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The Japanese Welcome-Nonwelcome
Ambivalence Syndrome toward Marebstol I[jin/

Gaijin Strangers: Its Implications for
Intercultural Communication Research
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The recent rapid expansion of worldwide communication and transportation
networks has made it both possible and inevitable tor the Japanese to
encounter strangers from different racial, ethnic, and sociocultural back-
grounds not only overseas but also in Japan. Simply encountering them
without appropriate preparation, however, does not guarantee expected
intercultural understanding; it often causes mutual fear, misunderstanding,
and suspicion within people placed in such intercultural communication sit-
uations. The study of intercultural communication, which describes and
explains such daily occurrences and possibly solves problems related to them,
has been, through most of its academic history, a predominantly U.S.-cen-
tered enterprise in Japan. These days, therefore, Japanese scholars in the tield
are growingly expected to contribute non-Western thoughts and frames ot
reference trom their Japanese sociocultural background. In this scholarly
context, the present study attempts to analyze the conventional sociofolkloric
marebitol ijinl gaijin ambivalent predispositions and attitudes toward strangers
from different racial, ethnic, and sociocultural backgrounds. It will con-

tribute from non-Euro-American perspectives to the revision or improve-
ment of Western intercultural communication theories and research methods

by analyzing the long-standing Japanese welcome-nonwelcome and inclu-
sion-exclusion ambivalence frequently manifested in their encounters with
strange people whose racial, ethnic, and sociocultural backgrounds are difter-

ent from the average Japanese.

Keywords : ANXIETY/UNCERTAINTY MANAGEMENT, GAIJIN, IJIN, IN-WORLD,
MAREBITO, MARGINAL ZONE, OUT-WORLD, SOCIOFOLKLORIC, STRANGER,
UNCERTAINTY REDUCTION, WELCOME-NONWELCOME AMBIVALENCE.

With the recent speedy but steady globalization and “informationalization” of
nations and societies of the world, the Japanese have come to encounter people
from diverse racial, ethnic, and sociocultural backgrounds as daily experiences.
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Tremendous numbers of people cross national and sociocultural boundaries for a
variety of purposes such as to have pleasure, to engage in business, or to conduct
study. In such intercultural encounters with strangers, people as either new visi-
tors or indigenous members of host communities commonly experience excite-
ment and happiness in initial stages because they are mutually different, but in
later stages these positive feelings and attitudes toward each other can turn sud-
denly or gradually, usually through unhappy incidents, to negative ones such as
fear, frustration, and even hostility. These daily sociocultural and sociopsycho-
logical phenomena are not limited to the Japanese but are worldwidely recog-
nized today. Thus it is now increasingly essential for scholars and educators of
Japanese culture and intercultural communication to develop systematic research
of these phenomena from new perspectives, specifically in Japan, the people of
which have long been internationally criticized for their not only politicoeco-
nomic but also sociocultural closedness and exclusiveness.

The German sociologist Simmel (1908/1950) was perhaps the first to intro-
duce the academia of sociology to the Western notion of the stranger. He views a
stranger or a newcomer to a host community as holding the contradictory
qualities or being simultaneously near to the native residents and remote from
them. Simmel’s proposition of the stranger as an academic subject has since
attracted the scholarly attention and interest of not simply sociologists (Park,
1928; Parrillo, 1980; Weod, 1934) but also social psychologists (Herman &
Schield, 1960; Schuetz, 1944; Smith & Bond, 1993; Stephan & Stephan, 1985)
and intercultural communication scholars (Gudykunst, 1995; Gudykunst &
Kim, 1992, 1997; Rogers, 1999). As the present international and intercultural
mobility of people across the world continues to progress more extensively,
studying the subject of strangers from such interdisciplinary perspectives is to be
orowingly crucial in the 21st century.

While the Western approach to the study of strangers has centered around the
social sciences, Japanese scholars have traditionally studied the subject from folk-
loric, historical, literary, and religious points of view. The Japanese folkloric and
literary scholar Orikuchi (1929/1975) academically resurrected the ancient term
marebito/ marodo as “a rare guest, a god, or a goddess” from a place remote from
rural hamlets and communities. His revival of the term has continually stirred
the interest of numerous scholars of Japanese history, literature, religion, cultural
anthropology, and folklore above all. More recently, cultural anthropologists and
folklorists (Akasaka, 1985; Hirokawa, 1986; Komatsu, 1985; Oka, 1994;
Yamaguchi, 1975) have proposed the welcome-alienation or hospitality-hostility
ambivalent concept of the 7jin as a psychosemantic extension of the marebito
/marodo. Along the same line, Miyata (1986) has historically analyzed the con-
ceptual interconnections among the marebito/marodo, the ijin, and the gaijin.
These interdisciplinary efforts to investigate and clarity the Japanese version of
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the Western stranger will contribute new insights and frames of reference to the
further research of interracial, interethnic, and intercultural issues in various parts
of the world as well as in Japan.

Under such academic circumstances, the present study has three major pur-
poses. First, it attempts to review and pigeonhole, semantically and conceptually;
the ready-proposed concepts of the Western stranger, the marebito/ marodo, the
ijin, and the gaijin. Second, it critically reviews and discusses Western-based
uncertainty reduction theory and anxiety/uncertainty management theory, refer-
ring to the three stranger-equivalent Japanese terms. Third and finally, this article
proposes a Sociofolkloric Model of the Japanese Welcome-Nonwelcome
Ambivalence Syndrome as a hypothetical signpost tor describing, explaining, pre-
dicting, and controlling possible problems in intercultural encounters, especially
in Japan, in this age of unprecedented globalization.

THE SEMANTICOCONCEPTUAL ISSUES OF THE STRANGER, THE
MAREBITO/MARODO, THE IJIN, AND THE GAIJIN

Prior to discussions of Western uncertainty reduction theory, anxiety/uncertainty
management theory, and the conventional welcome-nonwelcome amibivalence
syndrome, it will be essential to examine how and to what extent the stranger,
the marebito/marodo (literally, rare person), the 7jin (ditterent person), and the
gaijin (outside person) are semantically and conceptually interrelated. The term
stranger is ambiguous in the sense that it often refers to an alien, a foreigner, a
newcomer, an outsider, or a person who is new, untamiliar, and unknown.
Sociologically, the intluential sociologist Simmel (1908/1950), who introduced
the stranger as an important academic research subject, views him or her as “an
element of the group itselt. His [or her] position as a full-fledged member
involves being both outside it and confronting it” (p. 402). Wood (1934), who
appears to view the stranger more broadly than does Simmel, defines the stranger
as “one who has come into face-to-face contact with the group for the first time. . .
[Moreover], the stranger may be, as with Simmel, a potential wanderer who
comes today and goes tomorrow, or he [or she] may come today and stay with us
permanently” (pp. 43-44). Fairchild (1972) defines the stranger more concisely
as “A person living within a community and, therefore, attecting to some degree
the life of the place, but not given status as one of the in-group by the natives”
(p. 309). The important point derived tfrom these definitions is that the stranger
may be a wandering visitor to a group or a community, or a new and unfamiliar
member of it, and therefore a marginal and insecure being not yet fully accepted
by its indigenous members. In social psychology, Schuetz (1944), referring to
new immigrants as a symbolic example, states that “. . . the term ‘stranger shall
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mean an adult individual of our times and civilization who tries to be perma-
nently accepted or at least tolerated by the group which he [or she] approaches”
(p. 499). More recently, Smith and Bond (1993), who stress the marginality and
alienation of the stranger, argue that “. . . a stranger is a person simultaneously
‘within’ and ‘without’. Although physically present and sharing the same environ-
ment, the newcomer is not acquainted with the others present. . .” (p. 164).
Thus social psychologists pay their first attention to the stranger’s marginality-
related insecure and unstable social position between his or her old and new
groups, or to his or her alienation within the new group or community to which

he or she attempts to adapt and belong.

In the field of intercultural communication studies, Lustig and Koester
(1996) briefly and inclusively define the stranger as “. . . someone whom you do
not know and who is therefore unfamiliar to you” (p. 242). Gudykunst and Kim
(1997) contend that strangers are “. . . those people in relationships where
there is a relatively high degree of strangeness and a relatively low degree of famil-
farity” (p. 26). From the perspective of communication studies, Gudykunst and
Kim further refer, in terms of degrees of strangeness and unfamiliarity, to interac-

tions and relationships in intercultural encounters, arguing:

Since our interactions with people from other cultures tend to involve the
highest degree of strangeness and the lowest degree of familiarity, we focus
on these interactions, but we also examine other interactions involving a rel-
atively high degree of strangeness (e.g. those with members of different eth-

nic groups, social classes, ages) (p. 20).

These scholars of intercultural communication focus on the matters of relative
strangeness or unfamiliarity in interpersonal interactions between newcomers to
a group or a community and its native members. Such views and approaches
regarding the conceptualization of the stranger, which are somewhat multidisci-
plinary in nature, are to be regarded as advantageous rather than disadvantageous
in analyzing various issues of strangers in intercultural communication research.
Sorrells (1997) stresses this advantage, saying, “Each approach, the mythological,
the psychological, the sociological, the feminist, and the communication
approach, shed a different but interconnected light upon the subject” (p. 25).

According to Orikuchi (1929/1975), the pronunciation of the term marebito,
which was in common use in ancient Japan, phonologically changed to marado,
and these two terms were used interchangeably. His contention has been
professionally supported by present-day folklorists and lexicographers
(Nakamura, 1983; Nippon Daijiten Kankokai, 1987¢; Okano, 1960; Takeuchi,
1988). Hence this paper will employ only the term marebito hereatter, omitting
the term marodo.
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Orikuchi (1929/1975) asserts that the term marebito mentioned in the Nara
Period (710-784) writings meant “a rare person or an important guest’ from a
remote place, namely, “a god, a goddess, or a divine visitor” believed to bring
happiness and blessings. He turther contends that later in history the marebito
came to mean an “ancestral spirit” who regularly appeared in this secular world
from the tokoyo (atter-death eternal world) then believed to exist beyond the sea
to bless or punish his or her descendants. Still later, the marebito was personitied
as an elderly person, a monk, a faith healer, a fortune-teller, and a hokaibito
(blessing entertainer) wandering from one village to another. The people of each
closed selt-sustaining village would welcome such living marebito strangers,
believing them to possess supernatural abilities and bring them good luck, happi-
ness, new information, and new technology from the outside. Nakamura (1983)
illustrates Orikuchi’s observations as follows:

Orikuchi noted that the belief in supernatural beings who bring favors was
closely linked to the idea that hospitality should be extended to a visitor
from afar who might be the bearer of new technical knowledge. Such a
notion would be especially strong in a remote selt-closed community (p.

113).

During the Japanese Chusei (Middle Ages, 1185-1602), the marebito came to be

regarded as a divine-secular and fortunate-unfortunate ambivalent being whom
local residents would treat with ambivalent hospitality and hostility. For they
expected marebito strangers from an unknown out-world to bring fortunes and
prosperity but at the same time feared that such strange visitors might be dread-
ful oni (ogres or ogresses) or yokai (monsters) who would cause unhappy inci-
dents such as epidemic diseases, famines, and natural disasters (Ishigami, 1983;
Orikuchi, 1929/1975). These welcome-nonwelcome and inclusion-exclusion
ambivalent attitudes of the indigenenous residents toward the marebito could be
extensively applied to later Japanese people’s general attitudes toward the 77z and
the gaijin trom overseas (Miyata,1986). Orikuchi’s (1929/1975) resurrection,
proposition, and postulate of the marebito as one of the most ancient and deep-
seated layers of Japanese culture have thus continued to exert strong impacts on
historical approaches to the study of Japanese cultural anthropology, history, lit-
erature, psychology, and religion as well as tolklore (Ito, 1987; Komatsu, 1985;
Kubota, 1997; Oimatsu, 1997; Okano, 1960).

The term 7jin, which has often been used by academics interchangeably with
the term marebito (Komatsu, 1985; Miyata, 1986; Nomura, 1988), was in exten-
sive use during the Japanese Kinsei (Early Modern Ages, 1603-1867) and fre-
quently appeared in the popular writings (Nippon Daijiten Kankokai, 1987a).

The term has since expanded its lexicographical meanings and concepts; Nippon
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Daijiten Kankokai (p. 750), for example, categorizes and lists them as follows:

1. An extraordinary person: (1) a person of excellent talent or personality;
(2) an unearthly or strange-looking person; (3) an eccentric person; and
(4) a person who performs strange magic.

2. Another person or a ditferent person.

3. A person from another country, a gaijin, or a gaikokujin (literally, person
from an outside country).

Folklorically and anthropologically, Akasaka (1985), Fukuda (1984), and

Komatsu (1988) view the itinerant 7jin as a real or imaginary being who is inse-
cure and unstable in a marginal or peripheral area outside an established group or
community. Komatsu further contends that the zjin exists only as a relative con-
cept, not as a fixed real being, and that every person can be an zjiz as his or her
situation changes. In a similar vein, Imazu (1993) criticizes the conventionally set
concept that views the wandering 7jin as an outsider from the standpoint of
established, dominant in-group members. This critical review of the term ijir
apparently indicates that it is interrelated, semantically and conceptually, to both
the ancient marebito and the modern gaijin, as a bridge connecting the two.
During the Kinsei, secular itinerant #in strangers grew greatly in population
and diversified their occupations. Most of them were placed as marginal outcasts
below the rigid system of four social classes (samurai, farmers, craftspersons, and
merchants) which the Tokugawa Shogunate politically established. Consequently,
/jin strangers were forced to sojourn or live in secluded, marginal, peripheral
areas near rivers or mountain passes which served as boundaries among commu-
nities, villages, and towns (Miyamoto, 1969; Yoshida, 1971). According to Imazu
(1993), burakumin (secluded hamlet people), who are socially viewed with preju-
dices and discriminated against in contemporary Japan, are descendants of such
Edo Period outcast strangers. A large majority of wandering 7jin people engaged
in a variety of occupations toward which people of the established classes held
the conventional welcome-nonwelcome and relief-fear ambivalent attitudes.
Miyamoto (1969), who has analyzed the Edo Period popular literature, lists and
describes itinerant Zjin’s forty-seven occupations represented by Shinto prayers,
Buddhist monks, fortune-tellers, entertainers, and beggars, to mention but a few.
As in the case of the marebito in ancient times, indigenous members of an
established group or community during the Kinsei would usually treat zjin

strangers with the complex attitudes of welcome-nonwelcome and approach-
avoidance ambivalence (Akasaka, 1985; Amino, 1988; Hirokawa, 1986; Imazu,

1993; Komatsu, 1985; Miyamoto, 1969; Yoshida, 1971). Among others,
Hirokawa and Komatsu, who have collected numerous folktales and historical
stories about itinerant 7jin, illustrate various episodes of such wandering strangers
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who were initially welcomed and treated by host villagers with hospitality and
respect, but who were later regarded as causes of mysterious unhappy incidents
such as epidemic diseases, fires, and storms, and were finally banished or killed to
be oftered as sacrifices to please angry monsters. In this respect, it is likely that a
systematic study of these latent ambivalent attitudes toward 777z strangers will
help explain, from sociopsychological cause-eftect perspectives, Oda Nobunaga’s
(1534-1582), Toyotomi Hideyoshi’s (1536-1598), and the Tokugawa
Shogunate’s common policy of treating nanbanjin or Westerners, Christian mis-
sionaries, and Japanese Christian converts.

The term gaijin, which is frequently mentioned by contemporary Japanese in
their daily lives, has been treated, both semantically and conceptually, inter-
changeably with the term 7jin (Kato, 1988; Nippon Daijiten Kankokai, 1987a;
Oka,1994; Thompson, 1988). Thompson, for instance, tocuses on gaijin-
Japanese differences and observes that “In a word, gaijin are so different from
average Japanese that communication between the two usually fails to function.
Gaijin are ijin” (p. 117). In Japanese society today, however, the term #jin has
been linguistically replaced by the term gaijin, especially on the media and on the
street, although it is still professionally used by cultural anthropologists, folk-
lorists, and sociologists.

The term gaijin is also often regarded as the shortened form of the official and
legal term gaikokujin, and the two terms are commonly thought to be synony-
mous. Perkins (1991), tor example, illustrates the two terms:

The term gazjin (short for gaikokujin), “outsider,” is applied to all foreginers
in Japan, including some ethnic minorities who are permanent residents in
Japan, such as Koreans. Legally, the term gaikokujin (toreigner or alien)
applies to all persons who do not have Japanese citizenship (p. 100).

In terms of their denotative meaning, the two terms gaijin and gaikokujin may be
used synonymously in many cases and safely applied to all persons who do not
possess Japanese citizenship, including Chinese and Korean residents in Japan.
Connotatively and sociopsychologically, however, the gaijin in contemporary
usage is to be differentiated from the gaikokujin; the tormer means those rare
“gaikokujin, especially from Europe and America” (Nippon Daijiten Kankokai,
1987b, p. 969). From a similar point of view, Ishii (1990), who focuses on
psychosemantic differences between the two terms, argues that Chinese and
Koreans in Japan are not generally regarded as gaijin, although they are
gaikokujin. He turther asserts that only whites and blacks are socially categorized
as gaijin, regardless of their citizenship, length of stay, and degrees of adaptation
to Japanese culture, simply because they are physically different from native
Japanese. In this sense, white and black residents in Japan are likely to be viewed
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and treated by Japanese as gaijin all their lives in this country. In addition, their
children born, raised, and educated in Japan, having Japanese citizenship, may
have the same experience of being regarded as gaijin, it not gaikokujin, by their
Japanese peers, neighbors, and colleagues.

As in-group and in-community people in ancient Japan viewed marebito visi-
tors with welcome-nonwelcome ambivalence, and as those in the Chusei and
Kinsei ages treated wandering z7iz with a hospitality-hostility complex, present-
day Japanese meet gaijin strangers in Japan and overseas with the identical type
of approach-avoidance and respect-contempt ambivalence (Ishii, 1990; Kato,
1988; Takeuchi, 1995; Wagatsuma, 1983). Kato, for instance, explains the con-
ventional ambivalent psychology still functioning in Japanese society today, stat-
ing that the Japanese have long continued to view themselves as indigenous
members of the extended mura (village) of Japan and always distinguish gaijin
from Japanese in terms of the superiority-interiority complex which may be
reversed dynamically as their situations change. Wagatsuma, a cross-cultural psy-
chologist, turther analyzes this Japanese ambivalent complex:

The ambivalence felt by the Japanese toward the West concerning cultural
borrowing is mirrored in their attitudes toward Caucasian physical
features. . . . [That is], the historical inferiority-superiority complex of the
Japanese seems today reflected in their mixed attitudes toward
Caucasian bodily features (p. 312).

Through this series of semantic and conceptual analyses of the terms stranger,
marebito, ijin, and gaijin, at least two important points have become clear. First,
the four terms commonly have the connotation of prejudice and exclusiveness
held by indigenous members of host in-groups or in-communities against new
and therefore strange visitors or comers from out-groups or marginal areas.
Second, since ancient times the Japanese have consistently held not positive-
negative dichotomous feelings but the conventional welcome-nonwelcome and
inclusion-exclusion ambivalence in encountering and treating marebito, ijin, and
gaijin strangers. These findings will lead to a critical review and discussion of
Western uncertainty reduction theory and anxiety/uncertainty management the-
ory to invesitigate how and to what extent they help clarity conceptually the
long-standing latent ambivalence and improve Japanese intercultural communi-
cation events and activities.
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A CRITICAL REVIEW OF UNCERTAINTY REDUCTION THEORY
AND ANXIETY/UNCERTAINTY MANAGEMENT THEORY

[t is natural for a person to feel anxious and nervous to meet a stranger because
he or she can not predict the stranger’s intentions and behaviors. This feeling of
uncertainty and anxiety usually grows stronger, particularly in the beginning of a
relationship, if the stranger is racially, ethnically, and socioculturally ditferent
from him or her. To promote successful relational communication by reducing

uncertainty and anxiety in such a context, collecting and exchanging usetul infor-
mation etficiently about each other will be essential. This is the common funda-

mental purpose of uncertainty reduction theory and anxiety/uncertainty manage-
ment theory in relational communication studies.

Uncertainty reduction theory, which has recently attracted the attention of
social psychologists and communication scholars, may be simply defined as “An
approach to interpersonal relationships that posits that relationships progress and
develop as the individuals reduce their uncertainty (gain information) about each
other” (DeVito, 1986, p. 329). This theory is apparently the brainchild of Berger
and Bradac (1982), and Berger (1987) has later proposed the following point of

uncertainy reduction:

To interact in a relatively smooth, co-ordinated, and understandable man-
ner, one must be able both to predict how one’s interaction partner is likely
to behave, and, based on these predictions, to select from one’s own reper-
toire those responses that will optimize outcomes in the encounter. (p. 41)

Berger stresses that uncertainty is one of the most fundamental variables of
relationships, especially in initial interactions, and that the level of intimacy nat-
urally increases it uncertainty is reduced. The essential features of uncertainty
reduction theory thus concern both the degree of interpersonal closeness or inti-
macy which persons have to one another and the likelihood that they will
attempt to gather additional relevant information tfrom one another to reduce
uncertainty. Conditions of uncertainty reduction behaviors may be categorized
into three: First, a person’s expectations about future interactions with the other
person—a knowledge-related condition; second, the degree of the other person’s
deviance from a person’s expectation—a motivation-related condition; and third,
the incentive value of a person’s relationships with the other person—a condition
related to both the knowledge and motivation conditions.

First, the knowledge-related condition is a person’s expectations or predictions
about future interactions with the other person, that is, the degree to which a
person can tolerate uncertainty and ambiguity about the other person in inter-
personal encounters. According to the degrees of a persons knowledge-seeking
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attempts and consequent relationships, the other person may remain a stranger,
become an acquaintance, or further grow to be a friend. Uncertainty reduction
theory suggests that as people gain knowledge and thereby reduce uncertainty
with one another, their communication and relationships naturally develop.

Second, the motivation-related condition is the degree of deviance to which a
person perceives the other person exhibiting. In interpersonal encounters and
relationships, behaviors are perceived deviant if they are not expected and incon-
sistent with the common established norms and rules which govern particular
sociocultural contexts. A person’s uncertainty increases when the other person
behaviors are deviant, that is, against the common norms and rules. Conversely, a
person’s uncertainty decreases when the other person behaves in expected ways,
following the norms and rules. In encountering strangers, specifically those
from different and unfamiliar backgrounds, a person is quite likely to perceive
them deviant, and thus his or her uncertainty about them is high.

The third condition of uncertainty reduction, incentive value, is related to
both knowledge and motivation. This condition refers to the perceived potential
reward that a person may receive from the other person and satisty his or her
various cognitive and affective needs. In interpersonal interactions, a person’
incentive value grows high if the other person is perceived to be potentially
rewarding, meeting his or her needs. Further, if the other person is perceived to
be rewarding, a person becomes motivated to seek more knowledge and informa-
tion about him or her. In practical settings, a person’s incentive value may refer to
the other person’s ability to provide him or her with not only useful information
but also affection, services, money, goods, and other resources.

Uncertainty reduction theory suggests three general types of strategies used to
gather information, reduce uncertainty, and increase certainty in interpersonal
encounters: Passive strategles, active strategies, and interactive strategies. Passive
strategies are strategies by which a person observes the other person to learn how
he or she behaves. Active strategies include a person’s efforts to obtain informa-
tion about the other person by asking others and manipulating the environment
suitable for him or her to provide the necessary information. Interactive strategies
involve actual interactions by which a person exchanges information with the
other person, which requires mutual self-disclosure. The basic hypothesis about
interactive strategies is that if a person discloses information about himself or
herself, the other person also will be likely to disclose in return.

Critically viewed, uncertaintly reduction theory, like many other theories in
Western social psychology and communication studies, looks one-sidely at
positive dimensions of initial, developmental stages of interpersonal relation-
ships. It fails to view negative dimensions of deterioration and termination
stages of relationships. Most people are more likely to have feelings of uncertain-
ty in their post-success relationship stages when deterioration and termination
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are serious but unavoidable in most cases. This “optimistic” theory does not help
improve such grave issues of interpersonal violence, relationship collapses,
divorces, and family dissolutions. An interpersonal relational theory should be
more holistic and inclusive, covering not only positive, rising stages but also neg-

ative, failing stages of relationships.
In actual interpersonal encounters, people do not always need nor want to

gather information about strangers to reduce uncertainty and build relationships.
On many occasions, people encounter various strangers for various purposes, but
do not anticipate nor need to promote further interactions with them. It is more
likely that people meet one another for a certain period of time and part never to
get together again. Furthermore, in collectivistic cultures where most people
believe in the natural emergence and changes of human relationships, holding
negative images of artificially and technically manipulated relationship
development, this theory based on the vital necessity of mastering artificial and
goal-centered information-collecting skills would be accepted by West-oriented
researchers but not widely by common people

Another important point is that uncertainty reduction theory focuses one-sid-
edly on predictions and explanations of interpersonal behaviors. In daily inter-
personal encounters, people do not necessarily seek useful information about
other people present to predict and explain their behaviors, because they know
from their everyday experiences that novelty and mysteriousness are essential fac-
tors of interpersonal attractiveness and relationships. Communication theorist
Trenholm (1991) ciriticizes this weakness of the theory, stating:

The model also fails to explain when individuals will act to achieve certainty
and when they will seek novelty. Berger and colleagues admit that we are
often attracted to people or situations because they increase our uncertainty.
Without an explication of the conditions leading to novelty, a tull theoreti-
cal explanation of uncertainty is incomplete. (p. 164)

Intercultural communication theorist Gudykunst’s (1988, 1993, 1995) anxi-
ety/ uncertainty theory is an extended application of uncertainty reduction theo-
ry from the perspectives of high-context, collectivistic cultures and low-context,

individualistic cultures. In high-context, collectivistic cultures represented by

Japanese culture, people prefer to communicate, indirectly and nonverbally,
messages whose information is mutually internalized in communicating people
or in their physical contexts. Conversely, in low-conext, individualistic cultures
represented by U. S. culture, people like to vest their information in explicit
codes, therefore, communicating directly and verbally. Gudykunst has found,
through his empirical cross-cultural research on uncertainty reduction theory,
that the theory can be pancultural at least in initial stages of relationships,
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although people’s manners of reducing uncertainty vary according to cultures.

Gudykunst (1988, 1993, 1995) has added anxiety as an important cultural
variable to the process of uncertainty reduction between persons from ditterent
sociocultural backgrounds. The key point is that when a person who identifies
strongly with his or her in-group meets a person from an untamiliar out-group,
both persons are likely to feel a certain amount of anxiety in addition to uncer-
tainty. Gudykunst (1993), whose contention centers around how to manage such
anxiety and uncertainty in intercultural encounters with strangers, argues that
anxiety is affective rather than cognitive, and defines it as “. . . the feeling of
being uneasy, tense, worried, or apprehensive about what may happen (Stephan
& Stephan, 1985). It is an affective (e.g. emotional) response, not a cognitive
response like uncertainty” (p. 39). Uncertainty, in contrast, is:

. our inability to predict and explain our own and others’ behavior
(Berger & Calabrese, 1975). Predictive uncertainty involves the degree to
which we can predict strangers’ attitudes, beliefs, feelings, values, and
behavior. Explanatory uncertainty, in contrast, involves the degree to which

we can accurately explain why they behave the way they do. (p. 39)

These definitions of the two key terms propose the general argument that there
tends to be stronger anxiety and uncertainty in encounters and subsequent rela-
tionships with strangers than in those with acqaintances and friends. Gudykunst
stresses that people in such encounters attempt, as a natural matter of course, to
manage their anxiety and uncertainty.

Along this line of discussion, Gudykunst (1993) suggests that there be maxi-
mum and minimum thresholds for anxiety and uncertainty management in
encountering strangers. If a person’s anxiety and uncertainty are above his or her
maximum thresholds, he or she becomes too anxious and uncertain to communi-
cate in expected ways. Conversely, it a person’s anxiety and uncertainty are below
his or her minimum thresholds, he or she may become bored, without being
motivated to communicate. Gudykunst maintains that to communicate effective-
ly, a person’s anxiety and uncertainty must be below his or her maximum thresh-
olds and above his or her minimum thresholds.

Along the traditional line of communication competence, Gudykunst (1993)
describes three essential qualities needed to communicate effectively in intercul-
tural encounters: Motivation, knowledge, and skills. “Motivation,” which is tun-
damentally an affective quality, “refers to our desire to communicate appropriate-
ly and eftectively” (p. 44). “Knowledge,” as a cognitive quality, “refers to our
awareness and understanding of what needs to be done to communicate eftec-
tively” (p. 51). Finally, “. . . skills involve our abilities to engage in the behaviors
necessary to communicate appropriately and eftectively” (p. 59). Analyzing each
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of these three qualities of effective communication, Gudykunst lists numerous
separate axioms to explain cause-etfect variables related to anxiety and uncertain-
ty. These axioms apparently draw heavily on ideas and viewpoints advanced by
other theorists of communication.

Most of the criticisms proposed about uncertainty reduction theory can be
safely applied to anxiety/uncertainty management theory, which is a direct
descendant of uncertainty reduction theory. First, like uncertainty reduction
theory and many other theories ot relationship development and interpersonal
communication, anxiety/uncertainty management theory focuses mostly on ini-
tial, developmental stages of relationships. Second, it tails to analyze various
situations in which people do not need to initiate and develop relationships by
venturing to manage anxiety and uncertainty. Third, it makes light of the
importance of being novel and mysterious in interpersonal relationships.

The most vital problem inherent in anxiety/uncertainty management theory
is the numerous axioms and theorems. Intercultural communication scholars
Martin and Nakayama (1997) criticize this weakness, saying, “This model
assumes that to communicate eftectively we will gather information to help us
reduce uncertainty and anxiety. How do we do this? The theory is complicated”

(p. 169). Communication theorist Griftin (1994) turther criticizes this problem:

Hypothetically, the 49 axioms could spawn 1,176 theorems. Although
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