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PREFACE

This book contains a sampling of theological reflections on the part of
Asian Americans and Pacific Islanders. An earlier reader, Amerasian Theology
of Liberation (Oakland, California: ACTS, 1973), is no longer available. Since
circulating the previous reader, the Asian Center for Theology and Strategies
(ACTS) has continued to receive theological statements from individuals and
groups. The manuscript files now contain an estimated 250 items. In addition,
ten dissertations, scores of specialized books, tapes, pictures, etc., related
to Pacific and Asian American ministries have been collected. Hence, the
statements in this volume represent a very limited selection of resources.

At first, the present volume was envisioned as a workbook for persons
engaged in theological reflection and development of ethnic ministries. It
contains a survey of Pacific and Asian American history, summaries of reports
on their social conditions, and representative voices from East Asia. All of
these jtems have been deleted from this volume. We have been forced to restrict
ourselves to theological statements because of the lack of space. The resulting
volume represents those persons and groups who have felt the emergence of
ethnic consciousness and address the issues of oppression.

The selections have been arranged in the following order.

. Autobiographical statements
Theological analysis of historical developments
Experiments in the indigenization of the Christian faith
to East Asian cultural heritage
Appropriation of the contribution of Black theology
Theological statements on general topics
Perspectives on the specific issue of women
Theological statements related to the emergence of caucuses
and the promotion of specialized ministries

We are indebted to the authors for providing us with statements. No one
of us would claim to have uttered the definitive word. We would hope these
expressions of our faith would inspire others to take pen, or brush, in hand.
The "“internal colony' which we have experienced has rendered far too many of
us speechless, convinced that we have nothing to offer. [If liberation means
anything, it should release the wealth of stories, insights, vision, and
courage which God has given us. 'Where the Spirit of the Lord is, there is
freedom."! (il Corinthians 3:17)

Finally, we acknowledge the contributions of Clifford Alika, Larry Hasegawa,
and Kathleen A. Thomas-Sano, who assisted in the preparation of this volume.
If the compiler had started earlier and given the assistants more time, we would
have had a far more attractive volume to offer the reader. '



Perhaps a third edition of such a reader will be sufficiently inclusive
so that a publisher would consider printing and distributing the volume to a
wider audience. Manuscripts for that project are welcomed.

Roy I. Sano
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Perspective

when | was young
kids.used to ask me
what are you?

I'd tell them what my mom told me
I’'m an American
chin chin Chinaman
you're a Jap!
flashing hot inside
I’d go home

my mom would say
don’t worry

he who walks alone
walks faster . ..

but there was always
someone asking me
what are you?

now | answer

I’'m an Asian

and they say

why do you want to separate yourselves

now | say '

I'm Japanese

and they say

don’t you know this is the greatest country in the world

now | say in America
I’m part of the third world people
and they say
if you don’t like ithere
why don’t you go back.
' —Joann Miyamoto

From Roots; An Asian American Reader, a project of the UCLA Asian American Studies
Center. Copyright ©, 1971, by The Regents of the University of California, Used with
permission,

Trenps seeks to stimulate inquiry about issues of current significance from t!\e
perspective of Christian faith, allowing writers theic own point of view, while
maintaining a wholesome respect for those who dissent,




AMAZING GRACE
~ BY NIOLET MASUDA

“l ONCE WAS LOST, BUT NOW AM FOUND,
WAS BLIND, BUT NOW [ SEE”

Is this a sign of the times? It is not my children
who ask, but 1, an Asian American woman who
has lived in this country for over half a century
and who has experienced an identity crisis. Now |
see.

Without any warning, like a cancerous growth,
my frustrations began to grow slowly but surely
deep down inside, developing a vague, uneasy
dissatisfaction, 1 was a supposedly happy
housewife, mother, grandmother, busy all my life
within the church. My life was organized,
well-planned, and filled with all the daily
comforts. But I felt something was wrong and |
was being trapped. It puzzled me that I, who had
attended church faithfully, sent the children to
Sunday school and taught for seventeen years,
presided over the Women’s Society, and con-
sidered to be one of the more active members and
one respected for a deep spiritual life, could lack
peace of mind and satisfiction. 1 felt a
disenchantment with lifeSelf-hate (which I do
not think is too rare among church members),
and reacted with pretense and the falsehood that
everything was okay. William James wrote that
unhappiness and boredom and warnings to the
spirit that something is wrong with us as we are.
It is the starting point of religious experience.

In my alienation, I began a quest in sear¢h of
my self and found that I had been denying my
Lord. Today, instead of the question that had
haunted me too long, “Why me Lord, why me?”,
I can now, with peace, truth, and meaning say, *‘1

know now why, Lord, I know now.” Since the °

realization that my life was not what it should be,
I have come a long way. Today, at 54, I am truly
doing what I believe my Lord intended me to do
on earth, and no less; and since “my cup runneth
over,” 1 want to share my message of peace and
love.

To understand the full meaning of my new life,
I must go back to the early 1900s, to Tokyo,
Japan. My grandfather, Aihara, Ichigoro, the son
of a samurai (warrior), harbored Christian
missionaries when my mother was a child. Had
her fascinating stories of those rock-throwing
youngsters had any influence on my thinking? I
wonder also about my Buddhist grandfather,
Yoshida, Hidezaburo, who came to America and
struggled with his commitment to his faith in this
Christian country. How rich I am in my heritage
to know of the struggles of those before me.

But I came from a culture which had always
rejected the female as less than human and in
typical, stereotype, Japanese fashion, I had lived
my role. Once, the disadvantage became an

advantage, for when my grandparerits wanted to
enjoy a grandchild in Japan, I was sent (my
brother being the valuable, male child). I lived in
Tokyo from the age of two until six. It was a time
of love and unconditional security and it gave me
the great psychological strength to face my
growing pains.

In 1925, after returning to this country, I
attended an Oriental public school in the
Sacramento Delta where white children were
excluded but other minorities such as Mexicans
and blacks were allowed to attend. We were
taught in English. We were told to ‘“speak
English” when most of our parents could not.
That is a very confusing position for a child and 1
now realize that it was then, in my confusion that
I began to question the educational system for
asking of us the impossible. The school did not
create a learning atmosphere but complained of
our ignorance., '

Most of my life, I remember my mother’s pride
in playing the role of the charming, gracious,
non-verbal, subservient,” non-involved, polite,
proper, decent, servile woman that she was in
church and society. She only perpetrated what
most people expect of the Japanese American
woman.

When World War II brought the evacuation of
110,000 Japanese Americans to life in concentra-
tion camps, 1 felt the loss of dignity, the shame of
my race, the guilt of being Japanese for “‘sins” |
had not committed. 1 was married during that
period of turmoil — living in the most remote
parts of this land, behind barbed wire fences,
under military guard (ironically, with our sons,
husbands, and brothers in service to this country).
The scar that 1 bury in my heart is Manzanar, a
desolate area in southern California. This is one of
the ““whys” of my life. My husband spent four
and a half years in the service, yet after he had
returned from Europe, he was not allowed to
attend his father’s funeral in the concentration
camp in Amanche, Colorado. At that time, we
would not have dared to look at our true feelings,
for that would have revealed a part of us that
would not have been acceptable — it would not
have been good Americanism.

At the end of the war, my husband and I
returned to Livingston, California, a small, rural
town. There 1 became. aware of the oppressive,
psychological games the Japanese community
plays to maintain its security in a racist society
perpetrated by whites. Today 1 live on the soil
where history was made by my father-in-law,
Masuda, Yosuke. This once barren, sandy area
was settled by a group of white people who were
not able to survive the conditions. In 1909, the
Japanese arrived and established it as one of the
first Japanese colonies (Yamato Colony) in the
country. They were the pioneer settlers of the
community, weathering sand, wind, and drought.

These are the experiences that make it an
imposition when white Americans expect me to
feel as they do about life in this country. When
one is asked to forget personal experiences and
feel as another, how can | believe | am created in
God’s image? | cannot pretend; [ cannot live in

Radical Religion, A Quarterly Jo%naf of Critical Opinion, 2323 Hearst Street,
Berkeley, CA 94709, Vol. I, No. 2, Spring, 1974, pp. 45-47.
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contradiction; I cannot play a dual role. This is
the conflict of identity which plagues many
minority people. Americans generalize the Japan-
ese people, yet there is an amazing difference
between the nisei (my generation) and those who
were born and raised in Hawaii or who came from
Japan. Hawaiian Japanese have been the majority
and tend to be spontaneous, friendly, fun-loving
and outgoing while my parents, who tended to be
more quijet, inhibited, overly serious and hard
working were a minority, yet were still Japanese.

It has been a very difficult struggle for me as a
Japanese American woman. I saw the oppression
of my parents and their generation under racism,
sexism, and exploitation. 1 experienced the
segregation, discrimination, and injustice in the
educational system, in society, and in our
churches. And 1 am not willing to be quiet,
unassuming, docile, and accepting for my
children's generation or my grandchildren’s.

During my years of growing discontent, 1 had
also become disenchanted with my role as a
housewife, my role in the family, my role as a
church woman for it seemed we all came out of
the same mold — looked alike, spoke alike, acted
alike. 1 was fearful because of small-town
pressures, but dauntless, I became determined to
change the course of my life.

. The past five years have given me new insights
and the ability to decide, accept, love, and most
of all, to grow. I have been a housewife for
thirty-one years, but I no longer allow others to
steal “my” time. It is mine and I use it for my
priorities. I have bolstered my confidence with
college classes, pampered my ego with God’s love,
nourished my mind with books and more books,
spent time alone in meditation and reflection,
evaluation and direction. The psychology of the
Japanese is very difficult for most Westerners to
understand. [ believe this greatly inhibited my
search for identity as a person, created in God'’s
image. Spiritual life for the Asian American
woman does not come easily for it necessarily
includes cultural “hang-ups” and the Americani-
zation process. .

During my parents’ generation, the church had
to provide the social satisfaction in their lives. But
today, wunless that church has a spiritual
foundation, a sense of living life well, it will not
grow. When churches are like other institutions,
when it is people-controlled and not God-willed,
we have then smothered spiritual life, and only
encouraged organized social activities, gossip
columns, etc. Because I feel it is less than human
to place blame without responsibility, I have, in
my own way, tried to instill Christian values in
my life and church. Christ did not conform and
was crucified. He lifted those who were oppressed
so that they might have human dignity. I was
terribly naive and ideological in thinking that the

_church would value what Christ valued in His life.
Measuring religious faith by attendance each
Sunday, praying before meals, being active in
church programs, reading the Bible, is not faith
nor religion, But I, too, was once participating in
church because “‘everyone else did,” because of
“tradition,” and out of ‘‘sheer habit.” I was also

there because | feared losing my position in the
church hierarchy, the system where 1 was secure
and “in” the group. I was not taught to question,
to make decisions.

Was it only a coincidence that about this time 2
group of Asian American clergymen and lay
leaders were beginning to question the validity of
religion in American for Asians? They saw the
lack of involvement of our people, the lack of
ministry, the lack of potential leadership and the
continual loss of that which we had. I too learned
to question and to make decisions. Now that I am
more aware of my own identity and even more
involved in the hierarchy of the church, I am
finding a true lack of understanding of how
minority church members feel. It has not been
dealt with at all, and now the church must listen.

When the former Japanese Provincial Confer-
ence was operating under Jurisdiction, we had
opportunities for leadership development vet

were treated merely as an appendage of the larger
body. The parent-child relationship of control
kept us immature, and was a handicap to our
spiritual growth. Through the course of my
traveling, I now experience more and more of
these truths. A naive bishop asked me why the
Asian Caucus was so strongly determined to have
more Asian American leaders in all levels of
church life! Very few white church members
realize what it means to never have had the
opportunity to tell one’s children, “Christian
vocations are equal opportunities” for there was
virtually no visual aid to prove it.

The hope and destiny of the church lies in the
potential of -all of its people-and in the church’s

. nurturing of the liberation of personhood for all

ethnic minorities. When we can accept ourselves
as the God-created image, our full potential can
be known. By ignoring the minority, by treating
so many as if they did not exist, or by turning a
deaf ear because of cultural differences or
peculiar lifestyles, the church will never create the
atmosphere of the spiritual life that it pretends to

seek. The paternalistic WASP attitude will have to
give way to a more deeply sensitive understanding
of our diversified cultural backgrounds before the
church can hope to understand and minister to
the .theology and spiritual life of ethnic
minorities.

I hope I can be an agent in changing the image
of the Asian American (especially the woman),
both the image cast on us by others, and the
image we hold of ourselves. This will. mean
changing fear into courage, inhibitions to
assertions, silence to articulate speech, inactivity
to involvement, a life of economic survival to one
of spirituality. I have finally found a peace that
many spend a lifetime searching for. For the
Asian American the contradictions have been
great and the price has been high. But I cannot
but hope and believe that we too are God's
children and that we will be a part of a new
mainstream in the church. As it has been for me, I
hope it will be for others, so that these words
from Luke can come alive for them also: “Knock
and it shall be opened, seek and ye shall find, ask
and it shail be given unto you.” End
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m,,_ T »ﬁ? - J Few persons have been as

! o close to the center of the

o development of American
- Baptist thought as Jitsuo
Morikawa. Canadian-born
and of Japanese ancestry,
he has influenced thought
patterns within the Ameri-
can Baptist Churches to an
unparalleled degree. His
il contribution to our think-
ing and our evangelistic stance are directly related
to the particular experiences which have influ-
enced his life.

Jitsuo has walked a steady path from teen-age
conversion—through the comparative assurance
of the Southern Baptist Theological Seminary—
through the anxiety of dealing with the urban
scene as pastor of a major church in Chicago—
through the volatile office of Secretary of our Di-
vision of Evangelism—to his present position as
Associate Executive Secretary of the Board of Na-
tional Ministries.

He has been both acclaimed and defamed by his
colleagites within the American Baptist Churches.
His dedication to truth and the variety of personal
experiences have allowed him to view both ac-
claim and defamation as stepping stones. Jitsuo
Morikawa, through the ministry of his own life,
has enabled many of us to engage in deeper pil-
grimages into our own souls.

My own spiritual pilgrimage spanning forty-five years has
meaning as a possible reflection of the pilgrimage of the
church in history’s stormiest period of collective upheaval,
when the meaning of eternity and time, God and history,
church and world, has come to cosmic conflict; and we are
still in the maelstrom of that tortuous struggle.

We have been living through history’s most revolution-
ary period, and the church as a piece of that history, has
been at the very center of the storm like the eye of a hurri-
cane; and while the whole human enterprise has been up-
rooted from its ancient moorings, the church, battered and
dismantled, has tried to keep in touch with the disclosures
of eternity in the midst of collapsing time, and with ulti-
mate reality when history seemed to be crumbling all
around about us.

1.

One would hardly attribute significance to a simple event,
the personal decision of an anonymous boy sixteen years
of age to accept Jesus Christ as personal Savior, receive
baptism and join a Baptist chyrch. But little events conceal
enormous realities, for behind that event was a struggle of
adolescence waging war with moral and psychic conflicts
in that crucial frontier when a child ventures into the awe-
some, frightening world of what it means to be a man.

And in that life and death encounter, defeats and fail-
ures appeared beyond repair to the sensitive conscience—
for when in life does hopelessness appear as the only
option, and self-liquidation become seductive as in those
gentle years, before the moral tissues have become tough-
ened by scars of adult cynicism? No one but God knew the
burden I carried behind the mask of youthful indifference,
no adult was aware, no adult seemed to care; and isn’t this
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analysts, reported to the congregation: “Seven years ago
I said this church would die. By every criterion of analysis
this church should have died, unless a miracle of God oc-
curred; and today I am happy to say that a miracle of God
has actually occurred!” We received honors from the de-
nomination, the City’s Commission and the Governor’s
Commission on Human Relations, and no church in Chi-
cago received such a wide and regular press coverage as
the First Baptist Church. .

But just as the clown and comic are a disguise of human
tragedy and triumph, bearing the weight of centuries and
finding ways of turning tears into laughter, so the roman-
tic story of this congregation concealed an agonizing strug-
gle of historic proportions. For behind the lovely facade
of a white church calling a non-white minister were cen-
turies of human anguish telescoped into a moment of time.
We knew white people could minister to non-white people
as centuries of the missionary movement had proven, but
we didn’t know that non-whites, a non-white pastor, could
minister to a white congregation. Preach perhaps, but
could he perform the intimate pastoral ministries—visiting
the sick, marrying the young and burying the dead, espe-
cially before a sensitive public? “We who know him are
willing to accept his ministry,” they said; “but how can
we attract and convince new Caucasian prospects to join
our church so that we can grow?” . . . even though the
church had not grown in the past years even under white
ministers. They said, “He speaks as well as an American,
preaches like one, eats and dresses like one, but he doesn’t
look American—he looks Japanese!”

This was striking at a core of the human struggle, in
which Western civilization and its mythology of preemi-
nence, comes into collision with the values of the Gospel

in STmn.r, the least may enter the Kingdom, and the first
may be last and the last first. The issue was whether the
church was to be shaped by the culture, or whether it
would stand against the culture or above the culture, or
stand at least in ambiguous paradox; or whether the
church in its practice become a sign of the Kingdom and
transform the culture toward the New Creation.

I'bore the popular mythology of an “inscrutable Orien-
tal” whose courtesy concealed hidden treachery, for Gen-
eral DeWitt of the Western Defense Command was saying
“A Jap will always be a Jap—he can’t be trusted!”; and
acts of subversion and sabotage by Japanese-Americans
were being reported regularly through the press and radio,
despite the fact that not a single case had been reported by
the Naval and Military Intelligence nor by the FBI. Yet, I
was called to be pastor of the First Baptist Church of
Chicago. ’

A gentle descendant of the Mayflower found it hard to
accept her pastor and maintained her distance and refused
to speak to him for the first six months. Twelve years later
she found it hard to lose her pastor, and refused to speak
to him because he had resigned. “When I first saw you in
our pulpit,” said an executive of the Crane Company, “the
thought which went through my mind was, ‘Every Japa-
nese-American should be lined up against the wall and
shot by a firing-squad.’” But over the succeeding years
this same Japanese-American and his family were fre-
quent guests at his summer cottage located ironically in a
racially pure summer community, whose purity was now
permanently defiled!

A truck driver for the American Express Company
couldn’t quite bear the social anxiety of outside friends at-
tending his daughter’s wedding performed by their Japa-

nese-American pastor, so they invited a neighboring white
clergyman to conduct the ceremony. But when the Don-
nelleys of the Lakeside Press, one of Chicago’s leading
families, each time a Bmarmn of their family died, and with
the funeral attended by some of the city’s leading citizens,
without question had their Japanese-American pastor con-
duct the service, never again was the question raised; the
social umbilical cord of a thousand years was forever
severed. .

The casual observer saw a sanctuary full of nice people
every Sunday. But who were these people? Caucasians,
Japanese-Americans, and Blacks, the most incredible mix-
ture to comprise a congregation 25 years ago. The Japa-
nese-Americans had come through the trauma of collective
indictment, treated as enemy aliens by their country,
placed in public custody in concentration camps, and lost
even their right to defend their nation against a common
enemy. Yet these custodial inmates volunteered from be-
hind barbed wire fences and organized themselves into
the 442nd Infantry Battalion, and on the battlefields of
Europe became the most decorated unit in American his-
tory.

Each Sunday, these Japangse-Americans, and these
Black Americans who endured the stripes of humiliation
for 100 years and more, and these white Americans: three
historically separated peoples, risked physical proximity
in the pews, and spiritual affinity in their prayers, and
social community as they reached out to each other for for-
giveness and love. Then on Wednesday nights as they
broke bread together, it seemed like centuries of human
hostilities dissolved in tears of common identity as a new
race, a new priesthood, a new nation, God’s own people.

We had Southern Baptists who survived the trauma of
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plore the whole world landscape; and the future and des-
tiny of the whole world is the concern of the Gospel and
the purpose for which the Church exists in mission.

The fate of my soul was the urgent, compelling issue of
my life as a boy. The fate of the world and the fate of the
planet confront us today with equal insistent spiritual ur-
gency; and there must be and there is a word of hope from
Jesus Christ. The realization of community in the life of
the Church, was the compelling challenge we faced in Chi-
cago. But the realization of community in the world, of
Spaceship Earth and Global Village, is not only one moral
option, but the only moral option if the world is to survive.
And what is true for the Church is true for the world;
unity and community, reconciliation and hope, come to
congruent coherence only in Jesus Christ, for “In Him
alone all things hold together.”

This world I once feared I love, which I once rejected I
affirm, from which I wished to be rescued I want to be
identified, for which I had no hope I now live with ex-
pectant hope, which I regarded as hopelessly corrupt Inow
regard as possible of transformation. This is our Father’s
world, the world He created and peopled and loved and
died for and rose again; the world He is refashioning and
renewing toward the New Creation. The Gospel is the in-
credible Good News about God and the world, His vision
and purpose, His plan and action, creation, redemption,
and consummation. The parameters of His grace and judg-
ment embrace not only the world but the whole cosmos,
history and nature, so that the divine-human enterprise
which began in the Garden will consummate in a New
Heaven and a New Earth, and the final victorious outcome
we have been assured by the resurrection of Jesus Christ
from the dead. To a nation suffering erosion of hope, this

is our vision of hope, that He Who has triumphed over the
principalities and powers and put all things under His feet,
“...in the fullness of time will unite all things in Him—
things in heaven and ?Fmﬂob earth, and every tongue

confess that Jesus Christ is Lord, to the glory of God the
Father.”

The wnmmnrmn is a steward of that Gospel, the teller Om
the Good News, the ﬂrdmzms philosophy of history, the
eschatological message of hope, dealing with.world des-
tiny and cosmic consummation. Therefore, the preacher is
the indispensable person in the human community. It’s the

preacher who has kept alive the central understanding of -

reality as a theological enterprise, that history is a divine-
human encounter, and the scene and arena in which God
is working out His purpose, a purpose which has a Begin-
ning and an End, in which the Exodus and the Christ Event
loom as pivotal events, as signs of eternity in time. What-
ever we say about the ministry of the clergy, this theologi-
cal perception of reality would long ago have disappeared
from human consciousness without the constant retelling
of the story through word and sacrament, from the largest
and tiniest little churches and pulpits in every land around
the world. The ecclesiastical structures with the clergy as
the prime actors keep alive that meaning, that memory and
remembrance of the One .. . in Whom alone we live and
move and have our being,” “the One in Whom all things
hold together,” “. . . that Name which is above every
name.”

No one is more essential than the minister, not onlyas
preacher and theologian but as pastoral manager of the
laity. Who has such access to the deepest levels of the hu-
man spirit as the pastor as spiritual counsellor? Who has
within his available pastoral management the rich re-

sources, the enormous wnommmmwo:& capabilities, the gifts
and talents, commitments and dedication, of laity from
every sector of the whole cultural spectrum, not legally
coerced or financially voﬁmrﬁ,vcw voluntarily given by
self-determining free spirits who choose to participate in

- the church?

Who but pastors deal with men and women in issues of
ultimate meaning, personal and corporate accountability
to God and neighbor, interpret time in the light of eternity,
bring political and economic policies under the scrutiny of
the Gospel? And who but the preacher of the Gospel
would dare the prophetic word that corporations and gov-
ernments are accountable to Almighty God, that they exist
not for the sake of themselves but for the sake of the
world, that the arrogance of power God will judge, that He
has put down and will put down the mighty from their
thrones and exalt those of low degree, that power is a trust
and stewardship to be shared with equity and justice?

The pastor is not an expert in economics, politics, medi-
cine or the arts. He doesn’t have to be. The mark of a good
manager is to work with men and women more capable
than he, better educated than he, more brilliant than he,
who know far more than he does; rejoice and affirm and
exploit and maximize their capabilities and weld their total
powers, lured by a common vision into a singular purpose
of God’s mission of social change and reshaping of history
toward the creation of a new social order under the gov-
ernance of Jesus Christ.

We all have different hopes: self-fulfillment and suc-
cess, to see our children make it, achieve security or power
or position, to be affirmed and respected and loved, which
are all legitimate hopes. But my over-riding ambition and
longing and hope is not for myself or my children or my
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“I Know Who I Am”

By FRANK ICHISHITA

I leamed about President Franklin Roosevelt’s
Executive Order No. 9066 of 1942 from a white
playmate. He said that because I am a Japanese
American I would have to go away to a “reloca-
tion” camp. I said I wasn’t going. But he was right.
I had to go. But why?

Once, after I made a speech to a suburban white

group, a lady commented, “You speak such good
English!” Why was my diction so remarkable to
her? - :
I am and have been the pastor of churches
where most of the members are black., One of my
fellow pastors once said that I had to make a
choice: between identifying myself as a white or a
black person. He was afraid, given the congrega-
tion I was serving at the time, that I had made the
wrong choice. Why did he feel I had to make this
choice?

The answers to these questions may be found
in one basic fact: the overriding ethnic concern
in this country has always been between black and
white. Anyone who does not fit. neatly into one of
these two fundamental American categories is au-
tomatically assigned to a third category of “for-
eigner.” .

As a Japanese American, I am neither black nor
white. Thus, despite the fact that America is my
-native land, I am seen essentially as a foreigner.
At best, I remain an honored guest. When I work
hard, keep a low profile, and make myself useful
to the larger society, I am accepted as a positive
asset (a touch of the charming Orient in our
" midst): The role of honored guest, however, is not
a secure one, as Japanese Americans found out
during World War IL. T am a foreigner in a land
whose caste system is determined by whether one’s
skin is black or white. I am a member of an Ameri-
can ethnic anomaly that forms a third corner to
the basic black/white gut issue at the very heart
of this nation. '

Do I, therefore, have an identity problem? No.
I know who I am. I am, first, a child of God. Sec-
ondly, I am a native son of this land. Thirdly, I

Mr. Ichishita is pastor of the Peoples United Presbyterian
Church, Denver, Colorado. -
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carry in my soul a measure of the heritage of Ja-
pan, and that is precious to me. And finally, I am
not white and have no desire to be.

The last point is vitally important, In our soci-
ety, anyone who is white or identifies with white,
even though he is nonwhite, becomes captive to
this nation’s history: To that extent he is saddled
with the burden of being white—the guilt over
slavery and its aftermath of inherent racism. I,
not being white, have not been the oppressor, nor
am I now the enemy. That makes me free, a truth
that came to me as I chose to involve myself in

" the cause of human rights, especially with black

people.

White people can be free and are free, to the
extent that they acknowledge their guilt, repent
of it, and become involved in the struggle for hu-
man rights. But I am already free, through choice
and ethnic makeup. This is a source of great joy
and liberation for me. There are those who as-
sume that I would find my “Asian-ness” to be a
problem to me in this land. But it isn’t. I find it
to be a great and wonderful feeling.

My entire ministry has been spent with black
people. 1 got into the ministry because I, being
a country kid, fell in love with the city when I
attended the University of Chicago and McCor-
mick Theological Seminary. I then determined to
do social. work in the city, which quite naturally
put me into contact with black people. But to be
honest, I also fell into this kind of ministry be-
cause there was no real market for Asians in white
churches. In the black churches I have served, I
have been received openly and honestly and with
joy. Why? I think it is because I come without the
burden of being the oppressor, and because I
come as a nonwhite who has suffered because of
his nonwhiteness. I am therefore able to share in
and empathize with the experience of human suf-
fering in an atmosphere of commitment and trust.
Of course, that’s what an authentic ministry is all
about . anyway. White people, if they put their
heart and soul into it, may do this just as well, for
it is not basically a matter of color. It is a matter
of empathy, sharing, commitment, and trust. And
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“Red and yellow, black and white” . .. and brown

it is on this basis that my own ministry has been
a joy beyond compare.

I would also like to make a few comments about
American society based on my own life experience.
It seems to me that the melting-pot concept was
valid only if one was white. Blacks were kept out
entirely and other nonwhites were invited in gin-
gerly so as not to disturb the basic mix. As long as
this concept prevails, the society is in trouble. I
would rather see our society as a tossed salad,
where no one need lose his identity by blending
into a mass. Rather, each keeps his own individu-
ality, which becomes his specific contribution to
the whole. And there is no order of importance
for the ingredients of a salad! Nor is the size of
the individual ingredients a problem, because a
touch of this and a touch of that improves the taste
of the whole.

TRENDS March/April 1973
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Margaret Mead and others have described a
global village in which every person on earth is
a neighbor to every other. Our American society
is already such a village, for what other nation can’
boast the racial mix that is ours? But it has not
yet become a humane and just society, a “tossed
salad.” There is urgency in this. How this nation
works out its present racial and ethnic tensions
will determine not only its own health, but the
health of the whole “global village.”

As little children we used to sing:

Red and yellow, black and white,
They are precious in his sight;
Jesus loves the little children of the world.

With apologies to the browns, for they belong
in there too, is this not a living vision of what our
land, and indeed the world, must be?



Donna Dong
Panel
April 20, 1974

THE ASIAN-AMERICAN BI-CULTURAL EXPERIENCE

I was Chinese-American, whatever that meant. That
I was not an individual, not just a human being. Just

a human being in this culture, in this society, is a white
“man, he can disappear. I couldn't disappear, no matter

how enlightened I was, no matter how straight my English

was. Someone, just because they saw my skin color, would
detect an accent. Someone would always correct me. And

well, then I began to look at my writing, what I'd been writing
about in my letters and everything was just to this point.

The Chinese-American, well, schizophrenia. That I'd been
playing a kind of ping-pong game, you know. Now I'm Chinese,
now I'm American. But up against real Chinese...I saw that

I had nothing in common with them. That they didn't under-
stand me, and I didn't understand them. We both use chopsticks
okay, that's recognizable. But that's mechanics, not culture.

Last night Roy Sano directed us to the consideration of the reality
of racism and the emergence of liberation theology. 1In considering
Asian-American Problems and Possibilities, especially from the
viewpoint of Chinese-Americans, I choose as my starting point a
unique experience of Asian-Americans: the attempt to integrate the
lifestyles of two different cultures, the problems and possibilities
connected with this attempt. '

On paper this experience looks like this:

| ethnic
identity
(Chinese)

!‘ & " Assimiliation

® % 2 oo ob b & @ &
® . * Acculturation’
e o o b & N
some people over-westernized.
retain ethnic - Conscious or subtle
identity marginal man rejection of ethnic

identity

Bi-cultural individuals face the demands of two cultures; in the
case of Chinese-Americans the way of life of the host country, the
United States, and the way of 1ife of the ethnic identity, the
traditional Chinese way of life. There is a whole spectrum of
responses that individuals have made to this double demand. Some,
by insulation from.the culture of the host society, have managed
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to retain their ethnic identity. Others have so accommodated them-
selves to the culture of the host society that they have consciously
or subtly rejected their Chinese identity, thereby becoming over-
westernized. They have undergone what we call "assimilation."

Still others walk the precarious path of "acculturation," with one
foot each in the two cultures, very much the marginal men and women
who can no longer identify with any one culture.

This is what the bi-cultural experience looks like on paper. How-
ever, confrontations between two cultures do not happen on paper.
Cultures are not abstract entities-that stand eyeball to eyeball
and slug it out. Concretely, only a person can be in conflict
.within himself over different cultural beliefs and behaviors; only
people in society in conflict with one another, and only societies
of people in conflict with one another.

Frank Chin, whom I quoted at the very beginning of this talk,
illustrates what this cultural conflict is like on the blood and
guts level. Let me quote him further:

I identify with my father. My father tried, in his own

way he tried as hard as I am to make it in his terms in

this country. Yeah, I think he failed and I think he thinks
he's failed. But in his eyes I'm irresponsible. I'm fooling
around and I'm an insult to him....

We live in different worlds. And when my world comes in
contact with his we just destroy each other. I look at the
way he tunes the television set, it's all wrong. The people
look like they're dead. They come on looking dingy, gray,
the color of roquefort cheese. But that's the way he sees
the world. And he lives in Chinatown, so it's in Chinatown,
his world. And he can't see that it's partly my world, too.
So you know, I'll never have his respect. And I could win a
Nobel..prize, you know, and prove that my writing's been
worthwhile and he'll say, "you dress like a bum." And then
I see_that I've broken the guy's heart. So I feel bad about
that. '

This internal struggle of being aChinese-Americanis a serious problem
because it hits the closest to the person. It touches his or her
identity, the self-image, the self-worth. Identity, then, is
inseparably tied to culture, that is, to language and manner of
thoughtand mode of behavior.

The Persistence of the Bi-cultural Experience. The bicultural
problem will continue in the United States for Chinese-Americans.

On one hand, this is due to the high visibility of Asians in a
predominantly white society. As Frank Chin described it, it is
‘impossible to melt like a white man into the superculture. The
interesting thing is that a book like Michael Novak's The Rise of

the Unmeltable Ethnics describes the tenacity of such white ethnics
1ike the Poles, Italians, Greeks, and Slavs to persist in the American
society.
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For the Chinese-American community in the United States, the bi-
cultural identity will persist because of a new major wave of
Chinese immigration after 1956, when the immigration quota for
Chinese was finally raised on par with other national quotas. In
the ten year period between 1960 and 1970, there were 126,437
Chinese immigrants, 77.5% of them emigrating after 1965. That

has meant for my home community of San Francisco an increase of
61.1% in the Chinese population during the 10 year period and a
revitalization of San Francisco's Chinatown, with urgent new needs
in housing, employment, and bi-lingual education.

Challenge to the Chinese Churches. How can individual Christians,
the local church, and the United Church of Christ as a whole respond
to the problem of Asian-American bicultural identity and offshoots
of that problem? We know that our Lord Jesus Christ caught men
alive whén He went fishing. He restored identity to alienated
people. The Church that belongs to Christ must also participate

in the task of giving life, restoring identity, affirming worth.
What does this mean concretely? ‘

We have already suggested that the identity problem will persist for
Chinese-Americans because of the high visibility of being Asians in

_ the United States. We then need to ensure that the visibility is an
accurate one. That is, we need to eliminate stereotypes of Chinese
that are presented in media to the American public and to familiarize
the public with the real situation. One member of my home church,
the U.C.C. Chinese Congregational Church in San Francisco is a member
of the Chinese Media Committee and has participated with the _
Committee to remove objectionable T.V. ads from local network viewing.
He has also been key to getting "Yut Yee Sahm, Here We Come," a
bilingual and bicultural T.V. project, produced for children. Our
local congregation and the entire United Church of Christ should
follow him into his work and support him there.

With the increased influx of Chinese immigrants, ethnic church
ministry and bilingual worship services continue to be a necessity
for Chinese-American churches. As we have stated earlier, language
is inseparably tied in with culture; erase the language, and you'll
lose the culture and imperil the identity. Recently, the Supreme
Court took action on the Lau versus Nichols case that will affect
the Chinese in San Francisco. The Court ruled that a large number
of Chinese children in San Francisco were not being granted an
equal education because they were receiving instruction only in
English when many were literate only in.Chinese. The church needs -
to be actively aware and involved in situations such as the above.

Another challenge to the Chinese-American church is pastoral
counselling with sensitivity to Chinese-American problems, problems
like inter-racial dating and the conflicts involved in two sets

of ideas about family structure and dynamics.

The Bi-cultural Experience: a Possibility. We have talked at great
length about some Asian-American problems, as highlighted from the
Chinese-American community. We also need to talk about a positive
possibility. For-example, we have talked about the possiblity of
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an Asian-American theology. I think there is a real contribution
that the Asian-American bicultural experience, with all of its
tensions and identity stresses, can make to illuminate the Christian
experience and lifestyle, to throw light on the life of our Lord
Jesus Christ. Richard Wright, in his book, White Man, Listen!,
dedicates his book to bicultural people, whom he describes as:

The Westernized and Tragic Elite of Asia, Africa, and the

West Indies--

The lonely outsiders who exist precariously on the clifflike
margins of many cultures--men who are distrusted, misunderstood,
maligned, criticized by Left and Right, Christian and pagan--
men who carry on their frail but indefatigable shoulders the
best of two worlds--and who amidst confusion and stagnation,
seek desperately for a home for their hearts; a home which,

if found, could be a home for the hearts of all men.

Chinese-Americans are lonely outsiders who exist precariously on
the clifflike margins of two cultures. They cannot be identified
with either culture and are extremely vulnerable to charges and
self-doubts about having "sold out" or having become "bananas."--
yellow on the outside, white on the inside. This sheds light on
the Christian lifestyle, where Christians, like their Lord, have
been misunderstood and maligned, not fitting into old packages,
because they have given themselves to larger allegiances. Some
would love to claim Jesus exclusively for the side of the oppressed,
the poor, the ethnic minorities. But it is the same Jesus, who
bigger than a possible identification with any one camp, invites
himself home to dinner with Zacchaeus, the sell-out who has become
a tool for Roman imperialism--a tax collector--who uses his office
to exploit his people. He has come to save Zacchaeus, as well.
Jesus could not be boxed in, and Chinese-Americans, spilling out
their identification with either of their two cultural heritages,
cannot be boxed in either. This can be our contribution to an
intimate understanding of the Christian lifestyle we are called to.

SUMMARY. My time is up. What I have been trying to say is that
there are problems in the Chinese-American community that arises
from our bicultural experience, that this problem will not disappear
overnight, and that in fact, with the problem comes a possibility,

a great promise. It's okay to be Chinese-American.

FOOTNOTES:
1. Victor G. & Brett DeBary Nee, Longtime Californ': A

Documentary Study of an American Chinatown, (New York:
Pantheon Books, Random House, Inc., 1973), p. 383

2. 1Ibid; p. 388.

3. Paul Clasper, The Yogi, the Commisar and the Third World Church,
(Valley Forge, Pa: Judson Press 1572), p. 47.
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THE ROLE OF RELIGION IN ASIAN AMERICAN COMMUNITIES

By William Mamoru Shinto

In the early years of Asian American Studies at California State University
at Long Beach, | taught classes in Asian religions in America. Although stu-
dénts had mixed motives for attending, the prevailing one was a spiritual
quest rather than academic curiosity. Their search was taking place in the
midst of a vast rejection of religious institutions; consequently, only a few
were active in a church or temple.

The general attitude at the beginning of each course was a fascination
for Asian faiths, particularly Buddhism. Some practiced meditation and even
claimed to be converts of Asian religions. Most of the students began with a
denial that they had a value.system based on religious beliefs. Conversely,
they insisted, though, that they believed in some ''essence of religion'' which
would provide guidelines in a chaotic world, at that time fraught with
racial strife, the Vietnam war, and vast generational gaps. There was also a
student consensus of rejecting Christianity as irrelevant. However, by the
end of the term most students admitted that American Protestantism had and
continues to have an impact on their lives, and that their understanding of
Asian faiths was, indeed, superficial.

My teaching method was to help students bring to the surface their own
feelings and to become conscious of their own value systems. Though none
advanced much beyond a belief in some "essence of religion'', they gained a sense
of the complexities of theology. They left left class with an uneasiness about
the possibility of syncretizing religious faiths into some universal value
system.

From these encounters with students, both Asian and non-Asian, and in long
conversations with many, | am convinced that this college generation is eas
deeply interested in religion as any other generation in American history.
Asian American students on the whole also share this concern for at least two
reasons. First, their search for cultural roots leads them directly into the
sphere of their heritage of Asian religions. Secondly, Asian American stu-
dents by and large express their religious life through either a faith such as
Buddhism, which is considered as alien by the larger society or a 'borrowed"
faith with Judeo-Christian roots.

Though generally unrecognized religion has played a large role in the
shaping of most Asian American communities because the church and temple have
been one of the key institutions in these communities. However, for this
generation of Asian Americans, one of the unforeseen consequences of fighting
for their legitimate rights as Asian Americans has been the breaking away from
rather isolated but close-knit Asian American communities and moving into the
general '"mainstream' of American society. Thus whatever earlier influence
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religion had on their lives while living in an Asian American community appears
to have disappeared with their leaving that setting. The church and temple no
longer play a key role in their lives., :

Nonetheless, as one traces more deeply the impact of religion, it becomes
apparent that it has played a large role in the shaping and conduct of most
Asian American communities, but because of a peculiarly 'Western' circumstance,
it has not become a major concern either of the Asian American Movement or
Ethnic Studies. In the midst of intense concern about the problems of race and
nation we are rapidly becoming more conscious of making distinctions between
races and questioning the economic and political factors which make each group
distinct. When meeting a person therefore we now make immediate observations
of differences of language, race, and color. Surjit Singh notes however that,
"These are the things that strike us first. We do not start by noticing that
other people whom we happen to meet have another God."' The religious factor,
which is largely ignored by the Western world in academic circles, cannot long
go unrecognized if we want to understand ethnic communities.

Contributing to our igneorance of the impact of religion on our society are
three major factors. First, the separation of Church and State is a basic
constitutional principle in the United States. The second factor is the rapid
displacement of the church from a position of power in the American establish-
ment. The immigrant nature of American society, the rapid growth of population,
and high mobility in an industrialized society have contributed to this displace-
ment. Up to this point in history, religious traditions have been family-centered
and. rooted in small rural communities. When immigrants leave this stable though
at times static situation and find themselves in an extremely mobile, urban
setting, they drop their earlier institutional ties rather easily. For the
Asians, the fact that their religious roots may have been dramatically different
from the Protestant_ base in America also added to their estrangement from earlier
religious ties.

The third factor is the assumed irrelevancy of religion today. However, it
is unnecessarily harsh to blame the religious congregations for not making religion
relevant. The plain fact is that we all live in a new situation. Hendrik
Kraemer stated this bluntly:

A1l religions without exception are functioning in coalescence with
forms of social structure which are frameworks of a society of the
past, or at any rate of a type of society which is passing away. )
Therefore all religions face the same huge proposition of achieving .
a break with their own social past. . . It is an emigration towards
and immigration into a wholly different world.

in fact, the issue is not whether religion is relevant but rather is any present
form of religion anything more than a relic of the past? Is it now divorced from
“any human activity? '

How then do we begin to make sense out of the religious impact on Asian

American communities? My analysis of the role of religion in these communities
will be divided into three parts: first, the religious institutions - the
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expressions of churches and temples; second, the professionals - clergy and
priests; third, the philosophical basis - the religious quest.

I. INSTITUTIONAL RELIGIONS,

Religious organizations in the Asian American communities are basically
groups composed of Asian Americans who are sponsored by larger outside organiza-
tions. For the Christians, their sponsors were predominately white American
churches, while for the Buddhist, theirs were in Asia. The following examples
are largely about the Japanese American, which is my own experience. However,
much of what applied to one group is a key issue among another.

The influence of the larger Christian organizations on the Asian Amerlcan
communities began abroad with American overseas m155|onary activities which then
continued in the United States. These missionaries in setting up their missions
overseas focused much of their efforts on China which resuited in the establish-
ment of many churches and schools. To this day, older Chinese Americans are
the descendants of these Christian missions. In the Japanese American communi-
ties, mission-sponsored ethnic churchés were also established. However, in
both the Chinese and Japanese communities in the United States, Christians remain
a minority.

This,'héwevef, is not the case for the Koreans in America. The early _
Christian missions, especially the Presbyterian and the Methodist, have been so
effective (sic) that the predominant groups in the Korean American community
are mission products with strong Christian ties. In many ways, the Pacific
Islanders also parallel the Korean situation. Exerting much effort, missionaries
converted whole islands to Christianity so that today in the Fijian and Samoan
communities, for example, the church is a key institution. The Pilipino situa-
‘tion is the most complex with successive cultural invasions of Isiam, Roman
Catholicism and American Protestantism.

The Christian missionary efforts coupled with those of the Buddhist and
other Asian faiths created a significant network of religious institutions in
Asian American communities. These institutions became an integral part of Asian
American life. Though little research has been done in this important area, the
history of these religious institutions parallels the history of Asian Americans.

Just to mention briefly two examples. Among the Japanese the first Christian
group to form was composed of eight young men who in 1877 organized Fukuin Kai
(the Gospel Society) in San Francisco. Gradually, networks of Protestant
churches were established throughout the United States by various denominational
groups. And even as late as the 1960's and early '70's the church, though
indirectly, was involved in the ethnic movements. Many of the Sansei, who par-
ticipated in the Asian American movement, attended Christian Sunday schools and
conferences in their formative years.

As for the Buddhists, the Hompa Hongwanji of the Jodo Shinshu Sect of

Kyoto, Japan in 1898 sent two priests to America to investigate the possibility
of establishing a mission. From this modest beginning, the Buddhist sect has
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now grown into the Buddhist Churches of America, a large and well-organized net-
work of sixty temples and forty branches. And many of the activist Sansei have
also participated in Buddhist activities.

The main-reasons for establishing Christian churches in the early period
still hold true today. The primary purpose was the Issei need for companionship
and mutual support while living in a hostile and alien society. This need for
a cultural haven was and continues to be a major, if not overriding, reason for
the existence of churches. Here, they also could continue their cultural prac-
tices, such as celebrating their Japanese holidays. One major role in the early
churches was providing of English-language classes.

A second purpose was to impart a "moral' influence on the lives of the lIssei

living in an unstable frontier society. Regrettably, the puritanical views of

the conservative missionaries in the early period have left its mark on the
churches. In fact, these views give many Sansei a negative image of the church,

a point to which | will return later in this essay. . Another reason was to find
~a way. to be identified quickly as American rather than to bear the burden of
continually being labelled as "alien.'" Some lIssei assumed that one quick, accept-
able way was to convert to Christianity, the principal faith of the new land.

And though of least |mportan “e, another reason was the desire to promote Christi-
anity.

) The Christian churches, however, paradoxically became a place to acculturate
the Japanese to American life. While a pastor in Los Angeles, | noticed that

many children of Buddhist families enrolled in our church school. | believe

that many did this so that their children could learn about Christianity, the

re]igion of the West, in hope of mitigating White racism.

Buddhism, on the other hand, has had to flght the image of being a foreign
faith. Although the hostility to the religion itself is now tempered, this was
not always the case. For example, at the beginning of World War |l, Buddhist
priests in America were jailed as enemy agents. |In fact, one of the key issues
still to be resolved is the public recognition that Buddhists are indeed American
and their faith is not alien.

In addition to the missionizing efforts of the religious groups, they also
championed for the rights of Asians in America. In the early years of Chinese
immigration the Christian missionaries. fought many court battles and argued in
many city halls for the rights of the Chinese. Also, immediately after Pearl
Harbor white church organizations and their spokespersons were at the forefront
opposing the forced evacuation of the Japanese Americans. Moreover, the churches
provided educational opportunities for many Asian Americans and contributed to
the high level of education among certain segments of these groups.

Notwithstanding the present struggle for community control and cultural
pluralism, the history of the involvement of white churches in Asian American
~communities still needs to be told. Of course, this is not to gloss over the
issues of white paternalism and the push for assimilation, but a wholesale
rejection of white involvement in Asian Amerlcan communities as negative seems
to be both unwise and unfair.
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What then is the future of the ethnic churches and temples? Among the older
groups, principally the Japanese and the Chinese, there is growing anxiety for
the future. |In contrast, among groups with strong cultural ties and new immigra-
tion there is much optimism. For Asian Americans as a whole, the network of
churches and temples cannot be ignored or overlooked. For good or ill, they
persist in shaping Asian American life. My own pessimism in 1967 when | left
the local congregation is now replaced by a firmer belief in the ethnic churches
as vital and potentially positive centers of strength for the communities.

It. RELIGIOUS PROFESSIONALS

The role of the minister and priest in the Asian American communities has
been and, to some degree, continues to be an important one. Our communities are
still largely interpersonal because of our small populations. When | first came
to Southern California, after growing up in New Mexico and studying in the South
where few Asian Americans lived, | was literally dumbfounded by the relatively

.high status and degree of influence of ministers in the geographically dispersed
Japanese American communities in such a large urban center as Los Angeles. Al-
though the influence of the ministers is decreasing, it still continues to be
significant.

Strangely, the activist ministers are accepted in both the ''straight' as

. well as the ''radical’ communities. Moreover, they are able to move across class
lines and to relate with their own ethnic communities as well as with the larger
society with relative ease. In my own experience, | found that the ethnic
congregations do not make the same heavy demands of their clergy to maintain a
restricted ministry that white churches often do. This is probably because of
the small size of most ethnic congregations, and their assumption that the
clergy has to operate on many levels, namely, with his/her own congregation, the
surrounding community, other ethnic groups, and the larger white community. On
the other hand, Asian American ministers at times seem to have more credibility
in the Asian American community as a whole than with their own congregations.

One explanation for this peculiar situation is that the ministers and their
congregations sometimes have different expectations of the ministry. The acti-

vist ministers view ministry beyond the bounds of the ethnic church, so that their

community of trust is not limited to the gathered few but extends to those who
expouse the same causes and concerns as they do.

Both Buddhism and Christianity are universal religions which seek the basic
commonality of all humans. Asian American ministers as members of minority
groups may seek their cultural heritage in the need for personal and group
identity, but at the same time critically view the parts of their respective
cultures they consider not in harmony with their religions commitment to the
whole of humanity. Indeed, this humanistic worldview should take precedence over
cultural differences.

“Asian Americans come from different ethﬁic groups which should be seeking

their specific cultural identity but without losing sight of the need for political

unity among Asians in America. VYet it is precisely the conflict between cultural
nationalism and Asian American unity which is the central issue in the Asian
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American movement. It is, for example, not realistic immediately to expect _
Koreans who have suffered centuries of Japanese oppression, to easily '"fit'" into
a single movement with the Japanese.

To continue, the clergy, at its best, sees the archaic sectarian fences
erected by the churches as irrelevant and tries to persuade the churches to move
to more deeply socially-based ethics. In the church, a major dilemma is whether
to maintain their sectarianism while emphasizing their otherworldliness, or to
joint allies in the world to combat world-wide dehumanizing forces in order to
conserve positive human values. This conflict in views on the role of the
ministry and the church between some of the clergy and their congregations may
largely explain the displeasure directed towards some of the activist ministers
by some of the ethnic churches and the paradoxical acceptance of these ministers
by the larger Asian American communities.

In fact, this fundamental difference of views has closed the doors of tradi-
tional church ministries to some of the clergy, and has opened other avenues
for them to express their concern for the humanizing process of life. To this
end, some of these ministers in order to better pursue their concern for social
justice have left the institutional church and are now working outside the church
in secular positions. Among my acquaintances are social workers, educators, and
businessmen who are also ministers and priests but no longer work in the church.

But what of those who remain within the religious establishment? What are
they doing? There is a new burst of activity and direction largely initiated
by religions professionals who organized Asian American caucuses inside the major
religions denominations. The ''caucus' is a group of like-minded persons who
by-pass regular procedures to pressure the larger organizations to accept responsi-
bility for caucus concerns. ‘They claim the support of the local churches and
their communities, but in fact the caucus acts without the consensus of the local
congregations. It is an important breakthrough in asserting leadership on the
basis of values rather than consensus. The initial impetus came from the organizing
methods of the Asian American movement in its dealing with the educational and
political establishments.

Within the Christian churches there are now firmly established caucuses among
the United Methodist, United Presbyterian, American Baptist, Episcopal, and United
Church of Christ. (See Appendix |) One accomplishment of the Methodist caucus
was the election of the first Asian American Bishop in The United Methodist
Church, The Rev. Wilbur Choy, Seattle, Washington.

But the major impact is the renewed activity both within the congregations
and the communities. Church funds have been granted to social activist groups
and social service programs in the Asian American communities. Financial aid,
new programs for recent immigrants and other projects are just beginning. None-

theless, thorny questions are arising. Is the formation of the religious caucus
within the church for the sake of survival or for a revitalized ministry? Will
the layperson enthusiastically support the initiative of the clergy? Will the

caucus movement with time become more establishment and '‘church-oriented' and
not continue its outward stance towards the communities? The latter is already
happening. Even in the changing of the names -- almost all have dropped the
word "'caucus'' (which in the eyes of white church administrators means ''radical').
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Furthermore, the white church leadership has insisted on a ''consensus'' presenta-
tion of the local congregational issues rather than an analysis of the total
Asian American situation. The movement from 'prophetic'' to ''domestication' is
rapid. ‘

Whether or not there will be a revitalized ministry mainly concerned with
the question of social justice depends largely on another recent movement by
some of the clergy within the church. The blacks, as in many other ethnic
activities, began to redefine their theology by setting forth a "black theology
of\]iberation.“ Similarly, a revolutionary theology is arising out of the
. Catholic churches in Latin America, while the Native Americans are championing
their native religions. Among Asian Americans a similar move<to redefine
Christian theology is taking shape, especially on the part of The Rev. Dr. Roy
Sano of the Pacific School of Religion and Director of the Asian Center for
Theology and Strategies (ACTS) (See Appendix I11).

In a capsule, although practitioners in any profession may daily function
without a conscious philosophy of work, they gradually find themselves in deeper
and deeper trouble because of a lack of clarity of purpose. The very existence
of religious institutions, in this instance, the ethnic ministries, depends in
the long run on a lucid theological foundation. The pessimism with the church
and the uneasiness among the ethnic clergy is largely attrlbutable to the lack
of a real rationale for ministry.

For years ethnic churches have been viewed as appendages to the ''real church'
and ethnic ministers as ‘'second rate''. No organization or person can long
function with creativity under that cloud. Only as a liberating process becomes
effective will the clarity come for a positive and outreaching ministry.

The impact of the religious professionals, both inside the religious insti-
tutions and outside in the larger Asian American communities, has not been
adequately noted or researched. With the rise of ''secularized ministers'' operat-
ing in situations outside the churches, the organized caucuses inside, and the
growth of Asian American theologies, there is hcpe that the religious professionals
in our midst will become more creative and relevant.

1#1. THE RELIGIOUS QUEST

Although the manifestation of religious life through institutions and the
professnonals has a definite impact on Asian American communities, the major
force is religion itself. The shape of Asian communities in America is rooted
in both Asia, where religion, culture, and life cannot be easily separated, and
America, where the society, including ail levels of education, is permeated by
Judeo-Christian concepts. As for the latter, the persistence of influential
groups demanding the restoration of prayer in public schools is but the tip of
the iceberg. Much of law, psychology, medicine, economics, and po]lttcs continue
to be shaped by Western Chrlstlan thought, and too often by a perversion of even
that body of knowledge.

What is religion then, and what is its future? One thing for certaxn,’it

is not simple. The persistence of seeking some uniform ''essence of religion"
is a true mark of ignorance and superficiality.
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The more one penetrates different religions and understands them
in the total, peculiar entity, the more one sees that they are
worlds in themselves, with their own centres, axes and structures,
not reducible to each other or to a common denominator, which
expresses their inner core and makes them all translucent.?

One real consequence is the coming (actually already begun, but not consciously
so) encounter among, at least, Buddhism, Maoism, and Judeo-Christian faiths.

At base it is a religious encounter although it is discussed in economic,
philosophical or technical terms. The Asian American stands in the peculiar
position of being multi-cultural in the very middle of one of the most curcial
religious dialogues in history.

The impact may not be immediately felt when one articulates this on such
a world and universal scale. However, internally each Asian American, unless

he has dogmatically asseted an identity from which he will not budge, will be
affected. The religious factor has its deepest impact on the feelings and
identity of persons. In the larger sense, the religious factors which influences

and at times dictates the national values is one of the basic keys to how each
nation will act out its economic and political life. Thus religion as an ideal/
idea/faith/value commitment rather than in its purely institutional or profes-
sional form will be the real element which impacts all of our lives.

Religion performs both a practical and a theoretical function. It has a
cosmology, an anthropology, and a view of the shape of the future; it answers
the question about the origin of the world and of human society. From basic
beliefs it derives humanity's duties and obligations, the personal and social
ethics which pragmatically guide living. It is the substratum of ultimate
concern out of which persons, groups, and whole nations work out of their
destinies.

There are, for example, two very important ideas which may help clarify
what religion and values are. Abraham Maslow out of his psychological discipline
developed the idea of a "hierarchy of values'' which ultimately finds the ''basic
values'' (b-values) at the apex. These are the absolutely final values which a

human being affirms. One has reached his/her point of ultimate concern. Now
the question is whether the specific cultural heritage contributes to such a
b-value. In the case of Asia one of the persistent values in the interdependence

of all living creatures and the natural world, in contradistinction to the pre-
vailing Western concept of the independence of humans from nature and man's
superiority over nature. In current ecological concerns which "value'' most
clearly meets our needs? Which value most clearly is destructive? And, if the
prevailing values are not positive ones what is the educational process by
which our society can move to a more humane and wholistic life?

The other theoretical study which sheds much light for me are the works of
Ernst Cassirer and Susane K. Langer, who surface the connection/framework under-
lying religion.. They root their idea in_the affirmation that humans are animal
symbolicum rather than animal rationale.

As compared with other animals man lives not merely in a broader
reality; he lives, so to speak, in a new dimension of reality.
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No longer in a merely physical universe, man lives ih a symbolic
“universe._ Language, myth, art and religion are parts of this
universe. : '

Symbolic form and behavior are the most characteristic features of human 1life
and the whole progress of human culture is based on these.

Furthermore, Susanne Langer is now articulating the basic idea that all
symbol making is a result of '‘feeling" -- which "includes the sensibility of
very low animals and the whole realm of human awareness and thought, the sense
. of‘absurdity, the sense of justice, the perception of meaning, as well as emotion
and sensation.'/ Upon this base she develops a philosophy of mind which has real
ramifications for the understanding of religion as a human activity.

This line of investigation points to the need to re-discover the meaning of
myth and symbol, language and intuitive thought. It is especially pertinent
to undertake the study of the Asian religions, philosophy and life, specifically
(in China with the rise of Mao and the way in which the largest nation of the
world underwent a complete revolution based upon both new ideas and directions
and ancient cultural patterns and myth.

Needless to say the expansion of these ideas is both beyond the purpose of
the article and my own competence, but the fact of religion as an integral part
.of human existence needs to become a major concern for us all.

For Asian Americans such probing is espeéiaily important since the problem
of self and cultural identity is on the foréefront. To neglect religious roots
and impact is to do irreparable damage to ourselves and our communities.

EPILOGUE

The illusiveness of the concept of religion and the difficulty in assessing
its impact is apparent. The following Chinese verse from the eighth century
may help us gain some insight:

The wild geese fly across the long sky above.
Their image is reflected upon the chilly water below.

The deese do not mean to cast their image on the water;

8

Nor does the water mean to hold the image of the geese.

It is the unintentionality of mutual interaction which is the point. Yet, the
"flight of the geese and the image or the water is an existential moment of beauty
and creation for one who reflects upon the whole scene. One major contribution
of the Asian American is to discover anew the refreshing and renewing moments

which emerge out of the interaction of nature, humanity, and the internal
integration of the whole person.
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APPENDIX
ASI1AN AMERICAN CHURCH ORGANIZATIONS
: (Protestant)

Asiamerica Ministry, Executive Council of the Episcopal Church

The Rev. Winston W. Ching, Director
815 Second Avenue
New York, New York 10017

Asiah American Baptist Caucus

The Rev. Dr. Paul M. Nagano, Director
. 901 East Spruce Street
Seattle, Washington 98122

Asian Presbyterian Council, United Presbyterian Church, USA

The Rev. Dr. Lester Kim, Chairman
P. 0. Box 2769
. Rolling Hills Estate, California 90274

(The Rev. Phil Park, National Staff
Room 1244, 475 Riverside Drive
New York, New York 10027)

National Federation of Asian American United Methodists

The Rev. Jonah J. Chang, Director
330 Ellis Street, Room 508
San Francisco, California 94102

Pacific and Asian American Ministry (PAAM), United Church of Christ

The Rev. Harold Jow, Chairman
L67 North Judd Street
Honolulu, Hawaii 96817

(PAAM Newsletter

c/o Montebello Plymouth Congregational Church
144 South Greenwood Avenue

Montebello, California  90640)

The organizations listed above are those of the ''mainline denominiations."
They are also, in some cases umbrella organizations for regional groups.
them to some degree or other sponsor or are directly related to various other

organizations.

There are ather non-denominational Asian American groups often missionary and
evangelical. They are numerous and my only comment is that the mainline denomi-
nations for years resisted appointing Asian Americans to missionary service thus

encouraging the development of ''faith'' and "'"non-denominational' work.
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APPENDIX (I
ASIAN CENTER FOR THEOLOGY AND STRATEGIES (ACTS)
Director: The Rev. Dr. Roy |. Sano

(Director of ACTS and Professor of Theology, Pacific School
of Religion, Berkeley)

1798 Scenic Avenue

Berkeley, California 94709

Telephone: 415-848-0173

‘ACTS is the Asian American Church Institute for research (theology and
strategy) and educational concerns. It is the only ecumenical organization for-
mally endorsed and supported by all of the Asian American denominational groups.

The base of operation is now at PSR. ACTS is at PSR and not of PSR. The
distinction is important because ACTS works cooperatively with a number of
seminaries, among them San Anselmo (UPC USA), Claremont, other members of the
GTU, etc. Not only that but it is committed to research and education through
a variety of means, not limited to seminaries. Because of the limitation of
resources very little work has been done through higher education institutions,
but ACTS is in dialogue with all of the Asian American Studies Centers. In some

"instances courses have been jointly sponsored on university campuses.

Although there is a -central office, ACTS is many parts. There are groups

' méeting throughout the country sponsoring workshops and devising joint strategies.

To date there are organized ACTS groups in Northern California, Southern California,
Pacific Northwest, Hawaii, Great Lakes, Eastern Seaboard, and Southwest.

The major publications have been in conjunction with workshops sponsored by
ACTS during the Earl Lectures in Berkeley. Other materials are also available
through the ACTS main office in Berkeley.

The ecumenical nature of ACTS has also carried it into areas somewhat afield
of its purely educational purpose. For instance, with the repression of civil
rights in Korea ACTS has sponsored study teams to go to Korea to continue to keep
up with the developments there, giving aid and support to the Koreans in this time
of oppression.

Furthermore because each denomination choose to develop their group on a
denominational base, ACTS has been acting as a conduit and coordinating body for
a number of common concerns. :

ACTS, like many ethnic organizations, is operating on limited resources and
is, in many ways, a very fragile institution. On the other hand, it has been
instrumental in a variety of ways in instigating programs, encouraging and helping
to develop denominational groups, and doing the first steps toward an ''Amerasian
theology."
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CULTUIRAL GENOCIDE AND CULTURAL LIBERATION THROUGH

AMERASIAN_PROTESTANTISM

Roy I. Sano

INTRODUCTION

- Purpose, Scope, and Method

The ethnic studies strikes of the winter of 1968-69 set in motion
the Asian American 'Movement." The strikes and the movement represent
‘a watershed in the historieé of the Asian Americﬁn éommﬁnitics. From
that point in their history Amerasians havg sincc'redcfined their
identi;y, addressed neglected sbcial issues, undertaken political action,
and experimented with indigenous cultural expréssions.

The time for reflection and analysis of these wide-ranging activitiss
and vaviod experiences is now in order. Several pu%poses can be served
thercby. Peflection and analyvsis can provide a ﬁore coherent and inclusive
picturé containing diverse groups and their approéchés. The ri#alri»s
between contending commuhity organizations might be diminished somewhat if
they see the placs differing approaches have within the total picture.
Furthermore,. a comprehensive vision might sustéin the activists when the
féﬁfare fade;, the trooups ars depleted, and the supply lines are cut.
'Although the role of rhetoric ramains, the enlistment of now recruits now
requires appeais bascd on thorough analyszis of issues and a convincing
rationale for action. Finally, rcflection'and 3nalysis'mdy nmeover

fruitful avenues for action which the frenzy of work has forced us to

overlook.
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The, Protestant churches in Asian Amcrican communitics represent one
such potential avenue worthvc0nsidc£ing. The reasons for this suggestion
caﬁ be outlined at this point and dévelopcd later. The participants and
the programs of these institutions have perforned a list of useful
services for generations of Asian Americans. They span the life of
individuals from the cradle to the grave and cover a wide range of human
concerns and aspirafioas, whether political, sqcial, economic, cultural,
or religious. Approximately 500 churches with a constituency of 500,000 .
to 700,000 have continued their work among Asian Americans through the
vicissitudes of their life here. Thus a recital of their deeds is to
recall the total Amerasian experience. If theiilrecords are ever collected
vahd investigated, ve will unearth a wealth of information unedualled for
their comprehensivenes§ by any other organization.in their communities.

Although the future of Amerasian Protestantism contains uncertain elements,

3 ~

the promise of hunanizing influences remains.

Since the scope of the church's activities covers a plethora of
human experiences it requires an organizing principle to review them.
I will employ the roles of fouf religibus figures to classify the
variety of church activiiies. These figures'are the priést, pastor,
prophet, and apocalypticist. Subsequent discussion will clarify the
use of these terms. -

Two cultural functions of the church's activities will be examined.
I will ask whether the churches have acculturated the immigrants into
fhé host culture, and, on the other hqnd,‘whether the churches have
transmitted an alien culture to America. I will argue tha* the
Christian churches in Asian Anerican comnunities excelled in acculturating

¢

the immigrant, but functioned less effectively in'transpmitting an alien
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culture or creating a distinctive sub-culture. Religious bodies,
originating in Cast Asia, such as the Buddhist churches, Shintoist
groups, Confucianist temples, and Tdoist organizations, surpass the
Protestant churches in enrichening American society with unique cultural
contributions. However, paradoxical it may seem, I will go on to argue
thét acculturation into a neglected part of the Judeo-Christian heritage
may enable Asian American Protestant churches to veverse their historic
function. |

Tﬁis article will not present fully developed arguments. What
follows is a collection of hypotheses and 'guesstimates" which should
be tested withAaddifional research.1 This article moves from observations
‘of the past to proposals for the future.

Iﬁ briéf, the paper outlines the investigations necessary for a
convincing case to ehlist the pérticipétion which the ethnic Protestant
churches deserve in order to fulfill its potentialities; Make.no mistake.
The article expects pragmatic uses of the déta,gathered, nythologies
constructed, and theories developed from subsequent research and analysis.
However, the.churgh itself is not the only institution.which will benafit.
Other persons and community organizations may find in thi; analysis

rationale, strategies, and tactics which may prove fruitful for consideration.

PRIESTLY ROLES

The examination of the two cultural functions in.the four religious
figures begins with the priestly roles in éhe "rites of passage' and the
meanings they inculcatc‘in the imanigrants. ~Whether at birth, the onset
of puberty, the wedding cercmony, or the funeral rites, the converted

imaigrants were oxposed to a distinct set of values, to say nothing
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about the different course of action.. The churches announced that sanctity
wa§ prgsbnt at critical junctufes ;p the ordinary cycie of life. Tﬁe
individual assumed worth primarily. in the presence of their ifaker. Their
- worth as persons or lack of it did not rcstiultimately on the credit
or discredit they may have brodght to a group such as the family, the
village, or the nation. Though many other mcanings.were conveyed in
the ''rites of fassagc" this will suffice to illustrate the kind of
acculturation immigrants experienced through' the priestly roles.

The Protestant churches among Asian Americans did vciy little to
expfegg‘the substance of their adopted rcligioh through their cultural
heritagc. The symbols and rituals, the music and 1ncantat10ns, the
vestments and the architecture came from Europe or New England Only
in the faneral rites do we find restrained vestlges of thelr cultural
roots, and only in oxccptlonal cases do we find a church bulldlﬁg
reminiscent of their homeland. The Makiki Christian Church in Hanolulu,'
Hawaii, suggestive of a Japanese imperial castle is'a case in point, as
is the St. Mary's Church in San Francisco Cﬁinaﬁbwn an attémpt to evoke
images of China. |

The Asian American convert shied away from the annual festivals:
practiced in his or her homeland. For some, refusél to participate in
New'Year's celebrations, folk dances, and in Q;ae cases, the martial
.arts, established the purity of théir faith.. Humorous samples are
repérted such as the one in Loonis, Califognia. To prove the sincerity
of his conversion, a Christian testified that he quit eating rice,
threw away his chopstick, and stopped using the o-furo, a Japanese

bathtub! The seunpai, rcspccted elders, of the Japanese Methodist Chu;ches

once cautioned us fledgling youny ministers- against nenobrs of our women
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.socicty wvho would offer flower arrangements for the altar. Japanese
flower arrangements iﬁfdrmcd by Zen aesthetics would desccrate the
sanctparies of our churches.

Converts to new ideologies, bcing what they are, one may condone
these activities. However, the faé%aremnins. The demand for pure faith
and the aversion against religious syncretism prevented Amerasian
Christians from experimenting with new expressions of their faith
through the use of their cultural heritage. The patterns may vary when
we comparz the unique practices of eéch of the national groups. However,
as a vhole the priestly roles in the Chinese, Japanese, Korean and
- Pilipino churches haﬁe led to the'acculturation.df these immigrant

groups to the host culture, Little of their cultural heritage

S e . \
Aeri was transmitted.% 0. ArORT Ca

PASTORAL ROLES

There is a second set of activities which we can cqllzthc pastoral-
services. Since the church related to all stages of life, it nﬁrturcd
its own code .of behavior iﬁ the interiﬁ between the ;ritiial transitions
of life discussed in the priestly roles. This included childhood, youth,
marriage, family life, and other aspects of adultheood sucﬁ as employment,
léisure. and citizenship.

The churches provided children and youth with religicus instruction
at Sunday School and character buildiné throhgﬁ activitics such as the
Boy Scouts and Girl Scouts, YMCA and YiCA, ‘athletic leagues, the martial
arts, and ca:@in“ nrograms. The churches conducted Chinese, Xorean, ang

Japanese language scheols so long as the foreign language speaking

division was sirong and the public schools failed to teach these lancuages.
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For adults, the churches offered classes in sewing, cooking, child care,
and other elementary skills in preparation for family life and outside
employment, In thelmeantime, men were train~d to lead community groups,
speak in public, héndle finances, read and write. Again, as in the
priestly activities, the pastoral services indoctrinated the inmigrant to
Euro-Amcrican value systems, patterns of behavior, and -social structures

more than they transmitted Asian cultures to America.

' '
PROPHETIC ROLES .

I

Third, the Protcstant‘chﬁrches performed the prophetic tésks. The -
prophet can be distinguished from the priest and pastor. By means of
rituals the priest inculcaied various meanings iqéﬂ the ragular cycle of
life, with special focus on the critical junctures,‘be it in the.pilgrimage'
of an individual or the history of a social unit. The pastor nurtured
values and promotad action appropriate to people Between the "'rites of
passage" celebrated by the priest. The prophert interpretéd the emergence
of unique evants in their history and clarified the course of action
peculiar to that moment. These two roles, the one of depicting thé course
of events and the other of calling peoplé to action, require separate
claborations. |

The task of interpreting history helps‘explain one of the most
important historic functions of the Christian churches for all immigrant
groups in Anerica. The churches ﬁrovided the history of the Hebrews as
a nythic patfcrn for immigrants to make senss of their labors and hopas.
They too lcft'thcir homess as did Abraiiam, uncertain about his destination.
They tov would resist their oppressive Pharochs as did Moses who liberated

his people from bondage. They too would endure the longz trek throuth the
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barren wastelands as did.thc children of Isracl. They too would toughen
themselves for their conduests{in the promised land as did Joshua.
.'Secuiar models ffom their recent past, be theyiAbraham Lincoln or
Horatio Alger, told of the journeyﬁf}om the log cabin to the White louse,
from rag5 to riches. |

Although many early Asian immigrants only came in order to earn

AR i . |
-enough to return homeArlcEQ unexpected c1rcumstanc¢s prolonged their
stay. They were forced to find a mythic framework which could make their
toil bearable. The majority of immigrants,vwhether they were churchéd or unchurchsed
incorporated the outlines of Hebrew history into their own lives. Thé
practice pervadeslthe history of waves of immigsants whether they came
across the Atlantic, the Pacific, or the Rio»Graﬁde; The churchgoing |
sector of these immigrant groups were distinguished by their Qelf-cons;ious.
use of the Hebrew mythos}for their own livgs..

Again, we have the question of the éhicken and the>egg. ‘Which came
first? Did the aspiration to succeed in American society lead selected
immigrants to adopt the Judeo-Christian myths as a paradigm for their
1ive$?' Or, did the outlines of Hebrew history cénveft tﬁe short-term
sojourner into a homesteadetr who was determined to make it in America?

No doubt both explanations -are scrviceable. And what is relevant for the
development of the argument of this paper is that Asian Ame:ican Christians
were likely candidates for both. They came from that sector in their
cormmunities which waﬁted to be acculturated and, therefore, adopted the

Ain turn,
stories of the host culture. éég\this ado?tion facilitated their
acculturation even more.

A case in poiat is the World War II loyalty test of the Japancse

')
Americans reported in The Spoilage.” Thero was a distinct correlation
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between being Christian and saying "Yes-Yes" to-quéstions about serving
in the armed services if ordered and*dcfending the United States if
‘invaded. Similarly, there was a correlation between being Buddhist and
saying‘"No-No” to the same questions. Looking at the records today one
gathers that a majority 6f Japanese American Christians_in Tule Lake
 concentration camp had been acculturated to thé point of aécepting orders
to sexve in the armed forces and defending the country which had deprived
them of their civil rights; That should not surprise us. They had a
nyth about a people wﬂo overcame the bondage of ﬁgyﬁt, endured setbacks
in_the Qildcrness, and eventually triumphed in thé‘cénquest of the pfomised
land, . |

The schools and the mass media in American society have effectively
" written the Hebrew myfhos'inéo the psyche of great masses of ﬁeople. More
particularly, the Asian American Protestant churches effectively performed
this function in their communities. t would require several elaborate
studies to detail the contributions, hazards, and the problems which this
observation.suggests.l

As indicated above, the brophetic tasks includg ahother'responsiﬁility.
Thé prophet not only outlines what has happenoa and can happen, but
specifies in the presént situation what issues call for action. Karl
Marx illustrates the dual responsibilities. :He is not so much a Judeo—.
Christian heretic, because he proposed to substitute the Bible with his
ovn Manifesto, a priesthood with his own Qanguards ofAthe revolution,
.the church with his cell, and the confessional with self-criticism. He
may well be oné of the most orthodox Hebrew prophets of the nineteenth
century. The impact he has had on history follows the nattern set by

the ancient tlebrew prophet. Like the prophets, he recited a history
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which includes a paradise of pre-capitalist society, a fall wi;h the
introduc;ion of private property, an ensuing class conflict, the
.inevitabla revolution, and the heavenly society without class conflicts
or governmental tyranny. Marx was g¥fhodox because his framevwork of
historyscamé=F=mgzie followed the ancient ﬁcbrew prophets.

‘ Wﬂat is important for the moment is that the eventualities of
history did not foster fatalistic acquiescenc: to the course of history.
His interpretation of history liberated a most extraordinary exertion of
human energies which sought to redress wrong. Human action in the
présentﬁwould facilitate the courss of events wh{ch the myth predicted
would happen.

On a much more minuscule level, one finds the same pattern among
Asian American Protestant churches. The reci;al of history did not only
promise human fulfillment, but exposed th§~frustratioﬁs of legitimate

human aspirations. This meant churches which lived up to their heritage

1he

would expose¢,contradictions in society. The criteria which determine
what constitutes human need may have changed, but earlier generations had
their list of issues. There were the Reverend Keiichiro Imai's who

"rescusd" prostitutes in California and the followers of Donaldina Cameron

who did likewise for the Chinese in San Ffancisco.? Thefe were the
Reverend‘g§§aburo Baba's who staged ;trikes with Japanese sugar beet
workers and then tried to protect them frdm pistol-wielding gamblers in
Oxnﬁrd, California. The story of theﬁe and ‘other lcaders is yet to be
written.4 |

Adnittedly, there arc plenty of cases where churches have neither
recited a history which sustained imaigrants in theif dlfficulty nor

offered lcadership to alleviate the cvils they suffered. tHowever, there
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remain instances in Amcrasian churches that practi@ed their prophetic
roles. Whenever they did, théy reflépt an acculturation to the hqs:
'culfure which has had many positive%contriﬁutions. The problems- attending
this acculturation will be discussed later. |
At the moment, however, more specific illustrations of the prophetic
stance should be offered from recent years. The widespread development .
of denominational caﬁcuses and the continuing Strgngth of evangelical
Protestants serve this purposc. As the recovery of éthnicity and the
focus on liberation spread through various Protestant denominations, Asian
~Americans created caucuses to spéll out their unique idénfity, tackle
social ills, and redress récism in the chuich.‘ The caucuses have sprung
léose seed money for budding community ofganizations aﬁd have placed
several Asians in conspicuous leadership positions such as fhe election of’
Wilbur W. Y. Choy to become the first Asian American Bishop in the United |
Methodist Church in 1972.5 .
The mainline denqyiuations now have caucﬁseﬁ.' They inc;ude the
United Methodists organized-in 1971;6‘£he American Baptists, 1972;7 the

8

United Presbyterians, 1972;" thé Episcopalians;9 and the United Church of

10

Christ, 1974, The more recent immigrants from the -South Pacific Islands
have joined the Asian caucuses of the United Presbyterian Church and the
United Church of Christ. A separate Samoan organization now exists in

the Southern-California Conference of the United Methodist Church.11

/
Thesg caucuses represent united work among Asians, within qaelmef ﬂ9u3ék'

Yespechv e

- "denominations. However, the earlier national groups which

ned as much in recent

o

crossed denominational lines have not been strength
years, at least not as nuch in the two older Asian immigrant groups,

namely, the Chinesc and Japanese. The Japanese chiurch federation in
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Noxthern CaliforniaAand Southern California which bridges denominations
and the National Council of the Christian Work Among éhinese in America
continue to function but have_not uﬂﬁérgone the growth experienced by
the caucuses.12 Thus, the recently created céucuses ﬂromotc pén-Asian
consciousness but do so within QCnominational channels.

Institutional structures for work among Asians have gone through
three phases in the Protestant deﬂominations. First;.these éhurches
worked within a national group through their own denominational channels.
Second, national groupings of Asians worked togetheor but across denominational
lines.v Third, the caucuses promoted pan-Asian Eooperation but concentrated
on denoﬁinational units. Fourth, and most rccentiy; The Asian éenter for
Theology and Strategies, with the acronym, ACTS, was organized in 1972 to
promote activities which are both pan-Asian.aﬁd'inter—denqminatioual. On
the one hand, ACTSerlates to Asian American communities, with special
attention to their churches as neglected community organizations, and, on
‘the other hand, it rglates'to institutions of higherAeducation with
: partiéular reference to seminaries which tfain ieaders, whether clergy
or laity. In relation to the communities, ACTS had conducted workshops,

’

staged conferences, and distributed literature to strengthen the work of

" the churches.13

ACTS hasbalso supported community organizations working
for affirmative action in employment and the protection of Vietnamese
students threatened with deportation.” In relation to institutions of.
higher education, ACTS has becn seeking at least one center among West
Coast seminaries which will specialize in - training church lesaders as wecll
as work with ethnic studies programs on college and university campuses.1

An additional word should be written about the evangelicals or the

theslogically conservative churches. They lrave retained their predominant
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national groupings in intexchurch affairs, which was mentioned earlier
in the second institutional arrancement. There afe notable exceptions
at the local level. Thc Japanese Evangelical Missionary Society (JEUS),
for example, is not strictly Japanese. Thé Agape group in SoutHern
California, and the Pacific Area ChiheSe'Evangelicals (PACE) are also
inclusive, though predominately Japanese and Chinese respectively. My.
knowledge of Roman Catholic groupg among Asian Americans is so sketchy -
I cannot hazard a guess about their work.le:

A comparison between mainline deﬁominational Asian Caucuses and the
evangelicals can be ventured. Whereas the.caucdses tend to specialize
in polltlcal, econonic, social, and cultural issues, the theologically .
' conservative groups are more effective in evangellsm, rellgxous nur turb,
and overseas missions. In both groups, however, there are leaders hho
are seeking to bridge the gap between the'social and personal, and the
secular‘and sacred dimensions of their faith. As they do so, the social
issues will come under more'ahd more critical scrutiny. An intensified
religious orientation.could evoke a more radiéal social critique,16 This
leads‘to an exploration of the fourth set of roles as they appear in the.

apocalyptic figure.

APOCALYPTIC ROLES

The apocalyptic figuressupplementgdpropheté as the prophets
supplement the inadequacies of the priestly and pastoral roles. The
priest was likely to say that good cxisted.in evii, just as their rituals

elebrated the presence of extraordinary qualities in fhc ordinary
experiences of life. When the priest announced good in evil, he was

likely to prompt pious acquicscence to social ills. Thus, the pastor
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offered a corrective by nurturing those ideals which would inspire the
convef;'to reshape various phases of life in cohformity to desirable
norns. In turn, although these ethiéh{»norms and customs had their
contributions to offer, this was nd%'eh;ugh. The prophet was necessary -
to stornm the centers of power and to try to alter systems when the pastor
only permitted the slightest cosmetic changes to Society. The prophets
in ancient Israel frequently‘contestéd political figures, such as Nafhan
Before King David or Amos before King Jeroboanm. Their Teading 6f history
'fbrced prophets to do battle against abuses of power.

fﬂe linitations of the prophetic figure have beﬁome increasingly
evident‘to ethﬁic minorities. First, they are time bound. The prophets
came into their own when Israel had acquired nationhood. No prophet of
the classical sort (850-600 B.C.E.) existed when,;hé Hebrews were only d
wandering nomadic tribe, or even a pastdrai people.(1800—1050 B.C.E.).
Only when they were sedentary enough to create political entities which
federated constituent elements in their society, do the prophets come
into their own. 'This is worth noting since‘the propﬁets Qere speaking

ok exerCiS 4 Py,
for people veti=pnmseraed had nationhoodA Second, the prophets proposed

solutions limited to changes within existing systems.

The apocalypticists began to assume power just at the time Israel
was losing her independence as a nation, and continued their influence
into a time when tﬂey were vassals of foreign powers (ca. 600 B.C.E.ff).
The apocalypticists said the body politic had becomeiso sick it would
die, and that tﬁe end of nationhood was at-hand. Foreign powers would
reduce the children of Israel to a coleny. The prophets may have argued‘
for improvement of morality among leaders or changes within the systen;

the awocalypticists announced the system rnhist come down, it was beyond repair,
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Asian Amexican churches and oth?r ethnic minorities inside and outside
the church will take fhc apocalyptiq,craditibn more seriously in the days
~ahead. It is not enough to be priestly, pastoral, and prophctic. The
.insufficiency of the priest and pastofs should be obviousf - The
inadequacy of the prophet requires elaboratioﬁ.'

As noted above, the prophetic use of Hebrew history as nmyth led the
church to promise immigrant peoples a favorable outcome to their strugglés.
They too could come with uncertainty as did Abraham; they too could over-
come oppression as did Moses; and they too could make their conquests in
the ;aﬁdlof promise as did Joshua.. The plot helped thousands and millions
maintain their sanity. But we need to ask: idid the:immigrants from Asia
actually achieve what they set out to accomplish? Did they actually
experiencs what had been promised? To some extent, yes. But we are
coming to see increasingly that we centinue to be "inte?nél colonies"
despite our advance5.17 If we follow the anﬁlytiéal model of the two-
category system outlined by Roger Daniels and Harfy Kitano in American
Racism,18 we notice the two categories are shaped similarly in the diagram,
both are squares. However, the lower category remains on the botton.

Tﬁat is to say, minorities may have become like the majority, in this.
case squares in. the diagram, and in some cases minorities may even be
liked by the . majority. But fhe minority still ocgupies the lower
poéition in‘terms of power and social statu;. We are acculturated, that
is, we look and act alike, but we are not fully assinﬁlated.l9

The unfulfilled promise reminds us of a story of a scientist who
graduated from coilege with honors. - The fescarch laboratory where he
weat to work did not seem to recoynize his brilliance and talents. They

assigncd him to projects reserved for flunkies. To Jdemonstrate his
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competence he proposed to produce a'new species of animal. He would
cross an abalone and a crocodile and produce an '"abodile." Much to the

surprise of his colleagues, after months of failures, he produced

something. But the cross between a crocodile and an abalone was not an

"abodile" but a '"crock of baloney.'" N s

The "melting pot" ideology which prophétic religion came to serve

has turned out to be a "ecrock of baloney.". People were not as assimilated

as had been promised. Even intermarriace among third-generation Japanese

20 In the

Americans so widely practiced will not coatradict this fact.
crunch the children of Asian and white marriages will not have the sane
privileges as pure white children.

Even in the churches, the meltiﬁg pot social theory is a crock of

baloney. The now familiar analysis of Albert Memmi in The Colonizer and
, .

the Colonized 1 holds true in the church, despite all advocacy for 'brother-

hood“ to the contrary. The two categories persiS£. In the churéh, you
aré either a colonizer or colonized, white or Asian, but not both.
"Marginal man'" is a myth, if by marginal we have in mind.someone who can
operate at will batween the two categories or within both categories.
If an Asian American penetrates the ;ystem of colonizers, that person
Willlserve the needs of whites who hand him or her their agendas, and
only at great personal expense or hazard can that person expect to
repreéent the needs and aspirations of théir ethnic minority people.
When the crisis comes the white-dominated system will find it easier to
jettison Asian Anericans and their interests in order to keep the church
in orbit, far removed fron the carthy minorities.

Thus, the promise of assimilation which prophets have offered

minorities is at best only a half truth. It does not apply to the
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colorful people but only ﬁo the colorless European immigrants who may
enter the true centers of power. No amount of changes within existing
racist systems will alter that fact. The two categories remain, the one
colorless and the other colorful, thé one colonizer and the other
colonizéd. |

But that may not have to concern us very nuch. Tﬁe apocalypti§
vision may léad us to see that the vefy system we sought to penetrate is
crumbiing;.the "sacred cowﬂ we tried to milk ﬁay become dry shortly. Or,
.to change the figure of specch, the "treasure chests" we have tried to
crack open may prove to be whited éepulchres containing decayed remaiﬁs of
-past greatness. If that is not the case, we ﬁhould nake these events
transpire. At least one interpreter of History seesthe passing of the

Euro-American phase of history. Stephen Neill, in his Colonialism and

‘ L. c s 22 - . .
Christian Mission,”™  speaks of three successive centers of world history.

Speaking as a Euro-American he says history wﬁs cente;cd first in the
Middle East, second in the Mediterranean Sea, and third in the Atlantic
Ocean. "Today," he writes, 'we seem to be sceing the beginnings of the
fourth age, in which the Pacific Ocean will become the center of world
history‘"23

This is a mild version of an apocalyptic vision which predicts the
pqssing of Euro-American hegemony. There are political and'cultural
implications worth exploring. In political terms, if the American super-
power is to diminish in its stature, we immediately think of violent
neans whereby that would happen. At the moment the possibilities of a
‘wholesale revolution catching hold of great masses of people seem unlikely.
Furtherc repression iay produce it; but too many people are duped today to

cvoke a widespread movemcnt. If there is any violent attempts to reduce

43



17/Sano
Amcrica to her knees, it will come from insurrectionists who seek to
_accclefatc the process of attrition now at work., A few may even work
without pragmatic conéiden@tions buﬁ*simppy to cry "No!" as a faithful
witnoss. More likely.than not, fhe s}stem will not go out with a "bang,"
but with a "whimper," to use the familiar phrase of T.S. Eliot;

If America becomes a colony of an Eaﬁt Asian superpower it will
probably occur gradually as Gréat Britain changed in stages from an empire
to a comnonwealth and eventually into a colony of the United States, ‘as
She is now to all intents and purposes: If the dislocation of power occurs
abruptly it will be the result of a cdincidence of events which no one
plannéd or predicted, and was, therefore,‘unmanaged:

Besides the violent'and abrupt reduction of American power, we also
need to consider more modest means. We should be penetrating American
society to take over pockets of that 50cietyvf?;‘the é:ﬁgé%gis«of ethnic
minorities. All other penetrations produce sell-out achievers. VWe
should erode the hold this racist society has on the media, educational
institutions, financial agencies, weifare programs, judiciél systens,

. legislative bodies, and cultural strongholds such as art nuseuns and
libraries which articulate whatvis defiﬁed as beautiful and wise. These
approaches may be piéceneal,.but that may be all that is available to

us at the monent.

The cultural implications of the demise of Euro-American hegemony
concern us next. Some changes are occurring, others are required. Up
.to the prescnt,'the expanding white Christianity could practice cultural
genocide Qith little threat of being challenged. To become a Christian
meant an Asian Amesrican weuld commit virtual culturél suicide. Today,

however, great numbars of peoples are alrealdy disenchanted with
. r o I v
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Luro-American expressions of their religious faith. The eightcénth and
ninéteenth century hymns from Europe and England, the architcecture
reminiscent of medicval Lurope or cqigniaL América, the Byzantine scént
.in the incensc, the vestments with Roman sénatorial origins, and the ‘
sermons with illustrations laced with Shakespeare'all scen to be "whifed
sepulchres." It has come time for Asian American churchpeisons to
ekperiment and create new expressions for their religious aspirations,
using wherever appropriate their own cultural heritage.

| if there are to be changes in churches, however, it will require
changes in seminaries which train the professional leaders of.churches.
The seminaries which presently train thesc leader~ are among the most
-sophisticated practitioners'of racism. They handpick those who have
subjected themselves to thirteen bleaching vats called public education,
and then four more vats of even more concentrated bleach called college
education, to attend their seminaries. And for three to four additional
years, they subject them to an additional bleach., The reason why the
Asian Center for Theology ahd Strategies focuses on seminaries should be
clear. If cultural liberation is fundamental, we need to change the |
churches which are one of the critical institutions which deal with basic
values. If we are to chaﬁge the churcheé, we will nced to change thev~
professional leadership who have on the whole served as functioﬁaries of
cultural genocidé‘ Finally, if we arc to raise a group of leaders who
will reverse genocide and tura it into cultural liberation, we will need
to change the institutions which train these leaders, namaly;'the
seninaries. Once that happens we might begin sceing Asian American
‘Protcstant churches pructice their priestly, pastoral, prophetic, and

apocalyptic reles for the literation and fulfillment of their pooples.
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CONCLUSION

Anidst all of these requisite changes, an additional one should be
mentioned. Most activists continue to be preoccupied with political,
economic, and social liberation. This is understandable. Political
frauds, economic deprivation, and social oppression are conspicuously .
present. The subtler cultural Oppregsion, hqwever, can be overlooked.
Culture deals with fundamental comnitments, value systems, and their
: atfending visceral responses, and yet cultural liberation remains one
of the neglected considerations of movement people.

If religious institutions deal with anything, they deal with
cultural questions. Hence, the importance of ethnic churches. Although
Amerasian Protestantism has contributed towards thelcultural suicide of
Asian Americah peopleé, it has the ideological and human resources to
promote cultural liberation. Ironically, by acculturating themselves

Arvevapiom BrotestomAs
to such neglected religious figures as the apocalypticist, ey nay be
. ' —/

able to reverse the dehumanizing consequences of Christianity.
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FOOTNOTES
1. The bibliography contains soveral unpublished items which report

additional research.

2. Dorothy S. Thomas and Richard Nishimoto, The Spoilace: -Japanese-
? > |

American Evacuation and Resettlement Puring World War IT (Berkeley:

University of California Press, 1946), pp. 57-58, 105-196. While
mentioning this series of studies and the uses immigrants madé of the
Hebrew history to understand their cxperience, one should note a
serious error which appears in Jacobus tenBroek et al., Przjudice,

%ar, and the Constitution (Berkeley: University of California Press,

1954), pp. xv and 97, where the evasuation is called an "Exodus." The
use of the word is inappropriate. vExodus" recalls the deliverance
from bondage experienced by the Hebrews, not an incarceration or

captivity, the subject with which the book deals.

3.; See Carol Green W¥ilson, Chinatown Quest (San Francisco: Caneron
House, 1974). The book is ayailable<5§ the Cameron House,»920 Sacraﬁento,
San Francisco, CA 94108. A .

4. Yuji Ichioka's study, "A Buried Past: [arly Issei Socialists
and the Japanese Cémmunity,"‘Amcrasia, 1,.Nd. 2 (July, 1871), citc§

" the widespread participatirn of  Christians in the early socialist
‘movement in the Japanese ﬁommunity.

5. Dr. Chan-Hie Kim reports what ‘is probibly the first election of
an Asian born in Asia who was clected to the episcopacy in the United
States. The Reverend Hotozo Akazawa in i930 was clected o the
episcopacy in the Methodist Church, South. Bishgp Akazawa was born

in Japan and returnad to serve there until his death in 1936.
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6. Convocation on Asian Awerican Ministries, United Methodist Church,

2-14 March 1971, Santa Monica, California. The caucus activities are

reported in Asiuncws, 1971-73, ed. George Nishikawa; and Asian American

Newsletter, 1973--, ed. Jonah Chang. '
7. Thafimerican Baptist Churches also compiled a

pamphlet of sermons, position papers, and studies.
: , T b . :
8. The Asian Presbyterian caucus has cesated=on the tradition of . its

parent denomination. They have been among the most productive in
written documents. Witness. - Asian Presbytorian Caucus, The First

National Meeting of the Asian Presbyterian Caucus, 16-19 March 1972,

‘White Sulphur Springs, St. Helena, California; Second Annual Assenbly,

26-28 April 1973, Pacific Palisades, California; and To Grow in Crisis,

3rd Annual Assembly, 26-28 April 1974, Mills College, Oakland, California,

n.d., n.p. In addition, special issues on Asian Americans appeaxed in

Trends, 4 (March/April, 1973) and Church and Society, LXIV, 3 (January/

February, 1974). The United Prespyterian Church,‘Mission Service Unit
Frowgh P e
on Church and Racgdhas distributed 4 Study of Chinese, Filipino,

Japanesc and Xorean Populutions in the United States and Projection

(New York: UPC, Research Division of the Support Agency, 1974).

9. Asiamerica Ministry, The First National Conference, Asian

American Episcopalians, .7-9 February 1974, Grace Cathedral, San
Francisco, n.d., n.p.

10. United Church of Christ, National Conferenca on the Concerns of

Asian Anericans and Pacific Islands, 19-21 April 1974, San Francisco,

n.d., n.p.

11. The United ilethodist Church, Journal of the Southern California-

Arizona Annual Confarcnce, ed. James K. Sasaki, 1974, pp. 248-249, n.p.
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12, The National Conference of Christian Work Among the Chinesec in

America, Proceedings of the Sixth Triennial Meeting, Confab '71,

21-27 June 1971, Pacific Palisades Conference Grounds, ed. Jamés‘
Chuck, n.d., n.p.
13. The Asian Center for Theology and Strategies (ACTS) publishes

an Occasional Bulletin and distributes a number of manuscripts. ACTS,

Mills'College, P. 0. Box 9955, bakland, California, 94613. ACTS is
negotiating for space in the archives of various seminﬁry libraries
which Wk bewrme depositories

tehreddathpresres of historical documents related to Asian Americans
 and Pacific Islanders. Sample copies of documedﬁs are welconmed for
- temporary holding until final arrangcments are completed. Pictures,
diaries, church minﬁtes, and newsletters willialso be included.

14, Probably the first class to be offered on the Asian Amefican
‘churches and'theif communities as an independent study will be

sponsored by Ling-Chi WangAat the University of California, Berkeley

in the spring of 1975. Thgopescx
despanireds

15. Study of local parishes and schools operated by dioceses or )
religious orders such as the Maryknoll Sisters would be productive.
Mention should be made of the scholarly work of Fr. Matthias Lu vho

~ is presently translating Aristotle and Thomas of Aquinas into Chinesé
while working with overseas Chinese in tﬁe Oakland Diocese.

16. The schizophrenia within American Protestantism between the
personal and the social orientation is evident in Asian American
Protastant divisions. Only a few indigénous East Asian Christians
have resisted the schisnatic consequences. Korecan Protestants whose

religious foundations and active resistuhce to oppressive Japanese
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colonialisn or their own repressive regimes offer a most notable
exception to the widespread division,
17. For a discussion on the concept' of "internal colonies" as it

rclates to minority status in the United States, consult Robert

Blauner, Racial Oppression in America (New York: Harper § Row, 1972),

PP. 54, 75 n. 2 (a useful guide to literature), 82-104, 105-106.

18. Roger Daniels and Harry !l. L. Kitano, American Racism: Exploration

of the Naturs of Prejudice (Englewood Cliffs, N.J.: Prentice-Hall, 1970).

19. For a distinction bstween acculturation and assimilation, refer

to Milton M. Gordon, Assimilation in American Life: The Role of Race,

Religion, and National Origins (Mew York: Oxford Univsrsity Press,

1964), p. 81.

20. The Journal of Soczial Issues, 29, No. 2 (1973) contains several
articles concerning recent trends in intermarriage among Asians.

21. Albert Memmi, -The Colonizar and the Colonized (Boston: DBeacon
Press, 1967).

22, Stephen Neill, Colopnialism and Christian Missions (London:

Lutzerworth Press, 1966).

23. Neill, p. 16.
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A Japanese-American church-
man says the white man’s idea
of “integration” is to make all
yellow-skinned people think
white. He argues for an assertive
Japanese American Church that
will capitalize on the desire of
Japanese-Americans not to be
totally assimilated into Ameri-
can culture. ‘

by roy i. sano

Rev. Roy [. Sano, formerly Associate
Pastor of Centenary United Methodist
Church in Los Angeles, is now Chap-
lain and Assistant Professor of Religion
at Mills College, Oakland, California.

The author (left, foreground)
joins other Oriental Americans in
picketing Dr. S. 1. Hayakawa.
acting president .of San Francisco
State College.
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in church!”

“O God, grant me the serenity to accept
what cannot be changed, the courage to
change what must be changed, and the
wisdom to know the one from the other.”

" Reinhold Niebuhr’s classic prayer strikes
a balance between the pastoral and the
prophetic, between Christianr piety and
social action, for which two very appropri-
ate symbols might be the folded hands
(“serenity to accept what cannot be
changed.”) and the clenched fist (“courage
to change what must be changed”).

At the moment a- relevant ministry for
Oriental-Americans calls for a heightened
emphasis upon the clenched fist; for too

long have Orientals serenely accepted what
they thought could not be changed
Within the past year the Oriental communi-
ties in Southern California have seen the
development of organizations which express

this self-awareness.

A bhost of Jananese-American oxgamza—%

tions reject the images of self-effacin

humility and perseverance common to pre-

vious generations. Such groups as the
Council of Oriental Organizations, Asian
American  Political  Alliance, Oriental
Concern, and the Yellow Brotherhood as-
sert a strong desire for self-determination,
even within a certain amount of racial
separatism, This development has profound
implications for the Oriental-American
churches and their leaders.

The previous generation which promoted
“integration” could think only of abolishing
racially distinct communities’ and groups.

‘In the church, this has resulted in the

continuation of Anglo-Saxon domination as
in the wider -community, For instance, the
last years of the Provisional Conferences
saw the development of leadership on the
part of ethnic minorities in their own af-
fairs, This included . Japanese, Chinese,
Koreans, Filipinos and Mexican Americans.
With the abandonment of these Provisional
Conferences this new leadership was
directed to -other interests and frequently
restricted to narrow spheres of influence.
Meanwhile, existing Annual Conferences
dominated by white leadership assumed
the responsibilities for ethnic affairs.

The way “integration” has worked out
so far tends to confirm Pascal’s observation
that “Man is neither angel nor brute; and
when he acts the angel he becomes the
brute.” When churchmen “angelically” at-
tempt to extricate their churches from
complicity in racially defined structures

they act “brutishly The general loss of
leadership in their own affairs constitutes,
for Orientals especially, the most pro-
nounced instance of the brutishness of inte- -
gration,

Subtler forms of brutishness exist, There
are neglected ethnic minorities without
ministers who specialize with them.
Specialized ministries, such as work with
the aging, the youth, the drug culture, etc.
have suffered because Orientals let the
program of the total church divert their
attention from the concerns. for which they -
are peculiarly equipped. Youth especially
respond more quickly to programs staffed
by their own kind, as is evident in work
with narcotic traffic. On some campuses
with large concentration of Orientals those
close to the drug traffic claim three fourths
of these youth have experimented. “Integra-
tion” has resulted in neglect of these
specialized ministries,

Other factors corroborate the low opinion
Oriental churchmen have of the white
man’s idea of “integration.”

—When ethnic minority ministers are
appointed outside their own ethnic
churches, they are all too often appointed
to dying or undesirable situations,

—The minority person who is appointed
to a white church is among the cream of
his kind; the white who is appointed to
leadership of ethnic minorities can merely
be a cull of his kind. Furthermore, they
are appointed to some of the most desir-
able and strategic pulpits for evangelization
of ethnic minorities.

—When an ethnic minority person is



pluced in a conspicuous position, it is more
often for decoration and “show” than
anything else. Few acquire decision-making
power. In one case, a person with an
earned doctorate and an honorary degree
was asked to assume a prestigious office,
but the job description sounds like little
more than “stoop labor.” His job is to
keep things in order, but not to introduce
changes. - .

—ZEthnic ‘ministers are frequently in-
volved in a kind of horse-swapping between
bishops. The appointment of ministers
across Conference lines is not as easy as we
were led to believe before “integration.”
It turns out that very little action takes
place since no bishop feels the others make
offers which match his. Once the Provi-
sional Conferences were disbanded a sort
of “Ice Age” set in for the appointment
of minority ministers,

Only if the church adopts specialized
structures and programs to enter into these
communities can we expect the church to
make progress in its evangelization of ethnic
minorities, We mneed not sanction the
chauvinism or the prejudices of these com-
munities, But some forms of organization
and programs mneed to be preserved. The
basic justification of specialized ethnic
ministries is similar to that for the military
chaplaincy, the campus ministry, the in-
dustrial chaplain and the community organi-
zer.

The National Division of the United
Methodist Board of Missions recently au-
thorized an advisory committee on ethnic
and langnage ministries. Request for such a
committee came from a Consultation on Jap-
anese Work in San Francisco in February.
Together with the Western Jurisdiction of
the United Maothadict Chiroh the Division

will provide budget for a staff member, who
will work with Japanese and other ethnic
and language minority groups on the West
Coast. An Advisory Committee on Indian
Work was created after a similar consulta-
tion last year and both will be related to the
unit on Special Ministries of the National
Division.

In another development, the Southern
California-Arizona Annual Conference has
formed an Ethnic Strategies Committee,
which will conduct research and formulate
a new course of action. Other conferences
have felt the impact of caucuses formed
along racial lines.

Part of the social tension of our day
comes from a serious shift in the approach
of minorities. Doing what is “right” (as
defined by the white majority) has given
way to demanding “rights.” Acceptance
at any cost into the larger culture is no
longer desired. In its place has arisen
aspirations for the power of self-determina-
tion. Nietzsche accused Christianity of
perpetuating a slave-ethic which made
virtue of subjecting oneself to circum-
stances. If a man cannot rise up to state
his claim and rights he has permitted his
views, even his religion, to dehumanize
him.

In the process of this shift in approach
by minorities, many whites are asking if
the old goal of integration is no longer
acceptable to minority groups. Many.WASP
(White Anglo-Saxon Protestant) church-
men, who have fought hard for integration
and its acceptance by whites, find these
developments an offense and a disappoint-
ment. They say different racial structures
can only mean discrimination; to set up any
separate structures entails segregation.

We need to expose the questionable
foundations of this stance and to propose a
rationale for an alternative course of action.
In part, the stance is based on an un-

" questioned acceptance and application of

the Supreme Court decision which struck
down the “separate, but equal” doctrine
and its abuses. Recent developments,
particularly ~ growing self-awareness of

racial minorities, offer the Church an oppor-
tunity for the moment to say “separate,
and more than equal”-in order to recover
from past losses.

In part the integrationist stance also
rested upon a questionable reading of scrip-
ture. Paul said, “There is neither Jew nor

Greek, bond nor free” (Galatians 3:28).
We often turn this passage into a sociologi-
cal observation of empirical facts, as if all
distinctions had been abolished. But what
then do we do with “there is neither male
nor female”? We can only conclude that
the passage is rhetorical and religious, and
should not be read as sociological dogma.
It certainly provides no basis for burial
of the ethnic church,

The social ferment of our days has
helped us question the easy assumptions
of the past models for integration. The past
assumptions have begun with the proposi-
tion that America is a vast “melting pot”
which ostensibly welcomed the unique
contributions of each immigrant group.
Actually, the theory concealed the “Anglo-
Saxon” domination in the process of
Americanization. Besides this hypocrisy
operating in the “melting pot” theory, social
scientists have now shown the limited truth
it involved. We have now come to see at
least two major processes operating in
Americanization, )

The first process is acculturation, whereby
the immigrant group adopts the behavior
patterns of the host culture. The immigrant
learns the ways of language, diet, attire,
residence, vocation, entertainment of the
host culture. Acculturation limits itself to
secondary relations or segmented groups
which are impersonal, formal, or casual
and nonintimate, By contrast, the second
process, called assimilation, has to do with
relationships within primary groups which
are personal, informal and intimate. These
groups involve the entire personality and
not merely a segmented part of it, such
as our working hours or specialized
interests,

According to social sicentists such as
Milton Gordon there has been an extensive
amount of acculturation among ethnic
minorities. However, there is a serious lag
at the point of assimilation. The lag in
assimilution, particularly in the case of non-
Ewopeans, has discredited the proponents
of. the melting pot theory.



In the case of the Japanese-American
community, some social scientists feel the
process of acculturation has been the most
extensive -and rapid of all non-European
groups. These acculturated peoples, how-
ever, maintain their own institutions paral-
leling the white community, thus showing
the failure of assimilation. There is a
growing vernacular press. Social and recrea-
tional clubs are formed along racial lines,
whether for children, youth or adults, Ser-
vice clubs, veterans’ groups and professional
bodies draw up memberships from ethnic
characteristics, Insurance salesmen, dentists,
doctors, merchants and funeral directors
continae to operate along ethnic groupings.
They are saying, “We may want to be like
you (acculturation), but we want to set
up our own time schedule when and how
we will join you (assimilation).”

The new pattern of “integration” now
proposed operates under an assumption
other than the old “melting pot” theory. It
is that to join the American people might
mean forming power blocks of interest
groups based largely on ethnic and color
lines and having these power blocks partici-
pate in policy making decisions which af-
fect them. Even within the church we need
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special interest groups to check and balance
each other, This is a serious departure from
the melting pot theory and its updated
version in the Flower Drum Song which
said “America is Chop Suey.” It is also a
departure from putting a premium on the
minority being “accepted” into the larger
majority, frequently at the expense of the
minority’s integrity. Those who resist the
old “acceptance” theory call S, I. Haya-
kawa, the acting President at San Francisco
State College, a banana. “He has yellow
skin,” they say, “but a white inside.” They
feel light-skinned minorities are used by
the white establishment to hold the Blacks
in their place.

For the church, racially distinet struc-
tures are only a tactical move with a larger
end in view. By permitting these special-
ized groups the power to decide about
their destiny in the context of the wider
church’s work, these groups will come to
feel a part of the total church and com-
munity. This is the irony of history’s logic.
By heightening these particular groups the

universality of the church’s outreach is
strengthened. We thereby set the stage for
a more comprehensive unity, .
For Japanese-Americans within the
Church it is a time to reassert the clenched
fist as well as the folded hands. More
appropriate symbols would be those of the
Chrysanthemum and the Sword, which
cultural anthropologist Ruth Benedict used
to characterize the Japanese Americans. By
the Chrysanthemum she partly.had in mind
the quiet poise maintained in the face of
indignities and adversities, By the Sword
she had in mind the assertiveness which
could prove both devious and destructive.
This was probably one of the most adequate
and accurate portrayals the Japanese
Americans have yet received. In asserting
anew the values of the ethnic group,
Japanese Americans hope the new balance
between the Chrysanthemum and the
Sword will lead to a constructive goal.
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‘History and Role of the Church
in the Korean American Community
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KM HYUNG-CHAN

When the first large group of Korean

immigrants arrived in Honolulu, Hawaii on
January 13, 1903, there were among them
some people who had already embraced
Christianity as their rehgnon 1 These Christians
became active catalysts ‘in the establishment
of churches in the Korean American commu-
nity in the Hawaiian Islands and the mainland
of the United States. That there were people
converted to -Christianity among the first
group of emigrants from Korea was certainly
pot an historical accident; it was closely
related to the history of evangelism in Korea
and the cause of Korean emigration to the
Hawaiian Islands.

As early as 1784, Christianity came to
Korea in the form of Catholicism, when Yi
* Siing-hun, the son of an ambassador to
China, returned to Korea with books, crosses
and other Christian artifacts. He had goae to
‘China to study and was baptized in Peking.
" In 1794 a Chinese priest came into Korea,
crossing the Yalu River border in secrecy
in response to Yi Siing-hun’s plea for more
priests. '

Catholicism began to gain converts shortly
after its arrival in Xorea. Many persons
dissatisfied with- their lot in the'present life

turned to the tea,c:hmgs ‘of Catholicism asit

promised a bettet life in: the . next world; 8o
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matter how vaguely they understood the real
meaning of life after death. Others embraced
the religion as it symbolized the Western
scientific knowledge. At any rate, as many
Koreans turned to Catholicism, the Yi court
(1392-1910) became deeply concerned with
the doctrine of the Catholic Church that
preached equality of men and the brother-
hood of mankind. The doctrine was considered
dangerous to the preservation of the Confu-
cian system of loyalties and ancestor worship,
which was the foundation of the kingdom,
Therefore, the Yi court issued an edict in 1785
banning Christianity. Shortly after the ban,

. many Korean Christians along with the

Chinese priest were put to death, and the
persecution of Christians continued. In 1839
three French missionaries and their Korean
followers were executed, and this incident
angered the French government, which. sent
a ship to Korea in 1846 to demand an
explanation. As late as 1866 three bishops,
seventeen priests and numerous Korcan
Christians suffered martyrdom.

The treaty of 1882 between Korea and the
United States and other treaties the Yi court

K Hyung-cHAN(Kim Hyong-ch’an) is an asso-
‘giate professor at the Wcstcm Washmgton Statc
. College, US.A. o .



~had been compelled to conclude with other
Western nations brought more Western
fhissioparies to Korea. Although most of
them sought first the wealth of the earthly
kingdom upon their arrival in Korea, a few
were dedicated to the cause of ‘ the heavenly
kingdom.? Among them was Horace N.
Allen, who was sent to Korean in 1884 by the
Presbyterian Board of Foreign Mission of the
United States. Shortly after his arrival in
Seoul, an incident occurred that helped him
gain the confidence of the king of Korea.
During a coup d'état involving the conserva-
tives and progressives of the Yi court the
queen’s nephew was seriously wounded and

~ the missionary doctor was called upon to give

him immediate medical attention.3 His suc-
cessful treatment of the queen’s nephew won
“him the position of the king’s personal
physician and his approval of Christianity.
For a number of reasons more Koreans
in the north accepted Christianity than their
countrymen in the south. First of all, Koreans
in the northern provinces had been discrimi-
nated against by the Yi court, which was
constantly plagued by regional factionalism.
The Yi court sent to the northern provinces
government officials who were considered
dangerous to the security of the court. It also
denied the people from the northern provinces
access to high positions in the central
government. Such a policy of discrimination
pursued by the Yi court eventually led the
people to revolt against the central govern-

_-ment in an insurrection of 1811 led by Hong

Kyong-nae. The rebellion was strongly suppo-
rted by the people in the north who were also-
suffering then from a severe famine. Secondly,
the North Koreans developed less rigid and

. more mobile social structure during the Yi

dynasty, due to the lack of arable land in
north, than their countrymen in the south.

- The north Koreans were therefore exposed to

more egalitarian values that made them more
amenable to the -acceptance of Christian

.. doctrine.

':;'"K:érom}s became victims between the retreats - - -
ing Chinese soldiers and the- advancing Japs..

R

Thirdly, several decisive battles were
fought in the northwestern region of Korea,
particularly in the vicinity of P'yongyang,
during the Sino-Japanese War of '1894-95.
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anese army, and much of their property was
destroyed in the war, the outcome of which
was to determine the political fate of the
Korean people in the years to come. Several’
missionaries stationed in the vicinity of
P’ydngyang gave their time and effort to
alleviate the sufferings of the people caught
innocently in a war created by foreign
powers. Such unselfish devotion of mission-
aries to the care and cure of Koreans afflicted
by war gradually endeared them to the
Korean people, who flocked to churches to
learn a better world to live in both spiritually
and materially.

American missionaries by deed or word
encouraged Koreans to emigrate to the
Hawaiian Islands as they saw “an opportunity
for Koreans to improve their condition and
to acquire useful knowledge and to better
themselves financially-.-, “as pointed out by
David W. Deshler in his letter to Mr, Hun.
tington Wilson, charge d'Affaires of the
American Legation in Tokyo, who was asked
by Deshler to intervene on his behalf after the
Korean emigration had been terminated by
the Korean government in 1905.¢4

Commenting on influence of American
missionaries on Koreans who made the deci-
sion to emigrate to the Hawaiian Islands, Yi
Tae-song, Executive Secretary for Korean
Student Christian Movement of Hawaii once
stated:

It was at this critical stage in her history
that the great and good missionary, Dr. and
Mrs. H. G. Underwood, and Rev. and Mrs.
Henry G. Appenczeller, appeared in Xorea
and began telling the wonderful story of the
Cross and what it could do for those who
-will accept it and undertake to carry it
- through life. To the timid, stoical Korean
the message was one of hope and life.
Eagerly he asked of its power and a sample
of its results. The one was told him by the
missionaries, the other was pointed out to
him in the advanced life of the United
". States. Soon the United States was the hope
of Korea, for was it not there that the
wondrous Cross had brought beneficient
results? Was it not-worth the while of any
simid, downtrodden Korean laborer to make
wihie attempt of reaching this haven of peace -

iy



and plenty? “As ‘the Korean embraced
‘Christianity he began to look for a place
where it might be lived in peace.8

Missionaries were not the only reason for
Korean emigration to the Hawaiian Islands.
There was a widespread famine in the winter
of 1901 in the northwestern region of Korea,
and the government made efforts to relieve
the people from starvation by allowing them
to emigrate. Also there were agents from
several overseas development companies who
were sent to Korea to recruit laborers to work
in Hawaiian sugar plantations. One of them
was David W. Deshler of the East-West
Development Company, who was responsible
for the emigration of the first group of
Koreans to Koreans to Hawaii in 1903.5

Of all American missionaries, the Rev.
George Heber Jones of the Methodist Mission
was most influential on Korean emigrants.
He came to Korea in 1887 and was later sent
to Chemulp'o in 1892 to succeed the Rev.
Appenzeller. Chemulp’o, now Inch’on, was a
port city where Deshler was stationed to
recruit Korean laborers. Partly due to his
geographical location and partly due to his
compassion for Koreans leaving their home-
fand for a strange place, Jones felt the aeed
to encourage them by telling them about life
in Hawaii. He also gave some leaders among
them letters of introduction to the Superin-
tendent of Methodist Mission in Hawaii so
that they would be greeted by someone upon
‘their arrival in Honolulu. The Rev. John W.
Wadman, Superintendent of the Hawaiian

Mission of the Methodist Episcopal Church, .

in his report, “Educational Work Among
Koreans,” described the role Jones had
played in the immigration of Koreans in
Hawaii.

While encamped at the seaport of Chemul-
p’o,awaiting the transport to bear themaway
into a strange land, Rev. George Heber
Jones, a Methodist Episcopal Missionary,
became interested in their welfare, and held
large tent meetings in order to inspire them
with laudable ambitions and prepare them

Jor the strange experiences so soon to

. overtake them. He also handed a few of the
Iraders among them letters of introduction

m(he Superintendens ,'of}_}vg‘__erhoa‘x’st.:'yis- _

g
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sions in Hawaii, and gave them in parting
his hearifelt blessing.? I

" Later in 1906 when Jones published an
article under the title, “The Koreans in
Hawaii,” in the Korea Review, the missionary
mentioned that he met a Korean and his
family whom he had baptized in Korea.?®

As has been pointed out, some Korean
emigrants were converted to Christianity even

_prior to their departure for the Hawaiian

Islands. Therefore, the history of the church
in the Korean American community may
be considered a continuing saga of Korean
Christianity.

The history of the church in the Korean
American community may be divided into
four major periods; (1) the period of begin-
ning and growth, 1903-1918, (2) the period of
conflicts and divisions, 1919-1945, (3) the
period of status quo, 1946-1967, and (4) the
period of revival, 1968-1974.

The period between 1903 and 1918 saw a
rapid growth in the number of Koreans pro-
fessing Christianity as their religion. It was
estimated that during the period approximate-
ly 2,800 Koreans were converted to Chris-
tianity and 39 churches were established in
the Hawaiian Islands alone. This numerical
growth is a remarkable achievement in view
of the fact that the total number of persons
of Korean ancestry in the Islands during this
period was less than 8,000. A number of
factors seemed to have contributed to such a
phenomenal growth. First, Korean society in
the Hawaiian Islands lacked in strong social
groups established on the basis of traditional
ties. Although there were social groups such
as clan association and organization by sworn
brotherhood,? they were proven ineffective in
dealing with the white Americans. Second,
Christianity may have been used as a means
of gaining a sympathy from the white
Americans. This particular point was alluded
to by Jones when he stated:

One third of all the Koreas in Hawaii are
professing Christians. They dominate the
life in the camps on the Islands of Oahu,
Kauai and Maui where they are stamping
out gambling and intoxication. The Koreans
kave fallen into sympathetic hands in. Ha'

waii o - - : . T
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bood organization, the church was the only
social group that enabled them to engage in
social intercourse outside their work camps.
Fourth, there seemed to have been a certain
degree of group pressure on non-Christians,
particularly after a significant number of
Koreans had become converts. Thus parents
who were not Christians would send their
children to church.

During this period several churches of
different denominations were established in
the Island of the United States. The- first
group to establish a church was Korean
Christians of Methodist persuasion, It was on
November 3, 1903 that efforts were made to
establish a congregation when a group of
Koreans in Honolulu chose An Ch'ung-su
and U Pyong-gil as their representatives to
negotiate for a place of worship with a Super-
intendent of the Methodist Mission. As a
result, the Korean Evangelical Society was
organized a week later and church services
were held at a rented house. The Society did
not receive regular church status until April,
1905 when John W. Wadman was appointed
as Superintendent of the Hawaiian of the
Methodist Episcopal Church by Bishop John
W. Hamilton!! Wadman contributed greatly
to the growth of the Methodist church in the
Korean community in the Hawaiian Islands
from the time of his appointment until his
resignation on January 1, 1914.12 He was

instrumental in purchasing a piece of property

situated on the corner of Punchbowl and
Beretania Streets, Honolulu at a sum of
$12,000 'with the purpose of organizing a
boarding school for Korean boys. While serv-
ing as Superintendent of the Mission, he also
supervised the boarding school which was
then directed by his wife until June, 1913,
when Syngman Rhee, later first president of
the Republic of Korea, was appointed as
principal of the school.

It is alieged by Warren Kim, the author

. of Chaemi Hanin Osimnyon-sa (A History of

Fifty Years of Koreansin America), that Rhee
was given this position by Wadman as an
expression of his gratitude to Rhee who had
helped him settle a dispute between Wadman

‘and the people of the Korean community in
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. “Third, to those who':were. tiot membeérs
“of either clan association or sworn brother-

“the Tstands. The dispute began with a local

newspaper report on October 4, 1912, In the
report it was said that Wadman had received
a sum of $750 from a certain Japanese consul -
of Honolulu who had donated the money
with the ostensible purpose of helping poor
Koreans. When he was confronted by a group
of angry Koreans who hated anything
symbolic of Japanese, he acknowledged the
receipt of money, although he presented a
reason different from the one reported in the
newspapef. He said that he had accepted
money in order to use it as a part of main-
tenance expense for the boarding school.

Koreans felt it their moral duty to oppose
the acceptance of such financial assistance
from an official of the government that had
deprived them of their nation in 1910. Wad-
man was cornered further into an embarrussing
situation as Xorean students refused to attend
school. At this time Syngman Rhee arrived in
Honolulu under the invitation of the Korean
National Association. When he was asked by
Wadman to intervene in the dispute, he
gladly accepted the request and worked
toward a solution. With assistance from
Rhee, Wadman managed to avoid a confronta-
tion of a more serious nature, but he also
sowed seeds conflict and dissension by ap-
pointing Rhee as principal of the boarding
school.13

The second Methodist church grew out of
the Korean Evangelical Society organized by
a group of Korean residents in San Francisco
on October 8, 1905. Mun Kyodng-ho assumed
the responsibility of conducting chucch serv.
ices until July 15, 1906 when Pang Wha-jung
succeeded him as evangelist for the group.
The Society was expanded after Yang Chu-
sam arrived in San Francisco on his way to
Nashville, Tennessee where he was to attend
the Divinity School of Vanderbilt University.
Upon his arrival he saw everywhere around
him the life of adversity and poverty to which
his countrymen were subjected. He¢ was so
moved emotionally by what he had secn that
he decided to postpone his study in order to
take on the work of helping his countrymen
spiritually and materially. The Society rented a
building on California Street and held a
church service dedicating the house of -
wership: The building had three floors. The

»



" first floor was used as dining hall for Korean
boarders, who were accommodated on the
third floor. The second floor was used as a

place of church services. The Society was

granted its present church status after the
. Rev. Yi Tae-wi was appointed as its pastor
on August 5, 1911. The congregation moved
to the present church building located on
Powell Street in June, 1928. Today, the
Korean Methodist Church of San Francisco
as the oldest such church on the mainland of
the United States has a membership of 300.
Its annual budget as of April 1974 is approx-
imately $ 21,000 and its total assets are
estimated at half a million dollars.24
During the first period an Episcopal
church was organized in Honolulu by the

efforts of Chdng Hyong-gu and Kim Ik-song, -

who was also known as Isaiah Kim. On
February 10, 1905 a church service dedicating
the Korean Episcopal Church was held at the
St. Andrew Episcopal Church in Honoluly,
and the Church then rented a classroom at a
local elementary school as a place of church
services. On October 16 of the same year the
church was permitted the use of a part of the
St. Elizabeth Episcopal Church, a local
Chinese church.

The first period also saw the establiskment
of a Presbyterian church in Los Angeles in
1906, the first Presbyterian church ever to be
established in the United States by Korean
Christians. A group of Korean residents in
Los Angeles sent a representative to negotiate
with the Presbyterian Missionary Extension
Board for a place of worship. The Board
responded by dispatching the Rev. Richard
who became instrumental in establishing the
Korean Presbyterian Mission. The group
rented a house situated on Bunker Hill Street
as a place of church- services. The group did
not receive church status until April, 1921.

The second period in the history of the
church in the Korean American community
was marked with disputes over policy on
church administration, church financial

business and operation -of the Korean.

boarding school which was later known as
the Chung'ang Hagwon, or the Central

Institute. As has been noted already, Syngman-

Rhee was able to secure principalship of the
Central Institute in 1913, No sooner. bad he
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land.

become principal than he wanted to have a lot
on the corner of Emma and Punchbowl
Streets, which was purchased by the Korean
National Association of Hawaii at $1,500.
Rhee wanted to use it for a dormitory to
accommodate students at the' Central
Institute. His request was, however, denied
by the delegates to the Annual Convention of
the Korean National Association in 1915.
Rhee then decided to use a less legitimate but
a more effective means of threat and coercion
to take the property away from the Associa-
tion. Rhee learned that there had been some
irregularities in the business of running the
Association. It had been said that Hong In-
p’yo, treasurer of the Association, and Kim
Chong-hak, its president, dipped into the tiil
entrusted to them. Upon learning of the
irregularities Rhee demanded that he be given
the power to supervise the treasury of the
Association, and that the Controversial
property be turned over to him for use of the
Korean school. Rhee seemed to have orches-
trated his demand with another high-handed
method. A group of students from the Central
Institute led by Yang Yu-ch’an came to the
Annual Convention of the Korean National
Association in May, 1915 to beat up Yi Hong-
gi, Kim Kyu-sp, Yi Chong-giin and Kim
Chong-hak for opposing Rhee’s request.!d
The Honolulu Advertise ran an article concern-
ing this incident in July, 1915 under the title,
“Korean Trouble Gets Into Court,” as
follows.

...An Hung Kyong, (An Hiing-gyong) Gen-
eral Manager, charged Hong In Pio{Hong
In-p'yo) for embezzling $120 from mem-
bership fees, and Kim Chong Hak (Kim
Chong-hak) for embezzling $1,300. Yi Hong
Ki (Yi Hong-gi) who was maltreated a
month ago by a mob at Korean National
Association brought a trial of 19 men in
court,. 16 '

The beating incident and the revelation
of embezzlement of funds by officers of the
Association . changed the mood of most
members of the Association. When the
request was put again for reconsideration, the
delegates reversed their previous decision and
35 out of 38 voted for the free grant of the
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‘Rhee was not only a catalyst to-disputes

among Koreans, but also a sharp wedge
between the Hawaiian Methodist Mission and
some Korean Methodist Christians. When
William H. Fry was appointed to succeed
Wadman as Superintendent on January 1,
1914, he learned that the church financial
matters had been dealt with in less than a
businesslike manner. He wanted to correct
past mistakes in the Mission administration
by means of his close personal supervision of
both the church and the school. Also, it was
alleged that Fry was opposed to the use of the
church and the school as training centers of
political leaders and political activities for
the Korean independence movement against
the Japanese Empire. Rhee, on the other hand,
wanted to use them to teach Korean nation-
alism and to train Korean political leaders.
Furthermore, Rhee refused to take orders
from Fry, and challenged him to turn the
governance of the school and the church over
to Koreans. Rhee was of the opinion that
Koreans should have a complete control over
the church and the school as they were fully
supported by Koreans in the Islands. Two

such diametrically opposed positions were.

certainly destined to travel a separate course
soon or later.17

The inevitable separation came in the fall
of 1916 when a group of 70 or 80 people left
their Methodist Church in order to follow
Rhee’s leadership for the autonomy and self-
determination of the church in the Korean
community. The first church service was held
at the residence of Pak Nae-sun after their
separation, and the separatists then decided
to hold their church services at the Korean
Girls’ Seminary building. In 1918 the place of
worship was moved to the school building
located at Wailaie Street and 7th Avenue. At
the beginning, the congregation was known
simply as the Sirip Kyohoe, or the New

Church, which was changed to the Korean

Christian Church sometime in 1917. This was
not the only New Church in the Islands.
There was a New Church established at
Koloa, Kauai as early as 1915, and there
were as many as 15 when the separatxst
movement reached its zenith.

- An important event in the development of

: ANew Churches took place on December 13 .
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1918 whien the first ‘Atnual Delegates Con.
ference of the Korean Christian Churches was
held to establish an organization to coordinate
various church activities and to discuss
methods of combating the established
Methodist Church. Qut of this conference
emerged the Korean Christian Missions
known as the Central Korean Christian
Church. The delegates seemed to have agreed
on a major weapon to be used in competing
with the well-established Methodist Church
supported by a strong missionary organiza-
tion. The idea of independence and self-
government was to be their eflective weapon,
which was also that of Rhce, who later
expressed his philosophy for founding the
church in a letter dated December 12, 1944

.to Kingsley K. Lyu:

...When I founded the Korean Christian
Church with you people, I was sure Iwould
lose my Korean and American friends in
the Methodist Church. But I was resolved
that we Koreans should control our own
church administration without depending
upon the foreign missions; that we should
govern our own affairs. It was natural that
the Methodists criticized our Christian
people and were bitter to us.. .18

From the beginning of the separatist move.’
ment to August 1945 when Korea was freed
from the Japanese colonialism, the members
of the Korean Christian Church were an
indispensable part of the Korean national
independence movement abroad. Ideologi-
cally, they advocated as strongly as they could
that Koreans were ready to exercise self-
government and independence. As evidence
they pointed to their Korean Church as a
symbol of independence from foreign domina-
tion and of self-government in administration
on their own affairs, Financially, they sent in
their contributions out of their meager earn-
ings as workers on sugar plantations or as
manual laborers.

The rapid growth of the Korean Christian

‘Churches in the Islands seemed to have had

an adverse effect on the quality of the spiritual
care for members of the churches. There were
in the Korean Christian Churches no persons
trained in the Christian ministry until 1919.
Those who had taken on the responsibility of



church pastorate were people ééquaimed'wit‘h.

some Bible lessons and written Korean

- .. language, hardly an acceptable qualification

for the difficult task of caring for man’s
spiritual needs. Sometime in 1919 Min Ch'an-
ho arrived in Honolulu after he had been
ordained and admitted into the California
Synod of the Presbyterian Church. As an
ordained man of God, however, Min did not
live up to expectations commensurate with
either the training that he had received or the
ministerial ethics that he had pledged to
uphold. According to Kingsley X. Lyu, Min
began to perform the office of a bishop imme-
diately after he had become pastor of the
Korean Christian Church in Honolulu, and
ordained men into the ministry of the Korean
Christian Churches. It is alleged by Lyu that
Min had ordained mote than ten of Rhee's
supporters into Christian ministry by laying
his hands on their heads. Therefore, when the
. Charter of the Central Korean Christian
Church of Honolulu was obtained on
. ‘December 9, 1924, the churches on the Islands
: .of Oahu, Maui and Hawaii had pastors
.. ordained by Min.!?
. The “ordained pastors” handpicked for
their political and personal loyalty to Rhee
soon began to turn churches into clubhouses
for political lectures. Church services officiated
over by them usually began with a topic of a
political nature and ended with announcement
* for political activities in connection with the
Tongji-hoe or the Comrade Society, a political
organization established on July 7, 1921 by
Rhee to support his Korean nationalindepend-
ence movement. It is said that during church
services the pastors seldom neglected to praise
Rhee, who was remembered by them in their
prayers. Those who neglected such decorum
found themselves soon without a job. Accord-
. ing to Lyu, a pastor, formerly of the Presbyte-
. rian faith, had accepted the pastorate at the
Korean Christian Church, but he was soon
relieved of his duty as he had forgotten to
repeat the name of Rhee in his prayers.20

It is not surprising, in retrospect that the
. people ordained in such a hollow manner to
the Christian ministry confused personal
loyalty to a political leader with services to
. mankind, and an ideological message for an
.. earthly kingdom with the universal messngd

A

for the heavenly kingdom. -

Conflicts and disputes did not end with the
separation of Rhee's followers from the
Methodist Church. The Xorean Christian
Church had a series of its own internal
dissensions. The first occurred soon after
Min’s resignation in 1929. Min was forced to
resign as he had been accused of misappropri-
ating a $15,000 church building fund. His
successor, Yi Yong-jik, was anxious to enforce
the church regulations originally written by
Syngman Rhee in the hope that the church
would become a house of worship rather than
a place for supporting Rhee’s political
activities. Soon the congregation was divided
into two groups; one group supporting Yi
and the other determined to oust him. Charges
and counter-charges were made by both
groups against each other, and thousands of
dollars were spent as legal fees paid to
determine the legitimate owner of the Korean
Christian Church of Honotulu. Almost every
Sunday the local police were called in to
protect the church service officiated over by
Yi against the violence committed by the anti-
Yi faction.

"Another controversy occutred in the
summer of 1946, when the pastor of the
Korean Christian Church made an attempt
to make the church a place for worship by
separating politics from church affairs. With
the approval of the church board the pastor
announced that the board and the pastor
decided not to allow any person or group to
use the church building for purposes other
than church-related activities. This announce-
ment touched off a series of verbal attacks
against the pastor and members of the church
board. A small numbers led by a former
assistant treasurer began to accuse the pastor
of being anti-Rhee as he had failed to repeat
the name of Rhee in his prayers. When the
church board refused to recognize such a
characterization of the pastor, the group made
an attempt to take over the church administra-
tion by force on September 29, 1946. The
controversy over which group was the real
orthodox congregation of the Korean Chris-
tian Church was finally decided by the court,
which ordered the two groups to be united in
October, 1948.21 :

N Several churches of different denomina-



tions*v’véie established on the mainland of the "

United States during the second period. As
many Koreans began to move from the
Hawaiian Islands to such metropolitan areas
on the mainland as Oakland, Los Angeles,
Chicago and New York, there was an increas-
" ing need to establish local churches. As early
as June, 1914, a small group of Korean
residents in Oakland met at the residence of
- Mun Won-ch'il to conduct church .services
officiated over by the Rev. Hwang Sa-yong,
who then worked for the Methodist Episcopal
* Church South. On August 10, 1917 the group
.moved its place of worship to the residence of
Cho Song-hak and invited Im Chong-gu, a
student of Pacific School of Religion, Berkeley,
California,- to serve as evangelist for the
group. After Im had become an ordained
minister, the group negotiated with the
Methodist Episcopal Mission for a place of
worship. The Mission sent the Rev. David,
who appointed Im Chong-gu and No Sin-t'ae -
as evangelists for the church, which was
officially established on March 2, 1929. In
1938 the group purchased a building located
on Webster Street and dedicated it as a place
of worship on December 20. In July, 1940 the
congregation was moved to another building
located on Harrison Street in order to
accommodate the increasng membership.

A group of Korean residents in New York
negotiated with a Methodist Mission to
establish a place worship in February, 1923.
The Mission extended its helping hand by
giving a large sum of money to purchase a
building located on West 21st Street. The
church building was dedicated on April 23.
The congregation moved to a larger building
located on West 115th Street in order to
accommodate an expanding church member-
ship in October, 1927. During the same year
the Korean Methodist Church of Chicago,
which had been established in July, 1924,
moved to a new building situated on Lake
Park Avenue.

The Korean Presbyterian Church of Los
Angeles developed a cenflict soon after its
establishment, and on October 14, 1924 a
group of church members severed their rela-
tions' with the church and established their
own church known as-the Free Church. The
- maembers of the Free Church later sent:their .
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representatives: on- July 10, 1930 to the
Methedist Episcopal Mission to ask for
assistance in establishing . a church. The
Mission sent the Rev. David who officiated
over the establishment of the Korean
Methodist Church of Los Angeles on October
16, 1930. Today, the church building is
located on West 29th Street, dedicated on
October 7, 1945.22 Besides these Methodist
Churches established in major metropolitan
areas, there was a Presbyterian Church in
Reedley, California which was organized in
June, 1936. Also a Christian Church modelled
after the Korean Christian Church of Hono-
lulu was established by members of the Tongji-
hoe in September, 1936,

Compared with the second period in the
history of the church in the Korean American
community, which was replete with contro-
versial disputes and conflicting interests, the
third period between 1946 and 1967 was
characterized by efforts on the part of the I/ttae
(first generation) to maintain the status quo,
and by an attitude of indifference and rebellion
on the part of Idae (second generation;
Koreans born in America of their immigrant
parents) and Samdae (third generation;
children of the second generation). A number
of social, cultural and political factors seemed
to have contributed to this intergenerational
conflicts. First, the Ilttae had seen their na-
tional sovereignty gradually eroded by the
Japanese Empire prior to their departure for
the Hawaiian Islands and the mainland of
the United States. After their arrival in
Anmerica, most of them kept a burning patrio-
tism for Korea intact, and they participated
directly or indirectly in the effort to regain
Korea’s national independence. The Ilttae as
a whole had a political cause to fight and to
live for through their life.

However, to Idae and Samdae the political
independence of Korea was more ideological
rhetoric than a political imperative. After
independence came to Korea in 1945, the issue
of Korean national independence no longer
served as a rallying point for Korean in
America. Second, to llitae the church was both
a place of social interaction and cultural
identification. After all, they spoke the same
lapguage and shared the same values and
customs,.and much of their .unique cultural



‘behavior was mut\'xavlly reinforced in the social

contacts provided by the church. Although
the Jdae had been under strong cultural
influence from the Jlttae, they must have felt
at times strange and somewhat alienated when
they were taken to church by their parents,
who spoke only Korcan to their contem-
. poraries. So far as the Samdae was conc;rned,
they could hardly identify themselves with the
Ilttae religiously, for they did not understand
either their language or their culture. As
pointed out by Cho Kyong-suk Gregot in her
_ study, the Idae ‘‘show a complete lack of
interest in the matter of politics and region.23
Third, the Oriental Exclusion Law and the
quota system in the American immigration
policy from 1924 to 196824 prevented more
Koreans from coming to the United States.
Had they been allowed to enter, they would
have provided their ethnic church with more
vitality and spiritual leadership.

The fourth period in the history of the
church in the Korean American community
has begun with the new influx of immigrants
into the United States, particularly into its
- Jarge metropolitan areas, from Korea which
has sent more than 80,000 of its nationals
since 1968. It is estimated that there are now
as many as 50,000 Koreans in the Los Angeles
area alone, and more new arrivals are
expected to join their countrymen in this
area. This new wave of immigrants promises
potential resources and leadership long needed
badly for a revival of the ethnic church in the
Korean American community. However, it
also portends potential problems for the
church. There are already some signs of stress
. and strain.to which the church in the Korean

American community has long been subjected..
One of such signs is to be seen in the
_proliferation of churches founded on the
bedrock of denominationalism. A number of
historical and social forces seems responsible
for the emergence of the denominational
church within the American community today.

Due to an influx of new immigrants who
arrive in the United States with their own
religious preference, it is quite reasonable to
expect them to look for the church of their
- choice or to establish their own denomina-
tional church. This seems to be a major cause

for the proliferation of churches. For instence,
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there are today in the city of San Francisco a
total of nine churches attended almost exclu-
sively by Koreans. Of these nine churches only
two share the same denominational affiliation.
These churches were originally established as
denominational churches.?3

Other churches professing different brands

‘of Christianity seem to have less than a clear

philosophy for their denominational affilia-
tion. Whether or not these churches have
been established separately because of fine
differences in the theological interpretation of
the Bible is yet to be clarified. What seems
clear to those who have carefully watched the
painful and long metamorphosis of the
Korean ethnic church is that the disputes
over petty individual interests and honors
rather than theological concerns have been
a predominant reason for divisions a within
the church, ever since its inception in the
Korean American community. The recent
dispute between two pastors of the Korean
Missionary Church located on 11th and New
Hampshire Streets, Los Angeles, is a case in
point.

Apparently the church had been estab-
lished under the leadership of the Rev. Ko
Wén-yong. Ko was elected chairman of the
church board and the responsibility of run-
ning the church fell on his shoulder as chair-
man. Ko later invited one of his friends, the
Rev. Chang Yun-song, to take care of his
congregation while he was away for mission-
ary duty. When he returned from his rmission
work to take up his position as pastor of the
church he had helped to build, Chang refused
to give in and claimed that the congregation
had recognized him as legitimate chairman of -
the church board. Chang continued to conduct
church services and even refused to call upon
Ko to officiate over Sunday services. As Ko
related in an interview with a newspaper
reporter later, he felt that he was alienated
from his own congregation.

One Sunday Ko decided to lock the door
of the church building where Chang was to
hold his church service. Then he led a group
of his sympathizers to the residence of a
church elder for their own church service.
Angered by Ko’s action that had left approx-
imately one hundred people stranded on the

street, a group of four or five representatives



from among Chang's followers came to -

protest against Ko and disrupted the church
service in progress. Irritated by their unex-
pected visitors, someone from Ko's group
called local police in to intervene in the
dispute. Today the congregation remains
divided without a hope for reunification.?
"~ As has been observed, the new influx of
large numbers of Korean immigrants into
the United States also promises a promises a
potential force for the growth and develop-
ment of the Korean ethic church. The number
“of churches is increasing by leaps and bounds,
There are more than twenty churches in the
Los Angeles area alone. There are three
Korean churches in the vicinity of Seattle,
--where there was not even a single church for
Koreans prior to 1968.27

The sermons delivered from pulpits have
shown an improved quality, and they have
demonstrated deliberate efforts of pastors to
.interpret and teach the Bible without influenc-
ing the laymen’s secular interets, which had
plagued the church in the Korean American
community during the first and second periods
of its history.

In spite of the conflicts and problems
within the church already mentioned, it served
the Korean American community in a number
of important areas of need which would not
otherwise have been met. It is unfortunate,
retrospectively speaking, that the church
had been swept into a vortex of political
controversies over philosophical arguments
and strategies for the Korean national
independence movement during its embryonic
stage. It is tragic, particularly in view of the
fact that so much of the energy and resources
of the church were diverted to an unrealistic
and native notion that the leaders and their
followers of “Christian America,” when
sufficiently supplicated by their fellow Korean
Christians, would assist them in their fight
against the Imperial Japan. The leaders of the
Korean national independence movement were
men who were largely ignorant of American
foreign policy toward Imperial Japan, particu-
larly during the early period of their independ-
ence movement. They were also too ignorant
of the dynamics of American domestic politics
of accommodation to utilize it for their cause.

Given the historical conditions under which
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the- Korean  independence movement was
undertaken, however, the church played an
active role in supporting propaganda and
diplomatic efforts to restore Korea's independ. -
ence. .

The Korean independence movement was
supported financially by a great number of.
small contributions made largely by Korean
residents in the Hawaiian Islands,2® most of
whom were members of local churches,
particularly the Korean Christian Churches.
When the Korean Commission established
sometime in the autumn of 1919 in Washing-
ton, D.C, issued bonds during the same year
to generate the first $250,000 of the five mil-
lion dollars to be used in diplomatic and
propaganda purposes, many Korean Chris-
tians purchased them.2®

The church also played an active role in
educational and journalistic efforts to main-
tain and perpetuate Korean culture. Most of
the Korean immigrants seemed to have sent
their children to Korean language schools for
practical as well as patriotic reasons. First of
all, they wanted to bring up their children as
Koreans. In order to achieve this goal in an
alien culture, they needed an educational
institution devoted to the teaching of Korean
history, language and culture. The church
was chosen primarily for three reasons. First,
there were already churches established in
various work camps, and therefore there was
a basic organizational structure for the task.
Second, most of the people qualified to teach
children anything about Korea were pastors3?
who were literate enough to instruct them.
Third, due to lack of instructional materials,
the Bible and Christian hymn books were
used as textbooks.

Secondly, Korean immigrants established
their language schools as a symbol ‘of their
national independence. There were alrcady
foreign language schools operated by Japanese
and Chinese in the Islands, and the Koreans
were determined not to be surpassed in this
crucial area of national culture. Thirdly, they
saw an opportunity to put into practical use
the Korean language to be learned by their
children who were attending English-speaking
schools. They hoped that their children would
serve them as interpreters.3t Various bulletins
were also published by a number of churches,



and they were used both as newspapers and
instructional materials as they carried Bible
lessons in Korean. Onpe of the more important
ones was published by the Korean Methodist
Church of Honolulu. The Church began its
bulletin, called the Honolulu Korean Church
Bulletin, in November, 1904. The church
continued to publish its bulletin until it was
discontinued in October, 1940.

Available reports on the projects spon-
sored by the church in Korean American com-
munity today seem to indicate that more
emphasis is being given to recreational and
social activities for group cohesion than to
educational and political programs, though
there are on the mainland a few Korean
language schools supported by the local
churches. This is certainly in accord with the
needs of the Korean ethnic community today,
and it is highly desirable that the church
detach itself from controversies over Korea’s
internal politics.

There is, however, a vital need waiting to
be filled in the Korean American community
by either the church or other grass-roots
social organizations. If Korean immigrants in
America are to share fully with other Amer.
icans what their adopted country hasto offer
to its citizens, then they have to participate
soofier or later in American domestic politics
of accommodation, separatism, or radicalism.
Whatever the choice of their political style
may be, the Korean immigrants will soon be
in need of an organizational base for their
political participation in American politics.
In the past, Irish and Italian Americans
have used their ethnic affiliation with Ca-
tholicism rather efiectively to gain political
power.32 Whether or not Korean Americans
will use their church as a political weapon
remains to be seen.
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CHAPTER III

SELECTED PHILIPPINE TRADITIONAL VALUSS
AFFECTING LEARNING

- Introduction

In this chaptef the focus will be on the
: desoriptive analysis. of selected traditional values
which are found in a cluster or pattern in a large
portion of Filipino society, They are conéidered to
be of primary influence upon behavior of be¢th indivi-
‘duals and groups, Any effort to re-organize moral
education in‘the schools ought to begin with the
examination of the "life-ways which constitute the
designs for living in this society;"l
Selection of the values has been arbitrary,
the most obvious feason being thé avallability of

materials, The basic source is the research report

of Frank Lynch, a Jesuit anthropologist whose per-

1
‘Clyde Kluckhohn and others, “Values and Value-
Orientation in the Theory of Action" in Talcott
Parsons and Edward A, Shils, eds,, Toward a General
Theory of Action, Cambridge, Massachusetts: Harvard
University Press, 1967, p.410,
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sonal and professional interest has led to a fifteen-
year study of the value system in lowland Philippine
~culture, By means of observation, interviews, language
analysis and data from related studies, Lynch identified
and categorized the values which most influence Filipino
behavior.2 With his associates he conducted the |
better part of these studies under the auspices of

the Institute of Philippiné Culture of the Ateneo de
Manila, one of the finest private univeréities in the
country,

The earlier studies were used extensively in
‘acculturation workshops and orientation sessions for
religious workers and Peace Corps Volunteers, In
addition the Institute shares research projects with
Penn State University through its Basic Research
Program, Philippine social studies is fairly new
and as yet incomplete, Even at that there are some
divergent viewpoints about theory and methodology.

It should be mentioned thaf the Ateneo group represents

"2 :

Lynch makes this claim for the majority of
lowland Filipinos who comprise the major dialects
and main geographical regions, His studies exclude
the urbanized Filipino though he recognizes that
traditional values still operate in urban centers,
Also excluded are the minority cultural groups who
are diverse in religion and culture, the largest
of these being the Filipino Muslims,
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- a theoretical position different to that of the Uni-
versity of the Philippines uﬁder the 1aadershib of
Dr, F, Landa Jocano.3 Criticism in a group.of scholars,
can be distﬁrbing but, on the whole, it has led to |
more rigorous field testing and careful methods which
can only raise the level of social science research
in the Philippines. For our purposes, the three pri=-
mary values in the Lynch study data remain useful to
any evaluation of maral education, |

.To haﬁe an acceptable definition of the term
syalue" the description offered by Clyde Kluckhohn is
'in order, A value, Kluckhohn writes, is "a conception,
explicit or implicit, distinctive of an individual or
_characteristic of a group, of the desirable whi.ch
influences the selection from available modes, means

L

and ends of action," Technical meanings for the
term are to be found in each discipline, including

philosophy and economics, and the term itself connotes

_ . Robert Lawless, An Evaluation of Philippine
Culture-Personality Research, IMonograph Series 3,
Aslan Center, Quezon Clty, Philippines: University of
the Philippines Press, 1969, Essentially a review of
all the research in social science up to 1969 with an
evalvation of the methods and theories of each,

I
Kluckhohn, op.cit., p.395.
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several.meanings in ordinary speech, Kluckhohn's
definition recognizes the affective ("desirablev),
“cognitive ("conception") and conative (vselection")
elements éssential to the notion of value, Such a
view takes the culture, the relation of individual
and group to that culture, and the individual's place
‘in the group as'primary points of departure in ana-
lyzing a system of action;5 The most crucial, to
Kluckhohn and his associates, is the tefm"desirable",
“which accords with the core of the traditional meaning
~of value in almost all fields of study, It implies
the normative factor which places value above‘exié;
tential propositions, It also influences the conativéu-
eﬁaluation and seléction from various alfernative
actions--in producing a coherent system or predictable
individual behavior,

Like culture, values are not always directly
. observable but may be inferred and abstracted from
immediate sense data based upon what is said and done
by individuals, Value as a concepfion identifies |
vitseif with a social structure; Kluckhohn clarifies
his definition by distinguishing between cathexis and

valuation both in terms of experience and conceptually,

5
Ibid., p.395.
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A cathexic is an impulse and is relatively short-
rénged while a value "reétrains or canalizes impulses
in terms of wider and more perduring goals,w

Such a traditionally aufhoritarian and tightly
knit community as exists in many Filipino barrios and
. urban centers provides innumerable occasions where
impulses have to be serverely restrained to serve
larger group goals, The values to be discﬁssed are
beha&iors which maximize such restraint for the sake
of social harmony, The hierarchy or continuum of
values helps persons to integrate a total action system
ouf of often incompatible individual and collective
needs, It is this inner coherence that binds Filipino
society, that has either helped or hindered adjustment
to change'for the average person, and has often been
misunderétood by foreigners,

Frank Lynch defines "value" as a standard used
in making a deoision and selecting a course of action,
.He regards.values as extremely basic in nature,
whether declared or implied, controlling behavior and

stimulating activity, and tacitly approved or openly

6
Ibid., p.399.
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pfomoted in a society.? The basis for his definition
s Rbbin williams' fourfold test for determining and
isolating values for study, The critera are:
1, Extensiveness of the value in the total
activity of the system, What proportion

of a population and of its activities
manifest the value?

2, Duration of -the value, Has it been per-
sistently important over a considerable
period of time?

3, Intensity with which the value is sought
or maintained, as shown by: effort,
crucial choices, verbal affirmation, and
by reactions to threats to the value-~
e,g., promptness, certainty, and severity
of sanctions,

Iy, pPrestige of value carriers--i,e, of
persons, objects, or organizations
considered to be bearers of the value,
Culture heroes, for example, are signifi-
cant indexe@ of values of high generality

- and esteen, ,

The procedure involved arguing back from observation
of what people do and say, or do not do and do not say,

the choices they make or refuse, the things they

Frank Lynch, Social Acceptance Reconsidered,
Quezon City, Philippines: Ateneo de Manila Press, 1970,
P.7. .

8 ¢ \

Robin M, Williams, Jr., American Society: A
Sociological Interpretation, New York: Alfred A, Knopf,
1951, pp.Jv<=-),
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. punish and reward, their reasons and motives for
specific actions, Lyncﬁ posits a scheme in which
the thematic values, fhe most basic oneé, ére bﬁried
below two levels of less fundamental values, These
are termed instrumental values and intermediafe values,
the former important for what théy.can achieve and the
latter of cathetic and esthetic purposes, The thematic
value more often exists below the level of awareness
yet operates widely among lowland Philippine groups,9
It is clear that none of the valuesiis uniquely
Filipino, What makes each so is the emphasis and rank
eaéh occupies in a particular culture, Kluckhohn
hés pointed out that value-orientation is a distinct
modal aspect of any total action complex and one would
look for it in the culture.lo
What distinguishes the Filipino's value-
orientations are the'degrees of “emphasis in patterning

expresgional, cognitive, and moral values, Lynch's

Lynch, op.cit., pp.7-8, 55, Social scientists
are well aware oif the mix in value-orientation and the
variables of social organization, education, sex, among
other factors, Rural values have been perpetuated in
strongly urban centers, such as Manila, transferred by
servants employed there to raise children and who have
just recently left the rural areas themselves,

10
Kluckhohn, op.cit., p.412,
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own study of Americans and Filipinos show similar
value-orientations but differing degrées of emphasis,
The traditional value of "saving face,» for instance,
is not confined only to Asia but is universal,
operating with varying degrees of emphasis in each
land and sometimes between differing groups within
&ne land,

The majority of lowland Filipinos ‘studied by
Lynch represents 86% of the population who live‘in
barrios and settlements of 1,000 persons or less, No
adequate study has yet been compiled among the minority
urban dwellefs who hold the largest.share of skills
and power, and who will be directly responsible for
" changes in the society, The results of future research
can contribufe to further understanding of the process
of change, particularly with traditional values, What
are known of the hore important social values are

discussed below,

Social ‘Acceptance

" In his research Lynch has found that the basic
value of Filipinos is social acceptance, It is part of

the good life on this earth that one should be accepted
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by one's fellows for what one is, thinks himself to be,
or would like to be treated, It doubtless stems from
the familistic nature of Philippine society which
social scientists have observed to be a primary
characteristic, Society is built on the image of the
fémily and high value is attached to family loyalty
and solidarity. To apply Florence Kluckhohn's
descriptive phrase about cultures, Filipino society
is less the "getting-things-done* developmental type
more common to the West than it is the "being-in-
becoming" orientation Qf the individual within the
1arge group.l

| The relationships are lineal with age and
generational differences counting for much as well
as collateral, with the individual ﬁlaced in a pattern
of 1étera1 extended relationships, In a sense all
other social institutions are extensions éf kinship,
In indps try or business family corporations are more
the rule than the exception, in politics it is the

fémilytsystem-~dynasties and pariente--wmhich controls

1l
Plorence Kluckhohn, "Value Orientations" in
Roy R, Grinker, ed,, Toward a Unified Theory of Human
Behavior, New Yorks; Baslc Books Publishers, 1959,

pp.B5T,
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entire regions and aléo the national organizations.12
In religion churches tend to be family-centered rather
.thaﬁ organization-centered, Manj Filipinéé are aware
of this phenomenon and the need for changing attitudes
if one is to change the Syétem of action, |

Social accebtance becomes very important in a
centfipetal society such as that found in the family
or a barrio, Put negatively, it is had when one is
not rejected or improperly criticized by others,
There is no element of liking as there is for social
approval, The Tagalog proverb best expressing social
accéptance translated to mean, "It doesn't matter if
you don't love mej jﬁst don't shame me,* It appears
to be a staﬁus relationship, avidly sought apd keenly
éultivated and appréciated}when granted,

The concept ifself is not generally verbalized
nor is it deliberately pursued as a conscious, well-
definea goal, As Kluckhohn feminds us an implicit

value is potentially expressible in rational language

Eggan and Lynch, op.cit., pp.1l-3, 428-430,
"Ritual co-parenthood" implies the extending of fami-
lies through sponsors in baptism and marpriage, bound

by sacramental ties and obliged to assume responsibility
for those compradazgo members, ’

7
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13
by actor as well as observer, Lynch found the value

- existing widely despite the often inchoate state and
inadequate vérbalization of it, His analysis of the

- Tagalog dialect conversations reinforceé'this claim.
Nuances and indirect phrases difficult to translate
into English imply careful attentiqn to social accept-
énce on the part of the speaker as well as the hearer,

If social acceptance is more of an implicit

value, parts of the cluster are not and Eilipinos are
very conscious and outspoken about two intérmediate
overt values which are useful to the achievement of
social acceptance, They are (l,)pa,kikis.ama’illP or smooth
interpersonal relations and (2)sensitivity to personal

affront, whose two sanctions are hiya and amor propio,

The first is essentially outgoing while the latter

is a defensive sanction,

1, Pakikisama or Smooth Interpersonal Relations

The Tagalog term is derived from the root sama

13
Clyde Kluckhohn, op.cit.,, p.397.

14
All dialect terms are Tagalog words, Each
of the major dialects, and some of the others, use
different terms with essentially the same meanings,
Since the original study was conducted with Tagalog-
speaking groups,and that language is the basis of
Pilipino, it is used here,
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-which means "to go,along‘with or to accompany, " It
describes the procedure used to maintain harmonious
relationships in spite of conflict and tension,
Pakikisama enables the individual to -go along with

the group, to be sensitive to group demands; to con-
cede where circumstances require and avoid open
.conflict. Tt requires restraint of impulse and desire
for the sake of‘order and agreement, and ultimately,
for the coherence of the system,

There are several mechaniéms by which smooth
interpersonal relations may be acquired and preserved:
by use of eﬁphemism in speech where an unpleasant
truth or opinion, or a request is statéd as pleasantly
and politely as possible; by equivocation, circumlocution
and indiyéction.in‘speech and behavior; by use of go-
betweens rather than direct confrontation in delicate
negotiations and social arrangements, such ‘as marriages
and business negotiations; and, in many smaller
.communities, by use of gossip to convey information
and inner feelings to the right parties,

These mechanisms are briages crossing the social
‘distance that separates kinsmen from non-kinsmen and
in-group members from out-group members, In all

cases avoidance of conflict and minimizing tension is

9
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the goal, A second aim is to reconcile those affronted
or injured in any way., The individual who possesses
tact, pleasant and soft speech, and skill in reconcil-
ving parties is highly valued and greatly reSpected.in
_‘the community,

The tradition-oriented Filipino will anticipéte
and give the expected answer rather than a negative
(and possibly a more truthful) reply which he feels
might embarrass or humiliate another, Such an atti-
tude makes poll-taking a travesty, Foreigners have
great difficulty coping with such behavior and often
mistake the form for the action or purpose underlying
it, The Spahish observer, Pedro Chirino, noted the
extreme courtesy and sanctioned behavior of Filipinos
toward one another in 1604, Jose Rizal, at the end of
the nineteenth century, commented that the Filipino
prefers a beating to a scolding or insult.ls'

RoberfAFox traces present-day values and sys-
tems of action to earliest times, noting that these

have persisted through more than one colonial regime.16

. 1 .
Cited in Lynch, op.cit., pp.ll-12,

16 ,
FOX, 22'9.11’." ppoL"B"Lz'uo



101

peace Corps workers have been frustrated by the same
behavior and are given careful instruction about
interpersonal behavior during their orientation periods,
As an example, Lyncht's study of euphemistic devices
in the language shpws the frequent answer, siguro ggg;
translated "I guess so" or "it could be," used to
avoid open disagreement wherever possible, Self-
deprecatory phrases are also used frequently for simi=-
lar common refuge from a potentially disruptive situation,
Many a teacher has come up against this particularly
where an unpleasant task such as having to correct
someone is involved,

Becéuse marriage is essentially the union of
“two families whosge kinsmen are being wed, careful
negotiations'are in‘order. This is one of the earliest
customs which persist today in all but the most non-
traditional, highly urban centers, The involvement
of kinsmen ppints up ‘the obvious differenées from
American society, where independence and personal
effort are necessary to the achievement of one's goals,
Americans may depend upon kinsmen when absolutely
necessary but are not generally oriented to do so,
In an argument or conflict the issue is settled by

the principal protagonists without kinsmen rallying
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round them, Nonintervention is the rule and there
is ordinarily iittle danger of tension spreading be-
yond the two individuals who began it,

The average Filipino, however, considers it
good, right and even just to appeal to his relativés
for support against outsiders, Security is inter-
dependence, It is, in turn, reciprocated by the
‘group accepting responsibility for the action of its
individual members, Numerous are the aécounts'of
families closing ranks around a son or kinsman who
is obviously a felon or violator of the law, So much
is at stake in preserving the coherence of the group's
action System that the cultivation of smooth inter-

personal relations is highly valued in the Philippines.,

2, Sensitivity to Personal Affront

Through pakikisama the Filipino achieves full
standing as a géod member of his group.‘ Apart from
enhancing his own status his behavior érants a measure
of social acceptance to those he deals with on a day
to day basis, Contrary behavior is sanctioned in two
ways, |
Hiva

Hiya is the first and universal social sanction

that Filipinos understand, It is best defined as the
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!

fear of expéSure which inhibits self-assertion in
gituations perceived to be dangeroﬁs to one's ego,
‘It has also been generally described as shame, acute
embarrassment, humiliation and self-depreciétion.
The value lies not in the sense that shame is de-
sirable but that the ability to avoid it is to be
desired by each person and a dquality to be approyed
in others, For all fhe group awareness, hiya is a
personality element whose main purpose is the avoid-
ance of "ego-diminution" before qthers,l7 In those
terms social acceptance could be considered "ego-
‘mégnification" because it seeks well-being for oneself
before others,

The person who anticipates unpleasant behaviox,
words or action méy inhibit his own behavior from a
sense of Eil%» On the other hand, one who violates
the socially approved norms of conduct causes hiya, He

- is said to be walang hiya, without shame, The effort

to gain social acceptance is thus negated by the

embarrassment and humiliation caused another, often

17 _
Clyde Kluckhohn, op.cit., p.%07, The terms
are used in the Cornell Values Study Group research.,
The report suggests that one of two main operational
tegts for identitying the presence of value-phenomena
be a personality one, evident in ego-diminution,
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producing a’féaction far out of proportion to the insult
~or~misdeed. Relationships with all the possibilities
for personal affront cover the whole spectrum and
have to be carefully tended, Some of these are the
employe-employer rationship, also landlord-tenant,
teacher-pupil, older and youngerhmembers in a family or
- organization, politician-constituent, master-servant,
and in-groups and out-groups,

Hiya- is one of the ways by which the traditional
community prevents transgressions against iks local
- customs and norms, One research report refeals the
preservation of hiya and pakikisama as stréngly operating
values in the Manila slums among gang members, Their
homes broken, fathers often in prison, the pressures
of ghetto life upoh them, they turn their loyalties to
the gang (kabarkada, our group),against all outsiders,
and behave according to this group's values, It is
dependency that éncourages hiya and it is hiya that
helps to perpetuate the closeness of the group by
inhibiting self-assertion,

It is a socializing mechanism, used in group
situations to educate the young to accept and obey
the norms of the group and to maintain form and order

in an often crowded household or society, The most
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grievous puniéhment possible is not a physical one,
It is to be called "shameless®, The Tagalog talaban
ng mukha ("the person's face can be cut") and kapal-

kapal ng mukha (*the person's face is fhick") are

severe reproaches, They are akin to the western
phrase,"thick-skinned", To be without hiya is to be
: aéocial, vulgar, uncouth, insensitive to others and
unconcerned for ordef in the group. In an interview
study of neafly three hundred mothers in the vicinity
of Manila, Georgquuthrie and his associateés found
that certain interpersonal skills were of ¢rucial
significance for the developmeﬁt of the child, A
sﬁmmary is given below:

1. Recognize subtle cues which reveal the
‘unspoken feelings of others,

2, Cope with angry feellnvs w1thout striking
out at others,

3, Give and receive help; pool his well-
being with that of hlS nuclear and extended
family. L

L, Ignore activities of others, which,
althouvh visible are siad to be none of
his concern,

5, Tease and be teased without losing his
self-control,

6, Recognize his obligations to others for
favors received,l8

18
Lynch, op.cit., p.40, The Guthrie study was
a part of the Pennsylvania State University Basic
Research Program,
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At least three of the skills (#1, 2 and 5) are direct-
ly concerned with the assurance of smooth interpersonal
dealings and imply the hiya value, Thus the child

" early learns his place and function in the larger
family group.

Another interesting study was of mental patients
in the Manila area, What psychoanalysts now know about
mental stress when anger is suppressed corresponds to
the findings of the study team, In most cases, stress
arises from interpersonal relations where the necessity
for smooth social conditions leads to verbal and physi-
cal suppression of hostility by the individual in the .
family or community group.19

ﬂixgymakeé no distinction between the individual
and the position . he occupies, Criticism of a man's
work is taken as criticism of him as a pérsoﬁ, reflect-
ing upon his fémily as well.zo' Employers are loath

to fire incompetent workers, Some observers find that

19 '

Lee Sechrest, "Philippine Culture, Stress,

and Psychopathology" in Mental Health Research in

Asia and the Pacific, Edited by W, Caudill & Tsung-Yi
Lin, Honolulu: EZast-West Center Press, 1969, pp.306-334,

20 .
Eggan and Lynch, op.cit.,, p.436,
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there. is little critical review of one another's work
among Filipino scholars, althougﬁ this is rapidly
changing in urban areas and with exposure to graduate
study abroad, The frankness and bluntness of Americans
‘and other foreigners are tolerated because they are
outside the system, and thefefore,.know no better,
Politics is often less a matter of national issues
than it is of a man's status, famiiy ties and in-
fluence in the community.?l Democracy is interpreted
in terms of the leader's ability to care for and to
vdeliver the goods* to his constituents who elected
him rather than a grass=-roots movement . in government,
The Roman Cathollc Church introduced the
notions of sin and guilt, the cleansing of which was
achieved through the sacraments of baptism and penance,
It is possibie to regard hiya in similar ritualized
terms, functioning as guilt in the minds of people,
The work of Helen Lynd and Gerhart Piers enable us to
make a distinctioﬁ between the two, Piers regards
guilt as the transgression of prohibitions and shame

22
as the failure to reach one's goals or ideals,

21 ' .
Frank Golay, "Some Costs of Philippine Politics®
in Asia,-New York: Asia Society, No,23, Autumn 1971, pp,
5-60, Also Carl Lande in J,S.Coleman, op.cit.,pp.313ff,

22
Gerhart Piers & Milton B, Singer, Shame and
Guilts A Psychoanalvtic Study, Springfield, ILlinoiss
C.B. Thomas, 1953, pp.llff, Also Helen M, Lynd, On
Shame and the Search for Identity, New York: Harcourt,
Brace & Co,, L1958,
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Guilt becomes conscious as anxiety, Shame arises

from the tension between the Ego and the Ego-Ideal,

It is 1itérally a "short-coming," a goal not being
~reached, Shame brings a shattering of the sense of
self that is so important in maintaining an
authoritarian—orienfed society., Unlike guilt, however,
it cannot be removed or cleansed by punishment or
expiation,

Hiya tends to be more deeply felt the less
familiar the social group one/is dealing with and
where there is greater potential threat to individual
self-esteem .and status, The phenomenon of amok--the
sudden, seemingly irrational outburst that usually
ends in violence and tragedy--has been attributed to
this sensitivity to affront, It is a deviant system
of action but occurs often enough to be considered a
pattern of behavior, albeit a demonic one, One ob=
server remarks that Filipinos dread hiya more than
guilt.‘.z3

Jaime Bulatao sees it as a mechanism that

perpetuated the "colonial" or "servant" mentality

of Filipinos, It has also contributed to the main-

23
D, J. Elwood, "Filipino Family Values--Hiya
and Pakikisama: Theolovlcal Impllcatlons“. 1969,
" Unpublished article, pp.23-4,
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tenance.of én authoritarian structure in religion,
education and government, besides the family, In
‘moving from servant to master in his attitude toward
himself, the individual needs to confront, and to
transcend, the dilemma of whether or not he is to
be "inner directed"(guided by morai principles) or

nother directed" (guided by public opinion), .

Amor Propio

‘ This second of two sanctions in maintaining
smooth interpersonal relations is more limited in

. scope than hiya, dealing as it does with individual
self-esteem and functioning as a defense against

severe interpersonal stress, Amor propio is not

aroused by -every insult or offense but only when one!'
“most valued attributes are questioned by others.
Camilo Osias has explained how "the ordinary Fili-
pino is willing to sacrifice anything at the altari
bf his dignity and honor, He is keenly sensitive
and highly intolerant when his personal dignity is
injured."zu This explains how an ordinarily

gentie and soft-spoken person can suddenly turn

24
Camilo Osias, The Filipino Way of Life:
The Pluralized Philosophy, Boston: Ginn & Co,,1940,
PP. 133-1360
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violent,

One illustration of sensitive .behavior affecting
working rglationships is taken from the 1967 fieid
study of the social organization of stevedore groups.

Pakikisama was discovered to be a vital concept on’

the waterfront where the men worked each day, Of three
kinds of stevedores--those who know their jobs but
cannot get along with others; those who do not know
their jobs but can get along with others; and those
who know their jobs and can also get along with others--
the last group was the most prized but had the fewest
workers for hire,

0f the other two groups, the cabos or gang
bosses preferred to work with those who do not know
their jobs but who do get along with others, The
first group listed were considered not worth hiring
in the groups., The cardinal rule for a cabo in his
conduct toward a steQedore is t6 preserve his amor
propio, "Never shout at an ighorant stevedore," It
could be argued that this is prudent behavior but
the avoidancé of hiya (either for one's self or for
the other party) while working for the best and
harmonious relationships was extremely important,and

verbalized by the dock workers, both for themselves

20
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and their.bosses,

3, Utang Na Loob or Reciprocity

This is the third value in the cluster around
social acceptance which some observers consider to
be even more basic than the previously discussed one.2
Ceftainly it is found in all traditional societies,
Reciprocity is also rooted in the family structure
and is learned by the youngest member at an early age,
The individual becomes aware of his built-in reciprocal
rights and obligations; the complex kin lines; the
rélatives and extended family members who can be
counted on for help in time of need and whom one
treats with respect,
| In addition to the formal indebtedness which
Malinowski showed to be common in every society, the
Filipino may incur an "internal debt" of gratitude
to another person or family in exchange for a favor,

A continuing relationship of indebtedness is built

25 : ;
Randolf S, David, "Human Relations on the
Waterfront The Cabo System" from Philivppine Socio-
logical Review, I3 (3-4) 1967, pp.I35-50,

26

Elwood, op.cit., p.23.
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up through fhe years, somefimes being repaid in
services or political support, Both within and with-
_out the extended family this value governs to a'large
extent what one may do or expect from another person,

Every child is expected to possess utang na
loob, to be aware of his obligations to those from
whom he receives favburs and to repay them in an
acceptable manner, 6n the other side, those in
positions to show favor and supply needs'ought to
act on their responsibility towards other members of
their family or in-group.

Mary Hollnsteiner uses a three-fold classifica-
tion of this value: contractual reciprocity, quasi-

contractual reciprocity and utang na loob reciprocity,

The first supposes a voluntary agreémen% between two
or more persons who hehave toward one another in a
specified way for a specified time in the future (such
as agreeing to plough .one another's fields ér move
someone’ s house in a barrio). The amount of time

and effort spent in each case is approximately equal,
The obligation is settled when the work is complete,
There is no compulsion to do more, everything is pre-
arranged and no strong emotion is attached to the

27

transaction,

2
7Mary R, Hollnsteiner, "Reciprocity in the
Lowland Philippines" in Frank Lynch, ed,, Four Readings
on Philippine Values, pp.23-4,
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The second type regulates balanced exchanges
where there are terms of repayment which are not
explicitly stated before the contract is made; the
terms are implicit in the particular situation,

Failure to reciprocate brings censure, the accusation

of being walang hiya or without shame, Such trans-

.actions may extend to the borrowing of a cup of rice,

It has to be returned in the same quantity and quality.'

If the time interval lengthens, a greater amouﬁt

should be returned, the added "interest" helping to

- maintain smooth relations between the parties, In

a oooperatiﬁe labor project, an entire barrio may

turn out to build a house with the understanding that

its new owner will do his share in later projects, No

clear stafément of obligation is made by either party

yet the necessity to repay in kind when the opportunity

.arises, is a mandatory one.28
Utang na loob is a debt of gratitude which

~highlights relations between members of two different

- groups, One does not ordinarily expect favors of any-

one‘from outside his group, Such actions become

literally a debt "inside oneself" and must be recipro-

cated with interest, Francisco Colin, writing in the

ZBIbido ] p0270
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seventeenth céntury, observed this standard operating
“in ancient Filipino society in ways that bound a
barangay chief to his peopie.29 Its’mbdern counter=-
~ part has been described in a study of a southern city
where rural values cominate in the community, There -/
the landlord is the patron whose gift of extended credit
and other benefits binds the tenant and his family to
years of grateful service.Bo
Some services can-never be repaid, of course,
and quantification is impossible, The Visayan proverb,
"A financial debt paid is.paild, but a debt of gratitude
paid remains a debt" is typical of this attitude;
-The Qorst excess is the custom of binding a child to
years of service to someone to whom the family is
vobligated, often wifhout salary or other benefits,
A real danger is the thin line between re01procal

gift-giving and bribery or extortion in subtle forms.

Utang na loob can be used to rationalize the custom

29
wa Blair and James A, Robertson, The
Philippir Islands, 1493-1898, Cleveland: Arthunr
H, Clark - ,, 1909, Vol,40, p,96.

30
Hollnsteiner, op.cit,, p.29,
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of giving mohetary'gifts, which in turn can lead to
graft and -usury particularly in business and government,
Onofre Corpuz éxpresses considerable pessimism
about chaﬁging the political scene when graft and
- corruption are so thoroughly rooted in the behavior
of the Filipino, though generally in the form of
reciprocity.Bl ‘Unscrupulous politicians exploit
the.system by deliberately cultivating "debtors" who
vote in blocs. Edually unscrupulous VOtérs agree to
the "gift" because they can, in their turn, make de-
mands upon their elected officials, Nepotism is
4another result of reciprocity in the framework of the
faﬁily. and 1ts obligations. Businesses, schools,
political positions are often extensions of the
family where the ﬁwe—they“ frame of reference is
important,
Hiya regulates the give and take of recipfocity.
In.thg family children are expected to be eternally
grateful to thelr parents for'giving them life and |
for nurturing them, The child's utang is thus

immeasurable and nothing he can-do quite makes up for

31 ' ‘
Corpuz, op.cit., p.92,
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this debt, It places a heavy obligaﬁion upon hiﬁ
from the éarliest stage.32 In urban areas, where
middle class families dwell in houses suitable for
a nuclear family, that obligation extends to care
of kin who are visiting, waiting for jobs, or who
remain for an extended‘period‘ The family can in-
clude affiliated kin into the second generation and
the burden is muitiplied for the smaller family unit,
However, the value remains an implied obligation,
Between close friends and family members, utang
na loob, is often not regarded as a burden, Holln-
steiner says that "affective sentiment is at a
maximum" in such reciprocal situations, The spirit
of self-effacement is extremely important in reciprocal
relationships., AThe spirit in which the service is
rendered and the giving of the .self are emotional

33

"elements that enhance the relationship, In a
society where the gap between the social classes is

marked, utang na loob reciprocity stabilizes the

system by acting as a bridge between the separated

32 )
Hollnsteiner, op.cit., p.32,

33
Ibid., p.41,
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groups, It barticularizes the functional inter-
relationship of the upper and lower classes in a
"netwérk of acceptable behavior,
The recent trend away from a redistfibution-
~dominated economy to a market-dominated one corresponds
to a growing ambivalence toward this value on the
part of many educated, middle-class Filipinos, Both
redistribution of surplus goods and utang na loodb
were designed to achieve security through inter-
dependence, Perhaps a cash economy‘is more compatible
with contractual reciprocity which already has a
‘precedent in rural life, Yet Hollnsteiner found
‘considerable hesitance to refuse to comply with the
traditional claims of the system though increase in
resistance to the pattern of reciprocity was indicated
in her stuaies. " Further study is required to find
the ways of avoiding and chanelling reciprocal demands
into other acceptable behavior., The value has long
enabled Filipinos to avoid'ihstitutionalizing their
aged, infirm; orphans and other members in society
in need of special assistance td live,

In the long years of Spanish colonial inflﬁence
the values in the cluster were reinforced in the

-religious attitudes and perspedtives of the people,
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Saints were mediators of the Almighty and understood

the workings of utang na loob, offering a more personal

felationship that was comfortable for the average be-
liever, The attitude toward God was similar: if one
prayed, atitended Mass regularly, practised the fequired
devotions and rituals, what one requested was usually

granted to one,

Summary

Clyde Kluckhohn writes that "human life is a
moral life precisely because it is a social iife."Bu
‘The norms and standards reflect the deepest values of
the.group, and affect the system of action that
characterizes it, The three'traditional social values
described in this chapter have remained part of the
Filipino system of action throughout the long years
of foreign domination, As more empirical data becomes
availablé the proéess of self-understanding is
advanced, Value-choice and the consequences of parti-
cular courses of action-;Kluckhohn's " judgments of
‘practiéé"-—become clearer in both‘the cognitive and
affective areas, and enable those concerned with moral

education to better prepare themselves for classroom

teaching,

34
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1. Development of a new life style for our Chinese churches, including
cocnsideration of -

a. Spellins out the cxtcnt and scope of a balanccd biljngual
ministry for the 70's,

. How to be people~centered (soclel and human concerns,
counscling) rather than institution-centered.

c. How and how much of our Chincse heritage we as churches are
to preserve,

2, Directions for an experimental ministry that will -

a. Evolve new and viable expressions of corporate Christian
life to supplement the parish church: clustering, house
churches, contemporary worship, shared professional minis-
tries.

b, Utilize empty buildings and facilities when these are 1dle
during the week: day care centers, senior citizens centers,
baby clinics, young pecople's clubs, community groups,
welfare agencies.

%% The key to the viability of our Chinese churches in the 70's lies in our
courage, Gerived from our faith in Christ, to innovate and experiment for
human needs rather than for the maintainance of cultural or institutional
chauvinism,

Alan S, Wong

INDIGENISATION - LIBERATICN OF THE CHINESE AMERICAN CHURCHES

Introduction

The 1970's reflect the beginning of a new era for Asian-American churches in
he United States. Our churches arc much more articulate and are sceking
adequate expression for a spiritual experience in a language which is inheri-
ted from Puddhistic and Confucian literaturc. The Gospel of Christ must be
nreached in our people's own language. I do not mean that our churches are
not preaching in our native tongue. In fact, many are bilingual. My obser-
vation is that, in spite of the actual situation, the prescnt type of teaching
does not touch the heart of the vast majority of our people because it is
interpretad from a language other than our own. .

Many of our Asian-American churches were caught in the assimilation bag in the
hope of beiny accepted into the American mainstream cf life, Many ministers
and Christicns fcelt it was their Christian responsibtility to do away with the
National Churcnes because they perpetuated their identities as "unassimilable”.
Also, it was hoped to do away with the differences that made for segregation
amd discrimination.
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It is now recognized that forced scgregation by design does mot work. Inte-
graotion at this juncture is a fantasy, for whenever we try to establish domec-
tic tranquillity without including in that tranquillity persons adjudged as

aliecn, alienation prevails. Whenever alienation prevails, reconciliation is
impossible. 1 )

The assimilation stand has not only caused a loss of idertity, but has had a
dehumanizing affect upon the Asian-Americans. The process has created a
critical situation for second and succceding Asian-American generations con-
cerning their identity. They are asking, "Who am I? Am I white or Asian?"

Historical Perspective with the Chinese

According to Professor Latourette's encyclopedic work, it is recorded that
before 1840 there were only twenty Protestant missionaries in China.

Stewart Creighton Miller devoted an entire chapter in his recent book on "The
Protestant Missionary Image, 1807-18707. 3

Essentially, his writing is a vivid account of how the first American visitors
to China failed to discover the fabled Cathay of hoary wisdom and social
serenity. During the first half of the nineteenth century, the reports of
traders, diplomats and missionaries were colored by allcgations of Chinese
decelt, heathenisum, despotism, cruelty, filthiness, infantilcide, cowardice,
military and tcchnological backwardness, intellectual inferiority and sexual
licentiousness. '

Countering the negative image being developed by the missionaries were people
like Lin Shao-Yang whose book, A Chinese Appeal to Christendom, appeared in
print in 1911, 4

in his writing, Mr.'Yang skillfully treats the irony of the efforts of the
nissionaries in light of the West's decline in Christianity during this
period.

An additional good source‘for studying the missionary movenment and the growth
of Chinese anti-foreignism from 1860 to 1870 is Paul A. Cohen's book entitled
China and Christianity.

In the nincteenth century, the vast majority of the educated classes cf Chirne
cither passively or actively recjected Christianity. Passively, they did so
by remaining coldly indifferent to Christianity's message. Actively, they
expressed their hostility by writing and disseminating inflammatory anti-
Christian literature. '

In part, the account explained the intense hostility towards Christianity due
to peculiarly nineteenth century circumstances -- Christian influence on the
ideology of the Taiping rebelliom, Christianity's identification with the use
" of foreign force and gunboat diplomacy after 1840, the interference by some
missionaries in Chinese administrative affairs.

More specifically, in the transmission of Christianity to China, the environ-

ment has not been largely disragarded, with the result that Christianity has
taken on a threatening character. The most glaring instance was the Rite
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Controversy, when the Vatican issued corders forbidding the Chinese to use the
terms Tien (Heaven) and Shang-ti for God.

This gave the impression that God was the God of the Westernmers and that the
Pope had the authority to bestow God's. grace on the Chinese and therafore also
to withdraw it,

Gems from tha Year 19538

Then why a Chinese church? As long as the difficulty of language
exists, we have the neced of a Chinese church. When this difficulty
disappears, all Christian Chinecse should be privileged to take

part in the larger fellowship. Besides language, there are needs
to be met that are unique only in the Chinese church. 7

A theological issue is at stake. At stake in this whole issue

of stewardship and lzadership in thz Chinese churches is a theo-
logical issue, no less. A clear distincticn must be made between
the Church of Jesus Christ and the Chinese churches.,

The key to this whole problem of integration is summed up so well
in Mr. Jow's final paragraph: "The Chinese churches in America
ought to be willing to sacrifice themselves that they may find
their lives given back to them again.'" And, I might add, given
back exceedingly more abundantly.

"The Home Mission Board - Pater or Partner?" The relationship

of the Home Mission Boards to the Chinese churches in America has
unfortunately been largely paternalistic. Historically speaking,
the Chinese churches owe a great debt to these same boards that
started work among the Chinese on the west coast and founded the
original missions over a hundred years ago.

Notwithstanding the desire for a non-segregated church in a non-
sezregated society, I believe that there is a place for the exclu-
sively Chinese churches in the U. S. I, personally, do not believe
that a minority group necessarily contributed best to the sum total
value of American life or to Christianity by losing its own cul-
tural characteristics. Educated and thoughtful Chinese want to
retain their identity. They see too clearly that assimilation and
integration usually mean wiping out a distinctive culture. The
desire to stay Chinese does not mean to aschew our new-found faith,
but to contributc our share to Christianity, a universal religion.
The Christfan Church demands that pcople of every race, in mutual-
ity, give to and receive from the Church and thercby make it a
truly Church Universal., Above all we ought to encourage these now
exclusively Chinese Churches and their gifted people in mak?rf
contributions to add to the lustre of the Universal Church..

The statement, ''Christianity as practiced here is too often a

brand of American Christianity which 1s mainly tc preserve the
'American Way of Life'," rings a true critical note of warning to
the Twentieth Century American Church. The equation of Christianity
equalling the "American Way of Life” is too often made, but worst,
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.1t is too often taken to be simply so.l2

-Coming of Age

I strongly believe that the Asian Amefican community must shoulder the leader-
ship to ascertain the direction, strategy and action to take during this his-
torical pivot of confusion and generational ambivalence.

In the past we Christians have often failed to recognize in our own rendering
of Christianity the considerable admixture of cultural elements from our own
national heritage, and to appreciate sufficiently the cultures hitherto asso-
ciated with other religions.

One of the most profound changes of the Church took place when Christianity
moved out of the world of Jewish thought and understanding into the wider
world of Greek language, thought, and life. Greek thought forms, language,
and modes of understanding were taken over, and have since become part of the
very life of the Church. Early Christianity took over many elements from
ancient metaphysics and ethics, the oriental-Hellenistic mystery religions,
and the hermetic neo-platonic mysticism, and even from popular pagan piety
and legal wisdom.

Almost till our present time, Christian doctrinal thinking has moved within

the limits of the traditional questions and categories derived from the in-
quiring minds of the Greeks.

The Church tends to identify itself with that culture and with the nations in
the lives of which it finds expression. ‘

It is vain to imagine that religion can be kept uncontaminated by the process
of cultural development. It cannot be kept separate from culture, and it
ought not to be kept separate from culture.

The Task - Indigenisation -

"Indigenisation," according to the dictionary, means "to make native', "to
adapt to a given area', or "to acclimatize or to habituate to a new climatc".

A more precise description of what the process of indigenisation involves is
given by Vern Rossman. ''Indigenisation,'" he says, 'is the attempt to locate,
in the country being evangelized, words, concepts, art forms, social group-
ings or psychological characteristics which can: (1) become communicative
links from the Gospel to the people; (2) enable the Church and its life to
approbriate those cultural elements compatible with the Gospel, to minimize
the shock of transition from the old to the new community; (3) help to deter-
mine what a new and genuinely Christian church would be in the country. In
other words, it involves communication, adaptation and cultural synthesis. 13

Effcctive communication of the Gospel to the Asian people is dependent on the
effective use of the religious vocabulary with which they are familiar, and
the cultural pattern of life in which they find self-expression and community
being. The dominant philosophical and religious concepts of the pcople must
be made into the instruments of interpreting the Gospel.
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In the adaptation of language, thers are a few considerations. One way is to
take a word related to the old culture and to attempt to give it new meaning.
St. Paul used the terms of Stoic morality, as, for instance, (arete), the
"excellence" of the well-rounded Greek gentleman, Putting them into the con-
text of the revelation cf Christ, he sought to empty them and to refill them
“with new meaning, using the original connotations as a bridge to the new mean-
ing. The alternative is to take a previously colorless word, or even to in-
vent a new word, and then fill it with the mearing to be conveyed. The out~
standing example in the New Testament is, of course, the word (Agape), for
God's love, a word séldom used in the classical (Koine) Greek. A word in
common use is likely to lead to a misunderstanding of Christianity in terms
of its former connotations, as, for example, the word (tsui) (sin) in Chinese
which conveys the idea of transgression, but not of estrangement or other
aspects of the New Testament terminology. 14

There are certain features of traditional Western theology which many Asians
find objectionable. Generally speaking, Asians do not attach the same impor-
tance to formulated doctrines. Our kcenness for analysis and systems is some-
thing they find incomprehensible. It has been said that "the East has a
civilization which tends to develop the emotions; the Western way of life
tends to develop reason.” With Europeans, many Aslans would say, logically
constructed statements of doctrine 2ssume an undue importance. Our demand
for definite and precise formulations of faith is a source of irritation.

The rigidity of much of Western theclogical dogmatism leaves the Asian man of
religion cold. As a rule, many Asians prefer to state and describe even
important matters in a vague and imprecisc way. Examples of the difficulties
and need for sharper clarification are reflected in such terms like, '"Nirvana,
T'ien and Tao", 1

Most Asians are undogmatic and many Chinese will only tolerate a Christianity
free from rigid dogmas and confined to ethics. Many Aslens have therefore
advocated that Christian religions' truths should be translated into the form
of Indian, Chinese and Japanese wisdom, for the real Christian faith is mnot
Western, but universal.

In Asia, ideas and words often have an uncertain, vague and fluctuatinyg
meaning vhich allows Asians to form associations of the mind of vast multi-
plicity and variety.

Confucius said, 'We know nothing about life, how, ¢then, can we know about
death?" "ie who knows the Tao," says the Tao Te Ching, 'needs no words; who-
ever needs words does not know."

Any theology that claims to be relevant must start with the fundamental facts
of the Asian interprectation of existence and the universe. Christ must be
presented in terms that are relevant and essential to Asian existence.

Urgent Task

The working out of an indipenous Chinese Christian theology is a matter of
pressing necessity.

Vhatever the process of indigenisation is going to be, whether by adaptation,
assimilation, interpenetration or reconception, or by a combination of all
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these, it must lead to a theclogy that is related to, and involved in, the

religious, cultural, and social 1life of the people amongz whom the Church is
planted.

The Bible must be our standard of faith and practice, but we must seck to
discover what is essential rather than adhere strictly to the letter., We
should trace the sources of God's gencral and special revelation and go back
dircectly to the Gospel of Jesus our Lord. From this stance, we should make a

reasonable assimilation of thought forms in the Chinese cultural tradition
and blend it all into a theological system cf our own.

Adaptation

The metaphysics of Chinese philosophy and Christian theology provide ample
scope for adaptation. What is metaphysics? (a) It has to do with origins.
(b) It certainly concerns the intuitive knowledge of the tao-hsin (one's
spiritual nature). Origins have to do with the transcendental, the tao-hsin
with the immanent.

Speaking practically, God's "Word" is a "principle" (11), for the law of the
universe is God's '"principle" and the order of the world a manifestation of
God's will and power. Hence, to help the Chinese to understand the "in the
beginning was the Word" of St. John's Gospel, it should be linked with the
"reason" (or "principle") which of necessity the world must possess -- that
ie, the Lord of Creation, and Gnd's unceasing activity. Thus we may make use
of metaphysics as a servant of theology, in order that Chinese intellectuals
may more readily understand and become engaged.

The possibility of integration in the sphere of practical ethics is another
area for adaptation.

{(a) The chief principle of Chinese ethics is JEN (human-heartedness,

: benevolence). Jen cmbraces all virtues and signifies a plurality
of men, not a single individual as in Western individualism. Tsu
Kung said, "Within the four seas, all people are brothers.” And
Cheng-Ch'u says, '"The people are my brothers, things my companions."
Chu Tzu amplified this by saying, '"To wish to make all under Heaven
one family, and the nation as onc man.' This idea of universal
harmony can be merged with the second half of the Agape of Christian
ethics, which has to do with lovinf one's neighbor as one's self,
and by doing so one can build up a powerful system of ethics.

(b) CHIH, which is wisdom to understand Jen. In Western culture,
wisdom is vrimarily directed towards the knowledge of things. For
this reason it has resulted in the development of the natural sci-
ences, industry and skills. On the other hand, it has also ex-
pressad itself in a desire to probe man's mind and soul and things
spiritual. This explains why in the West they have developed such
things as psychology, psychiatry and theology.

Professor Ch'ien Mu observes that 'the history of Eastern philosophy
may in the main be said to be a history of the study of the human
soul, or at least that it has developed from such a study." He

also stated that, 'when Westerners seek release from their inner
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tension in religion, it results in an antithesis of God and the
Devil; when they apply it to the political structure of society, it
creates class distinctions; when they apply it to life, it results
in power struggle and progress; aud when they appiy it to tae
intellef;, it shows itself in many-sided research and concentra-
tion."

(e) YUNG, which is courage to practice Jen. What does it mean to have
courage tc practice Jen? “To cultivate oneself in order to pacify
all the people.," 28

(d) SHENG (sageness), which is the utmost perfection in human relation-
ships. What is the substance of sagehood? What kind of man is the
sage, and what kind of cultivation pertains to sagehood? 19

SUMMARY: In Chinese culture, Jen (humarn-heartedness), Chih (wisdom),
and Yung, (courage) arc certainly the comprehension of all
virtues. Similarly is Sheng (sagehood) the highest degree in
the cultivation of character, the utmost in beauty as well as
in goodness. Jen is the substance (t'i), Yung (courage) its
implementation.

Christ, the Eternal Tao, is thc author of 211 beauty and all truth., What are
some additional cultural factors tc be censidered for adaptation?

(a) Art - attunement to Heaven.

A Chincse artist is devoted to nature because to him the beauty and
splendor of the world, the trees and valleys, the distant view of

a mountain, are all visible manifestations of the working of the
universal mind. There is a distinct feeling of omneness with
ilature, and this i: transferred especially to landscape paintings.

In Chinesc thought,; there is, however, rot only beauty in the world
around vs, but the order of the universe is essentially moral. It
is man's duty to be conformed with that order. If man's life is
attuned to Heaven, he can find that Hecaven 18 trustworthy. Chris-
tians, too, believe that we must be reconclled to God, that we are
working in harmony with Reality, which, at its deepest level, is
Jen or love.

(b) TFamily - Picty.
Therc are four traditional Chinese family rites:

1) celebration of birth
2)  wedding

3) funeral

4) ancestor worship

"The way of men is to love one's relatives. Because of love for
relatives, the ancestors are honored, and honor for ancestors
brings respect for the distant relatives, for distant relatives
bring a sense of kinship." 20
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The Chinesc family is democratic in function. There is subordina-
tion among members of the family, but each has his place and each
has his dignity. A ycung man should be treated with the utmost
respect. How do you know he will not, one day, be fully equal to
what you are now?" If the fathar has the supreme authority in the
household, he must also shoulder the supreme responsibility.

Christian doctrine forbids doing obeisance to ancestors. Filial
sons and virtuous grandchildren regard the observation of the Ch'ing
Ming Festival and the Autumn Sacrifice at the Double Ninth Festival
to be very important.

There are homes where disharmony often rises over funeral rites and
ancestral sacrifices. ’

Ancestral practices méy 20 with the march of time. What will
remain will probably be the tradition of family picty.

From the adoration of one's ancestors it is only a step to the ven-
eration of the saints and sages.

Dr. 5. C. Carpenter realized the importance of family piety to the
comnunication of the Christian message. '"(The Chinese People) had
been groping after the truth, if haply they might find it. The
family piety, even the ancestral cult of China, would itself help
them to understand better the Christian teaching about the communion .
of saints," 21

Uithin the context of Chinese culture, nne ousht to make use of the aids pro-
vided by bhistory, lanpuage, etymolosy, and concepts in order to preach the
Gospel in such a way that the Chinesce may more easily understand and accept

b B

In outward things, such as forms of worship, one ought to select usages that
carry a Chinese flavor,

In church worship; Chinese musical instruments ought to have a place.

Chinese scrolls are a literary form which is appvreciated by Chinesc people.
Therefore, it is most appropriate that the church should maka use of it.
Conclusion

Effective communication of the Gospel te the Chinese people depends on effec-
tive use of the religious vocabulary with which they are familiar, and the
cultural pattern of 1life in which they find sclf-cxpression and the community
being. The dominant philosophical and relipious concepts of the people must

be made into instruments of interprcting the Gespel.

Qur task of thuolopical work must bLe to salvage what 1s distinctly Christian
from what may be an>American expression of it.

There is much justification in saying that ome of the frustrating
features in the life of the "younger churches'" is that they arc,
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in spite of all self-determination and indepeadence or autonomy,
still to a large extent, in their structure and style of expres-—
sion, spiritual colcnies of the West, copies of something, but
not grown up. ' '

~ There must be a relevant, creative, and redeeming relationship between Chris~
tian theology and Asian community and culture. ‘And this must make for a
crucial contribution of the Church to Asian society in all its ramifications -
cultural, sccial, ethical, and political., In this process, we may arrive at

a new insight, which may make a valuable contribution te the Church universal
as well. : '

Indigenisation must not be confused with preoccupation with the antique and
archaic. Indigenisation must be forward-looking. Our Church must not remain
under the spcll of the reliplous and cultural dimension of the past.

We have for a number of generaticons past been living on spiritual
capitol. I mean clinging to Christian practice without possessing
the Christian belief ond practicc unsupported by belief 1s a
wasting asset, as we have suddenly discovered to our dismay in this
generation, 23

L resurgence of Confucian ideals may very well be an antidote to our merely
materialistic and technological culture, We must declare that our Christian-
ity is an incomplete one and that we may try to cxtend it into Christian
completion.,

This does not mean a disregard for the Christian heritage of the West. It
does mean taking it seriously in an Asian setting. It will result in an en-
riching, not an impoverishing, of the whole Church.

Our task is a maich to the future, anl not a return to the past or a mere
adaptaticn to the present. God is moving and we must discern the sians of
ihe time and move with Hin,
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" CHAPTER V

PASTORAL COUNSELING WITH THE NISEI

Religious values are ultimate values which stand at
the center of personality and culture.l If this is so then
there can be no contradicfion in ultimate values because
with the ultimate there is only whbleness. It is in the
human perceptions of the ultimate that conflicts occur.
When the perceptions of ultimate values cause conflict, the
role of pastoral counseling becomes very important.

Counseling deals with values. The counselor has
“his values and the counselee his.2 The pastor as cpunselor
is no different. He will counsel with his set of values.,
"It is essential that the pastoral counselor know what
values he brings to counseling. It'is also necessary to
know what internal valﬁe conflicts he faces and has faced.

In cross cultural counseling, it is well for the
coﬁnselor to share his values with the counselee but not
to impoée them on the cOunselee; This is a difficult taske.

It is one of the functions of counseling to teach “values",

. ljohn A. Hutchison, "American Values in the
Perspective of Faith," in Donald R. Barrett (ed.) Values in
America (Notre Dame: University of Notre Dame Press, 1901),
p. 126‘

20, H. Patterson, Theories of Counseling and Psycho-
therapy (New York: Harper & Row, 1973), Pe 13 ’
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but the counselor must be aware of the risk of impdsing
values upon the counselee. The counseior needs_to enable
the counselee to,develop‘tools to find his own values. The
counselor must not deprive the counselee of his right to
and responsibility for self determinétion.3

One of the tasks of pastoral counseling is
education. A psychologist has said that "the purpose of
education in Western society is to actualize the good and
to minimize the evils in man's poteﬁtiality...lndeed in

all human societies, education is a necessary means to

" helping him actualize himself fully."4 It is the same in

. pastoral counseling. Put theologically it is to educate

people to know what it means to'be children of God and to
live in the image of God. 1In the words of the Apostle Paul
the task of education is to learn to "fulfill the'glory of
God "D |

When counseling the Nisei, the Christian pastoral
counselor will need to take a look at the exclusiveness and
judgmental stance of Christianity. Exclusiveness of .
Christianity often excludes other religions and their
praétices and, thefefore, may be a hindrance to the

pastoral care of the Nisei. What should be developed is

31vid., p. 18.  4Tbid., p. 12.

5A free interpretation of Romans 3:21-26.
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an open and accepting stance toward other religions. The
pastoral counselor will need an undersﬁanding'of and
appreciation for the values which come from Japanese
religion. |

In an article called "A Cosmological Christology,"
Organ encourages Christiané to get rid of exclusivistic
Christg}ogy, and to accept a cosmolégical Christology
which wo&id\affirm that to be acceptable to God éveryone
does not ha;e to be Christian. He érgues that Christianity
does not have a monopoly on messiahs, bodhisattvas, and
- avataras. Purthermore, he maintaiﬁs, redemption has always
g been -a fact about the total environment. dJesus Christ is
for all Christians the celebration of God's continuing
* saving love., Organ says that God does not leave himself
without witness in other lands.b
It is important fhat the pastoral counselor with
Nisei realize that God .is God, beyond us and beyond our
coﬁceptualizatioﬁ. God is God by whateve? name he or she
is called. The word is not important. He or she is beyond
words. John McQuarrie says:
éo put it bluntly, it is idolatry to think that we have
ever grasped God, that we have comprehended him either

as an objective fact 'out there' or as an exalted ideal
'in here', In all such cases, we are trying to make

. 5Troy Organ, "A CosmologicalvChristology," The
Christian Century, LXXXVII:42, (November 3, 1971), 1293~
1295, , ,
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God into our possession. But this is just impossible
(as well as being blasphemous). God transcends any-
thing we can grasp or contain, and when we think we
have him the truth is that he has slipped through our
grasp and we are left clinging to some pitiable idol
of our own making. Ve can never know God by seeking.
to grasp and manipulate him, but only by letting him
grasp us. Ve know him not by taking him into our
possession (which is absurd) but by letting ourselves
be possessed by him, by becoming open to his infinite
being which is within us and above us and around us.’
In counseling the Japanese American, it is important to
discover this cosmological Christ and to educate people to
this view which is inclusivistic ana'accepting.

The argument often heard in response to the idea
of the cosmological Christ is that this is universalism.
Perhaps so, depending on the way one defines the term. For
the author, it is a profession of a personal faith in the
God revealed in Jesus Christ who is the means to salvation
(wholeness), and to whom one witnesses by word and deed.
1t ié witnessing to the love of God in Jesus Christ and not
imposing the love of God on others.

‘It follows then that another task of the pastorél'
counselor with the Nisei is to-affirm the culture of the
Issei as valuable. The task is to highlight the values in -
Japanese culture and thus to reinforce the dignity of all-

persons.,

TJohn McQuarrie as quoted in Input, III:13 (April
19, 1973). '
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Paul Nagano writes:
esolan created in God's image was meant to be a son,
not a bondservant under the law or under another man.,
Tt claims nothing more than the elemental biological
identity of :all human beings. Paul declares the
elemental physical kinship of all men has to do with
the unity and solidarity of all mankind biologically
and religiously. ’ ‘
vesIn Japanese ethnic theology it means, first of all
appreciation and respect of his.God given heritage and
being thankful to God for his Japanese ancestry.
Secondly, it means seeking the humanness of all peorle.
This naturally leads to the Christians' duty to destroy
any attempt _at dehumanization, whether it be racism or
technology.8
For example, many Christians would consider some of
“the funeral practices in the‘Japaneée Christian church to
. be pagan. There is the open casket, the bowing before the
remains, a floral tribute, the black armband. To highlight
the culture is not to erase or to condemn these practices
but to see the value that is in them. For the bereaved
these practices are ways in which to work through their
~grief, Likewise the memorials held on-the forty-ninth day,
one year, and three years after the death of a loved one
are important in grief work. These periods are crucial in
the lives of the bereaved. The value of these practices

‘are 10 be preserved rather than to be condemned as heathen.

8Paul M. Nagano, "Japanese Americans' Search for
Identity, Ethnic Pluralism, and a Christian Basis of
Permaenent Identity," an unpublished D.Rel. dissertation,
School of Theology at Claremont, 1970, pp. 140-141.
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Japanese féstivals are another example. It is
important not to condemn these.occasions, but to make use
of them and to transform them. The Japanese festivals
celebrated Significant days in the year. They were based
on the seasons and on agricultural calendar. But more so
they were times when .the familylgathered to celebrate. In
times when the family is being splintered in American
society, it is well to preserve the Japanese festivals.
| Filial piety was taken to an extreme in Japanese
culture. The pastoral counselor needs to preserve what is
good in that value. He ought to work to transform it into
_ something which has meaning fo; contemporary times. For
instance, he may teach the parents how to use authority so
that it is respected. |

Additionally, the pastoral counselor will educate
‘his people to the values which are Beneficial in American
society. The ideals of freedom, justice, love, individ- '
uality are to be presefved rather than belittled. They are .
to be learned rather than to be swept under the rug.

What the counselor with the Japanese American needs
to remember is that the Japanese American is not Japanese
and that he is not American, He is a}hybrid: a Japanese-
" Americane.
| The task of education as prévention of mental

- illness is to select the best from two worlds and to fit
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them together into an authentic Japanese-American value
véystem. It can be said presently that the Japanese
American has adopted wholesale white middle class values.
But this has reaped a harvest of unhappiness. If the
Japanese American is to be healthy and to contribute to a
plurdlistic society that is America, the Japanese American
must.find an authentic vélue system. This is difficult,

but nevertheless important.

The Pastoral Counselor

The pastoral counselor with Nisei will need to
model effective ways of relating. in many cases the Nisei
have only their parents to use &s models for effective
communication. More often thén,not'these models have been
less than desirable. Therefore the pasbtor will need %o
model ways of relating and communicating.

Because the Nisei are persons who are affected by
amae, and becau;e they have been taught to respect and
follow the "sensei" (teacher, the title for a pastor), it
will be a temptation for the péstor to be authoritafian and
to be a bgnevolent dictator. It will be a temptation to be
the one upon whom the people depend for benevolence,
However, it would be counter productive for the pastor to
- do either. Instead, he ought to model what it means to be

a person who accepts responsibility for himself and for no:
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one else., In other words to model what it means to be a
person., |

The pastor is to be a person who feels, who tires,

who cries, who loves, who cares. This means that the

.pastor will need to shed some of the bushido with which he

may have been conditioneéd, and to recondition himself to
exprgSs feelings. But it is not to shirk all of bushido;
it is to take what is valuable and leave what is not. For
instance, it is to take the-quality.of sincefity which is

communicated through the demeanor of the samurai and to

.preserve it while shucking away the idea that the mind must

- alwdys control the expression of feeling. It would be

valuable to keep the bushido Quality of honesty, but to

" throw aside the lack of spontaneity. Likewise to demon-—

strate tact rather than the crassness of Americans, or to

temper aggressiveness with politeness and courtesy.

It is important for the pastor to be a model of
acéeptance rather than judgment. To say in word and deed,
“I love you. I may notv like what you do or what you say;
or even what you'believe, but I love you."

The style of leadership which the pastor develops
will do mﬁch to educate the people. If he strikes an
authoritarian pose, the parishioners will follow along
because they are primed by Japanese values to respect

authority and to follow it without question. But this will
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keep the church from realizing that they are the people of
God, responsible for the life and ministry of thé church,
and put that responsibility upon the pastor.l

An alternative style is to become a facilitator and
enabler. Instead of conjuring up needé and developing
programs around them, it is to be sensitive to'needs as they
arise and to enable the church to aevelop ite own program.
It is'allowing the church leaders to use their judgment and
to make decisions rather than for the pastor to make
unilateral decisions. This style of leadership is fraught
with frustration. It takes patience, but the laity will
learn the value of individuality and responsibility, rather
thah to continually be entrapped in dependency.

Because Japanese Americans ﬁave a tendency toward
face-to-face or primary;group type of intimacy,9,the use of
| groups to teach ways of.commﬁnicatihg is excellent.
‘Through the Evergreen Baptist Church in Los Angeles, the
author has conducted several marriagé enrichment groups.
The response has been positive aﬁd he has noticed signifi-
cant behavioral changes in many of the coﬁples.

4 The relationship which the paStor has with his
family is important. To let the church see that his family

is impértant to him, to model living and accepfing behavior

Ruth Benedict, = : Chrysanthemum and the Sword
(Boston: Houghton Miffl: ;7 1970), DD. 4559
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with his own famiiy. These are goals toward which the
"pastor ought to be working. It is important for the
pastoral counselor to find most of his needs for intimacy
satisfied in the home rather than to seek intimacy primari-
'ly in the church.

losaki in her résearch on Niseil adoleécents dis-
covered that they wanted their teachers to show sensitivity
~ to their worries, dreams, and plans; warmth and affection
for them based on friendliness thatAis wise and objective,
not sentimental and urdcritical; a respect for personality
which fosters feelings of security and worth; a willingness
‘ to become interested in them as individuals and a desire to
work with them; and an enthusiasm for teaching and faith in
its value.t0 These are similar for the pastor. He ought
to model sensitivity, Warmth and affection, respect for
people,‘and an.enxhusiasm about his work and faith.

It is well for the pastoral counselor to remember
that in the preventidn of mental illness as well as in
treatment, the relationship which he has with the people is
of primary importance. That relationship is bharacferized

by caring, loving, and accepting.

10i1dred Doi Kosaki, "The Culture Conflicts énd
Guidance Needs of Nisei Adolescents," an unpublished !.Ed.
thesis, University of Hawaii, August 1949, p. 99.

119



88

The Treatment of the Nisei

Studies of mental illness in America point to the
factAthat persons who are mentally i1ll first turn to the
clergyman for advice and counsel. It could be safely
‘assumed that the_Nise; are like the rest of the American
population. Yet in Studies of Jépanese American‘mental
illness the church is overlooked as a mental health agencye.

In 1969 Kitano studied Japanese_American mental
illness, His survey indicated that Japanese Americans
seldom use therapeutic resources of the larger community.
They. under-utilized the services of psychiatry. Only the
. most severly disturbed sought help and a large number of
less troubled were not seen by any mental health services.l1

For the most part, Japanese Americans treated
mental illness’through.the family, extended family, and the
community. Additionally they had gaman, the handling of
pain and frustration without any outward signs. They were
skilled in internalizing problems and therefore in hiding

them.1?

1lperald w. Sue and Austin C. Frank, "A Typological
Approach to the Psychological Study of Chinese and Japanese
American College ilales," Journal of Social Issues, XXIX:2

(1973), 145.

12Harry H. L. Kitano, "Japanese Americart lental
Illness," in Stanley C. Plog and Robert B. Edgerton (eds.)
Changing Perspective in Mental Illness (New York: Holtb,
Rinehart and inston, 1G09), Dp. 220, : : '
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Churches were nbt part of Kitano's study. However,
- it would be safe to‘as§ume that more people turned to their
clergymen than to the professionals in mental health.
{itano observes'thaf as more experts in the field of mental
health are produced: more Japanese Americans will seek
- professional services. -‘He also indicates that because of
acculturation the rate of mental illness among Japanese
Americans will become equal to that of the majority group
in the United States.13

It is therefore important that the church become
recognized as a mental health service and that the church
become involved in community mental health. It would be
well for the pastor with Nisei to be skilled in counseling.
He ougnt to be a prbfessional pastoral counselor. Because
the Japanese Americans are influenced by education and
title, it would.be helpful but not necessary, for the
pastoral counselor to obtain a licence in marriage, family
and child counseling.

' Sue notes that counseling and psychotherapy are -
essentially white middle class activities geared to the
highly verbal and emotionally expressi&e persons. This
form of tfeatment may be inappropriate to many Japanese

Americans who are in need of help.l4

L31bid., p. 283.  T4sue, p. 145.
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Japanese Americans are not expressive and are reserved.
Therefore other mndes of counseling ought to be used.
Alternative modes are discussed later in this chapter,

The pasfbral counselor ought to remember his goals
in counselinge. It is not to make the counselee a Christian
or to impose upon him Christian values. A goél of counsel-
ing is to enable the person to function creatively in
society and to utilize or develop his human potential.

When counseling with a isei it 1s well to remember '"that
which the people who called themselves Christians claimed
to have the only true religion, and pretended.to be better
than all other men; they did not, in that particular,
differ'from the Chinese or Japalese, who made the same
claims for their religions.wld

Kosaki's advice is worth noting:

"Cﬁltural differences among ethnic groups should be
preserved as long as these differences help individuals
to meke their personel and social adjustments and that.
no individuel should be forced to follow_a cultural
pattern which he continually repudiates.l

Dr, Frank Ximper, Professor of Pastoral Care at the
School of Theology at Claremont, Califofnia, and Director

of tﬁe FPastoral Counseling Center at Claremont, writes a

goal which is a viable one for counseling the Nisei:

Srmori Arinori, "Life and Resources in America," in

Charles Lznman (ed.) Leaders of the M2iji Restoration in
America (Tolyo: HokuSeido Fress, 193], ©. <4l

,
16

losaki, p. 52.
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s oMy concern that others alsc learn to love is the
essence of my identity as a pastor.  The methods I use
to facilitate such learning Oy others identify me as a
counselor. 'ith versons oriented within the Christian
Taitn, ana concernzd with spiritual growth as a
Christian, all of my counseling is done in a 'theolog-
ical context'. ith persons who have no orientation as
a Christian my counseling is done initially in a purely
humanistic context, using exactly the same terminology,
but without reference to God. This means that at any
‘seemingly appropriate point I can interpret the inter-
personal in terms of relationship with God, and give 1t
immediately a theological perspective.

I am concerned in my counseling with helping people o
experience what it means to be loved (i.ee, what it
means to experience 'salvation' in the person-God
relationship); and to learn the discipline of loving
others (i.e., what it means to be a disciple in the
person-God relationship). Iy basic sssumption in this
ig that love is the missing ingredient in all destruc-
tive human experiences-—-—intrapsychic and inter- '
personal.. et

Tn his paper Ximper explains the word loving as seeing &
o ()

"neighbor as precious simply because and only because he is

a human being." Loving is not apprb&allof behavior, or
agreeing with ideas, or responding to an attractive
personality, or having sexual intercourée,lB

| Learning to love one's neighbor as oneself is e
goal toward which to strive in pastoral counseling.
Hdwever with the Nisei it may be difficult because he has

a low concept of the self. The Nisei has a conflict in

1T prank Kimper, "INy Pastoral Identity as a

Counselor," a paper delivered to the Staff of the Pastoral

Counseling Center at Claremont, December 1973, p. 1.

181154,
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échieving self-differentiation rather than accepting the
personal submergence emphasized by Japanese ideals.l9 He -
has a weak ego integration.20 Thus to love neighbor as
SELF is foreign; For the Nisei Christian the concept of
‘self is further distorted by the mistaken interpretation
of "losing one's self,"'whiqh leads to:self deprecation.

. In counseling the troubled Nisei it would be worth
trying a way of psychotherapy called psychosynthesis.
Psychosynthesis helps one %o discover the self and to
realize its preciousnesé, and to live out of that center.
Through psychosynthesis the counselor enables the counselee
to make some important perceptual changes which affectAhis
behavior:

First, the 'self' one must gradually be 'disidentified’

from the equipment one has (body, mind, talents) and

his performance (the way the self uses his. equipment).

Otherwise, the immeasurable value of the self is always

confused with the variable guality of both equipment

and performance. But as one is 'disidentifying' self
from equipment and rerformance, one is simultaneously

'identifying' with those polar tarusts of individuality-—

intimacy, freedom-destiny, and dynamics—foTm wnich &re

experienced as botn dynamic and precious. Yet it is as
the Center of Awareness, able to transcend itself--to

'stand apart', so to speak, and evaluate its own
activity that one recognizes the self as SELF...

This makes possible a second perceptual change: namely
owning responsibility for one's own thoughts, words,

l9DeVos, "Acculturation and Personality Structure:
A Rorschoch Study of Japanese Americans," an unpublished
. Ph.D. dissertation, University of Chicago, 1959, p. 220.

20marvin X. Opler, Culture and Social Psychiétry
(New York: Atherton Press, 1967), p. 350,
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actions, attitudes, feelings; and disowning responsi-
bility for one's niig?bor's thoughts, words, actions,
attitudes, feelings.,

Through the discovery of the self, the Nisei will
be able to sort out the influences in his 1life and not
‘become captive to either custom or tradition. He will be
enabled to utilize the capacity to choose the direction of
living that he wants. Thus he may choose what is of value
for himself from both fhe American and Japanese heritages.

Another approach to.workinglwith the Japanese
American, which the author has found successful, is trans-
actional analysis. Because the Japanese American has a
strong super ego, this technique is useful. To draw
graphically the PAC chart and to let the counselee analyze
: himself brings many'helpful insights. The reading of the

book I'm Okay, You're Okay during cédunseling has been
beneficial. Through the analyzing of transactions he is
helped to find solutions to his problems.

Since Nisei appear to be more structure-oriented
and non-verbal than middle class white Americans, it would
seem as thdugh thé psychoanalytic methods of therapy would
not be productive. These methods are.long and non-
directive. It is well to remember that the Nisei looks for

direction and is not one who takes well to ambiguity.

2lyimper, p. 2.
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Gestalt therapy with the Nisei may be indicated in

treatmente.

The implicit message of Gestalt theory as translated
into treatmént is that there are values in living that
persons know from their own experiences or from their
observations of others to be valuable and enhancing:
spontaneity nsory awareness, freedom of movement,
emotional f@SpOﬂSlveness and expressiveness, enjoyment,
ease, flexibility in relating, direct contact and
emotional closeness with others, intimacy, competancy,
immediacy and presence, self-support, and creativity.
The patient who comes for help, seeking to relate more
adequately with other people and to be able to express
his feelings more directly is instructed to express
what he is feeling at that moment to another person.
The ways in which he stops, blocks, and frustrates
himself quickly become epparent, and he can then be
assisted in exploring and experiencing the blockings
and encouraged to attempt other ways of expressing
himself and of relating

Thus the general aprroach of Gestalt theory and theory
requires the patient to specify the changes in himself
that he desires, assists him in increasing his aware-
ness of how he defeats himself, and aids him in exrer-
imenting and changing...22
For the Nisei who has "gotten out of touch" with his
feelings and wants to be able to express them, Gestalt
therapy seems to be a good methodology. It also appeals
to the rational and encourages the person to set his own
goals,
Reality therapy may be used effectively with the

Nisei. William Glasser describes reality therapy as a

therapy that leads all patients toward reality, toward

22Joen Fagan and Irma Lee Shepherd, Gestalt Therﬁﬂ"
Now (New York: Harper & Row, 1970), pp. 1-2¢
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grappling successfully with the tangible and intangible
aspects of the real world.?3
| In enabling the Nisei to.take responsibility to
fulfill "one's needs and to do so in a way that does not
deprive others of the ability to fulfill their needs,"24
reality therapy is a good methodoiogy; It would seem that
this would be a way in which to get persons in touch with
their feelings of wanting to amaeru and to receive anae.

It must be said that no particular methodology can
be prescribed for all persons. Therefore with each person
and with each circumstance the methodology and approach
will differ. The goal of enabling the person to choose
their own values and to find their own way of living

satisfactorily in SQciety-is to be sought.

Conclusion

.The Nisei are a group of persons in American
society‘who have struggled and are still struggling to
find a place. Outwardly they have made a place in middle
class American values. But inwardly they still face the.
tension of finding medningful values to live by. They are

caught in the tension of having to choose from two diverse

23william Glasser, Reality Therapy (New York:
Harper & Row, 1970), p. 6.

24Tbid., p. 13.
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cultures.

The pastor has é key rolé fo play in the resolution
of the tension., By word and deed, he can educate and
counsel his parishioﬁers,vfhat‘they will léarn to choose
from both cultures, that they will experience the love,

freedom, joy and peace which are rightfully theirs.
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COUNSEL ING THE JAPANESE FAMILY
IN THE UNITED STATES

INTRODUCT ION

The Japanese in the United States make up a rather small minority of
the population. Of the one million Asians tabulated in the 1970 Bureau of
Census statistics, 591,290 were Japanese. They are primarily located in the
states of Hawaii, California, Washington, and Oregon. There are also concen-
trations of Japanese living in the metropolitan areas of New York, Chicago,
and Boston. Because they are in these concentrated areas, there they do
compose a significant percentage of the population.

The Japanese who immigrated to the United States from approximately 1870
through 1920 are called lIssei (first generation), their children are Nisei
(second generation), their grandchildren are Sansei (third generation), and
their greatgrandchildren are Yonsei (fourth generation). The Nisei who were
sent by their parents to live in and be educated in Japan and then returned
here are called Kibei-Nisei. As a result of the presence of American soldiers
in Japan during and following World War |l, there was a sizable number of
Japanese .wives of these servicemen who came here with their husbands, usually
referred to as '"War Brides.'' Japanese women who have married Americans more
recently prefer to be called International Brides. The more recent arrivals
from Japan are often referred to as the Japanese nationals. They are Kaisha
people (employees of Japanese firms), Japanese consulate employees, students,
relatives of resident families or Japanese wives of Americans.

The need for marriage and family counseling for the Japanese family in
the United States has become increasingly evident. The cases that emerge are
often difficult because of the reluctance of Japanese people to seek help until
the situation has reached crisis proportions. In order to effectively counsel
a given Japanese family in the United States, the counselor needs to fully
understand the distinct differences between the generations and groups. Let
us here consider the various types of Japanese families presently residing in
the United States. -

PART |
STEREOTYPES OF THE JAPANESE IN THE UNITED STATES

Some people refer to the Japanese as the ''model minority' in the United
States, the ethnic group after which other ethnic groups should pattern them-
selves. There was a time when the Japanese were stereotyped as being '
exceptionally well behaved. These comments were from school teachers, the
police, social workers, and other community people. Students were bright,
worked hard and were never disciplinary problems. There were no ""juvenile
delinquents.' It is significant that these observations are diminishing.
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Since World War Il, the problems of Nisei, Sansei, and Yonsei closely resemble
the rest of Middle Class America.

Ironically, a great controversy in the early 1900's was whether or not
Japanese were "assimilable.' Boddy (1921, p. 32) predicted that '‘the Americani-
zation of the Japanese will take time.!" |Iyenaga (1921, p. 148) summarizes,

"In the question of -assimilation, we find the heart of .the Japanese problem

in California.'" The problem now seems rather that the Japanese have assimilated
too well and rapidly. 'Juvenile delinquency,' particularly in connection with
drug abuse and run-aways, increases among the Sansei and Yonsei. Marriage and
family problems increase particularly among those people from Japan whether
married to Japanese nationals or to non-Japanese.

""Nonetheless, like many stereotypes, this one about the'goodness' of

the Japanese probably contains a grain of truth. It is widely believed
that this 'good' behavior is due in large part to the Japanese family --
its structure, its techniques of socialization and social control, and
to its role in mediating the congruent and conflicting demands of the
Japanese and American styles of life." (Kitano, p. 60)

PART 1}

"THE FAMILY SYSTEM IN JAPAN WHEN THE ISSEIl EMIGRATED
(Tokugawa=-Early Meiji Period)

The '"'family' in the Japanese Civil Code denoted something to which we have
nothing analogous in the United States. It meant "a grouping of persons bearing
the same surname and subject to the authority of one who is the head of the
family and who may or may not be the common parent or ancestor.!" The Japanese
family system was thus a combination of relatives into two groups. First, he
was a member of the smaller family group subject to the authority of its head;
and secondly, he was a member of the wider group of kindred, with whom he was
closely connected by rights .and duties. But his position as a member of both
the smaller and larger family groups had little of the permanency and stability

which are found in the American family. It was liable to constant change by
separation from the family through the frequency of adoption, through abdication,
and by the liberty given to a person to change his family allegiance. |In 1922,

Gubbins (pp. 283-291) included as some of the main features of the Japanese
family system:

A. Parental Authority. Prior to 1898, parental authority closely approached
the rigour of the Roman patria potestas. Offenses were punished more severely
when committed by children against parents than when the reverse was true. The
doctrine of oya-kooko or filial piety since 1898 never in practice excluded the
duties of parents to children. Parental authority was exercised over children
during their minority or as long as they did not earn an independent living.
Japanese law spoke of a person as a child, irrespective of age, as long as either
of the parents was alive, and a parent's right to maintenance by a son, or
daughter, had precedence over the rights in that respect of the latter's children
and spouse. ‘ '

B. Adoption Practices. The desire to preserve the continuity of a family
was usually the motive of adoption. In countries like Japan where ancestor
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worship has survived in the practice of family rites, the anxiety to make due
provisions for the performance of these rites has acted as an additional incen-
tive. But no where else has adoption been conducted on so large a scale, or
‘played so important a part in the social life of its people. It is not limited,
as with us, to the adoption of minors, for the adoption of adults is as common
as that of children. Nor is it confined to the adoption of a single individual,
the adoption of a married couple being a recognized custom. Nor is the pro-
cedure irrevocable, for a person may adopt or be adopted, more than once, and
adoption may be dissolved or annulled. The elaborate treatment given to the
custom in the Civil Code testifies to its importance in Japanese social life,
and at the same time shows the extent to which the interests of the individual
are subordinated to those of the family. ‘

C. - Headship of the Family. The parental authority and the authority
exercised by the head of a family were quite distinct, but the two may be vested
in the same individual. The head of a family exercised authority over all its
lawfully recognized members. It was not necessary that they be part of his or
her household, for, the family could embrace several households. Nor need they
be relatives, though usually some tie of kinship existed. This authority included
the right or consent to the marriage and divorce, the adoption and the dissolu-
tion of adoption of each member of the family; the right of determining his or
her place of residence; and the right of expelling such persons from the family
and of forbidding his or her return to it. :

D. Family Registration (koseki). |f proof were needed that society ‘in
Japan centered around the family, and not the individual, it would be supplied
by the institution known as the Family Registration. In every district, a
separate register was kept for each house in which the head of a household was
also the head of a family. The names were those of all persons who, regardless
of their place of residence, were members of the head's family at the time when
the family register was prepared. The family, therefore and not the household,
is the basis of this registration.

""Marriage was effected by family action for purposes of familial
continuity. Through the oldest son, family continuity would be
achieved, parents would be protected in their old age, and obliga-
tions to the ancestors discharged. Marriage was usually arranged
by a baishakunin or nakoodo, a '‘go-between' and there was small
space for independent mate choice. In order to ensure continuity,
families without sons commonly practiced adoption. If there was

a daughter, the adoptee might be the daughter's husband (yooshi),
thus assuring both ancestor worship and retention of property by
the in-group. The adoption practices were capable of convenient
variations such as the adoption of one's younger brother (juyooshi).
Because the family's stake was so great, a careful scrutiny was
made of the lineage of 'blood" of the prospective in-laws.
Tuberculosis, leprosy, inferior social status, or a prison record
were liabilities." (Broom, 1956, p. 2)

There were additional fairly constant patterns in the traditional family

in Japan. It was characterized by strong solidarity, mutual helpfulness, and
of course a patriarchal structure. . In addition to filial piety, family themes
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included respect for age and seniority, and a preference for male children.
There were clear-cut patterns of deference, including the use of special words
for addressing elders. Cohesion and harmony were valued above individual
desires or achievement. Hard work, duty, obligation, and respon5|b|l|ty were
strongly emphasized. (Kitano, ]969, p. 61)

PART 111
THE JAPANESE FAMILY IN THE UNITED STATES WITH ISSEI PARENTS

The Early Years

The earliest immigrants from Japan were young men, many still in their
teens. When they later thought about marriage, the idea of marrying a non-
Japanese woman must have occured to some. However this was made virtually
impossible by such factors as language, culture, race, and lack of social con-
tact with eligible women. Many Issei men.had also emigrated with the idea of
eventual return to Japan, and antimiscegenation feelings would have made his
marriage to a non-Japanese unacceptable. Accustomed to arranged marriages, it
was quite natural to have relatives and friends at home select a wife. The
 baishakunin or ‘''go-between'' set about matchmaking in a manner similar to the
computerized dating services of this country. Couples were matched in as many
ways as possible -- origin in the same prefecture, often the same village, and
similarity and suitability of -family background. Women who were healthy and
could bear children were given high priority. The reputation of the matchmaker
depended on the success of his efforts. Literally thousands of young Japanese
women were betrothed in this manner and sent off to America to join unknown
bridegrooms. These imported brides mush have been extraordinarily adaptable or
extraordinarily dutiful =- probably both. They were also not accustomed to
intimate interpersonal relationships with men. Most received the news that they
were being sent to a bridegroom in America with very little notice. Both bride
and groom often knew little more about each other than a photograph could pro-
vide. (Kitano, 1969, pp. 62-63) '

These Issei couples applied the principles of the late Tokugawa-Early
Meiji child rearing to their Nisei offspring. (Briefly described in preceding
section.) In certain respects child rearing was harsher than in Japan. Issei
parents rarely resorted to physical punishment however. Rather the use of
ridicule and teasing was much more likely. A common theme was that boys were
noisy, emotionally upset, or otherwise obstreperous, were teased for ''behaving
like a girl.'" In addition, they were reminded that they were Japanese and
therefore obligated to avoid being crude; to speak good Japanese, and to avoid
any association with the Eta, Japan s paraiah caste. (Conroy, 1972, p. 294)

The early Japanese families were interdependent with larger Japanese
neighborhood and community units. Japanese community solidarity was quickly
established, and the natural group cohesion was strengthened by hostility from
the outside, non-Japanese community. There was one important exception to the
traditional Japanese pattern of the family life. There were almost always no
grandparents, no older generation to fulfill its traditional responsibility in
teaching the young the roles and rituals of Japanese life. Japanese family

.
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patterns in rural America were probably the most traditional, since contact
with the outside community was even more limited, and since the Issei father-
farmer role was quite similar to that in Japan. (Kitano, 1969, pp. 63-64)

The Family Structure

A. Intact. The early Japanese family in the United States had many ap-
parently unfavorable aspects: the arranged marriage, the requisite adaptation
both to a new spouse and to a new land, the crowded and inferior housing,
poverty, continuous deprivation, and little expectation of immediate social
change. Under these circumstances, it might be logical to predict early
disillusionment and a high rate of divorce, desertion, or separation. The
disillusionment was there, but not the divorce. This was partly due to the
lack of alternatives to staying together, but more importantly because of their
Japanese values and expectations. Much emphasis was placed upon gaman (sticking
things out), and upon the importance of ''properly' rearing their children.
Expectations of marriage lay not in the American reverence for love and romance,
but in a conception of giri (duty and obligation). (Kitano, 1969, pp. 6L-65)
The concept of enryo (modesty in the presence of one's superior), on (ascribed
obligation), chu (loyalty to one's superior) and ninjo (humane sensibility) also
. contributed to the permanency of the marriages, though the advantages seemed
to be heavily in favor of the husband!

B. Vertical. This model of family interaction places the father in a
position of indisputable leadership, with other positions in the family deriving
from this authority and clearly prescribed. Everybody knows his place. A pure
vertical structure is of course only hypothetical, and it is probable that few
families ever functioned fully in this manner.

* There were several factors that modified the father's authoritarian
role. The most important one was the Issei father was at a cultural disadvan-
tage -~ his Nisei children understood the American culture and spoke English
better than he. The children were citizens while he was an alien and he could
not become a citizen by law. The children could therefore own land and were
better educated. However, the father made major family decisions. His wife
probably exerted more influence on those decisions here than she would have in
Japan, particularly if she palyed a significant role in the family's business.

Male dominance was reinforced by the Japanese community's expectations
that g man, never a women, would represent the family in any external relations,
unless the husband was no longer living. Other circumstances also contributed
to male dominance. Issei women rarely spoke English as most of the men did,
though how crudely, and the women rarely learned to drive a car. The wife's
role in the family was subordinate and submissive, and it often called for a
stoical endurance of hardships. Nisei children may not have understood the
system of authority in which they were involved, but they recognized the father's
~authority and the mother's role as a surrogate of the father. It was a code
that parents had the right to control children's behavior and that children
should yield to parental demands. (Kitano, 1969, p. 65)

C. Traditional. Family interaction was based on clearly prescribed roles,
duties and responsibilities, rather than on personal affection. Love, although
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undoubtedly present in many families, was not the prime leverage for gaining
social control. Rather, rules and tradition had a higher value. It is likely
that this early training, emphasizing the more impersonal types of interaction,
that made it relatively eash for the Japanese to fit into such structures as
bureaucracies with little difficultly as compared to other immigrant Americans.

One of the most empahsized facets of family interaction retained from
the family system in Japan was that of oya-kooko or filial piety. The reciprocal
obligation of parent to child and child to parent could be observed in everyday
decisions such as the parent buying less expensive clothes for himself in order
to better clothe his children. A major decision might include the parents
sacrificing anything outside of basic necessities in order to send the sons to
college. Stories of aging parents living on practically nothing in order that
their sons could gain a college education are not unusual. The idea of almost
total parental responsibility for one's own children remains a strong one among
the Issei and many of them complain that the reciprocal obligation -- that of
the child to the parent has been rapidly forgotten in the process of accultura-
tion of the Nisei to American life. The ungratefulness of their children is a

‘common topic among Issei. (Kitano, 1969, p. 66) However, as LaViolette (1945,
pp. 20-21) points out,

"The concern that Issei parents had for their children was a con-
stant fear that the child may ruin the family name, may not be a
'good Japanese', or may not acquire the proper manners and emotional
control. It was not so much a concern for the individual happiness
of the child as an anxiety that it fit into the prescribed ways

of thinking and acting."

These traditional patterns of family interaction were reconstructed in
the immigrant community because they fulfilled a number of functions highly
valued in Japanese society. Male primogeniture, apart from its economic func-
tion, assures continuity of the family name and status. The hierarchy of
authority through the male head, and the interdependence of family members assures
control over the members. Representation in important community activities by
the male head of the family assures its involvement in community affairs and
reinforces its community standing. :

The transmission of these family values to Nisei children was seriously
hampered by linguistic barriers, but nevertheless was accomplished effectively.
Few Issei acquired a comfortable fluency in English, and the characteristic
language of parent-child communication was Japanese. On the other hand, few
Nisei ever learned to speak Japanese well, and parent-child conversations there-
fore tended to be confined to a crude basic Japanese interspersed with English.
Nevertheless, the paratactic mode sufficed to transmit many parental attitudes,
sentiments and values. (Miyamoto in Conroy, 1972, pp. 228-229)

D. Methods of Problem Solving. Nisei children were permitted to partici-
pate in family discussions when their age and achievement demonstrated their
worth., They were treated until then as immature but developing children. Lyman
(conroy, 1972, p. 295) states:

"Manhood was not merely coming of age; it was, more importantly,
demonstrated by independent status achieved through steadfastness,
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determination, and singleminded purposefulness. Self control was
central to the demonstration of maturity among growing Nisei. Al-
though interdependence and real achievement could not be actually
.demonstrated until adulthood, emotional management was always
worthy of exhibition and often tested for its own sake.'

And from LaViolette (1945, p. 22):

"There is very little reasoning with a child, even after he is
fifteen or sixteen years of age. The technique of parental con-
trol is essentially that of ordering and forbidding. . . To fail
to encourage the child to think for himself indicated, of course,
that the child is to be completely dominated by the parents, that
his sole duty is to obey their wishes. . . It stems from a wish to
make the child conform to rigid norms, rather than to help him to
develop his own individuality. As between old and young, the
older person, having greater prestige, .is invariably the superior,
and the child is taught uncritical acceptance of things defined

as 'superior' by custom.' '

The Issei were oriented toward their children in terms of their posi-
tion in their birth order and their sex. A line of direct authority extended
down from the father through the mother to the first born son and so on. A
line of obligation extended upward from the youngest to the eldest. The authority
system was frequently tested by elder brothers who harshly rebuked younger
brother, sometimes for no apparent reason. Younger brothers learned that if they
could take these rebukes with outwardly calm detachment, they would ultimately
be rewarded with a recognition of their maturity. First-born sons received
similar treatment from their fathers, and daughters sometimes found they had to
live up to both the precepts of manhood maturity and womanliness. Boys who
threw tantrums or gave way to violent emotional expression were regarded as
immature and were teased and advised until they became conformative and quiescent.
The stoic, mysterious, inscrutable Japanese is not just a stereotype. They were
trained to be that way! :

The most distinctive characteristic of Japanese family interaction was
the absence of prolonged verbal exchange. Although some of the common strategies
to gain support through manipulation or cajoling were present, very few problems
were resolved through open discussion between parents and children. Rather,
arguments were one-sided, and most Nisei can remember the-phrase, damatte-ore!
or 'keep quiet!'' that concluded the arguments. Verbalization of feelings, dis-
agreement, mutual discussion were actively discouraged. The most serious family
problems of illness, delinquency, etc. often required help from sources outside
the family but almost always within the ethnic community. The lIssei family
rarely used outside specialists, and when obligated, preferred a Japanese to a

_hakujin, a 'white man.'" In general, the community was adequate to deal with
most problems. Kitano (1969, p. 73) tells of a Nisei who remembers how an in-
.stance of delinquency was handled in the thirties:

""| knew these two brothers who were pretty wild. They would get
drunk. . .were always fighting, always in trouble and uncontrollable.
Finally, their father came to talk to my father and other Japanese
families in the neighborhood. . .all agreed that these boys would
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hurt the reputation of the other Japanese and provide poor models
for the younger boys. . .so even thouth the brothers were already
young audlts and out of high school, they were sent to Japan.'

Obviously, this method of handing deviance helps to account for the reported
low official rates of delinquent and other problem behavior among the Japanese.
The threat of being sent to Japan .was another source of family control.

E. Sex. One of the functions of the family is to provide approved sexual
oq;lets. Before the picture brides arrived, prostitution provided these outlets
for the Issei man. With the arrival of the brides, and the establishment of
family life, prostitution almost disappeared. Gulick (1914, p. 57) stated that
" by 1914, the number of Japanese brothels in San Francisco had been reduced from
12 to 3, and in Oakland from 8 to 1. The ability of the Issei male to repudiate
completely his former hedonistic bachelor life is rather remarkable. Even more
remarkable is the Puritanical orthodoxy, after marriage, of their sexual atti-
tudes which contrasted sharply with those of the married man in Japanese, where
bars, baths, and geishas were the time-honored province of the husband as well
as the bachelor. Communication between the Issei and Nisei was difficult on any
subject and the discussion of sex was nearly impossible. Many Nisei therefore
were thoroughly misinformed on the subject. Some thought of sex in terms of the
- delicate, self-conscious lectures provided by physical education teachers, and
others picked up what they could from street and gang groups. Older brothers
and sisters probably provided the most balanced information. Nisei boys, in
general, tended to feel there were two kinds of girls. The kind they would
marry as usually a Nisei of long acquaintance -- either personal or through
family contacts =- and was ''pure." She was not thought of as a sex object. Then
there was ''that kind of girl," who might be non-Japanese. This way of looking
at sex almost ensured that there were few ''shotgun'' marriages among the Nisei,
despite the fact that many did not marry until their late twenties. (Kitano,

1969, pp. 69-70)

<

Techniques of Social Control

It is not surprising that a-social system advocating an intact family, pre-
scribed roles, and a high degree of family and community reinforcement was
successful in controlling the behavior of its members, who in turn were charac-
terized by conformity and little social deviance. Desired behavior was, of
course, not accomplished merely by exposing children to correct models. Behavior
was constantly rewarded, punished, reinforced, and reshaped by such parental
techniques as emphasis on dependency, appeals to obligation, duty and responsi-
bility, the use of shame, guilt and gossip, finally, an emphasis on ethnic
identity. Giri connotes a moral obligation toward others, and is related to
role position, invoiving an individual through his family with the ethnic
community as well, He therefore has a responsibility to his family and to his
community, both of which exert much inhibiting pressure on deviant behavior.

(Kitano, 1969, p. 67)

Nevertheless, the assimilative influences of American society were at work
in all families. From the Issei point of view, the Nisei, by their constant
exposure to American influences and their lack of regard for Japanese traditions,
were losing the values offered by their heritage. The Nisei, in turn, considered
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their lssei fathers to be unduly authoritarian, distant, and conservative.
Mothers were thought to be overly anxious about their children and given to
endless preaching. And the Japanese community was viewed as parochial in its
concerns. Despite these potentially disorganizing influences, the social con-
trols were extremely effective. A number of factors functioned to sustain
effective controls. First, the values emphasized in the Japanese family were
generally consistent with those of middle-class American society. Success at
school, work or play were doubly reinforced by both the Japanese community and
American society. Second, despite the Issei's apparent slowness of assimilation
into American life, they eventually absorbed many American tastes and attitudes.
THird, following Japanese principles, the Issei devoted a great deal of attention
to their children, to the point of overprotection by Western standards. - The
effect on the parents' assimilation was twofold: to absorb them in their
children's interests and attitudes, and to increase their willingness to strike
compromises with their children, if for no other reason than to preserve the
solidarity of the family. (Lyman in Conroy, 1972, pp. 230-231)

PART 1V

EFFECTS OF THE WORLD WAR 11 CONCENTRATION CAMPS ON THE
JAPANESE FAMILY IN THE UNITED STATES

With the issuance of Executive Order 9066 on March 18, 1942, and the subse-
quent incarceration of the 110,000 Japanese into Concentration Camps, the influence
of the Issei rapidly declined. Though the official policy of the evacuation was
to not split family units or communities, the sociological and humanitarian con-
siderations underlying these decisions were not implemented. The evacuation of
the family as a unit did not ensure its manitenance as an institution. Even less
did the evacuation of fragments of neighborhoods ensure the transfer to the
centers of cohesive communities. Indeed, the immediate impact of barracks housing
with its fragmenting consequences for family organization would have suggested
the need for important compensatory family activities if the group was to be
sustained. Some families were physically broken up and individual adjustment
became determined in large part by associations outside the family.

Families were housed in one-room units (average size: 25 by 25 feet). The
units in assembly centers were even smaller, some of the units were actually
horse stables vacated by the race horses in Santa Anita and Tanforan race tracks.
In some cases two families, strangers to each other, shared a unit in these
modified military barracks. The thin partitions which separated the units were
meager protection of privacy. Family quarrels and celebrations alike were never
free from the intrusions of visitors or neighbors, and the family was always
constrained by the thought that the community was just outside the room. In the
horse stable units there was only thin partitions with the area above the parti-
tions open. Privacy was a forgotten luxury.

A community mess hall, lavatories, showers, and washroom served more than

_ fifty families. The organization of the mess hall did not provide for family
dining and the important mealtime socialization of children was hampered. The
children often ate with their friends and rushed in and out of the barracks units
on their separate ways. The limitation of space and the elimination of routine
‘activities restricted opportunities for interaction. |If all members were in tne
barracks unit at the same time, it was more by accident than plan, and there was
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little occasion for the repair of a deteriorating group morale. In this setting,
the barracks served only as a place to rest and sleep. It was housing in the

most physical sense of the word and through the months and years of occupancy,
few residents could think of the barracks as home.

The concern of the War Relocation Authority Administration for the ''normal
economic support of .the family' was not manifest in its employment policy. The
standard pay rate of $9.00 to $15.00 per month in the Assembly Centers and $12.00
to $19.00 per month in the Relocation Centers hardly retarded the dissipation
of meager economic resources. Most families had to maintain payments on fixed
obligations such as insurance. Many felt the necessity of masking the starkness
of the barracks, and spent their own money on improvements. The monotonous and
unappetizing mess hall fare ''costing no more than 45 cents per person per day"
was usually supplemented by purchases at the canteen. The clothing allowance
was a mere token considering the extreme climatic conditions of the center loca-
tions. Families with young children were particularly affected since they
received the earnings of only the father.

More mature families with older Nisei children were able to draw upon the
earning power of several members and thus partly alleviate the drain upon family
resources. However, in contrast to the prewar pattern, the economic activity of
the family in the Center was not an integrated enterprise. The Administration
~employed workers as individuals and did not treat the family as a unit. Never-
theless, the Nisei were experiencing a degree of economic independence relatively
rare in prewar families. This independence undermined one of the supports for
the family organization. |In effect, the Center attenuated the Issei's control
over both the economic and social bases of his authority.

The maintenance of family solidarity and integration in the Center increas-
ingly depended upon the family's ability to draw upon the affectional resources
of the group. The family's use of affection as a defense against deteriorative
Center influences was limited by its prewar character. In rigidly authoritarian
families, the formal parent-child relationships were not condusive to the develop-
ment of affectional bonds. Before the war, institutional supports for the
traditional Japanese family against the impact of the dominant society were im-
perfectly integrated and weak. In such families, the socialization of the Nisei
to their family roles was not clearly defined nor institutionally controlled.
The arbitrary authority pattern imposed by the Issei lacked the compensation of
reciprocal rights of the Nisei. For example, the eldest son may have carried
major economic responsibilities for his family, but his parents withheld from
him the authority to make independent decisions. The major source. of strength
of formal authority lay in the economic dependency of the Nisei, and the ambi-
guities of such family structures induced serious strains and instabilities.

The acculturation of the Nisei and their increasing participation in peer groups
introduced alternative definitions of family roles and reduced the Nisei's
emotional dependency. (Broom and Kitsuse, 1956, p. 39)

The Center environment then encouraged the Nisei's emancipation from the
family in two ways: by granting economic independence and by strengthening
peer groups against family groups. One of the first administrative policies
was to assign preferential status to the Nisei. Special recognition was accorded
to the leadership of the Japanese American Citizens League, which was committed
to cooperation with the Administration. The preferential treatment toward the

-
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Nisei extended into all aspects of Center life: community organization,
employment, leisure, and relocation out of the concentration camps.

Given the high value of family unity in the Japanese culture, the condi-
tions of community disorganization, the destruction of the family's economic
base, and the acute uncertainty of the future, it is understandable that the
maintenance of family unity should become a major concern of the Issei whose
orientation toward the future was bound to their children. For them, only the
family could provide security against the future.

A major crisis encountered by the family in the Center was relocation out
of the camps and the registration program which preceded that. Theoretically,
the registration was a means of expediting the relocation of the internees to
areas of the Midwest and East. The criteria which separated the eligible from
the ineligible were the infamous ''loyalty'' questions. There was tremendous
confusion and concern about the implications that the answers would have for
the conscription of the Nisei men and for the relocation fo the family out of
the camps. The coordination of the Army and the W. R. A. registration programs
inextricably linked the two issues. The people inferred that positive responses
to the loyalty questions implied both a willingness to serve in the armed forces
and a willingness to be relocated. This interpretation, which was in fact
correct, aroused immediate and anxious concern in the family. A 'loyal
response might make possible the drafting of the adult Nisei male and at the
same time force the relocation of the rest of the family during his absence.
This is precisely what happened in many families. |f the drafted sons were the
only employable persons in the family because the parents were too aged and the
other children too young, the family would have one or more sons fighting on
the battlefields while their family was in a concentration camp! The end
result: many Gold Star mothers in the barb-wired surrounded Centers guarded
by armed sentries in watch-towers.

PART V
THE JAPANESE FAMILY IN THE UNITED STATES WITH NISEl PARENTS

Relocation was primarily to metropolitan areas such as New York, Chicago,
Boston, Cleveland, Cincinnati, Minneapolis, St. Paul. Many remained in those
areas, particularly the first three areas. Most others returned to the Pacific
Coast when the ban was lifted. The Nisei continued their new found roles of
community and family leadership in their places of relocation and or upon return
"home''.

Despite the general respect and personal deference paid their parents by
Nisei, they tended to see their parents as negative role models when it came
to rearing their own children. The isolation, harshness, and communication
difficulties of their own childhood were vividly recalled, and a great many
Nisei parents vowed that their children would not experience any of that:. As
a result, Nisei parents rarely emphasized the ethics of samurai stoicism and
endurance and the discipline associated with them. Rather they chose to follow
the white middle-class ethos of love, equality, and companionship. As Lyman
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states (Conroy, 1972, p. 304), "The principles of bushido have given way to

those of Dr. Spock; the idea of age-graded obligation is supplanted by Gesell's
age-cohort theory; and the social distance that separated parent and child is
replaced by the idea that parents and children grow together.'' However, as a
model, the Japanese-American family with Nisei parents, is more vertically
structured and male-dominated tharn other comparable middle-class American families.
Many Nisei women resent this position and marital conflicts arise from the
differences in expectations.

The children brought up by Nisei are quite different from their parents
and from the point of view of most Nisei, the result is disappointing. Nisei
complain that Sansei seem to lack the drive and the initiative which once was
a hallmark of the Japanese; that they have no interest in the characteriogical
elements of the Japanese culture; that they are prone to more ''delinquency'’ and
less respect for authority than were the Nisei; that they lack psychological
self-sufficiency and independent capacity for decision making. (Lyman in Conroy,

1972, p. 305)

The Sansei offspring indicate an ambivalence and a mild anxiety over their
own situation. They exhibit a certain hansen effect, that is, a desire to
recover selected and specific elements of the culture of old Japan. (Kagiwada,
1968) In this endeavor itself they discover that their own Americanization
limits the possibility of effective recovery. If juvenile delinquency among
them is on the rise, they attribute it in small part to parental misunderstanding
and in greater part to the effects of great social changes taking place in all
of America. Their Nisei parents often appear old-fashioned to them, unprepared
to understand them and unwilling to offer them sufficient love and understanding.
Finally, they seem ''ready to claim the right to dissolve their geogenerational
identity and that of their sdccessor generations in favor of deeper intimate
associations below the level of the generational group and interracial intimacies
transcending it.'" (Lyman in Conroy, 1972, p. 305) Yet, they also wonder how
and in what manner they can or should retain their Japanese identity.

The Nisei are beginning to sense their decline and eventual disappearance
as the Sansei generation approaches maturity and establishes an independent

existence and special group identity in America. '"'The inevitable end of the
Nisei group has provoked a mild crisis in the Lebensweld (life-world) of the
Nisei.'"" (Conroy, 1972, p. 116) Nisei are realizing with a mixture of anxiety

and discomfort, but primarily with a sense of shikata-ga-nai (fatalistic resig-
nation), that the way of 1ife which they have been used to, and the arts of
self-preservation and impression management which they so assiduously cultivated
will soon no longer be regular features of existence among the Japanese in
America. The Sansei and for that matter, the other successor generations, will
be different from the Nisei in certain fundamental respects of course.

Nisei have always recognized the socio-cultural and psychic differences

between themselves and the Sansei. Some of these differences are based on
clearly distinguishablegenerational experiences. Few of the Sansei experienced
or remember the terrible effects of imprisonment during World War Il. Some of

them have identified with the experience and have strongly criticized the Nisei
for allowing the imprisonment or at least not without more resistance. The
Sansei seem not to realize that the average age of the Nisei was about 16 and
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major decisions were being made by the Issei parents who by law were aliens.
Nisei may seem to have been very weak in the eyes of the now liberated Sansei,
but Sansei also do not bear the deep scars of this cruelty which many Nisei
often are unwilling to discuss. Of course there are some Nisei who considered
the incarceration as their patriotic duty and the dead of the 4hk2nd Regiment
(the all Japanese-American Combat Team which was the most decorated in World
War 11) as a necessary sacrifice to prove the loyalty of the Japanese in
America! '

Most Sansei have grown up in homes unmarked by noticeable cultural division
between America and Japan, and most of them have benefited from the relative
material success of their parents and have received parental support for their
educational pursuits without difficulty. Finally, very few Sansei have felt
the demoralizing agony of anti-Japanese prejudice. In all these respects Nisei
recognize that the Sansei are beneficiaries of Issei and Nisei struggles and
perseverance, and therefore, if the Sansei behave differently than an immigrant
or oppressed people, it is only right and proper for them to do so. Some Sansei
_would retort, though the racism is now much more subtle, they are still an
oppressed people.

The Nisei are really the last of the Japanese-Americans. The Sansei are
American-Japanese. As Jitsuichi Masuoka observed three decades ago, "'lt is
the members of the Sansei, who having been fully acculturated but having been
excluded by the dominant group because of their racial difference, really
succeed in presenting a united front against exclusion by the dominant group.
A genuine race problem arises at this point in the history of race relations."
(Masuoka, 1946, p. 459)

In the last decade there have been a number of Sansei, primarily in colleges
and universities of.San Francisco, Berkeley, Los Angeles, and Seattle who have
become concerned about their ethnic identity and felt a need to relate more
significantly to their Japanese heritage. Playing a very active part in the
San Francisco State College student uprisings of 1968 were Sansei students (as
well as Nisei professors) demanding expansion of the Asian studies department
among other needs. There.are Japanese studies courses in most major colleges
and universities and some high schools on the west coast.

The motivation that partially drives the Sansei toward returning to their
Japanese heritage is that they feel their Nisei parents have not only become
middle-class in their value systems, they have also become 'white''. During
and after World War Il, in order to avoid further harassment, many of the Nisei
refrained from using the Japanese language or-in any way overtly broadcasting
their cultural heritage. They also overcompensated with their Puritan work
ethic and in doing so many ''out-whited the whites". (Newsweek, 1971) Some
Sansei are in a way trying to become more Japanese than their Nisei parents, and '

“their associations are primarily with other Sanseis. They identify with the
Issei. Groups of Sansei in San Francisco, Oakland, Los Angeles, and Sacramento
have initiated special programs for the benefit of the recreational, educational,
and social service needs of the lIssei.

Twenty years ago some had predicted that because of the seeming rapid

assimilation of the Nisei, there would be a great deal of intermarriage with
‘non-Japanese by the third and fourth generations. Intermarriage is common
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among the Sansei. Some estimates are as high as 50% of Sansei marry non-
Japanese -~ this probably occuring more often in areas where there are not

concentrated groups of Japanese living. To what degree will Sansei couples
continue the family structure of the Japanese family? To what degree will
Sansei marry non-Japanese, consciously or subconsciously have expectations of
their spouses and children that are part of their Japanese family upbringing?

PART VI

THE JAPANESE FAMILY IN THE UNITED STATES
WITH PARENTS MORE RECENTLY ARRIVED

Since World War 11, changes in the social organization in Japan have been
rapid. The change was accelerated by the impact of social and political develop-

ments in the rest of the world. Industrialization, urbanization, and population
increase were the other major factors precipitating the change. Japan's defeat
in World War 1l shattered temporarily the national pride and confidence of the

Japanese in their traditional institutions including the time honored family
system. One notable result was the promulgation of a new Constitution, which

was immediately followed by the partial revision of the Civil Code, effective

as of January 1, 1948. Although not all of the principles and ideas underlying
the Code revisions were entirely novel to the postwar Japanese, many restrictions
on individual activities found in the family-centered prewar Code were in obvious
contradiction with the new principles of democracy as they are summarily called.
Ultimately, only two of the major concepts of democracy came to be recognized as
legal principles: (1) dignity of the individual; and (2) equality between the
sexes before the law. '

The Issei migration came to an abrupt end with the Oriental Exclusion ACT
of 1920. 'The largest group of .Japanese coming to the United States since then
were the War Brides of World War |l. Many of their children have experienced
an identity crisis. As they have grown older they have felt unwanted both among
the Japanese and the cultural group from which their father comes. The lssei
and Nisei have been particularly hostile to the families with black fathers.
The offspring usually feels most comfortable among blacks. The-basic problem
in the 'War Bride'' marriages following World War Il seemed to be the expecta-
tions the Japanese wife and the American husband had of each other. The G.I.
thought he was getting the stereotyped sweet, subservient, uncomplaining
Japanese wife; the wife thought she would have the freedom and equality and
the material affluence she had hear American wives had. Though the shift in
family patterns was slow in Japan, there had come to be more acceptance for the
rights of the individual members of the family including a more equalitarian
marriage. :

Berrien (1964, p. 10) compared Japanese Americans in Hawaii, Japanese
nationals, and Caucusian Americans on the mainland of the United States through
the use of the Edwards Personal Preference Scale. On some scales (eg. deference,
nurturance, order, and heterosexuality), the Japanese in Japan were more
similar to mainland Caucusians than were the young people ¥ Japanese ancestry
in Hawaii. One possibility is that Issei raised their chii.dren maintaining the
values as they were held in the homeland when they left it in the late 1800's
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and early 1900's. In.Kimura's study of War Brides in Hawaii, the least happy
brides seemed to be those married to Japanese-American personnel, while those
married to Caucusian personnel appeared to fare better. Interviews indicated

" the major cause to be that the parents of the Japanese-American soldier expected
their daughter-in-law to conform to the traditional Japanese role of serving

the husband's parents. On the other hand, the Japanese bride of Japanese-
American servicemen .expected to enter the equalitarian marriage she had heard

so much about as existing in the United States and bitterly opposed her in-laws'
attempts to return her to the traditional Japanese daughter-in-law role of
subservience. |t seems probable that the woman would have found greater sympathy
for emancipation from in-laws had she married a Japanese national! (Kimura,

1957, p. 7h)

There is a continuous flow of Japanese nationals coming to the United
States, usually as employees of Japanese firms (kaisha) or the Japanese Consu-
late, as students or are relatives of people who already live here or who marry
Americans and come to live here. They are the Shin-Issei or the new lssei.

The difference between the original Issei and these new Issei reflect seventy
years of drastic sociological change in Japan. Each of these sub-groups among
the Shin-lssei has its unique problems and needs. Slowly various groups within
the Japanese community are reaching out to help meet those needs. A group of
Nisei wives may provide recreational and educational activities for the wives

of the Japanese businessmen. The recent incident of one of these Kaisha wives
killing her-young son was a pathetic instance of how she reacted to the extreme
feelings of isolation and loneliness. Her husband was the only employee of his
firm assigned to San Francisco. Most Kaisha wives at least have the companion-
ship of the wives of the other men working for the same company. The men are
under tremendous pressure to succeed in their business ventures. The children
are burdened with not only being expected to do well in their '"English-speaking"
school here, but must keep up their Japanese language studies so when their
fathers return aftef an average stay of five years, they will be able to compete
with their peers in Japan.

The International Institute has traditionally met the needs of many stu-
dents from Japan as well as the Japanese wives of Americans and other Japanese
nationals. Some of the original '"War Brides' participate in the activities of
the '"Newcomers'' groups though they may be older than the recent arrivals. They
They sometimes feel uncomfortable with the lssei, Nisei, and Sansei who invariably
discuss the wartime concentration camp experience which of course they cannot
identify with at all. Other Nisei and Sansei groups have tried to help meet
the needs of the Shin-lssei International Brides and their families, and of
students. The most pointed disadvantage many Nisei and almost all Sansei have
for effectively assisting the Shin-Issei is their inability to communicate in
the Japanese language.

PART VII

IMPLICATIONS FOR COUNSELING THE JAPANESE FAMILY
IN THE UNITED STATES

Behind the composed face of a Japanese client of any generation, his entire
heritage as here outlined must be considered. And if it is a married couple or
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family that is in pain, the counselor should become familiar with the particular
family structure, birth order of each of the marital partners in their original
families, generation from which each comes, the social class from which each
comes, and the amount of acculturation that has occured for each family member.
The problems are complex and the prognosis grim, mainly because of the reluctance .
to seek help outside of the family until the situations have reached crisis
proportions. The Nisei are slightly more apt to consult "experts'' than are

the lssei, but the pattern of in-group dependence is changing only slowly. Com-
munity agencies and family service facilities of the larger community still
report almost no Japanese clientele, unless operated by a Japanese staff. Self-
disclosure is often not within the experience of these people and it is a very
difficult process for the Japanese. They are highly skeptical of the value of
counseling, eager not to waste time, and ashamed in the first place that they
haven't been able to work out their own solutions. There is also a strong stigma
attached to mental illness or even emotional instability among the Japanese and
there is great shame involved in being seen at a mental health facility. There
is a great need for a change in the practice of almost always insisting on

having clients come into an office for counseling. Home visits would be much
preferred. :

Because Japanese people often expect to get ''expert advise!' from specialists,
care must be taken not to allow the clients to become dependent on the counselor.
However because of family practices which are quite authoritarian and directive,
they often respond more quickly to such an approach at first rather than to
approaches that would require more subjective self-disclosure and self-analysis.
As discussed earlier, verbal exchange was discouraged by the Issei. Problem-
solving for Nisei does not come easily or naturally, particularly in the area of
sexual problems. A common problem with Nisei couples is when the husband is a
"Japanese'' authoritarian person and the wife wishes to function as a liberated
women. If one or both parents are as unwilling as their own Issei parents for
open discussion with their Sansei children, conflict too is inevitable because
Sansei are usually more openly rebellious.

There is an acute need for more Japanese marriage and family counselors,
preferably bilingual for those Japanese-speaking. The ''War Brides'' made a
breakthrough, possibly in their desperation. As a group they are making the
greatest use of community counseling resources such as at the International
Institute, the Community Mental Health Centers, Japanese-operated social service
agencies, and the Japanese churches. But they too ask for and rarely find
Japanese staff persons at the larger community agencies. Until community agencies
are willing to hire Japanese counselors on their staff, the non-Japanese workers
must first become more knowledgable and hopefully then better understand and
be more effective in counseling the Japanese family in the United States.

All counselors of the Japanese must understand that in addition to the
normal tensions of marriage and family life, the Japanese family here has ''the
need for making compromises and reservations in a bicultural milieu'" and we
have a particular responsibility to '""those who become psychologically marginal
because they are unable to accept them." (LaViolette, 1945, p. 178) The drives
of such people are to be mainly either American or Japanese. Because of race
and living in America, such a Japanese~American may become hostile toward Japanese
symbols, indicating that there is a fundamental wish to escape racial as well as
the Japanese component of cultural heritage. Hopefully our message to them
will be, "lIt's okay to be what you are!'' '
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three Articles
By Chinese-Americans

The following three articles were all written by theologically-
trained Chinese-Americans now serving the Church in the
United States and Hong Kong. Two of them have recently
visited China. Judging by the outpouring of material by
Chinese-Americans being published in BRIDGE magazine,
EAST-WEST, and other journals of the Chinese and Asian

community here, the reflections of these men on the new:

consciousness of a Chinese-American identity accurately
represent the mind and experience of their generation.

ANOTHER CHINA VISIT: RELIGION,
THE RELIGIOUS DIMENSION, AND
RELIGIOUS SURROGATES

Franklin}. Woo

In the early summer of 1973 my family and I spent three
memorable weeks in China. We concentrated on two cities,
Canton and Peking, where many of our relatives and friends
live. Through them we were able to see a very small part of
a vast country and to gain somewhat of an understanding of
what is happening there. In this short article I am writing a
few of my impressions while they are still fresh in my mind. 1
will confine my words to the areas of religion, the religious
dimension of life, and religious surrogates.

No organized religion

“Anyone, especially a churchman, visiting China today
would be struck by the obvious lack of any organized
religion (in the traditional sense) there.l The chutrch
buildings that we saw both in Canton and Peking were run
down and badly in need of repair. Many had broken
windows or showed other signs of neglect. Some were
converted into schools, places of public meetings,

storehouses, or simply left abandoned. On the three
_ Sundays that we spent in China we asked our relatives and

friends whether there was any service of Christian worship
that we could attend, For most people this inquiry must
have seemed an unusual one. On the Sunday morning that
we arrived in Peking one person, as if not to show her own
embarrassment over our request, politely made a half-
hearted attempt at asking the clerk at our hotel whether
there were any Christian services or worship in the city.2
“Religion” is a term not used frequently in communist
vocabulary, except negatively in referring to something
undesirable and belonging to the superstition of the *‘old
society.” The communists see religion as an effective tool in
the hands of the ruling classes to exploit and to keep down
the poor. In the name of peace and harmony religion has
been used, they say, in both feudal and modern societies to
suppress conflict and strugple between the classes. The
Buddhist temples we visited in China were exhibited to the
public as relics of an ignominious past with all its old ideas,
habits, customs, and culture. Christianity is seen as an

instrument of Western expansionism and imperialism,

especially since the early part of the 19th century.

The ideology. of the communists has no place for the
eternal; ihe abstract, or the metaphysical. The proper focus
of dialectical materialism is social practice, the actual
economic and political situation—in short, man's ‘“‘concrete

history.” As Mao Tse-tung himself said almost: half a
century ago, ‘‘Everywhere religious authority totters as the
peasant movement develops. In many places the peasant
associations have taken over the temples of the gods as their
offices.’”3 Organized religion has no place in the new China
today. '

At first it seemed to me rather strange to experience a
society where there is apparently virtually no public practice
of religion. In Hong Kong it is still not uncommon, is even
the expected thing, that Christians do go to church on
Sundays. For many Christians here this custom has become
so much a part of life that they feel uncomfortable if they
happen to miss church on a Sunday. In China, where there
are no services of worship to be had, one quite naturally
begins to ask anew the question (as I was asked by a one-
time leading philosopher-theologian of China), *What is the
use of religion in the world today?”

In our modern secular culture, even for many who
frequent the churches and other places of worship, religion
has somehow become less and less a determining factor in
their lives. Unconsciously or otherwise, they seem to gear
their lives to science and technology much more than we do
to a supreme being. While many, like people in China
today, may not openly profess atheism, their secular world
outlook is perhaps not altogether different from people in
other modern secular societies. If God exists, he is hidden,
or he is very far away. For many he is someone convenient to
have around, especially in times of emergency. The rest of.
the time he is available, somewhere, and ready to answer
man’s beckoning.

China today is under ‘a regime that openly claims to be
atheistic. Many Christians in Hong Kong, as elsewhere,
believe that this atheism must be opposed by some sort of
theism. With this belief, I do not agree. To me God tran-
scends both theism and atheism, He is above all ideologies,
religious as well as political. What sort of a God would he
be if he exists only because men say that he does? or does
not exist because men say so? God’s presence is not
determined by man, either the theist or the atheist.

The Religious Dimension of Life

In a more secular culture where is God to be found? To
this question religion must suggest the answers. In Hong
Kong where the Christian religion is still very popular, many
people do find meaning and reality in a personal -
relationship to God in Christianity. For others God is simply
not a point of reference in their lives. For that matter, any
allusion to a deity that is to make any sense at all would
have to be made in terms of some common venture of iife,
such as birth, marriage, sickness, or death where the

- element of mystery is hinted at. This element is what 1

would call the religious dimension of life.

It is in the midst of life with all its ups and downs, its joys
and sorrows, its surprises and disappointments, and its
hopes and fears, that God is to be found. In a modern
society we are living in a situation of unprecedented and
accelerated changes where any hint of transcendence has
been indeed ““reduced to a rumor.””4 In China today there is
no organized religion to speak of, and the country claims to

. be atheistic. Does this, however, mean that as a nation

China is “godless,” as so many god-fearing people not living
in that situation and unsympathetic to it would say? It is
true that China today is religionless. But it does not
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necessarily follow that therefore it is a godless society.> No
society on earth can really be godless, if by definition, God is
the crcator and sustainer of the whole universe. To
paraphrase the experience of the ancient psalmist we can
say of God, “'If I go to a place where religion flourishes, you
are there; and if 1 got to a place where religion is dead or
where there-is no religion, you are still there!”

With the eyes and ears of faith, travellers in China today
can see the '‘signals of transcendence’” and hear the “‘rumor
of angels.”0 The religious dimension of life is there, just as
it is in any human society. It can be seen in the quality of
life, because life in its deepest sense is religious. Despite the
fact that life is highly and most effectively organized down
to the very last detail, and thought is controlled by and
follows a general party line, in China there are still genuine
courtesy and warmth between people; happy children with
parents who love them; humor and play; great willingness to
sacrifice selt for the good of society; and an unremitting
desire to do what is right.

On the crowded public buses in the two cities we visited,
many times we have seen people offering their seats to an
elderly person or to a young mother with little children. It is
a common and beautiful sight to see a little boy on his way
to school hand in hand with his grandfather. There are
many such little heart-warming incidents that for us pointed
beyond the fact that China is only a nation in a hurry.

The common people seem to be getiing a fairer share of
the material resources in what is still a very poor and
overpopulated country. Whereas in the old society mere
physical survival was a major preoccupation of life for
millions of people, now there is relative security in
livelihood, health, shelter, and the future. There is a
rediscovered dignity in human labour and production and
the common purposc of taking part in the life and destiny of
one’s own nation. As one uncle said to me, “What
Christianity could not achieve in China, the communists are
achieving!” :

In the hospital where another uncle is surgeon, we saw
him operate on a young farm woman to reduce a broken
neck suffered in an accident in a commune in Honan
province a few days earlier. At the commune clinic she was
given emergency treatment and was brought 500 miles by
fast train to Peking where she received the best specialized
medical trcatment that modern science could provide—all
within five days of her accident and for the nominal fee of
less than two yuan. In a private room next to her ward, we
saw a factory worker who had been operated on the previous
day to remove a tumor in his spine. During the course of a
15-hour long operation where there was profuse bleeding,
the patient was given a transfusion of a total of 12,000 cc
(3 gallons) of blood. After the operation he was assigned to
the private room with special nursing care, not because he
could afford to pay, but because he needed it.

I'thought about Amertica, where doctors reign supreme in
a medical hierarchical system, and how they acquire great
wealth, prestige and position, But in Peking, one cannot
even tell by outward appearance that his uncle is a medical
man: his clothing is no ditfevent from that of any other man
in the street. He lives in a simple one-bedroom house. Each
day he rides for about an hour in 2 crowded public bus to
his work at the hospital. Onee a year he goes with a team to
one of the outlying provinces of China taking medical
services to poor peasant farmers. To me, he embodies the
very meaning of the phrase “serve the people.” As the

philosopher-theologian friend said to me, “Religion has no
name in China today; it is not based on doctrincs, dogmas,
ot hypotheses, but practice.”’ Should religion ever be
restored in China, if it is to have any contact with the new
social order, it will have to point out and support this
practice of the new order’s religious dimension.

Religion Surrogates

Thus far we have said that even though there is no in-
stitutionalized religion in China today, there is still the
religious dimension of life which points to the mystery and
profound depth of human existence and expericnce. This
dimension is present in any society either with or without
organized religion. It is part of the givenness of life simply
because it is human life.

Now we will talk about what the sociologist of religion
would call religion surrogates, or the substitutes that have
taken the place that was once occupied by organized
religion. It is in this functional sense that we can call these
other phenomena ‘‘religion surrogates.”’ They are the
modern viable alternatives to religious practices in the
traditional sense. Whether they truly satisfy the religious
needs of man is an open question.

Chinese communist society is without religion today, yet it
is a most religious society, if we grant the broad definition of

religion as Tillich's u/timate concern. The ideology of Marx-

Leninism and Mao thought demands a total commirment
on the part of all its adherents that is not unlike that of the
Judaic-Christian faith. Its exclusiveness and doctrinaire
approach to truth can be seen to be much akin to those of
evangelical fundamentalism. It sees the struggle between
orthodoxy and heresy as clearly as it sees the difference
between white and black, good and evil, right and wrong,
There is the unrelenting tight with all forms of revisionism,
in both its capitalistic and its soviet forins. in China today
life and the passage of time are marked by such salvation
events in their history as the long march, the liberation, and
the cultural revolution. Even though the commiunists reject
metaphysics, the Marxist view of history and the process of
dialectical materialism are in fact no less metaphysical than
many of the doctrines of traditional religions.

Every public gathering can (and does) serve as a
celebration, a quasi-sacred activity where ballet, drama,
songs, and music extoll the glories of the revolutionary past.
The holy history of the nation under the leadership ot the
communist party is retold over and over again as a form of
spiritual exercise. The two evening events that we attended
in Canten and Peking were to us very similar o services of
worship, or perhaps evangelistic rallies. One of cur distant
cousins and her husband are both itinerant actors whose
team goes from village to villuge within Kwantun 3 Province
to “educate” the masses and to raise their levei of politicat
consciousness. They are the new evangelists of the new
secular gospel to the poor, the exploited, and ithe oppressed.
The net result of these meetings seems to serve as a means of
unitying the people and inspiring them to continual par-
ticipation in the building of the nation. The new saints are
the host of glamorized national heroes of mucel soldiers,
workers, or farmers who willingly sacrifice themselves for
the progress of the new China; children wre taught in
schools to learn from and to emulate them.

Chairman Mao himself comes very close to being duificd.
His statue near the entrance of Peking University (and many
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other places) stands about 30 feet high. During our stay in
China we visited close to a dozen homes; everyone, barring
none, had at least one portrait of the chaiiman hung in a
conspicuous place, as if to remind all those within under
whose bounty lifein China is enjoyed today. The chairman's
writings too adorn the walls of such public places as
museums, patks, train stations, restaurants, and hotels, and
are quoted as if they were sacred scriptures or golden texts.

And there is the firm conviction that the new man with a
new spirit of altruism and self-sacrifice will come about with
the building of the new social order. For this to happen man
must first learn to rely on himself and himself alone. At
Peking University the revolutionary committee decided that
they needed a competition-size swimming pool; so students
and faculty members got together and built one all by
themselves in 85 days! More recently the committee felt that
the university needed a larger library, so again students and
teachers were mobilized to build it by themselves.

That there is a new spirit in China today is an undeniable
fact. One colleague in the Chinese University of Hong Kong,
upon his return from a visit to the mainland, suggests that
the experiment there is even more profound than the
Reformation in Europe in the 16th century. After having
been there, one cannot help being caught in the excitement
of nation-building and the almost naive enthusiasm that
seem to permeate the whole country. '

In contrast to the vitality of the new China, our basely
.materialistic city of Hong Kong does seem rather ex-
sanguine, Our visit to the mainland left me with as many
questions about this place as it did about China. I kept
asking myself what had Christianity sought to achieve in
China, but failed, while the communists apparently are
succeeding? Indeed, what is it that Christianity is trying to
achieve in any place?

In China we had our many moments of elation. On the
other hand there was that sustained and continuous
pressing feeling (besides that caused by the weather) of
being hemmed in, as if one had difficulty in breathing. Our
son, who plays the violin, felt that there was no variety of
music in China. Our daughter, who reads avidly, com-
plained that there was no literature besides the stories of
revolutionary heroes.

I remember one long conversation I had with a cadre at
the Peking Hoiel for Overseas Chinese where we were
staying. I had asked him what one does in China when one
held ideas that were contrary to that of the system. Without
any hesitation he blurted out to me, “You keep them to
yourselfl” I was both glad that there is a seif to keep one's
own ideas and sad that one had to do so. Here I am not even
quarreling with the content of Maoist ideology but only with
the methods used. The human spirit seems to cry out for
more options than one. Seen in this light, Calvin's Geneva
was equally as spiritually limiting as Mao's China. Suppose
that by some sort of miracle all the portraits and statues of
Mao Tse-tung could be suddenly transformed into those of
Jesus Christ, and suppose that ali the people began to study
and quote only the Christian Bible instead of the thoughts
of the chairman. From my own point of view such a
development would not be desirable,

Dr. Woo, a member of the Theology Faculty at Chung Chi
College, the Chinese University in Hong Kong, visited China
with his family in the summer of 1973,

Notes

1. See Donald E. Maclnnis, Religious Policy and Practice
in Communist China. (New York: Macmillan, 1972),
especially pp. xix-xxiv, The same observation seems to
be true with regards to the Buddhist religion. See
Holmes Welch, ‘“Buddhism since the Cultural
Revolution” in China Quarterly, No. 40 (Oct.-Dec. 1969,
pp. 127-136. The Muslims in China seem to have their
dietary practices respected (we saw many and ate in a
few Muslim restaurants). But this privilege is apparently -
patt of the political rather than religious policy of the
government towards China’s minority nationalities.

3]

. John Fleming repotted that he attended one such service
of worship in Peking on September 10th, 1972, See his
“Religion and the Churches in China Today” in China
Notes, Winter 1972-73, p. S.

. “Repori on an Investigation of the Peasant Movement in
Hunan” in Selected Works, Vol. I, p. 45.

. Peter L. Berger, A Rumour of Angels, (London: Allen
Lane The Penguin Press, 1970).

5. Neale Hunter has made this point emphatically clear in
his '‘Religion and the Chinese Revolution’ in China the
Peasant Revolution, ed. by Ray Wylie, published by the
World Student Christian Federation, 37, quai Wilson,
1201 Geneva 2, Switzerland, Vol. 2, No. 1, 1972, pp. 81-
97.

. Berger, op. eit., pp. 118-121,

[#%]

.

o

7. Indeed much has been written of the religious aspects of
Marxism. See, for example, a standard text such as J.
Miiton Yinger, The Scientific Study of Religion, (New
York: Macmillan, 1970), pp. 196-200; or Thomas F.
O'Dea, The Sociology of Religion, Foundation of
Modern Sociology Service. (Englewood Cliffs, (New
Jersey: Prentice-Hall, 1966).

CHINA AND CHINESE-AMERICAN IDENTITY

Wesley S. Woo

Early this summer 1 was asked by the editor of this
quarterly to write an article attempting to blend my per-
ceptions as a Chinese-American (born and raised -here) of
the new China and of the Chinese-American identity issues.
Here was a fascinating topic, one to which I had not given
much thought. Yet it was one which was enticing, especially
as a vehicle for carrying a series of heretofore random
thoughts within the realm of the topic matter suggested.

It seems to me that the two perceptual themes (Chinese
and Chinese-American identity) are linked reciprocally as
they pertain to the social and psychological dimensions of
Chinese-Americans, Thus it is that, as I reflect on one issue,
it perforce has direct impact on my feelings about the other.
Permit me to elaborate, and in so doing, presume that some
of what 1 have to say can be generalized to some other
Chinese-Americans.
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First, the impact of the Chinese-American identity issue
on my perceptions and feelings about China. My personal
history has always included an "awareness” of China, albeit
filtered through the phenomena of Chinatown, San
Francisco. At one time this “‘awareness” was quite high;
this during my grammar school days when I attended
Chinese language school. One must realize that the China I
learned about then was a China of the past, a China taught
by highly patriotic Nationalist teachers, and a China to
which all Wah Kiu (Overseas Chinese) looked longingly
back, and dreamt forever of returning. (In many ways this
attitude is comparable to the attitude of Dispersed Jews
toward Israel.) At another time in my life this ‘‘awareness”
was quite low; this during my high school and early college
days when anything Chinese took a back seat to other
problems of growing up and establishing identity in
American society. Then in recent days this “awareness™ has
been raised again, to the point where I would prefer to call it
“consciousness.” This semantic play is meant only to convey
the idea that only in the last few years has the issue of China
become a deliberate and conscious concern of mine.
Although “‘awareness” had been quite high in my Chinese
school days, it was not something I gave much voluntary
attention to. It was curriculum matter I was required to
study.

Why the change? The major reason scemns to be the rise of
ethnic concerns and issues in this country, specifically those
of Chinese-Americans in the last five years. Without delving
into that specific topic, suffice it to say that it brought a new
light onto the ethnic side of a hyphenated being, i.e. the
““Chinese’’ dimension of "*Chinese-American.” To diverge a
moment, lest you think by “‘hyphenated” being 1 mean
schizoid being—I don't. The hyphen I find symbolic of an
enriching and multifaceted dimension of being, in spite of
the negative feelings bred by racism in this country. At any
rate, the point is that the rise of ethnic consciousness among
Chinese-Americans has generated new or renewed con-
sciousness of China.

This differs, however, from past awareness on two levels.
First, as already mentioned, this is voluntary and deliberate
attentiveness to China. Witness the rising number of
courses on China and anything Chinese on college cam-
puses, and their enjoyment by Chinese who heretofore kept
distance from such curricula. Second, this consciousness
focuses on the present reality of China. Now the romance of
“China’ and the Dispersion mentality are still alive. even in
some like myself who was born and raised here (and who
thus, when talking about my time in Hong Kong and China,
speaks unconsciously of having gone back ot returned there,
even though for the first time). But the difference is that this
is now focused on present day mainland China (People's
Republic of China), and not on the pre-Liberation China,
not on Nationalist China. This change of focus is due, first
of all, to the changing political scene. Nationalist China is
steadily losing political credibility throughout the in-
ternational scene while mainland China is gaining it.
Nationalist China has nothing, while mainland China has
much, to command the attention and loyalty of Chinese-
American seeking to identify with a prestigious and
powerful China; one with prestige and power enough to lend
to their own ethnic identieies.

A second reason for the shift is that for many generations
of Chinese-Americans, mainland China is the only China we
can come to know. It is the only China existent (e.g. in size,
power and location) if we demand proof of existence. (It is

.

the only China with coutent.) It is China in reaiity, not
reification. Now this is not to deny that Nationalis: China
exists. But of issue here is the political weakness of that
“reality’” as already mentioned and the pragmatic issue that
Nationalist China seems to have done little for the people of
China. Also critical here, though seldom mentioned. is the
fact that everything pro-Nationalist tends to converge with
everything “conservative.” Thus whenever someone is

. enjoined to be more “Chinese” (a la Nationalist), he is

usually told to be quiet, humble, respectful and subservient
to his elders, diligent in work and study, abstaining of play,
non-confrontational in conflict, etc. So this notion of
“China’" and “'Chinese” becomes for young people symbolic
of a traditional and unacceptable life style. This of course is
a generalization. Yet one would be hard put to find an
exception to this. Then also, there is the phenomenon that

" pro-Nationalist elements in all Chinatowns tend to oe in-

volved in maintaining and sustaining oppressive ghetto
conditions therein. Chinese-American identity concerns are
playing a role in pointing out this sin. Merge all the factors
mentioned so far and you can see Chinese-American ethnic
concerns as one major vector in the propensity towards
identification with mainland China.

Turning to the impact of China on the Chinese-American
identity issue, it is obvious that the rise of China and the
opening up of relationships between the U.S. and China has
allowed for a resurgence of positive attention towards
China. As alluded to earlier, this in turn has increased the
prestige of Chinese-Americans. It has also helped to cffect a
shift in the internal political situation in Chinese com-
munities. The point is that Chinese have a new reference
point, one that people take pride in; and one that can amass
political power enough to influence the shape of
Chinatowns. Witness the wide age range and sizeable
number of people who took part in the October Ist
celebrations in San Francisco this month. Such celebration
and participation would have been impossible just a couple
of years ago. .

At this point let me diverge once more, long enough to say
that none of my comments should be construed to mean
that I find China the epitome of good government, any more
than 1 feel the same for the U.S. Both government styles
impress me, and disturb me. The point is that a tangible
present-day China is being treated to long overdue praise
and respect and 1 am Chinese. Having grown up in the
twenty years of isolation and ill feeling between China and
the U.S,, and having heerd too many negative things said
about China, and thus about me, I now relish the change.
Whereas being Chinese was once problematic in American
society, now being American for Chinese-Americans can
be problematic. One only needs to look at the vast number
of Chinese-Americans coming back into Chinatown and
trying to be very “Chinese” to understand the latter
“problem.” An over-reaction? Perhaps, though perhaps
not. It certainly is an aspect of identity long suppressed. It
was the ethnic identity movement that pointed out the
former problem as alegacy ol racism and that helped create
the circumstances for the latter in its insistence that being
Chinese is positive, an affirmation to which China's rising
power and presence gives credence and respect. The con-
vergence of the rise of China and the rise of the Chinese-
American identity movement certainly helps make for the
development of healthy Chinese-Americans, willing to
affirm their identity, at least on the ethnic level.
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But where do we go from here? It seems that more
dialogue needs to be generated from the interplay of the two
themes. Perhaps there is more that our ethnic identity
concerns might draw from China, For example, though
perhaps sounding redundant, we might ask what it means
to be “*Chinese’? That is answered on one level genetically.
Yet what of the socio-psychological dimensions? Much of
our understanding of what it means to be Chinese is shaped
by history, albeit unconsciously. Yet this is contingent on
what part of and time in history we give credence and em-
phasis. Once upon a time the answer to this question might
have been shaped by Confucian standards. Is it today to be
shaped by Communistic standards? Or once this may have
been given form according to what class of Chinese society
one was in. What is begotten of a classless society? Are there
other possibilitics? Then also, so much of our
“Chineseness’ is shaped by regional origins (e.g. district
and province); are our models or prototypes to be found
there? What will be the impact on ethnic identity if there is
a gencration of Cantonese who speak only Mandarin?

Another question that might be raised is how this new
consciousness of China will affect attitudes and feelings
about the **American’ side of the hyphen? Just how much
weight should be given to that dimension? Some might
prefer to be called “*Chinese in the U.S.” Others might
prefer to delete the Chinese part and be called *American”’
(1 hope though, not in the sense of **white”). China has said
before that she is opposed to the concept of dual citizenship.
Yet her concern seems more legal than cultural, for she still
uses the category of ‘“Overseas Chinese.” While 1 was in
Hong Kong I had occasion to talk with different people
about the problem of Chinese-Americans in the United
States. One repeated response was the query, why don’t we
lcave and return to Hong Kong? 1 must confess that that
sounds logical at times. Yet 1 think I find that solution too
casy and too escapist. It would also satisfy a few too many
other people. The point is that the ** American” dimension is
mine by right. Yet at the moment 1 am not sure what that
entails, nor what 1 want it to entail.

Lastly, there may perhaps be more ways in which our
perceptions and feelings about China can ‘and will be
shaped by Chinese-American concerns. No matter how I
judge my experience of having been born and raised as a
Chinese in this country, the fact is that it has influenced my
life style. Any feelings 1 have are filtered through that ex-
perience and life style. Thus on one level my attitudes and
feelings about China most certainly will be shaped by the
way Chinese in this country are treated racially and
politically. On another level it will be affected by what 1
deem unique and important to the Chinesé-American scene.
As said initially, there is a reciprocal relationship between
perceptions of China and the Chinese-American identity
issue. This holds true even for the rest of America, whose
attitudes towards Chinese-Americans reflect and shape
their attitudes toward China, and vice versa.

Born in America of Chinese ancestry and a graduate in
theological studies, Mr. Woo visited China in 1972, He is a
member of the pustoral team at St. John's Presbyterian
Church, Sun Francisco.

THE CHINAMAN'S CHANCES
ARE IMPROVING

Davd Ng

While you are awaiting your visa to visit exotic Mainland
China, consider these True-False questions about Chinese-

Americans living among you:

Asian-Americans, especially the Chinese,
have no family welfare or juvenile
delinquency problems.

Chinese-Americans see themselves as a fully
accepted part of the American social and
economic scene.

Chinese-Americans are well-educated and
have joined the middle economic class.

4, Asian-American ethnic churches are
decreasing in number because Asian-
Americans are joining the majority
{Caucasian) churches.

Chinese-Americans choose not to become
involved in political and social activism, not
even on their own behalf,

If you answered each question False, apparently you are
aware of some of the problems faced by what was once a
“silent minority.” Asian-Americans, including the Chinese,
have suffered many years under stifling stereotypes held by
the majority of Americans. An occasional sensational oc-
currence, such as the attempted shooting of a radio talk
show host by a deranged Chinese-American, gains national
news coverage. Such reports surprise the majority of
Americans, who maintain the notion that the Chinese-
Americans are quiet, law-abiding, family-centered,
respectful citizens., The myth is too good to be true. Closer
to reality is the realization that while there is a cultural
foundation of respect for elders and for law, the edifice is
eroding. Citizens in San Francisco’s Chinatown think twice
before stepping out at night for “sui yeh,” the erstwhile
traditional midnight snack. The late night restaurants are
now havens for gangs of youths. Similar problems exist in
Manhattan's Chinatown.

Special pressures have always been present in the lives of
the Chinese living in America, whether in the urban centers
(ghettoes, really) of San Francisco, Seattle, Chicago, and

. New York, or in the smaller towns such as Fresno, Salinas,

and Reno. Difficulties with languages, differences in
culture, the prevalence of poverty, the isolation of ghetto
living, and age differences put pressure not only on the
Chinese in relation to the majority culture, but also among
themselves. Fathers and sons found themselves unable to
communicate with each other, unable to understand or
appreciate each other's feclings and vision. Much of this
tension went unnoticed by rhe majority culture, leading
“only” to neuroses, broken hearts, and families held
together by form but not by love ot understanding. And
once in a while, a deranged Chinaman shoots at a radio
announcer, or a gang terrorizes a tourist. The once-in-
whiles are now statistically significant, as any policeman
can tell you.

Attention must be paid. And fortunately, there is a
growing awareness of the plight of Chinese-Americans on
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the part of social institutions, city governments, churches,
and other serving agencies. For example, what a glorious
day it was in a West Coast city several years ago when one of
the social agencies hired a Cantonese-speaking
psychologist. (But consider also how many children in the
past received good counseling from English-speaking
counselors, only to have the gains wiped out at home. No
one could explain to their parents in Cantonese how they
were to work on the problem with their children.)

Gains have been made, often through the persistence and
insistence of Chinese-Americans themselves. But it is still
common for a Chinese-American, born and raised in the
United States, to have to endure the question, "‘How long
have you been in this country?’” Worse yet, to endure the
epithet, “Chink!”” In one otherwise sophisticated college
town in the East a second generation American who
happens to be Chinese responds to patronizing questions
with a disarming “Got gum G.L Joe?” or with a counter
question, "‘How long have you been in this country?”" Some
Chinese-Americans are rich, others are poor. Some are well-
educated, others illiterate; some skilled, others clumsy;
some successful, others not. But one thing they all share in
common: they do not look like the average American
middle-class citizen—they are not white. And like it or not,
even the most “successful’’ Chinese-American living in the
nicest suburb and claiming the longest string of graduate
degrees and thickest telephone book of friends’ numbers
will be able to cite examples of gross and glaring acts of
prejudice directed at them. Total acceptance of Chinese-
Arericans by the majority is an event for the future.

" Significant numbers of Chinese-Americans have entered
the middle economic class. Perhaps these are the Chinese-
Americans the other Americans have come to know and to
use as a gauge for the assimilation of an ethnic-racial
group into the mainstream. But there are many, many
mote Chinese-Americans whom the majority culture has not
met, except impersonally while walking through Chinatown
in New York or San Francisco—waiters, grocery clerks,
seamstress:s, and vet, laundry workers. The fact is that the
majority of Chinese-Americans are poor. They work long
hours under poor conditions for low wages. Others are
unemployed ot unemployable. Many are in poor health.
Their tenement aparuments are crowded and dirty. And
their outlook is as closed off as their community. But when
an American tourist walks the streets of Chinatown, he may
see the glitter and not the gloom; he may smell the
fragrance and not the filth-——Chinatown is America’s only
slum that is a tourist atraction.

Even the most blase of tourists should not have difficulty
imagining the psychic scars that many Chinese-Americans
develop, living as they do in their tishbowl existence—they
are so poor, so trapped, and yet these crazy tourists pay
good money to come and see them. But the good news is
that such passive thoughts are giving way to a new ethnic
awareness and sense of pride. There is a surge in positive
ethnic identity consciousness among Chinese-Americans
and other Asian-Americans. And the churches can
rightfully claim some credit for this raising or pride and
power,

The Asian Presbyterian Caucus is one of several pride-
and-power organizations. In its second year of existence and
steady growth, it states its purpose in this way:

a. To coalesce isolated Asian Presbyterians to give ef-
fective voice and advocacy to their problems, concerns,
and insights;

b. To facilitate the Asian presence and representation in
all judicatory levels and boards and agencies;

¢. To provide mission strategy to Asian-American
churches and the wider community;

d. To cooperate and join in the struggle against racism,
repression, and exploitation in the United States of-
America and throughout the world;

e. To explore, study, and appreciate the values of our
Asian heritage and develop new ministries to Asians and
Asian-American movements;

f. To maintain communications with Asian Caucuses of
other denominations;

g. To provide in-service training and continuing

education for Asian ministers and laymen.

How ctfective the Asian Presbyterian Caucus is in ef-
fecting political change within the church remains to be
seen. But there is no doubting the results of heightencd
pride in one's own racial and ethnic background, on the
part of APC members. With the gains in numerical strength
and mutual support, there will also be movement from a
mere sense of ethnic identity into the practical areas of
influence, persuasion, power and social change.

Even mote dramatic changes and results can be seen in
secular arenas of life. In San Francisco and New York
battles over adequate housing, literacy programs,
representation in city government, employment, and aid to
youths have been fought and won! Significantly, young
persons have been in the forefront in most of these batles.
Young leaders have gained knowledge and skills through
schools and organizations while also cultivating and
collecting the respect and cooperation of their elders. In San
Francisco a young Presbyterian pastor fought city hall and
won—with the help of several score '‘ah moes '—old
ladies—who invaded a city supervisors' meeting 1o
demonstrate their concerns in what must have been to the
supervisors an uncharacteristically loud and aggressive
manner,

No unanimity of opinion and action exists, however.
Vested interests are still strong and vocal in  both
Chinatowns, New York and San Francisco. The famous Six
Companies in San Francisco still claims to speak for all
Chinese-Americans and still manages to gain the ear of the
white business and political establishment and the press.
For as many years as it has existed this confederation of
business and social interests has been Chinatown's voice. In
earlicr days it spoke with confidence because there was no
vocal dissent even if there was no unity. Those days are long
past, never to return. A full-page advertisement in the San
Francisco newspapers, signed by the Six Companies but
generally recognized to have been paid for by money from
Taiwan, proclaimed the suppurt of the Chinese-American
community for the Republic ot China and for Chiang Kai-
shek. However, every lamp post and public wall in
Chinatown was decorated by a contrary broadside
published by the Committee of Chinese-Americans for
Normalization of United States and China Relations. In
other words, more and more Chinese-Americans want
mainland China to be tully included in the community
of nations.
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The generation gap is most obvious for Chinese-
Americans when dealing with the issue of the People’s
Republic of China. The establishment, the older ones, the
ones who lost their land and perhaps even their families
when the Communists took over—they find it all but im-
possible to forge( and to forgive. The younger ones find it
necessary to accept the reality of a new China, and in fact
find a source of pride in the advances in social and
economic conditions in modern China. Dialogues and
debates between old and young generally become stuck on
“improvements’’ versus “lack of trust.”” But, to fall back on
a caricatute of the Chinese way: time will take away the old
people and the old ideas; the young people will see their
visions become fact; time is on the side of the People’s
Republic.

Born in America of Cantonese ancestry, David Ng is
Secretary for Youth Resources of the United Presbyterian
“Church, USA, and a leader in the Asian Presbyterian
Caucus. He is a graduate in theological studies, and lives in
Swarthmore. Pennsylvania with his wife and two sons.

BOOK REVIEWS

THE YENAN WAY IN REVOLUTIONARY CHINA.
Mark Selden. Harvard University Press, Cambridge. 1971,

The central problem of our time is: “How can people
break the shackles of oppression, poverty, and fear, how can
they translate their hopes and dreams into dynamic action
to expand human freedom and possibility? How can men
stand up?

“The Chinese revolution,  particularly the phase of
popular resistance to Japanese aggression, suggests some
compelling answers to these questions. In this first great
people’s war, a nation in arms demonstrated a central truth
for our era; the poor and exploited . . . who populate the
rural backwaters of the Third World can defeat the bearest
of advanced technology and ruthless weaponry, the ar-
chitects of empire.”

It is Mark Selden’s thesis that the ‘“Yenan Way,” the

- style of peasant mobilization developed in the northwest

border regions during the era of anti-Japanese resistance .
(1937-45) was critical, not only in forming the Communist
barrier to Japanese expansion, but in producing by trial-
and-error the principles and methods—all the major
features, that have defined China’s subsequent
revolutionary course down to the Great Proletarian Cultural

- Revolution.

Selden believes that people’s war, as it developed in the
Yenan period, “involves not merely a way of fighting but a
way of life. It embodies a vision of man and society and an
apptoach to development built on foundations of popular
participation and egalitarian values. Humanity in struggle
is at the center of this vision of liberation and human
possibility. . . . In the military, political, social, and
economic experiments which collectively represent the
Yenan Way, we find the genesis of revolutionary China's
major contributions to the development of man and
society.”

For those who would undetstand the human and social, -
as wall as political dynamics of China today, this book by a
young Hatrvard scholar now teaching at Washington
University, St, Louis, is essential reading. :

CHINA NOTES
East Asia Office
National Council of Churches

475 Riverside Drive, New York, N.Y. 10027

Address Correction Requested
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Asian Americans

and Bﬁa@ks

Unable to relate either to Blacks
or whites, Asian Americans are facing

an identity crunch.

By Toge Fujihira

photographic assignment in

G.M.D.

When Toge Fujihira suddenly died of a heart attack while on a
Vancouver,
November, he had, at 58, scaled heights reached only by a few of the best
of his profession. As a photographcr he was, as others have so often
described him, “an artist with a camera.” A staff photographer of the
United Methodist Board of Global Ministries for over thirty years, Toge had been to nearly every area of the
world, photographing people, churches, community projects, raging floods and devastating droughts.

There was, however, more to Toge than his expertise with a camera; he was a man of compassion and feeling
for the plight of others. The issues of our time affected him deeply.

It was while we were on a 33-day junket through the Caribbean nearly two years ago that we came to really
know each other. The late night rap sessions in our hotel rooms in Guyana, the treks into the countryside in
Antigua and Grenada, the exploration of the urban slums of Trinidad and Jamaica gave each of us ample
opportunity to learn more about the other’s particular problems. One of them, of course, was the relationship of
Asian Americans and blacks. We talked about it throughout the Caribbean, and our conversations continued in
St. Louis, Mo., over a fried chicken, baked macaroni and corn bread dinner at my mother’s home.

This exclusive article is an outgrowth of those discussions and a friendship, though all to brief, that indelibly
added another dimension to my own perspective on life.

British Columbia, last
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“Niga-ho, Niga-ho, Niga-ho”
(meaning nigger-whore), we four,
five, six-year-old kids shouted in
“pidgin” English as we tapped on
the dirt encrusted windows and
rapped on the rickely door of a
ramshackle, wooden frame, shanty,
and aroused the ire of an elderly
black man, who would come out
shaking his fist or waving his cane at
us.

Retreating to a safe distance
down the garbage strewn alley on
the edge of the Asian community,
we gleefully continued to heckle the
crippled old man, knowing that he
could never chase nor catch us.
When he disappeared behind his
closed doors muttering under his
breath, we kids, tired of harassing
the black man would leave, looking
for other excitement.

In those days I never-knew that
“nigger” was a derogatory word,
nor did I know the meaning of a

“whore.” All we knew was that the
combination of those two words
always touched off the spark that
angered the elderly man, and we
kids got our kicks for the day by
tormenting him.

Our parents, too, notknowing the
meaning of the words were guilty of
racist attitudes, as they put the fear
of the black manupon us, by saying,
“Niga-ho will catch you if youre not
good.”

My first encounter with a black
was at a summer Christian Youth
Conference camp. During a
recreational period, a game was
played requiring all those in a circle
to join hands. On onesside of me was
a white girl, and on the other a black
girl. I firmly grippéd the white girl’s
hand, but hesitated upon reaching
for the black’s until slowly contact
was made. Certainly some of the
blackness would rub off on my
hands, I felt, but to my surprise,

when I looked at my hand, there
was no evidence showing. My
childish, preconceived image of
black people vanished from that
period, for I soon discovered that
the black campers werereal people.

Other Asians timorously ap-
proach the same dilemma when
they meet a black face-to-face for
the first time.

Vee Hernandez, a comely 24 year
old girl, born in the Philippires,
arrived in San Francisco six years
ago. In her position, as a secretary to
the Rev. Lloyd Wake (a Japanese
American minister to Community
Life at the Glide Urban Center). she
deals with all kinds of people—
drifters, panhandlers, prostitutes,
pimps, drug addicts, homosexuals,
hippies, ethnic minorities, and other
Third World people. Vee felt that
by working with people usually not
accepted by the established society,
she was without prejudice.
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But she tells a story about her
prejudice.

During a rap session with students
from the University of Puget
Sound a simulation game of in-
terpersonal communications was
played. “As the group formed
partners,” Vee relates, “my first
companion was a handsome, tall,
while man. He was my type—clean,
neatly dressed, and hair not too
long. I welcomed him with a big
embrace and he really turned me
on.
“Next, was a woman, and I
hugged her like my sister or my
. mother with no uptight feeling.

“When I turned around to meet
my third partner, he was black—
very, very black. I was shocked and
my mind went completely blank, I
closed my eyes so that I couldn’t see
him when he grasped me. I stood
rigid without any response because
I wanted it to be over as soon as
possible.”

Vee was frightened by her reac-
tion as she realized that it was a
deeply ingrained. fear of the black
man that surfaced at the time. She
thought she was not prejudiced, but
after that experience, she knew she
was just as biased as a white person.
Having a guilt complex, Vee talked
about her confrontation with a
counselor, until she was able to
become more open to blacks. She
realized that she had to adjust
herself to accepting them as fellow
human beings.

In the “white social totem-
pole”structure, Orientals believe
that Caucasians are at the top,
Asians in the middle, and blacks the
low man. Most Asian Americans
have basic prejudices towards
blacks either because they feel
superior to them or because they
fear them.

Asians, being very white con-
scious, try to assimilate into the
Caucasian culture. And, they have
accepted and perpetuated the white
man’s stereotyped image of the
black man—a lazy, shiftless, im-
moral, loudmouthed, welfare-
seeking, criminally inclined, drug
‘addicted person.

Most of the twenty-five million
blacks in the United States probably
haven't associated with Asians.
Most blacks’ racist attitude towards
Asian Americans have been in-
fluenced by the whites’ stereo-
typed image perpetuated through
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newspapers, books, movies, televi-
sion, radio and military and
educational establishments.

For example, the Rev. Cecil
Williams, the charismatic, con-
troversial black pastor at Glide
Memorial United Methodist
Church in San Francisco said that he
had not seen an Asian until he was a
student at Sam Huston College in
Austin, Texas. The Asian images
mirrored in his mind, he said, were
little yellow people, who were
sneaky, sly, very passive, docile,

“and subservient. He also thought

that they all lived in Asia and
everyone of them carried a hatchet.

“As middlemen minorities, Asian
Americans know that they have to
live in a racist country.”

Another black, Louis Sawyers,
from Chicago got the usual stereo-
typed picture of Japanese during
World War Il by reading the car-
toon strip, “Terry and the Pirates.”
He assumed that all Asians wore
glasses, had buck teeth, bowlegs,
and were forever shouting “banzai.”

At the outbreak of World War II
and Japan’s attack on Pearl Harbor,
I can remember trying to get on a
subway train in New York. A big,
burly black brushed by me, saying,
“Out of my way, you dirty Jap!”
Such encounters were part of the
war hysteria maintained by white
Americans to stir up hate for the
enemy. Although I was an American
of Japanese ancestry, whites and
blacks could not nor would not
distinguish me from the enemy.

Generally, Asian Americans do
not seek to getinvolved with blacks,
and, their attitude towards themisa
polite indifference. However, there
have been moments of tension.

During World War II, when
Japanese Americans on the West
Coast were sent to concentration
camps, blacks from the South seek-
ing employment in the wartime
industries, moved into their vacated
houses. After the war, not too many
Japanese Americans were able to
reclaim their homes.

Centenary United Methodist
Church in Los Angeles is now com-
pletely surrounded by blacks in a
community that was well integrated
with Japanese and whites some
seventy years ago. Rev. Peter Chen,
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minister of the church, said when
the Japanese congregation returned
from the concentration camps and
resumed their church activities,
“blacks started to break into the
building, stealing what they could
sell, and vandalizing property. The
elderly Japanese were robbed,
mugged, and physically assaulted
on their way to church. Now they
are afraid to venture out and no
evening programs are held.

“The Japanese congregation has
been eager to relocate to another
area, so that more family type
programs can be planned without
harassment. It is not so much a
matter of hatred for the blacks as a
fear of what might happen,” con-
tinued Rev. Chen.

“Black men always terrify me,” a
27 year old Taiwan-born new im-
migrant Chinese woman wrote
when asked in a questionnaire to list
the six most important points that
she did not like about America. Her
candid remark showing real fear of
black people might well express the
general feelings of most Asian
women. :

Some Asian American families
are living in completely black com-
munities. For the children there is a
sense of insecurity. At school, an
Asian child may be the only non-
black in the class. There is a
difference in life style and language
that the bewildered child does not
understand. The behavior pattern is
a real concern. Although Asian
pupils may get along well with their
black classmates, they establish no
close relationships. Some Asian
children may play with their
neighboring black friends, but
usually their parents do not en-
courage it.

A Chinese American in relating
his early school experiences in
which there were only a few non-
blacks and he was the only Asian
said, “Blacks were always picking
on me because I was Chinese and
not black. Shouting in unison at me,
they would yell, ‘Ching, Ching,
Chinaman/sitting on a fence/trying
to make a dollar/out of fifteen
cents!" I would get mad and some
black kid would beat me. Even
black girls would pick on me. I was
hurt, confused and didn't know
what to do.”

In a Seattle High School, a con-
flict developed a few years ago
between blacks and the newly
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arrived immigrants, mostly Chinese
from Hong Kong and Taiwan. Un-
able to speak English well; the
newcomers were the targets of
ridicule by blacks. A physical con-
frontation erupted and several
blacks and Chinese were beaten.
The issue was resolved by the kids
getting together and talking over
their problems. They reached an
understanding and the exploswe
situation was defused.

Frank Hom is a Chinese
American graduate of Cal Poly
Technical Institute at San Luis
Obispo, California. Having grown
up with Afro Americans, he was
interested in studying black history,
race relations, the urban scene, and
contemporary issues, and took a
minor in black studies. Upon
graduation, he wanted to teach a
Black Studies class in a Junior High
School, but the principal rejected
him, because he was not black.

When Phil Hayasaka, a Japanese
American was appointed director
of the Human Rights Department of
the City of Seattle, there was an
outery from the black community
that an Afro American should have

been named the administrator.
Hayasaka said, “Blacks thought that
only they had problems, not realiz-
ing that Asians had difficulties just
as deep as Afro Americans. I am
concerned with racial equality for
all ethnic and minority groups.”

Most blacks consider Asian
Americans as “whites.” When I was
with an all black motion picture
crew in a small rural black churchin
Mississippi, the pastor introduced
me to his congregation as a “white ”
brother, although he announced
that he couldn’t pronounce my
Japanese name.

Some Asians have tried relating to
blacks One Asian recently said,

“There are only two groups of
people in America—blacks and
whites. I hated being Chinese and
because I grew up in a black
neighborhood with mostly black
buddies, I chose to become a
member of the black group.

“I soon found out that fitting into
the group was to feel and act black.
I was accepted by being a tough
bastard with a profane vulgar
mouth that could spew out the vilest
jokes. I was not the image of the
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quiet, enigmatic Chinaman.

“My whole Junior High career
could be summed up in, ‘Happiness
was being cool and black.” Blacks
were saying, ‘Man! Ron is cool, he
talks like a black brother, dresses
like one, dances like one, and even
makes love like one.””

On the other hand, Robert Moses
Hopkins is a Filipino-black. He was
born in San Francisco from a
Filipino mother and a black father.
Not being able to relate either to
blacks or Filipinos, Moses, as he is
called, has mostly white friends. He
grew up in a predominately Cauca-
sian district. He finds that he is not
“nigger” enough for blacks, and
Filipinos call him a “mestizo,” a
person of mixed blood.

His mixed blood has not been
without its problems. The confusion
of not knowing where he belonged
created some mental problems for
him and he needed psychiatric help.
Since he has not totally been
received by blacks or Filipinos, in
his search for identity, he has turned
to whites.

Currently, Asian Americans, un-
able to relate either to blacks or
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whites are facing an identity crunch.
Asian Americans who thought they
could assimilate into the American
mainstream through education and
acculturation discovered that their
physical features were always a
detriment to being completely
accepted as a white. No matter how
many generations Asian Americans
may have lived in the United States,
there will always be some white
who will ask, “How long have you
been in this country?”

Other Asians in trying to relate to
blacks by adopting their talk, dress,
and manner eventually find that
their skin color is cause enough for
rejection.

The rise of the Black Power
Movement gave impetus to Asians
seeking their identity as it made
them aware of their “yellowness,”
just as Afro Americans sought
“blackness.” At one time Asians
rejected their ancestral language,
customs, history and culture by
trying to be good white Americans.
Now Asians are crying; “yellow is
beautiful” as they proudly proclaim
their heritage. Filipinos, Koreans,
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Chinese, and Japanese in the United
States are uniting as Asian
Americans in the common struggle
for identity.

The Rev. Philip Kyung Sik Park, a
Korean American, who was at one
time pastor of the Friendship Com-
munity Church, composed mostly
of a black congregation in
Pittsburg, stated that “When the
Black Power Movement started, 1
could no longer help them as they
sought their own identity. It was a
useful experience for me to have
served a black church when I
looked for my own identity and
became involved in the Asian
cause.”

Many young Asian American ac-
tivists believe that they should join
The Third World Movement in their
struggle for liberation. David Bayle,
a Tilipino staff member of the
United Methodist Council on Youth
Ministry, recently remarked, “I
myself became more aware of be-
ing a part of the Third World by
working with blacks.”

Young Asian American activists
and their counterpart in the black

movement relate well with each
other as they work towards a com-
mon goal to protest against prej-
udice and discrimination or to stand
up together for equality in employ-
ment, housing, and other areas
where injustices occur. :
However, Asian Americans are
people caught in the middle of the
black-white struggle in the United
States. Blacks consider Asians as
“whites.” White America will not
accept Asians as their equals. As
middlemen minorities, Asian
Americans know that they have to
live in a racist country. If blacks
were to become powerful enough
to be at the top of the racial conflict
and whites were relegated to the
bottom, the Asian American would
still be in the middle. Perhaps Asian
Americans would then try to
become more of a part of black
America, just as they have tried to
assimilate into white America. But
Asians in America know that they
would not be treated any different
than they are now, regardless of

who's at the top or bottom of the

totem pole. :

P

Toge Fujihira
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Martin Luther King, Theologian
by Warren Lee

| agree with Herbert Richardson’s view that Martin Luther King's
primary theological genius was “his creative proposals for dealing
with the structure of evil” based on his ability to discern the signifi-
cant in the factual, but | do not believe that Dr. King understood the
structure of evil to be ‘“generated by modern relativism, vis., ideo-
logical conflict.””' King’s ideas at this point on the nature of human
sin and evil were vitally shaped by the thought of -Reinhold Niebuhr.
He accepted the basic thesis of Niebuhr as first articulated in Moral
Man and Immoral Society, namely that the root of evil in the modern
world resides not so much in individuals as in the immoral social
structures of society. King coupled this understanding of evil with a
social and political strategy based on the tactics of Mahatma Gandhi
and his theory of non-violent passive resistance.

King’s theological genius consisted in his ability, in the midst of
incredibly complex and monumentally important social crises, to see
the significant in the factual.2 He possessed that almost uncanny
ability, all the way from Montgomery to Memphis, to pick only those
situations for non-violent direct action which exposed the true depth
and breadth of the nation’s sin. Only insofar as this was accomplished
could authentic redemption—significant social change in terms of
racial justice—become a possibility. .

Of course, the structure and institution of racism is so tenacious
that Dr. King’s efforts did not always meet with success. He also
made mistakes both of diagnosis and strategy. But in the process of
picking what battles to fight, the foremost question he kept in mind
was not, as Bonhoeffer puts it, so much “How can | be good?” or
““How can | do good?” but rather “What is the will of God?”” Only
when we appreciate the priority of that question can we come to
understand why Martin Luther King never renounced his belief in
non-violence.

Until the day he died, he refused, despite the tremendous pressure
to do otherwise, to begin down the path of racial separatism, black
supremacy, the rejection of Christian faith as the white man’s religion,
and retaliatory violence. So it is that King, notwithstanding the wide-
spread unpopularity of his stand and vociferous opposition to his
position from black and white alike, spoke out against the war in
Vietnam long before it was fashionable and safe. The pressures on
both King and Bonhoeffer, to act contrary to the way they did, were
similar in intensity and character. In the final analysis, to pose the
ethical question in terms of “How can | be good?” or “How can |
do good?” would have raised the wrong set of issues. Obedience
to the will of God alone was the ultimate test of faithfulness for both
King and Bonhoeffer.

King did not actually conceptualize the theological problem in
the same way as Bonhoeffer in terms of the Christological question;
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judging from his writing and actions, we can say that the question
of obedience to God’s will became his overriding consideration.
King’s stance is in accord with the following from Bonhoeffer’s Ethics:
“What is of ultimate importance is now no longer that | should
become good, or that the condition of the world should be made
better by my action, but that the reality of God should show itself
everywhere to be the ultimate reality.”’2 ‘

| do not mean to claim that Dr. King was the most original or
creative theological, thinker of the twentieth century. Others, in-
cluding Bonhoeffer, were and are better at that aspect of theology
than he was. As a matter of fact, in reading the four books he
published in his life-time (Strength to Love, Stride Toward Freedom,
Why We Can’t Wait, and Where Do We Go From Here:? Chaos or
Community?) and judging from his articles and what he said in public,
it is not difficult to see that he was a rather traditional Christian
thinker and held orthodox theological views. His central and abiding
theological conviction, for example, with respect to the doctrine of
God, was his belief that “God is both infinite and personal—a loving
Father who strives for good against the evil that exists in the uni-
verse.” His position on the doctrine of eschatology was quite tradi-
tional, namely, God will triumph in the end. Think how many times
he quoted the phrase, “Truth crushed to earth will rise again.”
Another favorite of his was James Russell Loweil’s “Truth forever on

-the scaffold, Wrong forever on the throne, Yet that scaffold sways

the future, and behind the dim unknown, Standeth God within the
shadow, keeping watch above his own.” King sang and believed
these words; that is why he could say with such power, “We shall
overcome,” "I have a dream. . . ./ and finally “I've been to the
mountain top and seen the promised land. . . .”

Wherein, therefore, does this rather simple-minded, traditional-
thinking, orthodoxy-holding, Baptist-preaching and un-self-conscious
theologian’s theological greatness reside, such that he should be
called the theologian for our time? King combined all the best
insights of history, sociology, psychology, and theology and re-inter-
preted them into a strategy for social change which was profoundly
Christian in nature and in scope. He created something new, unique,
and all-his-own in the process.

| believe that the only way to understand the effect of the life and
thought of Martin Luther King, is to look at him the same way
Troeltsch analyzed the giants of Christian history like Thomas Aqui-
nas, Martin Luther, and John Calvin. It is not enough, for example, to
see that Aquinas was a product of his time, that he merely “Chris-
tianized” Aristotle on the_basis of medieval Catholic theology. It is
not enough to recognize;artictilated and mobilized the extant wide-
spread discontent towards the Roman Church, nor to see Calvin as
one who merely went a little further and in a different direction than

Luther. True, these three men were products of their time and en-

vironment. But through ‘“‘compromise,” “‘accident” and their own
novel genius, they added something unique to the on-going Chris-
tian enterprise and to the whole of Western history which can only be
described in terms of “‘greatness.”
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Their contributions cannot be explained away historically, socio-
logically, psychologically, or theologically. Part of the criteria for any
good, much less great, theology, has to take this factor of novelty and
uniqueness into consideration. A theology which does not shape,
mold, and change history and speak to people where they are is not
really theology at all. Influence, impact, and significance must be part
of the measuring stick of theological excellence. So it is that as pure
academic scholar, Erasmus may have had the edge on Luther; Tillich
was probably “smarter’” than King. And just as surely as Luther and
not Erasmus was the theologian for his time, so his twentieth century
counterpart is not any one of a number of his brilliant German theo-
logical descendants, but rather an American Black Baptist preacher
whose theological reflection took shape in the midst of the people
at the frontiers of social change in the greatest human crisis of our
time.

When the history of our century is written, Martin Luther King will
stand out as an outstanding and pivotal figure. He had a profound
understanding of the nature of evil in modern day American society
—and because of a number of strategically crucial historical ““acci-
dents’”” he found himself at the cutting edge of the most important
human crisis of the day: race. With the development of modern mass
media, the whole world was watching America as the most powerful
and influential nation on the earth. In this context, Martin Luther King
became the symbol of non-violence as a means of effecting social
change, especially for the poor and oppressed peoples of the world.

With this awesome responsibility, he forged a theology that was
utterly realistic with respect to dealing with racism, materialism, and
militarism—yet it was completely universalistic and encompassing in
its scope and breadth. Over and over he insisted that all humanity
is one. His battle was never a question of black against white. Racism,
he claimed, is as damaging and dehumanizing in the final analysis to
the oppressor as to its victim. He was fighting as much for white
people to rid them of the cancer of racism as he was for black people
to rid them of its effects. Because humanity is one, no one is free
until all men are free.

He was one man fighting in behalf of all men against the forces of
evil—non-violently. He is the theologian for our time because he was
the one universally acclaimed human symbol that empowered this
Christian understanding of reality with meaning and viability. That is
what theology is all about: translatin<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>