
1992, 1). Particularly visible in bigger cities today are those from West and
Southeast Asia and South America. They have added variety to the foreign
population, traditionally made up of Koreans, Chinese, Americans and
Europeans.
Internationalization has become popular even in Japan, though it is
behind the times. Dealing with people cross-culturally seems to be an
agonizing experience for the mono-cultural Japanese government.
Nevertheless, new mission fields have opened up in Japan. They have to be
reached by both Japanese churches and overseas missionaries. English
services have been quite popular in the Japanese churches. Ministries
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among Latin Americans, Cambodians, Indonesians, Filipinos, Koreans,
Chinese, Arabs have been carried on by churches in Japan. This is a vital
area for missionary service.
Perhaps the other area concerning the missionary’s role would be the
area where they could learn spiritually or culturally significant things from
Japanese Christians and churches to be shared with their churches and
Christians back home (Ogawa 1986). I learned a lot from Christians and
churches when I was a missionary to Indonesia and Singapore to be shared
with churches in Japan. There must be a mutual learning and sharing
between the sending and receiving churches.
The Missionary’s Role in Wider Society
There is yet a wider ministry for missionaries working in Japan. That is
the area of social concern and social action. It may be worthwhile to refer to
the Lausanne Covenant where it says concerning Christian social
responsibility (Stott 1975, 53-62):
We affirm that God is both the Creator and the Judge of all men.
We therefore should share his concern for justice and reconciliation
throughout human society and for the liberation of men from every
kind of oppression. Because mankind is made in the image of God,
every person, regardless of race, religion , color, culture, class, sex
or age, has an intrinsic dignity because of which he should be
respected and served, not exploited. Here too we express penitence
for both our neglect and for having sometimes regarded evangelism
and social concern as mutually exclusive. Although reconciliation
with man is not reconciliation with God, nor is social action
evangelism, nor is political liberation salvation, nevertheless we
affirm that evangelism and social-political involvement are both
part of our Christian duty…. The salvation we claim should be
transforming us in the totality of our personal and social
responsibilities. Faith without works is dead.
There has never been any question about the significance of missionary
contribution in Japan in the field of education or medical work. Even today
there must be some indispensable contributions in some areas of education.
How about in the fields of business and politics? Of course, it may not be an
easy task for foreign missionaries working in Japan to be involved in social
activities in these fields. But a good partnership with those Christian leaders
in their home countries who have been actively involved in their social
responsibility in their own fields and specializations would be beneficial.
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These leaders could be introduced or invited to come to Japan to speak to
the Japanese public.
On November 14th and 15th, the JEA Committee for Maintaining
Freedom of Belief sponsored a conference in Tokyo. Speakers were
unanimous in pointing out that after World War II the Japanese Christian
churches would not confess and repent of their sins of not having stood
firmly on God’s side before and during the war. Rev. Toshio Murase even
pointed out that the attitude and teachings of the United States as one of the
representative Allied nations, and those of American churches and their
missionaries, gave this a great influence. According to him, the United
States and their churches after the war, never required the Japanese churches
to take responsibility for the War and repent of their sins, even though they
gave spiritual support, and even physical help, to them. As a result, Japanese
churches have never been qualitatively or spiritually changed, being lazy in
seriously reflecting on the past war. They have completely forgotten about
their responsibility as the true Christian Church. This could be one area
where American missionaries in Japan should examine their past missionary
service in order to help the Japanese churches be faithful to their task in this
non-Christian country.
One of the objections against Christianity by many Japanese nonChristians is their trust in evolution theory. As Rev. Chôji Horikoshi (1985)
points out, this false teaching of evolution theory was first brought to Japan
by those liberal Christian scientists who were invited by Mombusho (the
Department of Education) to produce science textbooks. Is there anything
that could be done by missionaries from the West to bring in well-known
Christian scientists from their countries in order to give a new spiritual
impact, emphasizing the creation theory as the most scientific interpretation
of natural phenomena to the intellectuals in Japan?
The Missionary’s Role in Helping to Establish Theology and Missiology
in Japan.
The term missiology is not well known yet in Japanese churches. It is a
much newer term than the term theology. Yet it may be an urgent matter to
have a clear understanding of the relationship between theology and
missiology. David J. Bosch (1991, 489f) traces a historical process of how
theology and missiology are related to each other. Mission was the mother
of theology in the early church. However, as Europe became christianized
and Christianity became the established religion in the Roman Empire and
beyond, theology lost its missionary dimension. Theology was understood
as the knowledge of God and the things of God. Under the influence of
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Enlightenment theology became a fourfold pattern: biblical theology (text),
church history (history), systematic theology (truth), and practical theology
(application). During that long period, mission was completely
marginalized. This classification of theology was exported to the rest of the
world and even to Japan.
As missionary work became active and recognized as the task of the
church, theology could not help but take missiology into consideration. It
took a long time until missiology was understood as the study of the
salvation activities of the Father, Son, and Holy Spirit throughout the world
with the purpose of bringing the kingdom of God into existence (Verkuyl
1978, 5). Thus, various attempts have been made to connect theology and
missiology. Some related missiology to practical theology or systematic
theology. Others advocated missiology as a theological discipline in its own
right. Still others tried to incorporate the missionary dimension into the
entire field of theology.
In recent years, it has been realized that the being of the church must be
missionary not just mission being the task of the Church. It follows that not
only the church which is not missionary is not a true church, but also that
the theology which is not missionary is not a true theology. Therefore, the
task of missiology is two-fold; to assure that theology is always missionary
theology and to guard that the missionary task of the church is always
biblical and theological.
Many evangelical denominations and para-church organizations in Japan
have been actively involved in the evangelistic task. Yet they have never
forgotten the importance of establishing their theology as the foundation of
their existence and work. The Japan Evangelical Theological Society came
into being in 1970. The new Japan Evangelical Association was established
in 1986 (Yoshinobe & Swain 1991, 315) and its Theological Commission
has been actively involved in giving theological insights into some social
and religious issues faced by Japanese churches. In November 1994, the
Japan Evangelical Theological Society held their seventh national academic
conference at Gotemba in Shizuoka Prefecture. The theme was Postwar
History and the Japanese Church. As papers were read on the formation of
evangelical groups, the history of evangelical theology, the characteristics
of postwar Japan, and postwar culture and the Japanese church, a historical
analysis or evaluation was made concerning faith and theology, mission and
cooperation, and culture and society. Missionaries made significant
contributions when they shared their perspectives with Japanese churches
and their leaders. Certainly this Hayama Missionary Conference must have
challenged them. The Tokyo Mission Research Center and the Kansai
Mission Research Center, though started independently, have been working
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closely for the purpose of establishing missiology in Japan. As Japanese
churches have to deepen their theology and missiology, the missionary’s
role as their co-workers will be much appreciated.
An attempt has been made above to describe a Japanese perspective on
the continuing role of the missionaries in Japan. I trust that this could be of
some use in raising interest among us as we further discuss this subject. Yet,
my prayer would be that both national and missionaries as the body of
Christ might be built up until we all reach unity in the faith and in the
knowledge of the Son of God and become mature, attaining to the whole
measure of the fullness of Christ (Eph. 4: 12b-14). Paul, the greatest
missionary of the New Testament, had this goal in mind as he was winning
souls in his missionary service.
Though I am free and belong to no man, I make myself a slave to
everyone, to win as many as possible. To the Jews I became like a
Jew to win the Jews. to those under the law I became like one under
the law (though I myself am not under the law), so as to win those
under law. To those not having the law I became like one not having
the law (though I am not free from God’s law), so as to win those not
having the law. To the weak I became weak, to win the weak. I have
become all things to all men so that by all possible means I might
save some. I do all this for the sake of the gospel, that I may share in
its blessings (1 Cor. 9:19-23).
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A Response to
Joshua K. Ogawa,
“A Japanese Perspective on
the Continuing Role of Missionaries in Japan”
by Nathan Elkins8
The speaker has provided a basic, concise and standard paper on
mission in Japan, which is very easy to understand. It also is very short on
controversial or explosive ideas, which makes it difficult to critique for 15
minutes. However, I would like to bring out several points which I hope the
speaker can clarify or develop a little more.
First, the speaker provides a basic history of the missionary role in
Japan, concerning which there should be little or no disagreement. Next, the
speaker provides us with a history of the formation of the Evangelical Free
Church of Japan, which consumes approximately one-fifth of the paper, a
fact which I will make no further mention of, as the example is a very good
one of an evangelistic effort taking root in Japan. However, what we are
most interested in is the following issue, the validity of the missionary in
Japan.
Concerning General and Sociological Problems
The speaker lists several problems with which we are quite familiar,
even to the point of being disgusted, such as the increased cost of living, the
improved standard of living which makes for materialism being the central
focus of the people, the men being tied to their jobs and the students being
tied to their studies. These are problems that have been with us for most of
the post-war period, and are growing more and more prominent as an
obstacle to mission work in Japan. However, the speaker provides us with
practically zero specific information concerning how to deal with this, so
some ideas on this would be greatly appreciated. In the event that the
speaker has no decisive ideas on this, it would also be reassuring in a way to
know that we are not the only ones.
Concerning the Missionary
The speaker makes a very important statement in saying that the Great
Commission was given not to the individual disciples as missionaries, but to
8Nathan

Elkins, raised in Japan by missionary parents, has been an independent
Baptist missionary for 10 years. He is assistant pastor of Hachioji Baptist Church,
Hachioji, Tokyo, and also owns and operates a translation company.
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the Church as such, therefore the Church itself is a missionary entity.
However, the subject that we are concerned with is the individual who is in
the situation which we individuals are in, namely, the missionary. I would
like to ask the speaker to clarify the difference between the missionary
Church and the one whose feet are beautiful, rather than the relation thereof.
On the same note, the speaker makes several increasingly important
statements concerning the relation of two cultures: that evangelism and
discipleship of a culture cannot be attained in a mono-cultural manner; that
the Gospel should never be domesticated but should always maintain its
supra-cultural state; that this must be lived out by individuals in the
presence of the people. From my own perspective, this is probably one of
the truest statements that has been made here, however it requires the same
sort of clarification. If what is required is a multi-cultural presence in order
to present the supra-cultural Gospel of Christ, this could readily be
accomplished by any foreign Christians, for example, exchange students.
While we realize that all Christians bear this duty and privilege, we also
realize that this cannot replace the missionary as such, as we know that this
is not the sole role of the missionary. I would like the speaker to clarify this
point concerning the role of the dedicated foreign missionary, if we are
trying to find some role other than that of proclaiming the known Gospel.
Further yet, the speaker refers to local Japanese churches which have
become independent to the point where they are creating several
congregations within a church, and so forth, within which the speaker
indicates the missionary has yet to find a role. To tell the truth, from my
background, I find this to be a very natural method of conducting church
growth and evangelistic activities, unless one is sending a missionary into
an area where there is no church, or some similar situation. Does the speaker
see this as a favorable situation or an undesirable situation, or is he
indicating that the missionary should be strictly involved in spearheading
while the churches become increasingly independent? I would also like to
beg of the speaker clarification on this matter.
Concerning Contextualization
Contextualization is an issue that we can never get enough of,
however many times we may hash it over here. The speaker warns of the
very real dangers of overdoing things to the point where the Gospel
becomes irretrievably muddled in the initial culture. There must be the
opposite extreme in carrying out contextualization. In reality, the very word
“contextualization” means quite different things to us, depending upon our
background. To some of us, “contextualization” might go as far as saying
that the Amida Nyorai is a form of Christ, while to others of us,
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“contextualization” might not dare go beyond referring to the “bed” in “take
up thy bed and walk” as a “futon.” While the speaker does provide us with
some grand themes on contextualization, might we be so bold as to ask for
some more specific ideas?
Concerning Age Groups
The speaker, while giving some fundamental and quite pertinent
information concerning the history of Japanese society and the mind-set that
has come about as a result, gives no information on how this might apply to
the different age groups, which I feel is an extremely important element in
considering this issue. For example, the shinjinrui, a “breed” known for
their lack of responsibility and abundance of self-centeredness, is
approaching thirty-something, and is being eclipsed by the global
“Generation X” phenomenon, which is as prominent in Japan as anywhere
in the world. While the Gospel is universal and unchanging, the missionary,
who is all things to all men, cannot continue to deal with the youth of Japan
as he did with their parents who were old enough to remember the War, or
Edo period, or whatever. For example, for the youth of today the bushidô
ethic of honor and dedication to a superior is viewed as evil. We would like
to hear from the speaker on this matter, so that we need not reach the
conclusion that the speaker is viewing Japanese society via the ivory tower.
As I have mentioned earlier, there is very little dissent by this
critiquer concerning this paper, aside from the fact that the speaker fails to
conclusively prove his point. We would like to see more clarification on the
aforementioned issues, and more meat on the true validity of the
professional foreign missionary in Japan in the 1990s.
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Church Leadership And The Problem Of Nihonkyô

by
Peter N.
Lundell9

Among a missionary church planter's greatest joys is raising up national
leadership to work with the missionary and continue on when the
missionary leaves. Beneath our teaching and training lies the deep well of
who each of these people are. Their identity, personality, worldview,
feelings, attitudes, and assumptions must be profoundly influenced by the
gospel if the local church and the Kingdom of God in general are to move
forward in Japan. I suspect that as both missionary and Japanese leaders,
recognizing and confronting the pervading problems of resistance at this
deep level can never be too high a priority. Not only do they imbue the
whole society around us, they also infiltrate the church itself.
Related to this, perhaps the most plaguing questions and frustrations
facing both missionaries and Japanese church leaders alike relate to the
church's general lack of significant growth, and often the very character of
many local churches themselves. Indeed, many of us missionaries would not
be here in Japan today if the church had grown significantly, as it has in
South Korea for example. Has it always been this way? No.
Of all East Asian countries in the 16th and 17th centuries, the Japanese
can be said to have been the most open to Christianity. At the beginning of
the 17th century Japan was the most Christianized nation10 in all of East
Asia, with the possible exception of the Philippines - which was only

9 Peter

N. Lundell, a missionary with World Outreach since 1990, is a church
planter and pastor in Osaka. He holds the M.Div. and D.Miss. degrees from
Fuller Theological Seminary.
10Converts were Roman Catholic. But at issue here is not whether they were
evangelical or not. The significant point is that within their cultural milieu they
identified themselves as Christians.
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because of Spain's military conquest.11 Why has this reversed so that Japan
is now the most resistant?
One will hear that Japan is resistant to the gospel because of people's
devotion to business and money, because of a particular religious
consciousness, because of the view that religion is unimportant or for
weaklings, because Christianity is too demanding, because people have a
fear of being different and of being rejected, because Christianity is foreign
to Japan, because the church is too stiff and harsh, because maintenance of
the in-group takes so much energy, or because of territorial spirits. These
reasons may explain why Japan is not widely Christian, but can they
adequately explain why, after hundreds of years of Christian presence, the
church in Japan claims only 0.3 to 0.4 percent of the population? Or are they
partial manifestations of a deeper problem?
Facing the Problem
The search for that deeper problem leads us to the nebulous concept
which is not a belief, not a philosophy, with no form of teaching at all, but is
a central part of the worldview of many Japanese. It is an existential
assumption. And as an assumption, it is rarely questioned or thought about.
It is a pervasive glue permeating nearly every sector of life. It is called
Nihonkyô, literally “Japan” + “teaching” (i.e., “Japanism”). A related term,
Nihonjinron, 12 literally “Japan” + “person” + “argument” (the position
arguing for the uniqueness of Japanese people) is also used, though it has
less of a religious nuance than the first and more of a sociological sense.

11While

actual numbers were, by all accounts, larger in the Philippines, these
were conversion by conquest. In Japan, Christianity spread only through
evangelism, and conversion was voluntary. Thus my assertion that at that time
Japan was more genuinely open to Christianity and more genuinely Christianized
than any other East Asian nation. This is particularly significant when considering
that at the time Japan was a highly developed civilization. Richard Drummond
records Christian numbers in Japan at approximately 30,000 in 1570, after only
20 years of evangelism by a small group of missionaries, and 300,000 in 1614
[when the Edo persecutions began making their effect] (1971:57).
12 While some may translate Nihonjinron as “Japanism,” it is better translated as
“Japanology.” Discussions and conclusions related to Nihonjinron will differ from
those of Nihonkyô based on points of reference and objectives. I am
approaching the issues as a missionary seeking to discern what is hindering the
gospel. Obviously those approaching Nihonjinron from political or economic
perspectives will offer quite different discussions and conclusions.
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Biblically speaking, Nihonkyô is surely influenced by demonic spiritual
powers as well as by (or via) historical, geographical, political, sociological,
and ideological factors. It may be the most fundamental key to
comprehensively discerning obstacles to evangelism in Japan and the
challenges that Japanese leaders face. The problem of Nihonkyô is not
reducible to national pride or ethnocentrism. And in facing it I assert that I
am not criticizing Japanese culture; it is a culture of many admirable traits.
Rather I am investigating why human beings are separated from a loving
heavenly Father. For in the perspective of Japan's long and sophisticated
cultural history, which was not resistant to the gospel when it first arrived,
Nihonkyô is a relatively recent phenomenon.
The foreign missionary's advantage, and thus opportunity for
contribution, is that of an etic perspective. As relative outsiders, we have a
more objective position by which to examine the problem than does an
insider with an emic perspective, who is born and raised in the culture and
tends to see things more subjectively, since they are a normal part of his or
her existence. In this point, our hope for the Japanese leadership lies in
transferring first an awareness of and then a Christian response to the issues
of Nihonkyô. Given the time restraints of this presentation, I will focus
primarily on discerning the problem of Nihonkyô as a prelude to dealing
with it.
Imposing a Mental Configuration on Nihonkyô
Epistemologically, to speak of Nihonkyô at all is to impose a mental
configuration on something that is diverse, ambiguous and largely hidden.
The concept of Nihonkyô is not a new discovery. But to discuss Nihonkyô
is to attempt to draw together a number of assumptions and values, with
their related manifestations, and deal with them as a loosely integrated
whole. Brian Moeran describes Japanism (Nihonkyô) as the ideological
force that drives the pervasive ordering principle of wrapping things,
whether material goods or ideas or feelings (1990:2-4). Abstractly he
equates this wrapping with “'national mythmaking', [sic] creating and
defining their concept of what it means to be 'Japanese'“ (1990:3).
Many Japanese have not even heard of the term Nihonkyô. But when it is
described, heads tend to nod the whole time. Few outside of academic
circles consciously think about what the concept means or how
encompassing and inextricably integrated into Japanese worldview and
daily life it has really become. This leads us first to consider the deeper
worldview implications. To use Paul Hiebert's terms, worldview
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assumptions are “like foundations, they hold up the culture, yet they remain
largely out of sight. Those who challenge these assumptions are considered
crazy, heretical, or criminal, for if these underpinnings are shaken, the
stability of the whole culture is threatened” (1985:42). What place does
Nihonkyô take in these guarded foundations?
Nihonkyô as an Integrating Web
Nihonkyô may most accurately be seen as an integration of core
worldview assumptions. It is pervasive, manifesting itself in scores of
different forms, thus making it difficult to delimit. It might best be
conceptualized as a web. This web is woven through the deepest levels of a
person's worldview, integrating scores of worldview assumptions and their
related beliefs and behaviors.

Nihonkyô: The Integrating Web (Adapted from Hiebert 1985:46)
To borrow from Hiebert again, I see Nihonkyô as being a set, or web, of
evaluative assumptions within concentric spheres of affective and cognitive
assumptions. But I would go on to suggest that Nihonkyô may actually go
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deeper than, or to the deepest levels of, the evaluative level. More study
would be needed to elucidate this, yet Nihonkyô seems to touch upon the
level of ethnicity and being—elements below the evaluative level, or at least
at it's deepest reaches.
These evaluative assumptions become perceptible in the affective
assumptions of people's feelings and esthetic tastes. The dimension of
cognitive assumptions and how people rationally think is still more visible.
Finally, it can be argued that in one way or another, Nihonkyô manifests
itself in the vast majority of explicit belief and value systems, i.e., what is
actually seen and done in daily life.
Probing Questions
In attempting to discern how integrated an assumption Nihonkyô is, I
formulated numerous questions, each based on actual experience. They are
as follows:
If at the beginning of the 17th century Japan was the most Christianized
nation in all of East Asia, why has this reversed so that Japan is now the
least evangelized?
Why have I met so very few Japanese who know, or care, anything at all
about the purpose, meaning or doctrines of Buddhism or Shinto, yet
consider performing the rituals so highly important? Why do many think
and speak of these rituals and ceremonies as “custom,” yet uphold them so
faithfully, so religiously? For example: Shinto blessings for crops, land,
buildings, cars, children, the new year; Buddhist blessings for much of the
same; ancestral altars, god shelves, amulets, and religious festivals. “It's our
custom,” I hear. But what does that really mean?
Why is the syncretization of Buddhism with Shinto and ancestral
veneration considered so natural? And why is it common to consider Shinto
the national religion, Buddhism the family religion, and Christianity a
personal religion? Why is it so commonly held that one can be involved in
any religion as long as that person doesn't believe the religion too seriously
or allow it to interfere with performing the required customs? How can a
majority of the population prefer Christian style weddings and celebrate
Christmas, yet not show any interest in what these things mean? And why is
the church so often considered too demanding?
Why do so many people not seem to care about the emperor on one hand,
and on the other, consider him to be an important, unifying symbol of the
people? Why is it common to criticize the prime minister, but unforgivable
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to criticize the emperor in any way?13 While the rest of the world numbers
its years in the same anno Domini system, why does Japan continue to name
and number each year according to the reigning emperor, starting over with
each new reign? Outside of the political right wing, little sentiment is
aroused when seeing the flag or hearing the national anthem—neither of
which are even official. And with so few people expressing patriotic
sentiments, how does one explain their strong attachment to the nation?
In stark contrast to Christianity's acceptance in Korea, which is
geographically and culturally near, why is Christianity considered so unJapanese? Why has more than one person I've met given as their main
reason for not becoming a Christian, “because I am Japanese”? Why do so
many people who want to believe have such a hard time? At the school
where I teach (as with most mission schools), why do hundreds of students
hear the gospel regularly but almost never convert? While their ears are
open, why are their hearts so closed?
Why are so many Christians afraid to express their faith to their family
and friends? Why are so many people so concerned with what others think?
This concept (sekentei) guides, binds, and to varying degrees can even
dominate one's daily life as well as the important decisions one makes. Why
are the opinions of others commonly taken more seriously than principles of
right and wrong? Why does one frequently find great divergence between
what people say and do and what they actually think and feel
(tatemae/honne).14 And why is this accepted, even enforced, as normative?
Why did almost all pastors and believers outside of the Mukyôkai and
Holiness churches capitulate to the government before and during World
War II? After the war, and in sharp contrast with the church in Germany,
why could the majority of pastors and lay people alike not see a need to
repent?
In a country that has borrowed heavily from others, why do many insist
that as Japanese they are particularly unique? Why are manufactured
products of such high quality? Does Japan's massive trading surplus, as well
as its much examined business practices, have reasons rooted deeper than
the economic and political? Why is the crime rate so low and social
behavior so orderly?

13In

January 1990, the mayor of Nagasaki was shot (but survived). allegedly by a
right wing extremist, for implying the emperor bore some responsibility for the
Pacific war.
14Related to this is the pattern of giri/ninjo (“obligations and human feelings”), in
which the two are in sharp contrast. Thus, despite one’s true feelings, ideas or
beliefs, that which others expect takes precedence.
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These questions, and their answers, seem to be linked by a pervasive,
albeit ambiguous, common theme: Nihonkyô. It is so broad as to almost defy
categorization but connected enough to clearly depict a web.
Origins and Expressions of Nihonkyô
During the time of Japan's openness to the gospel, Japanese society,
language, and religion were intact and highly developed. And the church
grew like wildfire. This strongly suggests that Japanese culture per se is not
the main hindrance to evangelism.15 The hindrance grew and developed over
several hundred years through the Edo Period (1600-1867) and Meiji Period
(1868-1911).
Usami Masaaki16 finds the antecedents of Nihonkyô introduced with the rise
and dominance of the samurai class before and during the Edo Period.
Commoners were disarmed, oppressed, and deprived of civil rights
(resulting in the stagnation of spiritual development and free
communication). All were taught (forced) to obey authorities, conscientized
as to the supreme importance of human relationships (within a collective
mentality) and of blood relationships. Social cohesion was (as it still is)
maintained through shame consciousness (1988:258). It was through this
period that the nation was shut off and isolated from the rest of the world for
236 years, while internal control was maintained by forcing family units to
maintain surveillance over each other.17
Ideological origins of Nihonkyô may be traced to three Shinto scholars of
the eighteenth and nineteenth centuries, Kamo no Mabuchi (697-1769),
Motôri Norinaga (1730-1801), and Hirata Atsutane (1776-1843). Kamo no
15Technically,

we cannot say that Nihonkyô is separate from Japanese culture,
because worldview is part of, or at least intertwined with, culture. Yet, in our
examination, it is helpful to distinguish it for four reasons: First, before
Nihonkyô’s advent, Japanese culture in general posed no great barrier to the
gospel as is often said today. Second, Nihonkyô comprises a change of attitude
rather than any distinct or real cultural element, Third, not to separate it is to be
dragged into unwarranted and unnecessary critique of the culture as a whole.
Fourth, Nihonkyô itself is very dubious at best.
16Japanese names are given with the family name first.
17In the Edo period, the Tokugawa Shogunate codified a comprehensive system
known as the goningumi (“five person group”). In every village, the head of each
household was put together in a group with the heads of several other
households. Each family group was to make sure that the others acted
appropriately in defense, mutual aid, resolution of disputes, maintenance and
labor, the paying of taxes and the maintaining of family records. This system
enforced obedience and loyalty, including strict prohibition of Christian belief and
practice.
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Mabuchi forwarded the idea that Japanese were by nature superior to others
by way of their understanding and practice of “natural principles of
righteousness,” both on the part of the dime emperors and the people
(Sakamaki Shunzo 1967:28). Motôri wrote: “Ours is the native land of the
Heaven Shining Goddess [Amaterasu Ômikami] who casts her light over all
countries in the four seas. Thus our country is the source and fountainhead
of all other countries, and in all matters it excels all the others” (quoted in
Ryusaku Tsunoda, et. al. 1958:523). Similarly, Hirata furthered these
teachings, explaining that this divine connection, along with the
unparalleled continuity of the Imperial family, invested the Japanese “with
qualities and attributes superior to those of all other peoples” (Sakamaki
1967:29), and that there is “so immense a difference between Japan and all
the other countries as to defy comparison” (Tsunoda, et. al. 1958:523).
These ideas were used with great effect by the subsequent Meiji government
to legitimize itself, and after it by the militarist regime which led the nation
to war. The Emperor was exalted as being a living god, obeisance to Shinto
was made a civic duty, and ancestral veneration was politically enforced.
Two significant observations may be made here. First, the ramifications
of subjugating and unifying the nation, followed by two hundred and twenty
years of isolation during the Edo Period seem to have laid the sociological
foundation for Nihonkyô's development. That is, sociological paradigms
(n.b., collectivism, dichotomies of insider/outsider, and concern for others'
opinions) were either created or reinforced. Second, the manipulated
exaltation of the emperor and emperor system during the Meiji Period seems
to have laid the ideological foundation for Nihonkyô's development (n.b.,
through enforcement of the emperor system, Shinto nationalism, and
ancestral veneration). The coalescence of these two foundations has given
the patterns of Nihonkyô an almost unshakable place within the culture.
A further point also arises. The Edo and Meiji Periods did not really create
significant new cultural forms. That is, Japanese culture and its basic forms
were in place and flourishing before either of these periods. What the
governments of these periods did create were new attitudes toward existing
cultural forms. This was done essentially to control the people and maintain
power. These attitudes roughly developed into what we now call Nihonkyô.
While Christianity was well accepted before the Edo and Meiji Periods, it
has never been widely accepted since.
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The Use of Nihonkyô
The earliest mention of Nihonkyô per se is by Yanagita Tomonobu in 1957.
He describes how in the mid-1930s under government pressure, churches
promised “acquiescence to Japanism” (68). But it is doubtful that he
attached all the implications to the word that we do today.
In 1970 Yamamoto Shichihei, using the pen name Isaiah Ben Dasan, and
in what seems a deliberately provocative tone, put Nihonkyô on par with
other world religions (1972:107). As incredulous as that may be, he was the
first to articulate the concept of Nihonkyô as that which permeates the
deeply rooted thought processes and beliefs of Japanese people, defining
their sense of uniqueness and exclusivity. He notes that its central element is
“humanity, not a god” (1972:109); it can only be grasped through
implication (1972:112); and it is virtually synonymous with “Japanese,” as
in, “We are all Japanese” (1972:115). Nihonkyô thus defines who one is, and
by extension, how one thinks and behaves.
Tezuka Masaaki identifies what he believes are five characteristics of
Nihonkyô: dependence on maternalistic personalities, importance of
conformity, distinction between superficiality and true intention, priority of
emotions (over rationality), and the tendency toward victim consciousness
(1986:89-104). He most clearly articulates the commonly known precept
that at its most foundational point, Nihonkyô is based on, and prioritizes,
human relationships (1986:95,97).
It is sometimes said that the average person's priority of allegiance is
generally
l)national,
2)local
[city,
school,
company],
and
3)familial/personal. Likewise, Shinto is often considered the national
religion, Buddhism a family religion, and Christianity a personal religion. A
leading pastor confided with me that if a situation arose now such as before
and during World War II, he suspected that a majority of Christians would
capitulate just as they did then. A close missionary friend of mine finds that
when many Japanese convert to Christ, they have a sense of betrayal of self.
They want to believe Japan is hard. They almost take pride in it, as if to say,
“As a people we are strong and don't need Christ like I personally do.”
Said to be representative of most evangelical pastors in Japan, Akira
Idogaki discusses in a Christian context numerous facets of Japan's
uniqueness. In so doing he seems to implicitly support the concept of
Nihonkyô, including its problems and the hindrances it places before the
gospel. One problem area he elucidates is that in Japanese religious
thinking, religion is a “tool” of gaining one's goals. Religion is subordinate
to human relationships. Because religion is a means without an end, people
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do not have a strong religious consciousness (1985:98-106). In this
framework to insist on Christian absolutes is nonsensical. Idogaki implies
that the uniqueness of being Japanese requires an equally unique
Christianity. Is this good contextualization or is it an extension of
Nihonkyô ?
Some consider this Nihonkyô Kirisutoha, literally, “Japanism, Christian
sect.” Christianity in such a case becomes a modification of one's Nihonkyô.
Far more syncretistic than contextual, this is Nihonkyô in the church. A
third generation missionary in Japan who has worked with Japanese pastors
for over thirty years, tells matter-of-factly and readily describes in detail
how “most pastors are more Japanese than Christian.” While this priority of
ethnicity may be leveled at pastors in any nation, Nihonkyô seems to
exonerate this as the proper way for a Japanese to be. To the degree that this
pattern is followed, the church can become its own greatest inhibition to
growth.
If the concept of Nihonkyô Kirisutoha is valid, it may help explain why
the church in Japan often appears so western on the surface and yet is so
Japanese—to the point of being more Japanese than Christian—at the core.
Could this inherent contradiction of it being too foreign on the surface and
too Japanese at the core cause it to be rejected at both levels? Perhaps so.
We could anticipate that a more Japanese surface and a more Christian core
would foster greater health and growth. More case studies would be needed
to know, and hopefully more churches will model a well contextualized,
biblical pattern.
The Counter Argument to Nihonkyô
An important question at this point is this: Do we take Nihonkyô for what
it seems to be, that is, an authentic phenomenon which stands as a great
obstacle to the gospel? I believe the answer is: phenomenologically, yes;
ontologically, no. The phenomenological, which I have described, is the
essential problem being addressed here. The ontological draws a strong
counter argument, a debunking if you will.
Asami Sadao takes on Yamamoto Shichihei point by point, refuting
unsubstantiated assumptions and claims about the Japanese and Nihonkyô.
Besides Yamamoto's lack of understanding about the Bible, Jews and
Christians, Asami essentially says, “Japan is full of Japanese whom
Shichihei doesn't consider Japanese” (1983:76). That is to say, there are too
many exceptions for the theory to hold.
Ross Mouer and Yoshio Sugimoto (1986) combine an etic and emic
perspective in what is to date the most thoroughly researched and careful
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refutation of Nihonkyô. They use the more sociological term Nihonjinron
but generally equate it with Nihonkyô (1986:169). They find that there is no
alternative theory which gives as integrated an explanation of Japanese
society, but that the basis of Nihonkyô, the insistence that Japanese society
is “uniquely unique,” is unjustified. They find that Nihonkyô possesses
“little hard empirical evidence” (1986:129), that theorists use “arbitrarily
chosen anecdotes” (131) and proverbs (134-135) against which “an endless
number of counter examples can be presented” (132). Nihonkyô conceives
“of all Western societies as a monolith” (132) and ignores Japan's cultural
nearness to Korea (132-133). They find “blatant contradictions” (137),
“logical contradictions” (142), and unjustifiable assumptions (135-139).
Nihonkyô, they say, is a “self-fulfilling prophecy,” a set of ideals
manipulated to shape reality (141). They also find that the phenomenon
serves the self interests of the Japanese: Nihonkyô's stress on uniformity
works toward domestic stability (169-171), and its stress on Japanese
uniqueness is frequently used to gain advantage in international negotiations
(171 - 177).
Among those who deride Nihonkyô, Karel van Wolferen examines “the
ideology of Japaneseness” and how sociopolitical power holders have
systematically manipulated these ideas (which he equates with Nihonjinron
[364]). He states that “while the System is a fount of propaganda, it does not
necessarily follow that all who help purvey this propaganda know that they
are propagandists. On the contrary, the seductiveness of Japanese ideology
is partly due to the sincerity with which it is offered” (1989:326). This is an
example of how the assumptions lying at the depths of a worldview's
evaluative level are manifest.
Increasingly voluminous, mounting evidence leads us to reconsider how
we approach Nihonkyô. Ontologically, its validity becomes very, if not
completely, dubious. But even if Nihonkyô is ontologically invalid, we must
face it as a phenomenological reality, because it is assumed in varying
degrees by much of the population. Nihonkyô may be taken as a functioning
myth, a very powerful myth.
A Summary of Nihonkyô
My hope is that further insights and debate will yield an increasingly
informed and effective evangelistic response to the problem of Nihonkyô. In
summarizing the phenomenon of Nihonkyô as distinct from Japanese culture
per se, answers will in part be given to previously raised questions and
issues.
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Nihonkyô is most fundamentally an existential foundation—a highly
integrated set of core worldview assumptions. In Usami's terms, Nihonkyô is
“the correct and inclusive expression for the Japanese moral structure”
(1988:258). Beyond religious conviction or individual self-actualization,
one is who one is by virtue of being Japanese. One's ultimate loyalty is not
to the nation itself or to any particular belief but rather to one's identity and
obligations as a Japanese person.
If Nihonkyô has a theology, it is likely the Shinto tradition of the sun
goddess Amaterasu, who is the mythological creator of Japan and the
ultimate ancestor of the emperor (who by virtue of being the high priest of
Shinto is the emperor). The emperor's lineage is then said to be the ultimate
origin of all Japanese. This is fused with practices of ancestral veneration,
both on the family level and on the national level (e.g., Yasukuni Shrine).18
Nihonkyô is tolerant of any religious belief, as long as it syncretizes or at
least does not prevent one from fulfilling one's obligations as a Japanese.
Performing of rituals is more an expression of one's Japanese identity than
of religious allegiance.
If Nihonkyô has a core belief, it is likely to be that of human
relationships. In them, emotion and feeling take a prominent place—behind
the wrapping of external appearances versus true meaning. The primacy of
human relations leads one to always be concerned with what others think of
oneself. Traditional morals of right and wrong essentially have more to do
with relationships rather than with ultimate reality or truth. Thus morals are
more relative than absolute and are sanctioned by shame consciousness.
To maintain social positions and relationships, conformity is critically
important. Conformity is not just to a single group (in which case if the
group decided to become Christian, becoming Christian would be easy), but
to the whole social fabric of groups and expectations by which one lives. To
maintain conformity it is necessary to control. Controlling factors may be
found on the broad social level, particularly in the strong sanctioning power
of shame consciousness, and on the group level where one group or
individual maintains control over others, whether in personal relations,
business, academics, religion, politics, or domestic affairs.
Nihonkyô is manifest in group identity, not just by a sense of
collectivism, but also by the highly exclusive sense that whatever type of
group it is, it is Japanese, and that outsiders can never become insiders.
Nihonkyô makes clear distinctions as to who is in and out of one's group,

18Yasukuni

Shrine, in Tokyo, is a national shrine where war dead are enshrined
and worshipped as gods.
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from the small family unit to the nation at large, as contrasted with all other
outside nations and peoples.
Nihonkyô both expects and facilitates imported beliefs, customs, or
products to become Japanese. Religiously, this requires syncretization, to
which biblical Christianity, has always been resistant. As attractive as
Christianity may be, Nihonkyô rejects it as fundamentally incompatible and
therefore unacceptable.
The feeling of uniqueness, frequently manifest in a sense of superiority,
begets a pervading sense of perfectionism along with an accompanying
tendency to be unforgiving of those who are weak or do not measure up.19
Such constant high expectations of people, especially in the workplace,
create a great deal of personal stress. This is a good inroad for the gospel,
but a high involvement in religion, particularly in Christianity, which
proclaims that humans are lost and in need of God, is often deduced as
being an undesirable weakness.
This is not far from Emile Durkheim's assessment of religion as worship
of the ideal of the corporate society. He theorizes that societies idealize
themselves through religion (1915:416-425). The object of worship then is a
magnified and glorified extension of the corporate self. In these terms,
Nihonkyô may be seen as a subconscious deification of the corporate self.
No other almighty God or savior is either needed or wanted.
Conclusion
In the face of this, we missionaries and Japanese church leaders must
lead our people in understanding their identity as children of God and
followers of Jesus, and in practicing the fruits of that identity. The
missionary's etic perspective is of great advantage here, especially when
working in a team relationship with Japanese leadership. It is the Japanese
leadership, with its emic perspective, that is needed to lead the believers into
being good Japanese who are truly Christians rather than ones who are
Nihonkyô Kirisutoha. If the church in Japan is to see significant growth, the
church as a body must distinguish their identity as Japanese from that which
is espoused by Nihonkyô, and pursue a whole hearted commitment to New
Testament Christianity.
In raising up young leaders it may be tempting to send them overseas for
theological training to keep them from succumbing to the influence of
Nihonkyô if they receive formal training here in Japan. While there may be
merits to this, I believe the potential problems outweigh the potential
This, I believe, is one main reason for the high quality of Japanese
manufactured goods.
19
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benefits. First of all, an overseas education will not guarantee that such
people will be immune to or even able to deal with the issues of Nihonkyô
after they return. Second, unless these people plant their own churches,
many existing churches will not fully accept them until they have gone
through what is sometimes a lengthy assimilation process. Third, while I am
encouraging of those who study abroad, if the issues of Nihonkyô are to be
overcome in any way, we must face them here in Japan.
Whatever is done, we should obviously not wait until it is time to give
formal training to a young leader. The time to start is at the very beginning
of a believer's life in Christ. When new Christians receive discipleship
training, regardless of whether they become leaders or not, they need to be
nurtured with an understanding of the issues of Nihonkyô and its subtle
subversiveness in the church, coupled with the development of selfunderstanding as being Japanese who are fully committed to Christ.
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A Response to
Peter N. Lundell,
“Church Leadership and
the Problem of Nihonkyô ”
by Erik Frøyland20
Peter Lundell has done a great job in preparing this paper. I have
learned new things from it and I would like to thank him. The theme is of
great importance to all missionaries to Japan. A young person, who has been
in this country only six years, may have the fresh eyes needed to bring new
dimensions into the discussion about “Japaneseness” and “Japanism.”
Therefore I first of all regret that our speaker had to limit himself to the
topic of “Nihonkyô. ”
The Objective Position of the Outsider
Perhaps Shimomura Mitsuko, the last editor of the now defunct Asahi
Journal, was correct when she said that women are needed—or
foreigners!—for change to take place in Japanese society. Peter Lundell is
also right, I believe, in saying that we missionaries, as relative outsiders,
have a more objective position by which to examine the problem than do
insiders. I do not believe, however, that our view of Nihonkyô therefore is
neutral. And the disadvantage of being a missionary is quite evident as we
try to respond to Nihonkyô using our western tools of analysis. First of all, I
have terminology in mind. Whether we like it or not, we do not have an
objective position. Europism and Americanism is so much a part of us that
we do not even recognize that this also, in addition to their daily encounter
with Nihonkyô, is a burden to our Japanese Christian brothers and sisters.
Nihonkyô as a Recent Phenomenon
Japan has a long history with strong traditions and a sophisticated
culture. Peter states that this was all in place and flourishing before the Edo
and Meiji periods. I like to think that Nihonkyô was present already when
Francis Xavier entered Japan. We may ask what the trigger was that
reinforced the collectivism and unity of the nation, the exaltation of the
emperor and the emperor system. From the first encounter with foreigners,
20Erik
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1000 years before Xavier, the Japanese have had an open attitude and
willingness to dialogue with outsiders. The same attitude welcomed the
European, and historically, it is not surprising that there had to be a power
struggle and a reaction. In the same way I give my simple interpretation of
the reversed reaction after World War II. The vertical power system had
been broken by the capitulation; Japan was again open to western influence.
Six years ago the emperor system proved to have retained its power again,
and we all wonder what this holds for Christian mission to Japan in the
future. Nihonkyô might be as old as the nation of Japan.
Control and Demonic Spiritual Powers
There are two expressions I would like to pick up from Peter’s paper:
“Control” and “Demonic Spiritual Powers.” My simple definition of control
is manipulation, meaning that somebody or something makes me say or do
what I really do not want to say or do. Control easily becomes a system for
two reasons: first, because one who has been controlled tends to control
others; second, because one who is being controlled develops dependency
toward the controller. I am talking about co-dependency which in modern
Japanese is called kyo-izon, a replacement for the classical term amae. In my
understanding, co-dependency is evil and I find myself fighting against this
disease. However, the Japanese expression, amae, carries a much more
positive value. I also note that this “control disease” is a global
phenomenon.
As Peter showed us how this controlling system relates to the emperor
and the emperor system, I was reminded of what I heard C. Peter Wagner
say in Tokyo three years ago: “Haiti in the West and Japan in the Orient are
the two countries where evil spirits have received an official invitation.”
The invitation to Japan was explained by a description of the accession
ceremony of the emperor (Daijôsai ). There is only one proper response to
such a statement, and that is intercession! If there is a curse upon this
country, we are to pray earnestly to God, that He, in His mercy, might
remove the curse from Japan and from our own country.
If we hunt for reasons for God to be angry with this nation, we might
find some. For example, the compromising attitude of Japanese Christians.
And we may credit the evil spirits of Nihonkyô for this. But this is certainly
not my missionary calling. Richard Terrill Baker points out in his book, The
Darkness of the Sun, that the compromising attitude among Christians in
wartime is universal. I do not point this out to make up an excuse for
indifferent and compromising Christians. But, challenged by the opening
words of Peter Lundell, I am concerned with the missionary and his or her
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attitude. Indeed, it is our hope to raise up Japanese leadership to work with
the missionary and to continue on when the missionary leaves.
Fighting, Hiding or Communicating?
Another book, which Peter Lundell did not mention, is written by the
chairman of the Alliance Church in Japan (Dômei Kirisuto Kyôdan), Saitô
Atsuyoshi. The title is Nihon no shûzoku to kirisutosha (Japanese Mores
and the Christian). Let me borrow his words as a Japanese leader describing
three types of attitudes among Christians in Japan.
A. Saitô talks about Christians with a “fighting spirit” (taiketsugata). These brothers and sisters are worshipping the Lord eagerly, but they
are not serving as Christians in the society with the same eagerness. Judging
from results, Saitô states that by fighting against the Japanese system, they
tend to become defensive, and ultimately, they isolate themselves from
society.
We need wisdom to enter the spiritual battlefield, so that we do not
find ourselves fighting the wrong enemy. I believe it is part of our ministry
to pray against demons and to rebuke the devil. But above all I have come to
appreciate God’s wonderful system of order, strategy and authority. As the
body of Christ, we are to cleanse ourselves first and then make sure that the
spiritual gift of discernment is functioning among us. And if and when it is
the “spirit” of Nihonkyô we are to encounter, we certainly are not to fight
the Japanese, nor their society.
B.
The next group of Japanese Christians characterized by Saitô is
maibotsu-gata, literally meaning, “people who bury themselves in the
ground.” He has the kakure kirishitan in mind, the hidden Christians, whose
testimony became different from that of the martyrs.
C. Saitô sees the hope for the Japanese Church in what he
characterizes as taiwa-gata, the “dialogue-type” Christian. And, if it is
necessary to remind the Japanese Christians of their duty to communicate
with their own countrymen, how much more is it our duty as foreigners to
make sure that we are able to communicate, at least, with our spiritual
brothers and sisters!
Communicating Beyond Words
Christians must “Japanize.” This type of slogan does not offer any
help. And Nihonkyô kirisutoha sounds like a fulfillment of Uchimura
Kanzo’s “Japanese Christianity.” Peter asks if this is good contextualization
or an extension of Nihonkyô. No other Christian in this century has been
able to communicate with the Japanese society better than Uchimura. And
still, his contextualization was not good enough. Traditions are more
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powerful than law and ethics in the Japanese society. Even the testimonies
of the persecuted Christians have been misunderstood. It is my belief,
however, that the 26 martyrs, including missionaries, crucified outside of
Nagasaki 400 years ago, have a strong enough message to be heard when
Nihonkyô has lost its power. That is because of their unity, and their joyful
and loving message!
What happened in Japan 400 years ago is happening in Iran today.
Before Rev. Hossein Soutmand was hanged in Mashad on December 6,
1990, he was forced to sign a paper and was given 10 days to go to his home
in Teheran to say goodbye. What a temptation he had to face. He heard all
kinds of reasonable explanations of why he should hide or seek freedom
abroad. Years have passed, and still the world does not know the reason for
Soutmand’s martyrdom. But one thing is clear: if Soutmand had failed to
return to Mashad within 10 days, the paper he had signed would have been a
testimony against him. Even worse than that, the Christian Church of Iran
would be known as a liar and her followers as cowards.
There is more to say about the building of trusting relationships,
about our “good deeds” and about communicating real concern for our
fellow Japanese brothers and sisters. Because, if we present the “Truth” in
words only—however great linguists we might be—we are creating our own
slavery. It is by living the “Truth” that we become free! Including freedom
from the power of Nihonkyô!
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Deconstruction and the Modern:
Missiological Trends and Issues
for the Church in Japan and the Missionary

by
Robert
Lee21

Preliminary: Because earlier seminar papers have covered the theme of
“the church in Japan and the missionary,” I have altered the title of this
paper to focus upon missiological trends and issues, discussing first the
major secular trend—the end of modernity in the West and the spread of
modernity to the rest of the world—as the context for understanding
contemporary missiological trends and issues for the church and
missionaries in Japan. This approach seemed appropriate after reading
and reacting to David J. Hesselgrave’s important book, Today’s Choices
for Tomorrow’s Mission: An Evangelical Perspective on Trends and Issues
in Missions (1988).

Trends and Issues in Missions
David J. Hesselgrave, a former missionary to Japan (1950-1962), has been
Professor of Mission and Director of the School of World Mission at Trinity
Evangelical Divinity School (1965-1991) and now is the Executive Director
of the new Evangelical Missiological Society. In his book, noted above, he
defines contemporary mission trends...the general directions or tendencies
of missions at this point in history...the course of Christian missions in the
20th century and particularly during the post-World War II period...(p. 18 f)
21Robert
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Further, he defines a trend or megatrend, quoting John Naisbitt, author of
the bestseller, Megatrends: Ten New Directions Transforming Our Lives
(1982):
megatrends…[are] broad outlines that will define the new society. No
one can predict the shape of that new world. Attempts to describe it in
detail are the stuff of science fiction and futuristic guessing games
that often prove inaccurate and annoying. The most reliable way to
anticipate the future is by understanding the present (Hesselgrave, p.
19; Naisbitt, p. 2; emphasis in both sources).
According to Hesselgrave, a trend is an already established historical reality,
although not completely understood. It is not a fad nor a prediction (or
prophesy) of the future.
Hesselgrave also differentiates between trends and issues:
“Trends ...invariably give rise to issues,” but issues do not necessarily give
rise to trends (p. 20). For example, according to Hesselgrave:
John Gatu proposed that missions declare a moratorium and withdraw
from the mission fields for five years in order to give national
churches an opportunity to establish their separate identities and
programs. Subsequently, moratorium became an important issue....But
a trend did not materialize (p. 20).
Paul Hiebert, current chairman of the Department of Mission and
Evangelism at Trinity Evangelical Divinity School, lists “the spread of
modernity” as the major world trend in the modern era that “has set in
motion other global trends that have serious implications for Christian
missions,” such as the following: (1) “population growth and the crisis of
resources,” especially “in societies where the Gospel is rarely or never
heard”; (2) “globalization...the linking of people around the world in global
networks,” which will shift the center of Christianity from the West to the
younger churches; (3) “the discovery of ‘culture’ and the challenge of
[religious and cultural] pluralism;” (4) “urbanization...by 2050—if Christ
tarries—75% [of the world’s population] will live in large cities;” (5) “antimodern reactions...fundamentalist movements [which] are emerging in
Muslim, Hindu and Buddhist countries around the world;” and (6) the
radical “realignment of world powers,” opening doors to evangelism in new
areas (Trinity World Forum, Winter 1990).
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In this paper, following Hesselgrave, I am concerned with issues that
arise out of an established historical trend rather than issues that arise out of
“fads” or attempts to project the future. Nevertheless, my approach differs
from Hesselgrave, who develops a series of ten major trends within the
recent history of Christian missions. 22 Instead, following Hiebert and
Naisbitt, I see a major transformation or megatrend taking place in secular
history. For Naisbitt this major transformation is the basis of his first
megatrend, “the megashift from an industrial society to an information
society,” which, according to Naisbitt, Harvard sociologist Daniel Bell has
termed the “post-industrial society” (p. 11).
In general terms, this secular trend may be seen as a transitional
phenomenon at the end of the modern and the beginning of the so-called
post-modern era. Hiebert includes within this transitional period, in which
the West faces the post-modern era, the spread of modernity to other parts of
the world as part of the secular trend, setting in motion global trends that
have serious implications for Christian missions as he listed above.
The Spread of Modernity and the Rise of the Postmodern Era
To speak of the post-modern does not mean we know much about the
future, but rather to periodize the end of an era. To say post-modern is to
define historically the modern and early modern periods, as well as to posit
a pre-modern period. That we have reached such a stage in history has been
articulated by many scholars using a series of different labels, such as the
post-industrial society, post-modernization or the end of the early modern
period, the post-enlightenment era, post-traditional society, postChristendom, or post-Christian world. From different perspectives each of
these slogans refers to the end of the modern era as we know it today and
points forward to a fundamentally new era in human history. Historians of

22Following

Naisbitt’s selection of “ten new directions,” Hesselgrave also selects
ten trends and related issues in missions, which arise within the context of the
work of the evangelical movement. His purpose is not to evaluate critically the
evangelical enterprise, but to delineate “choices” that may endanger or confirm
the evangelical task. Hence, he is quick to criticize those whom he thinks have
deviated from the evangelical norm, e.g., John Stott’s position on holistic
missions in his Christian Mission in the Modern World. [See Hesselgrave’s
article, “Holes in ‘Holistic Mission,’” Trinity World Forum, Spring 1990.] His
“choices” finally are strategies, based upon sound reasoning and common
sense, to adapt to changing external circumstances. In short, his program is
apologetical and ahistorical.
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mission, from Kenneth Latourette
to Wilbert Shenk, 23 including
Hesselgrave, see this transition period beginning from the period of World
War II. Wilbert Shenk even dates the watershed point in this transition
period at about 1972.
End of the Modern Era: A Review of a Secular Megatrend
1. Post-industrial society refers to the end of the age of the industrial
revolution that made the West the dominant mercantile and industrial
power. For example, the 18th century industrial revolution introduced
mechanical inventions and high energy sources and efficiencies that enabled
the British Lancaster mills to produce and ship to India cotton textiles both
cheaper and better than those produced by the local cottage industry, thus
destroying much of the Indian domestic economy. Today, however, the
spread of modernity to India and China has produced modern, but cheaper,
labor that in turn has put the British, American, and Japanese textile
industries out of business—a trend described by Naisbitt and others as the
“hollowing out” of the industrial and manufacturing sectors of the advanced
modern economies.
2. The early modern period usually refers to the period of western
expansion, also called modernization,24 which according to Hiebert spread
to the entire world. This period was the history of a one-way movement
from a “superior” West to the less developed world. All non-western nations
had to respond to the impact of western modernity, even if only to oppose.
No nation could ignore modernization, if it were to survive. The rapid neotraditional response of the Japanese in the Meiji period is a good
illustration. However, the end of World War II terminated the one-way
movement, especially in its most naked form of colonialism.
3. The post-enlightenment era refers to the end of the supremacy of
enlightenment philosophical thinking, including Cartesian dualism,
Newtonian physics (mechanical worldview), Kantian and Hegelian
philosophy and Schleiermacher’s modern theology. The end was brought
about internally by such British thinkers as David Hume, John Locke,
Bertrand Russell, and the linguistic philosophers. This post-enlightenment
period is characterized by the collapse of metaphysical dualism, the rise of
23 Latourette,

writing in 1942 in his final and 7th volume of A History of the
Expansion of Christianity, and Shenk in his seminal essay in Missiology XV: 419430 (Oct. 1987).
24Sociologists differentiate primordial modernization, which began in the West,
and subsequent modernization, which Hiebert calls “the spread of modernity.”
For discussion see Gino Germani, “Industrialization and Modernization,” The
New Encyclopaedia Britannica.
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historicism, and the recognition of cultural pluralism (in sociology and
anthropology) that repudiated the enlightenment understanding of human
and divine reality as static and universal.
4. Post-traditional society or secularization refers to an end of the
religious legitimation of society. In the West this marked the end of the
dominant role of the traditional Christian civil religion. As documented by
sociologists, religion in the West not only became privatized but irrelevant
to much of everyday public life.25 Instead of religious legitimation, modern
secular societies—firmly established by the 18th century political
revolutions that produced modern, democratic nation-states—found
legitimation in secular constitutions, such as the American or French
constitutions, which then became the models for developing nations. Japan,
however, proved a major exception. The Japanese Meiji Restoration created
a new civil religion to legitimize Japan’s rapid modernization.26
5. Post-Christendom is the recognition of the secularization of
western society from within Christianity itself—that is, the Christian
church’s reluctant acknowledgment of its reduced role in a non-Christian
world. This secular understanding of western society theologically involves
the rejection of the assumptions of Christendom, such as the Constantinian
understanding of the unity of church and state, in which the church played a
dominant role in the legitimation of the state, the ordering of the morals of
society, and the shaping of the culture of Western nations under an umbrella
called “Christendom.”
6. The post-Christian era is further recognition that Christianity is but
one of several great religious traditions in the world. In fact, by the end of
the millennium Christianity may no longer be the largest nor fastest growing
religion in the world. Religious and cultural pluralism will increasingly
become normative. 27 The significance of the religion of others will be
discussed below.
7. Finally, there is the end of the “modern missionary movement.”
One of the fruits of the early modern period, the modern missionary
25See

the works of Peter Berger (Sacred Canopy), Thomas Luckmann (Invisible
Religion), and Robert N. Bellah (Beyond Belief).
26See my essay, “The Emperor System: Japanese Identity and Modernization”
(in Japanese) in Tennôsei no kenshô: Nihon senkyô ni okeru fukahi na kadai
[The Japanese Emperor System: The Inescapable Japanese Missiological
Issue], English translation forthcoming.
27 On religious pluralism see the works of John Hick, Paul F. Knitter, Stanley
Samartha and Wilfred Cantwell Smith in the bibliography. Cf. the 1993 Hayama
Missionary Seminar Report, How Wide is God’s Mercy? Christian Perspectives
on Religious Pluralism.
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movement, with roots in the Pietist movement, came into being at the end of
the 18th century with William Carey’s going to India (1792). According to
Wilbert Shenk, in his forthcoming book (Write the Vision: Christian
Mission and Modern Culture), this modern missionary movement was
characterized by a five-point paradigm, shared by both Protestants and
Roman Catholics alike: (1) the Great Commission, (2) a conscious
conversion experience, (3) the scope of the gospel that included both
spiritual and physical needs, (4) the goal of an indigenous church, and (5) a
one-way movement from Christendom in the West to heathendom in Asia
and Africa. The modern mission paradigm, according to Shenk, collapsed
both for internal and external reasons, with 1972 as the watershed point for
the end of the modern missionary movement.28
For us in Japan our missionary careers have been defined by this
transitional period that included the spread of modernity to the end of the
world and simultaneously the beginnings of the post-modern world. All of
us have been aware of the issues that have arisen in this period of transition,
but we have interpreted and responded to this secular, historical trend in
different ways at different times.
End of the Modern Missionary Paradigm: A Review of a Trend in
Japan
In Japan and in Asia the end of the modern missionary movement is
exemplified in the termination of a unilinear movement from the West to the
East and in the establishment of indigenous churches. Note the chronology
of changes listed below:
1. In the 1950’s missionaries bewailed the lost of China, what David
Paton called the “missionary debacle”(in Christian Missions and the
Judgment of God, 1953). Many former missionaries from China and also
India came to Japan, a movement counter to the trend in China, India and
elsewhere, where the end of colonialism following World War II also
brought an abrupt termination of western missionary activity. In spite of the
historical closure of mission in parts of Asia, God is gracious and steadfast:
behold, how the church prospers in China today.
2. In the 1960s came the call for a moratorium on the sending of
overseas missionaries by leading missiologists and mission board
executives. According to missiologist David Bosch four such books were
published in 1964—Missions in the Time of Testing (R.K. Orchard), The
Unpopular Missionary (Ralph Dodge), The Ugly Missionary (John Carden)
and Missionary, Go Home! (James Scherer)—all severely criticized the age
28See

also Shenk, “Mission in Transition: 1972-1987.”
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of modern missions and the role of the missionary. 29 In Japan, Richard
Drummond, writing in the popular Japanese journal, Fukuin to Sekai
[Gospel and World], limited missionaries to the role of fraternal workers
and to the status of symbols of the international church. Some missions,
such as the Anglicans, phased out their mission program entirely.
3. For the post-World War II evangelical missions the formation of
the Japan Evangelical Association in 1968 was a turning point. A host of
small evangelical churches, earlier splintered by denominational loyalties to
their founding missionaries, were united. By the 1970’s the same issues that
the older mission groups had faced earlier came to the fore among postwar
missions as more mission boards decided to phase themselves out of Japan.
For example, the range of possibilities can be illustrated by the
different strategies of one group of post-World War II missions, the
Anabaptist (Mennonite/Brethren in Christ) missions in Japan: the
Mennonite Conference missionaries in Hokkaido eliminated their mission
organization, and individual missionaries became members of local
Japanese churches. The General Conference Mennonite missionaries in
Kyushu also eliminated their mission body, but the missionaries all became
members of the Japanese conference. The Mennonite Brethren missionaries
in the Osaka area differentiated the work of the mission body and the
Japanese church with missionaries serving under both organizations.
Finally, the Brethren in Christ mission in Yamaguchi-ken totally phased
themselves out of Japan, shifting resources to more productive areas, such
as in Africa.
4. In 1972 the missiological term “contextualization” was coined by
Shoki Coe from Taiwan in his Theological Education Fund report and
rapidly thereafter the term took on special missiological meaning for both
conciliar and evangelical Protestants, and for Roman Catholics, who used
the term “inculturation.” Missionaries finally recognized that consideration
of culture was essential to propagating the Christian message.30
5. According to Hesselgrave, in the 1980s the locus of the center of
Christianity shifted from Europe and North America to the non-western
world. In Japan the restructuring of the Japan Evangelical Association
(JEA) in 1986 clearly established Japanese leadership and reduced the

29David

J. Bosch. Transforming Mission: Paradigm Shifts in Theology of Mission,
p. 2
30For a historical survey of this change, see Charles R. Taber, The World Is Too
Much with Us: “Culture” in Modern Protestant Missions.

96

missionaries in the Japan Evangelical Missionary Association (JMLA) to
para-church status in JEA.31
6. Separately, also in 1986, the formation of the Japan branch of the
Asia Graduate School of Theology—a consortium of evangelical seminaries
in Asia for joint graduate theological training—introduced formally
advanced theological education in Japan as an alternative to advanced
training in western theological schools.
Residual Trends and Issues in the Japanese Church
In spite of these significant changes in the responses to the new postWorld War II situation among the missions, the missionaries and the
churches in Japan, residual problems remained in the Japanese church,
residual issues from an inherited tradition received from their missionary
mentors. By “residual” I mean what Hesselgrave and Naisbitt have pointed
out as the human tendency to deny the reality of the new, the refusal to
change in spite of knowledge of the new, even when the evidence is
abundant. Space limits my discussion to four topics below:
(A) Residual western theological thinking, inherited from the
different missionary traditions. In spite of such grand missiological slogans
as “contextualization” and the “wholistic” gospel, the theology of the
Japanese churches reflects the teachings and practices of the founding
missionaries and their western seminaries.
(B) Contextualization of the gospel in Japanese culture and society.
Below I introduce the need for deconstruction of residual cultural and
theological thinking by both missionaries and Japanese Christians as a
necessary part of the process of contextualization—a refinement of my
earlier Hayama Seminar paper: “From Ancient Jerusalem to Modern Tokyo:
Contextualization in Japanese Culture and Society” (1988).
(C) Incomplete indigenization of the church. Although the three-self
ideals, promoted by mission administrators, were not put fully into practice
by missionaries on the field, indigenization finally did take place, forced by
the circumstances of history at the end of World War II. Nevertheless, the
model or structure remained uncritically western, largely again because of
an unexamined Christendom understanding of the nature of the church and
society, inherited from the missionary heritage.
(D) The ambiguous role of the missionary. From the beginning of the
post-World War II period, missionaries, old and new, in Japan have faced a
continual identity crisis.
31See

Joshua Tsutada’s address, “A New Era for the Japanese Church,” at the
1990 Hayama Missionary Seminar.
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In this paper I will deal with the first and second issues and only
touch briefly upon the third and fourth.
(A) The Theological Trend in the Postmodern World
Liberal theology, articulated by the father of modern theology,
Friedrich Schleiermacher (1768-1834), and the great moral theologian,
Albrecht Ritschl (1822-89), came to a crisis shortly after the first World
War, when Karl Barth in his commentary on The Epistle to the Romans32
introduced his dialectical theology of crisis, challenging the entire enterprise
of modern theology. Barth’s call to return to the Word of God initiated the
neo-orthodox movement that included the most creative minds in recent
theology, such as Rudolf Bultmann, Emil Brunner, Friedrich Gogarten, Paul
Tillich, and in America the brothers H. Richard and Reinhold Niebuhr. Neoorthodoxy reached its peak in the early 1960s. Now thirty years later with
hindsight we can see a definite trend with the rise of post-modern theology.
Below is a survey of the development of this trend, somewhat
autobiographical in terms of my own graduate theological education.
Toward the Postmodern in Systematic Theology
The major issue in postmodern and post-enlightenment theology in
the West has been the problem of God. After a brief period of neoorthodoxy at the end of World War II (which in Hesselgrave’s language
would be a fad and not a trend), the problem of the collapse of metaphysical
dualism reappeared with a vengeance. Some scholars celebrated it, for
example, Harvey Cox’s famous best seller, The Secular City (1965), which
indeed turned out to be a fad. Cox himself soon turned to other topics.
More significant were three books from the death of God movement
in the 1960s. Paul M. Van Buren (The Secular Meaning of the Gospel,
1963), using linguistic analysis, turned the Barthian enterprise on its head.
Instead of theology as the Word of God (from heaven), he opted for a
Christology of the secular man (on earth). William Hamilton (The Essence
of Christianity, 1961) attacked head on the Reformation concept of
justification by faith, expressed as existential doubt or anxiety in the
contemporary theologies of Rudolf Bultmann and Paul Tillich. He showed,
indeed, that there are people who can live without God and without despair.
Finally, Thomas J. J. Altizer (The Gospel of Christian Atheism, 1966) joined
the others in a total negation of the radical transcendence of orthodoxy and
32First

edition was published in 1918, but was revised and rewritten in 1921. The
English translation was from the 6th edition in 1933.
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neo-orthodoxy by rejoicing in the death of God in the kenotic (selfemptying) incarnation of Christ.
As graduate students in the mid-60s, we recognized that the death of
God theologians did not represent the wave of future, but rather marked the
end of a period of history that had been stalled temporarily by neo-orthodox
theology. Hindsight has revealed that what did survive from this period and
can be called a “trend” was the development of an “American theology,”
derived from the work of H. Richard Niebuhr and the succeeding
generations of students influenced by Niebuhr, who now represent the
leading theologians in America. Although Niebuhr did not write a
systematic theology—and perhaps because he did not write a systematic
theology—through his writings and teaching at Yale he became the
theologians’ theologian. His critical discussions of theology in historical
and social terms in contrast to the inherent dualism in European neoorthodoxy has continued to inform the work of many different theologians
today.33
Also during the mid-60s came the shift in the focus and purpose of
graduate and advanced theological education—from the focus on Christian
studies in seminaries and divinity schools to a focus on the study of religion
in major universities. In 1964 Wilfred Cantwell Smith (re)established the
Center for the Study of World Religions at Harvard and led the curriculum
reform now shared by the major universities. Paul Tillich, who had come to
Japan for dialogue with Buddhists and Shinto priests and scholars, returned
to Chicago to initiate a two-year joint seminar with the famed scholar of the
history of religions, Mircea Eliade. In his last lecture the evening before his
death, Tillich revealed an important shift in his thinking, from his earlier
theology of ultimate concern and modern anxiety to a theology in dialogue
with the whole history of religions.34 This shift to the history of religion
meant that the primary sources of understanding human beings and their
world and therefore also God could no longer be limited to the Christian or
western heritage, but must include the heritage of all human beings.
Because the religious heritage of humanity is a part of the cultural and
social history of human reality, religion as culture (e.g. language and
33For

a comprehensive analysis of postmodern (post-Niebuhrian) theology, see
the work of former Yale professor and student of H.R. Niebuhr, Hans W. Frei,
Types of Christian Theology.
34On the evening before his death, at a history of religions conference at the
Divinity School of the University of Chicago, Tillich presented the concluding
lecture, “The Significance of the History of Religions for the Systematic
Theologian,” later published posthumously in his final book, The Future of
Religions, 1966.
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thinking) is in part inherited and embedded with religious meaning that has
been shaped by one’s cultural and social history. This religious and cultural
relativity ended the possibility of writing the traditional systematic theology.
Medieval, reformation, enlightenment and modern theologies had assumed
the universality of (a western) human nature, thus making it possible to speak
meaningfully and authoritatively to all peoples, even though the sources
were limited to a particular culture and history. Today, however, much of
theology has been reduced to writing a “Christian” theology or a black
theology, a liberation theology, a feminist theology, and so on, but not
theology in general.
To limit the writing of theology to a particular religious or cultural
tradition is contradictory and unacceptable to systematic theologians, who
seek truth that is universal. Hence, the locus of the problem of God for many
theologians shifted to the study of religion and the history of religion. For
example, if religion is constitutive to human existence, then does the partial
or incomplete knowledge of God by all peoples refer to the one God (since
theologically, there can only be one God)? Religious pluralism thus raised
the possibility of learning about God through other religious beings and
their traditions, either directly by acquiring new knowledge or indirectly by
acquiring a new self-understanding.
Finally, in recent times an even more radical development toward the
postmodern is seen in the rise of deconstruction thinking in history,
literature, philosophy and theology, in which the traditional categories of
metaphysics or meta-narratives, that informed the uniqueness or essence and
the universality of the western tradition, have been systematically
questioned. However, like other meta-categories, such as transcendence and
immanence, deconstruction in itself is meaningless without a
reconstruction.35
Japanese Responses to Postmodern Theology
In Japan within the evangelical church most of the above western
issues on the problem of God did not become relevant. Among the Japanese
the issue is not primarily an epistemological one of whether or not God
exists or is available, but the problem of the one versus many gods. The
results of the debate of kami (the radical monotheism of the West) versus
kamigami (the polytheism of Japan) reveal that the Christian affirmation of
the radically transcendent God of Christian orthodoxy seems to have little
meaning to the lives of non-Christians in Japan. The radical transcendence
35For

a recent example of contemporary deconstruction theology, see Mark C.
Taylor’s Nots, winner of the 1994 American Academy of Religion award for
excellence in the study of religion in the Constructive-Reflective category.
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that expresses a radical dualism, correlated with an equally radical
individualism, does not match the traditional Japanese sensibilities of a
monistic worldview and harmonious society.36
In other words, many of the postmodern developments in western
theology do not have much meaning for the Japanese, because for the most
part these are involved in the deconstruction of the classical, pre-modern
views based upon the dualism of neoplatonic (Augustine) philosophy and its
unique development in the formation of corpus christianum
[Christendom],37 later reinforced by Cartesian dualism, and then passed on
to us through the magisterial reformers, Luther and Calvin, who were
dependent upon Augustine. 38 Nevertheless, the incompatibility of this
medieval, latter reformation and finally Protestant orthodox view of God
and the world with the traditional Japanese monistic worldview does present
a serious missiological issue that evangelical Christians have yet to find the
resources to face.
The Missionary Legacy
The legacy of the Protestant missionaries to the Japanese church since
the Meiji Restoration has been a Eurocentric understanding of history and
civilization that was in fact an extension of western culture over all the
world. Enlightenment in the West envisioned the world as homogeneous
entity, a vision reinforced by the rise of the world market in the 19th century
after the earlier industrial revolution. According to the Japanese
postmodernist, Karatani Kojin, in the West “world history [was] narrated
within a fundamental identity, and successive, heterogeneous ‘worlds’
[were] appropriated into this as ‘stages.’...What made this development
possible was the nineteenth century of the West.”39
In other words, the western understanding of history in terms of
stages of development, theories of modernization or even Hiebert’s notion
36For

an illustration of the contemporary salience of polytheism in Japan, see the
discussion among leading Japanese philosophers, described by Furuya Yasuo,
“The Emperor System Today: A Socio-political Perspective” (in Japanese), in
Tennôsei no kenshô: Nihon senkyô ni okeru fukahi na kadai [E.T. forthcoming].
37 For the impact of Augustine on the transformation of the early church, see
Elaine Pagels, Adam, Eve and the Serpent.
38For a critique of this western [mis]understanding of the biblical perspective, see
Krister Stendahl, “The Apostle Paul and the Introspective Conscience of the
West.”
39For a postmodern critique from a Japanese perspective, see Karatani Kojin,
“One Spirit, Two Nineteenth Centuries,” Postmodernism and Japan, ed. by
Masao Miyoshi and H.D. Harootunian.
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of “the spread of modernity” has the concomitant notion of an
underdeveloped nation moving in stages toward a western definition of
nationhood. Not surprisingly, the (early) modern missionary movement was
seen as an inseparable part of a unilinear movement from western
Christendom to “heathendom” for the purpose of the development of
“commerce, civilization, and Christianity,” as often enunciated in the three
C’s slogan of the 19th century missionaries.
Today, Japanese theologians are acutely aware of this western
understanding of “world” history in which Japan is subordinated to a phase
of western history. They are highly critical of the western enlightenment
legacy and Christendom presuppositions of their received theological
traditions. Hence, they have fervently latched on to the idea of
“contextualization” as a way out. But the way out in the West has been a
historical and cultural relativization of their own historical understandings,
including radical deconstruction in theology—a price much of orthodox
(both liberal and conservative) Christianity in America and missionaries in
Japan are unwilling to accept—an example of the great denial. [The problem
of deconstruction in Japan is discussed further below.]
Japanese Trends
Within the established church in Japan I do not discern a trend
comparable to what has taken place in the postmodern theology of the West,
but that may soon change. In the immediate postwar period Japanese
theologians, trained in western graduate schools and seminaries, brought
back the leading theology of the period, a theology described by James
Philips (From the Rising of the Sun: Christians and Society in
Contemporary Japan) and others as the “Barthian captivity.” That period is
rapidly ending as that generation has or will soon retire. Nevertheless, as yet
I do not yet see within the church a trend for the future.40
In the evangelical churches, because the education of many of its
leaders was in the Protestant orthodoxy of Westminster, Asbury, Azusa, the
early Trinity and the earlier Northern Baptist seminaries, that orthodoxy in
Japan led to a reification of historical divisions among evangelicals, in
particular, the division of Reformed (Calvinism) versus Armenian/
Wesleyan traditions. In Japan both groups rejected the influence of any form
of modernism and liberalism, the latter interpreted as anything related to a
social understanding of the gospel. Hence, even biblical issues of peace and
justice were ignored, leading to a theology separated from ethical practice.
40 Nor

do I see the interest in the Nishida/Nishitani/Buddhist non-dual type of
thinking leading soon to a trend.
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Even in evangelism theology and practice differed. In theology, orthodoxy
was maintained, but in practice personal relationships became central. In
other terms, in theology evangelicals remained Anselmians but in practice
were Abelardians.
This Japanese gospel of an inner, otherworldly piety and an outer,
this-worldly acceptance of the social order (a hierarchical/patriarchal
structure) was the result of both a missionary theological legacy (dualism)
and a Japanese “contextualization” of the gospel. In spite of recent language
calling for contextualization and a holistic gospel, the church seems trapped
in its irrelevancy to the social order.
Developments in Biblical Theology
More fruitful are the trends in biblical studies. In spite of severe
criticism, Krister Stendahl’s distinction of “what it meant” and “what it
means” today has held up functionally. 41 Biblical studies and biblical
theology have remained tied to “what it meant,” that is, to the canonical and
related texts in the canonical periods, leaving “what it means” open to
theologians and others. Thus believers, unbelievers (Jews and others),
liberals and conservatives all could work together in the academy, such as in
the study groups within The Society of Biblical Literature.
Very instructive is a comparison of The Interpreter’s Dictionary of
the Bible (1962) and The Anchor Bible Dictionary (1992). The former offers
definitive essays by leading scholars on major topics and hence minority,
usually conservative, views are ignored. The latter offers encyclopedic
essays, representing a full range of views on the major topics. In a sense
there is sufficient convergence among biblical scholars of both the left and
the right to be included together in the new Anchor Bible Dictionary.42
New post-enlightenment methodology from the social sciences and
literary criticism, a more radically historical stance than possible under neoorthodoxy, as well as a broader range of scholarship have led to a better
understanding of the texts. For example, note the end of dualism in the Jesus
of history and the Jesus of faith and the recovery of the eschatological
significance of the Kingdom of God. These have led to a more holistic
understanding of the life, work, and message of Jesus, including such topics

41For

discussion see Krister Stendahl, “Biblical Theology, Contemporary,” The
Interpreter’s Dictionary of the Bible.
42See the review of The Anchor Bible Dictionary by Walter Harrelson, Journal of
Biblical Literature 113: 299-310 (1994)
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as peace and justice, healing, and the struggle with Satanic forces.43 In the
post-Bultmann era, many new interpretive lives of Jesus have been written
with greater historical realism (in contrast to the earlier “sweet Jesus” of
piety).44
In Japan biblical scholarship has always been conversant with
western trends, although never in actual dialogue, because the significant
books were soon translated into Japanese but not in reverse. In evangelical
circles the problem of higher criticism is so severe that scholarly thinking
and practical teaching seem to diverge. Perhaps because the rapprochement
of evangelicals in Japan is so fragile scholars within the church hesitate to
innovate for fear of division. Because Japanese evangelicals in coming
together in 1968 did overcome the different approaches to Scripture—
brought to Japan by different groups of missionaries, reflecting the various
positions established during the earlier fundamentalist versus modernist
debates—they could agree on a confessional statement that established a
fragile unity. But the questions of a holistic understanding of Scripture
remain, since confessional statements reify traditional theological positions
with all their Christendom presuppositions, preventing a fresh interpretation
of Scripture in a Japanese setting.
(B) Deconstruction and Contextualization
As I have suggested elsewhere (Hayama 1988), contextualization
includes (1) a study of scripture, of what it meant, including (2) a critical
study of what it meant in one’s own theological tradition—the received
tradition from the missionaries, as well as (3) what it means in Japanese
culture and society today, including (4) a critical understanding of Japanese
cultural history. Contextualization is not a serial process—as the order
above may imply—but a dialectical process, one that will bring increasing
freedom and openness to the leading of the Spirit in the present.
Krister Stendahl’s differentiation, discussed above, between “what it
meant” in the past and “what it means” today in the interpretation of
Scripture and tradition is important also for missiological purposes. The
differentiation allows the introduction of a dual-critical process in the
interpretation of Scripture into a second culture, whose history is
43See

Elaine Pagels’ recent essay, “The Social History of Satan, Part II: Satan in
the New Testament Gospels,” JAAR LXII: 17-58 (1994).
44See Richard Horsley (Jesus and the Spiral of Violence), Albert Nolan (Jesus
before Christianity), John Dominic Crossan (Jesus: A Revolutionary Biography),
Marcus Borg (Jesus: A New Vision), and the Jesus of liberation and black
theology, etc.
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independent of the western heritage of the Bible. By a critical approach, I
mean that both western missionaries and Japanese Christians need to take
into account the religious and cultural heritage in which the Christian faith
was transmitted and received in Japan, including the deconstruction of
residual premodern, enlightenment and modern types of meta-narratives that
distort our thinking. In addition, in Japan both missionaries and Japanese
Christians need to take a more critical approach to understanding Japanese
culture and history, one that includes a process of relativizing the so-called
tennôseido [the Japanese emperor system] and a deconstruction of
nihonjinron [the theory of the uniqueness of the Japanese people]. As heated
discussions at Hayama Seminars have demonstrated, when pressed even
Japanese Christians instinctively react defensively with a nihonjinron
ideology.
The serious work of deconstruction has yet to develop in Japan. In
response to a question by the French deconstructionist, Jacques Derrida,
about post-modernism in Japan, the famous Japanese postmodern literary
critic, Karatani Kojin, answered (half-jokingly) that there is no postmodern
in Japan because Japan was never modern (in the western sense). The same
point could be made about such postmodern “trends” as post-enlightenment,
post-Christendom and post-Christian era. The Japanese did not accept the
enlightenment understanding of civilization, which they labeled seiyôshi
[western history], but instead developed an alternative “enlightenment”
understanding, called tôyôshi [eastern or Asian history] (discussed below).
Nor did the Japanese ever become a Christian nation, although the rapid
conversion of many from the samurai class during the early Meiji period
gave rise to such hopes.45 Nor did Japan follow the primordial models of
modernization of the West, although within thirty years during the Meiji
period it succeeded in transforming a feudal state into a modern nation-state
with an indigenous civil religion, the Japanese emperor system.46
Tôyôshi: Japan’s “Orient”
In its modernization the Japanese learned and borrowed selectively
from the West, including the understanding and the writing of modern
history. They quickly learned that the enlightenment view of world history
was Eurocentric and inevitably subordinated Japan to second class status.
45For

a case study see my essay, “Service to Christ and Country: Uchimura’s
Search for Meaning.”
46For discussion see Helen Hardacre, Shinto and the State, 1868-1988. Cf. also
my essay, “The Emperor System: Japanese Identity and Modernization” (in
Japanese, E.T. forthcoming).
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They saw in this western view of the history of humanity that the origin of
human civilization and world history was posited in Asia (the ancient Near
East) and that the subsequent development of this civilization followed an
unilinear East to West axis. Historical developments that did not fit this
unilinear structure were ignored or dropped, such as the rise of Islam and its
golden age which paralleled the dark ages in Europe, as well as the parallel
and independent developments of high civilization in ancient China and
India.
Thus, the enlightenment view posited a ubiquitous “West”—the spirit
or essence of modern civilization, vaguely defined—originating in the
ancient Near East, then moving progressively west to ancient Greece and
Rome, and finally to western Europe and England. All other history was
evaluated and understood as an expansion of this Western civilization. In
this schema Asian history began with the 16th and 17th century maritime
expansion (or the maritime integration of the world markets as explained in
textbooks) under the domination of western Europe, followed by indigenous
social and cultural disintegration in the 18th and 19th centuries, and completed by nationalistic
responses to the impact of (western) modernization in the late 19th and early
20th centuries.47
The Japanese dissent was clear. 48 In 1904 Shiratori Kurakichi,
returning from study in Europe, became professor of history at the
prestigious Tokyo Imperial University. Using a western positivistic type of
historiography as “evidence,” Shiratori and his followers soon established
tôyôshi [Asian history] as an alternative to seiyôshi [western history], the
western enlightenment view of the world. Instead of a world history in
which the Japanese inevitably came in second place as a precipitate of
western civilization, Shiratori gained parity for the Japanese by positing the
common origins of Europe and Asia in his “discovery” of a common
linguistic origin in the Ural Altai area, an event that preceded the rise of
civilization in the ancient Near East. Instead of an East-West axis, Shiratori
posited a North-South axis in the development of civilization.
According to Shiratori, the northern nomadic Ural Altai tribes
wandered in two directions: the Turks became the Caucasians in their
westward movement, the Mongols became the Asians in their eastward
movement, and both groups constantly migrated south into the cradles of
47 Such

a framework is used even in so-called “Asian Civilizations” textbooks,
e.g., Comparative History of Civilizations in Asia (Vol II), by Edward Farmer, et al.
48The next few paragraphs follow Stefan Tanaka’s brilliant study of the Japanese
version of Edward Said’s Orientalism in, Japan’s Orient: Rendering Pasts into
History.
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civilization. From the beginning these early Asian civilizations were
characterized by the combination of the martial values of the northern tribes,
including the worship of a warrior god (e.g., Yahweh in ancient Israel), the
sun (e.g., later, Amaterasu, the Japanese sun-goddess), or heaven (in China),
and the pacifistic values of the southern agrarian communities.
Often the roving northern tribes lost their martial virtues as they
assimilated into the more pacific peoples of the South to create the great
civilizations of Asia, such as in India. Although in Chinese history this
North-South dualism was continued by a succession of different barbarian
rulers, the civil strife and/or assimilation finally brought about the decline of
Chinese civilization. Here, Shiratori also added a West to East axis, in
which the progressive development of Asian civilization culminated in
modern Japan after decline in China and other areas of Asia. In the
progressive development of Asian civilization, Japan alone preserved intact
the unity of the dual virtues of the North-South axis.
Tôyôshi versus Seiyôshi
This Asian history (tôyôshi), which paralleled western history
(seiyôshi), differentiated Japan from the West by attributing to Japan the
pinnacle of Asian civilization in parallel to the “West” or western Europe as
the pinnacle of western civilization. At the same time, since this “world”
history had its common origins in prehistory in the Ural Altai area, tôyôshi
established the parity of Japan with the West as a co-leader of modern
civilization. Such a history, like its western version, could maintain both the
uniqueness of Japan in its people (nihonjinron) and its universality. Like the
western version, Japan’s universality was found in its spiritual essence,
symbolized in Japan by its living, sacred (arahitogami) imperial lineage
(tennôseido) that has maintained the dual virtues of the North-South axis of
civilization. In contrast, the West could continue the dual virtues of the
North-South axis only in a (dead) tradition, such as in the spirit of
Protestantism.49
As schematically described above, tôyôshi represented the Japanese
version of an Asian-centered view of world history, the functional
equivalent of and response to the western Eurocentric view, taken for
granted by most missionaries. In Japan, although academic discussion and
debate have continued from the beginning down to the present, Shiratori’s
basic formulation (or meta-narrative) of the difference between the East and
the West and the unique role of Japan became the accepted paradigm for
49Shiratori

was influenced by Leopold von Ranke’s understanding of the essence
of western civilization. Cf. Tanaka, op. cit., pp. 64-67.
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continuing research that has produced many detailed historical analyses of
many different areas and periods of Asia history, all based upon positivistic
(“scientific”) historiography imported from Europe. Further, this metanarrative of tôyôshi became the underlying paradigm in the subsequent
development of nihonjinron, the popular theories of the uniqueness of the
Japanese people and the origins of Japanese civilization.50
This Japanese view of Asian history supported what we at Hayama
have discussed many times as tennôseido [the Japanese emperor system],
both a religious symbol system and social structure established during the
Meiji era. Tennôseido, created by the Meiji oligarchy, transformed a feudal
society by providing the meaning and the motivation for the creation of a
unified, modern nation-state. After discussion of how to legitimize a modern
state, the Meiji leadership rejected the “spiritual essence” of western
civilization and provided, instead, a national identity for the Japanese that
was rooted in its cultural past. Instead of a secular constitution (such as in
India later), they “restored” the divine-kingship model. To integrate a
feudally divided society, the oligarchy restructured the hierarchical social
structure, based upon family and clan, into a single hierarchy or family with
loyalty focused upon the emperor. Thus the loyalty of the Japanese was
shifted from former feudal lords to an imperial emperor, who was the
immemorial source of all that was pure, good and true in the Japanese
people and its lands.
Toward Contextualization
As indicated above the secular trend of deconstruction has been
established in the West. Just as Edward Said showed in his book,
Orientalism, how European scholars and statesmen sought both to instruct
and to shape the Orient, Japanese scholars carried out the same task by
creating their “Orient.” Now postmodernist scholars, both western and
Japanese experts, have initiated a similar task of deconstruction in Japanese
history and literature. Deconstruction will mean both groups will need to
give up the meta-narratives that inform and instruct one’s view of history
before reconstruction can take place.51

50For

an excellent survey of the various nihonjinron and tennôseido theories, see
two essays by Chiyozaki Hideo, “Introduction: Why Yet Another Study of the
Japanese Emperor System?” and “The Emperor System: Historical Origins and
Development,” (in Japanese), in Tennôseido no kenshô: Nihon ni okeru fukahi
na kadai. [E.T. forthcoming]
51 For a postmodern critique of tôyôshi in Japanese history in English see
Tanaka, cited above, and the works of H.D. Harootunian and Masao Miyoshi in
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Deconstruction is meaningless without a reconstruction. In recent
years the missiological response to deconstruction has been
contextualization, a recognition of the historical relativity of the cultures
and society in which the gospel needs to become incarnate. In my work
towards a theology of contextualization in Japanese culture and society, four
contemporary scholars from widely different fields have established trends
within their own specializations that may contribute to reconciling
incongruities in the Japanese theological/missiological scene, namely, the
work of Clifford Geertz, a social anthropologist; Robert Bellah, a
comparative sociologist; René Girard, a literary critic; and Stanley
Hauerwas, a Christian theologian and social ethicist. Below I shall introduce
these figures, but a theology of contextualization awaits a later paper.
René Girard is a controversial literary critic, whose studies range
across the humanities and the social sciences, including the biblical
materials. His works, such as The Scapegoat (1986) and Violence and the
Sacred (1977), have explored texts of persecution, documents that recount
collective violence of scapegoating and deification to establish or maintain
social solidarity. Although he finds the same collective violence in the
passion of Christ as in mythological and other religious texts, he shows that
the text of the passion of Christ breaks the cycle of violence and the sacred,
providing a model to demystify violence in western culture. His ideas have
been used by such biblical exegetes as Robert G. Hamerton-Kelly (Sacred
Violence: Paul’s Hermeneutic of the Cross, 1992) and Raymund Schwager
(Must there be Scapegoats? Violence and Redemption in the Bible, 1987).
For purposes of contextualization in Japanese culture and society,
Girard offers a way to move beyond the limitations of the traditional models
for understanding the atonement—such as Irenaeus’ ransom theory,
Anselm’s forensic/substitutionary theory, or Abelard’s personal theory—all
of which are not only incomplete, but highly individualistic, failing to
include the social dimension of the meaning of the death of Christ. Girard
offers a model that is rooted in the history of religious literature, is critically
informed by contemporary social anthropology and is applicable crossculturally. According to Girard, in the passion narrative scapegoating is seen
not from the side of the persecutor, but from the side of the victim. In the
biblical model Jesus is the scapegoat victim that does not perpetuate the
continual cycle of scapegoat violence but is the end of scapegoating.
Geertz and Bellah. In a class lecture in 1964 Harvard’s Talcott
Parsons listed the two most significant theoretical contributions since the
the bibliography. Also see H. D. Harootunian for a critique of modern western
studies of Japanese history.
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work of Emile Durkheim and Max Weber: Clifford Geertz’s “Religion as a
Cultural System” and Robert Bellah’s “Religious Evolution.” Since then the
works of Geertz and Bellah have been widely used in theology, literature,
social ethics, biblical studies, the history of religion and sociology of
religion, and have informed my work at Hayama seminars. What sociology
and anthropology have taught us is that culture, including religion, is not
only relative to time and space, but that religious symbols are constitutive to
human existence, providing humans their fundamental worldview and selfunderstanding; in short, a starting point for a theological anthropology and a
methodology for contextualization.
Stanley Hauerwas is a prolific and provocative writer, who takes
delight in twitching the noses of liberals, in whose tradition he is educated
(Yale and H. Richard Niebuhr), teaches (Duke University) and stands
(Methodist Church). He consider himself a high church (from his sojourn of
teaching at the University of Notre Dame), Anabaptist (from his friendship
with Mennonite theologian John Howard Yoder), Methodist (born and
raised in Texas). Almost single-handedly he, along with John Howard
Yoder,52 has rescued Christian social ethics from the crutches of natural
law, linguistic analysis and liberal theology to offer instead a theologically
holistic, philosophically critical and biblically based approach to Christian
ethics that advocates Christian virtues, Christian character and Christian
community. 53 Hauerwas sees human nature as history and provides a
narrative theology which embodies the biblical story (which is narrative and
revelational) for developing Christian character and community. This
biblically created community of character also continues the writing of this
biblical story is in its own life and ministry in and to the world, which of
course is what mission is all about.
(C) The Indigenous Church: Some Observations
Henry Venn (1796-1873), long time honorary clerical secretary
(1841-1872) of the Church Missionary Society in England [and
independently Rufus Anderson (1796-1880), secretary of the American
Board of Commissioners in the United States] authored the three-self
principles of a self-supporting, self-governing and self-propagating
52See

John Howard Yoder, The Politics of Jesus [translated into Japanese], now
in 2nd edition, 1994.
53Among Hauerwas’ many books, see The Peaceable Kingdom [translated into
Japanese], Vision and Virtue, Character and the Christian Life, A Community of
Character, and After Christendom?
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indigenous church. According to R. Pierce Beaver, these ideals and
administrative policies were frustrated “because Protestant missionaries
became infected with imperialism and racial superiority and turned to
ecclesiastical colonialism in the last quarter of the nineteenth century.”54
Japan was not infected by “ecclesiastical colonialism” to the same
degree as in Africa, India and China, since the three or four Christian bands
in the Meiji period developed indigenous churches almost from the
beginning. However, complete indigenization did not come until World War
II when missionaries were withdrawn or interned. Subsequently, a truly new
period of mission history began with the post-war decolonialization and
independence movements. Even so, Japan was different; Japan was
occupied. General Douglas MacArthur called for 10,000 missionaries,
bringing entirely new groups of missionaries to Japan, who developed
separately from the older mission groups. As described above,
indigenization of the churches of the latter group became complete in the
1970s or at least by 1986, when the Japan Evangelical Missionary
Association (JMLA) was reduced to para-church membership within the
larger Japan Evangelical Association (JEA).
Nevertheless, there remains a feeling in the Japanese church of not
being indigenous, of being foreign, if not alienated from society. One of the
reasons is that in spite of the goals of the enlightened policy of Henry Venn
and later mission leaders to create independent churches, their models
replicated the respective home churches in the West, that is, their policy led
to creating clones.
(1) External Structure. Not surprisingly, the Japanese church,
although an independent entity, structurally mirrors its western counterparts:
whether Roman Catholic, conciliar Protestant or evangelical Protestant. The
United Church of Christ and the churches related to the National Council of
Churches tend to duplicate the bureaucratic structures of the World Council
of Churches and the National Council of Churches in the US. Evangelicals,
more loosely organized, find their unity based upon the personal
relationships of outstanding leaders and a formal confessional statement;
hence, they have a federated rather than bureaucratic unity, following the
patterns of such organizations as the World Evangelical Fellowship (WEF)
and the Lausanne movement.
Although Hesselgrave thinks that the Lausanne Committee for World
Evangelization and related movements are the wave of the future among
evangelicals, Joshua Tsutada, chairman of the Evangelical Fellowship of
Asia (EFA), led the Japanese delegation en masse to complain about the
54In

“Foreword” to Wilbert R. Shenk, Henry Venn—Missionary Statesman.

111

American “takeover” at Lausanne II, which some now think was the last
Lausanne world conference. The Japanese evangelicals have opted to
identify with WEF and its new Asian head, Jun Vencer of the Philippines,
through JEA and by participation in EFA as the Asian branch of WEF.
Perhaps, if the Japanese church is to become globally linked, it may need to
follow further these institutional patterns of its international counterparts.
Yet, all is not well in external or global relationships for Japanese
Christians, who still must find creative ways to face the monkey put on their
backs because of the history of Japanese imperialism. The problems of
reconciliation are historical (emotional and political), ideological (the
problem of tôyôshi) and theological, tasks for which their North American
counterparts had not prepared them. In fact, in places in Asia the Japanese
have replaced the “ugly Americans.”
(2) Internal Structure. Equally serious is the internal structure, the
pattern of decision making, which is indigenous. While the external church
polity was inherited uncritically from the missionary legacy, the Japanese
easily “contextualized” its operation, following the traditional
hierarchical/patriarchal patterns of decision making.
Again theology is at stake. If there is not a critical indigenous
theology of the church and society, there cannot be a transformation of the
community of faith into the people of God. A theology that focuses
primarily upon a personal relationship to God is in danger of adopting
uncritically the existing social order into its communal life. A theology with
residual Christendom presuppositions too is in danger of relating
uncritically to the existing social order. Here, Stanley Hauerwas’ critique of
western theology and Christendom is helpful and suggestive. When the
church embodies the biblical story, it becomes transformed in personal
character and social practice, as it actualizes eschatologically the people or
community of God in this world.
This patriarchal/hierarchical structure of the Japanese church—
borrowed uncritically from traditional Japanese patterns of leadership,
which operates even when the official polity is different—also goes against
the grain of modernity or post-industrial society as described by Naisbitt.
According to Naisbitt, the new informational society is characterized by
decentralization instead of centralization, by participatory rather then
representative decision making, and by networking rather then hierarchical
relationships.
For the Japanese this problem is not the often discussed issue of
whether or not society or the church should become more individual and
less group oriented (see my 1994 Hayama paper), but rather a practical
question of efficiency. In the Japanese church too much of its leadership is
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concentrated in too few people, who then are worked to death trying to do
everything. Instead of concentration, leadership should be decentralized to
involve more people, especially the laity and women. Instead of
representative governance, greater participatory decision making would
draw more people into commitment and service. Networking, which takes
place behind the scenes in Japan, should become more open to allow for
effective decentralization and participatory decision making. However,
perhaps because of limited resources, the church has concentrated its
training programs to create pastors who must do everything.
(3) Theological Education. Like the institution of the church,
theological training in Japan mirrors its western counterpart, except that it
has lagged in developments by a generation. In recent times it has moved
more from an earlier indigenous focus upon character training (in the
Confucian sense) to that of the western type of information and technique
training. One should note that the recent trend in seminaries in the United
States has reversed with the growing popularity or need of spiritual
development courses in new or revised curriculums.
More significant are the establishment of the Japan branch of the Asia
Graduate School of Theology in 1986 and the recent formation of the Japan
branch of the Asia Theological Association on November 1, 1994. These
institutions signal the determination of the evangelicals to do more of their
advanced training in Japan and to improve the quality of the many small
leadership training programs. However, ATA is primarily an accrediting
association, which although it legitimates local theological education,
nevertheless, provides standards and guidance that are largely a replica of
western theological education.
In the United Church of Christ in Japan the trend has been toward
consolidation or elimination of advanced theological education programs. In
addition, it has recognized Tokyo Biblical Seminary, the seminary of the
Japan Holiness Church, as one of its acceptable seminaries for training its
future ministers.
(4) The New Generation of Leaders, being trained in graduate
schools abroad55 and in the new advanced programs in Japan, are aware of
the contradictory elements of their western education and received
traditions. The trend here is toward a more holistic understanding of
scripture and theology, and hopefully toward consensus, as has developed in
the North American Society of Biblical Literature, although there is no
similar integrative mechanism in Japan.
The Japan Holiness Church currently has eight students studying in six
different graduate schools in the United States.
55
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As I mentioned above, I see no clear trend in theological studies,
although more sophistication. For example, in historical theology there is
interest in Wesleyan studies that ranges from a Shinran-like (mystical)
reinterpretation of Wesley’s Aldersgate experience to a recovery of the
vision of the Japan Holiness Church tradition in terms of the historical
Wesley, rather than the pietistic tradition of the post-Second Great
Awakening in North America. As for an indigenous Japanese theology,
since the early postwar efforts of Kitamori Kazoh in his Theology of the
Pain of God, nothing equivalent to the Korean min jung (liberation) type of
theology has appeared.56
In the Doctor of Ministry programs of the Asia Graduate School of
Theology in Japan there is movement toward dealing with practical social
issues like the discrimination of burakumin (social outcastes) in church and
society, and science issues like the simplistic evolution ideas taught in the
Japanese primary schools, as well as such traditional issues such as
Christian funerals and regional evangelism. There is a great need to develop
pastoral counseling into the curriculum.57
One significant innovation in seminary education is based upon the
expectation that by the 21st century one in four residents in Tokyo will
become senior citizens, a group of people freed from the tyranny of the
company. Tokyo Biblical Seminary will begin a pilot project in April to
establish a two-year crash training program for retired Christians between
the ages of 55-62, who are seeking a second career in the service of the
church.
(D) The Future of Missionaries: From MacArthur to Aagaard
The missionary that we know today is a modern invention, part of the
paradigm of the modern missionary movement since the time of Carey.
Historian Alan Kreider in his research on the pre-Constantinian church
could not find a single mention of Matthew’s Great Commission in the
writings, letters, sermons or prayers of the leaders in the early church,
although we know that the early church did grow. 58 The magisterial
56 An

exception is Keikan no shingaku: Hisabetsu buraku kaihô to kirisutokyô
[Theology of a Crown of Thorns: The Church and the Liberation of Burakumin
Discrimination], reflecting liberation theology of the burakumin (social outcastes),
by Kurabayashi Tero.
57Under the leadership of Ken Dale the pastoral counseling program at the Japan
Lutheran Theological Seminary is an outstanding exception.
58 Alan Kreider, “Worship and Evangelism in Pre-Christendom” (The Laing
Lecture 1994), Vox Evangelica 24 (1994).
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reformers of the 16th century understood the Great Commission as fulfilled
by the original apostles. Only the 16th century Anabaptists took the Great
Commission seriously, but they were essentially wiped out as a movement
in less than a hundred years. However, by the time of Carey the Great
Commission was accepted by both Protestants and Roman Catholics as the
basis for missionary expansion.
Perhaps not intentionally, the modern missionary movement made the
role of the missionary into a special calling and along the way romanticized
the image of “going” to exotic distant lands. The biblical text indicates that
mission is a part of discipleship and hence is incumbent upon all who are
followers of Christ. Further, the emphasis on “go” is misplaced, since the
participle is better translated “as you are going” about your daily life.59 [On
the other hand, the biblical scholar Brevard Childs once remarked that
although he studied and taught exegesis all his life, he should have also
studied more “eisegesis,” since the latter has often been more important in
the life of the church, such as the way Matthew 28 has been interpreted in
the modern missionary movement.]
After World War II General MacArthur issued a call for 10,000
missionaries to Christianize the Japanese in order to establish democracy
permanently in Japan. Forty-five years later at the 1990 Hayama Missionary
Seminar the Danish missiologist, Johannes Aagaard, saw the establishment
of the national churches after World War II as an “incredible immobilization
of the world-wide mission of the church” (p. 79).
Aagaard’s theory of missions and the missionary is well articulated in
his writings. 60 He differentiates the apostolate of Paul, the missionary
evangelist, from the apostolate of Peter, the church builder. This is an old
problem, dating from the beginning of the modern missionary movement, of
whether mission is a separate function and independent of the life of the
church, or whether mission is an inseparable part of the life and work of the
church. In their historical context the rise of mission societies versus
mission boards also reflects that same issue. Today in Japan the role of parachurch missionaries and church-related missionaries is another version of
the same problem. From a pro-Hayama missionary perspective I find no
problem with the idea of missionary pluralism, including entrepreneurial

59For

a thorough exposition, see David J. Bosch, “The Structure of Mission: An
Exposition of Matthew 28: 16-20,” in Shenk, ed., Exploring Church Growth.
60For example, see his 1986-1987 essays in Areopagus: “The Double Apostolate
(Part I)” and “Renewing the Missionary Calling: The Double Apostolate (Part II).”
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missionaries. 61 But the issue is threatening to the Japanese evangelical
church and also existentially to all missionaries suffering an identity crisis.
Remember Joshua Tsutada’s address to this group in 1990 when he
proclaimed that in the movement of human history the mantle of greatness
had passed from the British to the Americans in the 19th century and now in
the 20th century has passed to the Japanese.62 The triumphalism of that
speech echoed the words of Uchimura Kanzo at the end of the 19th century,
who said nearly the same thing, of how Japan had learned all that was best
in the East (=China) and had now digested the same from the West.63 The
language of these statements clearly reflected tôyôshi, discussed earlier; but
the logic of these statements implied that the time of western superiority and
that of the missionaries have ended. According to Tsutada, the Japanese,
especially Christians, now faced a crisis (kiki) of both dangers and
opportunities, one of which was what to do with para-church groups, such
as the missionaries.
Not surprisingly many missionaries suffer an identity crisis or sheer
frustration, especially those in church-related roles. On the one hand, their
boards instruct them to phase themselves out, after they have invested a
lifetime preparing and doing what they felt called to do. On the other hand,
the Japanese church, as well as the Western church, structurally has no place
for resident aliens.
In the long term the para-church missionaries are in no better
situation, since non-Christian Japanese find foreign religions unappealing,
in contrast to the western fascination for eastern religions. Para-church
missionaries find that they too need to establish churches or subordinate
themselves to an existing Japanese church.
Historians have called this time a transition period, in which we have
crossed the watershed point, that is, a trend has been set. We are aware that
long-term missionaries are disappearing through retirements and are not
being replaced, sometimes because of mission board policy, but more often
because of a lack of financial and/or personnel resources. Perhaps,
following Tsutada, we should accept this time as our kiki, indeed a time of
danger but also a time of opportunity to discover the new meaning of
mission and the missionary in a postmodern era.

61See

the 1994 Hayama Report on “Missionary Survival before A.D. 2000.”
Tsutada, “A New Era for the Japanese Church?” in the 1990 Hayama
Report.
63Zenshû [Complete Works], XVI: 20 ff. For discussion see my essay, “Service to
Christ and Country: Uchimura’s Search for Meaning.”
62 See
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A Response to
Robert Lee,
“Deconstruction and the Modern: Missiological Trends and
Issues for the Church in Japan and the Missionary”
by Denis McIntyre64
We who are involved in the missionary enterprise in Japan probably
do not need to be told that we have an identity crisis. By his usual thorough
exposition of some important missiological issues Dr. Lee has given us an
understanding of why we have an identity crisis, and some helpful
directions for beginning to resolve it.
He begins by stating his intention: to examine trends and issues. the
distinction is both intriguing and illuminating. A trend is defined as a
present historical reality, something happening now which is going to go on
and influence the future, rather than a Nostradamus- or Asimov-like
prediction of what shape the future might take. These trends give rise to
issues (interestingly, the reverse is not true). After mentioning several
proposed lists of such trends Dr. Lee concentrates on one particular
“megatrend” as that which gives rise to most of the important missiological
issues. That trend is the spread of modernity and the rise of the postmodern
world; its beginning is seen at the end of World War II, and its contours
summarized under seven “posts”: post-industrial, post-modern (or postcolonial), post-enlightenment, post-traditional, post-Christendom, postChristian, and (our concern) post-missionary. Taken together, these give a
strong feeling of an age which knows (and does not like) where it has come
from, but is very vague about where it is going! And all of these features
taken together make a new missionary paradigm necessary. Some practical
implications of such a paradigm can already be seen in the missionary
enterprise in Japan, which in this postwar period has been characterized by a
progressive winding-down of the work of missionary agencies, by
advancing indigenization and by a growing interest in and experimentation
with contextualization.
At this point a suspicious mind might raise the question: why only
this trend? Is this really The Big One? What about the other nine of Naisbitt,
or the ten of Hesselgrave? But actually I think that Dr. Lee, following
64Denis
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Hiebert, has made his case: his megatrend can be demonstrated and is
clearly fundamental.
Once the megatrend has been identified, the issues it raises can be
drawn out. In regard to the missionary enterprise in Japan, Dr. Lee sees
three important issues: residual “western” theological thinking, incomplete
indigenization, and a missionary identity crisis.
The development of theological thinking in Japan has as its backdrop
the ferment in theological debate in the “West,” with its radical challenges
to traditional “Augustinian” orthodoxies, and its moving away from
systematic formulations, thought to be universal, towards the study of
religions and an emphasis on diversity, relativism and pluralism. Here Dr.
Lee draws attention to an approach to theology as history, developed
particularly by followers of H. Richard Niebuhr.
Against this backdrop, two kinds of reactions can be seen in Japan.
On the one hand, non-Christian scholars show no interest in western debates
on deconstruction and other movements towards the “post-modern” era,
since Japan has never really had a “modern” era in the usual sense. On the
other hand, Japanese theologians, who might be expected to be vitally
interested in these issues, are indeed critical of the traditional western
theological models with their “Christendom” presuppositions, but have not
succeeded either in producing a successful alternative model for Japan, or in
thinking critically about their own cultural assumptions. We are all too
familiar with the way that different Christian groups hold on tenaciously to
the distinctive, but secondary, features inherited from the missionary
pioneers.
Dr. Lee sees more hopeful signs in the field of biblical scholarship,
though even here the interchange of ideas between Japanese and wetern
scholars tends to be one way—into Japan. And Japanese evangelicals, with
their deep suspicion of anything “liberal” and a sense that the
rapprochement achieved among them is somewhat fragile, have been
cautious in accepting some of the new ideas. There remains the problem of
finding “a holistic understanding of scripture” that may make it easier to
interpret the Bible in a Japanese setting.
This leads to Dr. Lee’s own positive suggestion, which is effective
contextualization. The aim of this, as he sees it, is the construction of a
distinctively Japanese narrative theology. The need for distinctiveness
arises from separation in time and space. Interpreters of the Bible have to
take note of Krister Stendahl’s distinction between “what it meant” and
“what it means”; and insights from anthropology and sociology show us that
religion is both consitutive of culture and relative to culture. And Japanese
Christians need to be prepared to “deconstruct” some prevailing Japanese
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views of history and culture, notably the all-pervasive nihonjinron thinking,
based on a highly Japanocentric “eastern” understanding of history and its
expression in the emperor system. Drawing on further insights from the field
of literary criticism, Dr. Lee sees the narrative-historical approach, in which
the narrative embodies the biblical story and relates it to the Japanese, and
especially Japanese Christian, story, as offering the best way forward. For,
as he puts it, “this biblically created community of character also continues
the writing of this biblical story in its own life and ministry in and to the
world, which is of course what mission is all about.”
In reacting to this suggestion I find myself feeling some excitement,
that there are real possibilities here; at the same time I have some questions.
The first of these is about what seems to be Dr. Lee’s attitude to the
traditional orthodoxies, on the Japanese side but particularly on the western
side. He seems to approve of the “deconstructing” that has taken place in the
West; indeed he implies at one point that the reluctance of more
conservative Japanese Christians and missionaries to abandon some of the
traditional models is an example of “the great denial” (that such
deconstruction is necessary). I am tempted here to give up for a moment my
possibly rather unsuccessful attempt at being academic and take the position
of a “simple Bible-believing Christian,” thinking: if these decsontructionists
and other assorted unbelievers want to play their games, that’s OK I guess;
but surely the Bible still means what I always thought it did.
I actually feel there is a problem with this idea of “deconstruction.”
Dr. Lee regards this as important; he says at one point, “Deconstruction will
mean both groups will need to give up the meta-narratives that inform and
instruct one’s view of history before reconstruction can take place.” I
wonder if this is not a bit too drastic: first, because I doubt whether it can
actually be done; second, whether “deconstruction” is not too strong a word
to indicate what has to be done. We are all aware of the need to recognize
the influence of Greek philosophy on Augustine and other church fathers;
but recognizing that, and allowing for it, we may still see that Augustine, for
instance, got quite a few things right—and in a way which is relevant for
Japanese Christians.
My second query concerns Dr. Lee’s position on cultural relativity, as
expressed in this paper and in other presentations at Hayama. The focus of
my misgiving is the point that religion is at one and the same time both
relative to culture and constitutive of culture (and therefore of a person’s
own cultural identity). It seems to be that if this is taken to its logical
conclusion, it means that any religious input coming from outside Japan,
based on completely different, culturally relative, assumptions, is not going
to be able to be seen as relevant within the Japanese cultural framework—in
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other words, that no real communication is possible (as indeed the
nihonjinronists would assert). To give one example: if it is true that the idea
of a single transcendent Creator-God, existing separate from and over
against human beings, is totally incompatible with a monistic “Japanese
understanding” of reality, then it would seem that Japanese people are
constitutionally unable to comprehend such an idea of God—which would
make evangelism to such Japanese people impossible. (I do not imagine any
of us seriously wants to deconstruct the idea of the One Sovereign CreatorGod!)
I raise these misgivings well aware that I may be reading too much
into what Dr. Lee is saying. And on the positive side, I am aware of
increasing interest in theology as story (and we all like stories), and do see
possibilities for this narrative approach in the missionary enterprise here in
Japan. In particular, such a narrative approach may well open up
possibilities of common approaches to the theological and evangelistic
enterprises, overcoming some of the structural and functional problems that
Dr. Lee has identified in the Japanese church. And such an approach,
closely related as it must be to the Japanese cultural experience, will in fact
need input from outside, from those like us who are doing our “storytheology” in a different stream. And if the root of our identity crisis could be
summed up in the statement that we are not felt to be needed any more, an
approach that shows that we really are needed will go a long way to
resolving that crisis.
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Tributes
by Russell Sawatsky
Javan and Neva Corl have served in Japan since 1955 with the General Board of
the Global Ministries of the United Methodist Church. After two years of language study
in Tokyo, Javan began his ministry with the United Church of Christ in Japan (Nihon
Kirisuto Kyôdan) as an itinerant evangelist-at-large. In 1961 he added to his
responsibilities the position of pastor of the Ishidoriya Preaching Point and Okunakayama
Church in Iwate prefecture.
In 1967 Javan became pastor of the Den-En Eda Church in Yokohama and
associate pastor of the Den-enchôfu Church in Tokyo. From 1973 to the present his major
assignment has been pulpit ministry as a cooperating missionary of the Minami District of
the Tokyo Synod of the Kyôdan. Over the period of his ministry he has also completed
two years of graduate-level work in Japanese Studies at the University of Michigan.
In addition to these various ministries Javan has served numerous times as a pulpit
interpreter for visiting clergy, has published three books of sermons in Japanese
(including one which has been translated and published for a Korean audience), has
conducted 158 weddings, and reflecting clearly his itinerant ministry over the years, has
preached in numerous churches of various denominations in 10 of Japan’s prefectures. In
the Tokyo-Kawasaki-Yokohama area alone he has preached in more than 65 different
churches, schools and seminaries. Outside of Japan he has served as an interpreter for
eight Japanese teams who have itinerated in witness missions to United Methodist
churches in Oregon, Michigan and Ohio in the USA, and in southern Wales, in the UK.
After returning to the USA this August the following year will be taken up in
church itineration. The Corls will formally retire on September 1, 1996, in Lebanon,
Ohio.
Javan is a relative latecomer to the Hayama tradition, having participated in his
first seminar on the occasion of its 25th anniversary. The opportunity to enjoy fellowship
with missionaries from other, non-Kyôdan related, traditions, to pray together in the
mornings, and to sit back and soak up the lectures are just some of the things that he has
appreciated over the years.
Kenneth and Eloise Dale arrived in Japan in 1951 as missionaries of the
Augustana Lutheran Church (presently the Japan Evangelical Lutheran Missionary
Association of the Evangelical Lutheran Church in America). After a year of language
study in Tokyo, the Dales moved to a church planting assignment in Ube, Yamaguchi
prefecture.
In 1960 Ken began teaching at what became the Japan Lutheran Theological
College and Seminary in Mitaka, Tokyo. In the course of his teaching ministry he also
took advanced studies at Princeton Theological Seminary and Union Theological
Seminary in New York, culminating in a doctorate in Pastoral Care and Counselling at
the latter institution.
In 1982 Ken became founder/director of the Personal Growth and Counselling
Center, an institute of the school in Mitaka. This position has grown to the extent that it
takes virtually all of his time at present.
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Over the years Ken has gone on short teaching assignments at numerous
seminaries in the United States and Asia, an opportunity he has greatly appreciated.
The Dales will be retiring in early 1996 to Pilgrim Place, a center for retired
ministers and missionaries in Claremont, California.
Ken Dale has been a participant in Hayama since its early days in the actual town
of Hayama. He recalls the beautiful, but bitterly cold site next to the beach in Kanagawa
prefecture. Hayama has ebbed and flowed over the years, including controversies over not
only seminar papers but also the issues of whether or not to admit women, Roman
Catholics and even Japanese. He has been glad to see it “hang in there.”
Denis McIntyre came to Japan in 1977 as a missionary with the Church
Missionary Society of Australia, assigned to work with the Osaka diocese of the Nippon
Sei Kô Kai. After an initial two years of language study, Denis began his ministry as an
unofficial student worker at Momoyama Gakuin University, supporting the efforts of a
campus KGK group.
In the early 1980s he made the decision to enter the ordained ministry, and after
making inquiries decided that the best procedure was to seek ordination in Japan. He
applied to the Bishop of Osaka in 1983, after which he studied theology for a year in
Sydney and for another year in Japan. In 1986 he was sent once more to MomoDai and
lived in a missionary house serving as assistant chaplain at the university, while also
having Sunday duties at a local Anglican church. In December 1987 he was ordained as a
deacon.
After a home assignment the McIntyres were assigned to their present location at
the Tondabayashi Sei Kô Kai as a deacon, supervised by a priest. In July of 1993 he was
ordained as a priest and in October of the same year was formally inducted as pastor of
the congregation.
Denis and his wife Anne will be expecting to do deputation among supporting
churches for the first several months after their return to Australia this summer. Denis
will be looking for a pastoral appointment, or an assistantship in an Anglican church in
Sydney (preferably), and hopes to be able to continue a ministry among Japanese living in
Australia.
For Hayama participants Denis will be especially remembered for the times he led
the music at the seminar. He himself considered it an honor.
Robert and Alice Ruth Ramseyer came to Japan in 1954 with the General
Conference Mennonite Mission (Commission on Overseas Mission, General Conference
Mennonite Church). After two years of language study in Kobe they moved to Miyazaki
city and founded the Miyazaki Student Christian Center, an eight-year ministry to
university students. During that period, he also earned a master’s degree in Japanese
Studies at the University of Michigan.
The Ramseyers’ next placement in Japan was a year in Takachiho, doing research
for his doctorate in Cultural Anthropology. Following the completion of studies they
returned to Miyazaki prefecture, living in Nobeoka for 3 years, working in cooperation
with already existing Mennonite churches in Nobeoka and Hyuga.
In 1972 Bob became professor of Mission at the Associated Mennonite Biblical
Seminaries in Elkhart, Indiana, USA. Rather than taking a sabbatical when it was due the
Ramseyers elected to take a full four-year term of missionary service and return to Japan,
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this time as church planters in Hiroshima. Part of the rationale for that decision lay in
Bob’s firm belief that in order to teach mission one must be regularly engaged in mission.
Between 1982 and 1987 Bob returned to seminary teaching in the US before
coming once more to Hiroshima, this time in cooperation with the Japanese pastor of the
church they had planted in their previous term, which is where they continue to the
present time.
Upon their return to the United States this May they will begin a year of visiting
supporting churches, and spend a lot of time “playing with the grandchildren.” Beyond
that they have no firm plans. Elkhart will be home for the time being.
Robert Ramseyer has been a participant in Hayama since the days when it was
held in the town of Hayama. Over the years he has really appreciated it as a forum for
serious thinking about mission.
Hayama has been made all the richer for the participation of these brothers over
the years; we extend our thanks to them. And we also pray for you, as you go, “May the
grace of the Lord Jesus Christ, and the love of God, and the fellowship of the Holy Spirit
be with you all.”
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