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Abstract 

Religions and Inculturation: Ebina Danjyo's Japanese Christian Theology 

MA in Theology, 2000 

Eri ko Oyama 

Toronto School of Theology 

University of Toronto 

This thesis studies inculturation of Christianity in Japan. Inculturation, a dialogue 

between the gospel and culture, helps a local church to find a f i t f u l  rneaning of 

Christianity in a particular cultural situation. This notion, seeking latent foms of the 

gospel values in cultures, has developed since the Vatican Council II. In an older 

missiology, local culture is disregarded on account of an Augustinian view of human 

nature; however, according to John Hick, Irenaeus of Lyon (c. 130c.202) holds an 

alternative view of human nature which appreciates human efforts in growth. This view 

encourages local churches to recogMze positively the values of cultural activities. 

Danjyo Ebina ( 1 856-1 937), a Japanese Protestant theologian, tied to interpret the 

Japanese traditional culture in light of Christianity and developed a unique theology 

w hich appreciates his cultural tradition. His theology can be regarded as an early 

attempt to inculturate Christianity in Japn. 



Contents 

1 INTRODUCTION .............................................................................................................. 1 

C W T E R  ONE: INCULTüRATION: ITS EMERGENCE AND 

THEOLOGICAL FOUNDATION 

2.1 Introduction ................................................................... ...... .... .. ..................................+ 

2.2 The Working Defuiition of lculturation ..................................................................... 

2.3 The Church and Culture ............................................................................................... 

2 -4 The De finition of Culture in Anthropological Perspective ........................................... 

2.5 The Meaning of Culture in Theological Perspective ................................................... 

........ 2.6 Inculturaion, or a nieology of Indigenization, Contextualizaion, Localkation? 

2.7 The Emergence of the Notion of uicultwatioa ........................................................... 

2.8 Inculturation in the Vatican Council II Documents .................................................... 

........................................................... Pope Paul VI and the Evangelization of Culture 24 

............................................................................... Pope John Paul II and Inculturation 26 

................................................................. 2.9 Christological Foudation for Inculturation 29 

................................................................ 2.10 Further Theological Issues on Inculturation 31 

........................................................................................ 2.1 1 The Problem of Syncretism 36 

....................................................... 2.12 The Need of Inculturation for the Church in Asia 38 

CHAPTER TWO: IRENAEUS' DIVERGENT VIEW OF HUMAN NATURE: 

HUMANKIND IS CREATED TO BECOME HOLY 

3 . I Introduction ..............................~...~.~........~.................~.................................................... 41 



3.2 Afncan and Asian Spirituaiity: the Problem .................................................................. 42 

3.3 Two Theodicies: John Hick's Presentation of Irenaeus and Augustine ......................... 45 

................................................................................. 3.4 The Augustinian Type of Theodicy 46 

...................................................................................... 3.5 The Irenaean Type of Theoâicy 49 

3.6 Di fferent Em phasis: Process or Predestinatioa ............................................................. 54 

3.7 Irenaeus and Xnculturation ............................................................................................. 58 

IV CHAPTER THREE: A THEOLOGY OF =INA DANNO: AN ATTEMPT AT 

rNCULTURArnG CHRISTIANITY IN THE c o r n  OF JAPAN 

4.1 Introduction ..................................................................................................................... 65 

4.2 Life .................................................................................................................................. 67 

4.3 Confùcian Background ................................................................................................. 67 

. . ........................................................................................ 4.4 Initial Conversion Experience 70 

...................................................................................... 4.5 Second Conversion Expenence 73 

4.6 Father-Son Relationship with G d  ................................................................................. 76 

......................................... 4.7 Christ, the Holy Spirit and Human Religious Consciousness 82 

. . . . .  4.8 Confuciamsm and Chnstianity ...................................................................................... 89 

................................................. 4.9 The Penonal Idea of God in Shinto and in Chnstianity 94 

............................. 4.10 Ebina's Idea of Chnstianity in Japan: Foremer of Inculturation 96 

V CONCLUSION .................................................................................................................... 105 

. . 
Bibliography ............................................................................................................................. 111 



INTRODUCTION 

Inculturation has k e n  a serious issue for the Church in Asia and Japan. We may speak of it 

in various wayothe need for contextualization of faith, the necessity of developing the local 

Church, the creative growth of local theology, but al1 these attempts seek for the authentic faith 

which can respond to the real needs of the Christians. This is the faith tbat cm interpret the 

message of Iife in their concrete situation. Considering this situation in the Cburch, in this thesis 

1 will discuss this issue of the relevancy of faith by way of inculturation. inculturation is a 

search to make faiîh rooted in the local Church through promoting the dialogical relationship 

between faith and culture. I will approach the issue with a special attention to the Church and 

religion in Japan. Finf this thesis wiil explore the understanding of the notion of inculturation. 

Second, it will attempt to discuss the themes of the goodness of cmtion and h d t y  in 

Irenaeus of Lyon (c. 130c.202) and Augustine (354-430), and thus the goodness of culture. This 

attempt is intended to highlight two divergent understandings of these themes in the tradition of 

the Church. Third, it will discuss a Japese Protestant theologian, Danjyo Ebina ( 1  856-1937), 

who tried to inculturate Christianity in the cultural context of J a p .  

The following appeal of a bishop h m  Japan at the Synod of Bishops 6om Asia held in 1998 

reveals the depth of the issue of inculturation Bishop Jun kenaga rrported that the cultural 

ciifferences between the Western form of Christianity and the Asian ways of thinh'ng have 

blocked evangelization in Asia. He said, "Asian people, intluenced by European and Arneican 

ways, have learned to take an intellectual and logical approach in announcing truth. But in his 



heart the Asian places great importance on the body, on existence, on what is practical, on 

nonlogical expression and symbols."' He argues that the Church must use Asian ways of 

expression for effective evangelization. The discussion of inculturation will help to find a way. 

This thesis, as 1 noted above, consists of thm chaptea. The notion of inculturation is 

considerably new to the Church. It bas developed since Vatican Council U. In addition to this 

newness, there are terms which signifL the similar attempts to seek the relevancy of faith in a 

concrete situation. It is necessary to cl&@ the meaning of inculturation H> as to achieve its 

proper goal. I will present my working definition of inculturation, and continue to discuss its 

distinctiveness nom other attempts, as well as its thaological meaning. 1 hold that inculturation 

is a dynamic dialogue between faith and culture. This is the faith which authentically listens to 

Jesus Christ in the Gospel. I will explore the Vatican iI documents to describe the Church's 

attitude towwd the issue of inculturation. The documents reveal how the Church took a step 

toward a new relationship with culture and other religions. I believe that it is important to take 

account of the attitude of the official Church, because it is not rare to find a tension between the 

local Church and the oficial Church in ternis of the implementation of inculNation in the local 

context. Inculturation involves culturai phenornena in society, but as a theological notion, it is 

grounded in the mystery of the life of ksus. As 1 explore the theological dimension of 

inculturation, 1 will stress the two moments of Jesus' life-the incarnation and the Paschal 

Mystery. Pointing to creatioa and dempb'on, these mysteries set a paradigm for the dialogical 

relationship behveen the Gospel and culture. Inculturation is a process of joumey toward a more 

authentic faith. For this process, culture nceds both ~ a î i o r i  and purification. 

1 Jun Ikenage. "Asim Ways of Expression," Originr, 27 ((1998): 70. 
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The second chapter attempts to inquire into the tradition of Christianity in order to find a 

sui table theological foudation for inculhiration. Inculturation presupposes ongoing process of 

maturing of faith in dialogue. It also presupposes the dynamic participation in dialogue. In 

order to answer these conditions, culture and humankind as the agent of culture need to be 

acknowiedged for their positive contniutions. Vatican Council II revealed the positive 

acknowledgement by using Justin Martyr's image of "the seed of the Word of Gd"' Tuming to 

an older source to highlight a new understanding, the Council retrieved a forgotten aspect of 

tradition. The atternpt of this chapter takes a similar route to tum to the source of traditions in 

Christianity. By consulting John Hick, 1 will âiscw the divergent view of human nature and 

creation in Irenaeus, which contrasts with the Augustinian view. 

Hick draws attention to Irenaeus' interpretation of the fdl of Adam and his understanding of 

human nature with a distinction betweea "image of God" and ''the likeness of God," wherwis the 

Augustuiian tradition stresses the comption of human nature and this holds a aegative view on 

culture? The contrast between these theologians is rneaningfbi for the local Church because in 

the history of the Church, it is the Augustiniaa tradition that has been taught by the Western 

missionaries as the orthodox teachiag. In W g  to a divergent traâition, I believe that Irenaeus' 

alternative view of human beings and creation will provide a strong support to inculturation as 

well as some explanation of the conflict wbich the local Church bas experienced in the process 

This images appeareâ in the n u m m  concüiar documents. For the origiail use in Jusdn's te* 
see Apologïa 2,12, in Henry Baitenson tram. md cd., Thr Eorly Christian Fathers: A Selectionfiom the 
Writings of the FatlrersFon, St. Clement of Rome 10 SL A t b i u s  ( London: Oxfmd University Ress, 
1963), 88. 

1 mainly c o d t  John Kick, Evil andthe God of Loue, 2d cd. (London: Macmillan, 1977a). 



of receiving the Christian faith.' 

As a concrete example of a theology inculhireted in Japan, this thesis discusses the attempts 

of Danjyo Ebina. He was a convert of the first genenitioa of the Protestant Church in Japan 

Ebina develo ped a creative ninterpretation of Confucianisrn and Shinto rel igious development 

from the Christian perspective. Within the stmng evangelical stress of the Protestant Church of 

his day, his attempt to explore the continuity between his Christian faith and his cultural 

tradition showed his originality. Believing in the goodness of humanity, he draws attention to 

religious consciousness wherein a human persou may Iive in communion with G d  He was 

convinced of the latent presence of God within Confbian and Shinto traditions. His 

understanding of human nature, and the emphases on religious awareness and the immanent God 

resonate with Irenaeus' view. Ebina was chailenged by his contemporaries who held the 

Augustinian position as orthodox teaching, but his theology was an attempt at hculturation of 

faith in the culturai background This attempt caused suspicion in other Protestant theologians, 

but in light of Irenaeus, Ebina's theology m a l s  more fully its signifimce. However, Ebina 

shows a tension betwetn inculturated faith and cultural limitation. He lived in a society where a 

growing sense of nationalism and militarism was pushing the country toward World War ïI. 1 

will observe the weakness in his thcology, which reveals the problem of identification of the 

Spirit of God and the Spint of Japaa. Despite the problern swoundiag netiondism. Ebha's 

theology can be appreciated as an example of incuîturated theology. The study of his thought 

highlights areas in which a theology suitable to Japan can fniitfiiliy develop. 

' 1 will anempt a criticd of Hick's prcscntatim of the contrast knvan the uuiaean type 
of theodicy and the Augustiniio type of tbdicy. To discuss Hick's theodicy is not my primuy intention 
in this thesis. 



CHAPTER ONE 

INCULTURATION: 

ITS EMERGENCE AND THEOLOGICAL FOUNDATION 

Introduction 

This chapter discusses the notion of inculturation in order to have a clear understanding of its 

meaning. In the history of the Church, the idea and practice of inculturation is not new. 

Chnstianity has developed in the context of each age without explicitly thematking the reality of 

an inculturated church. The Church practised "inculniration" witbout naming its practices as 

such. The articulation of its meaning has more explicitly begun as the response to the new 

attitude of the Church, as revealed in Vatican Council Ii. Since then, the Church has begun to 

make attempts to concretize inculturation of the Gospel in tbeory and praxis. However, despite 

its farniliarity with the tesm, which advocates the development of local churches, the 

understanding of its precise rnesning does not always accompany it. Therefore, the clear 

understanding of the notion of inculturation is aecessz~cy if we are to continue to discuss the 

process of inculturation. The leading questions are: What is inculturation? Why is inculturation 

necessary? How is inculturati011 practised? in particular, this discussion attempîs to highlight 

the meaning of inculturation for the churches in Asia. 

Therefore, in t h i s  chspter, 1 shall nrst -nt the worLiag def~t ion of the term inculturation 

and then continue to discuss d e r  important term u~ulnire," in referrhg to the anthropological 



and theological understandings of culture. I shall attempt to compare inculturation with the 

branches of theologies which take into account the coatext of the l d  church so as to highlight 

the similarity and the difference between them. To explore the emergence of awareness of 

inculturation in the Church, selected d n g s  fiom Vatican Council iI and some papal 

documents will follow. In light of the Churcb's attitude towarâs inculturation, 1 shall discuss the 

theological significance of inculturation, anci comment on the problems of syncretism which 

anse in the process of inculturation. Finally, 1 shall conclude this chapter with a bnef 

observation of the need of inculturation for the Church in Asia. 

The Working Definition of inculhiration 

Before exploring the nuanced meaning of inculturation, a worlàng definition of inculturation 

w i l l  be presented to facilitate the discussion which follows. Fwidarnentaily this îhesis follows 

Pedro Ampe's defuition of inculturation, which he pmnited in his letter to the Society of 

Jesus in 1978. This letter was important for popularizing the term "inculturation" through an 

analogy on incarnation- His definition states that: 

Inculturation is the incarnation of Christian life and of the Christian message in a 
particular cultural context, in such a way that this exprience not only finds expression 
through elements proper to the culture in question (this alone would be no more than a 
superficial adaptation), but becornes a princi ple that animates, directs and unifies the 
culture, transforming and remalMg it so as to brhg about "a new creatioa" ' 

AMpe revealed the theologicaî depth of Uicuituration, which is observed in the phenornenon of 

encounter between the Christian message and culture. Considering Amipe's insight, I highlight 

' Pedro Anupe, "Letter to the Wholc Society on Inculniration," in Ofher A p t d a f e s  Tm&, 
Seiected Letters and Addresseq vol. 3, cd Jerome A i d a  (St Louis, MO: Instittute of Jesuit Sources, 
19781, 173. 



the dialogical dimension in the pocess of inculturation; thus, the working definition of 

inculturation in îhis thesis is the dynamic dialogue and interaction between Christian faith and 

culture.' This will be more Mly developed and nmced in the course of the discussion. 

The Church and Culture 

In Vatican Council II, the Church took a decisive step toward a new relationship with culture. 

The Church acknowledged the significance of culture for humankind a d  recognized the 

autonomy of culture. The Pastoral Constitution on the Church in the Modem World (Gaudium 

and Spes) says, "there are many links between the message of selvation and culture. in his self- 

revelation to his people culminating in the fullness of manifestation in his incarnate Son, G d  

spoke according to the culture proper to each age (OS, 58)." In this Constitution, the Council 

showed the attitude of the Church as open to the culture of the contemporary world, thus moving 

beyond the sharp discrepancy between Christianity and the world. The Constitution established 

an appropnate relationship with culture in admitting the autonomy of culture, "Culture, since it 

flows from man's rational and social nature, has continual need of rightful freedom of 

development and a legitimate possibility of eutwomy according to its own principles (GS, 59)." 

In 1 ight of this re1ationsh.jp witb culture, the Church has b e g  to walk cooperatively with 

culture to develop the human world This gives an important element for the understanding of 

inculturation. Since the Church seeks for meaningful dialogue and interaction between faith and 

For thiS definition, 1 am in&ùtcd to A y l d  Shorta. He presents r definition of incdtudon 
as 'the ongoing didogue ktwcen Tith and cuitme or cuiaircs," md ''the crcatiw and dyDMic 
relationship between the Chwtta message and a culture a culturrsn (Aylward Shortm. Toword o 
Thedogy of IncuItu~tion Wnh: Gtofky Cbipmrn. 19881, 1 1). 



culture in incultunition, an interdisciplinary study of culture is necessary. Although 

inculturation is a îheological notion, and in order to appoach culture comprehensively, it is 

necessary to consult an anthropological and sociological study of culture and religion. 

The Definition of Culture in Anthropological Perspective 

Anthropological studies of culture contribute to the understanding of culture as human 

activities. Clifford Geertz presents a definition of culture as system, "[culture] denotes an 

histoncally transmitted pattern of meanings embodied in symbols, a system of Uiherited 

conceptions expressed in symbolic forms by means of which men communicate, perpetuate, and 

develop their knowledge about and attitudes toward life."3 He regards his concept of culture as a 

"semiotic one," and is thus concemed witb interpreting it through symbols. He introduces 

another image: that of "webs" to highlight the dimension of meaning in culture. He ad&, 

"Believing, with Max Weber that man is an animai suspended in webs of signi ficance he himself 

has spun, I take culture to be those webs, and the d y s i s  of it to be, therefore, not an 

experimental science in search of law, but an interpretive one in xarch of rnea~ing."~ In his 

study of culture, Geertz attempts a "thick description" of culture to explore interpretively the 

symbolical dimension.' 

Geertz's understanhg of culture highlights the inseparable relationship of culturc and 

human life. He emphasizes two aspects of culture: that its patterns are historically transmitted 

CiBord Geertq The Interpretution of Cultures: Selected Essqys ( New York: Basic Books, 
1973), 89. 

4 Ibid., 5 .  

' Ibid., 6. 



from a generation to generation, and that it thus allows each peson to create meaning in a 

system or web that is his or her culture. 

Marcello de Carvalho Azevedo, though fiuidamentally appreciating Geertz's definition of 

cul tue, observes that Geertz' point of "syrnbol ical aspects" needs more articulation. Azevedo 

points to a more comprehensive understanding of culture which includes the concrete social 

practices, and finds tbat there is a further dimension which involves both symbol and concrete 

social pra~tices.~ This dimension is '&the set of meanings, values and pattems which underlies 

the social practice as well as the symbolical level."' For him, this is the meaning of culture. 

Thus, Azevedo defines culture as: 

The set of meanings, values and patterns which mderlie the perceptible phenornena of a 
concrete society , whether they are recognizable on the level of social practice (acts, ways 
of proceeding, tools, techniques, costumes and habits, fonns and traditions), or whether 
they are the carriers of  signs, symbols. meanings and representations, conceptions and 
feelings that consciously or unconsciously pass fiom generation to generation and are 
kept as they are or bansfonned by people as the expression of their human reality. 
Culture, therefore, is the deepest code to reveal a human, social group and to make it 
understandable.* 

By placing the set of "values, meanings and patterns" at the deepest level of culture, Azevedo 

tries to explain the nlationship between cultures which may use the same symbol but in 

different cultural contexts. His definition of culture is usefiil for the discussion of inculturation 

MarceUo de Carvllho AzcMQ, Iltcultum~ion d the Challenges of Mixiemity, Inculniration: 
Working Papers on Living Faith and Cultures, cd Arij A Roest Crollius, no. 1 (Rome: Pontifiai 
Gregorian University for Caire "Culiure and Religions," 1982). 9. Azcvedo, quoiing the dennition of 
culture by J. Gritti, who proposes the distinction ôctwecn the two levcis: the @cil and the symbolical, 
W s  that culture contains the Icvcl of social mec, i.c., the aspect of tangible rt8lities, and the 
symbolical levei, Le aspect of me- 

' Ibid., 10. 



because the relationship between the message of Christian faith and culture is not a relationship 

merely between nvo cultures, but that of religious meaning concretized in a culture and the 

culture itself. 

The Meaning of Culture in Anthropological Perspective 

In a further a discussion of inculturation, Arij Roest Crollius explores the theological 

meaning of culture and cultural multiplicity by employing Karl Rahner and A. van Leeuwen. 

Crollius regards human beings as "social kingsn who exist and reaiize themselves in a 

community. in addition to this limitation of uthis-worldliness," human beings have d e r  

dimension as spiritual beings which is open to the transcendent. Therefore, human beings 

simultaneously live in a reality of these two-spirihial and social-dimensions. Crollius describes 

human reality as "man, as a spiritual king, or as a penon, [who] is social in an eminent way: 

open toward a universal communion which takes its ongin in the free self-communication of the 

~ p i n t . " ~  He fin& the spiritual values which arp universal in the transcendental aspect of human 

being while allowing for the multiplicity and diversity of the ways in which the values are 

realized. l0 Adrnitting the diversity of cultural expressions in nakation of the values, he 

9 Arij Roest Croliius, "Incultirnition md tbe M&g of Culturc," in Whor is So New about 
I~tculritration? Inculturation: W o h g  Papas on Living Faith md Cultures, no. 5, ed. Alij Roest Croüius 
(Rome: Pontincal Gregorian Uniyersity for Centre "Culturcs and Religions," 1984), 42.. 

'O He d e s c n i  the interaction of the two aspects of humm b g s  in concretising the dues in a 
particular situaîion. "Human groups, in the pursuit evcn of th hi- spirituai dues, m aiways exposed 
to the danger of an " i n d i v i M c W  assertion of i k c  nhw whüc excludiDg the n@îs of d e r  prsons 
(as caa be see in the totalitirim imposition ofa stat~~ideology, or in various fams of religious wars). At 
the same time, in the mümtitioo. of the vaivrluer which are pcr se cocmecW witb mm's king-in-the-world, 
and thus are essefltidy particuîar (e.g. the valut of tk cconomic order), the ccincrca commimiiy can k 
cded upon to surmount the exclusiveness iiihacat in the @t of sach a due, when this is dananded 
by a more universal good In thU way, tbcse vaiiin circ cmioblcd by tbe spirit" (ibid, 42-3). 



proposes the "analogical understanding of human sociality" to have a "cohennt concept of 

culture in general and of the relation between the various @cular cultures."11 

Human sociality in Crollius is the synthesis of the personal and the individual. It is the 

synthesis of the transcendent and the particular. This twofold structure is a key for Crollius' 

human sociality. By "analogy," Crollius means We relation between beings which are diverse 

precisely in the characteristic or quality that unites tûern."12 He explains t h  within a wty, the 

characteristic or quality is realised in a diffemit degree in various beings. He fin& the 

importance of such a qualitative difference as it lads to "the coordination and subordination of 

various forms of social life in one society." l3 

The analogical understanding of culhue enables to take into account al1 the aspects of 

cultural reality which Crollius thinks are distiaguishable, but insepb le  and interdependent. " 

Because of their unity as a whole derived from the ontological structure of human society, 

Crollius insists on ernbracing al1 cultural activities as the manifestation of hman spirit and its 

creativity. " 
Cultural diversity is caused by two aspa:ts of hutnan sociality; the lirnitedness of individual 

' ' Ibid., 44. 

'* ibid., 43. 

l4 Four aspects of cuitinal rrrlay in CmUius me, (1) division of wo* (2) the mults and products 
of technology and human Iabour, (3) communication in lrnguage and odia f m  (4) manifestation of 
the hwnaa spirit which acpessco humm triuiscmdcnce, without any inmticm of u t i i i ~ .  Sec ibid, 44. 

l5 CroUius wll l l l~ apinst ibe undnamding of incalturation which limits the areas of incultmstion 
within theology, liturgy, and rcligious Me, &id, 45, n 24. In or& to support his u&rstanding of 
culture which underscores cohesion of four aspts of cuitund realïty. he c o d t s  W ' s  concept of 
culture as a system of meanings. As WC shaü sce in the foilowing, the notion of cultural rystcm Û 
important for Crollius' conception of u n i v d t y .  Sec &id, 46,50. 



sociality and the opemess to the universal in the persona1 sociality. They manifest the limitation 

and the riches of the various cultures, so in the emunters of cultures, both muhial exclusion and 

communication may happen. Thenfore, in order to promote fnritful commuaication in a 

cultural encounter, he encourages "dialogue." Dialogue for Crollius is "a mutual 

communication of diverse meaaings. It manifests the diverse meanings as well as their 

communicability, and reveals "the imiversality of these meanings beyond the confines of a 

particular culture." l6 Crollius thinlrs that through this dialogue, a synthesis of originality and 

universality is achieved. Thus, he States: 

Cultural meanings do not float in the air, but are embodied in syrnbols, and fonn part of a 
de finite, inherited system of such meaniags. It is precisely os such a particular, 
embodied meaning that it can be comrnunicated In other words, in their very originality 
cultures are communicable and their universality can only be conceived as a communion 
of distinct and diverse cultures." 

Crollius calls this conception of uaiversality "a synthesis of unity and divenity." By 

highlighting the aspect of communion, Cmllius teformulates the notion of universality as 

applicable to the world of cultural diversity. Because of this understanding of universality, he 

successllly avoids "culturai monologue" which lacks mutual communication, and "cultutal 

relativism, " which is "the affrmation of the absotuteness of each culture within its own realm;" 

thus he contends that "culture c m  only be conceived in an analogical way."" 

l6 ibid., 50. 

" ibid., 50. 

" Ibid., 5 1-2. Quoting St Thomas, Crollius cxphhs "do&' as "a mode of communicatioa 
which holds the middle betweni pure quivocity and simple univocity; (ibid.. 50). He considers t h  
"cultural monologuew is an example of =a univucal conception of culture,'' ad colhail relatiMsm is an 
example of equivocity. Both do not acccpt cultural divasity but adhae thcir own psrticularïty. in 
contrast, dialogue realizes whaî d o g y  oignises, duou@ mimiril interactions. 



Crollius' discussion of diveaity and universality is convinciag in considering the relationship 

between the universal Church and cultures. He identifies the a h  of the process of inculturation 

as "the creation of a new unity and communication, not only w i t b  the culture in question but 

also as an enrichment of the Church ~niversal."'~ He thi& of inculturation in respect of the 

relationship between cultures within the Church. He fin& in inculturation a challenge to the 

creative originality of the given culhue and its ability to comunicate in dialogue with others. 

Both originality and communicability of a culture are important elements of inculturation. 

Croll i us presents a mode1 of discussion of inculturation using an interdiscipl inary approach. 

He develops a theology of inculturation based on theological anthropology, while employing an 

anthropological study of cultural systems. He explores a question of how a theological 

understanding of human king is transposed to a discussion of culture and cultural encounter. 

At the historical and social level, a process of inculturation occm in an encounter between 

cultures. And it has a M e r  theological level of meaning. His insight into the meaning of 

cultural divenity is viable. Asking, 'What is so new about inculturation?" he answers, "the 

more vivid awareness of the dialogal character of the relation between Church and cultures."20 

Croll i us finds a meaning of inculturation in a new relationship within the Church. 

Inculturation or a Theology of indigenization, Contextualization, Localization? 

Theology of inculturation s h  a great intmst with dl coatemporary theologies in 

I9 Ibid., 53. 

Ibid. Croîiius calls a type of dialogue nccessary for a fnùtful cultural encornter "dia-logosn 
(speaking through), which is e "muhial communication of diverse merniiigs" (ibid. 50). 



reflecting on the meaning of particular aspects of faith. Inculturation approaches this issue by 

exploring the dynamic process of dialogue between the Gospel and culture. These theologies are 

called by different names, such as "indigenous theology," "contextual theology," and "local 

theology," but al1 share the same kind of interests in reflectiag on the relevancy of faith in a 

particular situation or context. By comparing these types of theologies, 1 shall demonstrate the 

distinctiveness of inculturation. 

Indigenoiis tiieology. Inâigenous theology signifies a theology done for, and especially by, 

Christians who are natives of a local ana. It attempts to embrace the local culture within its 

theological reflection. It is advantageous for maintaining integrity and identity of the given 

native group, but its awareness of indigenous culture cmtes a sharp contrast between the insider 

and the outsider. Indigenous theology may overlook the changes in the present situation when it 

holds a static and closed view of culture. Its rather limited focus on the cultural dimension may 

hinder the development of a critical view on cultures, both one's o m  and foreign." 

Conrexiuol theology. Contexhial theology takes culîure and cultural change seriously. By 

having a wider view of culture beyond cultural identity, its broder understanding of culture 

includes social, political and economic questions. Considering that contextual theology respnds 

well to dynamic and flexible cultural reality of al1 aras, Stephen Bevans believes that it is more 

comprehensive than indigenizatioa and inculturatiomn The notion of contua Uicludes the 

*' Stephen B. Bevans, Modes of Contexfuol Theoiogy (Muyhioll, NY: Orbis, 1992), 82. 
Shorter, 1 1. Peter Schineller, A H-k on ImIfumtion (Mahwah, NY: Padist, 19% 18. Schreitcr 
thinks that "indigenisation" is hadequate b u s e  of its historicd implication. This tcrm was used by the 
British Empirc; thus its "colonialist ringn is not pmgr for East Afnca and h d i a  Rohert J. Schreiter, 
Conrtmcting Local Tlieologies (Myihioll, NY: Orbis, 1985). 5. 

Bevans, 21-22. 



realities of contemporary secularity, technology, and the stniggle for human justice. Contextual 

theology draws attention to the piimcdarity of contexts by highlighting each perticular situation. 

Its focus on the present and changing context is its strength while it may overlook the continuity 

with the pst. 

Local theofogy. Robert Schreiter holds that local theology is a preferable term. He recognizes 

that local theology shares the same focus on the role of context with contextual theology, and he 

admits that contextual theology is adequate for wider use without having many previous 

associations. Schreiter ' s reason for holding to local theology is its association with Ulocal 

church," which he believes is the most common forrn of English translation for Vatican II 

eccles ia part iculuris. He pre fers not to use "neologism."" 

Incarnation. Incarnation is a model of and for inculturation. It is based on the understanding 

of Jesus Chn'st in John's Gospel, "the Word became flesh and dwelt among us (In 1: M)." Jesus 

was bom in a culture and learned to live Ui i t  His life incamated in a cultural context presents 

the model for ail Chnstians to foIIow. Thus, Peter Schineller holds that incarnation is not "an 

option" but "an obligation"*' To take account of cultures and contexts is inevitable in order to 

live in communion with Jesus Christ, incamated W. 

Inculturaiion Schineller explaim that inculturation ucombines the theological significance of 

incarnation with the anthropologid concepts of enculturation and acculturation to create 

sornething new.'" Inculturation as a theological tem has much to lem fiom social sciences 

Schreiter, 6. 

25 Nd.,  22. Schreitcr prescrits almost the s m ~  expla~titm of inculturation; 'a combination of the 
theological principle of inca~naiion with the social-science concept of acdturatioo (adap~g  ontself to a 



and cultural anthropology, but in inculturation, the theological usages of t e m  and concepts 

borrowed from them are not exactiy identical with k i r  usages in their own disciplines. 

However, Schuieller takes account of the empincal data of the social sciences as a distinctive 

aspect of inculturation. He gives tbree more distinctive traits of inculturation. Inculturation is a 

process through a "dialogue or interchange betweeu culture and gospel I church," initiated by 

Vatican Council II. Inculturation attempts to achieve "the reorientation, renewal, and 

transformation of culture from within in light of the gospel message." Inculturation "underlines 

the central role of the local church and community in the mission of the church in the modem 

world." Schineller emphasizes that inculniration embraces "al1 aspects of being a Chn~tian."~ 

Aylward Shorter prefen incdtwation to other terms by explainhg the nature of inculturation 

at three points." First, he explains that inculturation is not limited to the fint insertion of the 

Gospel, but understands culture as "a developiag process." This is why inculturation wnsists of 

an ongoing dialogue between faith and culture. The second nason is that "the Christian faith 

cannot exist except in a cultunl form." He thinlrs tbat the Christian faith and the Christian life 

are cultural phenomena, therefore, a dialogue baween faith and cuitwe seeks to embody faith 

withi n a culture. Culture must be discusscd in order to understand the process of interaction of 

faith and culture. Finally, inculhinition se& for a step beyonci an encounter between two 

culture)." See Scbreiter, 5. 

I6 Schineller, 23. It must be d to quote Schidcr's w o r h g  definition of culture because the 
understanding of culture iffects the discussion of aii cmbracing clwactmistic of inculturation. He follows 
Don Browning's dehition, whifh hol& cdtnre 'as a set of symbolr, siones, (myths) and noms for 
conduct that orient a wiety or group cogoitivciy, aîEctiveIy, and behaviorally to the world in which it 
livesn @on Browning, The Moral Confext of Pmtoral C m  [Pbildelphia: Wcsmiiaster, 19831.73); 
quoted in SchineUer, 23. 

Shorter, 11-12. 



cultures, or acculturation, leading to reinterpretation of culture, a new creation. 

The theology of inculturation discusses a dialogue behveen faith and culture at the 

anthropological level as well as the theological level. It holds an undetstanding of culture which 

asks questions at the level of the symbolical meaning, and also includes the empirical and 

phenomenological level of culture. 

For the discussion of inculturation, it is necessary to understand the ternis, such as 

acculturation and enculturation. These tenns are useful in a discussion of the process of 

inculhiration, but they are different fiom inculturation. 

Endturation. Enculturation in anthropology means "the process by which an individual 

acquires the mental representations (beliefs, knowledge, and so forth) and patterns of behavior 

required to function as a member of a culture. It can be seen the counter part, at the level of 

culture, of the process of soc ializati~n"~' hculhuation is dflerent fiom enculturation because 

in inculturation, when a culture enters into a new situation in a dialogue with a new culture of 

the Christian faith, it brings in its own cultural tradition. By contrast with the possible 

reciprocity in inculturation, enculturation is a one way process of adaptive lming." 

Acculturafion Acculturation is an anthropological and sociologicd tenn. It is "the process 

of culture change set in motion by the meeting of two autonomous cultural systerns, resulting in 

an increase of similarity of each to the othcr. It always involves a complex intef~ction."'~ The 

28 "Encuituration," in n e  Dictio~ry of Anthmpulogy, ed. Thomas Barfield (Word: BlackweU, 
1 997). 

"Acculturation," The Dictiomry ofAnrhropolo&y, eà. T h o m  Barfield (Blackwek Oxford, 



differeoce between this and inculturation lies, according to Schineller, in the nature and mission 

of Christian faith, -ch is wt simply another culture from the theological point of view. nie 

encounter in inculturation is not one ktwten cultures, but the one between the Gospel and a 

culture. The process of inculturation I d ,  beyond the contact of cultures, to the insertion of 

faith into a culnire. Acculturation is a necessary condition of inculturation, but it must be 

di stinguished from inculturation. " 

The Ernergence of the Notion of uiculturation 

How did the notion of inculturation emerge? As Crollius says, is it really new? This section 

briefly explores the emergence of inculhuation so as to undentand its distinctiveness. 

Vatican Council II is the decisive moment for inculturation, although the tem inculturation 

did not appear in the conciliar documents. In his tlmlogical reflection of Vatican Cowicil II, 

Karl Rahner observes that the Council was the fint experience of the world Chwch in the 

history of the Ch~rch. '~  The Council was for the world Cburch with its divenity show in the 

presence of puticipating bishops from al1 over the world and with its wide scope concems 

embracing al1 of humankind and the entire world. Rabner ngarded it as the third great 

moment in the Church history. Exhibiting a sharp awareness of cultural diversity in the world, 

he presents a critical issue: "Either the Church sees and recognizes these essential differences of 

other cultures for which she should becorne a wotld Church and with a Pauline boldness draws 



the necessary consequences fiom this mgnition, or she remains a Westem Church and so in 

the final analysis betrays the meaaing of Vatican II."33 He does not mean the geographical 

expansion of the Church but the qualitative diffennce within the Church which entails many 

sorts of interna! changes. This awareness of the world Church leads to a question of 

inculturation of the Gospel in other culturai situations besides the Western culture. Thus using 

the term inculturation as hindsight, he says, "the Church must be inculturateci throughout the 

~ o r l d . " ~  Rahner says that the Church has moved into the epoch of the world Church, which is a 

total1 y new stage for the Church without any clear picture for the b e .  uiculturation is an 

issue not only for the local churches but also for the eatk Church if the Church is faithful to the 

vision of the world Church thematized in Vatican Council II. 

With this insight into the importance of Vatican Council ïi, I turn to François Guillemette, 

who studies how "hculturation" as a neologism appeared in the theological ~ircles.~' In his 

study, the first appearance dates back to the year 1953. Guillemette observes tbet in the fim 

mage the meaning of inculturation was not diffenntiated as a theological terni, and it was 

synonymous witb an anthropological tem, "enculturation."" While reporting that in the circle 

of missiology, "inculturation" was used for meanhg of "l'entrée du christianisme dans une 

culture," Guillemette noted the sipificame of the thiriy-second general congregation of the 

Society of Jesus in 1 974-75 for the fixation of the meaning "proprement théologique" of 

François Guitleaiettt, uL"apPentïioa du coaccp d'incdturation: une mepticm de Vatican 9'' 
Mission 2 (1995): 53-78. 

xi ibid., 54. 



inculturation as "l'incdturation de la foi et de la vie c ~ e ~ e . " ~  The letter of the Superior 

General, Pedro Ampe to the whole society of Jesus was important for popdarizhg the term. 

Inculturation had to undergo another stage of differentiation of its meaning h m  a sociological 

term, acculturation. In exploring the process of differentiation of the terni "incu1turation"from 

other terms which descnbe culturai contacts, Guillemette h d s  the distinctiveness of 

inculturation in its "reciprocity" in the process of encounter." 

Aylward Shorter observes that the Church at the Council was not fully explicit about 

inculturation and finds a frequent obscwity of ideas and lnnguage; therefore, the Church gave an 

impression that it still held the concept of the Church as "monolithic" and ''hyb~id."~~ He reports 

that before the Council, the Ecclesiae Sanctae of 1966 provided a preparatory notion for the new 

mission of theology. It showed a new awareness of wicio-cultural r d i t y  in the local contexts.' 

hculturation in the Vatican Council XI Documents 

In the Vatican Council Ii documents, Guillemette finds many uses of the terni "adaptation." 

Fint he examines "adaptation*' in The Pastoral Constitution of the Church in the Modern World, 

Gaudizmz et spes (GS). It says in the section 44, 

The Church leamed early in its history to express the Christian message in the concepts 

" Ibid., 56. 

38 fiid., 6 1. In his discussion of rcciptocity in the proctjs of inculturation, Guillemette deveiops 
the idea of ''agent'of inculturation, who Wtates the insedon of the Gospel message to the culture but 
must be separated fiom the Gospel message itself. He highlights dK espcct of "kcnosis* in the role of the 
agent. See ibid., 66-70. 

39 Shorter, 204. 

Ibid., 198. 



and language of diflereat p p k s  and tned to clarify it in the light of the wisdom of their 
philosophen: it was an attempt to adapt the Gospel to the understanding of dl men and 
the requirements of the leameû, insofat as this could be done. Inâeeâ, this kind of 
adaptation and preachiag of the revealed Word must ever be the law of al1 
evangelidon. In this way it is possible to create in every country the possibility of 
expressing the message of Christ in suitable terms and to foster vital contact and 
exchange between the Church and different cultures. (GS 44) 

Guillemette fin& that "adaptationw in this paragraph is insufficient to be identified with 

inculturation because of its strong emphasis on the Church's efforts for adaptation." It 

overlooks the aspect of encounter between the Gospel and culture. 

The third paragraph of section 58. however, draws more attention to the relationship between 

the Gospel and culture. It states that "the Church bas been sent to al1 ages and nations and, 

therefore, is not tied exclusively and indissolubly to any race or nation, to any one piuticular way 

of Iife, or to any customary practices, ancient or modern (GS 58)." Here the focus is  on the 

universal mission of telling the Gospel message to dl people. The paragraph continues to 

acknowledge the mutual enrichment bctween the Cburcb and diverse cultures brought through 

the "communion" between them. It further explains the effect of the good news of Christ on 

cultures for their purification aml for the developrnent of their own goodDess from within." The 

Church takes a role of agent for this transfomative pocess. This paragraph points to 

inculturation of the Gospel in cultures without explicitly using the tenn. niere is a shift of focus 

'' schineiîer q h i n s  thit 90 drp" meam to "make fit." Adaptation d c r s  to a 
practice such as taking the message and making it M into a focm pttM*iig in tbe culture. It assumes that 
'%e center of the message is untouchai, whik paipknl  npmsions un chinge or be adaptai." 
SchineUer, 16-7. 

42 "The good ncws of C M  continuaiïy mm tbe lire and culture of fallen mm; it combats and 
removes the error and evil which flow frna tbc evcr-pmcnt amac(ion of sin. It wu ceases to pur@ and 
elevate the morality of peoples. It rika the spirituai quaiitits and cnâowmentr of every age and nation, 
and with supernaturai riches it wrw them to blossom, as it na, h m  within; it fortifies, completes and 
restores them in Christ (GS 58)." 



from the Church to the Gospel in evangelizaîion and rnissiotwy activity. 

Another "break Vatican Council Ii achieved is the Church's new attitude towards the people 

of other religions and those who do not belong to the Church. The Declarution on the Relation of 

the Churcli to Non-Chrisrian Religions, Nosira uetute (NA) explicitl y recognizes the legi timacy 

of other religions. It says, The Caîholic Church rejects nothing of what is hue and holy in these 

religions (NA 1)." Admithg many differences in the teachings, this document admits that other 

religions "reflect a ray of that tmth which enlightens al1 men." In this new relationship with 

other religions, Christ, not the Church, is focused as "tbe way the trutb and the life." Christ is 

the center of teconciliation of al1 things with God and the source of fullness of al1 religious life 

(NA 1). 

nie Decree on the Church 's Missionary Activiîy, Ad gentes (AG) explains the missionary 

activity in this new light. It defines the uader&akings of "missions" as "the work o f  preaching the 

Gospel and implanting the Church among people who do not yet believe in Christ (AG 6)." It 

continues, ̂ the special end of this missionary activity is the evangelization and the implanting of 

the Church among peoples or groups in which it has not yet taken root Al1 over the world 

indigenous particular churches ougbt to grow fiom the seed of  the word of God" The 

"irnplanting" of the Church into a new soi1 is a main image for mission in this document, but it 

highlights G d ' s  initiative to grow local churches by using the image of "the seed of the word of 

God" which is already present in each culture. The idea of rwtedness in local culture appears in 

section 15, which states, 'Vis commun@ of the faithful, endowed with the cultural riches of its 

own nation, m u t  be deeply rooted in the people (AG IS)." 

How does Ad gentes understand the relationship between the Church and culture? Section 



19 states, "The implmted church consisted of the people, "aiready rooted in the social lit2 of the 

people and to some extent conformed to its culture (AG 19)." And between the whole Church 

and the "young churches," there must be the intirnate "communion" so that the local churches 

may "engraft" the elements of the tradition of the Church ont0 their own cultures and that they 

may contribute to the whole Church (AG 19). François Guillemette comments on this paragraph 

that the Church is planted in such a way that by announcing the Gospel, the seed rooted in a 

culture will give birth to a particular c h ~ r c b . ~ ~  He reads the Council's recognition of the 

si pi ficance of particularity of each culture to the growth of local churches. Here he fin& the 

aim and method of inculturation. 

The image of the "seeâ," the "word of Gad," appeam again in section 22? This section 

specifies this "seed" as the "riches of the nations," such as "the customs, traditions, wisdom, 

teaching, arts and sciences" of the people. The people of local churches live in this richness of 

"the good soil." The local church bonows anything usefid £tom these riches. While this section 

emphasizes the harmony with the tradition of the Church, it encourages creative theological 

efforts to develop the understanding of the Gospel in the  culture^.'^ The local churches are 

43 "On plaate l'Église par le moyen de l'annonce de l'Évangile pour que cette semence enracinée 
dans une culture donne naissance une Église particulière," Guillmettc, 77. 

"The seed which is thc word of God grow out of gooâ soil watcmi by the divine dew. it 
absorbs moisture, transfomu ic and d e s  it pa of it& x, that evcnrwlly it beno much Mt. So too 
indeed, just as happened in the economy of the incarnation, tbe yomg churches, which are mted  in Christ 
and budt on the founâations of  the rpostle, tsLe o v n  alî the riches of îhe natioop which have ken g i ~ n  to 
Chnst as an inheritance (cf. Ps. 2:8) (AG 22)." 

45 The document mommcnds cmbrachg both intellectuaî and pnetical arcas in the undertaking of 
the search for culturai adaptation. The search d a t a k e s  to know, "by wha! means the faith cm k 
explained in terms of the philosophy and wisdom of tùe people, 4 how thcir customs, concept of life 
and social structures c m  be rcconcilcd with thc standard proposed by divine nvclation (AG 22)." 



encouraged to find the proper means of "a more profound adaptation in the whole sphere of 

Christian life (AG 22)." Adaptation must take an a nahiralness by nachhg to the level of life 

style of Christians. The imiqueness of "new partmlar chmhes" must be maintained within a 

Catholic unity with the whole Church It m u t  be noted that this section holds a Christocentric 

perspective for the discussion of the sigrific~nce for local cultures. Two images of Christ are 

used, Chnst incarnated and the Risen Christ. Thus, cultures are rooted in Christ and ail cultural 

riches are given to Christ." 

The idea of mission in Ad gentes focuses on the encounter and interaction between the 

Gospel and culture in which the seed of the Word of G d  is already preseut. The Church's task 

is to help the seed to grow, and to assist its maturation, Guillemette believes that in these 

sections of Ad gentes, the Cbmh shows its new understanding of the service of evangelization 

as to enable people to encounter Christ and expenence salvation in al1 those that constitute their 

humanity." This a ~ m a t i v e  attitude of the Church toward humanity and culture points to 

"inculturation." 

Pope Paul VI and Evangclization of Culture 

The germinal idea of inculturation in Vatican Council Ii was developed by Pope Paul VI in his 

" Aylward Shorter compares two usages of the WC qwtation nom P h  2:8 in AG 22 and LG 
13. The image of the lordship of the Risen Christ is used in LG 13 m ordu to mphasize the unity of the 
whole church. It states, "The Church indeed is mindfiil diat she m u t  worlr with that h g  to whom the 
nations were given for an iahaitsnîe." Its focus is on tbc Kmgdom of G e  thus it bigbtights the unity of 
"nations," while AG 22 pms empbasis on the u n c h ~ n  &cuise of tbir, diEisence, Shoorier observes 
ambiguity in the understanding of the process of iuculhuation in the cmciliar documents. See Shorter, 
197. 

" Guillemette, 78. 



Apostolic Exhortation, Evangelii Nuntiandi (Ch Evangelization in the Modem World) (EN). in 

this exhortation about the evangelization, the Pope followed Vatican Coucil in stating that "the 

whole Church is missionary (EN 59)." He appeals to the importance of the evangelization of 

culture by stating, ''what rnatters is to evangelue man's culture and cultures (not in a purely 

decorative way as it were by applying a thin veneer, but in a vital way, in depth and right to their 

very roots) (EN 19)." 

The Pope emphasizes the unity of the Church, while admitting a tension between the 

universal Church and the "individual Churches." As he recognizes the cultural multiplicity, he 

says, "The universal Church is in praaice incarnate in the individual Churches made up of su'h 

or such an actual part of mankllid (EN 62))' and he draws attention to the relationship between 

the two poles of the Church so as to perceive the richness in this relationship between the two. 

Without using the terni, he explains the process of evangelization which is identi fied with 

inculturation. He describes the process into tbm steps of assimilation, transposition and 

proclamation (EN 63). The object of assimilation is "the essence of the Gospel message." The 

task of transposition is to put the Gospel message "without the slightest betrayal of its essential 

tnith, into the language that these particular p p l e  understand, then of proclaiming it in this 

language." The areas of transposition are wide, catechesis, theological formulation, secondary 

ecclesial structures, and ministries. By "language," the pop intended ôoth an anthmpological 

and a cultural sense. He was keenly aware of a delicate tension between the universality of the 

Gospel message and its transposition into local culture. Therefore his writiag is full of negative 

expressions: 

Evangelktion loses much of its force and effectveness if it dws not take hto 



consideration the achral people to whorn it is addressed, if it does not use their language, 
their signs and syrnbols. . . . But on the other hand evangelktion risks losing its power 
and disappearing altogether if one empties or adulterates its content under the pretext of 
translating it. . . . Now, only a Chiirch which presewes the awareness of her universality 
and shows that she is in act universal is capable of having a message which CM be heard 
by all, regardless of regionai fiontiers. (EN 63) 

The Pope emphasizes the relationship betwetn the universal Church and the individual Churcbes 

in developing a fruitful translation of hith into "the legitimate variety of expressions9' of the 

whole faith li Ce (EN 64). In this part., Shorter fin& some weaknesses here with regard to 

inculturation.. He observes that the concep of Wbc esence of the Gospel" is not appropriate, 

and that evangeluation is assumed as "doing things for the people." In his  understanding, 

inculturation must aise from the genuim contact with reality of the worlâ, i.e. not at the level of 

"essence" as abstract specdation, and it must arise from community action." However, how 

well this Pope understood culturai multiplicity and encouraged inculturation, though using the 

term "adaptation," is observable in one of his speeches to Afncans. He says, "An adaptation of 

the Christian life in the fields of pastoral, ritual, didactic and spirihial activîties is oot only 

possible, it is even favoured by the church. The liturgical renewal is a living example of this. 

And in this sense you may, and you mut,  have an African ~hristianity.'"~ 

Pope John Paul Ki and hculturation 

Pope John Paul II speaks of hculturation on many occasions and repesmts the Church's 

development in the understanding of inculturation. S. Iniobong Udoidem fin& that the Pope 

48 Shorter, 2 18. 

49 Pope Paul VI, addms at the closing of the All-Mcan Bishops' Symposium in 1969, quoted in 
Shineller, 42. 



presents inculturation, in its reciprocity, in the relationship between incamation and 

evangelization." The Pope began to use the term inculturation a f k  the 1979 Apostolic 

Exhortation Cotechesi Tradendoe; howevet, in Redemptor Hminis (1979) he stated the idea of 

inculturation, without actually using the word. Inculturation is compared to incamation, and 

some theologians, for example Stephen Bevans and Deanis Doyle, fmd in the Pope's exposition 

the "topdown"position. They read that the Pope presents inculturation with %e underlying 

question" as of "how a largely pre-set tradition and institution can have the greatest possible 

impact on any particular cultural situation while presenhg what is good in that culture."" He 

thinks the same attitude continues to appear in the Pope's other writings, such as in Redentptoris 

Missio. 52 

The 1990 encyclical letter, On the P e m n e n t  VuIidity ofthe Ch& 's Missior~ary Mandate, 

Redemptoris Missio (RM) more explicitly explaias inculturation. inculturation is a long process 

of the Church's insertion into peoples' cultures. Quoting the passage of the Final Report of the 

Extraordinaiy Synod of Bishops held in 1985, inculturation is disthguished fmm "purely 

extemal adaptation," because "inculturation 'means the intimate transformation of authentic 

cultural values through their integration in Chnstianiîy and the insertion of Christianity in the 

various hurnan cultures'." The Church's task in inculturation is conceived so as to "make the 

" S. hiobong Udoidem, Pope John Puui U on Ilt~tllhr~tion: Theory and P m i c e  (Leaham, MD: 
University Press of America, l9%), 2. 

" Demis Doyle, "lncdaintion a<d tk Intaprctation of Vatican Iï in Rcccnt Papai Documents," 
in the Proceedings of the Annual Convention of the CTS (CoIiegc Thtology Society) Held in Chicago 
1991, 66; quoted in Be!vans, 43. 

'' Udoidem obsems îhat the P o p  reached a defiinitivc definition of mculturation in Siuvomm 
Apostoli (1985), presenting inculturation as "the iacamatioa of tbe gospel ( g d  news) in autocbthonous 
cultures, at the same time the introduction of those cutnpcs into die life of the Churcb." Sec Udoidem, 9. 



Gospel incarnate in diffennt cultures and at the same t h e  introduces peoples, together with 

theu cultures, intu her own community. She transmits to lhem het own values, at the same time 

taking the gooà elements that already exist in hem and renewing hem fiom within (RM 52)." 

The Church is regarded as the instrument of mission to incamate the Gospel in cultures. 

Behveen the Church and cultures, muhial enrichment is  recognizcd. This interaction is  

ident i fied wi th the relationshi p between the local Church and the universal Churc h because the 

local Church's efforts of searching local modes of faith life in the process of inculniration enrich 

the univenal Church. The Pope gives two principles which guide the implementations o f  the 

inculturation process: they are "compatibility with the Gospel and communion with the universal 

Church (RM 54)" He concludes that inculturation m u t  spontaneously &se from the 
1 

community. 

Bevans calls the Pope's understanding of inculturation "a translation model" of contextual 

theology." With much emphasis on contextualization, Bevans' view on the Pope's expositions 

of inculturation is critical. While the Pope recognizes the significance of local culture and the 

richness of exchanges between the Chutches, he emphasizes a universal message which should 

be expressed and translated effectiveiy into particdu culturd forms. The startiag point is the 

universality of the gospel message, which les& to the topdown rnethod of inculturation. Though 

finding that the Pope's ultimate concern is to emphasize the primary universality of ecclesial 

communion and doctrinal expression, Bevans appmiates the Pope's opemess toward culture as 

showing a person "who is pledged to be the guardian and protector of the rich Christian 

'' B e ~ a s ,  33,4246. The p~sujpsition of the translation model is "the essential message of 
Christianity is supraculhual." This model does not meau a h t d  translation, but it pmupposes the core 
or essence of the Gospel to be trauslated into culture. Sec B m s ,  33-7. 



tradition. 

Christological Foundation for Inculturation 

We have seen how the notion of inculturation is accepteci and developed in the Church 

through the conciliar documents and the popes' writings. The emphasis on incarnation in Pope 

John Paul II corresponds with Pedro Amipe's amlogy of incarnation for incultunition. 

However, in using the same analogy of incarnation, it seems bat ihey put focus on different 

aspects of inculturation. in our working definition of inculturation, "dialogue" i s  an important 

element for inculturation. Dialogue in inculturation is interaction between the Gospel and 

culture; it poiiits to mutuality a d  reciprocity. It is important to understand in what way this 

dialogue is related to the incarnation of Jesus Christ. In this sedon, 1 will explore the meaning 

of inculturation in the light of Jesus Christ. 

Incariiation is the mode1 of inculturation: the Word of God became a huinan person and lived 

in a cultural context. Here inculniration fin& its theological foundation for bringing the Gospel 

into a cultural context. However, incarnation is only the first aspect of Jesus' life, tbougii it has 

" Ibid., 46. Despite the Pope's h u e n t  mentioaiag of inculturation, Carâinai Joseph Ratzhger 
takes a couriter-position to it. He challenges iacuituration in his address &en in Hong Kong to the 
presidents of the Asian Bishops' Coiifemccs. In uUs address, he regards Uiculhrretion as uosiitisfactocy 
because he understands that inculturation prenrpposes the separaiion of culture and laith, but he believes 
that religion and culture are inseparable. Thus, ineulturstioii is regarded as "artificial and mealistic." 
Instead of inculhiration, he suggests a term "intercuiturality" or the "meeting of cultures." By swing th, 
he identifies Christianity as one of the cultures, and fails to distiaguish benveen the historicaliy constructed 
European Christian culture and the uaivcnality of the Gospel. He states that %me is no such thing as 
naked faith or mere religion. Sirnply statcd, in mfar as fsiih tells man who he is and bow he shodd begin 
being human, faith mates culture; faith is itselfculhin." The Cardinal xems suspicious of the plrdi iy  
of culture in today's world. His attitude ironically rcpresents the Church's discouraging attitude to the 
local churches. See Cardinal Joseph RRatliager, 'Christ, Faith and the Challenge of Cultures," adcircss 
given in Hong Kong to the presidmts of the Asian Bishops' Coofkrences and the chairpersons of their 
doctrinal commissions, Match 1993, in Origim 24 (1995): 679486. 



a decisive meaning as Gd's se l fcomm~cat ion  Thus, for a more comprehensive 

understanding of inculturation, Aylward Shorter believes that the notion of incarnation needs to 

be enlarged to include the whole Christian mystery." 

He points out three possible examples of insuficient apprebension of inculnifation. First, if a 

focus is limited to the earthly life of Jesus and his cultural education, inculturation only applies 

to the fint insertion of the Gospel into a culture. However, inculturation which we attempt is a 

process, achieved by an "ongoing" dialogue. Second, when the incarnation of "the Etemal 

Logos" is emphasized too much, inculturation causes "a one-way view." Because this 

understanding of incamation leads to a christology '4fiom above," inculturation is understd as 

"a disembodied essence king injectecl into a concrete human culturc."% It overlwks the 

orciinas, process of history and human communication. niird, when oniy the leaming process of 

Jesus within a culture is focused on, Jesus' to culture is overlooked. Shorter calls this 

oversight &'the temptation of culturalism."" Jesu' iife shows us his radical questions and his 

challenges to his cultural situation. 

Shorter suggests including the whole mystery of the Christ event within incultwation so as to 

reach a more nuanced understanding. The Paschal Mystery is inseparable from incarnation. The 

goal and purpose of incarnation is accomplished through the Paschal Mystery. The redeeming 

death of Jesus and his resurrection are important moments for inculturation because they point to 

nid. Schineler =fers to the dirussion of Jesus by Juan Lois -do. Scgimdo ptesents 
Jesus' challenges to the institutid ftligion of bis time; Juan Luis seguedo, Tlu  Libemtion of TheoIogy 
(MaryknoU, NY: Orbis, 19761, 77-81, rad Th r Missidlldey Aimenes of One's ûwn Culture" in Studies 
in the htemationai Aptolotc  oiJcsuiW (1974): 33-47. Sec Scbekr, 53. 



the redemption and transformation of  culture. Resuirection transcends the limitations of Jesus' 

earthîy life. Likewise, Pentecost nleases the Holy Spirit to al1 people and al1 cultures. The 

presence of the Holy Spirit in al1 cultures is a foundation of inculturation. 

The Risen Christ is a more powerful image of inculturation for Shorter. He thinics that the 

Risen Christ is personally present in the socio-cultural sphere and îbe universal message to al1 

cultures. This message embraces both the particular and the universal. The transcendent 

freedom of the Risen Christ appropiiately reveals one goal of inculturation: that is to reaiize "a 

real continuity with the pre-Christian culture."" Through the Paschal mystery, more authentic 

cultural identity occun. Shorter beliwes that with this image of the Risen Christ, the 

incarnation of Jesus is fdfilled, and reveais more the quality of an ongoing process o f  

inculturation. uiculturatioa has its paradia with the words of John's Gospel, T h e  Word 

became flesh and lived among us (Jn 1:14)," a d  it continues its process toward a fdler 

realization of the Kingdom of G d  with the cosmic image of the Risen Christ in Paul's letter to 

the Philippians (Phil 25-1 1). The balance beîween tbem is important, for these two images of 

Christ-becorning flesh and r i s i n g e  complementaîy. Because the Risen Christ reveals the 

presence of the Holy Spirit in al1 people and dl cultures, it supports a "christology from below." 

Further nieological Issues of Inculturation 

How is this Christological ~flcctioa related to o w  life in the inculturated Church? This 

section will explore some issues on the theological foundation for inculturation. Peter 

'' Shorter, 84. 



Schineller presents tbree important theological areas to discuss as a b i s  for incult~ration.~~ 

The areas are revelation, grace and ecclesiology. First, Vatican Cauncil II developtd a new 

understanding of revelation. As we have seen, the conciliar documents used the image of the 

"seed of the Word of Gd." This image reveaied that G d  is present and in contact with a 

culture in an imperfect and hidden way, even before the culture encounters the GospeLM 

Accordingly, Vatican II shows respect for other religions. These reflections lead to an 

understanding that revelation occm in diverse hidden ways. in addition to thai, contempomry 

theology becomes awwe of the mediatecl, historical nature of revelation. Revelation is 

understood by humankind through the mediation of culture. 

Second, we believe that grace is ofFered to al1 people. This understanding wntrssts sharply 

wi th the old exclusive understanding of p c e ,  which caused disrespect for and rejection of local 

culture and traditional religion. Because grace is offered to al1 people, the dialogical and 

reciprocal process in inculturation is meaninghil. Tnculturation searches for the presence of 

grace in culture and builds something new in the Church by l d n g  tiom culture. Schineller 

emphasizes that grace and the Holy Spirit are inseparable and universaiIy offered? 

The third is a challenge in ecclesiology. We understand that the Church is a cornmwiity of 

faith. It confesses itself imperfit and admits that it c m  make mistales. It has both human and 

divine aspects. The new and more appropriate images of the Church today are "servant" or 

"searching pilgrirn." This is a Church that is not triumpbalistic, but living humbly in history and 

" Schineller, 46-5 1. 

See AG 6.22. 

61 N d . .  47. 



human culture. Accordingly, Schineller reinterprets the meaning of king "catholic" for today's 

Church as king ''open, adaptable, receptive in al! contexts and cultures." The Church is in "an 

ongoing and neverendhg p r o ~ e s s . ~  With this image of Church, inculturation is the work of 

an entire community. Thus, the laity 's rok is important for inculturation because they embrace 

the Gospel values in the actual living. Inculturation is not hienrçhy-centered, but lay-centered. 

The issues in these three areas underscore the significance of laity, of all peoples, and of 

culture in incultunition. Schineller explains that the process of inculturation consists of the 

interactions of three poles: the Gospel message, tbe situation / culture and the agent of 

incul turation. The interaction between them is rec iprd and two-way, making a circle or a 

spiral. Listening and sharing among them creates something new. Schreiter calls these three 

components in inculturation, a message. the speakers and the hearers." in the discussion of 

effective inculturation, he emphasizes the primacy of hearers. The local churches are the 

hearers, and the task of inculturation is to develop the local churches. In order to make the 

message of the Gospel heard, then are two different ways to accornplish this-either by king 

speaker-oriented of hearer-oriented The choice of orientaiion involves the vision of the Church. 

Schrei ter explains that, if Uie Cburch takes tbe speaker orientation, the Cburch regards itself as 

"coextensive with the kingdom of Go&" and the world and the culture m u t  fit into the Church. 

Thus, "Culture is atîended to iasofiir as it help with the transmission of the message as the 

62 Ibid., 49. 

63 Schineiler, 62. Robert I. Scbrrim, Framcwork for a Diocussicm of hculturation," in 
Mission in Dialogue: The Proceedings of Ghe SEDOS (Seniirio Documentazione e Studi) Resecrrch 
Seminar on the Future of Mission Held in Rome &19 Mamh 1981, cdited by Mary Motte and Joseph R 
Lang (Maryboll, NY: Orbis, 1982), 545. 



speaker understands it? However, he argues that the message cm be heard, only when the 

speakers first confom themselves ta the hearers, and then attend to the hearers' need. The vision 

of the Church in this approach is the Church, as not yet coextensive of the kingdom of God, but 

on the way toward the Mler reality of the Church." In this approach, inculturation is 

"imperative." Because the Church is in seMce for the Gospel, it needs to acknowledge the 

needs of the hearers. 

Belicving that thc aim of inculturation in a concmte situation, to be "the transformation of the 

human and social situation toward the kingdom of Goci," Schreiter proposes h o  critena for 

effective incidturation: ''affirming the identity of the culture and locating the need for social 

change.'* Each cnterion relates to the theological dimensions of creation and redemption. 

These two criteria provide the concrete points to be discussed for the effectivenns of 

inculturation." These criteria of aftirmiog identity and locating the need for change miist be 

61 Ibid. 
65 Ibid. Questioniag whether the Chch's  ernphasis on the "sovereign power of the gospel" over 

against culture brings about inculhiration, Schreiter proposes to ake the dynartucs of culture as the 
starting point. He undencons duii the gospel never mten a culture m pure form. Ile senses paternalisrn 
impiied behind the Church's smss of evangeiiza&ion of cuitm.  See Schreiter, "Inculturation of Faith or 
Identification with Culture?" in Chrisïianity atid Culntres: A Mu& Enrichment, Concilium, ed. Norbert 
Greinacber and Mette Norbert ( L m h .  SCM; MaryknoU, NY: Orbis, 1994), 154. 

66 Schreiter 1982,548. Cdhirsl idrutity is aairBed because 'if God created the world as his own, 
and found it good, then ihere must bc much to aflinn in a local sihistio~" In this view of creation, 
incarnation is the mode1 of inculturation, so that the Church searches for a5mative clcments in culture. 
T'lis provides the reason for effetive inculturation: it is important to ask the question whether the 
partici~lar identity of the local chwch is danced. ûn the other han4 the theology of redemytion concerns 
the need of transformation in bie local situations in order to become fuily authentic. Transformation is the 
experience which undergoes the death and resurrcction of Jesus Christ (ibid, 548-49). 

67 Schreiter's thrte criteria of dliming ideatity: (1)Wbcn vaiues and identity of a community are 
in need of change, the chaage should be at a slow pace. (2) When a srnse of identity grows in "inner 
consistency and contliuity," a community wül maintah "a pomt of f~ference,~ fiom which to face a new 
situation. (3) The attiîude toward culture a& to be inclusive since the Church is on the way to a greater 



used simultaneously because they are mutually related. Because Schreiter understands that 

inculturdtioa cmbraces the whole aspect of human life liom the level of self-identiîy to the Ievel 

of concrete plûnn'ng for change, he stresses the primacy of hearen in inculturation. The 

dynamism of inculturation arises from the hearers' response to the Gospel. 

It must be noted that the dialogue of inculturation is insufticient when it happens between ihe 

Church and culture. The basic dialogue i s  between the Gosgel and culture. However, a question 

anses as to what we dialogue with; wbether there is a "center" of the Gospel. To this question, 

theolobians of inculturation give a negative response. Instead of assuming a "core," for exainpk 

short formulas of Christian faith, Schineller suggests conceiving Chn'stianity as a series of 

concentric circles. The more important contents are at the center, which is "undefined and 

continurilly being reîined and reformulated," aiid the Iess important are at the periphery." The 

question of the center of Christimity leads us to Jesus Christ as the center, to his life and 

message, and not to search for the formulation of a "core." Aylward Shorter suggests first 

meeting the person of Christ and second listening to the Gospel values. The Gospel is ihc good 

news about Christ, "being," and the "way" of life.69 The subject matter of incultuntiun is Jesus 

Christ. Shorter rmphasizes that Jesus Christ is the irreduçible subject ma&r a d  tradition in the 

realization of the kingdom of Gd. ïbr re  are three cnteria for social change: (1) The changes involved 
with religious practice and popdu religion need to fnaiRt;tin releruicy to the hearen' need and their 
previous sclf-understanding. (2 )  The process for cxploring the need fur socid change must develop the 
community's openncss to the world, and responsiveness to reality and problans. (3)The decisions for 
change need to challenge thc mot of problem (ibid., 548-550)- 

6Y Schineiier, 56. He uses îhe idea of *a hierarchy of îmîhs* fomd in Vatican II document, the 
Decree un Ecuinrnism, no. 11. He appreciates tbrt the Decree does not specify the content of hierihy. 



Church.'' Ln this process, discernment is absolutely necessary. lnculhvation is a challenge of 

distinguishing the Gospel message and the less important and culture-bound elements around it. 

It is a long terni process of maturing wben a culture undetstands Jesus and itself through the 

dialogue with the Gospel." Because of its didopical nature, inculturation does not hoid the set 

formula as the Gospel message, but it demands that the culture creatively searches for Jesus 

Christ through the relationship with him and tradition. This cmtive search l& to a question 

of syncretism. 

The Problem of Syncretism 

In the process of inculturation, a question of syncretism arises from the encounter of the 

Gospel and culture. The views on syncretism show a wide spectnim from the very negative to 

the affirmative ones. The fact that there are variety of views shows that the meaning of 

syncretism for the Christian faith is uLlSettledn The negative implication of the word has been 

70 Shorter explsios bat some elcwnts of tradition have ixmîucible quality becaux of ibey 
provides "a necessary symbolic and conceptuai üdr with Christ" whik otha clcwnts in tradition arc 
culture-bound The elements, such as devoti0119 and doctriDal fomulatioaq an wful for maintahhg 
faith but they are not irreducibie elancnts. Set Shorts, 64-66. 

" Thdoneste N k ~ g o  bol& dia! it is %e dremhi illusionw O aiink i! possible to "isolate 
Christianity in its essence," and admits that the Gospel &es a specinc COIIC~C~C~CS~. Addrcssing the 
tension between the u n i v d t y  of the Gospel and its WncJ coacrctcnt~~, be argues, "it was thdore  
unavoidable that Chtidanity was o f f d  oiher dtum vcsted in io Western rpecificity. . . . It is aocmai, 
on account of the speciûcity of the i n d o n ,  tîut the ~CCCQCU~CC of Christirnity wu iinked to the West 
and vice versa." He proposes the foiiowing question Eor dK criteria of inCuituration: "How will 
Christianity commit itsctf to pmcnt Cbnq "ou Peacc'' as dic one who rrrliPo d t y  rmong JI people." 
He points to breaking culturai sptcincity and going f d  to cultinal unity. Sec -t 
Nkéramihigo, " I n m o n  and the Spcificity of ChrUt*ii Faith," in Wlwrt is So New about 
Iriculntrorion? Iiiculturahim: WorlODg Papas oa Living F a  and Cultures, m. 5, ed Arij Rocst CroIlius 
(Rome: Pontifical &gorian Unimsity for Carire "Cdtms and Religions," LW), 25-6.28. 

Schinella fin& tha the word syeactism is ambisuwq open, and subjective and has tw 
many different co~otatiom to be d fÎui- in discussiDg indturation"(Pctcr ScbcUcr. 



strong, but the need for redenning its meaning is also acknowledged espccially in regard to local 

and contextuai theology and inculturation" As inculturation seriously taLes into account the 

dialogue between the Gospel and culture, it is a natural result that Chnstianity spontaneously 

receives some infiuences from culture through interaction with culture. The history of 

Chnstianity shows many examples which can be interpreted as syncretism." 

The problem of syncretisrn concerns the method of analysing the relationship between 

religion and culture. In order to have a clear understanding of that relationship, Schreiter 

proposes to take only one set of andytic twls to stuây both religious activity and cultural 

patterns. He believes that in the process of inculturation in which the Gospel takes root in a 

local church, it is impossible to separate out digioa fkom culture in the analytic process. 

"inculturation and Syncretism: What Is bie Red IsswY Inremtionul Bulletin of Missionary Research 16 
(1992), 5 2 .  Sharing the same difncuitics about the word syncrctism, Robert Schrciter rtsponded hlln in the 
following year and proposed to "coatin~t to -le witb the tcrm," instad of dismissing i t  He di fin& 
its meaning in today's missiology to "for the formation of religious identity in new circumstances." Sce 
Schreiter, " D e m g  Syncretism: An lataim Rcport" in Intemaîioml Bulletin ofMissionmy Research 17 
1993), 50-53. Among all these Mcrclit vicws, Leonardo Boff boldo a vcry afknative view. He 
classifies the meaning of qmcretism into xvca Memit types: addition, accommodation, mixhirr, 
agreement, translation, adaptation, aod he argues that Chiistianity "prcscrves uid enriches its univedty 
as long as it is capable of spcslOng di lnguages, incarnathg itselfin JI cultms." He proposes tbis 
history of Christianity as W i d  syncretismw ( Leonardo Bo& Churrh: Chrisma mtd Power: Liberution 
Theology and the Insiituiioml Chtirch, ûam1ated by John W. Dincksmeier (New York: Crossroad, 
1985],90-91). As my workhg dennition of synctttism, I foiiow Schrcita: "syncrctism . . . bas to do 
with the m w i g  of elements of two rcligious systems to îhe point whnc at I w t  one, if not botb, of the 
systems loses basic structun and identity" (Scbrciter 1985, 144). 

73 The collection of essays on qmcrctism oditcd by J d d  Gort is helpful to view the positions ad 
attempts for new understanding of syncrttism. Sce J d d  D. Oort, Hench& M. Vrmm, Rein Feinhoe and 
h t o n  Wessels, eds., Dialogue d S y n c n i i s n c  An InterdiscipIitmy Appmch. Grand Rapids, MI: 
William B. Eerdmans; Amsterdim: Editions Rodopi, 1989. 

74 Schinells prcsents examples of syndsm m the history of Cbristianity. He includes examplcs 
such the Jerusalem Corncil, the f a  of Christmas, thc hqmtion of Aristotciian philowphy with 
Christianity by Thomas Aquinas as are not d y  takm ngitively. Showing that Chrim'umty is 
historidy synccefistic, his prrsclltation iiî- the d of reconsidmfion of syncretism. See 
Schineller 1992,s 1. 



Lnstead of starting with a stuây of explicit religious beliefs, he suggests begianing with an 

anal y sis of rel igious practice." He observes that many examples of the fusion of Chnstianity 

and culture are revealed by the empiricaî study of the Christian history. Thus, fusion is "not only 

common" but "absolutely necessary." Fiiiàing that the real issue is "%ho will control the 

process," he wams against the split betwetn setting up "ideational standards for religion and 

religious inculturation, and using a different set of standards for culhiral analy~is."'~ When the 

effectiveness of inculturation is questioneâ, the aspect of syncretism is included in the answer of 

consistency and coherence between the Christian faith and new elements. Inculturation as a 

dialogue between the Gospel and culture n e d s  to be ready to embmce the conceivable results 

arising through the reciprocity of interaction with the conviction of pnsence of the Holy Spint in 

culture. 

The Need of Inculturation for the Church in Asia 

The awareness of the need of inculturation in Asia âated back in 1974 in the Statement and 

Recommendations of the Fint Plenery Assembly for the Fecleration of Asian Bishops 

Con ference. It states that '?O preach the Gospel in Asia today we must make the message and 

life of Chnst huly incarnate in the minds and lives of our peoples. The primary focus of our task 

of evangelization thea . . is the building up of a t d y  local churchmn Its definition of local 

Ibid., 552. 

" StatemeBt 9 in the 'Statcment and Rccanmmdatioos of the F i  Plmiry Assembly of FABC 
(Federation of Asian Bishop' Cod&ncc), E ~ c ~ 0 1 1  in Modem Day Asia," hdd in Taipei, 27 Aprii 
1974 in Federation of Asian Bishops' C o n f i i  For Al1 the Peoples of Asia: Fe&ration of Rian 
Bishops ' Confrences, Documentsfiom 1970-1991. edited by Gapdcncio B. Rodes md Catilino G. 



church clearly points to inculturation: "the local church is a church incarnate in a people, a 

church indigenous and inculturated" This cburch is in "continuous, humble and loving dialogue 

with the living traditions, the cultures, the religions-in bnef, with al1 the life-realities of the 

people."'* The efforts of the Church to pactice inculturation in Asia are related to its situation 

as a rel igious minority in Asia. The need for articulating the relevance of the faith in Jesus 

Christ is real for the growth of the local churches, and for living with the cultures and people of 

other religions. 

Inculhiration is a challenge for the Church in Asia because a cheracteristic of the religious 

situation in Asia is its strong interrelation between religion and culture. Nationality, religion and 

culture are often identified. Another characteristic is  the syncretism or "spontaneous inter- 

culhiration," which arises from the Eriendly relationship of coexistence betwcen world religions, 

ethnic religions and wsmic religiosity? The Federation of Asian Bishops' Conference has 

k e n  initiating the triple dialogue with the poor, with cultures and with religions, but the gap 

behveen the vision ard the implementation is a nal ity that is critically anal ysed by the Asian 

theol~gians.~ Inculturation is "hperative" for the local churches in Asia so as to develop 

Arévalo (Qwzon City, Philippines: C l d a n ;  Msryknoii, NY: mis, 1992). 14. 

Statement 12, ibid., 14. 

" The tùeologicai codtation of the Wcc of Ewyciizatiua of the FABC, held in Hua Hin, 10 
November 1991, exptahs the relation of these thcc rcîigiaus systans: world rciigions r e k  more ta the 
public or civic sphere, whilc cosmic reîigiosity intorms the more plivate or pcrsod and family sphere. 
Commonly world nligions are expcrieaced in the persmai and famiiy spherc as popdu or coemic. Sec 
"Conclusions of the Thcologicai Consultation," FABC ûff~cc of Evangelization, Hua Hin, !O November 
199 1, in Federation of Asim Bishops' Confemccs, For Al1 the Peoples &&ria: Fetkrution of Asian 
Bishops ' CoMerences, Documen~sfmm 1970-1991, edited by Gaudencio B. Rosales and Catilino G. 
ArevaIo (Quezon City, Philippines: Clrvctian; MaryknoU, NY: Ohio, 1992). 336-7. 

" Aloysius Pkis is a leading speaker for the inculturation of thc Church of Asia He dehes 
inculturation in the Asian context %e cootly hith-qxmsc by which the Church. . . reeognizes this voice 



authentic incamated faith. It is imperative so as to reveal that salvation is offered to all people 

as stated in Vatican Council II, in its affinnative understanding of culture in the process of 

evangelizationgl The recognition of the Seed of the Word of God is important for the 

incul turation of the Chwch in Asia, for its own sel f-understanding and appropriation of cultural 

tradition, and for the life with and seMce for the people of other religions. 

[of the poor] in the Asian (body of) Christ, the vast der ing peopla of Asia, whrcver it is heard toàay, 
and responds to it in obedience sa that iht Church may becorne G d  News to them as Jesus was, in the 
fieedom of the Spirit." He puts a strmg cmphsis on the p ~ n c e  of the Holy Spirit uwng the poor, 
regardless of their religion. The Church as the evangeliza is qualincd and " q e l i z e d "  by îheir voice. 
in his understanding, inculturation in Asia b insepmbIe b m  the praxis for th likration of the poor. See 
Aloysius Pieris, Fire arod Water: h i c  Issues in Asian Budûhism dChristianity (Maryicnoü, NY: Orbis, 
1996), 129. 



CHAPTERTWO 

IRENAEUS' DIVERGENT VIEW OF HUMAN NATURE: 

HUM- IS CREATED TO BECOME HOLY 

Introduction 

The attempt of this chapter is to listen to the divergent voices in the Christian tradition. This 

is an attempt as a part of the practice of hculturation. When the Gospel and culture encounter, 

and engage in dialogue, they begin a process of knowing each other. The goal of inculturation 

is not adaptation and translation, but transfommtion and new creation At the end of the last 

chapter, we observed sow characteristics of religious d i t y  in Asia The question for this 

chapter is: What does the Churcb in Asia listm to and bring in, in the dialogue with the Gospel? 

This is a question of Asian Chnstians' self-identity and the coatlnuity with cultural tradition. To 

ths question, 1 will humbly approach in two steps. F a  I will attend to the side of "hearer" of 

the Gospel in Asia in order to highlight a problem. Second, 1 will explore the Christian tradition 

in order to find a due to discuss the problem. 

The problem which 1 anticipate is the diffeniit understanding of creation and the goodmss of 

the human being. Within the European Christian tradition, the* are divergent understandings of 

these issues, and some of these signincant differtnces lie in thc differing theologies of irenaeus 

and Augusbne. 1 will critically consult the presentation of those theologiaas by John Hick. The 

aim of exploring the church tradition in pursuing thc problcm of Asia is to discw a similar 



example to ask whether there is a theology in Christian traditions tbat can serve M e r  to as& 

inculhiration. Hick presents Irenaeus' type of t h d c y  in order to chailnrge and ckmythologize 

the traditional traditional Augustinian understanding of the f d  of humanlind. Hick's method of 

reinterpretation of hadition will help us to raid more creatively the church tradition in order to 

encounter the Gospel message embedded in the historically developed elemeats of that tradition. 

Afncan and Asian Spirituality: The Problem 

Manifesting the new awareness of Afncan and Asian spirituaiity, Tissa Bdasuriya 

highli ghts i ts affinity with Biblical spiritualiiy : 

There is deep affinity between the traditional spirituaîity of Afnca and Asia and the 
M e r  spirihial growth we now aspire to; and between these and the spiituality of the 
Bible. . . . Afican and Asian spintuality or nligiousness, no less than that of the Bible is 
concemed for life-giving blessings, not only in the aftcr-life, but also within this world 
and within present history. It is a spirituaiity that thinlrs and acts aiid feels history and 
the cosmos, time and space; it is focusseâ on the unfolcihg of life on the stage of Histoiy 
on the face of this earth.' 

Here he finds the mot of the affinity benVeen the two in the communities' experience of nahue 

of history. He emphatically specifies "the biblical spirituality," because t&is dâress is his 

attempt to save the uniqueness of M c a n  and Asian spirihiality which is distinct fiom traditional 

(European) Christianity, and to explore its wntinuity betwecn the Biblical spirihiality as the root 

of Chnstianity. By doing so, he hopes for a new creation. Tuming to the Bible and Jesus Christ, 

Balaswiya fin& that the values which Africa and Asia traditionally hold are envisionad in 

l Tissa Balanajq " Ani= and Asian Spmtuality, " Appndix: Exart h m  the Statewnt of 
the Consultation on Afnca and Asian SpintuaMy, Colombo, 1&.u June 1992, in A t y  R w m  for 
Christianity in Asia? cd. Leooirdo Boff and Vi@ -do, Concilium (London: SCM; MqknoU, NY: 
Orbis, 1993), 132. 



salvation as life-giving blessings.' He contrasts their rwtedncss in nature and in history with the 

"other-worldliness" of "traditionai post-lonstantinian theology," which hinden theù 

comrnitment to their lives in this world. 

Balasuriya's criticism of European theology is sbarp, because it "soft-pedalled the social 

comm i tment of the historicai Jesus and ernphasized his transcendental divinity and insisted on 

his othcr-worldly salvific fuction in a context of a presupposition of a universally damning 

original sin."' He illuminates the points of conflicts wbich the European Christianity brought in 

as the Christian message to f i c a  and Asia He now fin& them contradictory with the biblical 

spirituality and the message of Jesus Chnst. Agaimt the traditional sense of sacredness 

experienced in nature and in concretc materid life, Christian understanding of God was abstract 

and transcendental. The emphasis on the otherworldliness of salvation did not fit the traditional 

world view of Asian and African peoples and thus obstnicted positive community life. The 

universality of original sin was a strong presupposition. In order to challenge these problematics, 

Balasuriya appeals to the spirituality of the indigenous people in Asia and Afnca as the ncb 

source of cultural tradition.' However, he attempts to incorporate it into Chnstianity by 

reinterpreting it. He proposes to integrate it with Eco-Feminist spirituality which preserves the 

Balasuriya believes that m both the H e b m  md C h d a n  Scnpinrs, saivation conoists in the 
blessings of the present and the promise for fuime. The bblcssings sustain people in concrcte rrmterial Me 
and promise thcm justice and pace in the outpolinqg of dK Holy Spirit. Sec ibid. 1367. 

ibid., 139. 

4 He thinks that the spirituaiity of indigrnous people in Asia as a source to which Christimis 
back and leam fiom for it "gives fun due, to d o n  as r dynsmic and higbly inttgratcd Web of We. It 
exudes Life-giving values: sacrcdnns of th hâ, merence for di cmtum, judicious use and 
consewation of the eaitli's nsourccs, cornpiosion for the we& opprrssed and mugmrlucd. These 
cosmic values, rituais and practices me o h  coasidertd 'superstitious' . But thcy capturc a cosmic 
interwovemess tbu can h i n e  a huling md W o n n i n g  arpaicnce for ail of us" (ibid., 142). 



traditional reverence for nature and revds new mt81iings of nature, not as a mere materialistic 

place, but as a "God-infused and Gobbmitkd  pl^^."^ 

This proposal of symbiosis by a new intttprctation of traditional spintdity is a method of 

inculturation. Balasuriya attempts to overcome the Ewopean understanding of creation by 

turning to the indigenou source. His appeal to the cultural tradition is convincing because it is 

supported by its affinity wvith biblical spirituality. In contrast with the strong emphasis on 

"ot he nvor ldl iness" and redem pion in the Eutopean Christianity , Balasuriya finds biblical 

spirituality affirming the culturai tradition because it takes nature and histoiy into consideration. 

Stephen Bevans observes two different basic theological orientations-a creation-centered 

orientation and a redemptioa-centeted-which control the a p p c h e s  to culture. He emphasizes 

that it is important take a creatioa-cent& approach in order to develop contexnial (beology, 

because a creation-centered theology regards culture "as mealhg God's presence in a particular 

situation? The creationîentered theology holds the conviction of the goodness of creation 

while a redemption-centered theology tends to regard culture and human experience as "either in 

need of  a radical transformation or in need of total replacement."' 

A question anses. In Balasuriya's appeal to A£rican and Asian spirituality, we have seen the 

clash between two di fferent world views anâ attitudes to hman nature and culture. The clash 

occm between Afiican-Asian spirituality a d  the Euopean Christinni@. Then, in the Christian 

tradition, is there a tradition of theology wtiich serves betîtr to develop a mationccntered 



theology? John Hick presents an illuminating study of divergent traditions of theodicy . In 

contrasting the divergent views oa human nature of Augustine and Inmeus, this reveals that 

there is a plurality of culturai traditions in Christianity. 

Two Theodicies: John Hick's Presentation of lrenaeus and Augustine 

In Evil and the God of Love, Hick asks a Wieological" question of theodicy: "Can the 

presence of evil in the world be reconciled with the existence of a God who is unlimited both in 

goodness and in power?"' He undertales the task of theodicy as to give a coherent answer to 

both questions of the felt reality of evil in the world and of Gds total nsponsibility for the 

existence of such evil. To discuss the detail of Hick's theodicy is not the purpose here, but by 

exploring the contrast which Hick makes between the Augustinian and the Irenaean traditions, 

we shall see two different views of human k i n g  and creation and theu influences for the later 

theological undentandings. 

The Augustinian type of theodicy, which was developed througb the Middle Ages and the 

Reformation, continues to be present today in both the Catholic and Protestant traditions. There 

are different emphases, however, in these traditions. The other type of theodicy, the Irenaean, 

does not develop a strong form of tradition but continues from Irenaeus to the Eastern Church 

tradition, and in some points, in the Western Churcb tradition. M e r  a rupture of interest in it, 

this approach appears in Schleiemcher and other thinken. As the fonder ofthis type of 

theodicy, Irenaeus is not so a stroiig a systernatic theologian as Augustine, but Hick thinks tbat 

John Hi& Evil and the Gud of Low. 26 cd, (London: Madan, 1977a). 3. 
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the distinctiveness in Irenaeus' thought deserves to be called by his na~ne.~ 

The Augusb'nian Type of Theodicy 

In the discussion of the Augustinian type of theodicy, Hick distinguishes between theological 

themes and more philosophical themes in the Augustinian tradition, and argues against their 

sufficiency as an approach to the reality of evil. The tbeological themes are: 'Wie goobies of the 

created world, pain and suffering as consequemes of the fdl, the 'O felix culp', and the final 

dichotomy of heaven and hell."lo The philosophical themes are: "evil as non-king 

metaphysical evil as fiindamental, the principle of plenitude, and the aesthetic conception of the 

perfection of the universe."" Hick sumrnarizes his understanding of the Augustinian type of 

theodicy as follows: 

G d  created a finitely perfect universe, realizing al1 the different possible levels, and 
kinds of being, including fiee humen persons with ability to obey or disobey their 
creator; that humans did in fact fall, thereby causing nature dso to 'go wrong,' so that we 
now exist as fallen creatures in a fallen world; but that a remedy has been provided by 
God the Son, Jesus Christ, in that dl who are willing to benefit from his atoning death 
will inherit etemal life.12 

This description contaias the themes which Hick fin& problematic, without using technicd 

Hick admits that "it c a ~ o t ,  howwa, k said thrt tkn is m 'Eastern Oithodox theodicy' which 
is Irenaean as distinct kom Augustinian," but cofltcads thrt Orthodox thought "indeed has taken vmy 
seriously the quite differc~lt theme" (ibid., 2 18). James A. C q t c r  m his study on the undCrstanding of 
nature and grace, uses the conmrt bctwccn Augistine and Irea&cus as a n imwal r  O follow the 
interactions of différent views on ni(urr and gmce raong tbeologians. He r q d s  ùmnis as "one of the 
most influentid of early Easmn mcdogiaps~ (James A Cqxnter' Nazm and Gmce: Toward in Inregmi 
Perspective [New York: Cros'iroad, 19881, 18). 

'O Hick 1977% 169. For th dctaii of his discussion oa thcse diemes, sec ibid., 170-193. 

" Ibid., 169. 

l2 John Hick, "Respow to Mesle" in C. Robat Mesle, John Hick's Theodicy: A Pmcess 
K~imunist Critique (New York: St Martin's, 199 1)' 1 17. 



expressions. In this pictwe of the perfeçt universe, he fhds the philosophical-Neo-Plat onist- 

influences, which he proposes to set aside because of their non-biblical raots. l3 He argues that 

the doctrine of the fali of Adam and original sin support the negative view of human nature, 

which leads to the punitive view of sunering which assuma that every sderer is sinner. '' He 

questions the view of the historical faIl which he believes is the source of the conhision in 

Christian theology." Hick thinLs bat this negative vision of the buman pst does oot respond to 

the aspects of growth and hope for fùture in buman reality. 

Hick concludes his criticism on the Augustinian tradition of theodicy by mmarking that the 

critical point which overiaps them al1 is the "impersonal or superpemnal way in which God's 

'' "The goodness of the created world / universen is a biblical teachin& but Hick fucis the Neo- 
Platonist philosophical argument hcrc. in the discussion of these philosophical &mes he calls for the 
need for dinioguishing betwem "a valid thdogicai insight arising out of the Christian reveiation itxlf, 
and a questionable philosophicai ccmccpniality by wms of which this insight has o b  ken pmented" 
(Hick 1977% 179). The "principle of plenitudc," which Che Augpotiniea thodicy Uadition uses to explah 
the reality why ttiere are both gcneral and specific forms of imperfections (ibid., 189), and îhe "aesthetic 
perfection of universe" arc Likcwisc of Nc&laümist &gin. The "aesthceic perfection" is explainecl with 
an analogy of visual arts, whose @ d o n  does not allow any chauge and &velopmmS assuming the 
dimension of t h e  only es c x & d  (ibid., 192-3). 

'" Ibid., 173. 

15 He regards the ûenesis story as myth and our modem scientific understanding does not hold the 
idea of a single pair for the whole human nature. A mythic conception is aot a description of an achiil 
event (ibid, 175). He srsumes no idcal s t i a  hilly rcakd in the prst; thus, thnc was no pafect c d o n  
which was already enjoyed but ww lest It mwt k notcd that Hick fcjoccs the collfiision bawecn myth 
and history, and dut myth is an opentive wben fa Hick's tûeology. He hoIQ thrt the Ultimate divine 
RePLiîy "Lies beyoad the ~cop" of di human cawcpa; our cboiybt md cqaience of îhc Ral ,  including 
aii theologicd discowe, are undefstd as "mythotogical" in cbrnan. Tk truth of myth is fimctionai, 
not literally appüed a the subject matter* ôut evdriog in its h e m n  "a dupositionil mpoax wbich is 
appropriate to it" (Hick 199 1,116). In regad of the contcmpormy situation of nli@ous mdtiplicity, Hick 
applies the notion of metaphor and myth to the incarnation of Jcsus and states tbat "the idea of divine 
incarnation is a myth01ogî~ idea (John Hick "Jesus and the W d d  Religions," in The Myfh of G d  
incarnate, ed. John Hi& Philackdelphia: Wesmiicuar, 197îb], 177)" He regards incarnation as an 
historically developcd idea. In his mderstiinding, metaphor d mylh contain a hi@ degm of vrlidity 
and tnsthfulness to evoke an appropriate attituâc to thar objecâ, but tûcy have no l i t 4  meaning. Sec dm 
John Hi& "Divine incarnation as Metaphor,'' in The Metqphor of Gdlncamte:  ChMlogy  in a 
Plurulis tic Age (Louisville, KN: Wesnninster / Jobn b o x ,  1993), 99-1 1 1. 



relationship to His creation is prevailingly wnceived"" He holds that the role of human beings 

in the universe lacks the aspect of pemd relationship between the Creator Gd and human 

beings because the Augustinian world picture is constructed with the philosophical priaciples 

and the idea of the miversai sale of nature, thus their d e  is to fil1 "a gap" in the chah of 

being. The metaphysical understanding of human contingency invites a lack of perspective on 

person; thus the view of sin as a personal act does not develop. 

Hick believes that the Augustinian theodicy tradition d œ s  not take into account the 

contemporary emphasis of a personal ~ h t i o n ~ h i p  between God and human beings revealed by 

the person and work of Jesus Christ. Contemporary theological awareness highlights the 

meaning of the incarnation, and theological langage has changed its tom and vocabulary to 

become more appropriate to express this personal relationship. Our understanding of God has 

changed, he argues: we understand that "Goâ bas revealeâ Himself to us in and through a hwnan 

life;" therefore, we have to üillik of God in persona1 terms." He demands a theodicy h t  

expresses a personal relationship with G d  

As a new conception of God, Hick proposes a view, "God the Personai Minite" with whom 

human beings are capable of a personai relationship. He thinks two qualifications are urgent in 

this new understanding of humankind; buman beings are made as "personal beings in the image 

of God," and occupy "a unique place in creation" with the potential of having a personal 

relationship with G d  la In the Incarnation, Hick observes Goâ's attitude expressed in Jesus' 

l6 Ibid., 193. 

I7 Ibid, 1%. 

'' Ibid. 



attitudes and actions to the people with him. God's love is express& in Jesus' activity and 

Jesus' healing shows the redemptive love of God. What Hick attempts to do by drawing 

attention to the Incarnation, is to &if€ the manner of theodicy fiom the metaphysical and abstract 

argument of the perfect God to a personal and experiential reflection of the incamated God. He 

considen that this type of theodicy m u t  includc the aspect of a particdar histoncal situation in 

order to respond the real experience of evil and d e r i n g  in the world His concluding 

suggestion is to look for an alternative theodicy which puts emphasis on a pmonal relationship 

with God, and answvers questions of creation, evil and morality in terms of the human person. l9  

The Irenaean type of t h d c y  is another tradition which Hick believes has potential to respond 

these requirements. 

The lrenaem Type of Theodicy 

Hick's presentation of Irenaeus' views on creation and human beings is a challenge to the 

major tradition of the Augustinian theodicy. Before he introduces the content of Irenaeus' 

theology, he attempts to discuss the historical background of how the story of fa11 in Genesis 

came to be regarded as a standard Christian view of human behgs. This story provides the two 

important elements of the Augustinian tradition, assertion of "an inherited sinfûhess or tendency 

to sin," and that of "a universal hman guilt in respect of Adam's crime."m Hicks intends to 

l9 His suggestion for a new t b d c y  is a cbdeage to the Augustllillii theodicy. He statcs: In 1& 
light of the Incamation, then, rnyjustincition of cvil mwt (I suggest) k a jumfication of it as ptaying a 
part in bringing about the high good of mm's  fellownbip 4 t h  God, ntha dun as necessay to the 
aesthetic perfection of a universe whicb, m viriat of its ~ p l e t ~ s ,  inchidn prronel W. A Christian 
theodicy must be centrcd upon m a i l  pcnonility nthr thm upon ntrmc as a whole, and iits g o d g  
prhciple must be ethical rather th.i bCS61Ctic (ibiâ. 198)). 

'O Ibid., 201. 



show that this story is only "a" Christian view and it is historically developed, despite its wide 

familiarity. 

Hick contends that Jesus taught the u n i v d i t y  of siu, but made no specific reference to the 

myth of Adam or rabbinical teachings of evil, wtiich were established by his the." Therefore, a 

distinction needs to be made between Jesus' teaching witnessed in the Christian Scripture and 

the successive attempts of the Church. Hick observes that the letters of Paul (Rom 5: 12-21, 

1 Cor 1 S:2 1-2) f o d  the "root i d d  of "original sin," which affects ail of humankind and is 

transmitted to al1 generations by physical inheritance? Augustine follows the idea of the 

physical inheritance of sinhilness, and, thrwgh the Latin Fathers, the story of Adam's fall, which 

became the tradition of the Westz3 Tbis tradition maintsina that because Adam's descendants' 

shared his guilt, al1 human beings are guilty. 

The Hellenistic or Eastern Fathers, Hick believes, prese~ed divergent tradition which co- 

existed with the Western tradition. lnnacus represents the Eastern tradition, which is not 

developed as a theodicy but proviâes the foundation for a "radical Christian alternative to the 

" Hick describes the traditions beforc Jesus' th. In the tcxt of Genesis, chaptcr 3, thm is no 
story of Adam's pre-fden state nor any elaboraiion which suegcsts m inheritcd guilt or a congdtd 
tendency to sin; however, he fin& the instances of dnmitic nII staKJ bwd on Grnesis, cbPptm 3 mit 
4, among the populir and more qxdyptk religion ofthe more ordinrry Jewish people. Tâc doctrine of 
" e d  imagination" based on Gen 6:s apptrred rnd eqiiiacd diat cvil cows b m  eviî inclination or 
impulse. At the tirne of Christ, rabbiaicrl iericbing &W tk myih of Adam, which îaught that 
"Adam's tmmgre99ion has IffcctCd bis dcsadm@ by gcnemt@ rn cvi) bagbtion with hm'' (ibid, 
202-3). 

Hick explains tb t  the t e m  originil sin fint appcued in Augdnc (ibid, 206, n.2) but Hick 
does not mention that the Vulgaîc translation of Rom 5: 12 caused a Wcrc~lt undtrstsiding ia the Latin 
Church since Arnbrosiaster and Augusthe (Tk New J e m  Bible Commentory, 5 154-56,591. 

" ibid., 205-7. Hick notes r devclopmcnt through th period, which eiabo~co the mydiological 
perfection of Adam and the corrtsponding tragcdy of his W. Hcic Hick nids a rhift fiom the seme of 
"loss of som-g good" to an anphais cm "a wickcd comiption'' (ibid., 207) . 

/ 
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A distinctive characteristic of Irenaeus' view on human beings consists of a distinction 

between the "image of God" and the 'likeness of M." Hick explains that the image (imago) of 

God "resides in man's b o d y  fona, apparently fellowship with his Maker, while the likeness 

(similitude) of G d  sigaines "man's final perfecting by he Holy Spirit? Irenaeus writes that: 

The man is rendered spiritual and perfect because of the outpouring of the Spirit, and this 
is he who was made in the image and likeness of God But if the Spirit be wanting to the 
soul, he who is such is indeed of an animal nature. and king left carnal, shdl be an 
imperfect being, possessing indeed the image [of Gd] in his formation, but not receiving 
the likeness through the Spirit? 

Hick restates this distinction in more contemporary ternis that "mm's basic nature, in distinction 

from the other animals, is that of a penonal being endowed with moral freedom and 

in this irenaean presentation of human nature, Hick emphasizes the aspect of growth of the 

human penon as a fllute mature. By the divine "image," a human king is made as a person in 

the image of Goci, but as a finite personal cnature, though capable of personal mlationship with 

God, is only at a stage of potentiai. This Mew holds bat  God creates human k i n g  by setting 

hem toward perfection in the likeness of God, so that the human beings must continue a process 

of growth and development. Hick holds that the image of God represents human nature as 

24 Ibid., 2 IO. 

26 Irenaeus, Against Heresies. 5.6. 1 in Anie-Nicene Fathers, vol. 1, The Aposfolic Fathers. Justin 
Murzyr, Irenaeus, ed. Alexander Robat and James Donalàson, (ILP.: Cbrisaim Litmaturc, 1885, reprint, 
Peabody, MA: Hendncbn, 1995) . 

Hick 19774 2 1 1. 



persona1 and the divine likeness nflects naitely the life of G d  

irenaeus explains that the human condition of king imperfa but having the potential for 

perfection in the likeness of God is not because of God's lack of power. but cornes from God's 

parental consideration for human beings as newly created beings. He writes that "God had 

power at the beginnuig to grant perfection to man; but as the latter was ody recently created, he 

could not possibly have received it, or even if he bad received it could he have containcd if or 

containing it, could he have retained itWa Hick highlights that due to his theory of this 

immature condition of human nature, irenaeus takes a different Mew on sin, distinct fiom the 

Augustinian tradition, which regards sin as a damnable revolt against Gd. In Irenaeus. sin is 

regarded as "calling forth God's compassion on account of their weabiess and vuinerability."" 

Accordingly, human finitude and weakness are both conceived affinnatively in the process of 

gradua! spirihial growth. Irenaeus believes that because of their created nature as the image of 

God, human beings may maintain their relatioaship with God and are guided by God's revelatory 

activities in historyM 

The idea of progress has the effect of embmcing the notion of history within the world 

picture, which the Augustinian tradition fails to incorporate because of its emphasis on the 

original perfkction of the universe. The hnacan pictm of human growdi attempts to Eake 

ni Againsr Henesies 4.38.2 Irenaeus explains it elxwhae with ibe d o g y  of motbcr: "It 
cenainly in the power of a motha to givc stroag f d  to ha inf'aat, [but she Qcs not do SOL as thc cbild is 
not yet able to receive more substimtirl rmdmmt;  so a h  it wro possible for Gad Himelf to have 
made man pafect fiom the firq buî mm could wt rcccivc tbir Ipcrfkctionb king as yct an iafmt" 
(Aguimt Heresies 4. 39. 1). 

30 Weither does God at my timc ceasc to conter b e n e  upoq or to nnich maa; nor does man 
ever cease from receiving the benefits, king cmichcd by God" (Aguimt Hemsies, 4.1 1.2). 



account of human imperfection and failure as the aspects of the leamhg process; thus he writes ' 

that "man, passing through al1 things, and aquiring the knowledge of morai discipline, then 

attaining to the resunection from deliverance, may always live in a state of gratitude to the Lord, 

having obtained fiom hirn the gifi of incomptibility, tbat he might love Him the more."31 The 

growth process includes the spiritual dimension, since by faith human beings live in the 

relationship with God. 

Irenaeus' view on human beings in the gtowing process affimis the imperfect present state 

whose goal is envisioned in the image and likeness of G d  Irenaeus presents a positive view oa 

human nature as created and programmed by G d  toward the perfection in G d  He fin& the 

trinitarian participation in the human growing pro ces^.^^ irenaeus recopizes human suifulness 

but he does not regard human beings as totally compted. He holds that human beings learn to 

distinguish good and evil by experience: 

Just as the tongw receives experience of sweet and bitter by meam of tasting, and the 
eye discriminates between black and white by means of vision, and the ear recognises the 
distinctions of sounds by bearing; so also does the minci, receiving through the 
experience of bot. the howledge of what is good, becorne more tenacious of its 
preservation, by acting in obeûience to M3) 

Here it mut be noted that Irenaeus teaches us to Iearn by experience; he does not understand 

human beings according to a rigidly set model. 

" Agaimt Heresies 3 .20 .2  

'*Irenaeus describes human bcings as if wOl)<m8 togedter with God: 'Man, a matcd and 
organized being, is rendercâ der the image rad Wrcnnu of the uncrcatcd Goci-the Fathr planning 
eveiyihllig well and giving His c4mmmdz, the Son &g hesc into necution and pafoiming the worlr 
of creating and the Spirit noinisbing and inmashg [whrt is made]. but man making progress àay by day, 
and asccoding towards the perfect, thit is, rpximating to the uncrcated One" (Agdinrt Hereries 4.38. 
3)- 

33 Agaimt Heresies 4.39. 1 



Hick contrasts the difference between the two traditions in the views of the fall of Adam. 

The Augustinian tradition regards it as "an utterly rnalignant and catastrophic event, completely 

disrupting God's plan;" whereas irenaeus conceives it as "an understandable lapse due to 

weaknas and immaturity" which occumd in "the ch i ldhd  of the race'' rather than an adult 

crime full of rnali~e."~ Hick holds that Irenaeus aiTimatively views life's trial as "a divinely 

appointed environment for man's development towards the perfection that represents the 

fulfi~lment of God's good purpose for him."" 

Different Emphasis: Process or Predestination 

As Hick demonstrates, the Augustinian tradition and the Irenaean tradition are divergent but 

not contradictory to each other. Hick recognizes the agreements between them as well as their 

differences. For instance, both traditions agree in assuming the penection of the creation, but 

they differ in their ernphasis. The Augusthan tradition highlights the perfection of the creation 

from the begiming, wwhile the hnaean tradition sees the "eschatological perfection of the 

creation" at "the end and completion of the tempomi pro ces^."^ Despite their differences- the 

'' hid, 2 15. lames Carpcoter comment0 thrt it is an exaggemtim to think tbrt for h a e u s  ihe 
f d  is not a serious problcm. On thc conbrary, Caqmtcr bclievcs, "the act of disobedience for hnacus 
occasioned incalculable los, loss of i i k e ~ s s  to God and loss of immortalitf' (Clirpcnta, 33). In regard 
of the "detcrminativencss" of die fhll, IrairiCu and Augustine arc in agreement. Howevcr, Irmaeus 
understands that Adam is  never f d e n  by God or desutcd by gract, thougb he is i n ,  by the fdl and 
consequently loses his cürcction (ibib, 3 1). As for tbc immiihtrity of Adim and Eve, Capenter explPins 
that irenaeus regards them as "sufficicntly devcloped to exacise &libvrn choice." He w m  us not to 
lose sight of the importance of ftec win and its decisive abuse m Irameus. For Irenaeus, not only the 
power of choice belongs to human beings by d o n ,  but also ficc wiU is a distinctive mark of the image 
of God (ibid., 22). 

Hick 1977% 238. 



Irenaean emphasis on process, a d  the Augustinian cmphasis on predestiuation, their 

fundamental teachings on evil and its relation to ûod agree on many poiatsn 

Hick's presentation of Irenaeus shows that Itenaeus holds a diffemt attitude toward the fa11 

of Adam, which is less hanh and radical than the Augustinian tradition and opens judgment 

esc hatologically toward the prfection in God. Irrnaeus' view on human nature is undetstanding 

and n d n g  because it embraces the aspects of human experience and responds to the qwstion 

of suffering in life. He docs not blame and judge human weakness but tries to see the growth 

through failure, because he believes tbat if it is the reaîity that human kings are created as 

imperfect beings, they mut  be assisted by Gocl, who embraces their imperfection as their given 

condition. The distinction between the image and the likeness of God in human nature provides 

him with the ground for this explanation. Imiaeus does not develop an abstract discussion of the 

place of human beings in îhe m~phys icd  framework of creation, but he draws more attention 

to the individual human king aad on bis or her personal rclationship with Gd. 

Hick argues aga& the Augudinian tradition because it takes the biblical myth of the faIl of 

Adam as a historical fact. Irenaeus' reading of Genesis leads him to a Merent pichire of human 

beings." He finds the potential for growth despite the fall, while the Augustinian tradition fin& 

" Hick presn*i five mae point, of tben agrremenfs, (1) Gad's ultimate msponsibiiity for the 
existence of evJ (2) the iâea of YelR ~ u l p a , ~  (3) lagid limitations upon divine amipotence, (4) the 
redity of a personal dcvil aad of a c~mmllLLifY of evil powas (5) bckf in divine piirposes a! work withui 
the created univtr~t (ibid., 2384). 

" Irenaeus foiîows the hicai account of human sin caused by iùe f d  of A b :  "For US by the 
disobedience of the otie mm who was or ig idy  d d e d  vifgin mil, the mmy werc made s i ~ c r s ,  
and forfeited iifê; so was it aecessary dut by cbe okdience of one man, who was originally bom h m  a 
WBn, many shouid Jushsed and meive srluitioa G d  mapitulaccd in Himself the ancient formation of 
mm, that He might W sin, depxive dath of its powcr, and viMfy rmn" (Aguhf Heresies 3.18.7). 
Salvation through Jesus Christ is the "rrcrpitulation" a d  "rccovery" of Che initiai m e :  ''When [Jwus] 
became incarnate? anà was M d c  man, He c o m m u d  uûcsh the long liiu of human kings, and fumisbcd 



a perfection at the begiming of history that is lost by the fall. Irenaeus discovers the program of 

human growth fiom the story, which is applicable to our concrete life. Hick explains that the 

basic Irenaean view assumes the human king "as a creature made initially in the 'image' of God 

and gradually brought through his own fne responses into the divine likeness, this creative 

process being interrupted by the fdl and set right again by the in~aroation."~~ 

By using Irenaeus as an alternative mode1 to the Augustinian tradition, Hick maintains the 

differences between Christian myih, experience and theology. The Bible is the source and basis 

for theology but its treatment is latent and implicit. Hick understands that the aim of mythical 

story in the Bible is to "illumine the nligious significance" of religious experience, which is 

"the locus of mystery." Therefore, "Christian mythology minoa Christian experience in 

presenting, but not solving the profound mysteiy of evil."* However, he observes that theology 

and mythical stories in the Bible worked joinîiy before scientific knowledge about the physical 

univene developed. Because of confusion between mythology and histoiy, early theology used 

the mythological basis for its reflection. By theology, Hick primarily means a systematic attempt 

to exptain faith provided by Christian experience. But a theology of the Augustinian tradition 

does not satisQ his criterion and he detects the confusion of philosophical, mainly Neo-Platonist, 

categories and principles in the hadition. Thus, Hick finds that this type of theological method 

overlooks the data of Christian experience. He argues that our nligious experience must be 

us, in a brief, comprehenîive maanCr, with salvation; so 16n what we had lost in Adam-namely to be 
according to the image and likeness of G&tbat wc mi@ recovcr in Christ Jesus" (Against Heresies 3. 
18. 1). 



included into the source of theology because he believes in a "participation in a Stream of 

religious experience which is continwus with that recarded in the Bible.''4' Hick believes that 

the Irenaean view of human beings is more realistic. 

Hick reads in Irenaeus an aspect which remnates with our contemporary understanding of 

revelation and the meaning of experience in out life. In this light, Irenaeus suggests a theology 

which embraces religious experience in ordinary life situations. Irenaeus af'fïrms the potential of 

human nature as the image of G d  and believes in its growing process toward the likeness of 

God. This process of learning and growing to be the likeness of God can be said to be the 

journey toward holiness and the process of "deifi~atioo."~~ Irenaeus' God is not distant and 

separated from hurnankind, but keeps relating with them through the continuing work of creation 

in their growth. 

Hick develops his theodicy based on Irenaeus' Mew on human beings. Human beings are 

created as being in a gradua1 process of becoming their full nature. In this light, evil and 

sufTering become meaningful for our growîb-our b'so~I-making;" thus he appeals to drawing 

more attention to the possibility of repentance and a new life than human sinfulness." His 

theodicy has received many challenges; however, his contriiution is to present a significant 

'' Hick suggests that Irenaeus means by "Wrcness" of G d  "a certain valuabk quality of personai 
life which reflects finitely the divine W9(ibid., 254). IniiPew' description of the hman growdi process 
is the process of becomiag holy and "giorifieâ" in his word: '"It was necessq that man sbodd in the nrst 
instance be m t e d ;  and having been crraad, sbouîd rcceive growth; and haviag teceivcd growtb, should 
be strengthened; and having been strriigihened, should abound; md having abwaded, should recova 
Ifrom the disease of sin]; and having fecovc~câ, sbould bc gloridied; and king gioriiieb should see his 
Lod' (Againsr Heresies 4.38.3). Lccnmb Boe, howevcr, observes that the thcme of "divinization" is 
present in Augustine (Leonsrdo Boffl Liberoting Gmce FrYyknoll, N Y  Orbis, 19791,226, n., 10). 

" Hick 19774 360. 



alternative view of human beings by contrasting the Augustlliian and the Irtnaean type of 

theodicy ." 

Irenaeus and Inculturation 

The Irenaean type of theology shows a divergent view of human king. How does this view 

develop the understanding of inculturation? The f l d v e  view on hman beings in Irenaeus' 

theology contains viable suggestions for inculturation. irenaeus' distinction between the 

"image" and "likeness" of God is effective in offirming human nature. The likeness of Goâ, 

which is the goal of the perfectiiig process of the human beings, i s  revealed defuiitively in the 

person of Jesus Christ. Each person's process of attaining the likeness of God is assisteâ by the 

Holy Spirit. Jesus, as a human pmon, follows the growing ancl learning process in his earthly 

life. His life gives a pattern and mode1 for our growing process. By focushg on the incmted 

person of Jesus Christ, our discussion of the '"Magen and the "lilreness" of God given to us cm 

avoid k i n g  mythcal and abstract, and becorne nal and tenable. 

In terms of the relationship ktween gram and mture, James Carpeater coatrasts Augustine 

with the Greek fathers. He states that Augusthe "jealously" nsewed grace for the realm of 

redemption, while the G m k  fathers "gemrously" declared that "grace was everywhere and that 

Hick discusses Freidiich Schlci-ber as the succcssor of the iremean type of tbeodicy. 
Schleiermacher develops a theology bued on the rcligious sclf'nsciousncss. Hi& highlights thu 
instead of pmMnag the ided init*l stat~, Schlcicrmacha canccivn the "originrl pafectionw for himiiio 
beings as the basic chamter or envinnimmt for the m q a ~ ~ ~  of"God~mcioll~~less." Hick fiads 
similarity betwecn Irenaeus and &hici-k in admit!@ himuii impafitction and gmwing pmcess. 
Schleiermacher transposes Irmaeus' image rad UCIICSS of God into the dimension of humao 
consciousness. For the fiutber discussion, see Hick 1977% 2201235. 



everythmg was a work of grace."" In his view, the Gnek fathers, including Irenaeus, did not 

sepanite the creative action of God and tôe grace of redemption. Cmtion and redemption are 

conceived as continuous. iremeus' view of the human king h d s  continuity between creation 

and redemption He is convinced of W s  prrscnce in the cmtcd world; so he writes of God 

who "from the beginning even to the end, forms us and prepares us for life, and is  pesent with 

His handiwork, and prepares us for life, and is pnsent with his handiwork, and perfects it after 

the image and likeness of Gad? The univene is always blessed with grace. Therefore, 

salvation through Christ restores the human k ings  and enables them to continue their growing 

process. As Hick o b s e d  the incarnation is an important occasion for restonng the whole 

creation. Jesus realized this by becoming part of creation himself. The aim of incarnation is to 

pursue the initial purpose of creation; human beiags need to have the Word and Wisdom of God 

to fulfili God's intention for them." The incaniation of Jesus, his becoming human, reveals the 

fundamental goodwss of human nature and crcatioe With Itcnaeus, we can find a meaning of 

incarnation in a way which a f h n s  humaii nature. Jesus became a human king because human 

beings are created good, themfon, Jesus SM human natun with us. The incarnation helps 

human beings to grow toward fuller realization by sharing mutually the divine and the human. 

" "For there is the one Son, wbo tccompüshed His Fathers's wilt; and me bimirn race dso in 
which the mysteries of God arc wrought 'which die angels desllt to look ho;' anâ tbey arc not able to 
search out the wisdom of Goâ, by meam of which 6U hadiwork, codhcd  anà incoqorrad with His 
Son, is brought to perfection; tbit Hii o&sprny, th First-begottm Won& should âescend to the mature 
(facturm), that is , to w h  hd kco mailded @rasma), a d  chm it h u l d  ôe c o n t a i d  by Him; and, on 
the other hm4 the cr- shouM amtain th Wmd, md uceid ta Him, puSmg kyoad the an@s, and 
be made der the image md Uwu of Gad" (Agciinrt Hernies S. 36.3). About the transfo~mation of 
humanity, sec also Agaiml Hernies 3. 19. 1. 



Leonardo Boff regards this pocess as the "divinization of humanity," which is the aim of the 

incamatioda He thinks that it is gracc that human beiogs prognssively assimilate humanity to 

God and this aspect of grace culminated in the incarnation. It is the moment of grace when 

human beings are more conformeù to Christ and hc calls it "a prolongation of the incarnation 

within hurnan beings." Thus, in a real pocess of human growing toward Gad, he finds grace at 

work as "a small sale in~amation.'~' 

This reading of the incamation atternpts to presewe the humanity of Jesus while recognieng 

tbat Jesus is the Son of G d  It is stimulated by Irenaeus' affvmatve view of creation. Irenaeus 

understands that not only the incarnation but also salvation as recapituiation maintains the 

goodness of created human nature, and helps human beings to continue the process of growing. 

Because this view on incarnation and salvation is W on human progress, it contrasts with the 

view of redemption as an historical event once for al1 which emphasizes discontinuity before and 

after. Irenaeus' view on hurnan beings leads us to a nthlliling of the mode of salvation. It 

raises a question to how to conceive salvatioii in a framework of time which cm embrace the 

element of progressive time. 

Irenaeus urges us to look at Jesus who lived as a human prion with people. If Jesus indeed 

becarne human and lived as a human person, did not he live the process of growing toward the 

likeness of God in his earthly life? The meaning of the incamation is revealed through the life 

of Jesus. It seems more meaningful to understand the incarnation as a M e  or a way, which 

" Boff 1979,178. 

" BOE ttinks h t  îhis poccu of urimilrtion ofîmmity to GO~I is to imve a new ~IatiOtlSbip 
with God which leads to "a new ontologicd richness," which Y a durhg ofthe human d the dMoe in 
the incarnation, and for us humans is deificaîion and " c d s ~ m i t t i a l i t y  with God" (&id, 178). 



occurs in a certain duration of tirne, than to thhk of it as a one time event which evokes an 

image that something foreign breaks into the world frMn outside. The emphssis on '%ecorningw 

human points to a Christology fiom below. Jon Sobriao suggests that "the Way" cm be another 

narne for n es us.^^ Becoming hurnan and becorning holy through becoming fully human 

presupposes tirne. It occurs in history; thus Jesus became the Son of God in his history. He 

learned obedience and grew into perfection. IfJesus showed his unique oneness with the Father 

through his life, death and resumction, he showed the way to the Father which is the way of 

salvation. Roger Haight n a m a  this type "a pioneer soteri~logy."~' Jesus is the mode1 and 

pattern to follow in our process of pwing toward God because he showed the way to the 

Father. Jesus shows the way in history. Jesus shows the way to lead us to the Mlcr realization 

of hurnanity, by accepting hurnan limitedmss and overcoming it. We follow this way in our 

concrete life history. It is not an abstract universal way but a personal and communal way with 

Jesus. It is the way which affims hurnan creativity and culture. 

Irenaeus describes the Son and the Spirit with the image of M ' s  two hands." This image 

conveys the parallel importance of the two, and their active presence. Irenaeus cdls for the 

awareness of the presence of the Spirit in o u  lives. When we think of salvation as a process of 

" Jon Sobrino, Chrhtoiogy ut tk Cross&: A Lotin Amencm Appmch, tram. John Dny 
(Maryknoii, NY: Orbis, 1978), 33940. 

" Roger Haight, Jesus: Mbd of G d  (MPyknoli, NY: Orbis, 1999), 456 . 

" The two b d r ,  the S a  aud th Spirit am images of two iwpnble compollats of paf- 
penon: "Now God shali k giorificd in His handiwak, fi- t so as to bc conforniabk to, md mmodelled 
&er,HisownSon. ForbythehndsoftheFattier,ehatis,bythScnidtbcHolyspint,man,mdnot 
[mereiy] a part of man, was made in the iikencss of God . .The perfcct man coMisto in the commingling 
and the union of the sou1 receiving the spirit of tbc Fa*, and thc idmixhirr of thit f l d y  mturt wbich 
was mouided a f k  tbe image of Gd" (Againsi Hernies, 5.6.1). 



becoming with an image of Way, we are led to a reflection of the Spirit. In the process of 

growing to the likeness of God, we grow because of grace, because God is present. At each 

moment of grace, we encounter God, we enter into a relationship to God, and begin a 

dia~ogue.~' The moment of grace reveals God's immanent presence in the world. Irenaeus 

describes the role of the Spirit as vivifying and quickening human beings? The ùenaean image 

of human beings in the process presupjmses the continual presence of the Spirit who assists the 

growth. In our contemporary theological language, hnaeus points to a Spirit christology, which 

believes that the Spirit of G d  is God. 

A Spin t christology is a rich foudation for inculturation A Spirit christology is an attemp to 

"explain the divinity of Jesus Christ on the basis of G d  as Spirit."" Roger Haight. defullng a 

Spirit christology as "proceeding 'from ôelow,'" presents its three major characteristics. Fim, it 

takes seriously account of "a historical consideration of Jesus," and maintains its integrity 

without compromising later interpretations. Second, its christological method is genetic; it 

discusses historically the genesis of various interpretations of Jesus. Last, it appeals to the 

Christian experience and "lanpge of $ras."" 

As a Spirit christology explom the relationshi p betwecn Jesus and ûod as Spirit, it bases 

53 Boff 1979, 1. 

Iremeus describes tbc fommrinion of tk humri wui and cbe Spirit: The viv@ing Spirit. . . 
caused [man] to bewme spintuai. la the fint place, un bunilll king shodd be fashioncâ, and thst what 
was fashioned should meive the d; rttmrrrdr tbu it sâodd thus ceceive ihe communion of ibc Spirit. . 
. he who was made a h g  soul fortifieci lifk whni hc t d a s i i k  to what was mil, so, on the other band, 
the same individuai, whcn be matr w b t  U good, and achicves the quickmiiip Spirit, &ail fïnd üfe" 
(Agahtst Heresies 5.12.2). 

j5 HI& 445. In this thesis, 1 mi not aitaing into îhe mon elaborate discussion of Spmt 
christology k ing  carried on today. 



itself on the Christian scripttues, but it opens its coasideration to embrace experiences of Gd as 

Spirit today. It takes account of our religious expenence, for it presupposes the active spiritual 

dimension of our human nature as the locus of tme communion with God as Spirit." While 

maintaining the meaning of Jesus for Christiam, this christology acknowledges that God as 

Spirit has ken present and at work in the world for salvation. It recognizes that the Spirit is 

operative outside the Christian sphere? This aspect is speciaIiy important to inculturation in 

order to appreciate cultural traditions which have developed outside the Christian sphere. A 

Spirit christology in many points agrees with and âevelops the Irenaean view of human king.  It 

emphasizes the G d  as personai, the humanity of Jesus, the procas of growth in ternis of 

vocation and mission. It stresses the continuity between Jesus and human beings. 

The implication of  the irenaean view of human beiags is profound because of its affirming 

and empowenng attitude toward human beings. It suggests new understandings in tenns of his 

humanity and the Spirit. irenaeus and contemporary theology tell us that God is personal and 

that, in conjunctioa of the human and the divine, Ood encounters us. &ing human is our reality 

and the ground for king in relationship with Ood In this light, as an alternative tradition, the 

" Paul W. Newman prcscnts "intcrpcrsonat Spmt christologyn as "an dteniativc to tbe 
Christocenûic-hinitarian jmmdigmn ( Pad W. Newman. A Spirit Christology: Recovering ik Biblical 
Puradigm of Christian Faith Ilenhim, MD: University Rcss of Amcrica. 1987],2 1 1). He explains that 
this Spirit Christology is bascd on "tk idci of a relitioail imity between Jesus ad Goà ratha than an 
ontological, substantial, essentid or biologicrl unity'" (i'bid,). He ugucs thai Jesus rnd God are mited in 
"a pmoa 'mord' or covens~lîd reiat idp," but chit tby are not "identical or shuring one idcntiw 
(ibid.). Newman holds that the inmpnooil Sphit christology pmcms fulS th humanity of Jesus and 
that it embraces the process of Jesus' "pioncerhg rd pifccting" the way of saivation. The saivation in 
this view is follawing Jesus in the wry of the cross, tk way of ''Gad's RRgning" (IW, 212). A fbUower 
of Jesus is in an interpersonal rclaîionship with ksus, in m p d i u g  bim. This view stresses the "unity in 
relationship between Jesus and God, and bctween the Cbrishs and ksus. 



Irenaean view encourages creativity in diverse theologies in Christianity. Its basic biblical 

approach is suitable to the dialogue M e n  the Gospel and culture. 

The divergent message in the Iremean view ofthe human king is liberating because of its 

challenge to the mainstream Eutopean Christian tradition, and because of its more affirmative 

interpretation of the reaiity of imperfcît humm nature. It has a libtrating power because it does 

not hold the "rnyth of the historical fallTw which causes the negative view of human nature. In 

contrast, the irenaean message is creation oriented. Because of its afbmation of basic human 

goodness, it appreciates life and human creativity. It can appreciate more human activity even 

though it is irnperfect. Because of its enlarged vision of grace, it hclps us to discover the richness 

of human culture. It can embrace culturcs developed outside the Church. 

An approach to culture led by the Iremean message is not suspicion but appreciation, which 

helps to develop identity and integrity of culture. It encourages an appropriation of one's own 

cultural traciition which lead to a reinterpretatioa of tradition. These points respond well to the 

need of local church which we have seen in Tissa Balasuriya's aâdtcss to the search for Afncan 

Asian spirituaiity. Culture expiesses the activitia of people with whom Ood is present The task 

of a theology of inculturation is to appreciaîc the cultural tradition as the pmcess of growing 

toward God and to search for the prcsence of God in diverse cultural expressions. The next 

chapter attempts to seek for the prcsence of God in the cultual tradition of Japan. 



CHAPTER THREE 

A THEOLOGY OF EBINA DANNO: 

AN A~IEMPT AT m m n n e  ~ S T I A N I T Y  IN THE CONTEXT OF JAPAN 

Introduction 

In Chapter One, we discussed the thsory of inculturation by M i n g  it as "a dynamic 

dialogue between the Gospel and culture." Chaptcr two exploreâ the contrast between two 

divergent traditions of theodicy in the Church tradition. The lrenaean type of theodicy, in 

contrast with the Augustinian type, shows an affirmative view on human beings with the idea of 

growth toward the "likeness of W" Its mgnition of the fidamental gooàness of creatcd 

human nature as the "image of W admits humaa impdction as well as the necessity of 

growth. The recognition of the firndamed goodmss of human nature in the Irenaean view 

provides a framework to continue a discussion of inculturation in exploring an example of a 

dialogue between the Gospel and culture in the context of Japan. in light of Xrenaeus, we affinn 

cultural tradition and encourage the dialogue bchmen the Gospel and culture. The encounter for 

which we seek enhances the integrity of the cultural tradition of local Church. 

This chapter will discuss a Japanese Protestant theologian, Ebina Danjyo (1 856- 1937), who is 

the earliest leader of the Protestant Chmh in Japan. As a Christian convert with a Conhician 

background, he attempteû to develop in Japsn a Christimiîy, which was not confi.ontational 

toward the Confucian and Shinto religious tniditions. His theology was an attempt to inculturate 



Chnstianity in Jnpan. His uniqueness lies in his thealogical method. He developed a theology 

based on his own religious experience of king "a child of Gd' and his awareness of the "Gd- 

human relationship as the parental relatiomhip betweea father aad son (father-son parental 

relationship)." Ebina's experieace of an intimate relationship with God as a child Ied him to 

find the immanent God who dwells in the bcart of every human person. The seme of the 

immanence of G d  offertxi Ebina a link between Christianity and traditional nligiosity. He 

believed that Christianity as a universal religion wodd converge al1 religions. in the early years 

of the Protestant church when the dominant attitude toward other religions was confrontational. 

Ebina's theology was unique with its emphasis on the continuity of cultural traditions. 

Discussion of his theology shows an example of the inculturation of Christianity in kpan. 

His theology appealed to the dernards of his age as it found the point of contact with traditional 

thought in Japan However, because of such continuity with pst tradition, Ebina was accuseci of 

ambiguity and of alliance with the cause of the mtiomlistic a d  militaristic govemment. Despite 

this weakness, 1 believe that Ebina's theology shows an intensting historical example of 

localization and suggests a unique way of relating Christianity and traditional thought. ' 
We begin the discussion with Ebina's life and bis Confucian background and continue -with 

his conversion experiences to Christianity. Thc discussion of his theology explores his idea of 

religious consciousness in tenns of personal relationslip with the Father. By discussing Ebina's 

ideas on Shinto and Confbciaiiism, I will demonstrate bis attempt at incuihitation. 

' aina's worics are not publisbed as c o ~ c ~ a d  v o h m ~ .  ~esiâcs, it îs not wy to acce~s tbcm in 
Toronto. This research considcrably depends on tbe secaaduy sources to exhibit his dmlogy. 



Li fe 

Born in a samurai (wanior) class family in 1856 at the very end of the Tokugawa p e n d  

(1 600-1 867) in southem Japan, he began üaditional Confucian education at the age of nine. 

Afler one year of an elementary English course, in 18ï2 be moved to the Kumamoto School of 

Westem Leam'ng. He encountereà Christian@ and had bis firn conversion experience in 1875. 

With thirty-five other students, in 1876, Ebina twk an oath to Iive out and serve Christianity. In 

September he moved to Kyoto to continue his education in the Doshisha English School and 

Doshisha Seminary. 

Ebina began his rnissionary wodc in 1877 as a student, and atter ordination in 1878, he 

served as a minister in a number of churches in diffemt parts of kpan. He belonged to the 

Congregational Church, which was supported by the American Board. His success in missionary 

work and his leadership was acknowleâged in the Protestant church He served as the president 

of the Japanese Mission Board from 1890 to 1893. In 1900, he started a Christian journal in 

which he published his theological writings. Ebina developed his unique theological thoughts 

that were independent of Western influence, showing distinctively the continuity between them 

and traditional Japanese thought. While continuhg his mission, he üavelled to see the churches 

in America and Europe. In 1920 he was appointed pnsident of the Doshisha Schod for eight 

years. After he resigned in 1928, he r e t i d  to Tokyo until his death in 1937. 

Coniùcian Background 

Ebim' s educationai background was Colifucianism which was the oficial leaming for the 

Tokugawa Shogunaie and the ethi4 principla that sustained the feudal society. As a youth, 



Ebina experienced the fa11 of the political system and moral disorder at the time of the transition 

frorn the Tokugawa feudal regime to the Meiji restoration. His family belonged to the province 

of Yanagawa, which was not dinctly involved in the new govemment As a s a m i  boy, he 

was detemined to serve his feudal lord for his life, but with the new political system, the social 

class system was abolished The samurai class lost its social status and al1 its privileges as the 

ruling class. Ebina experienced the loss of his feudal lord and the faIl of the foundation of his 

Confucian ethics and traditional Bushido ~pintuality.~ He went thmugh a crisis in his identity, 

brought on by social changes. 

Ebina encountered Christianity when he attended the Kumamoto School of Westem Leaming 

in 1875. The Kumamoto School of Western Learning was opened in 1874 to instruct the former 

samurai class youth in English and Western ldng. The instnictoc was a retired American 

captain, Leroy Lansing lanes (1837-lm), who combined a Wanced education of science and 

human growth based on Christianity. He was not a missionary but a devout Christian, and his 

penonality made a great impact on the students. Although he did not teach the Bible at schwl, 

he invited some students to bis home for Bible study and prayer services. He found some 

students who wanted to convert, and he baptiseci them. The religious enthusiasm arnong the 

students was so strong that an enthusiastic quasidval  movement o c c u d  ln January 1876, a 

group of thirty-five midents, includiag Ebim, signed .an oath to serve the cause of the Christian 

faith on a nearby moutain, Mt. Haaaoka. Ebina becamt Christian in June and his faith in 

Christianity as a new life principle healed his sense of loss. The eâict against Christianity had 

Btrrhido, the code of the wusior, U a traâiîiod spirituiliiy for the ~ l l l ~ l d  class. Loydty to 
one's lord is an important virtue which dcmands onc's We for the SCrYice. 



ken removed in 1873, but this oath raised an snfiChristian wtion agaimt the school, which 

finally caused its closure in 1876. 

The Kumamoto School was opened because the province of Kumamoto had a progressive 

educational philosophy. Maintaining Confucian principles, the province welcomed Western 

learning and accepted Christianity as its background value and worldview to the extent that 

Westem learning and Christianity wen useful for the bettement of society. Confucianism in 

Kumamoto, called the "Jitsu-Gaku" (Real Learning) School, sought to develop a practicai 

political philosophy. It inhented the Ne0IConfiicia.n tradition of Chu Hsi (1  l3O-l2OO). Chu Hsi 

thought of the universe with the two metaphysical notions of li (reason or principle) and ki 

(material force), which developed into a moral phiiosophy and natursl philosophy. This 

dualistic thought reinforced the attitude of acceptane of Western naturai science for practical 

use while maintaining Confucian etbics. The NeoConfÙcian teachings of Chu Hsi and Wang 

Y mg-ming ( 147 1 - 1 529) metaphysically recophed the transcenderital presence. The 

tracendental presence (Heaven, ten) was a philosophical notion of supremacy and different 

from the idea of God, but suggested an operative semblance to understanding the personal God 

in Chri~tianity.~ In conhast with the Chinese emphasis on reamn, Real Leamiiig put an 

emphasis on the personal aspect of Heaven as 'king dive." Ebina nmembered how greatly he 

was impressed when he leamed this new intecpsctation of Heavea. This interpretation of Heaven 

Kanji hanaka,"Higo Jitsugaku no SSbir (Philosophy of R d  Leamhg in Higo)," in Ku~~anoto 
Bond Kenkyu (Shidies in Kwnamoto Band), cd. Doshish Ihigaku Jmbmkagaku Kciikyu,sho (Tokyo: 
Misuni, 1965), 34-5. 



as a living entity belped him to understand analogically the peisonhood of G d 4  The supremacy 

of Heaven in Confucianisrn was, however, coasiderably different from the Christian God. 

Heaven was described as transcendental, but since the Confucian Heaven did not have the idea 

of revelation in the Christian sense, the Way of Heaven was limited within the understanding of 

human reason. Heaven was hown only to the extent (hat it was embodied and realized by the 

sage.' 

Within the Confucian tradition of the Kumamoto Schml, L. L. Janes introduced scientific 

knowledge, which inspired his d e n t s  with systematic thinking and the idea of evolution. As a 

Christian, Janes held a liberal interpretatioa of the Bible with m n a b l e  scienti fic 

understanding, which helped the students mak a smooth transition from Confucian tradition to 

Chn~tianity.~ 

Initial Conversion Experience 

Ebina's first conversion to Christianity occuncd when he began to understand the 

relationship between God and himself. He understood this nlationship in ternis of loyalty to 

one's lord-an important traditional virtue. At one Bible study session with Janes in 1875. Ebina 

had an experience of offering himself in total sumnder to God: 

*Akik0 Yoshinare, Ebim Lki>lyo m Soiji Shiso (Politicai Thought of b j y o  Ebiar) (Tokyo: 
Tokyo Daigaku Shuppan-ksi 1982). 14. 

Kiyoko Takeda, Ningen &an no &uAaIsu (Conflicts in Views of Human Beings) (Tokyo: 
Koubundo shinko sha, 1%7), 82. 

Kazuto Shinoda, "Nihm Kiadri Shisoshi ni okcni Kumrmoto Band no Igi (Significance of 
Kumamoto Band in the Histoxy of Thoughts in Modem Japan)," in Kumumoto Bcmd Ke* (Studm in 
Kumamoto Band), ed. Doshûhs Daigaku J'ibunknpalni KenLyusho (Tokyo: hdhzu, 1%5),10. 



At the end of the Bible sharing, Janes] said solernnly that prayer first of al1 was a 
duty of creahire to the creator. Then as if lightening shone and a thunderbolt stmck to 
c w h  me, 1 crie4 "It is our duty! 1 surrender to oui duty! 1 have been ignorant of this. I 
am sony!". . . 1 codd not raise my head, instantly remembering my past life. . . . Our 
teacher continued that secondly payer was communicatio?i with God. . . . 1 had wished to 
hear a word from the emperor and tbat had beea my eamest but impossible wish. What a 
mercy that we can communicate with the God of the universe! 1 was crushed down and 
surrendered to G d  Then 1, like the grass revived in w a m  min, looked up at God. 
These thoughts came to me al1 at once. lUr Janes said that thirdly prayer was to ask Gd. 
Hearing this, 1 decide not to ask anythuig but communion with God. . . . With this sudden 
experience, 1 became a different person. In my heat a restoration happemd. 1 recovered 
my conscience. My conscience was united witb the supreme king  of the universe. My 
personal desire lost power. . . . Between God and me, the electric line was connected. 1 
became a God-centered new prion who asked the will of G d  in everything and was 
eager to make it my own. G d  became my lord and 1 became h i s  servant.' 

Ebina was impressed by Janes' prayerful attitude and was struck by the sense of a personal 

relationship with God. He apologized for his own past neglect because prayer was not respected 

and practised in Confucianism. He realized that prayer was like a "duty" to the lord, but 

between God and human beings, there was an intimate relationship. Janes opened a totally new 

aspect of religious practice for Ebina, but Ebina inteqweted this initial conversion experience 

with the images of "restoration," "recovery" and "reviving." His sense of persona1 relationship 

with God was signifiant. The secular authority of the emperor was replaced by God's religious 

authority that was superior but communicable. The servant-lord relationship originated in 

Eb i na' s feudalistic and Confician rnentality, but later developed into a father-son relationshi p. 

When Ebina made the choice to serve the Christian ûod, he made it his priority to place the 

Christian God above al1 other traditional values. In traditional morality, loyalty to one's lord and 

filial piety were important virtues and duties. They were not contradictory, but connected within 

the feudal hienuchical system Ebina's choice to serve ûod meant to revolt against his parents 

' Danjyo Ebinq uKaiso-r~hi (Memoirs)", vol. 1.75-8; quotcd in AkiLo Yoshhuc, 17. 
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as well as traditional virtues. His decision was an experience of inâividuality and freedom that 

disconnected him from the haditional worldview. In Ebina's decision to serve Christianity, the 

love of his country was a strong motif Changes in society affected his nligious conversion 

Patriotism was a new idea of the rnoâem state. In the old worlâview, the s e ~ c e  of one's feuâal 

lord was limited to the local domain. Love of country and the seNice for the emperor as the 

sovereign d e r  of the country were new ideas of the Meiji period (18674912). In Ebina's mind, 

the Christian faith meant to serve Japan through the constniction of a modem state with a new 

ethical principle which would be superior to traditional religions. He intended to serve through 

Christianity the country's regeneration fiom its moral conhision caused by the social changes. 

The idea of spintual s e ~ c e  for the country through Chnstianity was a typical reason for the 

convenion of young male Christians. After the fa11 of the Tokugawa feudal regime, Ebina had 

lost the aim, but now he found a replacement in God. 

Ebina' s conversion to Christianity did not destroy but transfonned his basic Confucian values. 

Akko Yoshinare suggests tbat the supmrne presence of the univene in the Confucian idea of the 

Way of heaven helped Ebina to understand the pemnal God of justice.9 The Way of beaven was 

regarded as the transceodental principle that nwarded the good and punished the evil. Finding 

similarity with Christian theology, Ebina easily went on to a new belief in God, who directs 

individuals and nations with moral principles and d e s  political leaders with rewards and 

punishments. Due to his Conhician backpud,  however, at this first stage of his conversion, 

Yoshinate, 19. Yoshmac notm that in Confuciin classics, Ebina found tk phrases uhich 
suggest the personal idea of the Supreme Rulcr. Sec Yoshinatc, 19. 



Ebina found it dificult to accept some teachings . Ebina found it especially hard to accept the 

idea of the fallen nature of humanity. In traditional Japaaese thought, human nature was 

conceived of as good The Christian ideas of Ml and sin were new to Ebina's Japanese 

mentality, but he shared a similar understanding of human nature with irenaeus. 'O Tbough he 

admitted sinf'ness in humaiikirâ, he mis convinceâ of the fundamentai goodness of hwnan 

nature, and believed human beings wen temples of the Holy Spirit. From the early days of his 

Christian li fe, Ebina had faith in the Holy Spirit as an indwelling G d  He later developed this 

faith in his understanding of the Trinity. He believed thaî living with faith in God and with the 

Holy Spint, human beings could overcome their persona1 desires. He interpreted his own 

experience of new life as a new bkth in the Holy Spirit. Ebina first foumd the true effect of the 

Holy Spirit in moral strength and ngarded it as a reason for the superiority of Chnstianity over 

Confûcianism. 

Second Conversion Experience 

Ebina had his second conversion experience &et his frst pend of missionaiy work in the 

northern part of Japan. Ebina was missioned there twice, in the sumer of 1877, and fiom 

Febniary to March the following year. His mission was successful but he returned to Kyoto 

exbausted both physically and spiritually. His second conversion experimce was an awareness 

of k ing  "a child of M." It changed him fram viewing himself as a pioud and efficient servant 

'O Robert BeUah marks rclativity as the c h m t a k t i c  in dK idea of evü in Iapancx tbought, 
"Radical evil tends to be dcnicd in man, nanirt, or divinity. Evii is explaincd e i k  as relative, only 
seeming evil but in a larger CO- aot rcally so, or as i sort of 'friction' attendant on daiiy Living or 
'weight' due to our having body substance." Sec Robtrt Tohguwa Religion (Glcncoe, IL: Frtc 
Press, 1957), 62. 



to becoming aware of helplessness within hirnself. During his  days of missionary work, Ebina 

tried to overcome his desires with ascetic practices. He did wt find it hard to control his 

physical desires and pride. He belimd tbat he had renounceâ his military and political 

ambition. However, he later confessed that he had found within him a stroag ambition for 

power mingled with his passion for missionary work. It must be noted that Ebina identified 

seMce for Christianity with work for the development of his country. After bitter examination 

of himself, Ebina discovered that he had a strong affection for GoQ which even his sinfulness 

could not deny: 

The power 1 wanted was not the political power of the state, nor church authotity, but 
power of heart, spirihial power. Then, 1 believed that without this power the 
evangelization of Japan was impossible. The desire for this power . . . invhcibly 
occupied the centre of my heart . . . My muid inclined to devour knowledge God did not 
desire for me. Was 1 acting like a thiefl Was 1 only a clod of sinfid earth? Did 1 not 
have anything that was worthwhile and good and in harmony with the will of God? Yes, 
I did. I did have a sincere affection for God in the center of my heart. There was no sin 
in this affection. . . . 1  wanted to livc with ody this sincen affection for God, by nailiag 
on the cross my desires for power, knowleûge, rniaionary success and loyal service. 1 
was convinced that this sincere affkction alone wodd be granted by Gd,  . . . I prostrated 
and prayed, asking God that the will of Goû be done. If it were God's will, 1 would not 
live as a faiuiN servant but l i n  ody as a child of God in God's hands. " 

Ebina's conversion did not change his Confiician mode of life immeâiately. He faced the 

problem of how tu grow in the awareness of king a child of God and concreîize it in his life. 

He realized that he had attempted to overcome al1 his desires with stoic practices, which 

eventually brought him ody the experiencc of failure: 

I thought that with a heart of a baby, 1 was overcomiag my desires for honour, 
achievement aiid intellechial power, but 1 found that 1 tried to do so with another great 
power, my pride. . . . 1 felt as if 1 had fden from heavtn into a deep valley and for the 

" Danno Ebinq "Kaiscdru (Mernoin)", vol. 3,22-38; quoted in Yoshinrire' 23. 
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first time 1 had a crushed heart." 

The above passage shows that Ebina dcepmed his awareness of sinfulness within himself. 

Spirihiality and asceticism were part of the traditional Confucian and the samurai values. M e n  

he spoke of pnde, he meant his aspiration for perfection without respecting his relationship with 

God. He discovered a difference between ascetic life style and a life as a Christian. Ebina 

stmggled with his own aspiration for prfectioa: 

Pride is powemil. 1 tMc that thm is tmthing more powerful in hwnan nature t h  this. . 
. . As a Japanese Bushi [samwui], I had believed that pride was the best vuhie. Pride is 
the power which cannot be beaten by the power of riches. poverty. nor military success. 
It is sinhil. No. it is the wont sin among sim. Glory to God! God has destroyed it. 1 was 
nailed on Christ's cross. By this death, God's child [in me] grew each y=. When 1 was 
nailed on the cross with Christ, my desires were crucified. Then those desires once 
destroyed were mystenously resumcted aad became the slaves of the child of God. 
Then 1 came out of the bounds of pessimism and came into the realm of optirnism. My 
negative life suddedy cbanged into a positive one. " 

Ebina needed to distinguish traditional ascetic virtues nom Christian strength in powerlessness, 

while developing his faith in the context of his Codkian background. He noted his stniggle in 

his memoin, the child of G d  "sleeping in his parnit's lap in confidence" m u t  be numirrd in 

the Christian life. The son of God, "besides experiencing the joy of receiving love, has to 

understand the parental relationsbip and with boaest affeçtion use this mind and intelligence to 

Danjyo Ebina, "Kabroku (Memoirs)", vol. 3,6749; qunod in Yoshinrrrt, 25. 

l 3  Danjyo Ebina, Kirisuto ù p  Shimn (New Thtsis in Christianîty) (ToLyo: Keisci sha, 19 18)- 7- 
8; quoted in Yosbhm, 25-6. In his discussion of a Spirit christobgy, Paul Ne- regards "the way of 
the cross" as a mediatory mommt fot rclcas@ the Spirit of Go& thus hc mes that ''Jesus' de& bectme 
a medium through which 'in rtmcmbriacc of him' the ruiu Swt bat was his becune alive and opcrative 
in those who remembcrcâ him" (Pd W. Naman, A @Mt Christology [Luihm, MD: University of 
America h s ,  19871, MO). Ebiiu's murring iPye oftk derdi of his wili on the cnws which points to 
the resurrection and a mw lifê in the Spirit of God aiggnr tbe elemcnt of Smt cWology in his 
theology. This aspcct leads to his awarcness of rtligious ~ o u s n e s s  in which the Hoiy Spint is pmcnt. 



understand divinity and spintuality. . . . As an adult, one m u t  participate in ding the world 

with God."I4 Ebina was nurtured by a growing sense of k i n g  a child of God, which he 

developed into îhe awareness of the father-son relationship between Gd and bumankind. This 

awareness expressed Ebina's conviction of the need for growth in faith. He stressed the need of 

hurnanity's active parhcipation in faith through s e ~ c e  with al1 aspects of the human person. 

Father-Son Relationshi p with God 

Ebina's early religious experiences infîuenced the later development of his theological 

thought. He retumed to them very often as his COR experience which gave him a solid proof for 

assimilating Christian doctrines. fis religious experience pointed to a felt experience of 

persona1 relationship with Gd. He thought that in conhast with other religions in Japan, ody 

Chnstianity taught a personal relatiomhip with Gd. It was what made Christianity distinct. 

The felt experience of the relationship held a gnet attraction for Ebina Akiko Yoshinare notes 

that this emphasis on the spiritual aspect of Chnstianity did not cause a great break with bis 

intellectual and rationai aspects.'' Without behg caught in the dilemma of an either / or choice, 

Ebina assimilateci Christianity in continuity with Confucianism. He âid not lose his sense of 

leaming truth in Confucianism when he reflected on thc significance of the Confician scriptures 

for his Christian faith. Remembe~g his attitude wben he accepted Christianity, he sated, "we 

did not hold the whole Bible as revelation, but we believd thet there is revelation in the Bible. 

14 Danjyo Ebina, "Nihon Kohimin to iyo me Japanese and Christianity)", (np.: 1933), 
348; quoted Ui Fumio Iwai, Ebinu Dm* (Tokyo: Nihon Kirisuto Kyodrn, 1973), 89. 

l5 Yoshinare? 19. Yoshiasrc suggntr the rdationship khvcm Ebina's stress on reiigious 
experience and the nvivaiistic entî~usiasm arnong his c h  mates. Sec Yoshinnric 19. 



Likewise, we believed that there is revelation in the Coafucian scripnires."" It is significant that 

he did not reject Confucianism as a pagan religion but attempted to recognize mith in it. 

Because of his conviction of the personal relationship with God, Ebina was unique among his 

contemporaries, who out of evanplical faiWness often neglected the experiential aspect in 

their faith lives. Ebina's faithfulness to his own spirituai experience urged km to explain it, but 

he found no good explanation in theologies he lmed."  Attempting to objectify his experience 

within the Christian tradition, Ebim developed insight into his spintuality nurtured by the 

Japanese religious tradition. He revealed particdar emphases. In support of his position, Ebina 

quoted from St. Paul's letter to Galatians on the new life in Christ, "it is no longer 1 who live, 

but it is Christ who lives in me. And the life 1 now live in the flesb I live by faith in the Son of 

Go4 who loved me and gave hirnself for me (Gd. 2:20)." For Ebina the awareness of being a 

child of Gd was an experience of regeneration. He explained that regeneration was a union 

with Christ in one's spirihtality which led to a transformation of the whole personality. By 

regeneration, Ebina did not mean the ncovery of the onginal state of Adam, but progress in a 

life united with Chr ida  

Ebina put emphasis on human participation for growth in awareness fiom king a child of 

God to king a son of Gd. A h m  being p w s  into a son of God by conscious participation 

in the life united with God. Ebina knew thst the union reaiized in the father-son relationship 

with God consisted of both faitb in God and gracc h m  W. He recognized the importance of 

'%m.jyo Ebina, "Kaiw-roku (Manoirs),'' vol. 5 46-7; quoted in Yoshhme, 20. 

" Ebina 1918,2; quoted in Iwai, 80. 

la Ebina 19 18,84; quoted in Iwai, 8 1-2. H a t  E b k  shows a s h h r  ides with Irenaeus. 
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human effort and God's initiative and that an experîence of grace is the moment of communion 

between God and a human king. Besides his emphssis on direct relationship and on 

participation, because of his conviction of the goodness of human nature which he learned in 

Confucianism, he was criticised by Protestant theologians for undervaluhg redem* on. Ebina 

was criticized because he emphasized human effort too much to fud affection with God, 

overlooking hwnan helplessness without the gift of Gd's love. l9 According to evangelical 

Protestantism, Ebina was not strong in confésshg Christ as the Lord, since he regarded the 

goodness of human nature as inherent to humankind; howevet, his affirmative view of human 

nature resonates with Irenaeus' Mew. Like irenaeus, Ebina held that human nature was not 

totally compted but maintained essentid goodness, as Innaeus put it as %e image of M." 

This conviction leads Ebina to an affirmative understanding of growth and progress in life. 20 

Through his experience of tnie life in regeneration, he stresscd the presence of the Holy Spirit. 

For him, the sense of life was more sigaificant than contemplation on his sinfblness. He fully 

focused on the divine in humanity. 

Another aspect of Ebina's awamKss of the father-son relationship was a close relationship in 

affection which was in gmt  contrast to the ernpbilsis of nason in Confucianism. Jesus is the 

mode1 of a person who has a close relationship with God: 

Personality is not cold reason, nor imreasonabkness, but a maniftstation of love which 
cornes from W. It is a relationship in which no one but the father knows his son and no 
one but the son knows his father and there is no barrier between the two. . . . There is no 

Akio Dohi, "mina Danjyo m Shingaku Sbiso (Danjyo Ebiiu's Tûeologicai Tbougbt)" in 
Doshisha Daigaku Jhbimkagaku Kcnkyusho cd Kumamoto B d  Kenkyu (Studies in Kumamoto Band) 
(Tokyo: Misuzy 1%5), 288. 



higher manifestation of G d  than a religious pemnality in this world. Crystallized 
reason has no life, but personaîitia, wbo love and biow each other have self-knowledge 
and life.2' 

Ebina drew attention to the affective aspect of Jesus' relationship with G d  As Jesus' affection 

with God was so pure and transparent, in his personaiity God revealed Godself Likewise, the 

purity and transparency of this relatiomhip enabled one to know God who revealed Godself in 

the personal relationship. Regarding the person as a locus of revelation, Ebina developed the 

idea of the dignity of the persoaP He understood the personai relationship between God and a 

human k i n g  as the foudation of dignity of the prson. Thmugh personal relationship with 

God, human beings recognized their own dignity as the children of G d  Self-knowledge and the 

awareness of king a child of God were correlated Sel'knowledge and belief in the dignity of 

penonality led a person to a smiggle for the perfection of personality through Christ's cross. 

The emphasis on personality was not distinct in other religions in Japan. By encouraging the 

persona1 development, Ebina tried to liberate people from the traditional mentality of fatalism. 

He valued individual growth in self-esteem. He fiirther developed the notion of the dignity of 

each person into a cal1 for democracy and iatemationalism. He believed that to promote 

individual dignity of personality was the essence and responsibility of Christianity in Japan. In 

relation to the standards of his tirne, his thougbt was considerably progressive. 

*' Danjyo Ebina, "Nihon Kokumin to Kirimto ho'' (The Japanese and Cbnstianity), 161; guotcd 
in Yoshitaka Kumano, "Ebina Danjyo no 'Shiso no Sbiiigaku' @an10 Ebina's Thcology of ThougbG)* in 
Yoshituku Kt~mano Zensh (The Compkte WorLs of Yoshitaka Kumano), vol. 12 (Tokyo: Shinkyo, 
19821, 162. 

E b h  identitied the person with self which ceo~im of nason, feeling and will. He put emphasis 
on the uniqueness of each paon, and the integraiion of dl aspects of pcrsodity in füth life. He beüeved 
that the Christian faith musi be concretciy livcd He was mgadcd as th fkst Jgmcr îheologian who 
dmr attention to the dignity of the pmm. See Jokichi Watasc, Ebina Daniyo Semei ( R d  Danho 
Ebina) (Tokyo: R& sha, 1938), 407,469. 



Kumano Yoshitaka, however, notes that Ebina's description of Jesus' affection for God was 

closer to sympathizing tban to haviag interaction between persons. Kurnano suggests ihat 

sympathy is a favourite Japanese attitude. Ebina found Jesus Christ as the focal point in the 

traditional attitude?' While sympathy and affection were typically Japanese, he discovered 

Jesus Chnst as the focus which directed them. He developed an ability of feeling sympathy in 

his Christian faith. This is another example of Ebina's assimilation of Japanese culture into 

Christianity. 

The most important development in Ebiaa's awareness of the father-son relations hi p 

between God and humankind was his conviction of the immanence of God. With this 

recognition of God's immanence, Ebina fond a link between Christianity and the Japanese 

indigenous religiosity." He was convincd that the sense of the immanence of God was not 

taught by the missionaries nor leamed through intellectual stuâies but had existed in him and 

each Japanese before Christianity. Ebina stnssed the universal aspect of perceiving Gud in 

immanence, and stated, "the doctrine of the transcenàental G d  does not describe the whole 

Christian idea of God. An understanding of God, who exists in and over d l  creation and 

24 For the word "religiosity," Encydopwdic dietiomry ofReligion cites thm meaningr. In the 
popular understanding, "religiosity"si@es "rn auggcmtcd, haappropriate, or aflieaed concm about, or 
preoccupation with mattcrs of religions." This sense is pejontive. In ant!~opology, reügiosity signines 
hian's capacity to enter into communion uith God and thiDgs or p a ~ n s  that arc sacrcd." In this sense, 
"religiosity" is humankind's naturai craviDg for tbe c ~ ~ ~ ~ l ~ l ~ c a t i o n  with an Abdute. Lastly in Hegel, 
"religiosity" si@a %e continual human effoit to movc b o n d  sclfish or mcrciy bodily intercsts, to 
participate in cultural achievcments to grow into a community of spuituaUy concemed peoplen in bùs 
thesis, 1 use 'ke1igiosity"in the second seme. It dcaotcs the basic rciigious orientation and xnsitivity 
which develop into outer expessionr in rciigiw prticcs. S a  T. M. McFaââcn, "Rcligiosity." in 
Emyclupaedic Dictionos, ofReIigon 



penetrates al4 originated in the early ~hristianity."~' Reflecting on his religious experience, he 

found that his sincere affection for G d  led him to an awareness of the immanence of Gd: 

With the mind of a baby, 1 fm beheld the face of the Father. Then 1 was brought into the 
father-son relationship with God. 1 understood Christ's consciousness that the Father is 
in me, and that 1 am in Father. My awareness of tbe immanence of God had graduaily 
become clearer to me. My awanness of the immanent God is Chria's consciousness. '6 

In saying bat "My awareness of the immanent God is Christ's consciousness," he authenticated 

his perception of God's presence within hun. Io a personal relationship with Goâ, he âiscovered 

God through "Christ's consciousness." He gave a Christian expression to his sense of the divine 

traditionally numired. 

Spiritual union with Christ Jesus was the way of growth in his awareness of being a child of 

God. The purpose of life was to live in CMst consciousness. As Ebina came to understand that 

forming Christ's consciousness in his spirihuility was God's act in bim, he found the true Goâ, 

the immanent God and the transcendent God within him. Through spirituality, he discovered the 

immanent God and identified G d  with the transcendent God. The father-son relatioaship, as a 

child of God, is based on the awareness of the immanent God. This immanent God is  the Spirit, 

dwelling within the center of each human person. Ebina saw the two aspects of Gd. the 

transcendental and the immanent, by observing religious collsciousness. He shows the 

awareness of God as Spirit, experienced as a relationship with Ood in religious experience. 

25 Danjyo E b h ,  Kirisuto hyo Tuikan (Survcy of Christianity) (Tokyo: Senshm 1930), 12 1; 
quoted in Yoshinare, 39. Ebina s u g g d  bat ôccaust of Ibe view of God's immrneace, dwite its 
monotheism, Christianity is not confirontatioaei but rathcr consikably inclusive with otha pantheistic 
religions. Here he fouad a g d  rrrsoa b rclm Cl i r i s t idy  md Shinto. Sec Yoshiane, 39. 

26 Ebina 1930, 126; qudcd in Iwai, 183. 



Chnst, the Holy Spirit and Human Religious Consciousness 

We must ask what Ebina meant by the coasciousness of Christ and the Holy Spirit. In his 

discussion on the Trinity, Ebina showed his unique understanding of these issues. He attempted 

to explain the Trinity using his own nligiou experience as the starting point. His prernise was 

that his religious consciousness was fomed by faith in Christ who is a person in the Trinity, so 

that to discuss the Holy Trinity was to interpret his nligious coasciousness. Ebina's concem was 

to describe the Trinity in tems of the Trinity's relatioasbip with himself Because of his 

conviction about the participation of redeemed Chridans in growing in holiness, Ebina was 

challenged by Masahisa Uemura (1857-1925). In response, Ebina published an essay, "The Holy 

Trinity and My Religious Consciousness "in 1905. This debate exhibits the contnist between the 

two divergent Christian views of hman nature-Inmean and Augustinian, which we snidied in 

the previous chapter. Uemura, as an evangelist, was suspicious of Ebina's liberal theological 

position and questioned him about the d e  of Christ in salvation, especially the meaning of 

atonement? 

Ebina drew attention to the historical aspects of the language of the doctrine of the Holy 

n In the late 1880's, a liberal tbeology, the 'hew thedogy," rcached 3- with the m i s s i o n ~  
societieo. such as the Evangelicrl Missioniy Society h m  Geninauy, the Unitarian Association and the 
Universalist G e n d  Convention h m  the States. Their h i  tbeology was welcomeâ by ibosc who were 
not satisfied with ihe consavative Cmubnirnt.liaic mCglogy of th Doshisha bl logicd ochool Ui which 
Ebina stuâieâ. Questionhg the inEallibility thcory of tbc Bible, it htmdud scientific and rationalistic 
biblical criticism end the libcral position on Bibtid Mspinsioa. The new theology was regardcd as 
doubtful beuusc of its l ibdism a d  bamue of its potentirl JLLw 4th state pohcy and natioaaliun 
Ebina was not k h m  thW type of suspich. Mutsi~o S@ qgcstd thit D i n i ' s  &alogy cwauicd 
syocrctimi when Eôha todr a b k n l  posiîion agabut cvqciism. Jspmcsc thtologians ad cburch 
bistonans regardcd syncrctism as a reriom pmbkm mt anly becaure of rcîigiau confùsim ami ambigu@ 
but also because of the suspicion of h.vmg unu umtinaity with Shînto, a d  *bwcenüic mtionslisn. See 
Mutsuro Su& Mcui & Kirisuto &yo no Ke* (Studies in Ch&k&y in tût Meiji Paiod) (Kyoto: Doho 
sha, 1984), 353,361. 



Trinity. He first survcyed the history of the formation of the doctrine of the Logos and went on 

to the Incarnation and the Holy Spirit kfore discussing the Trinity itself. Asserting the ''Logos" 

was an historical form of uncierstamihg Christ in the ancimt philosophical pria he marked 

that Jesus' disciples had no doctrine of the Trinity. He focused on Jesus in the Gospel. Being 

aware that the doctrine of the Trinity was put in an historicaily conditioned language, Ebina held 

that as a person in the modem age, he needed to interpret it with his new awareness. 

Ebina grounded his discussion of the Tri~ty  in his own awareness of king a son of God. He 

believed that with his own awareness, he could comprehend Christ's religious awareness, and 

assimilate Christ's disposition and scmitivity. Sirnilady he proposeci that Jesus also had the 

awareness of the father-son nlationship with Ood Ebina stresseci that Jesus had perfect 

knowledge, and lived a perfect life becaw Jesus was sinless and was in reality the Son of God: 

The awareness of a true son has religious energy which calls forth the me father. Chnst 
had the reality of the son of Ood Tbmfore, he could cal1 the God of the universe his 
father. It seems that because Christ had an ontological father-son relationship with God, 
he also had a knowledge of an ethical father-son nlatioaship with God. Before Gad, 
Christ had a deep and pure affection as his son and had a direct relationship with Gd. 
With humankind, Christ had a parental afTcction, and revealed the reality of a God who 
numires al1 creation. 1 canmt help but recognize the reality of God in Christ. I suppose 
that it is because Christ is the son of God and possesses the reality of G d  Christ has two 
aspects, Le., to God he is a human being, and to humankind he is God. These two 
aspects constitute the reality of the truc son of G d n  

Ebina's Christology was a Christology from below. He tried to know Jesus' ontological 

relationship with God by o b s e ~ n g  Jesus' beheviour and attitude which were the observable 

outer expressions of Jesus' consciousness. Secing the perfection of humaaity in Jesus, Ebina 

assumed that Jesus must have k e n  human and divine. His Chnstology was supportai by his 

28 Danjyo Ebinq "The Dogmi of dv Holy Trinity and My Religious Cooocioumessw, Shinjin, 2 
(1902)' n.p.; quoted in Watasc, 260. 



conviction that human consciousness was rmt diemted h m  God. Just as Jesus and God are 

united in affection and one at thc ontological Ievel, human beings were united with G d  As a 

Christian, Ebina was aware of the relationship between God and human being, because he 

bel ieved in God through Jesus. E b h  suggested that faith was not imagination but real in giving 

the human heart a true knowledge of Ood through Jesus Christ which leâ to vitality in life. 

Ebina' s idea of the immanence of God lay in his bel ief in the active presence of God, the Holy 

Spirit in every human person. 

lnstead of using abstract arguments, Ebina appealed to the image of God in Jesus, which 

Ebina could know in his own faith life. He was very interestcd in what happened in the 

Christians' consciousness. Within bis own religious experience, he was a s s d  of Gd's 

presence in humankind. With his belief in the immanent presence of Gocl, he attempted to 

explain the divine-human natun of Christ. It does not mean that he did not believe Jesus Christ 

was God. Ebina was not interested in doctrinal arguments of traditional theology, and avoided 

the confusion between the Incamation and th idea of manifestation in Buddhism." Instead, he 

tried to show the divinity of Christ in his relationship with humankind: 

Knowing that Christ's nature is the best of hmanity, 1 clearly know that he is  God. 1 can 
see the heart of God in Jesus of Nazareth. Though God speaks to me through al1 creatioo, 
God revealed God's heart tbrough the humanity of Chria Through Christ 1 cm directly 
be hold the heart of God. As God in Christ is the lord of al1 creation, in Chrisî, tinally the 
heaven and the earth reveal the light of uniimited love aad grace. Therefore, 1 can 

" In the latu wxitiag, E b i ~  Undcrscorcs th Mkmct ktwcea iacrniiioo and destation, 
"incamation is very diffcrent fiom tbe idca of mluiifcsCitio11 in Asim thougbts. in B u d a  Bodhisattva 
is in primitive ceatmes and p h ,  rnd the wholc Id h m  mocintim, to iivm kfomcs Buddha. It is 
mistaken to think that the s c K i r i u r i f ' h  of God taLes such appcamccs. Whai the many bers  ofthe 
universe are uncovereâ, tbe inncimost bcing wiü rppca. Plmtr md miaerals do not have dcpth in 
themselvesm( Ebina 1933, 156; potcd in Kumano, 158). 



directly meet G d  through Christm 

Ebina insisted on discove~g Jesus' divin@ through his humanity. He was convinced that this 

was the natural way to reach some knowledge of Goâ while he knew that grace cornes from God 

and that the Holy Spirit bas an important role. Ebina believed that the Holy Spirit not only 

assisted human beings in making progress in knowing God, but also enabled and impelled them 

to know and live with God. 

Ebina strongly believed in the presence of and the works of the Holy Spirit not only in Jesus' 

disciples but also in himself He called it "the Christ Spirit." The Holy Spirit enlivened the 

hurnan spirit and led the followers of Jesus to live as Jesus did. Ebina recognized the vital and 

active presence of the Holy Spirit in the growth in holiness of human beings through felt 

experiences. Expenences are different. Nevertheless, the Spirit is the same, "the Chnstians 

narned this vital spirit the Holy Spirit, the Spirit of Christ, the Spirit of the Son, the Spirit of 

Tmth, the Spirit of God aiid simply the Spirit, but al1 these names origiaated in their 

e~periences."~' He regarded the Holy Spirit as the source of vitality which constaatiy helped the 

church to advance. He believed that through this Spirit the church develops its doctrines and 

creates new fornidations This Spirit fonns humen personality, as the Holy Spirit "gives al1 the 

vimies of Christ" to us to traasfom pemns and cornmunities into the likeness of Christ. The 

Holy Spirit gives 'We mind of Christ to hmanlllnd and m d é s t s  his love, light and life. The 

Spirit deifies humankind into the image of Christ to complete the work of Christw3' Ebina 

- - 

30 Watase, 261. 

Ibid., 262. 

3Z Ebina 1902, ne.; quoted in Watasc, 264. 
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significantly discovered the deification of humaaity in the transfomative effects of the Holy 

Spirit. 

Ebina's emphasis is on the activity of the Holy Spirit which can be found in human conscious 

experience. He argued that the activity of the Holy Spirit and the Trinity was a felt reality in his 

life; therefore, recognizing the works of the Holy Spirit in this pnsent life was like seeing God 

in bis consciousness: 

1 recognize the same God that is above al1 creation in ksus Christ, in history, and in the 
Holy Spirit who deifies the church. The only one ûue God is united with me by three 
manifestations, creation, salvation and deification. These three manifestations are not 
contradictory but complementary. nierefore, deification is the completion of salvation, 
and the great progress of creation. Omnipotence, charity and light . . . an a unity of 
three, one and the same Gad? 

The works of the Spirit in his consciousness assureci Ebina that he was with God who reveals 

Godself. He stressed that divinity in humanity was understood in human consciouswss. Y He 

was not satisfied with abstract discussion at the doctrinal level, but sought an explmation at the 

relational level by appealing to his concrete experience. For that reason, Ebina underscores the 

awareness of union with God which reveals the presence of God in human consciouswss, calling 

that awareness, "an awareness of union with Goci," "an awareness of the divine-human union," 

and "an aweness  of king a son oFGod" Ebina regarded religious orientation as uihemit in 

humanity, and argued that human religious consciousness was a spiritual "space" wherein one 

participates in the Trinity's life. He was conviaced that his faith and religious consciousness 

grew into union with Christ's coasciousness which concretely manifested itself in his life. He 

Y By refeRing to Clement, ûrigen uad Atlmmius, Ebina dmv attention ta the notion of divinity 
in humanity in the Eastern Christian ûaditioa See Watasc7 264. 



concluded his discussion, stating "my consciousness should be Christ's consciousness and my 

spirit should be the Spint of Christ."' He did not m«ui that he mis in a perfect union with God, 

but meant that his religious consciousness bad the potentiality for perfection because it was 

assisted by the Holy Spirit and oriented toward the Trinitarian God. Here also Ebina's theology 

also came to a congruence with that of Irenaeus. 

Ebina's emphasis on the felt reality of the Trinity in his spiritual life was an attempt to 

develop Christianity in Japan. Attention to the Holy Spirit and to Mni ty  in humanity, was 

maintained more profoundly in the Iremean tradition thm in the Augustinian tradition. The 

Chnstianity which Ebina encountend showed the Augustinian evangelical tradition. In this 

situation, Ebina searched alternative references in the Christian tradition to find a link between 

Christianity and spiritual traditions of other religions in Japan. As we saw, Ebina was aware of 

the notion of deification of humanity in the Eastern Christian tradition. His search for 

alternative references in the Christian tradition demonstrates interesting similarities to John 

Hick's attempts. By consulting the Iremean tradition, Hick tries to reinterpret Christian 

doctrines in the contemporaxy world of religious plu~alisrn.~ Ebina did not inspect the 

theologies of religions and religious pluralisrn on r worldwidc scale, but he intendeci to find a 

link between Chnstianity and the spintual traditions of other religions in Japan. He believed 

35 E b h  1902, n.p.; quoted in Watasc, 267. 

)6 Hick draws attention to the idca of tkmis (dcincation), uassimilrrtioa ta Goâ" thmugh virtue in 
the Eastern tradition. He notes that in contnst with the Latin vicw, bic ûrthodox view achowlcdges the 
graduai transformation which cruses the actual human change h m  a bimiri animai into the f i t e  
ulikeness" of G d  Hick contends thn 4Mtion is ia pocess. Humin participation as nspnse to the 
Holy Spirit has a signiacant role in tbe poecu. Hi& reinmprcts tbt atonement thcory; saîvation is not 
caused by Jesus' blood as taught in the a r a d i b i d  rmurm ibeary, but by Jcsuo' Life and tcrhings whicb 
showed the way to Life in God's longdom. Sce J d m  Hick 1993.129-32 md fm bis presentaiion of 
irenaeus, see tht previous chapter. 



that the Christianity which the Westem missionaries brought was not the only form of 

Christianity. In addition, Ebina s h e d  an interest with Hick when he insisted on modernity in 

religion and the historicity of traditions. They underscore progms and development in 

religions. For Ebina, in nineteenth century Japan, Chnstiaaity was the religion of the modem 

age which was regarded as free h m  superstition, brougbt by the Westem world wvhich 

represented science. 

Ebina drew attention to his religious coasciousness in which he experienced the presence o f  

the Holy Spirit. The emphasis on the expenential aspect of religion led Dina to integrate the 

religious traditions of Japan, in which he hpd ken nurtured. His reflection on his spirituality 

brought him to a discovery of the richness of his cultural tradition. The appeal of the Spirit 

provided a way to place interpretations of Jesus Christ in a new context. 

The idea of the Image of God in the Iremean tradition helped Ebina recognize that all 

humanhnd has a potential divinity whether it is known or wt Ebina dernonstrated the 

continuity between humanization which occurs even without knowing Jesus Christ, and 

deification which depends on a conscious following of Jesus Christ when he speaks of the 

religious practices of the Japanese. Ebina attempteâ to integrate religious history before the 

corning of Christianity to Japan. He also tried to appreciate the developnent of religious 

awareness in Japan before Christianity. The Augustinian hadition hardly dlows one to find a 

positive relationship between Christianity and preChristian traditions; however, grounded in the 

idea of the presence of the Holy Spirit in h u m ~  consciousness and the potentiality of 

deification, Ebina studied the Japanese religious traditions to show how they had developed 

toward God without knowing Jesus Christ. Ebina tried to preserve traditional religosity. He did 



not reject the older traditions as pajp influence, but he attempted to find their m e a ~ n g  in the 

formation of unique Japese religiosity. It must be also mted that Ebina did not accept 

religious pluralism, but he believed that Christianity wouid integrate al1 other religions. 

However, his search for the uniqueness of Japanese religious religiosity containeci the risk of 

taking too easily political and ethnocentric implications at a thne when the natiodistic 

movernent was becoming radical. 

Confucianism ad Cîuistianity 

Profoundly nurtureâ by the cultural tradition of J a p ,  Ebina's theology demomtrated 

particular emphasis on the person, the Unmanence of God and the Holy Spirit. In order to 

understand his theology fùlly, we must discuss the relationship between Christianity and other 

religions in Japan. He never stoppecl stuâymg Shinto and Confucianism, but he showed a 

smaller interest in Buddhism than he did on these two Especially in his later 

theology, he attempted to reintcrpm the development in other religions as the preparation for 

Christian faith. 

Confucianism was Ebina's educational backgrotmâ, and he recognized the cultural 

signi ficance of Confucianism in the spiriniality of Japan. Throughout his life, be searched for the 

meaning of Confucianism for Christianity. He recognized that Confûcisnism was not only his 

cultural background but the living cultural tradition for the people. 

'' Ebina did not iavcstiga B u d d b  fùiîy cnougb to compare its docaiaes with thor of 
Christianity. Whiîe thinlon~ of ôoth Confiicianistn anci Buddbimi aa foreign rciigions, bc appftciated 
Confucianim in respect of its devtlopment of idcl of Gocl, buî he aiticized Buddbism for iîs other- 
worldliness and negative attitude toward lifc. Sec Watase' 475. 



Ebina highlighted the aspects of ConfucianMm which developed part~cdarly in the cultural 

tradition of Japan. By paying special attention to the Confkian scholars who haù developed the 

religious aspects, Ebina constnicted a unique view of Confucianism in Japan "Heaven7' (ten) 

and " Way" (do) are important ideas in Confucianism Their meanings were interpreted diversely 

by the ConfÙcian scholars of the Edo pericxi. in China, the neo-Confucianism of Chu Hsi 

identified "Way" with reason (lt) as the idea of the nahual order of humankirid and of the world. 

Heaven was also identified with re8SOn. In the Chinese tradition, the study of reason was highly 

esteemed to pmue objective and metaphysical interests in finding universal law and order? 

The Japanese Confucian tradition, in contrast, shified its intemt from the objective study of 

order to developing the spirihial perception of Heaven. Ebina studied the major Confucianists 

from the seventeenth century, such as Baazan Kumazawa (1619-1691), Tojyu Nakae (1608- 

1 64 8), Sorai Ogyu ( 1 666-1 728), and Jinsai Ito (1 627- 1705). who developed the characteristic 

Japanese ideas on Heaven and Way. Ebina aied to find the nligious aspect of the Sapanese 

Confucianism, which he developed into theistic faith. 

Ebina regarded Confucia~sm as a culhiial nsouice in which Japanese people developed 

their own spirituality. As a Japamse Christian, Ebina believed that Conhicianism was a part of 

his own cultural tradition, so he positively acknowledged its rcligious aspects. During his trip to 

the United States in 191 5, Ebina made a speech in English, entidd The Development of the 

Religious Idea in Japan." In that speech, with considerable patriotic pride, Ebina explained the 

religious aspects of Confûcianism in Japan. He saw the religious aspects in the Conhicianists' 

worshipping attitudes toward "Neaven": 

3 8 T m  Sagara, Nihon no Shiso (Thoughts in Japan) (ïokyo: Pcrikan, 1989), 68, 104. 
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The idea of 'Heaven' or 'heavenly der', became through their [Coafucian scholars'] life 
and teaching real and living. Some revercntly relied on Heaven as eternal moral order, 
and regarded providence in its distri'bution of reward and puaishment in the intricate 
&airs of mankind Some worshipped the Supreme Ruler as the only trw living Gd, 
and entered into a prayemil communion with him. Some tau@ that Heaven is the al1 
Powemil and merciful Father of dl things, especially of man, the spirit of the universe, 
who is the very image of "Heaven". Some adored him as the perfect and 
intelligent, delighted in a blessed contemplation through Meitoku, the pure shiniag 
intelligence of man wtiich distinguishes hM from brutes? 

Demonstrating the idea of a Supreme Ruler above human reason, Ebina pointeci to the 

Confucianists' trust in Heaven and providence, which wes distinguished fiom the rational quest 

of reason. He noted that the Confircianists Iived out tbeir conviction, because Confucianism was 

not merely intellectual speculation. He undelscored the implications of a personal God. In the 

following quotation fiom Jinsai, Ebina presented Jinsai's definition of the ethical nature of 

Heaven. Jinsai' s "Heaven" shouîd be followed in the moral life, which was in hannony with 

human nature: 

The way of Heaven is nothing but uprightness. . . . The reaily g d  is regarded as good 
by ail mankind, aad the rcally bad is regarded as baâ by every man imder heaven. Tbat is 
uprightness. Everywhere in heaven and on earth the way of uprightness permeates and 
predominates. If there be any one in hewen and on eartb who desires to stand, yet walks 
by perverse and crwked ways, his attempt is just like casting ice and snow into the 
boiling fountain or burning fire. Sooner or later he sball not be unpunished by Heaven. 
Go& and angels cannot make hirn happy. Thmfore, whosoever sins against Heaven 
shall have no god or angel to ptay to and supplicate. Only Dy] following Heaven's 
ordinance sincerely, man may seek afkr rnuch happines~.~~ 

"Heaven" in Jinsai is uprightness, which d e s  over injustices on the earth, and it is superior over 

other gods and angels. Ebina believed that Jirisai had developtd the "persooai idea" of 

j9 Danjyo Ebinq "The k 1 0 p m c n t  of Rdigiom Idat in Japan,'' 19 15; quotd in Wluix, 344-5. 

40 Bina 1915; quoted in Watase' 345. 
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"Heaven" who was vital and active." Compand with rationality and intellectualism in the 

Chinese tradition, Jinsai ~vealed a spiritual and agnostic aspect which Ebina interpreted as the 

religious perception of a personal God. The g d  and the bad were thought to k known with 

clarity, but it was not explaincd how they were b w n .  

Ebina respectcd Tojyu as the most religious arnong the Confucianists, fhding in Tojyu the 

implication of a personal G d  Tojyu âefuied the nature of the way of Heaven as the Supreme 

Ruler. Ebina's translation distinctively highlighted Tojyu's idea of a persona! Gd: 

The Supreme Ruler is the only great divine spirit, the Lord and Fatber of Heaven and 
Earth, and al1 things in them. No particle in the universe and no moment in etemity cm 
escape fiom the penetration of his divine light. Heaven and earth have each their own 
virtues, that c m o t  be compand with the prfêction of M. The sun and moon shine 
alternately but cannot be equal to the continuity of divine light. They have shadows of 
light and darhess but the divine ligbt has no shadow whatever. Heaven and earth have 
[a] beginning and end, but divine light is etenial. His beginning is unscarchable; his 
ending is inconceivable. He disappears, but m e r  loses bis oppominity to re-appear. He 
cornes and goes, but we canwt catch him. Nothing is UIIJCM)wn before his omniscience, 
nothing is undone by his omnipotence. His substance fills spce. No voice is hearâ, no 
smell is recognked, but his mystenous perfomance overflows Uitinite space, king 
himself unfathomable, and pnst finding out. He stands on nothing and entea where then 
is no break. He is the only honorable one, !O wne can he be compued His Mme is 
unfathomable, he has no name. Sages reluct8atly called km the only great, honorable, 
supreme Deity. He created heaven and earth and dl things in them, controls happiness 
and misery, rewds the righteous and punishes the wicked, filling the least particle of 
the universe, king himself omniscient and ~hangeable.'~ 

Ebina presented Tojyu's Heaven as a spiritual being. Tojyu contrasteci naturai forces and 

Heaven as the supreme deity and creator. Again& polytheistic religious tradition in lapan, Ebina 

" Yoshinare, 41. In Chu hi, Heam U identifid with muon und the universe is under the of the 
balance between reason and vitality (chi / ki). Rcason is pior ta vitaiiy. In lapanese Confucian tradition, 
reason and vitality are not stnctly âhbnguhcd, but monistic intqmtation is devdoped. Undentaucihg 
of the universe as vital ir a position wbich rrfurer Ihe piority of nrson. Sagara observes in Jinsai a szrong 
emphasis on vitality done as the wholc principlc of the mhmc. Sct S m  107. 

" Ebina 1915; quoted m Watase, 3456. 



appreciated Tojyu's notion of Heaven as an important development of nligious awareness. 

Ebina observed that religious awanness in Japan perceivecl "goâ" by its naturd light. When 

heaven was recognized as reapon, the intellectuil uadeiseaPdiiig of the universal principle was 

recommended, but when its vitality and spirituai aspects were the focus, the means of 

approaching it shified fiom reasoa to the hman hem and spirihÿility. The growing emphasis on 

spirihial qualities such as purity of mind, disinterestedness and sincerity was a characteristic 

development of JapanSd3 This aspect of tradition offered Ebina a link of continuity between 

Christianity and the traditional religiosity of Japan. 

Traditional Japanese spirituality taught thet purity of mind was the means of obtaining union 

with the Way of Heaven At the level of morality, affective Mity and the quality of purity in 

relationship were highly respected as a vimie of loyalty. In Banan Kumazawa, Ebina found the 

notion of a spiritual relationship ktwtcn Haven and a penon, which anticipatecl a Christian 

relationship with G d  Baa~u i  dtscribed tbe spirituai union, "the Heaven and I are one. . . . The 

light in my heart is the suprerne being who mata ail th@. . . . Udess there is a supreme spirit 

over the spirits in the universe, my heart does not have light Unless there is light in my heart, 

there is no spirinial space for the spirits of the universe."" In ternis of relationship, Ebha found 

a connection between the "light of the hem" in traditionaf wisdom and the works of the Holy 

Spirit which enable the human person (a be united with God He suggested that humankind is 

united with the light of the heart, since the tracütiod religiosity perceived the presence of the 

suprerne being in the whole of creatioa He klieved that the Light of the heart which perceived 



the presence of the supreme king in the whole of creation pointcd to the Holy Spirit. The 

human heart was r e c o g d  as important for lmomng the suprane being. A human person 

approaches a Supreme Rder with one's heut. Ebina discovered the development of spiritual 

sensitivity in Confbcianism in J a p .  

The Personal Idea of God in Shinto and Christianity 

Ebina attempted to find similar developments in Shinto. He thought that Shinto was more 

significant for the spirih~ality of the Japanese than Confucianism and Buddhism, regarding it as 

genuinely indigenous. Ebina foc& on the development of mowtheistic aspects in Shinto 

despite its general recognition as a polytheistic religion. He consulted the Shinto scholars, 

Nonnaga Motoori (1730-1801) and Atsutane Hirata (1776-1843). Ebina appreciated Motoori's 

articulation of the role of the supreme deity (Ameno minuh~tushi hi) in creation. He notified 

that Motoori acknowledged that this deiîy was present before the beginning of the universe and 

was its creator. Ebina saw that Motoori prepered the polytheistic Shinto faith for the 

monotheistic faith." 

Motoori put an emphasis on the pure kart, which Ebina thought agreed with Confician 

thought. Ebina understoad that Motoori had the idea that 'WK Way" is given to the human 

heart." Ebim believed that "the Way" suggested divinity in humanity. Motoori taught that 'Yhe 

Way" was in the pure kart wbich kept the original condition of its birth, though the pure heart 

4 %anjyo Ebina, "Nibon ShoLyo no Susci (Tt11ckncy in RcLigions in Japau)," Rihg011 (18%): 
n.p.; quoted in Yoshinare, 39. 

" Danjyo Ebinr, "Shinto no Shukyo tcki Seishm (Rcligious Spirit m Shiato)>n RAqou (1897): 
n.p.; quoted in Yoshinare, 45. 



in Motoori was "the original heart given at the tirne of bVth whethei good or bad." Having this 

original heart does not necessarily mean a person would live a just life. Ebiaa understood 

Motoori's notion of hem as king bdamentally created g d g  

In Atsutane Hirata, follower of Motoori, Ebina found a m e r  development of the idea of a 

supreme deity. In Shinto mythology, Anreno minakanicshi kami is the first deity who manifested 

himself in the universe. Shinto mythology, however, does not mention the creation of the world. 

It speaks only about the order of the appearances of the deities in the universe. In ancient 

tradition, Ameno minakanushi h i  is not identified as the supreme creator? interpreting the 

ancient tradition, Hirata recognized the presence of Ameno minahnushi kumi at the center of the 

universe, over the sun god, Amterusu oobni,  who is the ancestor god of the imperial 

household. Hirata's view of a supreme creator deity was unique in the Shinto tradition. 

The idea of creation in Shinto is different h m  creation in Christianity, but Hirata was 

familiar with Christianity and Western science. He systematized the ancient Shinto tradition 

under their influence.49 Shhto does aot develop the idea of one creation out of nothing, but 

holds piously to the influences of deities &ch nwhire al1 matures and continuously give a 

" Ebim 18%; quotcd in Yoshiaarr, 39. M o  Yoshinm r rye~ against Ebh's rcading of 
Motoori. She suggests that Motoori did mt intend to dirtioguuh one deity h m  many dcitin as the creator 
of the universe but ody d e  a com!mqgm~~~t against cbe Conhrch m m g  of the prhciple of 
the universe as impcrsod "rrruran Motoai pmeated the nmystaious and awcsmc quslity in mation 
which is mRnifcsted by th Sbinto deity, d contmtd it with the Confûchn d v d  mason which WU 

known by humnn reason but did not hrve religious @ty. Sce Yosbinrrr, 45. 

" Kenji Ueda, Shinto ShingriRar Runko (Shdies in Shinm Tbeology) (Tolqo: Taime'i 1991), 19. 

4%ina did not commait on thc difftf~~:e, in tbc two idcas of cnatioa. Obsaviiig concrete 
Shinio practices, Ueda beliMo thrt pmiheirtic füth is m Piiémtic fom of Shinto in mpcting each 
different deities. See %id, 21-22,37. 



vital spirit to humankinddW in the S k t o  world view, pior to al1 deities, a preexistent king is 

conceived. The universe is regarde. as given. Deities manifest themselves in the universe out 

of the preexisting chaos. Though the idea of a creator who is distinguisheû and separatd fiom 

creatures is not developed, the perception of forces of deities who are ever-creating and li fe- 

giving is distinctive in Shinto. Human beuigs share a seme of belonging to nature with other 

creatures. In the Shinto faith, the distinction betweea deities and creatures is not absolute. The 

polytheistic faith in Shinto lies in the belief of the presence of spirihial entities in creatures." 

Though highlighting Hirata's view on the Supnme deity, Ebina did not comment on the 

di fferences in the ideas of creation between Christianity and Shinto. 

Ebina's ldea of Chnstianity in Japan: A Pioneer of Inculturation 

Ebina's attention to religious expenence aad awareness led to a discussion of religions at the 

level of religious conxiousness. He discussed theu relationship with the divine, focussing on 

their authenticity in following their ideas of a god. Ebina's discussion was not merely at the 

affective level; more, he found a theological explanation of divinity in hurnanity. He believed 

that divinity in hurnanity, like a g d  seed in the Japanese, should develop into a mie fith. He 

knew that al1 cultural traditions should be reinterpreted from a Christian perspective and they 

should be redeemed by the light of Christ. Influenced by the evolutionary idea of religion, Ebina 

held that al1 religions, including Chnstianity, developed h m  the "primitive" stage of pantheism 

50 Yoshiniire, 39. As Shmto d m  not have rrvclaticm in iîs tradition, dcities arc oniy known 
through die manifestations of tkir powcr ad thcy arc namtd der the mrnifhtatians. Sec Ueda, 27. 

" Ueda, 37. Observing c o ~ f m c  S b t o  prt iccs,  Ucâa bciieyes that polytheistic faith is a 
authwtic fom for Shinto in respecthg wch diffefglt deitics. Sec Ueda, 2 1. 



to the sophisticated stage of m~notht i sm.~  He understood this progression as the reason why al1 

religions contained both immanent and trabscendental aspects. 

Ebina's reason for exploriag the develojxnent of nligious orientation in Japan was to show 

the history of religious interactions as the development toward rnonotheistic faith. He did not 

expect an amalgamation of al1 the religions in J a p  but believed that the religions would 

converge into a monotheistic faitb, namely Christianity. Based on his own Christian faith, Ebina 

understood the history of religions in Japan as a process of convergence. He was convinced that 

"the history of Japan is that of continual growth."" Ebina held that the religious history 

distinctively showed wntinual gowtb, which he ôelieved to be the process of finding one tnie 

god among many. Ebina appreciated Shinto due to its latent peisonsl idea of God "Through the 

conflict with Buddhism and Confucianism, the idea of Goû [in Shinto] has grown gradually into 

that of a universal G~dhead."~ Ebina was wnvinced of the uniqueness of tbe Japanese mind 

which resisted "getrting] entirely rid of the persona1 idea of God" even under the influence of the 

Confucianist and Buddhist impernaal idea of go&" Through his study of the development of 

ideas about God in Japan, Ebina dixovered that the awmness of the immanence of God was 

inherent in the Japanese people. He belicved that it was the Japanese Christians' responsibility 

to continue the development until it brought about the conversion of the Japanese religions into 

Chnstianity as a universai religion. Ebina was aware of the importance of respecting their 

52 Ebina Danho, Kirisuio &w JSuüo Cfen Lccmm m Cbtianity), @p., 19 15), Zn; quoted in 
Iwai, 205. 

53 Ebina 1915; quoted in Watasc, 335. 

Ebina 1915; quoted in Watasc, 338. 

'' Ebina 19 15; quoted in Wuis+ 343. 



cultural background so that Chnstianity might be mted in Japan. 

When Ebina aîtempted to solve the problem of the lmiversality of Christianity within a 

particular cultural tradition of Japm, he was faced with the question of what led the 

development of religious awareness in Japan. He found that "the way of reverence to g o d  was 

the essence of the original Japese religiosity prior to Confùcianism and Buddhism." He 

appreciated the Confucianists' and Sbto  scholars' mediatory contributions to the development 

of religious awareness, "the way of reverence to g d "  Throughout its history, Japan was guided 

by the light which the people perceived in their faith in ''the way of reverence to gd," but they 

had not known that the light was h m  the Christian G d n  Ebina rightly pointed to the 

legitimacy of nahiral light in other religions, and he hoped for theheir integration into Chnstianity. 

The Japanese Christians' responsibility in society was to point to the tnic God which the people 

had anticipated in their traditional way. However, Ebina put too much emphasis on the Japanese 

people as an ethnic group. 

The importance of the penon was Ebina's distinctive Chiistian message to his people. Ln that 

message, each person's dignity was highiy respect& as each person had the potential to live in 

union with God. When Ebina considered the lapanese collectively, he overlwked the dignity of 

each personality, but overvalued the collective "personality" of Y a p "  He wrote in an article, 

"On the New Significamx of the Jsp~ncse Souln in 1905, Whm are people who do not respect 

the awareness of king a child of God, but 1 have never heard of "a countryn which refises to be 

loved as chilcûen of Goci. 1 believe that this country will develop an awareness and be united 

Ebina 1933,8; quoted in Iwai, 212. 

" Ebina 1933,75; quoted in Iwai, 215. 
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with the Spirit of the Son of Gd."58 He foresaw that the soul of a country would become more 

important than an individual persm. Ebina did not distinguish clearly the Spirit in a person fiom 

the "spirity7 of the country. Without clear distinction, Ebina's thought suggested an ideal 

national spirit which was mistakenly identified with the Holy Spirit. Because ofthis idealization 

of the Japanese as one country and one people, his idea of Christianity in Japan looked similar to 

the nationalists' message of "Japanese spirit," whkh was aot liberating, but forcing confomity 

and sacrifice for the nationalistic cause. Despite Ebina's hope that the Japanese wodd reach a 

recognition that the source of the traditional light was the Christian God, the society of his day 

did not reach his hope. 

The traditional "way of reverence" was easily connected with Shinto mythology. It must be 

noted that Ebina lived in an age of the rise of nationalism. State Shinto in the Meiji period 

propagated the emperor's religious and political authority. State Shinto intended to unite the 

people as a farnily witb the emperor as thek national father. The traditional "way of reverence 

to god" underwent the process of systematization in which al1 diverse elements were exclusively 

connected to one Shinto source. "Gad" in the traditional way was reinterpreted as a father figure 

of the Meiji emperor. Ebina rightly suggcsted a need to discem the source of the light in the 

traditional "way of reveren~e."~ However, the problem witb Ebine was that he did not 

distinguish clearly between J a p  as a political entity and Japan as a vesse1 of cultural tradition. 

He attempted to fmd universality in the Japanese tradition, and fell into the praise of the 

'' Danjyo Ebina, ' Nihon Dmashii no Shin Igi wo Omou [On the New Sificance of Japesc 
Soui]", Shinjin [1905]: ap.; quoted in Yoshirian, 18%). 

' 9  Ebina 1933.76; quotcd in lwai, 2 15. 
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particular within a patriotic fnimewok Hajime Nakamura speaks of the persisteme of 

nationalism in the Japanese way of thinking aiid sutes, "the state was the b i s  of al! thought in 

the Japanese. . . . Their thinking is an histoncal iaheritance; it is a national cultural tradition."* 

Ebina worked within this cultural tradition. Ebk's  Christian faitb senously attempted to find 

the sipificance of Christianity for Sapan. He believed tbat Chnstianity in Japan had a unique 

task in developing a Chnstianity engratteci to the Confucian and Shinto traditions. He held that 

Chnstianity in Japan would be more comprebensive than Chnstianity in the West because of its 

mdti-religious ba~kground.~~ Christianity isauniversal religionandeachcdtural tradition 

adds uniqueness to Cbristianity. Ebina's attempt to tiad the significance of Christianity for 

Japan revealed the cntical problem of evaluating cultural tradition within the univenality of 

Chnstianity. We must ask which Ebina advocated more, Chritianity or cultural tradition? 

When a cultural tradition is powenul, it subidinates Christian faith under its control. Ebina 

presented the difficulty of dealing with this poblem both in his stmgth and weakness. 

Ebina, as a Christian, had the sense of bis nspisiibiliîy to guide his country in the nght 

direction. However, because of his conviction that Japan had developed its religious awareness 

of a monotheistic faith by its natural human effort, he was mislcd to believe that Japan was 

under the guidance and protection of God This belief made it ciifficuit for Ebina to distinguish 

the source of uni@ and the identity of Japan fiom the imperid cdt. When Ebina chew aîtention 

to the uniqueness of the religious tradiîions in Japaa, he used a type of laaguage which contained 

Hajime Nakamura, Woys @Thinking of Earfern Peopies: IIntdhinu-Tibet-Jupn (Honolulu: 
East-West Center Press, 1964), 448. 

61 Ebina Danjyo, T a k a h a  ni Shilu wo Ou (Himtlli$ Dea in tbe Ficld)", Osaka, 1885; quoted in 
Waîase, 22 1-2. 



elements against foreign Muences and which asserted the superiority of the indigenou 

tradition. For example, Ebina acbwledged religious rnultiplicity in Japan and said, "as the 

people were the representatives of many natiodities and different races, so their religious 

conceptions were heterogeneous. . . . Almost al1 kiads of religious bcliefb are still fouad in 

modern Japadd2 In the followiiig statement, he gave a reason for the convergence of religions, 

but his reason was problematic. It suggests Ebina's bistorical limitedness. He said, "as the one 

imperial family had been ruling over the âiffemit clans and several families, so the one Supreme 

Divinity, had been ever dominating ten thousand go& and godde~ses.''~ Ebina revealed an 

ambiguous identification of the political auuiority of the imperial family with the religious 

authenticity of Shinto. It is for this ambiguity that Ebim has beea criticized despite his creative 

efforts to find continuity between Christianity and the religious tradition of Japan. His smng 

approval of Shinto gives the impression that the religious development of monotheistic faiîb was 

caused exclusively by Shinto's authenticity, which was far superior to the fofeign religions. 

Ebina spoke of the persistence of the Shinto Wtion, %e rival spirit of the Japese against 

Buddhism and Confucianism, both of which were introduced from foreign coutries, and stood 

up in defence of the national divinity. Unless the Superne authority of the national God had 

been acknowledged by the Buddhist and the Confucianist, they would aot have been allowed 

even to exist in Japan?" Bina did not adequately distinguish ôetween State Shinto and 

traditional religiosity; however, making a distinction between the two would be mon 

-- 

62 Ebina 1915; quoted in Watuc, 335. 

" Ibid. 
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appropriate because traditionai nligiosity was niimired not only by Shinto but also by Buddhism 

and Confucianism. In addition, State Sbinto was a fom of Shinto established by the Meiji 

govemment, and was considerably M e m t  fiom the traditional Shinto practices. Ebina's 

interpretation of religious tradition was limited ody to the development of the idea of god and 

he did not investigate the Buddhist M n e  of sahration. In this matter, Ebina was not in a 

position to compare religions correctty. 

Ebina believed that the God of Christianity guided the history of Japan to reech rnonotheistic 

faith. He did not doubt thst Christianity was the tme religion for Japan. However, his position 

did not fùlly resist nationalism which merged with State Shinto and the cult of the imperial 

household. The alliance between the govemment and State Shinto was a major problem for the 

rd igious situation in Ebina' s time. Ebina tned to appmiate the continuity betweeii Christianity 

and other religions, but a citical question is whether his position was appropriate for his 

contemporary religious and social situations? 

Through his studies in religious history, Ebina baâ corne to the conviction b t  the 

development of religious awareDess in Japan would lead the country to Christianity. He 

regarded religious history as an ongoing process which would lead to monotheistic faith. 

Through this process, human beings had the potential to becorne boly. Ebins believed in the 

essential goodness of h u m  nature which eontaiiis an orientation toward perfèction achieved by 

assimilating the life of Jesus. This conviction abou? humanity is not originsl with Ebina, but, as 

we saw, the Irenaean tradition retaim this typc of an affirmative view of humanity. He found a 

correlation between the divinity in humanity in Christianity aiid the Confûcian and Shinto ideas 

of the fiuidamental goodness of humanity. His discovcry of the pnsence of die Holy Spirit in 



every penon's religious coasciousness was signifiwt for him a d  helped him recognjze the 

meaning of other religions. The affirmative view of humanity significantly offiend Bina a link 

to connect Christianity and other nligious traditions. in Confucianism, humanity is regarded as 

essentiall y good. In the Shinto tradition, humanity is embraced by the secred vitality of creation. 

Humankmd is a part of creatioq which keeps on growing. When Ebina developeâ his theology 

within this background, he could appreciate the best elements in other religions; however, he 

was too optimistic about the growth of Chnstianity in Japan. Just as Ebina found progress in 

religious history, he made an optimistic estimate of the friture of Japan He did not anticipate the 

sinfulness of humanity which misdirects nligious development in the secular world In actual 

history, unfortunatel y, his theology was likcly to misrepresent Christian@ by supporthg 

ethnocentric nationdism. 

Ebina's theology might be accuscd of a lack of corifrontation with evil. Convinceci of the 

right growth of religious awareness and of the political 8f0wth of Japan, he misjudged Japan's 

annexation of Korea as a part of Japan's responsibility to extend modemization and 

development to Korea Ebina believad that Japan's nile would bring Korea regeneration since 

Japan would soon be uadet the strong spiritual influence of Christianity." He overlooked the 

Korean's loss of their country and justifieci Japen's cause only. He did not look at the two 

countries as equal. Ebina held the conviction of the evolutionary process of human 

transformation toward perfection; however, he did aot fully develop the meam to check the 

course of history through discemment Because of his ernpbasis on wntinuity within the 

65 Ebina Danjyo, "Hcigou go no Chosen (Kmr a f k  Annexaiion)", g e e h  made iu Kcijyo. 
Korea, 1910; quoted in Watasc, 367. 



traditions, Ebina did not have good control over the Shinto ideas of vitality and growih in 

ethnocentric and nationalistic Japan. 

Ebina rightly recognized the importance of the histoncal development of religions in Japan 

and tried to situate Chnstianity witbin history. He believed that Christianity would integrate 

other religions wi th its supenor belief in the one and persoaal God. Ebina àiscovered the 

aspects of religious tradition through which Christianity continues to develop cultural 

distinctiveness. Though he was successfûl in Qawing attention to similarities contained in 

traditions, such as the development of idea of G d  Ebina was not strong in undencoring the 

differences between religious traditions. He did not explore the Buddhist doctrine of salvation. 

Tite question of evil and human sinfulness neeûed more exploration. Because of his lack of 

exploration, his theology was regarded as doubtful. In exploring the question of the sigiuticancc 

of Chnstianity for Japan, he failed to go beyond nationalism and his cultural tradition. 

Ebina was accused of not showhg the distinctivmess of Christianity; howevcr, he was deeply 

involved in the issues of his age. Without king aloof and distant, he continued to searcb into 

the relationship between Christianity and society. Ebina nsponded to the great challenge of 

living as a Christian and Japanese in an authoritative society. The formulation of the theology 

that Ebina attempted needed to be critically evaluated for auîhenticity within the Japanese 

cultural tradition. He did not distinguish ktwcen inâigenous reügiosity and State Shinto. More 

discernent needed to be made about the pnseace of the Holy Spirit in his discussion of the 

soul of Japan. Ebina proposeci a g d  appreciation of traditionai religiosity of Japanese people, 

but he also needed to be more aware of the stroag netiodstic tendency within the histury of 

religions in Japan, as well as to articulate more clearly Christian distinctiveness. 



CONCLUSION 

As Chnstians in today's world, we search for the relevancy of our faith within our unique 

contexts. Inculturation as a dynamic dialogue and interaction between the Gospel and culture is 

a means of seeking the authenticity of our faith within our concnte situation. As we saw, 

Irenaeus encouraged this dialogue, by assirring, with his afimative view of humanfiad, that we 

can positively participate in the development of culture. He taught us the meaning of growth as 

a process towards the likeness of Goâ. Vatican Council II acbwledged the significance of 

culture and of other religions, and urged us to work cwperatively with them in order to find 

spiritual and mord truths which al1 of us s h .  

In this thesis, 1 discussed the issue of inculturation to demonstrate its importance in the 

process of contexnializing Christianity by exploring the relationshi p between the Gospel and 

culture. 1 approached this task fiom three directions, by clarimg the meaning of incultunition: 

by discussing an affirmative view of buman nature and mation in Irenaeus' theology as a 

divergent Christian tradition, and by reading a thedogy of Danjyo Ebina as an example of a 

local theologian's attempt to inculnirate Christianity. 

In Chapter One I discussed the theoreticai aspect of inculturation, in order to clarify the 

newness of its approach to culture. The notion of inculturation, derived from the shift of the 

Church's attitude toward culture, and became articulate in Vatican Council IL In the conciliar 

documents, the term "inculturation" did not appear, but by usiag an image of the "Seed of the 



Word of Ga" the Couacil recognued the significance of culture as well as of other religions. 

Pedro Ampe contributed to popduking the term "inculturation" with his analogy of 

incarnation, which gave a theological foudation for inculturation of the Christian life and 

message in a particdu cultural context. 

Inculturation demands interdis ci pl^ study because it involves the many levels of culture. 

It is necessary to take account of anthropological and soeiological dimensions of culture, with 

special attention to its symbolicd level, so as to achieve transfomation and new creation beyond 

superficial adaptation. The term ''inculturation" relates to some anthropolo~cd ternis, suc h as 

enculhiration and acculturation, but it is a distinctive theological term. 

The process of inculturation occurs through a dynsmic dialogue between the Gospel and 

culture. For this dialogue, the Gospel and the Church must distiaguish between the message and 

the mediator. The Gospel message is meâiated by agents of inculturation who are rooted in their 

own culture, but the Church dots not klong to any particular culture. As for the Gospel 

message, we do not seek for an abstract "core" of Christianity but listen to Jesus Chnst in the 

Gospel. On one hand, the analogy of incarnation reveals our rootedness in our cultural tradition 

as ksus lived in a particular cultural context. ûn the other band, the kedom of the Risen Chnst 

liberates us from cultural limitation ancl rclativizes culture. The Paschai Mystery is the moment 

of purification of culture, and the Holy Spirit released at Pentecost is present in the world. In 

following the life and mystery of Jcsus Christ witnesseâ in the Gospel, inculniration seeks to live 

faith in a cultural context. In the pmcess of inculturation, we must follow Jesus Chna in 

affirming the gooàness of creation as the gift of God as well as in psing thmugh his sdering 

on the cross if we geauinely hop to be transfonned. To mintain a proper balance between 



affirmation of cultural identity and purification of culture through necessary change is important 

in order to develop the local church through the pocess o f  incultwation. The need of local 

church mut be taken into considcration sa thst the Gospel message is M y  heard. 

The Church develops itsclf historically and cultunlly. in the second chapter, by consulting 

the Irenaean tradition presented by John Hic4 1 discussed the importance of affirming the 

essential goodness of creation, and of embracing the process of growth toward holiness for 

inculturation. in conhast with tbe Augustinian traâition, which so deeply infiuenced mainstream 

Western Christianity, Irenaeus' view on huaen nature is a divergent tradition in Chnstianity. 

Hick develops his discussion of these two tbeologians into two types of thdicy, which prcscnt 

different views on creation and rcdcrnption. With Hick, WC fomd that hnaeus' distinction 

between "the image of God" d "the likenes of God" is a suitable foundation for incultunition 

since it maintains an affirmative view of creatioa and human nature5 and encourages us to find 

positive aspects within culture and tradition It incorporates the d i t y  of human imperfection 

and embraces the potential of kcoming M y .  king  positive to progres, the irenaean world 

picture is funireaienteâ, in coiitrast with the cmphasis on the loss of the ideal past by the fdl in 

the Augustinian tradition. The un&rsCanding of the h l 1  of Adam c a w d  signifiant clifferences 

between the two traditions. By pointing out the mythological naturc of the bibiid account of 

the FaiI, Hick attempts to rmil tbe limitecl nature of the Augustinim tradition. He klieves that 

ihe Irenaean idea of humanLind prograshg toward holines is more convincing to the 

contemporary world picturc which bol& an evolutionary theory. 

Another sigaificant aspect of the Irtmcan tradition is its cmphasis on the Holy Spirit. The 

process of becoming holy prrsuppoaes the pcsence of the Holy Spint in cltrtltion. This 



understanding leads to a Spirit christology, which highlights the humanity of Jesus. It develops 

an understanding of God as Spirit which stresses the relationship with God as the locus of the 

presence of the Spirit. The empbasis on the Holy Spint encourages us to approach culture so as 

to find the Seed of God witb a fnedom of the Spirit. 

nie irenaean view as a divergent tradition enlarges the h e w o r k  of theology as it points to 

the forgotten and unattendeci aspects of out f ~ t h  tradition. The incorporation of the Innaean 

view into Christian tradition bears rich M t .  By rffirming the goodness in creation, the Inmean 

view supports the local Church's efforts to enhance its cultural intcgrity a d  to dcvelop its o m  

expression of faith basexi on its culturai tradition. Because of this, to articulate the hnaean 

aspect of Chnstianity is important for inculturation 

Danjyo Ebina developcd a theology -ch bridged Chnstianity and other rcligious traditions 

in Japan. In Chapter Three 1 argued that Ebina's attemp to shdy the development of religious 

awareness in the Conhician and Shintoist traditioos in hpaa bmught about a rich discovery of 

the traditional understanding of the hriman hawt in religions in lapen. He eied to develop a 

theology whic h incorponted cultural expssions by mpaing  ol&r religîous traditions. His 

theology demonstrated h t  cxploring tndition was a ricb meam ad inescapable pfocess of tbe 

inculturation of Christianity in Japen. in light of Irenaeus, his theology rcvcals its sigaifiamce in 

discovering genuine rcligious aspntions in cultural traûition, &spite m i s u n d e d g  fiom 

and confîict with the Protestant orihodox theologians. Ebha attempted to explain his Christian 

faith in the spiritual continuity khuan oldcr religious traditions ad Christiaaity. 

For J a p e s e  Chnstians, it is ncmswy to lmow our pwt ad culhiral tradition in order to 

develop our faith By ~flecting on the meanîng of bis cultural tradition, Ebina f o d  the aspects 



which resonate with Christianity at their cicepest symbolid levels. He tried to find the elements 

of the universal message of the Gospel in parhcular cultural expressions. He believed in the 

presence of the Hdy Spirit as the immanent God which is expenenced in rcligious awateness. 

He developed a Chnstology ftom below, as he highlighted the rclationship between God and 

Jesus as a human king ,  analogically bascd on his religious exprieace of king united with 

Jesus Christ. As a Japanese Christian, he discoverod the immanent God, and fouad that there 

were similar perceptions of the s a c d  h cultural expressions. Tbrough a new understanding of 

vadition as a Christian, he achieved che appropriation of cultural tracîition. With his 

reestablished cultural identity , he developcd a rcinttrpretation of tradition 

His limitation and weakmss, bowevcr, lie in his tendency ta absolutizt culture in a 

nationalistic society. His theology risks componding too closely with the nationaüstic pridc of 

praising Japawse cultural tradition. Thus, m must note the importance of balance betwecn 

afinning the culturai identity and ihminating the nced for @cation of culture in the pocess 

of inculturatioa. He would have benefited by distinguishing more carcfblly bawcen the 

nationalistic tendency in State Shinto and tbe indigenous rcligiosity. 

Because of his courageous aücmpt to explore the nligious and cultural Wtion, Ebha can 

be called a pioneer of inculturation in Japm. As we learn h m  Ebina, it is a challenge to discem 

between the elements wbich am geauincly dincted tomrd G d  sad those which aie bounded to 

culture. In the pment world, by inmnligious dialogu~, the way of c ~ e x i ~ r e n ~ e  of religions can 

be prornoted. By knowing thc distinctiveaess of one anotber, the religions may avoid unhcaIthy 

syncretism. Mon positively, knowing othcrs may bdp us to kmw ounclves in a amr iight. For 

us Japanese Christians, knowing otber rcügions in J a p n  is genuinely knowhg ourseIves We 



find a new aspect of the Christian fbith through intemligious dialogue. For a rich interreligious 

dialogue, familiarity with other religions is an essential neeessity and helps eac b religion to 

know itself For Japanese Christians, howver, inteneligious dialogue also occurs within our 

own rel i gious awareness. Religions coexist a situation within each Japanese Christian. 

Incultumtion begins with an authentic listening to the cultural and religious inheritaoce in each 

Christian's religious awareness because the dynamic dialogue of inculturation which occurs 

between the Gospel and culture first takes pl= in each Christian within the Christian 

individual. 
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