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CANADIAN MISSIONARIES IN MEIJI JAPAN 



Canadian Hissionaries in l-1eiji Japan: The Japan l-1ission of the 
Hethodist Church of Canada (1873-1889) 

Abstract. 

This the sis concerns itself vlith the first Canadian 

Protestant l-1issj.on to Japan from the arrival of the first Canadian 

Methodist missionaries in 1873 to the formation of the Japan Hission 

Annual Conference in 1889. During the 1870's the Canadian Hission 

was able to estable Mission outposts in Tokyo, Shizuoka and Yamanashi 

Prefectures. Hany of the Japanese who became converts of the Canadian 

rUssion turned to Christianity because they thought the Western religion 

to be the essence of European civilization. These Japanese \'Iere motivated 

by patriotism to advocate the adoption of Christianity as being necessary 

for Japan's national advancement to its goal of equality with the Treaty 

Powers. During the mid-1880's the Canadian Mission grew very rapidly in 

terms of both missionary personal and converts as Japanese attitudes 

tovrard Christianity became more tolerant. 
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PREFACE. 



Canadîan Mîssîonarîes în Meîjî Japan: The Japan Mîssîon of the 
Hethodîst Church of Canada (1873-1889). 

Preface. 

The majorîty of historical studies on Protestantîsm in Meîji 

3. 

Japan (1868-1912) have dealt wîth either Amerîcan or British missions 

and theîr converts. However, the United states and Great Britain were 

not the only natîons to send missionaries to late nineteenth century 

Japan for a thîrd country, Canada, also dîd. One reason why l have 

chosen to wrîte on the fîrst Canadian Mîssion in Japan îs to show that 

Japanese Protestantîsm was a more dîverse phenomenon than the preoccu-

pation with Amerîcan Puritanism and British Anglicanism would imply. 

While it cannot be said that Canadîan Methodism existed as a third 

distinct form of Protestantism in Meîji Japan, the Canadian experience 

was stîll dîfferent from the other two groups. The study of the Canadian 

Missîon, therefore, can help in illuminating certain questions in regards 

to the development of Chrîstianity in Japan. 

Why did Chrîstianity appeal to some Japanese? One answer can be 

seen in the vîews of Nakamura Keiu (Hasanao, 1832-1891), a leading 

Western-studîes scholar în the early Meijî period, who was one of the 

early converts of the Canadîans and the leader of the Christian Koishikawa 

band in Tokyo. Why did so many for adherents of the Tokugawa Shogunate 

become Christîans in the 1870 l s? An explanation can be found în 100king 

at Shizuoka, the ancestral home of the Tokugawa family, which was the fîrst 

Canadian Missîon out post in the interior of Japan. How did missionaries 

view the questîon of extrterritoriality and treaty revis ion in the 1880 l s? 
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Charles S. Eby (1845-1928), a Canadian missionary, was particularly 

outspol~en on these issues. V~ did Christianity expand so rapidly 

in the mid-1880's? The expansion of the Canadian Hission reveals 

some reasons for this. It is hoped, through the investigation of 

a Methodist Hission from Canada, that this thesis might add to know-

ledge of the Japanese Christian Movement in Heiji Japan. 

This study covers the formative years of the Hethodist Mission 

from the arrival of the first two Canadian missionaries in Japan in 

1873 to the formation of the Japan Hission Annual Conference in 1889. 

Very little academic work has been published in English on this early 

period of Canadian Hethodist missionary activity with the result that 

this the sis is very mu ch of a pioneer work. Therefore, for method~ 

ological purposes, it was found best to adopt the narrative style 

throughout the main body of the study. 

This thesis is divided into two parts. Part One deals vdth the 

formation of the first two Hission centres in Shizuoka and Koishikawa, 

Tokyo. The personal acquaintance between the Canadians and Edward Warren 

Clark (1849-1907), an American lay teacher, played a great part in wlly the 

Canadians were able to find openings in Shizuoka and Tokyo, and in part 

wlly they were so successful in converting Japanese in those two areas. 

Clark pad a profound influence on Nakamura Keiu and was instrumental 

introducing him and other Japanese who were later converted to the Cana-

dians. The Koishikawa band in Tokyo Vias centred in Nakamura's Doninsha 

school, a leading Western-studies institution. Personal contacts seemed 

to play a large part in why Japanese Protestantism developed in certain 

areas and not in others in the 1870's. The reasons for conversion of 
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Japanese such as Hiraiwa Yoshiyasu (1859-1940), who became a leading 

pastor with the Canadian Mission, will be investigated. It appears 

that a growing knowledge of the West led some Japanese to Christianity 

for not only did they see it as the essence of Western civilization 

but also as having a higher moral and ethical code than Confucianism. 

In terms of the pattern of expansion, the Koishikawa band in the l870's 

developed as a family affaire 

Part Two deals vdth the expansion of the Canadian Mission in the 

late l870's and l880's. Two new missionary centres were opened up in 

the late l870's in Numazu and Kofü. In Numazu Ebara Sor~ku (1842-1922), 

who later became a prominent Christian educator and politican, was the 

leader of the Christian band. Like the earlier Koishikawa band where 

Nrutaffiura Keiu was all important, the Numazu group developed through the 

instigation and good-will of Ebara SOr6kU, a man of local if not national 

reputation. In the l880's Christianity faced two major challenges from 

Western scientific scepticism on the one hand and rising Japanese' national-

ism on the other. A Canadian missionary, Charles S. Eby, did much to assuage, 

in a series of lectures, the threat from scientific scepticism and also to 

show the Japanese that the missionaries were in sympathy \Vith Japanese asp-

irations for an end to extraterritorialty and revision of the treaties. 

Eby aided in engendering a spirit of unit y and optimism among Christians 

in Japan and in creating a favorable attitude toward Christianity among 

some Japanese which was necessary for the rapid expansion of Protestantism 

in the l880's. 

In these years the Canadian 11ission greVi enormously in terms not only 

of converts but also in foreign personnel. A major effort of the Canadians 
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was in education and particularly, after the Women's Missionary Society 

of the Methodist Church of Canada started work in 1882, in the development 

of girls' schools. During the mid-1880's it seems that the Canadian Mission 

increased in numbers largely due to opening up new missionary centres and 

new areas of endeavour such as schools rather than in expanding in already 

established fields. In 1889 the Canadian Mission had grown to such an 

extent that the Japan Mission Annual Conference was formed which gave the 

Hission virtually equal status with other Canadian Conferences within the 

Methodist Church of Canada. 

Primary source material for this study has been dravm from three major' 

archivaI collections: the records of the Japan Mission of the Methodist 

Church of Canada in the United Church Archives in Victoria College, Uni

versity of Toronto; the records of the Japan Nission of the Reformed Church 

in America in the Gardiner Sage Library of the New Brunswick Theological 

Seminary, New Brunswick, New Jersey, U.S.A.; and the William Elliot Griffis 

Collection in Rutgers University, New Brunswick, New Jersey, U.S.A. Certain 

individuals have been kind enough to help me gather additional information. 

Dr. and Hrs. V/.H.H. Norman kindly lent me their manuscript on the Japan 

Mission of the Methodist Church of Canadau Miss Constance Chappell, not 

only lent me valuable manuscripts in her possession, but also wrote to 

friends in Japan on my behalf. Professor Jerry K. Fisher of Hacalester 

College, St. Paul, Minnesota, U.S.A., kindly'sent me tapes concerning 

Hiraiwa Yoshiyasu and Naka.lllura Keiu. 

l would also like to acknowledge my gratitude to Professor Nobuya 

Bamba and P. D. Marshall of McGill University for their advice and encourage

ment. l would also like to thank Professors C. H. Powles, of Trinit y College 
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and Ernest E. Best of Victoria College, University of Toronto for the 

many illuminating conversations on Japanese Christianity l had vdth 

them during the time l was researching in Toronto. 
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INTRODUCTION 

The Formation of the Japan Mission 
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Toronto, January 3rd 1873 

Dear Brother 
The Committee to Vlhom Vias confided the respousibility of 
making the choice of brethern to commence a Mission to 
Japan have with great unanimity nominated you to truce 
charge of this important enterprize of the Church. 

Personally Vie express our gratification that it 
is our dut Y to present this request for your acceptance, 
and trust the Spirit of God may abundantly rest upon you, 
inclining your heart to this noble Vlork, and baptizing you 
for this special service to extend the Gospel of the Grace 
of God to the millions who are so destitute of the knowledge 
of Salvation (1). 

So read the letter to George Cochran (1834-1901) from Enoch Wood and 

Lachian Taylor, the General Secretaries of the Missionary Society of 

the Wesleyan Methodist Church in Canada, inviting him to become one of 

the two missionaries to open its first foreign mission ~ Japan (2). 

The other minister asked to go Vlith Cochran Vias Davidson McDonald (1837-

1905). The Wesleyan Methodist Church was missionary in spirit and aims 

as the formation of the Japan Mission suggests (3). The Canadian 

Wesleyan Hethodists had already been carrying out a very extensive 

missionary program in North America. 

This missionary worle had started in the early 1830's among the 

plains and mountain Indians of the North-West. Until after Confederation, 

when the Dominion was extended to incorporate this region, the stations in 

the North-West were regarded as Foreign Missions. Among the most famous 

of the early missionaries on the prairies were Robert Rundle, a British 

Wesleyan, after whom the magnificent mountain near Banff Vias named, and 

the Canadians George and John McDougall. In 1859 missionary work was 

started beyond the Rockies in British Columbia where Ebenezer Robson worked 

to convert the coastal tribes. Ten years later, a mission was opened at 
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Fort Garry in the Red River country under George Young. In 1872 the 

first missionary Conference in the North-West was held there •. At the 

same time as Vlork among the Indians in the North-West was being 

expanded, other missions were started in Quebec to convert the French -

Canadian Roman Catholics to Protestantisme German missions were also 

formed in Hamilton and in Southern Ontario to cater for the spiritual 

needs of German immigrants (4). 

The first suggestion of adding an overseas mission to the activ-

ities of the Church came from Dr. Morley Punshon (1824-1881) (5). 

Punshon felt that foreign missions had great value in quickening 

missionary zeal and deepening the spiritual life at home (6). In 

1871 a Committee Vias formed to select the most suitable place to open 

the first foreign mission and finally Japan was selected for a number 

of reasons, though, sorne opposed Japan as a field because the mission-

aries would have to learn the difficult language, and sorne suggested 

that a mission to Italy, the heart of Roman Catholicism, would prove 

more fruitful (7). The most obvious reason was that the British Wes-

leyan Hethodists did not have a mission there, although they had stations 

in Ceylon, India, South Africa, Australasia and China. The Canadian 

l'lission to Japan Vlould fill the gap in this world-wide Wesleyan netvlOrk. 

In 1866 Protestant missionaries and other foreigners meeting for the 

Week of Prayer in Yokohama sent a let ter to all the major missionary 

societies in the United States and Great Britain aSking them to send 

out reinforcements or open missions in Japan (8). Up intil 1871 no 

1-1ethodist Church had sent men in answer to this call, although at the 

same time as the Canadians were contemplating a Japan Mission so was the 
.~ 
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I1ethodist Episcopal Church of the United states. In 1872 George 

HacKay, the Canadian Presbyterian, landed in Formosa and inaugurated 

the first Canadian Mission in the Far East, which undoubtedly spurred 

on the Hethodists to start their foreign mission in Japan. 

In October 1872 at the Annual Meeting of the Wesleyan Hethodist 

Hissionary Society held in Brockville, it was reported that the Society 

had a surplus of $6,305.82. It was moved by John MacDonald, the lay 

treasurer of the Society, and seconded by Punshon that this sum be used 

to establish the Japan Hission (9). The optimistic mood of this meeting 

is se en in the words of W. H. Gibbs, the Hember of Parliarnent for 

Oshawa: 

The past year h~s been one of great prosperity, and we should 
remember that this imposed upon us weighty obligations. The 
day of small things, as regards the Dominion, was past and 
the sarne was true of our Mission-work. Vie have occupied the 
great territory of the North-West, and Vie Vlould hear more 
about that great country from the members of the Deputation 
who had visited during the past year. Our work has now 
crossed the continent, and our Society has now launched its 
Pacifie, he hoped that ere long she would cast anchor in the 
harbor of Yokohama, and our Hissionaries would preach the 
Gospel to the millions of Japan. \Ve have a glorious future 
before us in this great country and l trust our Hission work 
will keep pace with our material advancement (10). 

·In this extract, can perhaps be see~ a sense of Canadian nationalisme 

Certainly it reveals a consciousness of the opportunities to be grasped 

in the West and possibly the realization that the main missionary work 

in the future would be there (11). A feeling of pride is show11 in that 

the Wesleyan Methodists had already spanned the continent and now \'lare 

about to embark on a venture beyond its boundaries. Hany of the Wesleyan 

Hethodists were enthusiastic about the Japan Hission and perhaps shared 

similar views with Gibbs, as during the ,vinter of 1872 more than $10,000 



was raised by special subscription for the equipment of the Japan 

missionaries. 

One of the leading supporters of theproposal for a foreign 

mission was Alexander Sutherland (1833-1910) (12). In 1874 

12. 

Sutherland was elected Secretary-Treasurer of the Hissionary Society 

of the newly formed Hethodist Church of Canada. He held this position 

until his death in 1910. Sutherland has been described as lia missionary 

statesman in an imperial, if at times imperious manner" (13). The Japan 

Hission was only one of his many concerns, but he was thoroughly informed 

about it, and it developed along the lines he dictated. The image that 

'Canadian 11ethodists had of Japan work came from Sutherland, for after 

1878 he censored all missionary letters to the Hethodist weekly news

paper, the Christian Guardian, and was editor of the other missionary 

organ, the Hissionary'Outlook. Sutherland was conservative and cautious 

in his approach to mission work in Japan. This was undoubtedly influenced 

by the fact that he was responsible for the raising of funds for missionary 

work., and he proved to be very effective in raising money. This naturally 

led him to want to see no wastage. of money, which might cause a decrease 

in giving if it became knovm. The Japan Hission suffered from a peren

niaI short age of mone; nonetheless throughout Sutherland was extremely 

fair to it, in the light of the income of the Society and the demands 

placed upon it by other missi·ons. Sutherland always remained an advocate 

of the Japan Mission through aIl its difficulties, and always wielded his 

power for what he thought was its best interest. 

The two missionaries chosen by the Hission Board to open the field in 

Japan were both among the very best of Wesleyan Methodist ministers. 
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George Cochran had been born in Ireland but his family came out 

to Upper Canada shortly after his birth and settled on a farm near 

Owen Sound. He went through a religious experience in 1852 with the 

result that he felt called to the ministry and was taken on probation 

in 1854. During the next eighteen years, Cochran held numerous appoint

ments in southern Ontario culminating in his becoming the pastor of the 

new Metropolitan Chlwch in Toronto, one of the most prestigious pastor

ates in the Church. He was a self-educated man, for he had been brought 

up on a farm where there were no opportunities for higher education. 

However, he collected a library of choice and valuable books as weIl as 

taking private lessions in Hebrew and Greek to improve his biblical 

knowledge. By 1873 he was known as a man of daep learning and good 

intellect; this is further exemplified by the fact that when he returned 

from the Japan Mission, he became Dean of the Maclay Theological COl,lege, 

which WéS founded by a retired Methodist Episcopal missionary, and later 

Dean of the College of Liberal Arts of the University of Southern Calif

ornia. Cochran Vias also noted as being an excellent orator. He was 

married \Vith three young children whom he took out to Japan with him; 

one of his daughters, r1aud Cochran, later in the 1880's served for five 

years as a missionary wi th the Canadian Methodist Woman' s r'1:issionary 

Society. 

Davidson McDonald was born in Pieton, Ontario, of Scottish parents. 

After graduating from the local Grammar School, he entered the business 

world. McDonald underwent a religious experience in 1858 and the follow

ing year was received on probation for the ministry. After attending 

Victoria College in Coburg, the Methodist institution for higher lear~ing 

he was ordained in 1864 and took up pastoral duties. In 1870 he was given 

permission to attend the medical school of Victoria Collage from which he 
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graduated a doctor in medicine at the convocation of 1873. McDonald 

was married but he did not have any children. While studying medici~ 

he had been living with Enoch Wood, the General Secretary of the Mission-

ary Society. As Wood was very much involved with the planning of the 

Japan Mission, it is obvious that McDonald was influenced by him. 

McDonald remained in Japan except for furloughs for the rest of his 

life after 1873. He died in Toronto in 1905, while on leave from Japan, 

on the day of the announcement of Admiral Togo's victory over the Russians 

in the Tsushima Straits. ,In his later years he was known largely to the 

foreign community in Tokyo as a doctor and a mason rather than a mission-

ary even though for many years he was President of the Japan Mission 

Annual Conference (14). 

Although Cochran'and McDonald went to Japan by the order of the 

Wesleyan Methodist Missionary Society rather than by their own accord, 

both had been Imown to be very much in sympathy \Vith the idea of the 

Japan Mission. It is to be noted that both these men went through a 

religious experience at an adult age. This was a personal conversion 

\'Ihich changed their lives in that it Vias on account of this intense 

experience that they decided to join the ministry. This religious exper-

ience is a characteristic which is seen in the New England Puritanism that 

certain American Protestant missionaries imported to Japan (15). The two 

Canadian missionaries had a wealth of varied experience behind them and 

\Vere mature men. Cochran was thirty-nine years old and HcDonald thirty-

six, \'Ihen they went to Japan. 

On May 7th 1873 an enthusiastic valedictory service Vias held for them 

in the Metropolitan Church, Toronto, presided over by Morley Punshon. The 
i 

~,. 
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next Vleek the missionaries left for Japan, travelling across the United 

States to San Francisco where they embarked on a steamer for Yokohama .. 
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Footnotes 

1. Hls g4 (Folder 109) in the United Church Archives located in 
Victoria COllege, University of Toronto, hitherto designated (UCA). 

2. This mission was also the first Canadian mission in Japan. It was 
not until 1888, when the Missionary Society of the Church of England 
in Canada sent out two missionaries, that a second Canadian Church 
entered the field. 

3. The missionary attitudes of the Methodists can be s~marized in 
Vlesley's phrase, "I look upon all the world as my parish". 
Alexander Sutherland, Hethodism in Canada: Its Work and Its Story 
(London, 1903), p. 270. 
It \Vas generally felt the. great purpose of the Nethodist Church was to 
preach the gospel to the whole creation, and its mission was only 
fulfilled in so far as this was done. 

The Canadian Methodist movement itself started as an exten
sion of the missionary programs of the American Methodist Episcopal 
Church and the British Wesleyan ~1ethodist Church in the years after 
the American Revolutionary V/ar. After 1833 the Wesleyan Ivlethodist 
Church in Canada, the largest Methodist body in British North America, 
was organized as a Conference under the supervision of the General 
Conference of the British Wesleyan Methodists. 

Until 1872 the missionary work of the Canadian Vlesleyan 
Hethodists was carried out in conjunction with the BritishChurch. 
One of the reasons Vlhy foreign missionary activity on the part of 
Canadian Churches was a lade development, is due to the fact that 
most of them \Vere daughter churches of missionary societies. They 
had to achieve independence from the fostering societies before em
barking on a foreign missionary program. 

4. It has to be remembered that the domestic missions of the Canadian 
Hethodists especially those in what became the Canadian West Viere 
the paramount concern of the Hissionary Society. This was particularly 
true once the Canadian Pacific railway \Vas built and large-scale 
imll1igration to the Canadian West began. 

5. William Morley Punshon was a distinguished British Wesleyan Methodist, 
Vlho had been invited in 1868 to Canada to become the President of 
both the Conferences of the Wesleyan Ivlethodists in Canada and of the 
Wesleyan I·1ethodists of Eastern British America. punshon was the man 
responsible for the working out of a union of I1ethodist bodies in the 
new Dominion which occured in 1874. By this union, the Vlesleyan Heth-
odist Church in Canada joined with the Wesleyan Methodists of Eastern 
British America and the New Connexion Hethodist Church to form the 
Methodist Church of Canada. In 1882 the l.fethodist Episcopal Church of 
Canada joined the Methodist Church of Canada. 

The union of 1874 added missions in Newfoundland and Bermuda 
to the work of the Hissionary Society. 

It has been written ·about Punshon that he \Vas a man of "deep 
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scho1arship and moving e1oquence U , he 1ed the 1arger conferences 
to a vision of the time uV/hen, beneath the f1ag of that Dominion, 
there will be but one mighty Methodist organization with its voice 
of praise and prayer ••• reaching from the shores of the Atlantic to 
the Pacific Ocean". 
H.H. Walsh, The Christian Church in Canada, (Toronto, 1956) p. 216. 

6. It has to be stressed that Punshon had tremendous influence over 
Canadian Wes1eyans. The motivation for a foreign mission, just as 
it had for Methodist union, 1arge1y came from him. Punshon's interest 
in forei~n missions can be seen in the fact that, after his return 
to Eng1and in 1873, he became one of the Secretaries of the Missionary 
Society of the British Wes1eyan Church. The Canadians acknow1edge 
Punshon's ro1e in bringing about the Japan Hission as ia seen in: 
Alexander Sutherland, Methodist Church and Hissions in Canada 
and Newfound1and, (Toronto, 1905) p. 220 

7. Wes1eyan Missionary Notices, Ho. Xl11, November 1871 (UCA) p. 199. 

8. Charles W. Ig1ehart, A Century of Protestant Christianity in Japan 
(Rut1and, vt., 1959), p. 42. 

9. Christian Guardian, October 16th 1872. 

10. Wes1eyan Hissionary Notices, No. XVl1, November 1872 (UCA) p. 258. 

11. Canadians looked \Vith hope tOVlard Western deve1opment. H. H. 
Walsh wrote concerning the West and Confederation: 

Union of a11 the se1f-governing colonies in British North 
America Vias seen as a pre1iminary step towards nationhood, but even 
then Canada wou1d remain sma11 both in population and in wea1th in 
comparison to her expanding neighbour to the south. There Vias one 
obvious way that this disparity might be overcome - by the opening 
up of the northViest to co1onization under the control of a federa1 
government at Ottawa; western expansion also \'las sean by some as 
a me ans of reconci1ing Canada's tvro cultures through en1arged 
boundaries and greater national responsibi1ities. 
H. H. Walsh, op.cit. po 228 
The Wes1eyans Methodists \'lere in tune with the thinking of other 
Canadians in their stress upon the West. W.H.H.Gibbs VIas a fed
era1 po1itician and therefore it Vias perhaps on1y natura1 that he 
Vias express these aspirations. 

12. Alexander Sutherland had been born in Guelph township and took 
up the profession of printer there. In 1852 he had a re1igious 
experience and became a probationer with the Wes1eyan Hethodist 
Church. After his ordination in 1859, he he1d various pastoral charges 
but mora importantly he made his mark as an administrator. In 1874 at 
the First General Conference of the newly formed l1ethodist Church of 
Canada, Sutherland \Vas e1ected Secretary-Treasurer of the Hissionary 
Society. In 1878 at the Second General Conference, on the retirement 
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of Enoch Wood, he also became General Secretary of the Hissionary 
Society. Sutherland held these positions until his death in 1910. 
During the thirty-six years that he \\Tas an officer of the Hissionary 
Society, he dominated the whole sphere of Cana di an Hethodist mission
ary \\TorIt both domestic and foreign. Outside the Hethodist Church, 
Sutherland was for some years President of the Ontario Temperance 
and Prohibitory Loague and afterwards was President of the Prohibition 
Third Party in that province. 

13. H. H. Walsh op.cit., p. 279. 

14. Japan Evangelist, Vol. Xll No. 3 March 1905, pp. 72-80. 
Nathaniel BurViash wrote of McDonald's medical worIt in Shizuoka: 

Such was his success that the Church at home begrudged 
the time and strength given to what they considered out
side worIt, and suggested that his whole time should be 
given to the evangelistic work in which he was so suc cess
ful. But \\Then yielding for a little to this suggestion, 
a poor man came to him, \Vith tears in his eyes, saying, 
''My child died because you did not go to save it", his 
heart told him, as it could not tell those at home, how 
essentially his evangelistic \Vork was linked in with his 
loving work as a physician, opening to him the hearts of 
all the people so that he Vias soon to be "the most beloved 
missionary in all Japan". 

Nathaniel Burwash Reverend Davidson Macdonald M.D., (Toronto; 1917), 
p. 12 G7b 302 (UCA). 
While McDonald lived in Tokyo after 1879, he was appointed physician 
to the American Legation and was also consulted by the British, Spanish, 
French and Austian Legations. He also Vias doctor to many missionaries 
of all denominations including Roman Catholics. At the saroe time as 
being a physician to foreigners, he also did much unpaid Vlork among 
the Japanese P90r. 

15. John F. HOVles "Japanese Christians and American Missionaries" 
in Changing Japanese Attitudes Toward Modernization, edited by 
Harius B. Jansen, (Princeton 1969), pp. 337-368, p. 345. 

The two Wesleyan Methodist missionaries have many charact
eristics in common with some of the American Protestant missionaries. 
However, the author does not think that the two Canadians can be 
said to have the same approach and attitude to Chiristian work in 
Japan as the Americans. 

The upbringing and religious inclination of the Canadians 
is someVlhat similar to their American counterparts from New England, 
dealt with in Howes' article. Wesleyan Methodism had its origins 
in the missionary zeal engendered by the Evangelical Revival in Eng
land in the l8th century. It \\Tas heavily influenced by the pietism 
of the Horavians and the German Lutherans at Halle. However, Wesleyan 
Hethodism grew out of a schism with the established Church of England 
but still retained mu ch of the doctrine of the older Church. One 
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important feature that Wesleyan Hethodism retained was Arminianism 
and its opposition to Calvinism. The Presbyterian, Congregationalist 
and Dutch Reformed Churches from whom HOVies takes representative 
missionaries in his study come from a Calvinistic origin. Therefore, 
they,are different from Wesleyan Hethodists. 

The Hethodist approach to missionary work vras different to 
that of other missions in Japan. Albert Carman, the General Super
intendant of the l-iethodist Church of Canada, V/rote in 1898 about 
this: 

That the Presbyterian missions and the Episcopaliam missionà 
of England and America are laboring in each case to build up 
an independent and distinctly organized Japanese Chlœch, each 
after its ovm pattern and seperate from the Church at home. 
This is their theory, and they \Vork accordingly. On the 
other hand the Hethodist Episcopal Church and the Methodist 
Episcopal Church South, like our own, are toling to build 
up churches in Japan in organic connection with the. home 
churches. The question of final seperation from the home 
church just now lies in abeyance. The Congregationalist, 
or Kumai churches have, after their system, attempted to 
erect each local society into a separate church, and zeal
ously preached independence to the Japanese Christians; 
of Vlhich propagandism they are no\V reaping some bitter 
fruits. 

Albert Carman, Report of the General Superintendentfs Official Visit 
to the Hission in Japan, Toronto: Hethodist Book and Publishing House, 
1898, pp. 14-15. (UCA). 
The Canadian approach to missionary vrork Vias different to that of 
Protestant missionaries of other denominations. 
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PROLOGUE 

Changing Attitudes toward Christianity in Japan 



( , 

In 1859 when the first Protestant missionaries arrived in 

Japan, a very negative attitude greeted them because of the anti

foreign and anti-Christian tradition of this insu1ar country in 

the Far East. Fourteen years later, however, the Canadians, upon 

landing, found a much more sympathetic view already prevailing. 

To understand tr~ success of the Canadian Mission in the l870's, 

then, it is appropriate first to investigate why and how the Jap

anese attitude toward Christianity changed so rapid1y during this 

initial decade or so. 

Sakoku and the ban on Christianity. 

In 1603 Tokugawa Ieyasu (1542-1616) founded the Tokugawa 
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Shogunate. Ieyasu and his immediate successors hoped to institute 

a system of government aimed at giving Japan stabi1ity and internaI 

peace thus ensuring the control of the country for the Tokugawa 

family forever. In 1614 as part of this aim Ieyasu expe1led aIl 

missionaries and promulgated a proscription edict against Christian

ity. He fe1t that a religion which denounced Shinto Kami and the 

teaching of Buddha as false and which was contrary to the Chu Hsi 

Neo-Confucian doctrine of his government, coûld not be tolerated. 

The Tokugawa ru1ers also regarded missionaries as harbingers of 

foreign aggression because of their intimate connection with the 

Portuguese and Spanish traders. Furthermore, the greatest number 

of converts tended to be found among those who were opposed to the 
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Tokugawa hegemony namely the Toyotomi rebels and the subjects 

of the outer lords (tozama, Tokugawa's traditional enemy) in the 

south-western part of Japan (1). As a corollary to the proscrip-

tion edict, aIl Japanese were directed to become members of one of 

the principal .sects of ~uddhism and the Buddhist priests held res-

ponsible for seeing that none became Christian. 

Despite the ban on Christianity, missionaries still continued 

to appear in Japan, smuggled there aboard Portuguese and Spanish 

merchant vessels. By the 1630'5 Tokygawa Iemitsu (1603-1651) had 

begun to think the best way of preventing these urtwelcome intruders 

from coming to Japan was to stop completely the already dwindling 

trade with the Iberians. The Shimabara Rebellion (1637-1638), in 

which Japanese Christians reputedly participated, spurred him on 

finally toput his ideas into effect. In 1638 the sakoku (closed-

country) policy was adopted, which closed Japan to aIl foreign 

intercourse except with the Dutch and Chinese who were allowed 

limited trading privileges at Nagasaki. 

The sakoku policy was instituted at a time when no European 
. 

state had sufficient.strength in the Far East to challenge it. 

Portuguese and Spanish power was on the decline; England was still 

not a maritime nation of any substance; and the Dutch thrown back 

to their East Indies bases with the 1055 of Formosa were content 

with their meagre foothold in Japan. Moreover, there was little in 

Japan to interest the European merchant for itoffered nothing which 

could not be found elsewhere in Asia. OVer the years the sakoku 
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policy became sanctioned by tradition and very much a matter of 

habit for the Japanese. 

Rangaku and its pragmatic spirit. 

The eighteenth century saw the genesis of a new attitude 

toward the West. This stemmed from Axai Hakuseki (1656-1725), a 

leading Confucian scholar, who as a resu1t of his interviews with 

Giovanni Sidotti (1668~1716), a missionary wh&had been captured 

while trying to enter Japan in 1708, fel t that there was no danger 

to Japan from Christianity. In 1720 the 8th Shogun, Yoshimune 

(1683-1751), influenced byArai's mi1d views, re1axed the ban on 

the importation of books dealing with Western subjects (except 

Christianity) which hitherto had been an aspect of the sakoku pol-

icy. Yoshimune did this for a utilitarian and pragmatic purpose 

as he was interested in the benefits that might accrue from Western 

scientific knowledge and saw that the adoption of certain foreign 

skills could materially he1p Japan. 

The result was the beginning of the rangaku (Dutch-Learning) 

school. As opposed to the kangaku (Chinese-Learning) school which 

stressed knowledge of the Confucian classics, the rangaku school 

concentrated upon practica1 studies and was thoroughly pragmatic 

in its orientation. In sorne fields such as medicine, astronomy and 

military science, it was found that European methodswere superior 

to the Chinese. However, the ban on Christianity was still enforced 
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and most scho1ars stayed away from it. Though a few individua1 

rangakusha (Dutch-Learning Scho1ars), such as Honda Toshiaki (1744-

1821) and much later Watanabe Kazan (Noboru, 1793-1841), who trans

lated from the Dutch a 1ife of Christ, did superficia11y look at 

Christianity (2). 

The practica1 advantages that might be gained from Western 

techniques 1ed the Tokugawa Shogunate and many individua1 daimyo 

(lords), particu1arly the tozama ones, to sponsor samurai scho1ars 

in Dutch studies. Tanuma Okitsugu (1719-1788), the leading member 

of the Tokugawa Government from 1760 to 1786, was especially a great 

patron of the rangaku school. This was partially due to sheer avid 

curiosity for things Occidental which many Japanese shared with him. 

More important, though, was Tanuma's desire to find a solution to 

the chronic economic problems thatbeset Japan during the period he. 

was in power. Traditional methods proved ineffective in solving 

these, and it is apparent that Tanuma did consider seriously the 

re-opening of Japan to foreign trade as a possible solution (3). 

This, however, was too drast:ic a step for the tradition-bound Tok

ugawa Government to take and the sakoku policy remained in force. 

By the beginning of the nineteenth century Russian activities 

in the Maritime Province and Sakhalin is1ands had caused the re

emergence of the fear of foreign aggression. This was further exa

cerbated by the appearance of foreign ships in Japanese waters such 

as H.M.S. Phaeton which entered Nagasaki in 1808. Simultaneously, 

however, patriotic concern for Japan's safety, stimulated by the 

overseas threat, created a growth of interest in the rangaku school, 
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mainly in Western mi1itary science as it had useful applications 

in building upJapan's coastal defences. China's defeat in the 

Opium War (1839-1842) further produced great a1arm for it revea1ed 

the over-whe1ming .superiority of European arms over the mi1itary 

forces of the strongest Empire in the Far East. Rangakusha such 

as Takashima Shuhan (1798-1866), Takano Nagahide (Choei, 1804-

1850) and Sakuma Shonan (1811-1864) were acute1y aware of the 

posed to their country by the West. 

Yet, in the 1840's, their p1eas for the development of, :Eor 

. examp1e, a navy composed of warships of foreign design to protect 

coastal waters were a1most completely ignored bythe Tokugawa Sho-

gunate. Their ideas, however, did have influence upon sorne patriots 

such as Katsu Awa (Kaishu, 1823-1899) and Yokoi Shonan (1809-1869), 

who were concerned with Japan's welfare. Patriotism moved the rang-

akusha to stress that benefit could be gained from the practica1 

and uti1itarian aspects for foreign 1earning. The implication of 

change in this was not entirely acceptableto the Tokugawa Govern-

ment or the Japanese people at large, and in fact, sorne were assas-

sinated for expressing their views. After Perry's arrivaI, their 

acknow1edgement of European scientific superiority 1ed sorne of them 

to search for the motive force behind this Western superiority, which 

further caused their interest in Christianity. 

From Sonno-Joi to Kaikoku-Tobaku. 

The coming of the Americans to Japan in 1853, fo11owed the next 
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year by the British and Russians, threw the country into turmoil. 

The Tokugawa Shog.\1nate proved too weak to ej ect the foreigners in 

accordance with.thesakoku policy and the xenophobic·sentiment of 

the people. Japan's weakness moved patriots to think of means by 

which the country could be strengthened so as not to be at the mercy 

of the foreigners. Certain rangakusha, such as Katsu Awa, were con

sulted by the Tokugawa Government for opinions as to the best way 

of dealing with the intruders. Katsu urged the establishment of a 

navy along foreign.lines which would be financed through the promo

tion of trade (4). Yokoi Shônan was another who urged continued 

relations with the West. In 1857 Yokoi became a political advisor 

to Matsudaira Shungaku (1828-1890), the daimyo of Echizen; he also 

was a close friend of Okubo.lchio (1817-1888), and both of whom 

had influence in the Tokugawa Government (5). However, the inability 

of the Tokugawa Shogunate to dea1 with the foreigners manifested 

itself in 1858 when the Western Powers forced it to accept treaties 

which guaranteed the right of trade and residence at specified 

treaty ports (6). 

Its impotency led many to question open1y the Tokugawa Sho

gunate's right to rule and to see the solution to the troubles that 

racked Japan in the expulsion of the foreigners and the restoration 

of the Emperor to power. The sonno-jëi (Expel the Barbarian-Revere 

the Emperor) school of thought had widespread support in the tozama 

provinces especially in Satsuma, Choshü and Tosa. Through the inde

cision within its own leadership and financial bankruptcy, the Tok

ugawa Government swiftly became incapable of controlling its internaI 
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critics or effectively stabilizing relations with the foreigners. 

In the1860's the extreme anti-foreign doctrine of the sonno-

joi group was modified by various factors. Twice the Treaty Powers 

used force against the Japanese. In 1863 a Royal Navy flotilla 

bombarded Kagoshima, the capital of Satsuma province, inretaliation 

for the assassination of C. Lennox Richardson, an English merchant, 

by Satsuma samurai. Again in 1864 an international squadron des-

troyed fortifications along the Shimonoseki Straits which Choshü 

troops had armed in order to bar the passage of foreign ships into 

the Inland Sea. These two incidents were followed by a peaceful 

international display of naval strength off Osaka in 1865 aimed 

at illustrating the Western Powers' preparedness to use force if 

the treaty stipulations of 1858 were not enforced. These events 

proved to the Japanesethe impossibility of expelling the foreigners. 

The Osaka Affair of 1865 marked the turning-point in Japanese-West-

ern relations for afterwards there was a definite decline of viru-

lent anti-foreignism (7). It became bluntly plain that the only way 

Japan could become strong enough to stand up against the Treaty 

Powers was through the mastery of Western military techniques. 

Western learning, therefore, was necessary, and specia1ists in it 

needed to dealwith the foreigners. As contact and knowledge of the 

West increased, so a more to1erant attitude emerged and, consonant 

with it a'less negative view of Christianity. 

Though anti-foreignism declined, anti-Tokugawa sentiment increased 

during the l860's, as the Tokugawa Shogunate demonstrated its incap-

acity to govern the country. In 1864 this opposition to the Tokugawa 



Government took.the form of armed rebèllion when Choshü rose, 

but they were defeated. In 1866 Cnoshü rebelled again, this time 

aided by Satsuma forces, and the combined strength of these two 

tozama provinces defe~ted the Tokugawa armies everywhere. From 

then on, it was only a matter of time unti1 the whole structure 

of the Tokugawa Government was to collapse comp1etely. The final 

debacle came in 1868, when Satsuma, Choshû, Tosa and Hizen forces 

deposed the Shogun and restored the Emperor Meiji (1851-1912) 

to power (8). 

Article 5 of the Charter Oath of April 1868 

The aims, powers and machinery of the new Meiji Government 

were published by Imperial Proclamation in June 1868. This Imper-
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ial Proclamation incorporated in it the Charter Oath which the Emperor 

Meiji had taken on April 6, 1868. The Charter Oath had five art

icles, the substance of which, according to Komura Jutaro (1855-

1911), then a young student and much 1ater Foreign Minister during 

the Russo-Japanese War, was ".; Representative government, National 

Unit y, Liberty, Civilization and Promotion of Knowledge. Thus, his 

present Majesty has begun his prosperous reign with the promise of 

liberty for the people and free intercourse with foreign nations-

a reign hopeful as happy for the people at home and honorable for the 

nation abroad" (9). 

Article 5 of the Charter Oath stated "Knowledge shaH be sought 



throughout the world 50 as to strengthen the foundations of imperial 

rule" (10). This showed the new Government's approval of relations 

with the West, and made the acquisition of foreign learning as the 

first order of business. The deterrnination of the Meiji Governrnent 

to change Japan and to set it on a new road, directed at bringing 

about equality between the Empire 'and the Western Powers, is surnrned 

up in the slogan Fukoku-kyohei (Enrich the Nation, Strengthen its 

Arrns). Western science was encouraged as the sole means of achieving 

progressi Chinese learning. was denounced in favour of jitsu-gaku 

(substantial 1earning) of the West (11). Komura stated: 

At aboutthis time, the study of foreign languages 
becarne universa1. The superiority of European politics, 
li ter atüre, phi10sophy, science, and arts ~xcited admir
ation of those who.studied anything about the subject. 
Translations· of mis ce llaneous useful books by Fukuzawa., 
Uchida and versions of 1aw books by Mitsgkuri and others 
had certainly a great influence upon the Japanese mind 
(12) • . . 

The Meij~ Government's drive for Western knowledge did not 

bring about any irnrnediate change in Japanese attitude toward Christ-

iani ty. .The first step taken by the new Governrnent in regard to 

religion was an attempt to establish Shinto as the State religion. 

Shinto, because of its emphasis on the divinity of the Emperor· and 

its being a native Japanese religion, naturally appealed to the 

Meiji leaders as a means to aid the consolidation of their power and 

national unit Y (13). 

Verbeck and Missionary Efforts to Change Japanese Attitudes toward 
Christianity. 
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classes (18). In 1868 he wrote to J. M.Ferris , the Secretary of 

the Dutch ReformedMission Board the "more than a year ago l had 

two very important.pupi1s , Soyezima and Ookuma , who studied through 

with me a large part of the.N.T. and the who1e of our national 

constitution" (19). These two students were Soejima Tanemori 

(1828-1905), who became Minister of Foreign Affairs in the Meiji 

Government in 1871 , and Okuma Shigenobu (1838-1922), who became 

Minister of Finance in 1873. 

In 1868 Verbeck was asked by his friends in the new Meiji 

Government to come to Tokyo "to establish a university or something 

of the kind" (20) .. He came to Tokyo, with· thirty-six of his students 

fromNagasaki , to becomè professor and in 1870 principal of the 

Nanko Daigaku (21). In 1870 Verbeck wrote to Ferris about this 

coUege: 

At present time there is being trans1ated and published 
by our CoUege , from the French , the "Code Napo1eon", 
from the English l "Perry' s Poli tica1 Economy" and from 
the Dutch , "Humbolt's Cosmos". Of the former two , sorne 
parts have.been.already pub1ished. It is a real p1ea
sure to hear a man say: "1 have just read the first 
volume of "Buckle's History of·Civilization" and am 
going on to the seèond" 1 or to have a man come and 
request you to help himwith sorne hard passage in "Way
land' s Moral Science". And of aU this there was next 
to nothing only ten years ago! Is this not progress? 
(22) . 

This extract reveals that Article 5 of the Charter Oath was being 

taken seriously. As Verbeck noted , it also shows that a tremendous 

change had occured in Japan. Not only did Verbeck himself teach in 

Japanese schools , but also he arranged for sorne Japanese students 

to study abroad in the United States and 1 converselYI hired Arnericans 
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In 1859 the first Protestant missionaries of the Episcopal, 

the Presbyterian and the Dutch Reformed Churches of the United States 

arrived in Japan, and were joined within months by the Baptists (14). 

Foreigners by the treaties of 1858 could reside in the treaty ports 

but they cou1d not, because of the ban on Christianity, propagate 

the Gospel (15). The first missionaries sett1ed in two major centers, 

Yokohama and Nagasaki. Those living in Yokohama were p1aced in a 

particu1ar1y hostile situation because in those places the Legations 

of the Western Powers were 10cated and so were natura11y centers 

~or xenophobie activity. The missionaries in Nagasaki were not con

fronted with such an open and violent hatred (16). 

Few men did more to change Japanese attitudes toward the West 

and Christianity than Guido F. Verbeck (1830-1898), a Dutch Reformed 

missionary. He is the most important missionary and perhaps even 

the most inf1uentia1 foreigner in Japan in this regard. Verbeck 

hadinf1uence in two major areas, education and as an advisor to 

the Meiji Government after 1868 (17). 

In 1859 when Verbeck arrived in Japan, he sett1ed in Nagasaki 

where he soon fotmd himse1f engaged in tutoring Government interpreters 

and others sent to him from neighbouring provinces. In 1863 Verbeck 

accepted the appointment of superintendent and teacher at the Govern

ment Schoo1 for languages and foreign sciences in Nagasaki. The 

Governor of NagasakireC;Q!IUIlended him for the position even though 

he knew Verbeck was a missionary. By 1865 this school had ovex a 

hundred pupi1s with Verbeck himself only teaching the advanced 



teachers for Japanese schools (23). 

As weIl as being principal of the Nankô Daigaku, Verbeck also 

served as an advisor to the Meiji Government. In 1868 through his 

friendship with Okuma, he had been asked to give his advice in 

matters concerning the Imperial Proclamation of June of that year 
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(24). In 1869when the Meiji Government had begun to consider send-

ing an Embassy abroad in order to negotiate with Western states 

the revision of the Treaties of 1858, Verbeck wrote a Brief Sketch 

in which he outlin'ed his ideas concerning the organization, purpose 

and scope of the Japanese Embassy which might be sent abroad (25). 

In 1872 Verbeck wrote to Perris about the Iwakura Embassy: "The 

Embassy is organized according to my paper (which I had sown in faith 

more than'twoyears before) and,sailed two months from the date of 

my paper beingknown to Iwakura and the Emperor" (26). Verbeck's 

purpose in writing the sketch was the hope that the Embassy sent 

abroad would aid in bringing religious toleration for Christianity. 

Headded at the end of the paper a most important postscript in 

which he defined the meaning of religious toleration: 

Not a word need even be said or written about it in 
any Treaty or other public document. AIl that is nec
essary in this matter is that the people and the world 
generally know that theancient cruel edicts against 
western religions have been repealed, and that as long 
as a subject is loyal to his Emperor, obeys the laws 
of his country, lives in peace with his neighbours, 
attends honestly to his trade, and commits no open crime 
or immorality, 50 long he shall not be persecuted for 
hisfaith, whether it be Buddhism, or Confucianism, or 
Protestantism, or Catholicism, or anything else. Reli
gious toleration simply means that a subject of any 
country is allowed to hold such religious opinions and 
use such modes of worship as his own conscience approves 
(27) • 



No religious toleration could be approved by â Government which 

did not know the meaning of the term (28). Verbeck would not 

have defined it if he thought that everybody realized what was 

implied by the concept. 
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Once the Iwakura Embassy went abroad in 1872, it was found 

that the question of religious toleration was a vital one to 

Western Governments. In the United States, for instance, no 

treaty revision could be considered without the lifting of the 

ban on Christianity (29). At least when this arose Iwakura Tomomi 

(1825-1881), the leader of the Embassy, knew what was expected. 

Other missionaries apart from Verbeck contributed to 

bringing about a new attitude toward Christianity. The missionaries 

in Yokohama engaged in educational work and by 1865 James C. Hepburn 

and David Thompson, two Presbyterian missionaries, were running, 

with the aid of Samuel R. Brown and James H. Ballagh, two Dutch 

Reformed missionaries, a school with some 40 students (30). In 1866 

the Yokohama missionaries and some other foreign Christians showed 

their high spirits and their optimism for the future by issuing an 

appeal to major Mission Boards in the United States and Great 

Britain to .send out missionaries to Japan (31). In 1867 regular 

Sunday services were conducted by Ballagh and Thompson in English 

and Japanese despite the ban on Christianity. In 1872 the Kirisuto 

Kyokai (Church of Christ), the first Japanese Chur ch , was founded in 

Yokohama b Jr nine converts who had been baptized by Ballagh and who 

were pupils in the school in which he and other missionaries taught 

(32). 

Certain American lay teachers, who had secured teaching posts 



in Japan largely through Verbeck's good offices, were inf1uentia1 

in changing the attitude of sorne Japanese toward Christianity. 

Three of them are particu1ar1y noteworthy. The first is Leroy 

Janes who in 1871 secured a teaching post in Higo province and 

around:him in the mid-1870's wou1d form the Christian band at Kum

amoto (33). William Elliot Griffis (1843-1928) who taught at 

Fukui between 1871 and 1872, and then between 1872 and 1874 was 

the first professor of Chemistry at the Kaisei Gakko (former1y 

the Nanko Daigaku) (34). Last1y, Edward Warren Clark (1849-1907) 

who taught in Shizuoka from 1871 to 1873 and then at the Kaisei 

Gakko ùntil 1875. The importance of these 1ay Christians cannot 

be underestimated for they influenced many to become converts. 

Japanese Efforts to Change Attitudes toward Christianity. 

The pragmatic spirit of the rangaku schoo1 continued on 

in the 1850'5 as it began to expand from its base in Dutch studies 

into the broader rea1ms of Western studies. 
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In the mid-1860's the chan~ed attitude toward the West was 

mirrored in:a growing popu1arity for books on things Occidental by 

such writers as Fukuzawa Yukichi (1835-1901) (35). In 1860 

Fukuzawa accompanied the first Japanese Embassy to the United States. 

The next year he went abroad again with a mission that visited 

Eng1and, France, Prussia and other European countties. On his return 

to Japan, he wrote down his views of the West in a book Seiyo-
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Jijo (Conditions in the West) 1 which appeared in 1866. The book 

sold 150 1 000 copies almost immediately and pirated edit ions raised 

the number to 250 1 000. In this work and numerous others which he 

produced in the next few years l Fukuzawa described in simple fash-

ion every day life in the West. He also emphasized the importance 

of Western learning. In regards to religion l Fûkuzawa felt that 

it was positively harmful for a government to identify itself with 

any single faith (36). The number of sales of his books show the 

tremendous curiosity that the Japanese had about the West l and is 

indicative of a changed attitude toward it. 

Other writers following Fukuzawa's 1ead began to describe 

the West. Sorne were interested in finding the underlying reason 

for Western superioritYI and this led them to study Christianity. 

Among them was Nakamura Keiu (Masanao l 1832-1891) (37). In 1866 

Nakamura was sent by the Tokugawa Government to England .to study. 

In 1868 he returned to Japan l and 1 after the Meiji Restoration l 

fol1owed the former Tokugawa Shogun into exile in Shizuoka. There 

he began to translate books into Japanese 1 the first. major one 
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being Samuel.Smiles' Self-He1PI which he titled Saikoku Risshi-hen 

(Article onSuccess in the West) (38). This book riva11ed Fukuzawa's 

Seijo-Jijo and Uchida Masao'sYochi Shiryaku (Short World Geography) 

as one of themostreadbooks in the ear1y Meiji period. In 1872 

he published John Stuart Mill' s On LibertYI being translated under 

the tit1e Jiyüno Ri (Princip les of Freedom). 

In the year previous to this l in 1871 1 Nakamura had written a 
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memorial tothe Emperor urging the toleration of Christianity. In 

it Nakamura wrote under the guise of a subject of a foreign power, 

warmly praising Japan for the reforms adopted, but wondering why 

Christianity was still put under ban as an evil sect. He went on 

to say that the wealth and power of the Western nations was in their 

religion: 

The industry, patience, and perseverance displayed in 
their arts, inventions, and machinery, aIl have their 
origin in the faith, hope, and charity of their religion. 
In general we may say that the condition of Western 
countries isbut the outward leaf and blossom of their 
religion, and .religion is the root and foundation on 
which their prosperity depends (39). 

Christianity, in other words, was the essence of Western civiliza-

tion. The realization of this fact by many Japanese was the reason 

why they became Christian. If ,Tapan was to become strong like the 

Western nations; then it must tolerate Christianity. Nakamura even 

suggested that the Emperor became a Christian for this act would 

improve Japan's relations with the West. The acceptance of Christ-

ianity on the part of,the Japanese was seen as a patriotic gesture 

which could materially benefit the country. The Western religion 

wasutilitarian andpractical in nature because it was thereason 

behind the'Western strength. This memorial was bitterly attacked 

byan article in the Japan Herald by a writer signing himself U.B., 

who considered it "presumptuous, impertinent, and utterly opposed 

to the facts" (40). Nonetheless, Nakamura's memorial got wide 

circulation. 

In 1872 Mori Arinori (1847-1889), the Japanese Minister Plen-

ipotentiary in Washington, and a Christian, wrote a memorial urging 
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the toleration of Christianity. It argued that liberty of conscience, 

especially in matters of religious faith, was not only an inherent 

right of man but also a most fundamental element to advance aIl 

human interests •. Moripointed out thatreligion was entirely a 

matter of individual belief, and that no one man or Government could 

presume to posses5 the authority of repudiating whatever faith 

any man might cherishwithin himself. He stated that the intro-

duction of Chri5tianity could not be otherwise, either socially 

or pOlitically,-than a blessing because: 

the society which receives the addition of a new know
ledge, and.a power of the character of the Christian 
morality and faith, will necessarily better it5 condition 
by becoming both wiser and stronger. This is no mere 
assertion. It is fact, demonstrated by the hi5tory of 
the nations of the earth, among which none have 50 greatly 
advanced to the head of civilization as th05e whose 
religion has been Christianity. However; injurious and 
fearful it may temporarily appear, the evidence of the 
benefits of such a policy will sooner or later accustom 
opponents to its adoption in the ratio of their better 
acquaintance with the true philosophy of social improve
ment and political progress (41). 

The strong Western nations were aIl Christian, and therefore to be 

strong like them, Japan would have to become Christian. Both Nâka-

mura ànd Mori saw it as their patriotic dut y to advocate the lifting 

of the ban on Christianity. Before Perry's arrivaI, rangakusha 

had reached.the conclusion that Western science was 5uperior to 

Chinese learning. Twenty years later sorne of their direct descend-

ants with greater knowledge :of the West, broadened by foreign travel, 

had concluded that Western religion was also superior to Far Eastern 

ones. 
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Thus J on February 19th 1873 J a few months before the first 

two missionaries of the Wes1eyan Methodist Church of Canada landed 

in Japan J the public notices banning Christianity were brought down 

at the instigation of Iwakura Tomomi in order to ameliorate dip

lomatic relations withthe Western Powers. Although the proscrip

tion of Christianity remained law unti1 l889 J the removal of the 

edicts prohibiting it J was taken by the missionaries as a signal 

. to beg~n active propagation of the Gospel among the Japanese. 
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Footnotes 

1. The d~yo (lords) of the various provinces in Tokugawa Japan, 
outside those directly related to the Tokugawa family itself, Viere 
of tv/o kinds, the ~ and the tozama. The distinction betVleen 
them depended upon their re1ationship vdth Tokugawa Ieyasu after the 
death of Toyoto~ Hideyoshi in 1598. Those who held the eastern sea
board provinces, as wel1 as others who had supported Ieyasu at the 
battle of Sekigahara in 1600, were regarded as hereditary vassals 
and styled ~. Those who had belonged to the Toyotomi faction but 
had submitted to Ieyasu after Sekigahara and the fall of Oscl~a in 
1615 Vlere regarded as vassals who though presumed loyal must be 
kept under surveillance. These \Vere called tozama (outer lords). 

There were f'our major classes in Tokugawa Japan: the Soldier 
(samurai), the Faroer, the Artisan, and the Trader. Of these the sam
urai c1ass nunbered less than one-tenth (probably not much more than 
one-twentieth) o~ the total population, and the peasants about eight
tenths. By and large the samurai was the educated class and provided 
the adminstrative talent for the local governments of the individual 
provinces to ühich they be1onged. 

2. Certain kokugaku (1lational-Learning) scholars such as Hirata Atsutane 
(1776-1843) also showed an interest in Christianity. Donald Keene 
wrote: 

Hirata entirely remodelled the amorphous Shinto religion 
along ~-stian lines, affirming his belief in a central 
divinity who ruled over all creation, rather than in count
less gods o~ approximately equal powers, the usual Shinto 
vieu. The iamortality of the soul, the existence of the 
deve1, the reward in heaven or punishment in hell for deeds 
done on earth, and many other Christian concepts were tclcen 
over by Rirata. 

Donald Keene, The Jallanese Discovery of Europe: Honda Toshicld and 
Other Discovel'ers 1720-1 798 (London, 1952), p. 110. 

3. John Whitney Hall, Tanuma Okitsugu 1719-1788: Forerunner of Modern 
J apan (Cambridge, Hass., 1955), p. 90. 

4. Katsu also urged the development of a competent corps of interpreters 
and foreign-af~airs experts as well as the training of military spec
ialists. His suggestions p1ayed a significant role in the Government's 
decision to set up the school for the preparation, control, and dis
semi."':ation of' Western know1edge knoi'ln as Bansho Shirabesho (Foreign 
Book Research Institute). 
Marius Jansen, S~a!:!oto Ryona and the Heiji Restoration (Princeton, 
1961), p. 155. 

In the 1360's Katsu became the Naval Commissioner of the 
Tokugawa rraV"J, a position which he continued to hold after the Meiji 
Restoration as Iravy :Unister in the Heiji Government. 

During the Heiji period, Katsu was knovm to be a Christian 
sympathizer. It uas reported by his grand-daughter-in-law: 
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A week or two before Count Katz Awa's death, my brother 
heard from his 1ips a clear confession of personal belief 
in Christ. It gladdened our hearts, although we all felt 
he was not any time far from the Kingdom. Some time previous 
(and after Evange1ist Needham's visit) he would refer to 
Christianity pleasantly, adding in his characteristically 
humourous way, that he hardly dared to make a public con
fession of his faith, for fear the missionaries would mrute 
him 'preach all the time'. He was no Buddhist in these 
last days, even though he Vias buried with the impressive 
Buddhist ritual. 

Edward Warren Clark, Katz Awa "The Bismarck of Japan" or The Story 
of A Noble Life (New York, 1904), p. 88. 

5. Yokoi Shonan was inf1uenced by Christianity, and must be credited 
as being one of the first rangekusha to consider it seriously. Richard 
T. Chang wrote concerning Yokoi's views of Christianity: 

To sum up, Yokoi Shonan viewed Christianity as the ethical 
system of the West, consonant with yet inferior to true 
Confucianism, or the Way of the Three Dynasties. To him 
Christianity exp1ained in part the benevo1ence of the west
ern governments towards their people. Above al1, Christianity 
\'las the key to the impressive material achievements of the 
West. 

Richard T. Chang, "Yokoi Shonan's VieVi of Christianity". Monumenta 
Nipponica, 1966, XX1, p. 272. 
Yokoi's views are important because he reached the same conclusions 
as other Japanese who later converted to Christianity after the pro
scription edicts Viere trucen down in 1873. 

6. The Treaty ports opened to foreign residence by the Treaties of 
1858 were Hakodate, Kanagawa (Yokohama being shortly substituted for 
this town), Nagasaki, Hyogo (Kobe, opened in 1868), Osruca (opened in 
1868), Niigata (opened in 1869), and Tokyo (opened in 1869). Foreign 
residence in these cities was usual1y restricted to a district·within 
it as in the case of Tsukiji in Tokyo. Foreigners could not go out
side the Treaty ports without first obtaining permission from the 
Japanese Government. To live outside the Treaty ports a foreigner 
had to be employed under contract by the Japanese Government or by 
an individual Japanese Vlith Government approval. Likevdse foreigners 
could not own property outside the Treaty ports. Within the Treaty 
ports foreigners Viere under the jurisdiction of their national consuls 
and subject to their own national laws and not Japanese criminal laVis. 

7. Ernest E. Best, Christian Faith and Cultural Crisis: The Japanese 
~ (Leiden, 1966), p. 26. 
The Osruca Affair of 1865 also signals the beginning of kaikoku-tobaku 
(Open the Country-Overthrow the Brutufu). 1865 is also the year in 
which quite close personal relations begin to develop between the 
younger members of the British Legation in Japan such as Algernon 
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Hitford, Ernest Satow, and William \'Iillis and leading lllembers of 
the anti-Tokugawa faction. such as Saigo Takamori, Ito Hirobumi and 
Kido Koin. These personal contacts did much to remove the anti
foreign feelings of at least some of the men who would rise to power 
after the }1eiji Restoration. 

8. The failure of the Tokugawa Government to defeat Choshü in 1866 
revealed the Shogunate's inability to control the internal affairs 
of Japan. In l'lovember 1867 TOkugawa Keiki, the Shogun, surrendered 
his administrative authority to the Imperial Court. However, the 
former Shogun still retained his lands and revenues Vlhich would 
make him the most powerful individual daïmyo in the council of 
daimyo that the Imperial Court hoped to summon to discuss the pro
blems which beset Japan. This arrangement VIas unsatisfactory to the 
samurai leaders of Satsuma and Choshu who wished to see the ex-Shogun 
deprived of all his lands, revenues and privileges. In January 1868 
the anti-Tokugawa faction \'Iith the sanction of the Emperor led a coup 
against Tokugawa Keiki in order to achieve their aime At first the 
former Shogun resisted and a certain runount of fighting took place 
between his supporters and Imperial forces. However, on the advice 
of such people as Katsu A\'la, Tokugawa Keiki voluntarily submitted 
to the Imperial forces after the fall of Tokyo and retired to exile 
in his ancestral home of Shizuoka. In April 1868 the Charter Oath 
was promulgated vrhich marks the real beginning of de facto rule by 
the I1eiji Emperor and his Government. . 

9. Komura Jutaro, Hy Autobiograph.y, written nine page manuscript, dated 
1874, in William Elliot Griffis Collection, Rutgers University, New 
Brunswick, New Jersey, U.S.A. hitherto designated as (\vEGC), Box XVll-l. 

10. Grace Fox, Britain and Japan 1858-1883 (London, 1969), p. 2l~1. 

11. Anesaki Masaharu, History of Japanese Religion. \Vith Special Ref
erence to the Social and Moral Life of the Nation (London, 1963), p. 333. 

12. Komura, op.cit. 

13. The establishment of Shinto by the Heiji Government and the forming 
of the Jingi-kan (National Cult Department) led to a vigorous persecu
tion of Buddhism which l'las regarded as foreign. The persecution of 
Buddhism involved the abolition of all privileges granted to Buddhist 
priests and the confiscation of a large part of properties belonging 
to Buddhist institutions. Wllile the Meiji Restoration did not bring 
immediate toleration of Christianity, H certainly did not aid BUddhism. 
It was only in 1877 that Buddhist bodies VIere granted autonomy again. 

14. A second wave of missionaries arrived in 1869 when the Church 
Hissionary Society (low Church of England) and the American Board 
of Commissioners for Foreign Hissions (Congregationalist) sent out 
their first representatives. By 1872 seven missionary organizations 
VIere worldng in Japan. In 1873 a third wave arrived. They belonged 
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to the Aruerican Baptist Free Hissionary Society, the Methodist Epis
copal Hissionary Society of the United States, the Socie'cy for the 
Propagation of the Gospel in Foreign Parts (high Church of England) 
and the V1esleyan Hethodist Missionary Society of Canada. 

15. Guido Verbeck (1830-1898), a missionary \Vith the Dutch Reformed 
Church in America, wrote that if the subject of Christianity Vias 
brought up in the presence of a Japanese, "his hand would almost 
involuntarily be applied to his throat to indicate the extreme peril 
of such a topic". 
George B. Sansom, The Western World and Japan: A Study in the Inter
action of European and Asiatic Cultures (New York, 1958), p. 468. 

It was extremely difficult, moreover, for the missionaries to 
obtain Japanese teachers. James C. Hepburn, a Presbyterian medical 
missionary, who first resided in Kanagavla, \Vas fortunate to get one 
by 1860, but only in the disguise of a servant. 

Guido Verbeck to Isaac Ferris, February Ilth 1860, in Letters and 
Records of Guido F. Verbeck, in the Gardiner Sage Library, New Bruns
wick Theological Seminary, New BJ;'uns\Vick, New Jersey, U.S.A.,hitherto 
designated (NBTS). Box 727.3N. 

16. Verbeck to Peltz, September 29th 1862, Box 747.3N (NBTS). Verbeck 
does not go into the reasons wlly Nagasak,i wat' spared the murderous 
attacks upon foreigners which took place in Yokohama and Edo (Tokyo). 
Perhaps it was because the people in Nagasaki \Vere more familiar with 
foreigners and their ways due to the long Dutch presence~ 

17. Guido Verbeck was born in Zeist, Netherlands in 1830 and s'cudied 
engineering in Utrecht, before emigrating to join his brother in the 
United States in the mid-1850's. There he realized that his vocation 
was in the Church, and he graduated from the Theological Seminary 
at Auburn, New York, in 1859. His Imowledge of Dutch and his knO"ffi 
linguistic ability made him an obvious choice for the proposed Japan 
Hission of the Dutch Reformed Church. 

18. Verbeck to Peltz, June 5th 1865, Box 747.3N (NBTS). 

19. Verbeck to J. H. Ferris, May 4th 1868, Box 747.3N (NBTS). As weIl 
as teaching at the Government school in Nagasaki, Verbeck taught at 
a school called the Chienkan which was run by Saga province. It Vias 
at this latter school that Verbeck taught Soejima and Okuma. 

20. Verbeck to Ferris, February 23rd 1869, Box 747.3N (NBTS). 

21. This school grew out of the Yogaku Sho (Institute of Western KnoVl
ledge), \'Ihich was established by the Tokugawa Government in 1857, and 
the Shohei-ko (Confucian COll{3ge). The first foreign teacher was em
ployed in 1866, Hr. Gratama, of Holland, as professor of Chemistry. 
In 1873 the Nanko Daigaku changed its name to Kaisei Gakko with the 
introduction of special courses in law, engineering and min±ng. In 
1876 amalgamation \Vith Tokyo !1edical School produced Tokyo University. 



22. Verbeck to Ferris, April 21st 1870, Box 747.3N (NBTS). 
In regards to missionary teachers and Japanese attitudes to them, 
Verbeck wrote in the case of the Nanko Daigaku: 
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Now the students have learned to like and respect mission
ary, (I might say more) and the authorities of the school 
acknowledge that missionaries are their most reliable tea
chers. Only a few days aga l had proof of this, being re
quested to secure the services of another "missionary" 
(named as such) for the College; and they were glad, and 
so was l, that l succeeded in getting Rev. Hr. Cornes (of 
the Presbyterian mission) for one year, to enter on his 
duties next vreek. 

Verbeck ta Ferris, February 21st 1870, Box 747.3N (NBTS). 
Japanese realization that missionaries were often good teachers greatly 
aided in bringing about a more tolerant attitude toward them. 

23. While he was still teaching in Nagasald, Verbeck aided sorne Jap
anese students in getting places in institutions of higher learning 
in the United states. Hany of the students, whom he helped, came 
fromSatsuma province. Among these Satsuma men were Yoshida Kiyonari 
(John Wesley Iwoske Nagai, 1845-1891) who became Japanese Hinister 
Plenipotentiary ta Washington between 1874 and 1882, and Hatal~eyama 
Yoshinari (1845-1876) who became director of the Kaisei Gakko from 
1873 ta 1875. Bath these men were Christians. The Goverrunent positions 
which they obtained after their return ta Japan showed the great need 
that existed for people vdth foreign training, regardless of religious 
belief. Certain of the Satsuma Christians at Rutgers College wanted 
ta study theology, for Verbeck vl!'ote ta Ferris in 1869: 

You are right as ta the men of Satsuma who wish to study 
theology. As good and active lay Christi ans they may be 
received back and entrusted with office, and thus become 
eminently useful ta their country. If any study theology, 
as a profession, they destroy their own chances of useful
ness l think, as it my be doubtful whether they can come 
back at 0.11. 

Verbeck ta Ferris, June 29th 1869, Box 747.3n (:HBTS). 
In 1869 students leaving Japan were instructed not ta change their 
religion. 

In 1867 Verbeck received invitations from the daimyo of 
Tosa, Kaga, IUzen and the puissant Lord of Satsuma asking him ta 
go ta their provinces and open Western-learning schools similar ta 
the one in Nagasald. Verbeck noted "these four are among the fore
most Princes of Japan, 0.11 wishing to go forward on foreign principles, 
vlish i t \'Iere on Christian". 
Verbeclc ta Ferris, September 7th 1867, Box 747.3N (NBTS) 
In 1868 he V/rote that the daimyo of Hizen, who ha.d read through the 
Bible, wanted "not only ta get me to come and pay a visit ta him, 
but ta settle in his principality for good and ta establish schools 
for the purpose of civilizing his people on a Christian foundation". 
Verbeck ta Ferris, December 18th 1868, Box 747.3N (NBTS). 
It is interesting ta note that this is one of the first requests for 
a teacher ta come into the interior of Japan for a specifically Christ-
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ian purpose and that it carne als'o from a tozarna province. In 1867 
Johnathan Goble, a Baptist missionary, was teachin& English for 
the daimyo of Tosa. In 1868 the daim~o of Kaga, through Verbeck, 
invited Rev. Thompson (David Thompson, a Presbyterian, missionary, to 
come to his province and teach there. \vhen Verbeck moved to Tokyo, 
he still received requests for teachers' but mainly from fudai provinces 
in central Honshu. Some of these positions Verbeck \'/as able to fill 
with lay Christians. The vast majority of early Japanese Christians 
carne from provinces which had supported the Tokugawa Shogunate before 
the Restoration. This \'1as partly due to the fact that most Christian 
teachers \.,rere employed in what had been fudai provinces. Although 
it is a matter of surmise, it is probable that if Verbeck had been 
able to fill the requests from tozama provinces in Kyushu with Christian 
teachers, then in the l870's there would have been a much larger 
proportion of Japanese Christians from tozarna provinces than there \.,rere 
in reality. 

24. In May 1868 Verbeck wrote to Ferris that he had been consulted 
concerning the revision of the national constitution by the Privy 
Council of the Governor of Kyushu, of which Okuma Shigenobu was a 
member: 

On Saturday last l was invited to a special meeting of some 
leading members of the said privy council to be consulted 
on matters in regards to the revision of the national con
stitution, and tomorrow a similar meeting is to take place. 
You may be sure that my friends and pupils will work hard 
fO,r not only the repeal of the ancient edicts against 
Christianity, but if possible for universal toleration 
in the empire. 

:Verbeck to Ferris, t<lay 4th 1868, Box 747.3N (NBTS). 
The Imperial Proclamation of June 1868 is sometimes referred to as 
the first Meiji constitution. 

25. Verbeck, Brief Sketch, ten page written manuscript, Box 747.3T (NBTS). 

26. Verbeck to Ferris, August lst 1872, Box 747.3N (NBTS). 
This was a slight exaggeration on Verbeck's part, the Iwaku~a Embassy 
\o,as not constl'ucted strictly according to his plan which rather "offered 
the Meiji leaders a design which they adopted to their ends, not his". 

Albert Altman, "Guido Verbeck and the Iwakura Mission""Japan.QuarterlY, 
1966, Xlll, p. 57. 

27. Verbeck, Brief Sketch, op.cit •• 

28. Verbeck wrote concerning the ienorance of the meaning of religious 
toleration~ 

From what l have sometimesnoticed in conversations with 
intelligent individuals, it seems to me that there is a 
misunderstanding in x;egard to Itlhat Europeans calI religiouq 
toleration. Some people seem to have a vague idea, that, 
to grant religious toleration involves the necessity on 
the part of the Government openly to approve bf the reli-
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gion of the West, and to recommend it to the people at large. 
No such thing is involved in the terme 

Verbeck, Brief Sketch, op.cit •• 

29. Stephen W. Ryder, A Historical-Educational Study of the Japan 
Hission of the Reformed Church in America (York, Pa: 1935), p. 40. 

The Treaties of 1858 allowed foreigners in Japan the free 
exercise of their religion, and the right to erect suitable places' 
of worship. Until 1867 foreign diplomats in Japan paid little atten
tion to the ban on Christianity. This was because to countries such 
as Great Britain it Vias a non-problem as there were no British mission
aries in Japan. 
The diplomatie initative in regards to Christianity carne from France 
in 1867 when the Tokugawa authorities in Kyüshü began to arrest Roman 
Catholic Japanese in Urakarni, a village close to Nagasaki. The French 
Hinister Leon Roche intervened on beha.lf of these Japanese Christians 
and \'las able to secure their release on the promise that French 
Catholic missionary activities would cease. In May 1868 the Meiji 
Government began a more vigorous persecution against Catholics in 
Kyüshü. Sorne 3000 were deported from the villages of the Uraltami 
valley to other parts of Japan. Despite protests from the foreign 
diplomatic commuhity, the Meiji Government still continued its anti
Christian persecutions in Kyushü. The Meiji Government maintained, 
in defence of its policy, that the Urakarni people were not persecuted 
as Christians but as being disloyal Japanese subjects. The Iwakura 
Embassy landed in the United States in December 1871 at the sarne time 
as the neVis of the arrests and exile of Christi ans from Shimabara 
reached there. The Japanese found that the Americans Viere well
informed about these persecutions. 

The persecutions in Kyüshü were carried out against Roman 
Catholic Japanese and not Protestants. In regards to the sizeable 
numbers of Christians persecuted, it has to be noted that the Ura
kani Christians were not the converts of French Roman Catholic mis
sionaries but rather had retained their Christian beliefs in secret 
from the early 17th century. 

30. Five of the students from this school began to study the Bible 
with Hepburn in his home on Sundays but this lasted only a few weeks 
before Government officials stopped them coming and ordered them to 
burn their Bibles. The Bible Class Vias discontinued but the inquir
ers asked for English Bibles so that they could study at home. 
Norman manuscript, p. 20. In the personal possession of Dr. W.H.H. 
Norman. 

31. S. R. Brown to Ferris, January llth 1866, Letters of S.R. Brown 
1859-1880, Box 747.4N (NBTS). 

32. The formation of this church had a pronounced effect on the Mis
sionary Conference which Vias held in September 1872 for a resolution 
\'las passed commending its basis, narne and polit Y as a model for 
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future Japanese churches and calling for the continuation'of inter
denominational unit y among missionaries, such as was seen in the 
creation of this church. 

33. The request for an "ex-Lieutenant of the army to come to Higo 
to teach" came from Yokoi Daihei whom Verbeck had aided when Yokoi 
had gone to the United states in 1866. Yokoi Daihei was a nephew 
of Yokoi Shonan. 
Verbeck to Ferris, August 20th 1870, Box 747.3N (NBTS). 

34. W. E. Griffis had graduated in the scientific course at Rutgers 
College in 1869, and had begun to study theology at Herzog Hall in 
New Brunswick, when partially due to an unhappy love affair, he felt 
it his mission to go to Japan. Griffis became a Congregationalist 
minister after leaving Japan and a prolific writer on Japan and the 
Far East. 

E. W. Clark had also graduated in the scientific course at 
Rutgers College in 1869. At Rutgers he was a particularly close 
friend of Hatakeywna Yoshinari when the Japanese had attended that 
college. Clark became an Episcopalian clergyman after leaving Japan, 
but maintained his connection with the country by later visits and 
through his friendship'with Katsu Awa, whose biography he wrote. 

35. Fukuzawa's response to the Americans reaching Japan was to leave 
his home in Nakatsu in 1854, and go to Nagasalti in the hope of learn
ing something of gunnery from the Dutch.::Unfortunately circumstances 
prevente,d him from staying in Nagasalti. However, the next year he 
managed to enter a school run in Osaka by Ogata Koan, a Dutch-trained 
physician. Fukuzawa studied Dutch, anatomy and chemistry under ex
tremely adverse conditions because of the great numbers of students 
and lack of books. It was the realization that Western science was 
superior to Chinese, which kept him and other students studying 
despite the Herculean difficulties involved. In 1858 Fukuzavra vras 
ordered to start a Vlestern-learning school in Edo (present Tokyo) by 
the .daimyo of Nakatsu. He began to study English in 1858 after a 
visit to the foreign concession in Yokohama, where he found to his 
chagrin, nobody understood Dutch. 
VI. G. Aston, "Fukuzavra Yuldchi: Author and Schoolmaster", Volume 234, 
pp. 4-9 (VIEGC). 

36. Carmen Blacker, The Japanese Enlightment: A Study of the Writings 
of Fulmzawa Yukichi (Calllbridge, Eng., 1964), pp. 7-8. 

37. Nakamura was educated as a child in Chinese studies and was reputed 
not only to have a remarkable memory, but also to have been an excellent 
calligrapher. He entered the ShOhei-k'o, the official Tokugawa Government 
school for Confucian learning, where he became a disciple of Sato Issai. 
Nalcamura proved himself to be an outstanding Confucian scholar and in 
1855 became a professor at the Shohei-ko at a remarkable young age. 
During the l850's he also began rangaku schoel studies under.Katsuagawa 
Kooko (1826-1881). In 1862 he began to study English. 
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38. Self-Help. vdth Illustrations of Character and Conduct by Samuel 
Smiles (1812-1904) was first published in England in 1859. It Vias an 
overwhelming success \Vith 55,000 copies being sold by 1864. The book 
deals vdth the lives of famous men and hoVi they struggled through 
adversity to success. It is interesting to note that Christianity 
is hardly mentioned in the book. 

39. otis Cary, A History of Christianity in Japan: Protestant Mission 
(New York s 1909), p, 75. 

40. W. E. Griffis, Journal, May 30th 1872, Loose Sheets, AC.2064 (WEGC). 
Grace Fox noted that copies of Nakamura's memorial were given 

to Ernest SatoVl, an interpreter at the Brj.tish Legation, by Kido Kôin 
and Itë Hirobumi, two leading members of the Heiji Government, who 
both stated privately that the anti-Christian prohibition must be 
lifted soon. 
Grace Fox, op.cit., p. 499. 

41. Mori Arinori, "Religious Freedom in Japan", privately printed 
1874, Volume 224-A, p.7 (VŒGC). 
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PART 1: 

THE FIRST MISSION CENTRES 
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CHAPTER 1: 

THE FIRST MONTHS 



On June 30th 1873 Cochran and McDonald landed in Yokohama. 

However, after coming so far, they were not content to remain there 

for they felt Tokyo held greater possibilities for Christian work. 

Fortunately, within months of their arrivaI in Japan, the Canadians 

were able to find openings not only in Tokyo but also in Shizuoka 

in Suruga province. 

General Background. 

The early l870's saw a tremendous growth in Western-Iearning 

studies in Meiji Japan. The acquisition of Western knowledge was 

seen by ambitious young men not only as necessary for the fulfill~ 

ment of Japan's aspirations for equality with European states but 

also as a me ans for their own personal advancement (1). The pattern 

of development of Christianity in the l870's was largely in bandSof 

converts which formed around foreign lay or missionary teachers in 

Western-Iearning schools (2). Personal contacts or friendships be-

tween potential foreign Christian teachers and Japanese officiaIs or 

individuals played a great part in where these teachers taught and 

50. 

thus where Christianity was propagated. To a great extent, the estab

lishment,.of the first Canadian Mission centres in Shizuoka and Koishikawa, 

Tokyo was a result of ,the friendship of the Canadians with Edward Warren 

Clark, an American lay teacher, and with Nakamura Keiu. The Canadians 

were extremely fortunate to be able to begin evangelizing in two places 

which had been exposed to both Western-learning and Christian ideas before 

their arrivaI. However, the successful formation of the Shizuoka and 

Koishikawa bands can not be solely understood in terms of local circum-
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stances. Jap'anese attitudes toward Christianity in the mid-1870's 

should also be taken into account. 

Nakamura Keiu, who was one of the early converts of the Canadian 

Mission, was a leading advocate of Christianity and his views .had 

considerable influence in Japan. Nakamura was a prominent figure in 

the Meirokusha (Society of the Sixth Year of Meiji). This society of' 

. leading Western-learning scholars was concerned with raising Japan 

into the realm indicated by "the magical word bunmei-kaika (civilization) 

and were convinced to accomplish this end the first essential was the 

radical reform of Japanese morale" (3). The Meirokusha was the spear-

head of the keimo (Enlightenment) movement in Japan (4). In 1875 

Nakamura wrote an article in the Meiroku Zasshi, the magazine of the 

Meirokusha, titled "Views on Reconstructing the Character of the People," 

in which he criticized the Japanese people for not changing their views 

with the new progressive Meiji era: 

While the containing vessel of the people - the government 
- has since 1868 taken on a superior shape or form, in 
comparison with that of olden times, the people still are 
the same as formerly, and have the same slave-like dispos
ition: a people arrogant towards inferiors and fawning 
over superiors, an uneducated illiterate people, fond of 
dissipation, not of reading books, a people which does not 
reflect on its obligations, a people which knows not the 
rule of Heaven (5). 

A political transformation had been accomplished in the Meiji Restoration, 

but the people had not changed from Tokugawa times. Japan could not 

progress toward its goal of equality with the Western powers unless a 

transformation in thought took place. Reforem was necessary and "to 

do this, religion, ethics, and art were needed. With Christianity, the 
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mainstay of Western civilization, Nakarnura said, Japan could be 

reformed on the Western model" (6). Nakarnura thought that Christ-

ianity was the essence of Western civilization. Therefore, the 

central problem of Japan's national advancement could be solved by 

the adoption of the Western religion. It has to be stressed that it was 

not the spiritual aspect of Christianity which appealed to Nakamura but 

rather its ethical and moral teachings. Nakarnura felt Christianity 

was an extension of Confucianism, one step beyond it toward the under-

standing of reality (7). 

At first the Meirokusha was receptive to Christian ideas, even 

Nishimura Shigeki (1827-1902), who was ,an ardent Confucianist, was 

a zealous student of Christianity (8). Fukuzawa Yukichi, another 

member of the society, was not anti-Christian at that time as can be 

seen in the fact he employed a S.P.G. missionary, A.C. Shaw, to teach 

his children (9). The members of the Meirokusha were united in the 

purpose of enlightening the people and though they might air different 

approaches to cornmon concerns, it was- only after the demise of the 

society in September 1875 that the dilernrna of how to reconcile the 

"Japanese soul" and Western ways of thought which adversely effected 

Christianity carne into the open. 

Christianity was not without its critics, for in 1873 the first 

major Japanese criticism of Christianity in the Meiji period was 

published. Yasui Sakuken, a leading Confucian scholar, wrote Benme 

(Exposure of Falsehood) which had a preface by Shimazu Saburo, the 

puissant daimyo of Satsuma. In this book Yasui attacked Christianity 

because he thought that it fostered disloyal and unfilial behaviour. 

Christianity also appeared to oppose the Japanese Imperial system for 

it did not recognize the authority of the sovereign of any country. 
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Unlike many previous criticisms of Christianity, Yasui's attack was 

all the more potent because he made use of Biblical reference to 

support his arguments (10). Benmo is important, for it set a pat

tern in the types of arguments used by later anti-Christians in 

their criticisms against Japanese Christianity. However, in the 

mid-1870's the attacks of such people as Yasui did not greatly effect 

the success of the Japanese Christian Movement. 

It was important to the success of the Canadian Mission in the 

mid-1870's that Christianity was seen as a means of ai ding in the 

national advancement of Japan. At this time there was little oppos

ition to Christianity among leading Western-learning scholars. It 

is now appropriate to turn and look at the work of the Canadian Mission 

in detail. 

Yokohama. 

By 1873 Yokohama, the seaport of Tokyo, had become a major centre 

for both missionary and foreign interests in Japan with a foreign 

population of over a thousand. The Dutch Reformed, the Presbyterians, 

the Episcopalians and Baptists aIl had missionaries working there. At 

the beginning of June 1873, Robert S. Mac1ay (1824-1907) had opened 

the work of the Methodist Episcopal Church of the United States there. 

Maclay p1anned to make Yokohama the headquarters for his mission and he 

was provided with $10,000 for the purpose of church-bui1ding. It seemed 

unnecessary crowding to the Canadian newcomers to make Yokohama their 

headquarters when Tokyo was so close and had 1ess missionaries. Cochran 

wrote: 

\ 



If l could be content to live comfortably in the pleasant 
foreign settlement on the Yokohama Bluff, and not anxious 
to be in the thick of the work, it might be weIl enough 
for me to stay here, and appear to keep a position; but 
having come 8000. miles to preach the gospel to the heathen, 
l think it poor policy to stay within twenty miles of them, 
instead of going right in amongst them where they are (11). 
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Furthermore, Cochran felt the native population in Yokohama accessible 

to the missionaries was limited, and work among them difficult because 

of the influence of the foreign community which was not aIl favorable 

to missionary activity. Yokohama was the best point for gaining 

information about the country but Cochran thought Tokyo was the Mission 

Field of Japan. From the beginning, the Canadians were looking for 

opportunities to move out of Yokohama. 

The two missionaries could not go straight way to the Capital. 

One of the major problems which prevented this was that foreign 

residence was restricted to the Tsukiji district on the Tokyo water-

front where the sale of property was strictly controlled by the Govern-

ment. The buying of property rather than renting it, was desirable 

because Cochran thought one of the reasons why the Presbyterians, who 

in November 1873 started the first Japanese chur ch in Tsukiji, were 

not harassed by the authorities was that they owned their own buildings 

(12). Another factor that militated against an early move to Tsukiji 

was that other missions, the Methodist Episcopal, the Roman Catholics 

and the Episcopalians were looking for property as weIl as the Canadians. 

Moreover, because the cost of living in Tokyo was exceedingly high, Cochran 

believed that he could not rent a residence for less than $75 a month and 

thus the Canadians had to remain in Yokohams. 

They rented a house on Yokohama Bluff close to the British Legation 
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and ta the Methodist Episcopal Maclay's house. Their immediate task 

was language study. In this McDonald showed more aptitude than Cochran, 

for by December 1873 he had begun to give short memorized sermons in 

his Sunday Japanese Bible Class. In 1876 Charles Eby wrote of McDonald 

that the "natives assure me that he speaks very correctly" (13). Of 

course, in the latter case, one has to discount a 1ittle for the des ire 

of Japanese acquaintances to be po1ite. However, McDonald had obviously 

made great progress. Cochran's difficulties with the language can be 

seen in his statement: 

There are only three things that can reconci1e the time and 
labor required for the mastery of this strange tongue - -
Money, po1itics, and sou1s. We are to1d the 1iterature it 
contains is not rich enough to reward the search. Let the 
merchant turn it into'g61d, the statesman into national 
aggrandizernent, l am content to make it the vehicle of 
conveying the know1edge of the love of Christ to the souls 
of perishing men, and fee1 assu:r.'ed that this is the highest 
aim (14). 

Cochran dogged1y strugg1ed on with Japanese study and learnt something 

of the language for in 1878 he was made Secretary of the Committee for 

the translation of the Old Testament which was chaired by James C. 

Hepburn, the Presbyterian missionary (15). Cochran's election was due 

more to his administrative ability and his Biblical know1edge thantto 

his Japanese. Many missionaries had difficu1ty with Japanese so that 

a knowledge of Eng1ish was a1most a prerequisite for Japanese inquirers 

in the 1870's before they could be converted by a missionary. Many of 

the misunderstandings which sometimes arose between converts' and mission-

aries cou1d be attributed to language. 

An Opening in Shizuoka. 



In October 1873 Cochran 1eft Yokohama with Henry Loomis, a 

Presbyterian missionary, for a three week trip into the interior 

of Japan. One of the places they visited was Shizuoka where Edward 

Warren Clark was teaching at the Government Schoo1 (16). In October 

1873 Clark wrote to William Elliot Griffis, his best friend and 

Professor of Chemistry at the Kaisei GakkO: 

l enjoyed very much the visit which Mr. Loomis and Mr. 
Cochrane (of Canada) have just made me. They were here 
for sorne 1itt1e time, so that l got quite acquainted with 
Mr. Cochrane, whom l 1iked very much. Your name was 
constantly mentioned between us, and you wou1d have been 
amused if you cou1d have seen how appreciating1y certain 
articles of yours were read, which l showed the two· gents: 
- each of them, l believe, swa1lowed and digested your 
Shintoism article twice, and then Mr. Cochrane took notes 
from it! l told him, whi1e he was scribbling away over 
your weighty ideas, that he ought to become acquainted 
with the i1lustrious author whom he was copying, and he 
said he would 1ike to by aIl means. So l gave him a line 
of introduction to your majesty, and l hope that you'll 
receive him gracious1y. He's from Toronto, and is a man 
of ability.and good sense (17). 

This meeting and friendship between Cochran and Clark was one of the 
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most fortunate happenings for the future success of the Canadian Mission. 

It was through Clark that the majority of the ear1y converts were intro-

duced to the Canadians. 

At the time of Cochran's stay in Shizuoka, Clark was about to 

leave the city to become an assistant professor, at Katsu Awa's request, 

at the Kaisei Gakko. Knowing this, Mr. Hitomi, the director of the 

Government School asked Cochran to come to Shizuoka to teach English. 

The offer showed how desperate the Japanese were to obtain foreign teachers 

for it was made after only a very brief acquaintance. It also confirms that 

missionaries were particular1y sought after as Englsih teachers for a 

foreign instructor cou1d have been obtained in Yokohama. Furthermore, 

Clark had taught French and Chemistry in addition to Eng1ish at the schoo1, 
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while Cochran could only offer English. Hitomi had no objection to 

the missionary teaching the Bible and Christianity as Clark had 

already set the precedent in Shizuoka. The invitation was totally 

un~ought by Cochran and he guessed it came to him "chiefly perhaps 

because 1 am British" (18), the Presbyterian Loomis who could have been 

asked was an American. Cochran, because he had children, declined to go 

but he realized, as this was one of the first opportunities for a mission

ary to reside and plant a Mission in the interior of the country, that 

it could not be turned down. McDonald, who had no children, consented 

to go in Cochran's place. 

As no foreigner was allowed to reside outside the treaty ports, 

Government approval had to be procured and there was a long delay in 

getting this. In January 1874 McUonald, having given up hope of 

obtaining Government permission, moved from Yokohama to a hotel in 

Tsukiji to begin work in th~ Capital. He felt that the time to occupy 

Tokyo had come. However, in April 1874 the authorities allowed him to 

go to Shizuoka. 

Nakamura Keiu and the Doninsha School 

After his excursion to Shizuoka, Cochran returned to Yokohama and 

settled down to a pleasant life there. He joined the scholarly Asiatic 

Society of Japan and later became an officer but never did give a paper. 

Membership in the Society, though, put him into contact with the leading 

foreign scholars of Japan. He was a frequent visitor at the house of 

Mrs. Mary Pruyn, a missionary with the Woman's Union Society for Heathen 

Lands, where many missionaries such as James H. Ballagh of the Dutch Reformed 
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and the Presbyterian Henry Loomis, and missionary sympathizers such 

as W. E. Griffis and his sister used to go (19). Cochran was a 

regu1ar guest preacher at the Union Chur ch in Yokohama which had been 

erected to cater to the needs of the foreign community there. In 

December 1873 an Evange1ica1 Alliance was formed inspired by the great 

Evangelica1 Alliance meeting in New York earlier that winter. Cochran 

was made Corresponding Secretary (20). The formation of the Evangelical 

Alliance showed how c10sely the missionaries worked together and also 

that they aIl knew each other. Cochran's appointment as Corresponding 

Secretary indicated that the others regarded him highly. The creation 

of the Alliance caused considerable interest among the foreign community 

at large. 

As part of the founding exercises of the Evange1ical Alliance, 

on the first Sunday in 1874 Cochran preached a sermon at the Union 

Church on "The Person and Work of the Holy Spirit". E. W. Clark and 

his friend Nakamura Keiu were among those who came down from Tokyo to 

attend this service (21). At the prayer meeting on that Sunday evening 

Cochran was introduced to Nakamura by Clark. Nakamura had been impressed 

by Cochran's sermon and asked him for a copy of it. Not long after their 

invitation Nakamura invited Cochran to visit him in Tokyo. 

Cochran knew of Nakamura as the Chinese trans1ator to the Meiji 

Government; as the trans1ator of Samuel Smi1es' Self-Help and John Stuart 

Mill's On Liberty; and as the writer of the memorial to the Government 

concerning the toleration of Christianity. Heknew also that Nakamura had 

read the Bible in English as weIl as in Chinese and was very interested in 

the Christian religion. What Cochran did not realize but discovered when 
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he visited Nakamura was thathe also ran a school. This.was the Ooninsha 

school which Nakamura had started in order to educate young men belonging 

to the families of his personal friends, having over 100 pupils when 

Cochran first visited it. Most of the pupils were learning English and 

quite a number could speak it with tolerable fluency and correctness. The 

Ooninsha rivalled Fukuzawa Yukichi's Keio and Mitsukuri Snuhei's 

Mitsukuri Jiku as one of the foremost private Western-learning schools 

in Tokyo. Nakamura's reason for asking Cochran to come and see him was 

to inquire whether it was convenient for Cochran to visit occasionally 

on Sunday and preach to the young men of his school who could understand 

Englsih, and also thathe might hi~self receive instruction in the doctrines 

of the Gospel. Cochran agreed at once. 

The next Sunday he returned and was astonished to find a congregation 

of over 30 young men assembled to hear him. Many of them had Bibles in 

their hands, and were able to understand an English sermon when delivered 

slowly and distinctly in simple sentences. At Nakamura's request, Cochran 

preached on "Man's sinful state, and need of a Saviour". The congregation 

listened with earnest attention and at the end asked sorne intelligent 

questions. Because he was impressed by them, Cochran told Nakamura that 

as he had no intention of gathering a congregation in Yokohama, he would 

gladly hold a regular Sunday service in Nakamura's home. Nakamura willingly 

accepted this offer (22). It is important to note that Nakamura was inter

ested in Cochran because he was a Christian minister and not as a potential 

English teacher for his school. 

The offer of holding Sunday services was obviously very welcome to 
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Nakamura. Edward Warren Clark, since his coming to Tokyo from Shizuoka 

in late December 1873, had been giving Bible Classes at the Doninsha 

on Sunday afternoons. In February 1874, S. R. Brown, the Dutch Reformed 

missionary, had attended one of these Bible Classes with Clark. Like 

Cochran, Brown was very impressed both with Nakamura whom he thought 

"if not already one of Christ's disciples seems not far from the kingdom 

of heaven" and with the Bible Class (23). Brown went through a portion 

of the Ist. Chapter of the Epistle to the Romans with eighteen people. 

Among the hearers, he recognized a former pupil of his in the Government 

school" in Yokohama who was a Christian and worked as an assistant teacher 

at the Doninsha. The room in which the Bible Class was given was weIl 

furnished with English Bibles and the wall decorated with numerous large 

illuminated Biblical texts (24). It is apparent that this group at the 

Doninsha had quite a knowledge of Christianity. Clark had not been in 

Tokyo long enough prior to Brown's visit to have held more than three or 

four Bible Classes. This points to the fact that the inspiration for 

Christianity at the Doninsha stemmed from the Japanese themselves and 

specifically from Nakamura. Their growing knowledge of Christianity and 

open zeal for more understanding showed that they were ready for instruction 

from a person like Cochran who had a profound knowledge of Christianity. 

Clark had no theological training and moreover he had other Bible Classes 

with the students at the Kaisei Gakko so that it was inconvenient for him 

to take the class at the Doninsha. 

Cochran began to come up to the Doninsha, every Saturday and return 

to Yokohama on Monday. Sometimes he stayed with Nakamura who provided 

him with a comfortable Japanese bed and excellent meals served in foreign 
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style and at other times with Clark who lived with W. E. Griffis and 

his sister Margaret Clark ,Griffis (1838-1913). When he stayed with 

Clark, Cochran would help with Clark's Bible Class of Kaisei Gakko 

pupils on Sunday evenings. Both Griffis and Clark held Bible Classes 

evëry Sunday morning and evening for the Kaisei Gakko students. These 

two Chemistry professors were not the only teachers at the Kaisei Gakko 

giving Christian instruction outside of the school; Dr. E. P. Veeder, 

the professor of Experimental and Cosmical Physics, and after 1875 E. W. 

Syles, the professor of History and Philosophy, were others doing the 

same. At that time Christian influence at the Kaisei Gakko was strong. 

Griffis and Clark's work among these college students opened a new 

channel for potential converts to Cochran. In other ways the weekends 

spent with Clark aided Cochran not only because Griffis was there to 

answer questions on Japanese life but also because through them he became 

acquainted with their Tokyo friends both foreign and Japanese. 

The First Converts. 

During the week Cochran still lived in Yokohama. On April 5th 

1874, he baptized,'his first converts to Christianity. These were Makino 

EkichiiO and Yasutomi Kiyohiko. Makino was Cochran's Japanese teacher and 

had been with him since January 1874. He was twenty- five years old. 

Makino was a samurai and had been well-educated in Japanese and Chinese. 

On coming to Cochran, he expressed a strong des ire to read the Bible and 

understand the Christian religion. At this time there was only three 

Gospels in the Japanese language but Cochran was able to procure for him, 

through the Chinese Mission Press in Shanghai, the Bible and several books 
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on the Evidences and Doctrines of Christianity in Chinese. Aside from 

reading these, Makino attended the regular services of the Japanese 

Church in Yokohama among whose members he had friends. At first Cochran 

could not be much help to him because Makino didnot speak English. How

ever, after a few weeks, this communication gap had virtually disappeared 

with Makino's increasing facility with English. When Makino expressed 

his desire for baptism and said that he hoped to devote his life to the 

work of propagating the Gospel, Cochran was prepared to baptize him. 

The other convert Yasutomi Kiyohikowas also a samurai and well

educated. He had originally come to Yokohama from his province on the 

West coast of Japan to learn English. For five months prior to his 

baptism, he had been working as a porter in Cochran's house in return 

for board and English lessons. It was his close contact with Cochran 

and his family which led him toward Christianity until at length he 

asked Cochran for baptism. Yasutomi had been taught in school that 

Christianity was an evil religion, but on coming to Cochran's home he 

became convinced that "Confucianism is not a sufficient guide of human 

life, but is silent together on the subjects which most concern mankind, 

namely those of sin and a Saviour (25). 

Maclay and I. E. Correll of the Methodist Episcopal Mission were 

present at the baptism service, perhaps a little envious because they 

had not converted any one yet. It was not until October 1874 that the 

Methodist Episcopalians reaped their first fruits (26). The conversion 

of a missionary's Japanese teacher and household servants was a common 

phenomenon. It appears that what was important in this was not so much 

the guidance given to the inquirer by the missionary but rather the example 
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of his life and the strength of his persona~ity. Both Makino and 

Yasutomi wanted to become Christian and were not coerced into becoming 

such by Cochran. It is important to note that Yasutomi saw Christianity 

in Confucian terms in so far as he realized Christianity was superior to 

Confucianism. There appeared to be no conflict between Confucianism and 

Christianity. The moral teachings of Christianity added to the Confucian 

ethic. 

Move to Tokyo. 

Despite these conversions in Yokohama, Cochran still remained 

interested in moving permanently to Tokyo. In april 1874, Nakamura 

invited Cochran to come and live with him at the Doninsha in Koishikawa, 

Tokyo. Nakamura wrot'e to Cochran: 

Dear Sir: 

I have heard from Mr. Sugiyama that you are searching for 
your.residence in TÔkri Eastern Capitol, will you allow 
me the liberty of as king you something abruptly? Christ 
said, "Into whatever city or town ye shall·enter, inquire 
in i t who is worthy, and abide there till ye go thence". 
I know that I am not worthy to receive you. My house, as 
you know, is not at aIl convenient for a foreigner, much 
more it is not worthy to receive any noted man. But as 
missionaries were distinguished by their self-denial, fortitude, 
and kindly feeling toward aIl of the human race whatever, as I 
shall ask you with.the words springing from my heart, whether 
you will condescendingly live in my humble house? Christ said; 
"They that be whole, need not a physician, but they that are 
·sick. I am not come to calI the righteous, but the sinners 
to repentance". As I am a sinful man particularly and sick 
in mind, so I am in need of a physician, and of sorne body to 
call me to repentance, "Contact with the good never fails to 
impart good, andwe carry with us sorne of the blessing, as 
travellers' garments retain the odour of the flowers and shrubs 
through which they have passed". (Smiles' Self-Help) (sic). If 
you deign to live in my house I shall have great advantage from 
you. And even should you not teach me I shall not fail to receive 



your good influence (27). 

The Mr. Sugiyama mentioned by Nakrunura was a teacher at the school 

in Shizuoka where McDonald taught and had studied English for a time 

in Yokohama where he had become a Christian (28). The letter reveals 

that Nakamura's interest in Christianity was not its spiritual but 

rather its moral teachings. 

As it was illegal for a foreigner to reside outside of the 

treaty concessions, Nakamura obviously had to hire Cochran as an 

Englsih teacher inicorder to get Government permission for him to 

reside on Doninsha compound. However, the English teaching job was 
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only a forrnality for Cochran knew that his primary task at the Doninsha 

would be Christian teaching. There did not seem to be any difficu1ty in 

getting approva1 from the authorities to a110w Cochran to live outside 

Tsukiji. Shortly after Cochran agreed to corne and live at the Doninsha, 

Nakamura asked Cochran "to meet a large company of his friends-distinguished 

sinologues, and persons of rank whom he expected to entertain at dinner. 

Arnong others was Mr. Okubs (sic), the Lord Mayor of the city of Yedo; and 

and man who had been in public life many years, first under the Tycoon, 

and now under the Mikado" (29). This was Okubo Ichio (1817-1888), a friend 

of Katsu Awa who had been an advisor to the former Tokugawa Shogun in Shizuoka 

and since 1872 Lord Mayor of Tokyo. Nakamura introduced Cochran to Okubo as 

a missionary and told him that Cochran had preached the day before in his 

house. Okubo then knew Cochran and Nakamura were doing something illega1 

in propagating the Gospel, and it was his responsibi1ity as Lord Mayor to 

stop it. However,15kubo did not seem to mind. Previously in Shizuoka, i5kubo 
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had allowed E. W. Clark to carry on his Bible Classes unhindered. It was 

a matter of great importance to the' early Christian movement in Tokyo 

during the l870's that a person with a tolerant if not sympathetic 

attitude toward 01ristianity was Lord Mayor of Tokyo for he had the 

power and legal right to persecute Japanese Christians (30). At this 

party Cochran learnt that "Mr. Katsu, the present AdmiraI of the Navy 

in Japan, advised the people of Shidzuoka, to secure, if possible, the 

services of a Missionary to take charge of their school; and this was 

the chief reason of their overture to Dr. McDonald" (31). This confirms 

that missionaries as teachers were held in high regard. Katsu was a 

person who was very sympathetic toward Christianity even more so than 

l>kubo Ichio. 

Cochran did not move to the Doninsha until August 1874. He wished 

to stay in Yokohama until the middle of July when the lease on his house 

expired. In the interim Nakamura built him a foreign style house in the 

Doninsha compound which was not ready for occupancy until August. Leaving 

Yokohama posed a problem as to what would happen to his converts. Makino, 

for a time, followed Cochran to Tokyo but soon returned to Yokohama as 

aIl his friends were there. Apparently he attached himself to the Methodist 

Episcopalians for in 1876 Maclay made a mention of a "Brother Makino" who 

was in charge of their mission station at Uraga near Yokohama (32). Yasut

omi went to Tokyo to attend a Japanese school which was only five miles from 

the Doninsha and so kept in touch with Cochran. A thi±d convert, Minagaki, 

who was another of Cochran~ Japanese teachers and whom Cochran had baptized 

just prior to his leaving Yokohama, became an eIder in one of the Presbyterian 

Churches there. One of the things which militated against Christianity was 



the movement of missionaries. AlI three converts had been employees 

of Cochran and had lost their livelihood as weIl as their Christian 

teacher when he left. Many would stay away from missionaries because 

of the risk and insecurity in terms of the future if the missionaries 

moved. 

As chronologically Canadian missionary work in the interior of 

Japan began before Cochran started to live in Tokyo, it is only right 

to turn now to examine this work in Shizuoka. As Clark and Nakamura 

who were both vitally important in Tokyo were previously in Shizuoka 

prior to McDonald's coming, it is necessary in order better to under

stand their commitment to Christianity in Tokyo to de al first with 

their experiences in Shizuoka where Clark laid the foundations upon 

which McDonald built one of the first Christian Churches in the 

interior of Japant 
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Footnotes 

1. In regards to the reasons why he was attracted to it, Komura Jutaro 
wrote in 1874: 

Shortly after the end of the war, l set out on journey for 
Nagaski with the purpose of studying English, for that city 
was once considered the best place for learning foreign lang
uages. On my departure, l met with difficulties. Many old
fashioned friends of mine did not indeed oppose to my going, 
but tried to let me change my design. My father who was then 
in Osaka had sagacity to foresee the importance of acquiring 
the knowledge of one of foreign languages, the study of which 
has become afterwards universal throughout the Empire. He 
wrote to me that l should not change my design under whatever 
circum~tances. l could notj of course, see the growing 
importance and usefulness of the new course of study l was 
about to enter and l had strong inclination to continue the 
study of the Classics. 

Komura Jutaro, Autobiography, op.cit. 
As the centre of Western-learning studies had shifted from Nagasaki, 
Komura travelled to Tokyo where ~e entered the Kaisei Gakko. 

N. Kishiro, another student at the Kaisei Gakko, wrote in 
1874 about his motivation to take up Western-learning: 

While l was staying in Tokei (Tokyo), l saw manyforeign 
books and other things which revealed me their superiority 
in arts and sciences. After returning home my sincere de
sire to study English which l believed the best in arts 
and sciences, led me to sacrifice aIl my enjoyments in 
family; and thus l left Sitzoka (Shizuoka) for Tokei -
this was about .two years ago. 

N. Kishiro, My First Impression o.": ForeigneIS, one page hand-wri tten 
manuscript, Box Xlll-I (WEGC). 
What is impressive is the tremendous lengths 
went to in order to study Western-learning. 
and in Komura's case travel a great distance 
Tokyo. It obviously meant quite a sacrifice 

that these two students 
Both had to leave home, 
in order to study in 
on their part. 

2. In regards to the most important Christian bands formed in the l870's 
YOichi Honda and Yakichi Yamaji wrote: 

The earliest endeavours were naturally made by foreign mission
aries and the teachers engaged in English schools in different 
parts of the country, amongst whom may be named the Revs. G.F. 
Verbeck, 0.0., David Thompson, 0.0., and E. P. Veeder, 0.0., 
of the KaiseiGakko (Government College) of Tokyo; W.S. Clark, 
LL.D., of the N5gakko (Agricultural COllege) of Sapporo; the 
Rev. S.R. Brown, 0.0., of the Shubunkan school at Yokohama; 
Captain Janes, of the EigakkO (English: .school) at Kumamoto; 
John Ing, of the Toogijuku School at Hirosaki; W.E. Griffis, 
0.0., of the Fukui School; and Rev. George Cochran, of Mr. 
Keiu Nakamura's Doninsha School, ~kyë. 
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Yoichi Honda and Yakichi Yamaji, "Japanese Religious Beliefs: Christ
ianity", in Fifty Years of New Japan, compi1ed by Shigenobu Okuma, 
Eng1ishversion ed.by Marcus B. Huish, (New York, 1909). 
Carmen B1acker, The Japanese En1ightenment: A Study of the Writings 
of Fukuzawa Yukichi (Cambridge, Eng., 1964), p. 32 

The Meirokusha was formed in 1873. It was envisaged as a 
Japanese 1earned society simi1ar to the 1earned societies in the United 
States. Among its original members were Tsuda Mamichi (1829-1894), 
Sugi Koji (1828-1917), Nishi Amane (1829-1894), Kato Hiroyuki (1836-1904), 
Nishimura Shigeki (1827-1902), Mitsukuri Shühei (1825-1886), Mitsukuri 
Rinsh~ (1846-1897), Mori Arinori, Fukuzawa Yukichi and Nakamura Keiu. 
These men were among the 1eading Western-1earning scho1ars in Japan. 
AlI of these men, except for Nishimura Shigeki, Mori Arinori, and 
Fukuzawa Yukichi, had taught or studied in the T6kugawa Bansho Shirabesho 
(Foreign Book Research Institute) or the Kaiseijo (Institute of Deve1op
ment) during the 1860'5. This perhaps shows that the Tokugawa Government 
was the Most progressive and pro-Western force in Japan during the 1860's. 

4. Keimowas understood to Mean "'en1ightening the darkenss' of the masses, 
educating them not merely toa know1edge of new facts, but to an entire1y 
new out1ook on the universe, to a rethinking of sorne of their most unquest
ioned assumptions about man, nature and value". 
Carmon B1acker, op.cit., p. 32 

5. Japanese Thought in the Meiji Era, ed. Kosaka Massaki, tr. David 
Abosch, (Tokyo, 1958), pp. 118-119. 

6. Irwin Scheiner, Christian Converts and Social Protest in Meiji 
Japan (Berkeley and Los Angeles, 1970), p. 62. 

7. ibid., p. 62. 

8. Hiromichi Kozaki, Reminiscences of Seventy Years: The Autobiography 
of a Japanese Pastor, tr. Nariaki Kozaki, (Tokyo, 1934), p.55. 

9. In regards to Alexander Croft Shaw (1846-1902). Shaw was born in 
Oak Hill, Toronto, the son of Major Alexander Shaw. He was educated 
at Upper Canada Co11ege and at Trinit y University, Toronto where he 
received his. B.A. in 1867 and M.A. in 1871. He was ordained in 1870 
by the Bishop of Toronto. After his ordination he went to Eng1and and 
in 1873 was accepted as a missionary by the S.P.G. He was one of the 
first.three S.P.G. missionaries sent to Japan and was instrumental in 
founding the Church of Eng1and in Tokyo. In 1881 he was appointed 
Chap1ain to the British Legation in Tokyo. In 1887 he became Archdeacon 
of Japan. For more detai1s concerning Shaw and the work of the S.P.G. 
in Tokyo see: 
C.H. Pow1es, "Victorian Missionaries in Meiji Japan: The Shiba Sect 
1873-1900", unpub1ished Ph.d. thesis, University of British Columbia, 
1868. 

Shaw wrote about his acceptance of Fukuzawa Yukichi's offer 
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CHAPTER 2: 

SHIZUOKA. 



In April 1874 when McDonald arrived in Shizuoka, he found that 

. many of the former Tokugawa samurai, who were living there, were 

receptive to Christianity. To a large extent, this receptivity can 
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be explained as being a result of the progressive and pro-Western 

spirit of the Shizuoka people and their previous exposure to Christian 

ide as through Edward Warren Clark. It was an important factor in 

McDonald's success in building up a strong Christian church in Shizuoka. 

Edward Warren Clark in Shizuoka. 

Shizuoka in Suruga province (Shizuoka Erefecture) was the ancestral 

home of the Tokugawa family and a city of an estimated 60,000. After 

the Meiji Restoration in 1868 the former Tokugawa Shogun Hitotsubashi 

Keiki (Yoshinobu, 1837-1913) went to live there in retirement bringing 

with him many of his immediate retainers. Approximate1y 6,000 Tokugawa 

samurai had been sett1ed in Shizuoka or the vicinity at the time of 

Chochran's visit. 

In 1868 a number of 1eading Western-1earning scho1ars and trans1ators 

such as Nakamura Keiu and Tsuda Mamichi (Shindo, 1829-1903) joined the 

former Shogun in exile. Before 1868 the Restoration movement had con

tained too much anti-foreignism as seen in the sonno-joi to enjoy the 

support of scholars who believed in Western cultural superiority (1). In 

the 1860'5 the Tokugawa Government had increasingly taken on a pro-Western 

attitude. Until it became clear that the Meiji Government was sincere 

in transforming Japan along Western lines, many Western-learning scholars 

chose to remain in exile with the former Shogun. 



The progressive spirit of these men took concrete form in the 

development of two major Western 1earning institutions for the 

benefit of the young sons of Tokugawa exiles in the years immed

iately following the Restoration. One was the Heigakko in Numazu 

which will be discussed in a later c~apter and the other was the 

Denshujë in Shizuoka. Katsu Awa was instrumental in the formation 

of the Shizuoka school (2). The founding of this school was in 

harmony with Article 5 of the Meiji Constitution and also in line 
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with Katsu's own thinking in regards to the need for Western studies. 

Edward Warren Clark was the first foreign teacher to be appointed to 

the Denshujo in 1871. Clark wrote about this school at the time of 

his arrivaI in Shizuoka: 

With an institution of nearly" one thousand students, under 
the superVision of a single foreigner with fifty Japanese 
assistants to direct and instruct; with classes in various 
scientific departments both theoretical and practical; with 
interpreters to be dri1led, regulations to be made and enforced, 
experimentsprepared, and lectures given through the three-fo1d 
medium of English, French, and Japanese, you may believe l had 
my hands full (3). 

In 1871 the school was one of the 1eading Western-learning schools in 

Japan. 
(J 

Verbeck, in ~_~.~rching for young American teachers to come out to Japan 

in order to fill the many requests he had for the~ had been told about 

Clark by William Elliot Griffis. Ever since Griffis had gone to Japan, 

Clark had wanted to come out and join his friend. Tired of waiting for 

a definite offer of employrnent to corne to him in the Unted States, Clark 

went out to Japan in October 1871. Prior to his departure, he had taken 

the precaution of buying and shipping chemistry equipment to.Japan. J. 
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M. Ferris, the Secretary of the Dutch Reformed Missionary Society, had 

furnished him with a letter of introduction to Verbeck. The most 

important letters of introduction were written for him by his Japanese 

friends whom he knew through Rutgers College. ijatakeyama Yoshinari, 

a very close friend of his, wrote several letters on his behalf. Hat

akeyama was already marked for leadership in the Meiji Government and 

had been summoned to return a number of times to Japan by the Meiji 

Government as they needed his advice in various matters. He disr~garded 

these requests because he wished to see Europe first which he did later 

with the Iwakura Embassy. Iwakura Asahi gave Clark an introductory note 

to his father Iwakura Tomomi, the Pxime Minister of the Left. Katsu 

Koraku, who had been studying at the Naval Academy at Anapolis, gave him 

a letter introducing Clark to his father Katsu Awa (4). Personal con

nections were vitally important to the placing of foreign Christians in 

the interior of Japan. As has been noted, it was on account of Verbeck's 

friendship with Yokoi Daihei and Matsudaira Shungaku that Leroy Janes and 

W. E. Griffis were employed respectively in Kumamoto and Fukui. It was as a 

result of his introduction to Katsu Awa that Clark came to accept the appoint

ment in Shizuoka instead of numerous other positions in Japan. 

After his first interview with Katsu concerning the contract for this 

teaching post, Clark found that the Japanese Foreign Office had included 

a stipulation that prevented him from teaching Christianity. Clark refused 

to sign the contract unless he was allowed to teach the Bible. He felt it 

impossible for a "Christian man to bind himself to go for three years among 

a·heathen people, and yet to hold his tongue on the Christian religion!" 

(5). This was an unprecedented stand to take on Clark's part. His friend 

Gri~fis and other foreign teachers had never complained about their contracts 

on account of Christianity. However, Clark persisted and the Foreign Affairs 
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Department gave him his own way and the religious article was taken 

out of his contract. Previous to this, he had visited Iwakura Tomomi 

when he first arrived in Japan in company with Verbeck to tell him how 

his son Asahi was getting on in the United States. Iwakura was greatly 

pleased when Clark gave him a photograph of Asahi, Hatakeyama Yoshinari 

and Clark himself (6). Clark thought Iwakura was responsible for seeing 

the religious stipulation taken out of his contract. Thus Clark went to 

Shizuoka in November 1871 as the first foreigner who was free to teach 

Christianity in the interior of Japan. 

Among the first people Clark met in Japan was Nakamura Keiu who 

since the Meiji Restoration had been living in retirement in Suruga 

province (7). Wh en Clark arrived in Shizuoka, Nakamura came to live 

wi th him for a time. Clark wrote to Griffis that Nakamura "speaks English 

pretty weIl, and is engaged in translating English books. He is the one 

who translated Smile' s "Self-Help" (sic), and \qhile staying wi th me has 

b·een translating John Stuart Mill on "Liberty" (!)" (8). How much influence 

Clark had on Nakamura during the translation of this book is a matter of 

surmise. However, Nakamura declined, partially on Clark's account, an 

invitation from Iwakura to join his Embassy becasue, "inasmuch as his habits 

of study and retirement.were weIl known, and especially as his Province had 

now engaged "50 excellent" (1) an American teacher, he would beg to forgo his 

trip around the world, and stay home and study" (9). In order to stay close 

to Clark, Nakamura became the Chinese professor at the school in which Clark 

taught and was his MOst intimate friend in Shinzuoka. Clark certainly had 

a profound influence on Nakamura in regards to Christianity as can be seen 

in the fact that Nakamura translated Primary Truths of Religion, written by 



Clark's uncle who was Episcopalian Bishop of Rhode Island (10). 

Nakamura remained with Clark in Shizuoka until mid-1872 when 

he moved to Tokyo but still kept very close ties with him." Okubo 

Ichio, who was a leading advisor to the former Tokugawa Shogun in 

Shizuoka, when Clark arrived was another close friend. Okubo sent 
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his ten year old son to live with Clark doing this in full knowledge 

that Clark was holding Bible Classes in his home (11). Okubo had been 

a very influential figure in the Tokugawa Government and as director 

of the Bansho Shirabesho (Foreign Books Research Institute) for sorne 

years, one of its leading pro-Western members. Okubo's pro-Western 

inclination and friendship with Clark is important because in 1872 he 

became Lord Mayor of Tokyo during the time when the first missionaries 

began to propagate the Gospel in that city. KatsuAwa also became a 

close friend and built for him a house on the wall of Shizuoka Castle 

which McDonald would later occupy. Clark's reception in Shizuoka was 

on the whole exceedingly friendly (12). This was largely due to the 

progressive and pro-Western spirit of the Shizuoka people. 

By the end of 1872, Clark's natural enthusiasm for Shizuoka was 

beginning to flag. This was partly caused by the fact that aIl his 

friends, best students and anybody who had brains or energy had left to 

go to Tokyo. Clark wrote: 

The old feudal system l'laS abolished, the Mikado had transferred 
his court to Tokio, which heretofore had been the capital of 
the military chief, or Tycoon. The latter.had"retired with his 
retainers to Shidz-u-o-ka, which became the St. Helena of 
Tycoonism. The men who formerly ruled Japan were therefore my 
associates and advisors in Shidz-u-o-ka. But their successors 
at the Mikado's capital found themselves unable to manage the 
affairs of government, hitherto left in the hands of the Tycoon. 



They had not the practical skill to guide the ship of 
state with steadiness through the troubled waters of 
political change. 

Therefore they sent to Shidz-u-o-ka and called away 
my friends and my brightest students, assigning them 
important positions at the capital (13). 
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Okubo Ichio, Katsu Awa, Yamoaka Tesshu and Enomoto Takeaki were among 
\. 

the most famous former Tokugawa officiaIs who came to hold high office 

in the Meiji Government. In local government many former Tokugawa 

bureaucrats also held positions so that for a number of years after 

the Restoration their influence was predominant in traditional Tokugawa 

strongholds, especially in Shizuoka and Tokyo. It is obvious that there 

were opportunities in the new Meiji Government for former Tokugawa 

adherents. The ex~samurai, as they were among the most progressive and 

pro-Western people in Japan could particularly take advantage of the 

Meiji Government 's need for skilled civil servants. 

By the beginning of 1873 Clark was becoming disappointed with the 

shizuoka school and particularly the lack of support given:.to it by the 

Mombusno (Educational Department) and the provincial educational officers. 

Clark was disgusted with the "chaotic, or rather 'Japonic' state" into 

whiCh the school had fallen (14). In June 1873 Clark complained about 

I~OW my plans and enthusiasm had been baffled in the past, how each and 

every repeated attempt which l had made with the Kenchio, with the Mombusho, 

and with one officer after another of the School had been disregarded" (15). 

His relations with Hitomi, the manager of the school, were not altogether 

happy but it was mainly with the Government that Clark had issue concerning 

the sChool. He was put in charge of it in June 1873 but this did not give 

him any great pleasure because he felt that the school was virtually destroyed. 
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The difficu1 ties 'vhich Clark encountered wi th the schoo1 were by 

no means untypica1. McDona1d found himse1f in simi1ar difficu1ties 

when he inherited C1ark's position. The advantage which McDona1d 

possessed was that Clark had gone before him. It was probab1y with 

some relief that Clark 1eft Shizuoka in answer to Katsu Awa's 

appea1 to come to Tokyo and teach Chemistry at the Kaisei Gakko. 

It appears to be a trend in the deve10pment of Japanese 

Christianity in the ear1y 1870's that conversion to Christianity 

on1y occured after a re1ative1y 1engthy exposure to Western-

1earning and Christian ideas. In the case of the Kumamoto band, 

Leroy Janes "did not evange1ize the students in the beginning 

but waited a1most unti1 they asked him to teach them about 

Christianity" (16). In the case of Shizuoka, Clark hadworked 

and propagated the Gospel for over two years before McDona1d 

arrived. 

McDonald in Shizuoka. 

McDona1d arrived in Shizuoka in the beg~nning of April 1874. 

He was accompanied from Tokyo by a former prince of the Tokugawa 

family who 1ived with McDona1d ·for a time in Shizuoka in order to 

attend the sch'ool ï:md 1earn Eng1ish (17). McDona1d' s duties at 

the schoo1 were 1ess arduous than C1a~k's for he on1y taught 

Eng1ish in the mornings there. However, as he was a medica1 

doctor, McDona1d received patients at his home on the Cast1e wall 

during the afternoon. Hitomi, the same manager of the schoo1 as 

in Clark's time, had made it quite we11-known that McDona1d was a 

missionary. McDona1d wrote "I frequent1y hear myse1f spoken of as 

the Kiyoshi, that is, Missionary, and I am quite sure that the 

authorities from the 
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governor down are weIl aware of the real object of my coming here" (18). 

On April 19th 1874 he held his first Bible Class which consisted of a 

reading of the Lord's Prayer and was attended by seventeen people (19). 

The authorities made no attempt to stop him from conducting it; this non-

interference and the number of people in attendance can be seen as direct 

legacies of Clark's Bible Classes. 

In his Bible Classes McDonald stressed that they met together on 

Sunday, not merely to study the Bible but also to worship'God, and in 

explaining the Gospel tried to lead them to seek Jesus as their Saviour. 

One Sunday, he became 50 overwrought, while reading with them the 

Ascension, that he could not refrain from weeping "and it was with 

difficulty that l read the few verses of the last Chapter of Mathew. 

The Great Commission seemed to have the depth of meaning and intensity 

that l never saw or felt before" (20) His Bible Classes quickly bore 

fruit for in September 1874 McDonald baptized eleven people. Before 

their baptism, McDonald had given them special instruction as to the 

nature and the obligation of Christian life, the doctrines of Christianity 

and the Christian Church. They had also discussed the condition of the 

country, the possibility of opposition to their baptism and ev en of 

persecution. Only one of the eleven had any fears concerning baptism: 

One of the candidates said that, as the Government prohibited 
Christianity, he would like to be baptized privately, as he 
did not wish to openly break the law. l explained to him 
that there were limits beyond which the Government had no 
right to enact laws, and should not expect obedience when its 
laws interfered with the liberty of conscience, and with our 
dut y toward God, that God should be obeyed rather than man. l 
appreciated the difficulty of his p~sition, especially as he 
was a married man; and l felt that becoming a Christian in the 
interior of Japan was very different from becoming a Christian 
in Canada, where every right of man is guarded by law. l told 
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him, however, that l could not give him private baptism, 
and that if he became a Christian, he must do so openly 
and of his own free choice. When he came to the next 
meeting he was as firm as any of them. fie gives promise 
of becoming a useful man (21). 
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McDonald made it quite clear what the converts might expect in terms 

of persecution and it is evident that he did not force anybody into 

becoming a Christian. They became Christians entirely of their own 

free choice. There is no reference in McDonald's letters of persecution 

of the converts by members of their own fami1ies as in the case of the 

young Christians of the Kumamoto band. 

After the baptism service, a Christian Church was organized on 

September 27th 1874 in accordance with Canadian Methodist discipline. 

Tsuchiya Hi~ku (Sugiyama Sei chi) and Yamanaka Yemu were chosen class 

leader and assistant leader. Both these men 1ater became pastors with 

the Canadian Mission and very actively helped McDona1d in his Christian 

work. Both these men were samurai. Tsuchiya was particular1y of very 

high rank within that class. A Class Meeting was held every Wednesday 

night and on Sunday morning and evening services were given. McDona1d 

wrote about this Class of Christians: 

You may deem the appointment of class leader and assistant 
somewhat premature. l, however, think that the men are 
worthy, and l am desirous that, in case l should be ob1iged 
to leave here, there may be sorne persons who have been 
accustomed to hold meetings, and even to speak to the people 
about the truth of the Bible (22). 

McDonald was the only missionary in the area, and his continued presence 

in Shizuoka was not aIl that secure after the expiration of his two year 

contract. Thus he wanted to give the converts an anchor in this Japanese-

led Class so as to make them independent of his guidance as quick1y as 
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possible. McDonald wrote about the Christian work that he was doing 

as seeming to be "underground foundatvonal work. Whether it will ever 

rise above ground and become visible or not 1 cannot say, but 1 hope 50" 

(23). 

By March-1875 McDona1d had baptized twenty-six people, twenty-two 

of them being students at the schoo1 (24). However, it soon.became 

evident that interest in Christianity was not solely restricted to the 

school. By 1876 Christianity had gained a certain popularity in Shizuoka 

among the townspeop1e, for McDona1d wrote about his Sunday services: 

we are ob1iged to check the geta (wooden clogs). About 
four Sabbaths ago, they to1d me that 380 pairs were checked: 
moreover about fort y pers ons were crowded around the window 
outside, and numbers were ob1iged to return, as they could 
not get into the house, and as space outside near the windows 
was also occupied (25). 

Attendance was not a1ways that high but it indicates that McDonald was 

drawing other people than students to his services. Other Christian 

groups such as the Kumamoto and Sapporo bands were largely restricted to 

students but this is not true in the case of Shizuoka. The numbers of 

converts increased quite steadily unti1 by 1877 MèDonald had baptized 

120 people and had found it necessary to rent a hall in Shizuoka where 

regular services were conducted with an average attendance of thirty-five 

(26). McDonald at that date must have been a missionary with one of the 

largest tallies of baptisms in the interior of Japan. 

Buddhist and Shinto Opposition. 

There was no opposition to McDona1d's propagating the Gospel from 

the authorities in Shizuoka. In November 1875 he wrote that "at the 
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present the authorities here are very friendly. They intimated that 

they would like to become better acquainted with us, and about a month 

ago, the Governor of the Province, Vice-Governor, Provincial Secretary, 

and three others dined with us and spent the evening" (27). McDonald 

was sure that they would not act against him unless they felt obliged 

by sorne pressure to do so. The tolerant attitude of the authorities 

was one of the reasons why McDonald was able to attract so many people 

to his services. Nonetheless, there was opposition from Buddhist and 

Shintopriests in Shizuoka who were stimulated by McDonald's activities 

to take better care of their followers. McDonald wrote: 

The Shinto priests told the people that Christianity is a 
corrupt religion, and required them to affix their name 
and seals to a solemn declaration in writing that they 
would not go to hear the preaching of the Gospel, and that 
they would not become Christian. They were also informed 
that if any one became a Christian, he should not any 
longer be regarded as a citizen (28). 

In July 1876 Amenomori (Matsubara) Nobushige, a student at the Kaisei 

Gakko in Tokyo, wrote to W. E. Griffis about the state of affairs in 

Shizuoka: 

In Shizuoka we are informed that about five hundred of the 
people are gathered together on Sunday evenings to receive 
the "Bread of Life" sent down from heaven. The cause of 
gathering together of so many people is very striking. Let 
me tell you. The Shinto and Budhist priests are very much 
vexed at the progress which the Christians make at Shidzuoka 
in preaching the Gospel. Accordingly they the Shinto and 
Budhist priests tried every means in their power to'prevent 
the progress of Christianity. They spoke very bad of the 
religion in every form of expression they can find to prevent 
the people from going to hear the Gospels. But their attempt 
was utterly in·!vain: for the people having heard such a bad 
report of Christianity began to wish to decide whether it was 
nearly as bad ·as the~priests said by themselves. So from that 
time since the Christian preachers have always a large congre
gation while there are but few who attend the Shinto or Budhist 
priests (29). 
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This extract is interesting notonly in that it reveals that Japanese 

Christians were aware of the great Christian progress that appeared 

to be going on in Shizuoka but also the fact that Shinto and Buddhist 

priests were having difficulty in stopping it. It appears that anti-

Christian propaganda was having the effect of stirring people's interest 

in Christianity. 

Buddhism was seen by McDonald as the major opponent to Christianity, 

for while he thoughtthat Buddhism had fallen into decay it still remained 

a powerful force. He wrote about Buddhism: 

There is but one power that can remove the encumbrance 
- take it away root and branch - that is, the Gospel; 
not the Gospel considered as a code of pure morals only, 
for:~Buddhism has many excellent precepts, but the Gospel 
as a Divine power in the salvation of the people, purify
ing the heart and the conscience, and blessing the people 
with the joys and hopes of spiritual life (30). 

The opposition of the Buddhists and Shintoists made it difficult for 

a long time for Christians to hire a hall for worship in Shizuoka, 

but as the numbers of converts suggest, they were not successful in 

keeping inquirers away from McDonald. 

There were pernicious rumours circulated in Shizuoka concerning 

McDonald. One such was, as McDonald wrote, ~hat " l give each person 

who cornes to the service an ichibu (2S~), but that no man is able to 

keep the money because, just as he is about starting to go home, l, by 

magic art, cause the money to return to my own pocket" (31). Stories 

such as the one above were common; Clark stated in 1873 that a rumour 

was current about him in which "the Ghosts of the Tokugawa family visit 

me every night and kill me by inches for daring to desecrate the ancient 

cast1e here with my Tojin presence.!" (32). These stories were perhaps 

more irritating than anything e1se to McDonald and Clark before him but 



84. 

they might possibly have turned people away from the foreigners. 

McDonald's Medical Work. 

At first the school was the centre for Christianity in Shizuoka. 

A major problem with it was that many of the students, as in C1ark's 

time, 1eft to go to Tokyo. In April 1875 there were on1y thirty-five 

students registered at the schoo1; sorne twenty students during the 

previous year had gone to Tokyo in order to search for emp1oyment. 

McDona1d stated "those attending the school are Samurai. Since the 

revo1ution they have, to a great extent, been obliged to depend upon . 

their own resources, which, with many, 50 far as money is concerned, 

are somewhat 1imited. Sorne of them, therefore, will probab1y avai1 

themse1ves of the first suitable position that is offered to them" (33). 

"This is one of the few references which McDona1d makes to a noticeab1e short age 

of money amongst the people in Shizuoka. Likewise, C1ark's correspondence 

makes 1itt1e reference to financia1 suffering. The 1ack of mention of 

obvious hardship in Shizuoka amongst the former Tokugawa samurai after 

the Meiji Restoration, 1eads one to believe that those in Shizuoka fared 

better than in other places. It is on1y natura1 that ambitious young men 

wou1d want to 1eave a quiet provincial city to search for their fortune 

in the Capital. Through this movement away from Shizuoka, McDona1d 

undoubted1y lost many potentia1 converts. This was perhaps counter-

ba1anced by his medica1work. 

In 1875 McDona1d reported: 

During this year l have dispensed medicines free1y in season 
and out of season, for a1though l have had stated times for 



dispensing, there were very many cases that l could 
not weIl refuse and that could not.be reduced to 
rule. My medical work has cost me a great deal of 
labour, butit has been the means of doing good and 
making friends. l have also tried to keep up my study 
of the language and to teach the Bible as weIl as l 
was able, and in these things l think l have done full 
work for one man - the teaching of the day-school extra. 
l, however, feel that the work has been too much even 
for a strong man, and l purpose asking application to 
have the hours of teaching reduced from five to three, 
with, of course, a corresponding reduction in salary (34). 

Among the first patients that he had treated in Shizuoka was an 
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adopted chi1d of the former Shogun who had been suffering from tuber-

cu1ar meningitis. Unfortunate1y the child died but the fact that Mc-

Donald had attended the former Shogun's child must have raised his 

reputation in the ~yes of the local people. In 1876 the Shizuoka 

authorities opened a hospital in which McDonald was appointed the 

doctor. His medica1 work had the advantage of making him well-known 

for he did not restrict his practice to the elite eventhough sorne 

patients could not afford the medicines that he prescribed. The 

disadvantages of his medical work was that it took him away from his 

other work and tired him out. Moreover, iso1ated in the Japanese 

interior, McDonald began to feel that he was falling behind modern 

medical practices particularly in eye diseases which were a common ail-

ment in Japan. Thus in 1877 he applied for leave from Japan so that he 

cou1d attend the Ophthalmical Institution in New York for further study 

(35). The Mission Board in Toronto was extreme1y reluctant to give him 

permission to withdraw from the field but eventual1y did so in ear1y 1878. 

An Opening in Numazu. 
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During 1875 McDona1d was approached by Ebara Soroku (1842-1922), 

who was running a Western-1earning schoo1 in Numazu, sorne thirty-five 

miles from Shizuoka, to see if it could be arranged that a missionary 

similar to McDonald himself cou1d come to Numazu and teach. Ebara 

had previous1y emp10yed a foreigner from Yokohama at his school in 

Namazu but the man had proved unsuitable on moral grounds. Thus Ebara 

asked McDona1d to procure a missionary. Ebara offered a sa1ary of 

$500 and a house plus trave1 expenses from Yokohoma to Numazu. McDona1d 

stressed to the Mission Board in Toronto that this opportunity be taken 

up, for he though "the Missionaries shou1d get the schools of Japan under 

their influence as far as possible, that the education which the young 

men receive may be a Christian education. You can easily imagine the 

ruinous effect which a teacher of infidel principles would have upon a 

schoo1 like that of Numadzu" (36). The Mission Board was tardy in 

responding to this request. In April 1876 Sutherland, the Secretary- . 

Treasurer of the Missionary Society, wrote to Cochran in Tokyo that 

"it seemed difficu1t to find a suitab1e man who was wi11ing to go. Lately, 

however, prospects have been brightening. Bro. George Meacham has expressed 

his wi11ingness to go, and a1though no abso1ute decision has yet been made 

in this case, yet it is satisfying to know that a Brother so devoted and 

scholar1y is ready for the service" (37). It was not until September 1876 

that reinforcements were sent out to Japan, George M. Meacham (1833-1917) 

and Charles S. Eby (1845-1926); of these two Meacham was designated to go 

to Numazu. 

With Meacham in Numazu, McDonald's departure from Shizuoka did not 
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mean that the Canadian Mission was without a missionary in Suruga 

province. However, it was not until 1886 when F. A. Cassidy was. 

sent to Shizuoka that a Canadian missionary resided there again. 

When McDonald returned to Japan in late 1879, he took up residence 

in Tsukiji where he worked as a doctor and an administrator of 

Canadian Mission affairs rather than an evangelist. In the eight 

years which lapsed between McDonald's departure from Shizuoka and 

Cassidy's arrivaI, the work was carried on solely by Japanese pastors 

wi~h occasional help from visiting missionaries. During these eight 

years the Canadian Mission was the only Protestant organization at 

work in Shizuoka so the Japanese pas tors could not look for help from 

other Protestant .denominations. Yamanaka Yemu was pastor in Shizuoka 

after MëDonald left. In 1881 Yamanaka reported a membership of 69. 

When it is considered that at that time the Canadian Mission had only 

264 members ànd in Tokyo where they had three missionaries and four 

pastors only 94,Yamanaka was not doing badly despite the decline of 

numbers since McDonald's period (38). The Japanese pas tors proved them

selves capable of carrying on Christian work without theaid of mission

aries. One of the major reasons why the Canadian Mission had litt le 

conflict with their Japanese pastors in comparison with sorne of the larger 

American missions can be seen in the fact that from very nearly the 

beginning of the work, the Japanese pastors had tremendous responsibility 

in carrying on the Canadian Mission. Shizuoka remained a stronghold of 

the Canadian Methodists solely because of the Japanese pastors. While 

McDonald raised the Church in Shizuoka, it has to be remembered that Clark, 

the American lay teacher, did rnuch to lay the Christian foundations for that 
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Having looked at the foundation of the first Canadian Mission 

outpost in the interior of Japan, it is now best to turn to the 

beginnings of their work in Tokyo. 

88. 



\ 

,) 

89. 

Footnotes 

1. Thomas R. H. Havens, Nishi Amane and Modern Japanese Thought 
(Princeton, 1970), p. 69. 

2. Edward Warren Clark, Katz Awa, op.cit, p. 37. 

3. Edward Warren Clark, Life and Adventures in Japan (New York, 1878), 
pp. 41-42. 

4. E. W. Clark to W. E. Griffis, October 21st 1871, Box 10 X-3 (WEGC). 
It appears that Clark was much better liked than Griffis by the Jap
anese who were their mutual acquaintances either at Rutgers Col1ege 
or in Japan. Clark never had the same difficulties with the Japanese 
which Griffis experienced, for instance, in terms of his contract at 
the Kaisei Gakko in Tokyo. It is my personal feeling from reading 
Griffis' and Margaret Griffis' Journals that Griffis went out of his 
way to become acquainted with the leaders of Japanese society but never 
really became a close personal friend of any of them, with the exception 
perhaps of Nakamura Keiu. Clark, on the other hand, was undoubtedly a 
great personal friend of Nakamura, Katsu Awa, Okubo Ichio, and Hatakeyama 
Yoshinari, the director of the Kaisei Gakko after 1873. 

5. E. W. Clark to W.E. Griffis, November 27th 1871, AC 2064 (WEGC). 

Q. Ibid .. 

7. Clark first met Nakamura in Yokohama prior to his going to Shizuoka. 
Clark wrote: 

Na-ka-mu-ra was the name of one of the officers sent from the 
province where l was going; and although he was the most noted 
sc~olar of Chinese 1iteraturein Japan, he was assimp1e as a 
child, andquite amusing in his use of broken English. 

E. W. Clark, Life and Adventures in Japan, p. 13. 

8. E. W. Clark to W. E. Griffis, November 27th 1871, loc.cit .. 

9. Ibid .. 

10. E. W. Clark, Katz Awa, op.cit. p. 17. 
Clark perhaps aiso had influence on Nakamura's decision to write the 
Memorial concerning the need for Christianity in Japan. This is very 
difficu1t to substantiate as Clark's correspondence make no mention of 
the Memorial. However, Clark mentions, in Life and Adventures in Japan, 
shortly after meeting Nakamura that: 

Not long after this Nakamura bold1y presented a memorial to the 
imperia1 government suggesting that they bui1d a Christian Church 
in Tokior in order that Japanese subjects might have an opportunity 
of being instructed in the truth. Of course the government did not 
quite see it in that light. Nakamura was appointed to go abroad 
with the Japanese embassy th en starting for America, but .he dec1ined, 



saying thathe had. once lived in a Christian country-England
without learning Chris-tianity, and now he wished to retire to 
his own province and study religious subjects with his new 
foreign teacher. 

E.W. Clark, Life and Adventures in Japan, op.cit. p. 14. 

90. 

This Memorial is most probably the farnous one. The fact that Nakarnura 
did not learn about Christianity in England reœnforces the importance 
of Clark's influence upon Nakarnura's Christian thinking~ However, one 
can not discount entirely the importance of Christian books in Chinese 
such as W.A.P. Martin's Evidences of Christianity which Nakamura had 
probably read before meeting Clark. Nonetheless, it has to be remem
bered that Nakarnura's anotated translation of Martin's book appeared as 
late as 1881 which might mean that Nakarnura did not consider it aIl that 
vital a Christian book. It is my contention that Clark and later Cochran 
were of great importance in influencing Nakarnura 's Christian views. 

Il. Clark wrote concerning the first Sunday that he was in Shizuoka: 
On the very first Sabbath, at the request of many .. \of my brightest 
pupils, l explained the teachings of Christianity to as earnest 
and intelligent body of young men as it was everymy privilege 
to address. They listened for more than two hours to a careful 
presentation of Christian truth, warrnly thanking me at the close, 
and gladlY.accepted a copy of the Scriptures, which l gave each 
of them, promising to study the chapter assigned for the next Sabbath. 

E. W. Clark, Life· and Adventures in Japan, op.cit., p. 36 
After a time the Japanese organized themselves into their own Bible 
Class. 

12. Clark only mentions one incident in Shizuoka when there was an attempt 
on his life. This was during a hunting expedition. 
E. W. Clark, Life and Adventures in Japan, op.cit., pp. 88-89. 

13. E. W. Clark, Life and Adventures in Japan, op.cit., pp. 128-129. 

14. E. W. Clark to W. E. Griffis, October 26th 1872, AC 2064 (WEGC). 

15. E. W. Cl.ark to W. E. Griffis, January 9th 1873, AC 2064 (WEGC). 
Clark protested against the emphasis of centralizing education in Tokyo 
at the expense of provincial centres. The school in which McDonald taught 
was nothing like the institution in which Clark had first taught. 

16. John F. Howes, "Japanese Christians ,and American Missionaries", 
in Changing Japanase Attitudes Toward Modernization, ed. by Marius B. 
Jansen (Princeton, 1969), p. 363. . 

17. Nathaniel Burwash, Rev. Davidson MacDonald M.D.(Toronto, 1917), 
p. 8, G7b302 (UCA). 

18. McDonald Letter, May 19th 1874, in Wesleyan Missionary Notices, 
XXIV, August 1874, p. 383 (UCA). 



91. 

19. John W. Saunby, The New Chiva1ry in Japan: Methodist Golden Jubilee 
(Toronto, 1923), p. 63. 

20. McDonald Letter, May 19th 1874, loc.cit., p. 383. 

21. McDonald Letter, October lst1874, in Missionary Notices, Third Series, 
1, January 1875, p. 7 (UCA). 

22. Ibid., p. 8. 

23. McDonald Letter in Missionary Notices, Third Series, Il, pp. 382-383, 
(UCA) . 

24. Fif First Annua1 Re ort 
Church of Canada, p. xxxIii 

of the Methodist 

25. McDonald Letter, April 7th 1876, in Missionary Notices, Third Series, 
IV, August 1876, p. 150 (UCA). 

26. Fifty-Four'th' Annua1 Report of the Missionary Society of the Methodist 
Church of Canâda, p. xxxi (UCA). 

27. McDonald Letter, November 22nd 1875, in Missionary Notices, Third 
Series, March 1876, p. 91 (UCA). 

28. Ibid., p. 90 

29. Amenormori (Matsubara) ,Nobushige to W. E. Griffis, Ju1y 23rd 1876,AC 
2083 (WEGC). 

30. Fifty-Second Annua1 Report 'of the Missionary Society of the Methodist 
Church of 'Canada, p" xxxvi (UCA). 

31. McDonald Letter, November 22nd 1875, loc. cit., p. 91. 

32. E: W. Clark to W. E. Griffis, April 21st 1873, AC 2064 (WEGC). 

33. McDonald Letter, March 1875, in Missionary Notices, Third Series, 111, 
June 1875, p. 46 (UCA). 

34. Ibid., p. 46. 

35. E. Wood to D. McDona1d, May 14th 1877, Wes1eyan Mission Letter Book 
A, Hlldi (UCA). 

36. Fift-Second Annua1 Report, op.cit., p. xxxviii. 

37. A. Sutherland to G. Cochran, April 18th 1876, Sutherland Letter 
Book H11d2 (UCA). 

38. Fifty-Bighth Annua1 Report of the Missionary Society of the Methodist 
Church of Canada, p. xxxiv (UCA). 



92. 

CHAPTER 3: 

THE KOISHlKAWA BAND 



/ 

93. 

While McDona1d and 1ater Meacham had been working in Suruga 

province, Cochran had begun to 1ay the foundation of the Canadian 

Mission in Tokyo. The Koishikawa band was centred in Nakamura Keiu's 

Doninsha schoo1. It was largely made up of families of teachers and 

pupils at the Doninsha and Kaisei GakKO. Among the members of the 

Koishikawa band there appears little alienation from Japanese society, 

rather they are in the forefront of the drive for the modernization 

of Japan. By 1879 the growth of the Koishikawa band necessitated the 

building of the first Canadian Mission Church in Ushigome, Tokyo. 

Cochran at the Doninsha school. 

Cochran moved to Nakamura's Doninsha school in Koishikawa, Tokyo 

in late August 1874. However, he did not regard his living at the 

Doninsha as a permanent arrangement, for he wrote: 

The thought, however, must not be entertained even for a 
moment, that the idea of securing a permanent location of 
our own in this city is abandoned. It is only pos',tponed 
unti1 we can purchase to advantage. Tsukidji is in many 
respects well situated for missionary work, but it is 
a1ready occupied by two or three societies, and it do es 
not seem to me the better way for all the missionaries to 
crowd together in one community. The funds which our people 
have generously placed at the disposa1 of the Society for the 
purchase of mission property here, can be he1d sacred for this 
use until the time cornes for the selection of grounds and the 
erection of buildings. And as politica1 events move suddenly 
and fitful1y in the East, the country may open sooner than we 
anticipate; it is weIl therefore to be prepared at any time to 
make a choice (1). 

At the Doninsha Cochran taught English one or two hours daiIy but his 

main work was religious. He held a morning and afternoon service every 

Sunday with an average attendance at each service of between thirty-five 
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and fifty. The morning service consisted of a reading of the psa1ms 

in a1ternate responses, prayer and a short discourse on sorne topic of 

Christian doctrine. The evening service was conducted as a Bible 

Class. Cochran wrote "the interest is remarkab1y dood, considering 

that I speak on1y to such as are more or 1ess acquainted with Eng1ish. 

Mr. Nakamura assists occasiona1ly by interpreting for me. As soon as 
/ 

I am able to use the native language free1y, I sha11 have a 1arger 

audience" (2). Five nights a week he also gave Bible Classes. In 

ear1y 1875 Cochran wrote about these Bible Classes: 

A c1ass of twenty people meets in my study, five evenings 
of the week, to read the New Testament. We have a1ready 
gone over the Gospels and the Acts of the Apost1es, and 
are now reading in Romans. I exp1ain every thing, as far 
as time permits, as we go on, giving opportunity for asking 
questions. This is an exceeding1y interesting service, and 
one from which I expect to see considerable fruit. At first 
we met in our dining-room, but that becoming too sma11 we 
adjourned to the study, aseparate room 15 x 18, bui1t for 
me since I came here. On Sunday evening we meet to sing 
hyms and pray; 1ast Sunday, twenty Japanese were present. (3) 

In the mornings Cochran he1d fami1y prayers to which six or seven Jap-

anese came. Whi1e the majority of people were students at the Doninsha, 

a number came from the Kaisei Gakko to the Sunday Services.: Many of these 

knew Cochran through Clark and Griffis' Bible Classes there and in Cochran's 

opinion were "first-c1ass young men, who have studied from five to six years, 

and read, write and speak it (Eng1ish) f1uent1y" (4). 

Nakamura Keiu's Baptism. 

Nakamura was the first one to ask for baptism. After prayelrs one 

morning in the midd1e of November 1874, he asked Cochran, "if you are wi11ing, 
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l would like to be baptized on next Christmas-day, as l wish to begin 

the public profession of my new life from sorne important Christian epoch" 

(5). Nakamura made this request voluntarily and also intimated that his 

eighteen year old adopted son Kazuyoshi would like to be baptized as weIl. 

Cochran agreed and began to give Nakamura and his adopted son special 

instruction. He stressed to them the spirituality of Christianity as 

shown in the doctrines of Grace; the necessity of a change of heart in 

order to gain a new life; and also the moral duties involved in the 

profession of Christianity. For sorne time before he was baptized, 

Nakamura carried on his person a copy of the No. 2 Catechism which he 

consulted frequently for the proof-texts and definitions of doctrine. 

The day before his baptism he asked Cochran if he could assume a Christian 

name in addition to his Japanese name. Together Cochran and Nakamura 

searched through the vocabulary of common English names in Webster's 

Dictionary and Nakamura chose John becallse i t meant " the gracious gift 

of God" (6). 

The baptism took place at ten o'clock on Christmas morning 1874. 

The service was held in the parlor of Cochran's home and was witnessed 

by both students and friends; among those present were General Viscount 

Saigo's wife and daughter who madea magnificent floral presentation (7). 

Cochran preached a short sermon, followed by the singing of hymns and 

finally the baptism of Nakamura and his adopted son. The conversion of 

Nakamura was greeted with joy in Canada when it was announced: 

Dr. Wood having referred to the conversion of Mr. Nakamura of 
Yedo, it was proposed to present him with a copy of Wesley's 
Sermons as a token of our Christian regard, and the Rev. l 
Elliot kindly offered to present him with a copy of Watson's 
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Institutes. Mr. Dowly of Simcoe wished to have the privilege 
of giving him a copy of Wesley's Sermons (8). 

Nakamura's conversion to Christianity and his baptism was a signal for 

others to make a public conf~ssion of their faith. 

In March 1875, four teachers in the school, Tojo Sezo, Tanna 

Naonobu, Kozu Sensaburo, and Hosoi Seisho were baptized. Of these 

Hosoi 1ater became an evange1ist with the Canadian Mission. In the 

fo1lowing May, Nakamura Tetsu, Nakamura's wife, her sis ter Miss Taka, 

who was to become the wife of Nakamura's adopted son, and her brother 

Takahashi Kinjuro were baptized. At the same time Asakawa Koko, who 

later became a pastor with the Canadain Mission, and Yasutomi Kiyohikô, 

whom Cochran had baptized in Yokohama, now joined the Koishikawa band 

in Tokyo. Within the year'Àsakawa's mother, Asakawa Yo, had also joined 

the Church. In August 1875 two more teachers at the school Tanii Has-

amichi and Asoaka Hajime were baptized a10ng with Asoaka's wife Yasu and 

son Sanmura. 

The Growth of the Koishikawa Band. 

On Sunday, November 2lst 1875 Kawamura Isami and Hiraiwa Yoshiyasu 

were baptized (9). Both these young men were students at the Kaisei Gakko. 

It has to be stressed that the Kaisei Gakko was the foremost Western-learning 

institution in Tokyo and its graduates could look forward to a promising 

career in the Meiji civil service. At this time the Kaisei Gakko was a 

centre of considera~le Christian activity in Tokyo (10). 

Kawamura Isami had been attending the Sunday services at the 

Doninsha for sorne time before his baptisme Kawamura had beenin the 



97. 

United States where he had studied for two years at Ann Arbor, 

Michigan. lfhile there he had lived with a religious family who had 

taken him to the class meetings and to Sunday school at their Church. 

Shortly after his return to Japan, he began to come to Cochran's 

services and became a candidate for baptisme It was feared as he was 

an only son and his father had been an officer of sorne rank under the 

Shogunate, that his father might oppose his becoming a Christian. His 

father, however, gave his full consent and even came to see his son 

baptized. (11). Within six months Kawamura's mother and his cousin Ito 

Yuri had also become converted (12). 

The person baptized with Kawamura was Hiraiwa Yoshiyasu who was 

to become the leading pastor in the Canadian Mission and an outstanding 

Japanese Christian (13). Hiraiwa was bom on December l7th 1859 in 

Koishikawa, Tokyo near the Kirishitan Zaka (Christian Slope), the eldest 

son of Hiraiwa Kumei. His father held a hereditary position under the 

Tokugawa Shogunate, being assigned to the office of searching out and 

bringing to summary justice aIl persons charged with belonging to the 

proscribed Christian sect. The Hiraiwas were descendants of the family 

who had supplied men for the Sekigahara battle and of that Hiraiwa who 

had served as financial minister under Tokugawa Ieyasu (14). Hiraiwa 

Yoshiyasu entered school at the age of six studying Chinese poetry and 

history. At the age of twelve he entered the public school at Ichigaya, 

one of the first six schools of the kind established in Tokyo, the new 

Capital. Here he was soon promoted to the rank of assistant teacher, and 

sh~rtly after was, through official recommendation, admitted to a school e 

founded for the promotion of Westem-leaming in which he continued until 
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it was abolished. Following this, Hiraiwa went to Yokohama to study 

English and German for seven months under an American instructor Werteim 

Louis. 

In 1873 Hiraiwa wrote public examinations for entrance into the 

Kaisei Gakko and was awarded a full scholarship. It was only on account 

of this scholarship that he could continue his education because his father 

had failed financiallyafter the Meiji Restoration and his family was 

extremely poor. His ambition was eventually to study law with the aim 

of joining the Justice Department of the Meiji Government. He also had 

a great des ire to travel abroad (15). 

At the Kaisei Gakko he studied natural science where Clark was one 

of his professors. Hiraiwa was fond of reading such books as Darwin's 

Origin of Species, Huxley's Evolution and Haeckel's Wonders of the Universe. 

His readings and his hereditary prejuidice made him dislike Christianity 

intensely and he bullied his fellow students who attendedthe Bible Classes 

which Clark held on Sunday evenings. One Sunday he went to a Bible Class 

but thought Clark's method of teaching the Bible was childish, although he 

admired him in the science class-room. He, therefore, did not continue to 

go and still bullied those students that did •. One thing, however, which 

struck him about the one Bible Class he attended was that Clark had played 

the organ. This was the first time Hiraiwa had heard organ music and he 

wanted to hear it again but without the Christian teaching. One night he 

went again to hear the music when it happened that Cochran was there. 

Hiraiwa was very much impressed by Cochran and after the class had a 

p~rsonal interview with him where he received an invitation to come to the 

next Sunday Service at the Doninsha. Hiraiwa went because he wanted an able 
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evils of the Bible. 
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He began to attend the services regularly for the Doninsha was 

conveniently on his way home from the Kaisei Gakkô dormitory where he 

stayed week-days to his father's home in Koishikawa where he spent 

Sundays. Other Kaisei Gakko students also went to the Sunday services 

arnong whom were Oto Kenjiro, who 1ater became a pastor, Tadera Shoichi, 

Oyagi Hiichiro, Inono Nakeru, Miyake Jôrin and Kawarnura Isarni. At the 

time of Nakarnura' s baptism, which Hira:i.wa wi tnessed, he still hild doubts 

concerning Christianity. After borrowing sorne books from Cochran's 

library, he becarne convinced that Christianity was not evil but it was 

much higher and purer in ethica1 teaching than Confucianism (16). So 

he becarne a Christian in November 1875 and after that Christmas began 

to preach everywhere he went. 

Before his baptism, Hiraiwa had a family consultation with his 

parents and close relatives concerning the step which he was abou~ to 

take. There was litt1e that his parents could do if they wished to 

oppose him for already he was virtua11y the head of his farnily. The 

farnily was very poor and looked for support from Hirajwa in the future. 

His mother to whom Hiraiwa was very close was also gravely ill. Hiraiwa 

was a very proud and strong-wi11ed person and therefore always did what 

he wanted. In 1876, a year after his conversion and baptism, in order to 

support his family, Hiraiwa left the Kaisei Gakko without graduating thus ending 

any hope of a law career. 

Hiraiwa, as the eldest son, had to see to his brothers and sisters' 

education and his parents' we1fare. His eldest brother was adopted by the 
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Oda family and was able later to obtain positions in the Educational 

Ministry, in the Japanese Postal Service and finally ended his career 

working in the judicial courts in Osaka. His second younger brother 

was adopted by the Akiabara family but unfortunately died at an early 

age. His eldest sister later became the wife of the pastor Kobayashi 

Mitsuyasu (1857-1899).. His second younger sister 1ater became a High 

.Schoo1 teacher and was very active in Christian work. His mother 

diéd short1y after his 1eaving the Kaisei Gakkëbut he still had his 

father to care for. 

Hiraiwa's dropping out of the Kaisei Gakko meant that he had 

to pay back his scholarship moneyto the Educationa1 Department so he 

was under a double burden. His undoubted bri11i~nce had caught the 

attention of a number of inf1uential people and through Mitsukuri 

Rinsho, a leading official in the Educational Department, Hiraiwa 

was able to get a position as a science teacher at the Government 

Higher Normal School at Ochanomizu. In 1879 he took on the additional 

duties of teaching gymnastics and the fol10wing year was made the head-

mas ter of the school (17). Soon after this, although he was now married 

to the sister of Baron Kanda Naibu, Hiraiwa gave up his secular ambitions 

and became a pastor. Inoue Kaoru, a 1eading member of the Meiji Government 

wrote of Hiraiwa, "that it was a shame he was not in the Government because if 

he was he would be the top man" (18). Hiraiwa had the possibility of a 

brilliant 1ay career ahe~d of him when he became a pastor. As a pastor 

apart from his administrative efficiency, Hiraiwa was noted for his beautiful 

benedictions. 

Soon after his own converstion, Hiraiwa converted his unc1e'Ota Kijiro, 
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his aunt Ota Tou, his cousin Ota Ai, and his uncle's apprentices 

Hamada Kenejiro and Yamaguchi Toya. In March 1879, his father 

Hiraiwa Kumei, his brother Hiraiwa Yoshiaki, and his sisters Hiraiwa 

Toyo and Hiraiwa Chiyowere baptized. Christianity appears very much 

to have been a family affair. 

The Formation of the Japan District. 

As the numbers of converts increased, the church began to organize. 

In December 1875, a class was formed with Nakamura as Leader and his adopted 

son as Steward. There were eighteen members of this original class, three 

of whom soon leftto go to the United States. According to Cochran, they 

were Kozu Sensabortt, a man of "good intellectual abili ty, a fair scholar, 

quite unassuming and a person of great moral worth" who went to attend 

the State Normal School in Albany, New York and two others Lawara and Asukawa 

who went as attaches of the Japanese Commission to the Centennial Exhibition 

in Philadelphia in 1876 (19). This was further seen in the fact that at 

the Centennial Exhibition, lia visiting Japanese commissioner was asked if 

he knew Dr. Cochran. The man grasped the hand of the questioner and said 

eagerly, "Dr. Cochran baptized me", and introduced me to a fellow-commissioner, 

also a convert of our new mission" (20). The remaining members of the class 

eagerly entered into the spirit of their meetings. They were willing to take 

up a collection at every meeting to be applied for the contingent expenses of 

worship and for the future support of a Japanese agency. Cochran was pleased 

at this precedent of contributing to the Church and noted "there seems to be 
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a strong disposition amongst aIl native converts in Japan to cultivate 

the princip le of self-support, so far as the propagation of our gospel 

by a native agency is concerned. And we feel that it 'is weIl to encourage 

them in this" (21). 

For a long time Cochran had been entreating the Missionary Society 

at home to send out more reinforcements to Japan. In March 1876 he 

wrote: 

But unless we are strengthened at once we may nearly as 
weIl abandon the field. There can be no legitimate ex
pansion of our work.We shall lose prestige. Every mis
sion in Japan is strong in numbers now, except ours. The 
M.E. Church of the U.S. have had five men in the field 
from the beginning, and expect five more before the end 
of the present year. Cannot the United Methodist Church 
of Canada establish one strong foreign mission? If not, 
you may rely on it, to keep two men here, isolated, work-
ing alone, is the nearest thing to waste of funds that you 
can come to, after a certain point is reached, and we are 
almost touching that point at the present time. We ought 
to be able to meet the demands of the work as it opens out, 
and to take advantage of opportunities as they offer. If 
we cannot do this, there is disappointment, the limit of 
expansion is soon reachedj the spirit of the mission suffers 
discouragement. Whereas if the mission was strong, able to 
push the work, train native helpers, look weIl after converts, 
establish preaching stations at sundry places that are open to 
us, there might be no limit to the growth of the Church, and 
the great common cause would be served as it ought to be (22). 

Inthis extract can be seen a degree of interdenominatianal rivalry 

although the common cause is still stressed. Cochran was correct in 

saying that there was only so much that two men could do, and if there 

was to be continued expansion of the Mission more men were required. In 

1875 the Missionary Society had been in no position to send out reinforcements. 

The financial depression in Canada had caused a drop in the Society's income 

and the difficulty remained of selecting the right persons to be sent out. 

However, at last in September 1876 George M. Meacham and Charles S. Eby came 
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out. 

Cochran took the opportunity of their arrivaI in Japan to form 

the Japan District of the Toro~to Conferences in Canada. The mission 

was thus incorporated as an integral part of the Methodist Chur ch of 

Canada, just in the same way that prior to the Methodist union of 1874 

the Wesleyan Methodist had been part of the British Wesleyan Methodist 

Church. Cochran was elected the Chairman of the District, and Eby was 

made the Secretary as he was going to stay in Tokyo to help Cochran. 

On the insistence of Nakamura::and Hiraiwa, a resolution was passed to 

the effect that the official title of the Chur ch be the Japan Methodist 

Church instead of being named part of the Canadian Chur ch which it was 

in fact (23). The Japan Methodist Church was the name under which the 

Canadian Mission became known in Japan. 

The Need for Native Evangelists. 

Cochran beganto give the members of Nakamura's class the chaI.ce 

to preach. Every Sunday.he began holding services in Japanese, and at 

these every week a different member of the class gave a short discourse 

under Cochran's supervision. Many of the members showed a strong dispos-

ition to go out and preach the Gospel: 

The work of the brethern thus far has been largely among 
the students and teachers, and a remarkable proportion 
of the converts are anxious to preach Christ, whom they 
have learned to love. Nearly a score are already local 
preachers, and more are coming on. Most of them, if the 
way was open, would become evangelists and preachers of 
the most promising class. They are nearly aIl graduates 
or undergraduates of the Imperial University, and sorne of 
them, of eminent scholarly attainments. They are thoroughly 
versed in Chinese classics and Confucian philosophy, but 
they are babes in Christian theology (24). 
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The first candidate whom Cochran began to train to become an evangelist 

was Asagawa Koko who was a very keen local preacher. Others soon 

fo11owed him, Hiraiwa Yoshiyasu and Hosoi Seisho from the Koishikawa 

band and Tsuchiya Hir~ku and Yamanaka YeIDü from Shizuoka. Apart from 

the antipathy of friends toward the Christian religion, the major 

stumbling block that stood in their way of becoming evangelists was 

the financial one. Cochran felt it only right that the Canadian Mission 

should be prepared to support these evangelists (25). The Mission Board 

in Toronto was at first rather apprehensive about this because if "they 

were accorded the full status of minister they might like those in India 

demand the same remuneration as the missionaries for their services" (26). 

There was serious alarm in Toronto concerning the rapidly increasing 

expenditures of the Japan Mission and the magnitude of the operations 

which the missionaries seemed disposed to engage in. In 1876 the cost 

of the Mission had risen from $3346 to $14,430 due mainly to the cost of 

buying property and bringing out the two missionaries to Japan. The cost 

of supporting Japanese evangelists could only add to this and with the 

expansion of the Mission, the number of evangelists to be paid cou1d only 

increase. It was with sorne relief that the Mission Board learnt from 

McDonald that the rate of pay for Japanese evangelists should range from 

$6 per month for students, to $10, $12 or $15 per month for men in full 

connexion with $12 per annum additional for each child. This was in line 

with the incorne of evange1ists belonging to other missions but nowhere near 

the $1893 per annum that it was costing the Mission Board to support Cochran 

and his family in Japan (27). 



Eby, the new missionary in Tokyo, wrote in October 1876 

concerning Japanese evangelists: 

We ·fear to lay hands hastily on any man, and the very fact 
of their previous culture makes the further thorough train
ing in Christian doctrine absolutely necessary before they 
can be entrusted with the great work of the ministry; for 
these men must be, toa great extent, the foundation stones 
of our future Church in' Japan ...•.. But, after suitable 
buildings ar~ once provided the expense would be poor, 
small, and the Japanese, though would help somewhat. We 
could th en have a number of young men under our care aIl 
the time, and have sent out certain months of the year 
in evangelistic work, until they could be entrusted with 
the full work of the ministry (28). 
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Unfortunately the Mission Board could not afford a theological school 

such as Eby envisaged~ Sutherland, the Secretary of the Mission Board, 

wrote to Cochran "cautioning him about Eby and his plans: 

You will need to move with great caution in the matter of 
the Institute. Let me say confidentially, if you let Bro. 
Eby hold the reins he will drive you into hopelss burdens 
and embarassments. You are the head of the Mission, and 
both for your own comfort, and the continued èonfidence of 
the church at home, you must'keep the control firmly in your 
own hands. Onnot a few occasions Brethern who have read 
Bro. E;"s letters have greeted me with the remark " l see 
Eby is at his wild schemes again". Here we are in hearty 
sympathy with your work in Japanj but with a prospective 
debt this year of over $50,000; increased expenditure in 
any department will be a very grave matter at Central Board 
(29) • 

The missionaries still continued to advocate the founding of a theological 

school but in vain. 

The Baptism of Yokoi Tokio. 

In 1876 Mrs. Cochran began to fall sick. The house which the 

Cochrans occupied in the Doninsha compound was deemed to be unhealthy due 

to its proximity to a large pond. Thus, in June 1876, thei:Cochrans moved 
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to a new residence in Surugadai, Tokyo still outside the treaty 

concessions. Cochran still retained his connection with the Dôninsha, 

for he went to the school to teach English language and hold his English 

Bible Classes. However, he held his Sunday services in his new Surugadai 

residence. 

Among those who attended the Sunday service in Surugadai were 

Yokoi Tokio, son of Yokoi Shonan, and Yamazaki Tamenori who both 

belonged to the famed Kumamoto band and were now fellow-students of 

Hiraiwa's at the Kaisei GakKë (30). Yamazaki had left the Yogakko 

(English School) in Kumamoto where the Christian group had formed around 

the English teacher Leroy Janes·before the Mount Hanaoka Incident in 

which these Japanese boys professed publicly their faith in Christianity 

(31). Yamazaki was noted for his scholastic ability, for it was said 

that "even such talented students as Inoue Tetsujiro and Wadagaki Kenzo 

with whom he had studied at the Imperial University for one year, were 

not his equal" (32). Yokoi Tokla had taken part in the Mount Hanaoka 

Incident but in April 1876 his family had forgiven him to the extent that 

they sent him to Tokyo to attend the Kaisei Gakko (33). Yokoi and Yamazaki 

together with Wada Masachka, who was also at the Kaisei Gakko, were baptized 

by Cochran in August 1876. The following month, though, the three of them 

left Tokyo to join their friends at the Dôshisha school in Kyoto which had 

been foundedby the Japanese Congregationalist pastor Niijima Jo (1843-1890) 

in 1875 and was supported by the American Board. Yamazaki unfortunately 

died in 1881 but Yokoi lived to become a very renowned Congregationalist 

pastor and President of Doshisha University. Later in the l880's Cochran 

would have influence on another member of the Kumamoto band, Kozaki Hiromichi 

(34) • 
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Move to Tsukiji. 

The Cochrans stay in Surugadai was not of a long durationj Cochran 

had begun to think that it was time for the mission to buy property in 

Tsukij i. He thought tha't "no missionary should be subordinate to Jap-

anese, either in the service of the Government, or of private individua1s, 

if he can possib1y he1p it. A man is better prepared to work for Christ, 

and can judge better as to the effect of his work, if he stands on indep-

endent groung" (35). He thought that he had been employed under the most 

favorable circumstances with Nakamura but he wanted to move back to 

Tsukiji. It is interesting to note that McDonald did not mind working 

under contract to the Japanese while apparently Cochran did. Other 

missionaries lived very well in Western style house in Tsukijij this might 

have been an influence on Cochran to want to leave his less confortable 

house in Surugadai. Another reason was that Eby had been unab1e to obtain 

Government permission to reside outside the Treaty concessions, even though 

Nakamura offered him a position at the Doninsha. The housing prob1em was 

so1ved with the Mission Board giving Cochran and Eby permission to buy 

property in Tsukiji where the two missionaries settled at the end of 1876. 

The Satsuma Rebellion of 1877 brought about a temporary reaction 

against Christianity and the West (36). The Changed Japanese attitude in 

1877 caused Cochran to write: 

The Japanese po1iteness to foreigners is only a mask, under 
it there is a deep hatred to foreigners and their religion. 
There is spread through England and America a EOSt absurd 
and false idea of the civilization and progress of Japan, 
which it will take sorne time to correct. The longer a man 
lives here, and. the more c10sely he cornes to know the native 
character, the more thorough1y does he learn that they are 



false at the core, just as might be expected of a nation 
as long bound up in superstition and moral night (37). 

One of the results of the Satsuma Rebellion was that many schools in 
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which English had been taught were closed down. This prompted Cochran 

to state "like children that weary of one toy after another, the Japanese 

have played with many things in western civilization only to cast them 

aside as they found them unsuited to their tastes or too costly to keep 

up" (38). Cochran revea"ls a- certain intolerance or contempt for the 

Japanese which was typical of many evangelistic Protestant missionaries 

in Japan at that time. 

The low spirits of the missionaries caused by the depressing 

situation in Japan had an adverse effect on sorne of their supporters at 

home. Sutherland wrote to Cochran that several members of the Missionary 

Society's Cornrnittee of Finance and Consultation "expressed the opinion that 

the tone of letters from the Brethern left it very doubtful whether the 

brethern there intended to remain in the field" (39). Thus sorne were 

hesitant to approve large expenditures for the Mission because they 

considered it an unwise investment if the missionaries were not prepared 

to stay in Japan. The dismal outlbok was relieved to an extent with·the 

offer of a teaching post in Kofü coming to Eby as a result of a trip into 

the interior which he had taken in 1877. Just prior to his departure for 

Kofu in:·early 1878, Eby was also asked to become a professor at Tokyo 

University (former Kaisei Gakkë) which he turned down ev en though the salary 

offered was $2400 because of the better prospects for proselytizing in Kofu. 

Eby's appointment in Yamanashi prefecture, to an extent, aided in the defeat 

of a motion in the General Conference in 1878 for the amalgamation of the 
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Canadian Mission with thatof the Methodist Episcopal Church of the 

United States which was tabled by those disappointed with this first 

foreign mission because of its expense and the apparent desire of the 

missionaries for their early retum to Canada (40). Sutherland was 

particu1arly adamant against any such union between the Canadian Mission 

and the Americans. 

The Ushigome Church. 

The removal of the missionaries to Tsukiji left the Japanese 

without a convenient place to worship in. The number of converts were 

such also that it was awkward to hold services in the living-room of 

Cochran's home in Tsukiji. 

suitab1e preaching-place. 

Cochran began, therefore, to look for a 

In 1877 he rented a large house be10nging to 

the Matsudairafamily on the crowded street of Kagurasaka but unfortun

ate1y this place was too big and too good with the resu1t that people 

were afraid to come in and the attendance was very sma11. The fai1ure 

to attract people to this preaching-place was undoubted1y a factor in 

the pessimistic views of the two missionaries in Tokyo in 1877. In Feb

ruary 1878 this place was abandoned and services carried on in the home 

of Hiraiwa's unc1e Ôta Kijiro in Ushigome, Tokyo. Sorne time after a 

vacant lot was bought at No. 17 Tsukudo Mayemachi where a plain foreign 

style church edifice of four ken by seven was built. This Canadian 

Methodist Church building was dedicated on December 9th 1878 with Cochran 

preaching the dedication sermon in English with Hiraiwa acting as inter-
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preter. Nakamura delivered the dedication address, while Dr. Julian 

Soper of the Methodist Episcopal Mission gave a congratulatory speech. 

The total membership of the Tokyo Church was forty-three. By March 

1879 it had risen to forty-nine. 

In March 1879 Cochran, having received reluctant permission 

from the Mission Board, returned to Canada. His wife had already 

preceded him in late 1877 on account of her poor health and continuing 

anxiety about h~r made Cochran request to be withdrawn. Cochran took 

up pastoral duties once more in Canada and for one year served as 

President of the Toronto Conference. However, in 1882 he was asked 

again by the Mission Board to go back to Japan to become Principal of 

the new Canadian Mission school, the T~yë Eiwa Gakko. 

The Koishikawa band which had its base around Nakamura and his 

Doninsha school was one of the early groups of Christians in Tokyo. 

Nakamura, its leader,was a man of national reputation and a leading 

advocate of the modernization of Japan. Christianity was regarded as 

the essence of Western civilization, and superior in its ethicaJ and 

moral teachings to Confucianism. Many of the early converts were students 

at the Kaisei Gakko-who could look forward to rising to high positions in 

the Meiji Government bureaucracy. Conversion to Christianity does not 

appear to have effected any converts ability to obtain Government appoint

ments for Kozu Sensaburo and the two Christi ans who went to the Centennial 

Exhibition in Philadelphia were sent to the United States by the Meiji 

Government. Among the converts there is apparently little alienation from 

Japanese society or their immediate families. It appears that Christianity 

in the Koishikawa band developed as a family affaire In this respect, it 

differs greatly from other Christian bands such as the Kumamoto group. 
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Partly this is due to the fact that many of the male converts even 

the younger ones such as Hiraiwa were in fact heads of their families. 

Another point to be stressed is the fact that the Koishikawa band was 

formed in Tokyo, the centre of Western-Iearning in Japan, with the 

result that its mernbers and their families were much more exposed to 

Western ideas and more progressive in their thinking perhaps than areas 

such as Kumamoto which were far removed from centres of foreign activity. 

After Cochran's departure, the work in Tokyo was carried on by 

Meacham and McDonald, who returned to Japan in 1879, with the assistance 

of Tsuchiya Hir~ku, Hiraiwa Yoshiyasu and others. In late 1879 a second 

Church was opened in Shitaya, Tokyo and this marked the graduaI expansion 

of graduaI expansion of the Canadian Mission from the original core of 

the Koishikawa band. With the formation of this second Chur ch the first 

phase of the missionary work in Tokyo was over. 

It is now time to look at the expansion of the Canadian Mission 

with the formation of the last two major Mission outposts in the interior 

during the late 1870'5 and the rapid growth of the Mission in the l880~s. 
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In September 1876 George Meacham began to propagate the Gospel 

in Numazu in Suruga province (Shizuoka Prefecture). Like the earlier 

Koishikawa band.where Nakamura was aIl important, the Numazu group 

developed through the instigation and good-will of Ebara Sortku (1842-

1922), a man of local if not national reputation. In 1878 Charles Eby 

opened a fourth centre for the Canadian Mission in Kofuin Yamanashi 

Prefecture. The establishment of these two Canadian Mission outposts 

in the interior of Japan marks the beginning of the expansion of the 

Mission. 

General Background. 

The late l870's mark the beginning of a reaction against Christian

ity in Japan. This was partially due to scientific scepticism imported 

from the West; a rising spirit of nationalism as a result of the failure 

of sorne of the Western powers particularly Great Britain to revise tn€ir 

treaties with Japan; and perhaps a growing concern among certain Japanese 

intellectua1s about the effect of Western ideas .on Japanese culture. It 

is to be noted, however, that in the midst of this reaction, the Canadian 

Mission was able to plant a church in Kofü in 1879. This reaction against 

Christianity startedprimarily in Tokyo and it took time for it to have 

an effect in the interior of Japan. 

Scientific scepticism became a challenge to Christianity in Japan, 

when Edward S. Morse (1838-1925), Professor of Zoology at Tokyo Univers

ity (former Kaisei Gakko), began in 1877 to popu1arize Darwinian evolu

tionary theories (1). Morse found a receptive audience in Jap~n for his 

evolutionary ideas and particu1arly the students at Fukuzawa Yukichi's 
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Keio school were prominent in publicizing them (2). The Canadian 

Mission, like the majority of other missions in Japan, was adversely 

effected by scientific scepticism (3). Charles Eby played an important 

part, through a series of lectures titled "Social, POlitical, Historical, 

Scientific and Ethical Relations of Christianity" delivered in 1883, in 

defending Christianity against this threat (4). 

During the early l880's a second challenge to Christianity appeared 

in the rising spirit of Japanese nationalisme The question of treaty 

revision was a vexing one to the Japanese. The failure of Western states 

to revise their treaties with Japan especially in regards to the extra

territoriality clause created an atmosphere of anti-foreignism in Japan. 

Fukuzawa Yukichi was especially virulent in his attacks on Christianity 

and the presence of missionaries in Japan whom he considered to be the 

harbingers of foreign aggression (5). Missionaries such as Eby tried 

as much as possible to assuage Japanese anti-Christian feeling by showing 

that Christian missionaries were in sympathy with Japanese aspirations 

for treaty revision and an end to extraterritoriality (6). 

Japanese Christians were particularly active in defending their 

religious views and patriotism against charges of disloyalty to the Emperor 

levelled against them by xenophobic Japanese nationalists. Instead of 

being disheartened by these challenges to Christianity, Japanese Christ

ians tended to be strengthened by them. In 1880 the Seinenkwai (Y.M.C.A.) 

was formed in Tokyo and later in that year began to publish the Rikuio 

Zasshi (Cosmos Magazine) which became an influential magazine in the Meiji 

period (7). In 1883 the activities of the Seinenkwai climaxed in the great 

gatherings of Japanese Christians at the Ueno Park meetings in Tokyo which 

were characterized by a feeling of tremendous optimism for the rapid 
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evange1ization of Japan (8). Likewise in 1883 a simi1ar feeling of 

optimism was engendered at the Conference of Protestant missionaries 

he1d in Osaka. In 1884 Eby delivered an important speech in Tokyo in 

which he ca11ed for immediate Christianization of Japan which revea1ed 

his great hopes for the future of Christianity in Japan that many other 

missionaries shared (9). 

In the mid-1880's Japanese attitudes toward Christianity and the 

West changed. This was 1arge1y due to renewed Japanese hopes for treaty 

revision. In an attempt to convince the Western powers that Japan had 

assimi1ated Western civi1ization, it was fe1t by sorne Japanese that 

conversion to Christianity might aid in the fu1fi11ment of Japanese 

aspirations. In .1884 Fukuzawa Yukichi changed his vi~ws on Christianity 

to the position that he now fe1t it necessary for Japan to adopt Christ

ianity in order to be considered equa1 to the foreign powers (10). 

To an extent, the rapid expansion of Christianity in the mid-1880's 

was the result of this changed Japanese attitude toward Christianity. 

However, as the expansion of the Canadian Mission will show, its growth 

in numbers of converts came 1arge1y from new areas of missionary endeavour 

such as Mission schoo1s and the opening of new Mission outposts in the 

interior rather than an increase in membership in estab1ished fields. 

This points to the fact that the reasons for the rapid expansion of 

Christianity in the mid-1880's. are more comp1ex than can be explained 

sole1y in terms of the enthusiasm manifested for Christianity as a resu1t 

of the hope for treaty revision. 

Meacham in Numazu. 
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In September 1876 George Meacham, his wife and his sister-in-

law, Miss Martha Mou1ton, arrived in Numazu. Meacham had been born 

in Ame1iasburg, Ontario where his father was postmaster. He entered 

the ministry of the Westeyan Methodist Church in 1856 at the age of 

twenty-three and served his probation on the Maitland circuit. He 

graduated from Victoria College in 1860 and settled down to pastoral 

duties serving in numerous churches in sourthern Ontario and Quebec. 

In 1872 he received an M.A. from Victoria. In 1875 he was stationed 

at Dundas near Hamilton, Ontario. Meacham's first thought of under

taking missionary work came when reading William Arthur's Mission of 

Mysore, especiallythe sentence in which Arthur spoke of standing with 

his back against a heathen temple, preaching to the people (11). He 

volunteered his services for Japan when the original choice of the Mission 

Board, D. G. Sutherland, was unable to go. Meacham was a man noted for 

his scholarship and because of this he was chosen to take the teaching 

position offered by Ebara Sor~ku in Numazu. 

Meacham's reception in Numazu was extremely friendly, partly due to 

the fact that he was one of the first foreigners to come there and there

fore was an oddity. TIIe school in Numazu was a two storied house of cut

stone built in a style, which Meacham thought, would have done credit to 

any Canadian town. It had a faculty of eight, two of whom apart from 

Meachamhimself were engaged as English teachers. Meacham wrote " Mr. 

Yebara, the Principal, is a fine man, deeply interested in the study of 

Christianity: but his knowledge of the English language is so very 

limited, that he cannot acquire very rapidly that acquaintance with it 

which he desires. Two of the teachers are profoundly interested in the 



study of the Bible, and l believe are seeking Christ with great 

earnestness" (12). With one of the teachers from the school as 

interpreter, Meacham began to hold services in his Buddhist temple 

home with an attendance of sorne eighty to ninety people. Meacham 

wrote, "I never felt more at home in Canada in preaching than here, 

and never had l better attention, though the poor creatures, many 
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of them, know not a word l say" (13). Despite language difficulties, 

Meacham, by the end of January 1877, had converted six people, Ebara 

Sor~u, the two English teachers in the school and three of the pupils 

(14) . 

Ebara Sor~ku. 

Ebara So~ku, the principal of the school and the man responsible 

for bringing Meacham to Numazu, was the most important man in the town. 

He had been born in Tokyo in 1842, the son of a retainer of the Tokugawa 

Shogun. His early education had been typical of a samurai, receiving a 

literary education in Chine~e, history and mathematics with abacusj and 

a military training consisting of sword and rifle exercises and horsman

ship. The poverty of his family restricted his formaI education and 

required him to work but he educated himself as much as possible. In his 

later life, he said that when he was young he could not even afford to buy 

a kite and sorne of his happiest moments were helping other young people to 

buy kites and things which he could not afford (15). The financial dif

ficulties of his boyhood proved to be a mainspring for motivation for 

helping other people which characterized his later career. At eighteen 

he was sent to Yokohama as one of the guards for the protection of the 

foreigners and there he began to study Dutch in his leisure time. 
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During the Shogunal expeditions against Choshu in the mid-l860's 

Ebara rose to prominence as a soldier reaching a rank equivalent to 

lieutenant-colonel in the Tokugawa Army. Ebara fought in the battle 

of Fushima-Toba in January 1868 in which the Tokugawa forces were 

defeated near Kyoto by the Imperial Army of Satsuma and Choshu. After 

the Shogun surrendered to the Emperor, sorne of his retainers still 

continued to fight against the ne Meiji Government. Ebara was one of 

them. He commanded troops with valour at the battle of Kazusa but was 

badly wounded in this engagement. For three weeks he hid without medical 

attention under a farmer's house near the battlefield until he made good 

his escape to Tokyo. There he remained in hiding with friends in Ushigome 

before finally escaping to Numazu. Fortunately for Ebara, he had friends 

in the Meiji Government and sorne six months after the battle of Kazusa he 

was able to come out of hiding. Ebara was appointed Guncho (head officer) 

of the Numazu district by the Meiji Government. 

Finding himself in a position of influence, and forseeing that the 

feudal system was going to be abolished, Ebara resolved to establish a 

school in Numazu in.which young men could receive a training that would 

make them useful to their country: 

This was the first school in Japan into which chairs or benches 
were introduced for the accomodation of the pupils who had aIl 
been accustomed to squat upon the floor. Hitherto Chinese 
literature alone had been taught in the schools; he introduced 
English, mathematics, gymnastics, horsemanship, and swimming. 
He also originated the system of charging a small tuiton fee. 
For aIl these innovations he was severely criticised by the 
conservatives of the time. (16) 

This school showed that Ebara was in the fore front of the introduct-

ion of new educational forms in Japan. Among the teachers at this school 

was Nishi Amane who later was to.rise to prominence as an intellectual 
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thinker and trans1ator. In 1870 the schoo1 was c10sed down and moved 

from Numazu to Tokyo where it deve10ped into the Mi1itary Academy in 

Ichigaya (17). 

In 1870 Ebara was sent by the Meiji Government on an educationa1 

mission to the United States and Eng1and. On his return to Numazu, 

he estab1ished the Western-1earning schoo1 at which Meacham taught. 

Ebara had been a Confucianist, but never a believer in either Buddhism 

or Shintoism. At first he had a strong dis1ike for Christianity because 

its doctrinesseemed to him unworthy of intelligent men. His prejuidices, 

however;had been great1y modified by what he had 1earnt in the West. 

When introducing Meacham to his schoo1, he had to1d his pupi1s that 

Meacham was a minister of the b~st religion in the wor1d (18). Ebara's 

acceptance of·Christianity was in tune,with his progressive ideas. Whi1e 

he had been an adherent of the Tokugawa fami1y, he had made his peace with 

the Meiji Government and been given a Government post. It was on account 

of respect for Ebara's reputation and his ideas that a number of pupi1s 

in his schoo1 became Christian. 

Growth ôf the Numazu Band. 

After the first conversions, the interest in Christianity in Numazu 

increased, for in 1ate January 1877 Meacham addressed an enthusiastic 

congregation of over 200. As long as Ebara remained in Numazu, Meacham 

cou1d expect large audiences to attend his services. A preaching place 

was opened six miles from Numazu in the vi11age.of Niita, and another 

started in Yoshiwari about ten miles away. McDona1d sent one of his 

converts Henry Satoh to he1p Meacham in Yoshiwari. At first the turnout 
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there was very good but it sudden1y dropped off because an officer 

of the local government had put his ban on the serVices. This was 

one of the few instances of opposition to Christian propagation in 

this area. There was a certain amount of opposition to Meacham from 

sorne of the teachers in the schoo1 but there was nothing that they 

cou1d do against him while Ebara was Principal. 

After eighteen months in Numazu, Meacham had gathered around 

him a band of thirty-seven converts with Bible Classes conducted by 

Ebara and Suyeyoshi, one of the English teachers in the school. 

Moreover plans were being laid for the building of a permanent chape1. 

Unfortunately, however, in the early summer of 1878 Ebara's school was 

burnt down. As this was a time of financial depression as a result of 

the Satsuma Rebellion of the year before, there was no immediate prospect 

of it being rebuilt. Thus Meacham was forced to return from Numazu and 

go to Tokyo as he was not permitted to live outside the treaty concessions 

without employment. 

Meacham's departure from Numazu meant that there was no Canadian 

missionary in Suruga province, for McDonald had a1ready 1eft Shizuoka 

on furlough. Meacham was replaced by Asagawa Koko who was sent out from 

Tokyo. Thus Numazu, like Shizuoka, was developed sole1y by Japanese 

pastors during the ear1y 1880's. In 1881 Miyagawa Minori (1860-1884) who 

was then pastor in Numazu reported having 48 people in his congregation. 

The increase in membership of the Numazu Church was not great in the three 

years since Meacham's departure. Nonethe1ess, a chur ch was kept in existence 

and this was, in itse1f, quite an accomp1ishment. 
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Ebara remained a staunch Christian and a zea10us local, preacher 

and did much to maintain the vigour of the Church. In 1884 Ebara was 

stricken with tuberculosis but miraculous1y survived even though he lost 

the use of a 1ung. This il1ness reinforced his Christian faith. In 1890 

the Jiyuto (Liberal) Party nominated him as their candidate in the Sunto 

Electoral Division of Shizuoka Prefecture for the first Imperial Diet: 

Ebara accepted the nomination with reluctance. Although his 
opponentspent money freely in the contest, and although he 
tried to arouse the prejuidice of the electors by pointing 
to him as a Christian, and insinuating that, as such, he 
wou1d probably be disloyal to the Emperor, yet Mr. Ebara was 
triumphantly elected, having won more than two thirds of the 
votes cast. He held his seat in the Diet for nine years, and 
then resigned, but he continued to be a member of the Committee 
of Management of the Liberal Party (19). 

In 1912 Ebara was raised to the peerage. His election to the Diet and 

his later ennoblement showed that his Christian faith did not prevent 

him from leading an active public life. He was instrumental in bringing 

the Canadian Mission to Numazu and his personal popularity was an impor-

tant factor in the maintenance of the Church there. 

An Opening in Kofu. 

In 1878, almost coinciding with Meacham's departure from Numazu, 

Charles S. Eby (184501928), who had come out to Japan with Meacham in 

1876, took up a teaching position in Kofu in Yamanashi Prefecture and 

there opened up a third major centre for the Canadian Mission in the 

interior of Japan. 

Eby was born in Goderich, Ontario in 1845. In 1866, having decided 

to enter the ministry, he enro11ed at'Victoria Co11ege, Coburg. In 1868 

he took 1eave of absence from Victoria to make an extended visit to 

continental Europe in order to learn German and French even though the 

venture meant that he had to go into debt. (20). In 1871 he graduated 
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from Victoria College and was ordained the same year by Morley Punshon. 

In the following five years before he went out to Japan, Eby was engaged 

in mission work among the German immigrants in Hamilton, Ontario. Eby 

was the youngest of the first four missionaries to be sent out to Japan 

and the only one who had previous experience in missionary work. 

The first sign of a possibility for an opening in the interior for 

Eby came in 1877 when he received an invitation. from a group of students 
....,..,,/ 

in Nambu, a small village in Yamanashi Prefécture, to come and visit them. 

The originàtor of this request was a Mr. Kondo "a man of sorne thirty-five 

years, of great popularity, and held in honour ?y aIl the people, has 

charge of aIl the school interests of Nambu and this c1uster of villages; 

has a private school for the study of Chinese of his own, and his the 

representative of the people in the government of the Ken" (21). Eby 

wrote of the prospects in Nambu: 

Now in this ken there is no Christian teacher. Occasionally 
a missionary has màde a flying visit through and preached. 
But they have heardabout the way of Jesus, and one was 
specially drawn to study Christianity by reading Guizot's 
History of Civilization. The result was that they decided 
to form a club, calI a missionary and study the matter of 
Christianity, and then if they like it, to try to have it 
introduced. So Mr.Kondo wrote to his friend at the univers
ity in Tokyo, and the result was that l happened, l trust 

... providentially, to be the missionary who was invited to come 
and tel~ the story of the cross to these seekers after truth 
in Nambu (22). 

Kondo's friend was a member of Cochran's Bible Class which Eby had taken 

over and so it was natural that Eby should be asked. In the summer of 

1877 Eby accompanied·by Hi!aiwa visited Nambu. 

Eby was entertained on his arrivaI by Kond~ and lodged in a Nichiren 

sect temple where he began almost immediate1y to ho1d meetings: 
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At three o'clock had a meeting of' the big f'olks of' the 
village, kucho, kocho, policemen, the member, teachers, 
students etc. etc. were there, and '\ve talked until f'i ve. 
They seemed pleased and we gave them all the Gospels of' 
Mathew we had, as that was the book we were going f'irst to 
study and they wanted to read f'or themselves. The village 
people and of'f'icials are all satisf'ied, but the policemen 
are in a quandrary. vT.hat is their dut y in this matter? 
What will the head chief' in Yamanashi say, if' this thing 
is allow'ed? They seem personally satisf'ied. Derean work 
is going on, Chinese bibles are in demand, English bibles 
are borrowed by those who can read them and I sent of'f' to 
Shizuoka f'or more bibles (23). 

Eby's reception in Nambu was very similar to what Meacham's had 

been on his arrival to Numazu and attracted very much the same 

interest f'rom the people. The Nichiren priests, however, did 

not approve of' Eby staying in their temple and preaching the 

Gospel. One of' the priests protested to the kuch5 (head man) 

who replied to the Buddhist that Eby and Hirai, ... a were visi ting 

Nambu simply to talk to "some people who wanted to hear about 

Christ. And th en he posted of'f' himself', not to the high priest, 

but to the governor of' the ken, armed with the Gospel of' Mathew, 

and what he could carry of' the three sermons he had heard, which 

he declared were enough to convince any sane man" (24). The 

result was that Eby and Hiraiwa had to move their temporary 

residence f'rom the Nichiren temple to a Shin Shiu temple where 

the priest was old and did not mind them preaching. The kucho 

was unable to obtain an interview with the governor of' Yamanashi 

but was able to speak to the chief' of' police f'or the pref'ecture 

who told him in regard to Christian propagation "that any positive 

permission would be dif'f'icult to obtain, f'or the f'ace of' the law 

of' the land was turned against Christianity, but he and his people 

could do as the y like about the matter and no one would interf'ere 

with them" (25). The opposition to Eby f'rom the Nichiren sect could 

have 
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been expected. The attitude of the chief of police was perhaps a little 

surprising as this was the year of the Satsuma Rebellion which marked the 

beginning of an anti-Western and anti-Christian trend in Japan as a whole. 

Toward the end of his stay in Nambu, Eby wrote: 

Mr. Kondo and the friends who stayed with him,said they 
wanted to build me a house and a church, so as to be 
entirely independent of aIl these outside influences. l 
explained our way of working, and of the prospect of having 
native preachers, for such places would serve a circuit and 
be with them constantly, and that the missionaries would 
plant the cause everyWhere possible, and frequently visit ..... 
them. They seemed much pleased, and if present appearances 
bear full., fruit, we will have a self-supporting chur ch here 
in a year'or so, with church-building and parsonage (26). 

Eby thought Nambuwas too small a village to warrant his taking up 

residence there. However, he said that if it could be arranged, he 

would be willing to live in KofU, a town of some 40,000 and capital 

of Yamanashi Prefecture. Despite Eby's rejection of their offer, the 

people of Nambu still maintained their interest in Christianity for 

from time to time Eby received queries from them about the meaning of 

certain passages i~ the Bible. In the case of Nambu, it was Kondo, 

the officer in charge of education in the village, who was instrumental 

in asking Eby to come there. It is apparent that through reading about 

the West and especially through reading Guizot, Kondo and others in the 

village had come to realize the importance of Christiani ty. This motivated 

them to want to learn more about it. 

In 1878 Eby was asked by a group of young men in Kofüwho wanted 

to learn English in order to study Western science, to become their 

teacher. Eby wrote about this group "1 saw the persons interested in my 

coming, they are but little more than boys, and of course have very little 

money at their disposaI. We arranged for a contract which was to give me 
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a minimum of work in teaching, so that my strength could be devoted 

to the gospel" (27). The main bulk of English teaching was to be 

done by Eby's wife so that he had time to proselytize. It was the 

fact that he had:time to propagate the Gospel which made him refuse 

the professorship at the Kaisei GakKë which he had been offered. 

Growth of the Kofu band. 

Among the first converts in Kofü were Shinkai Eitaro (who later, 

with Judge Miyokoshi, established the Eiwa Jo GakkO, the Canadian 

Mission's girls' school in Kofu) , Komiyama Seiso (who later became a 

member of the Prefectural assembly and was instrumental in the foundation 

of a modern Fire Department in the city), Terada Kisaku (who was a disciple 

of Ebara Soroku and became important in the social welfare movement in 

Yamanashi Prefecture), and Kobayashi Mitsuyasu (who became a leading 

pastor in the Canadian Mission and also married Hiraiwa's sister). 

In his Christian work Eby helped by Asagawa Koko who was sent from 

Tokyo to be with him. Asagawa's example greatly influenced Kobayashi 

Mitsuyasa toward conversion. It was said about his conversion that "the 

good behaviour of two of Dr. Eby's helpers, Asagawa and Kanei, as dif

ferent, as he said, from that of ordinary students as snow from charcoal, 

made a deep impression on his mind; for he saw it was because of their 

faith in Christ, and on the l7th of July 1878, he began the study of the 

Gospels with his friend Kaneko" (28). While credit for conversion is 

usually given to the missionary, the part played by his Japanese helpers 

should not be underestimated. From KofIT Eby made numerous excursions 

into the country, travelling by horse, jinrikisha and on foot and 
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preaching wherever he went. On these trips Eby was accompanied 

by Asagawa or Kobayashi. 

In 1880 Eby began to feel that he had outgrown his usefu1ness 

in Kofü. Many years later in reviewing his career as a missionary 

in Japan, Eby wrote: 

Early in 1878, an.opening occurred in the interior. In Kofu 
we put in two and a half of the happiest years of my 1ife. 
The soil was virgin and difficult. The climate was right 
for health. A parish of half a million gave room for action. 
A Chur ch was planted, seed sown amid the hills. 

But as l studied the situation, l felt more and more 
convinced that Tokyq was the place where our strength shou1d 
be concentrated if we were ever to take Japan for God. 
Providence pointed out that as my field, as indeed, Dr. Wood 
had told me he thought it should be, where the preparation 
that my previous career had given me would have its widest 
opportunity (29). 

It could be said that Eby's restless personality was such that he was 

notcontent to stay for a long time in a small quiet interior city. 

Eby's decision to move back to Tokyo and Tsukiji caused Sutherland to 

ask McDonald: "Why .does he propose to return? It seems to us that 

every effort should be made to secure a reengagement; or if that be 

impossible an opening should be sought elsel~here. One thing is certain, 

the Board will not look favorably on a project to locate three of our 

Missionaries in Tokyo" (30). Despite Suther1and's objections, the 

Japan District Meeting of 1880 made a firm decision in Eby's favor, 

asking him to return to Tokyo (31). Eby felt that the Japanese con-

gregation in Kofu could just as well carry on the propagation of the Gospel 

by themselves without his help. In this he proved correct, for in the next 

year with Tsuchiya Hirtku as pastor, it was noted: 

The spiritual strength of the little flock has greatly increased 
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as is evidenced by th~ fact - a remarkable fact in Japan -
that the removal of the foreign missionary caused no strain, 
no weakening on the part of those left behind. Instead of 
declension there has been steady growth ever since l left, 
as is evidenced by the number received on trial, and the 
doubled financial return of the last quarter. Most of the 
new members reported are the wives and children of men who 
were members before, but two or three new families have come 
in. Full members 25, on trial Il, children under twelve years 
9, total 45, increase 17 (32). 

It was not until 1887 when John W. Saunby was sent to Kofu that a 

Canadianmissionary was located there again. In the early 1880'5 

the Church in Kofu, like those in Shizuoka and Numazu, was solely 

developed and continued by Japanese pastors. By the end of 1880 the 

three Canadian missionaries were aIl residing in Tokyo. 

The development of the Churches in Kofü and Numazu reveals certain 

similarities with the first two Mission centres. Like the Koishikawa 

band which had as its leader Nakamura Keiu, the Numazu band had in its 

leader, Ebara Soroku, a man of sorne prominence. Again like the Koishikawa 

band, the Kofu church expanded as a result of the male mem~rs converting 

their immediate families to Christianity. There is little evidence of 

alienation. 6 Ebara Soroku, before his conversion, had come to realize, 

perhaps as a result of his travels abroad, that Christianity was the best 

religion in the world. Kobayashi Mitsuyasu of the Kofü group found "when 

reading Wilson's Universal History his mind was much enlightened as he 

discovered the great power of Christianity in promoting the world's civil-

isation, and he was convinced that such a religion must have a great 

influence upon the private life of individuals "(33). Christianity was 

seen as a great power in promoting the world's civilization. The appeal 

of Christianity was its moral and ethical code. Ebara and Kobayashi's 
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views of Christianity were very much like those of the converts of 

the Koishikawa band. It is important to note particularly in the 

case of the Kofü.Church that it was founded during a time of apparent 

general reaction agàinst the West and Christianity in the late 1870'5. 

It is my opinion that perhaps too much emphasis has been placed in 

the past on seeming1y national trends effecting the developrnent of 

Christianity. 1 feel that much more attention should be put on local 

circurnstances. This is also true in regards to the slow growth of 

Christianity during the ear1y 1890'5, which is also held to be a period 

of national reaction against the West and Christianity. 
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Footnotes 

1. In October 1877 Morse gave a series of three lectures on Darwinian 
evolutionary theories at Tokyo University. Morse wrote of his first 
lecture which was attended by some five or six hundred people: 

The audience seemed to be keenly interested, and it was 
delightful to exp1ain Darwinian theory without running 
up against theo10gica1 prejuidice as 1 often did at home. 
The moment 1 finished there was a rousing and nervous 
c1appingof hands which made my cheeks tingle. One of the 
Japanese professors to1d me that this was the first lecture 
ever given in Japan on Darwinism or Evolution. 

Edward S. Morse, Japan Day by Day, 1877, 1878-9, 1882-83 (Boston, 1917), 
Vol. 1, pp.39-40 
Darwinian theories were known in Japan before Morse popu1arized them. 
Hiraiwa mentioned that he had read Darwin whi1e he had been a student 
at the Kaisei Gakkë. In regards to evo1utionary theories and Christ
ianity, it has to be remembered that so many of the early foreign 
Christians in Japan such as Clark and Griffis were hired as science 
teachers and they seemed to be able to resolve this conflict without 
too much difficulty while still maintaining their Christian beliefs. 

One of the important facets of this attack on Christianity from 
scientific scepticism was that it was an attempt to discredit Christian
ity in Japan through ideas imported from the West. Darwin's ideas were 
not theonly ones used against Christianity. In March 1877 Yatabe 
Ryokichi, agraduate of Cornel1 University and Professor of Botany at 
Tokyo University, used Tom Paine's arguments to attack Christianity. 
Robert S. Schwantes "Christianity versus Science" in Far Eastern 
~arterly, pp. 124-125. 
R.S. Brown to J. M. Ferris, April l2th 1877, Box 747. 4N (NBTS). 

2. In 1880 two students at Fukuzawa's Keio school translated Robert 
, Ingersoll' s article "The Christian Religion" originally pub1ished in 

the North America Review. In this article Ingersoll" denied vehemently 
that the passages of the Bible " upholding the institutions of savage men 
were inspired by God' These statements of historical relativism seriously 
threatened Christian claims of direct revelation and absolute unchanging 
truths". 
Robert S. Schwantes "Christianity versus Science", loc.cit., p. 126. 
In October and November 1878 Morse gave a series of lectures on Darwinism, 
at the invitation of Fukuzawa, before a lecture association known as the 
New Kodankai. In November and December'of the same year Ernest P. Fenellosa, 
Professor of Philosophy at Tokyo University, was invited to give a lecture 
series before the New Kodankai on "Evolution of Religions". This was an 
attack on Biblical authority in which Fenellosa showed how sophisticated 
faiths had developed gradually from the animistic be1iefs of savages. 
Edward S. Morse, Japan Day by~, op.cit., Vol. 2, pp. 428-429. 
Robert S. Schwantes, "Christianity versus Science", loc.cit., p. 126. 

3. In 1882 McDona1d wrote in connection with the Canadian Mission: 
If, at the commencement of Mission work in this country, any 
one entertained the' thought, or hope that, owing to the readiness 
on the part of the Japanese to adopt foreign ideas, the people 
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would corne in multitudes to Christ, the hope is not likely 
to be realized for years to corne. At present time, every 
inch of territory taken from the enemy and annexed to the 
Kingdom of Christ is the result of severe struggle. The 
priests of Buddhism and Shintoism have organized an oppos
ition in which neither effort nor money is ?paringly used, 
but, perhaps next to the carnal mind, which is enmi ty against 
God, infidelity, inits various shapes, is likely to prove the 
greatest obstacle to the spread of. Christianity, for it seems 
that every form of unbelief in the Western world is likely to 
appear in Japan. The latest is Robert Ingersoll's "Cration on 
the God". This has .been translated and published, and will, 
doubtless, have a wide circulation. While we are in no doubt 
as to the side to which victory will turn, these things show 
that the work in Japan has its difficulties and that the old 
adversary is not likely·to capitulate until compelled. 

Fifty-Seventh Annual .Report of the Missionary Society of the Methodist 
Church of Canada, p. xxxi (UCA). 
McDonald's remarks show that scientific scepticismwas seriously effecting 
the work of the Canadian·Mission. It is to be noted that in 1880 Kozu 
Sensaburo, a former member of the Koishikawa band, brought out a book 
Jinsoron, a translation of Darwin's Descent of Man. 
Robert S. Schwantes, "Chris tiani ty versus Science", loc. ci t., p. 126. 
This must have annoyed.Canadian missionaries and converts who knew 
Kozu. In 1882 Hiraiwa wrote in a more optimistic vein concerning 
scientific scepticism: 

Asto private study, l am now ùigging into philosophical books, 
so as to acquaint myself with the opposer's position, and to 
qualify.myself for future battle. AlI my university mates and 
friends (aIl graduated now) breathe the spirit of Spencer and 
also are leaning to materialism. l must be able to say sorne 
words to them if they ask me the reason of hope in me. The 
more 1 read.and think, l am more convinced that mirtisters of 
the gospel should be weIl versed in the words of God, and teach 
the people in their pure forrn, undefi1ed by man's wisdom and 
sagacity, as they are not the discovery of man but reve1ation 
from on high. 

Hiraiwa Y. to G. Cochran, June 2nd, 1882, in Missionary Outlook, Il, 
September 1882. (UCA). 

4. This was a series of seven lectures in aIl, five delivered by Eby, 
one by Professor J.A. Ewing of the Science Department of Tokyo University, 
and one by Professor Dixon of the College of Engineering. They were held 
in the Meiji Kuaido, the largest auditorium in Tokyo. The lecture series 
was inspired by the succesfui speaking tour of Rev. Joseph Cook in Japan 
in 1882. The first lecture "Christianity and Civilization with a Prelude 
on the Antiquity of Man" was given by Eby on January 6th 1883 with Judge 
Bingharn, the United States Minister in Japan, presiding over the meeting 
and giving the introductory address. In his introduction Bingharn stated 
that "our modern civilization is largely the offspring of Christianity. 
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It is physica1, inte1lectual and moral development of individual 
and collective man, the citizen and the nation. Its beneficient 
outgoings are to be seen in the science, literature and la~s, and 
in the history, past and present, of our race". 
C.S. Eby, Tokyo Lectures. 1. Christianity and Civilization with a 
Prelude on the Antiquity. of Man (Tokyo, 1883), pp. ii-iii (UCA). 
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In his speech Eby natu~ally followed in the same vein as the American 
Minister stressing that "Christianity is (1) a reve1ation of the mind 
of God to the mind of man through Jesus Christ, and of the means by 
which man may belin eternal harmony with God; and (2) an unfolding to 
us of the Creator's ideal of a complete man, in the man Christ Jesus, 
and of the way by which mankind may reach this ideal, the following of 
which is the progress of the truest civilization, and the attainment of 
which i ts grandest culmination". 
C.S. Eby, ibid. p. 33. 
Eby's idea~re very similar to those that Nakamura Keiu had expressed, 
in that Christianity was seen as the(mnder1ying force behind the strength 
of the Western powers. Sir Harry Parkes, the British Minister Plenipo
tentiary, through whose good offices the Meiji Kuaido had been obtained 
without charge for the lectures, proposed the publication of the lectures 
and gave three hundred dollars to cover printer's charges. The success 
of the .. lecture series was noted in the Japan Weekly Mail which said of 
them: "We des ire to record our conviction, founded upon evidence which 
reaches us from allquarters, that they have proved a most remarkable 
success in attracting the attention of the educatèd classes of Japanese 
to the princip les of Christian morali ty". 
Missionary OUtlook, 111; July 1883, p. 99 (UCA). 

5. In 1881 Fukuzawa stated in regards to Christianity and missionaries: 
If aIl the Christian missionaries are not spies of their 
respective governments, and in addition to this the Japanese 
rascals who become their slaves, and aid them in diffusing 
this religion, should be called the abettors of these (tai-ko
mochi) mountebanks. Are not these Japanese Christians like the 
very worst robbers, who would consent to sell their country? Ah! 
ifthere are indeed those who have a spirit of love for their 
country, then let them not lose even one day, but at once mature 
sorne plan bywhich they may oppose, restrain and destroy this evil. 
For at present no greater danger threatens Japan (than Christianity) , 
and there is no more urgent dut y resting upon my countrymen than of 
resistingits progress. 

"Christianity A National Injury" in Chrysanthemum, Vol. 1. October 1881, 
p. 394. (C.S. Eby was the editor.of the Chrysanthemum 1881-1883). 
Fukuzawa opposedChristianity on nationalistic grounds. In 1882 Hiraiwa 
wrote of Fukuzawa: 

He makes determinate effort to make Buddhism Japanese religion, 
not because he himself believes in it and thinks it best, but 
simply as his policy in regard to foreign affairs. He' ·.came to 
dislike foreigners and foreign nations, as they, he thinks, despise 
Japanese nation and disregard her rights. He edits Daily News and 
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writes the editorial every day. The paper takes every opportunity 
toridicule and attack Christianity. 

Hiraiwa Y. to G. Cochran, June 2nd 1882 in Missionary Outlook, Loc.cit. 

6. In 1884 Eby gave a speech titled "The Eastern Pioneer of Western 
Civilization and the Recognition Her Efforts Receive". This was a 
defence of British policy toward Japan and also a statement in regards 
to missionary attitude toward the question of extraterritoriality. Eby 
stated in regards tomissionary views of this question: 

But we cannot refrain from earnestly protesting against a policy 
that would treat Japan as China must be treated while opposed to 
Western civilization, or Corea, now newly opened to the West. We 
believe that Japan's spirit and progress and pledges are such as 
entitle her to sorne place among civilized nations. She ought not 
to be condemned to a sort of isolation, rejected from the comity 
of Oriental nations as having abandoned aIl that the Orient held 
dear, rejected from the comity of Western nations as not yet 
having reached the height - not of the average Western nation
but as not yet equal to the ripest and the best. 

C.S. Eby, "The Eastern Pioneer of Western Civilization and the Recognition 
her Efforts Receive", W.E. Griffis 229, (WEGC) pp. 51-52. 
This extract shows that the missionaries were in sympathy with Japan's 
attemptto obtain sorne form of equal recognition with the Western powers. 
Eby's views on extraterritoriality perhaps aided him in gaining a certain 
amount of prominence among missionaries with the Japanese leaders. Through 
Captain Brinkley, the editor of the Japan Mail, Eby was introduced to Ito 
Hirobumi and Inouye Kaoru. One service which Eby performed for Ito was the 
translation of the German text of a draft 'Constitution for Japan into English. 

7. The Seinenkwai was formed in early 1880 on the urging of Kanda Naibu, 
who later became Hiraiwa's brother-in-law. Kozaki Hiromichi, a member 

. 'of the Kumamoto band and a graduate of the Doshisha school in Kyoto, was 
elected its first President. In October 1880 the Seinenkwai began to 
publish the Rikugo Zasshi under Kozaki's editorship. The aims of the 
magazine were to improve the morale, customs, and manners of the people, 
not only of the lower classes but also of the middle and upper classes; to 
promote religion for it feltthat aIl should be subordinated to religion; 
and to clearup erroneous views of the Christian religion and to show what 
Christianity really was. 
G. F. Verbeck, "Review of the Rikugo Zasshi" in Chrysanthemum, Vol. l, 
April 1881, pp. 150-153. 
In 1882 Hiraiwa noted that "the Y.M.C.A. of Tokyo is doing good work; 
l mean the Native Association, and the magazine which is published under 
its auspices is well received among the people". 
Hiraiwa Y. to G. Cochran, June 2nd 1882, in Missionary Outlook, loc.cit. 

8. In 1884 Hiraiwa wrote about these gatherings to Mrs. G. Cochran: 
You heard, l suppose, from Dr. Meacham of the Ecumenical 
gathering of native Christians in last May, which were very 
grand meetings. WeIl, that formed a new epoch in the history 
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of Japanese Christianity, which made since then very rapid 
progress 1n the realm. Already there have been added more 
than two thousand souls, by rough ca1culation, to the whole 
community of the Protestant Church in the last year, and 
there were over seven thousand Christians in the realm by 
the 1ast.December, including chi1dren. 

Hiraiwa Y. to Mrs. G. Cochran, January lst 1884, in Missionary Outlook, 
IV, June 1886, p. 96 (UCA). 
Kozaki Hiromichi wrote about;,:.the Ueno Park meetings that "the success 
of these gatherings produced on aIl present the conviction that Japan 
would be Christianized in less than a decade and that at least the 
majority of the representatives to be returned to our Diet, which was 
to be opened in l890,:-·would be Christians". 
H. Kozaki, Reminiscences of Seventy Years, op. cit.,p.73. 
This ide a that Japan would be Christianized within a decade was based 
upon a mathematical juggling of figures of converts and their abi1ity 
to convert others. It would cause a certain amount of trouble to the 
Japanese Christian Movement for it filled many with a false hope which 
would only leter be shattered. The tremendous revival of spirit among 
the Japanese Christians as a result of the Ueno Park meetings happily 
coincided with a changed attitude toward the West and Christianity in 
Japanese society at large. 

9. In this speech "Immediate Christianization of Japan. Prospects, 
Plans, Results", delivered before the Tokyo and Yokohama Missionary 
Conference, Eby called for a tremendous inter-denominational effort 
in propagating Christianity. He thought that ther~ should be at least 
100 missionaries invo1ved in direct evangelistic work. He advocated 
the establishment of a central Apo1ogetical Institute of Christian 
Philosophy complete with lecture hall, library and publishing house. 
Eby also suggested the creation of a national Christian university 
which would not only offer better advantages than the Imperial Univers
ity in Tokyo but also rival the best universities in the West. Eby's 
ideas were utopian and unpractical. However, they were enthusiastically 
approved by the Tokyo and Yokohama Missionary Conference. This speech 
reveals afalse sence of optimism concerning the possibilities in Japan. 
C.S. Eby, Immediate Christianization of Japan. Prospects, Plans, Results" 
(Tokyo, 1884), W.E. Griffis 228, (WEGC). 
Otis Cary, A History of Christianity in Japan, op.cit., Vol. 2, p. 176. 

10. Fukuzawa published an article "The Adoption of the Foreign Religion 
is Necessary" in which he stated that in order for Japan to be considered 
equa1 to the foreign powers it must adopt Christianity: 

As an abso1ute1y necessary pre1iminary, however, the Christian 
religion will not fail to bring the feelings of our people and 
the institutions of our land into harmony with those of the lands 
of the Occident. We earnestly desire, therefore, for the sake of 
our nation administration that steps be taken for the introduction 
of Christianity as the religion of Japan. 

Otis Cary, A History of Christianity in Japan, op.cit., Vol. 2, p. 173. 
In 1884 Hiraiwa wrote to Meacham: 

The. Tokiyo Times (Jiji Shimpo) has lately changed its spirit 
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toward Christianity entirely. As you know, it has been 
apparently against ,Christianity from its beginning, and 
said many evils of i t; .' but i t is decidedly for Christian
ity, and issued two or three friendly editorials for her 
already. It has many offsprings throughout our country, 
and those offspring papers catched the same spirit on. 
Consequently the student class began to take interest in 
Christianity very greatly, so that Christian lectures 
everywhere are very attentively listened to. The Govern
ment itself is also in favour of Christianity now, and 
desires its spread. 

Hiraiwa Y. to G. Me ach am , August l3th 1884, in Missionary Outlook, 
IV, October 1884, p. 158 (UCA). 

Il. Box 4 H13F (152) (UCA). 
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12. Meacham Letter, October 19th 1876, in Missionary Notices, Third 
Series, January 1877, p. 171 (UCA). 

13. Ibid., p. 172. 

14. fofeacham Letter, January 20th 1877, in Missionary Notièes, Third 
Series, April 1877, p. 195 (UCA). 

15. 1 wish to thank Rev. H. Iwai of the Japanese United Church, Montreal, 
for this information. 

16. John Scott, "Hon. Soroku'Ebara M.P." in Japan Evangelist, IX, No. 2 
February 1902, p. 42. 

17. Ibid., p. 44. 
This school, the Heigakko, like its sister school the Denshujo in Shizuoka 
was built for the benefit of the young sons of Tokugawa exiles in Suruga 
province in the years irnrnediately following the Restoration. It is inter
esting to note that Prof. Havens in dealing with Nishi Amane's involvement 
in this school does not mention Ebara. Thomas R. H. Havens, Nishi Amane 
and fofodern Japanese Thought, op.cit. It is apparent, however, that Ebara 
played a large part in the formation of this school and the setting out of 
its curriculum. The fact that Nishi Amane taught at the school undoubtedly 
meant that Ebara was aware of the most progressive trends in Western-learning 
studies. 

18. John Scott, "Hon. Soroku Ebara M.P.", loc.cit., p. 45. 

19. Ibid., p. 45 
The Jiyuto (Liberal) Partywas founded in October l88l.by Itagaki 
Taisuke, one of the leaders in the Meiji Restoration, in anticipation 
of the establishment of an Imperial Diet in 1890. Prominent arnong 
the members of the Liberal Party was Gote Shëjiro, another former 
leader in the Meiji Government. The intentions of the Liberal party 
were "to endeavour to extend the liberties of the people, maintain their 
rights, promote their happiness.and.improve their social condition". 
J.H. Gubbins, The Making of Modern Japan: An Account of the Progress 
of Japan from Pre-Feudal Days to Constitutional Government and the 



Position of a Great Power, with Chapters on Religion, The Comp1ex 
Fami1y System, Education, etc. (London, 1922), p. 22. 
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The Liberal Party was at the fore front of the agitation for popular 
reform in the 1880's. It is my opinion that Ebara's invo1vement in 
po1itics was most inf1uenced by his experiences in his ear1y 1ife 
which resu1ted in his desire to he1p people and his Christian idea1s, 
while complementary to this a1truistic concer, were secondary in his 
motivation to enter po1itics. 

20. Eby was a1most perpetually in debt. Two year'3 after his arrivaI 
in Japan, he was still paying off his Canaciian debts. 
A. Sutherland to G. Cochran, Ju1y 10th 1878, H 11d3 (UCA). 
Unfortunately Eby had a simi1ar attitude toward Mission funds as he 
had to his own. 

21. Eby Letter, "Interesting Journal of a Missionary Tour in Japan" , 
in Missionary Notices, 111, p. 258. (UCA). 

22. Ibid. , p. 259. 

23. Ibid. , p. 261. 

24. Ibid. , p. 262. 

25. Ibid. , p. 263. 

26. Ibid., p. 262. 

27. Eby Letter, March 7th 1878, in Missionary Notices, Third Series, 
111, p. 305. (UCA). 

28. Minutes of the Japan Mission Conference, 1899, p. 16. (UCA) 

29. C.S. Eby to A. Carman, August 31st 1898. Japan Mission, General 
Correspondence 1894-1919-, H13F1 (3) (UCA). 

30. A. Sutherland to D. McDona1d, March 10th 1880, Hl1d4 (UCA). 

31. Missionary Outlook, 1, p. 47. (UCA). 

32. Fifty-Seventh Annual Report of the Missionary Society of the 
Methodist Church of Canada, p. xl. 

33. Minutes of the Japan Mission Conference, 1899, p. 16 (UCA). 



141. 

CHAPTER 5: 
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The numerical growth of the Canadian Mission in the 1880'5 

was largely a result of the opening-up of new Mission stations and 

the commencement of work in new areas of endeavour. One of the most 

important new areas of Canadian Activity, where many people were con

verted, was in Mission schools. In 1884 a theological institute and 

a boys' school, the Toyo Eiwa Gakko, was founded in Azabu, Tokyo. 

In the same year the W.M.S. (the Woman's Missionary Society of the 

Methodist Church of Canada), which had begun work in Japan in 1882, 

opened a girls' school, the Toyo Eiwa Jo Gakko, in Azabu, Tokyo. 

The Need for Male Mission Schools. 

The establishment of a national educational system, which was 

advocated by such people as Mori Arinori in the early 1870'5 as being 

necessary for Japan's advancement, was one of the major priorities 

of the Meiji Government(l). The Fundamental Code of Education of 

1872 set down the guidelines for the creation of a modern national 

school system. The 1872 Code called for "the immediate establishment 

of eight universities, 256 middle schools, and 53,760 elementary schoolsj 

compulsory education was set lit four years"(2). The efforts of the 

Meiji Government in building-up a comprehensive national educational 

system were such as to lead Verbeck in 1879, when asked about his 

views concerning a projected school to be organized by the Dutch 

Reformed Mission, to state: 

The most important thing in Japan to-day is the Gospel faith
fully preached, and if this should be at aIl interfered with 
by the new college, as far as the contribution of means is 
concerned, l think it had better be left alone. The Govern
ment does 50 much for secular education and its institutions 
are 50 complete in their various appointments, that if an 
independent College is to be gotten up, it had needs to be a 
very good and superior one (3). 

Verbeck's statement in regards to Government institutions for male 

secular education was only partially true. The major effort of the 

Meiji Government in the 1870'5 was in the development of higher 

education particularly Tokyo University and in the sending of students 



to study abroad. It was apparent by 1879 that neither the central 

Government nor local authorities could afford to fully implement 

the proposaIs of the 1872 Code for the establishment of elementary 

and middle schools (4). Therefore, there was scope for independent 

Missions schools to provide secular education at the lower level. 

In the 1870'5 the Government had p1aced emphasis upon the 

acquisition of Western-1earning in accordance with Article 5 of 

the Imperial Proclamation of 1868. However, by the late 1870'5 

certain individuals such as Motoda Eifu (1818-1891), Othe Confucian 

Lecturer to the Meiji Emperor, had become concerned with the effect 

of Westernization upon Japanese morals. This concern manifested 

itse1f in 1879 in the Imperial Rescript Kyogaku Taishi (The Great 

Principles of Education) which stated: 

Although we set out to take in the best features of the 
West and bring in new things in order to achieve the high 
aims of the Meiji Restoration-abandonment of the undesir
able p1actices of the past and learning from the outside 
wor1d- this procedure had a serious defect: It reduced 
benevolence, justice, loyalty, and filial piety to a 
secondary position. The danger of indiscriminate emul
ation of Western ways is that in the end our people will 
forget the great princip les governing and the relations 
between ruler and subject, and father and son. (5). 
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Westernization had gone too far in education and a return to Con

fucian values was urged. This traditionalistic view was incorporated 

in the Memorandum for Elementary School Teachers which clearly 

showed that the nucleus of education was to be in moral training in 

loyalty and filial piety (6). The reaction against Western-learning 

in Government schools can be seen as part of the general anti-West

ern and nationalistic trends in Japanese society in the late 1870'5 

and early 1880'5. To an extent Mission schools benefitted from the 

anti-Western-learning attitude in Government schools, for it meant 

that in order to study Western-learning outside of higher institutions, 

such as Tokyo University, students wou1d have to enter independent 

schools. The continued demand for Western-learning despite national 

trends is revealed perhaps in the fact that the late 1870'5 and 

early 1880'5 was a period in which a number of Mission Schools were 



founded. It was during this time that the Canadians began to 

think of opening a Mission school. 

As early as 1875, Cochran had urged the formation of a 

theological institute in order to train Japanese pastors. In 

1882 there was a suggestion that the Canadians should form a 

Union Theological School with the Methodist Episcopal Mission. 

Sutherland did not approve of any union with the Americans for 

he wrote in November 1882: 

Your letter referring to proposaIs for a Union Theo
logical School, was laid before the Committee. They 
were unanimously of opinion that it would not be wise 
for us to enter into such a union, as it might prove 
a serious cause of embarrassment in the future. What
ever is done in the matter of education should be done 
on our own account and by our own men. (7). 

This meant that the Canadian Mission would have to find money 

for the founding of its own school, for the missionaries contin

ued to press for the opening ofa theological institute even 

though it might have to be a modest one due to financial restric

tions: 

Ne need a first-class school to develop a native min
istry, and to put us in a position in which we can 
wield influence upon the Japanese which we should. The 
Japanese are fully al ive to the importance of education. 
They were a literary people even before foreigners 
came to their country; but the des ire for learning has 
been quickened, and their thoughts widened by influences 
from the west. Young men, year by year, come to Tokyo 
from different parts of the Empire in quest of learn
ing. Many become connected with the government schools, 
while many enter the mission schools, hear the Nord, 
become converted, and carry the news of salvation to 
their homes. The Mission that has no school gets none 
of these young men, and must be content to labor in a 
more limited sphere, and must accept smaller results 
than a Mission that has an institution of learning (8). 

The Mission Board in Toronto came to recognize "the vast import

ance of the work of Christian Education in Japan as a means of 

leavening the thought of the young men of the nation, and of rais

ing up a,thoroughly trained native Ministry" (9). There were two 

major reasons for having a Mission school, the first was to train 
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Japanese pastors and the second was to provide secular education 

in the hope of converting students to Christianity. 

In the mid-1880's Japanese attitudes toward the West and 

Christiani ty changed. In 1884 Ito Hir.o.bumi (1841-1909), a lead

ing member of the Meiji Government, returned to Japan from Europe 

where he had been studying Western political systems as a pre

lude to the task of preparing a new Constitution to replace the 

1868 Imperial Proclamation. Ito vigorously advocated the intro

duction of Western ideas. Kobayashi Mitsuyasu was recorded as 

saying about It~'s return in 1884: 

The consequence was, western customs, good and bad, 
foreign dress, meat, wine, tobacco, etc., rushed in 
upon our country like a tidal wave. It was a very 
dangerous period for our nation; but one good result 
was the withdrawal of aIl opposition to Christianity. 
Persecution, which had been rife before, ceased at 
once. Everything changed, with the rest of the feel
ing toward Christianity. The missionaries, indeed 
aIl foreigners, were made welcome everywhere, and 
treated with respect by both Government and police. 
The cry arose for the teaching of English in the schoo1s 
(10) • 

The hope for treaty revision was one of the main causes for this 

change in attitude toward the West. Both Ita, who became Prime 

Minister of Japan in December 1885, and Inoue Kaoru (1835-1915), 

who was Foreign Minister, were intent on impressing the foreign 

powers with Japan's readiness to accept certain Western ideas 

in the hope that this wou1d change the obdurant attitude of the 

European nations toward Treaty revision. This pro-Western trend 

stimulated an increased demand for Western-learning studies. As 

the Government schools had not stressed Western-learning in the 

early 1880's, the independent Mission schools came to be regarded as 

the most advanced and modern centers for Western-learning. There

fore, many ambitious individuals who sought to aid not only Japan's 

national advancement but also to further their own personal advance

ment were attracted to these Christian schools. It was fortunate 

for the Canadian Mission that it opened its school in 1884 at the 

beginning of this new pro-Western trend. 
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Toyo Eiwa Gakko 

In 1884 a site was chosen in Azabu, Tokyo and land bought 

in the same of the Toyo Eiwa Gakko Kwaisha of which Asagawa Koko 

was President and Kobayashi Mitsuyasu was Secretary. As foreign

ers could not own property outside the treaty concessions, the 

Canadianshad to form a Japanese company, 1ega11y controlled 

by their pastors, in order to obtain property. Although the 

Canadian Mission never had any problems in using such an exped

ient, sorne Missions did have trouble with their Japanese trustees 

as was illustrated in the case of the Congregationalists·and 

Doshisha school in Kyoto (11). 

There was sorne difficulty in getting Government permission 

to open a Christian school, for there was apparentlya feeling 

in Government circles that Christianity was to be equated with 

Republicanism and that the schoo1 wou1d cause great trouble. It 

appeared for a time that the.Government wou1d not grant permis

sion for the Toyo Eiwa Gakko to open (12). Permission, however, 

was granted in early 1884 as a result of the changed attitude 

toward the West. 

In the summer of 1884 buildings for a boys' preparatory 

school and the theo1ogical institute were erected on the Azabu 

si te. George Cochran came back to Japan from Canada to become 

the Principal of the Toyo Eiwa Gakk~ and teach in the theolo

gica1 department. A new missionary, Robert Whittington, was 

sent out to take charge of the 1ay academic department. The 

school was opened on December lst, 1884, with eighteen students 

(13). The theological department wou1d a1ways remain sma1l, in 

1889, for example, there were on1y seven students enro1led in 

it. The academi~ department of the schoo1 was very successful 

in attracting students and the great expansion of the schoo1 

took place in this department. In 1885, the number of academic 

pupils had risen to a hundred and fifty of whom eight were board

ers with the resu1t that the buildings had to be enlarged. In 

1885, another missionary, T. A. Large, was sent out from Canada 

146. 



) 

to teach mathematics in the expanded school. John Saunby who 

came out to Japan in 1886 and for a short time taught at the 

Toyo Eiwa Gakko, before ,going on to Kofü, wrote: 

From the opening of the Toyo Eiwa Gakko in 1884 so 
popu1ar diditbecome that within a year its over
crowded halls necessitated en1argement, and even with 
this increased a9comodation it was again crowded to 
capacity and admission had to be refused to many app~ 
1icants. This phenomenonal success continued until 
the Academy became the ,largest mission'schoo1 of its 
day in thecapi tal. It was noted for the high stand,. 
ard of ,its Western education made available to the 
students who thronged its c1assrooms. Nor was evan
ge1ism al10wedto remain in the background; dai1y 
worship, Bible instruction and Sabbath services were 
so b1essed of God that in one year, 1887, no less than 
fort y of the students confessed Christ and received 
baptism (14). 

The Toyo Eiwa GakkO was popular becaùse it gave a thorough ed

ucation in both Japanese and English. The aim of the academic 

department was stated in 1889 as "imparting a thorough train

ing in the Japanese and English languages and li teratures and 

in science and mathematics. It extends over a period of seven 

years - three, Preparatory and four, Col1egiate. Candidates 

for admission are expected to be graduates of the E1ementary 

Schoo1s" (15). The educationthat the Toyo Eiwa Gakko offered 

in its combination of Japanese and Eng1ish studies through its 

Japanese and Canadian staff was something which cou1d not be 

found in the majorityof Government schools. This appea1ed to 

students who hoped to,gain admission into Tokyo University or 

institutions of higher learning overseas. 

The Toye Eiwa Gakko was very much effected in the ear1y 

1890's by both the economic depression and the resurgence of 

nationa1istic and anti-Western feeling in Japan. In 1891, at~ 

tendence at the schoo1 was particularly bad because of crop 

failures the year before and "the false notion of the national 

attachment .or Kokusui Hozon Shugi which exerted a powerfu1 in

fluence over the midd1e class people and which proved to be a 

strong barrier against the introduction of anything that is 
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foreign had reached.its climax this year. AlI Christian schools 

especially in Tokyo have suffered from this influence" (16). 

The kokusui hozon movement was concerned with the preserving of 

Japan's national essence and was antagonistic to foreign influence. 

It expressed the concern of sorne Japanese that the process of 

indiscrimate borrowing from the West which had characterized the 

mid-1880'sh~d gone too far. The movement gained popularity after 

the fOl~ation of the Seikyosha (Society for Political Education) 

and the publication of its magazine Nihonjin (The Japanese) in 

early 1888 (17). The Imperial Rescript on Education in 1890 also 

worked against the influence of foreign education. This Rescript 

placed morals as the center of the educational curriculum and part

icularly stressed ~ aikoku (Reverence for the Emperor and 

Patriotism). While this Rescript only effected Government schools, 

the lack of open emphasis upon reverence to the Emperor in Mission 

schools was regarded by sorne as unpatriotic. In the early 1890's 

the Toyo Eiwa Gakko did not have the right to dispense Government 

diplomas. This meant that students could not enter higher Govern

ment schools after their graduation from the Mission school. Thus 

the Toyo Eiwa Gakko only appealed to those students who had no ambi

tions to continue their education after completion of their courses 

there. 

In 1895, the Toyo Eiwa GakK5 was granted Middle School status 

by the Meiji Government. Thus its graduates could continue their 

education in higher Government schools. In the same year, Ebara 

Soroku was made the President of the school. Ebara was at this 

time a member of the Diet and his popularity not only as a public 

figure but also as an educator was one reason why a renewed inter

est in the school began to deve1op. Moreover, Japan's success in 

the Sino-Japanese War had reaised the country's hopes for treaty 

revision and brought a more favorable attitude toward the West. 

After 1895, the numbers of students at the Toyo Eiwa GakkO increased 

very rapidly. In 1899 there were five hundred and eighty students 

in the adademic department (18). This was the last year of the 

school's operation,for in 1899 the Education Department of the 
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Meiji Government brought out an Instruction which prohibited religious 



teaching in any school which had the right to grant Government 

diplomas (19). As a result of this the Toye Eiwa Gakko and the 

majority of other Christian schools were closed down. After the 

closure a new school companywas formed by Ebara and the build

ings taken over by his Azabu Middle School which, although Chris

tian influence was strong, it was not a Canadian Mission instit

ution (20). 

The Need for Female Mission Schools. 

In 1884 at the same time as the Toyo Eiwa Gakko was opened, 

the W.M.S. (the'Woman's Missionary Society of the Methodist Chur ch 

of Canada) opened a girls' school, the Toyo Eiwa Jo Gakko, on the 

Azabu site (21). The W.M.S. felt: 

Very little can be done in the way of Christian work in 
this land or any other apart from schools, and it is 
advised that such be opened as soon as possible, employ
ing native Christian.teachers, under the supervision of 
the lady missionaries, who shall visit the home of the 
children andthereby secure regular attendance, and at 
the same time gain influence over the parents, winning 
them to the church services (22). 

There was also a need for trained Christian workers for it was 

thoughtthat Japanese Bible-women might be able to gain access 

into homes where foreigners might not be welcome. It is in the 

realm of female education that the Canadian Mission made one of 

its greatest and .lasting contributions to Japanese life. 

Much less was done in terms of women's education than men's 

by the Japanese authorities in the Meiji era. Traditionally, edu

cation for Japanese girls was intended to prepare them to fill 

their subordinate position in life with ease and grace. Schwantes 

states in regards to this: 

In the terakoya they were taught to write and read 
po1ite 1etters in kana but few women had any extensive 
know1edge of Chinese characters. Sewing schools and 
the pages of the Onna Niwa Oshie (Women's Household 
Guide) taught the minu~etails of domestic work. 
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Cultured ladies learned elaborate etiquette of the tea 
ceremony and the formaI patterns of flower arrangement; 
and women of aIl classes except perhaps the lowest 
were familiar with the moral precepts of the Onna Dai
gaku (Great Learning for Women). In this work Kaibara 
Ekken, the seventeenth century educator and philospher, 
summarized in popular language the Confucian virtues 
of obedience, filial piety, humility, and industry 
which were fitting to the passive (yin of the yin-yang 
dichtomy) nature of the female sex. An essential part 
of the trousseau which a girl took with her at marriage, 
the Onna Daigaku, continued to be the standard of con
duct weIl into modern times (23). 

The position of women in Japanese society did not change radi

cally after the coming of Perry to Japan: 

In contrast to the stimulus that echnology and pol
itical thought received after resumption of intercourse 
with the West, Japanese family life changed only slightly 
and slowly. Men in business and publiclife had oppor
tunities to learn new things through association with 
foreigners; but their wives, restricted by custom to the 
home, continued to think and to act as in the days of 
Kaibara Ekken. Change in the social status of women 
could come only with the education of the younger gen
eration. This fact was given official recognition in 
a statement made by Emperor Mitsuhito in the early 
seventies: 
"Females hitherto have had no position socially, because 
it was considered that they were without understanding 
but if educated and intelligent they should have due 
respect" (24). 

The Educational Code of 1872 made elementary education compulsory 

for girls as weIl as boys, but at no time during the Meiji era 

did females attend the shogakkë, elementary schools, in the same 

proportions as males. 

In the 1870's-the Meiji Government started certain schools 

for the education of young women. In 1872 the Tokyo Jogakko was 

founded for the education of daimyo and Government officiaIs' 

daughters. Margaret Clark Griffis, the sister of W. E. Griffis, 

was in charge of this school from early 1873 to her departure 

from Japan in 1874. Its foreign staff was largely provided, as 

was a similar school set up in Kyoto, by the wives or relations 

of foreign employees of the Government or missionaries. Many of 
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these women such as Margaret Griffis were sincere Christians and 

therefore these first Government schools were not without Christ

ian influence. In 1875 the Tokyo Normal School for Girls was 

founded of which Nakamura Keiu was the first Principal. Nakamura 

thought that "the rearing of men and women should be equal, there 

should not be two different kinds of education. If aIl human 

beings wantto maintainthe highest level of perfection it would 

be wel1 that men and women receive the same rearing. By doing 

this, the y will progress together. Pure-hearted women must go 

hand-in-hand with virtuous men" (25). This is a rejection of the 

ideas of Kaibara Ekken. 

In 1872 the first Japanese girls were sent abroad to the 

United States to be educated. Among the five girls was Tsuda 

Ume, the daughter of the Methodist Episcopalian Tsuda'Sen, who 

later became a leading Christian educator and the founder of 

Tsuda Juku University In Tokyo. Among the others were Yamakawa 

Sutematsu, who married Marshal Oyama Iwao, a leading general in 

the Imperial Army, and Nagai Shige who married Uryu Sotokichi, 

a leading admiraI in the Imperial Navy. These latter two women 

through their position gained by good marriages did much to 

influence the wives of leading Government officiaIs to show con

cern about the lot of women in Japanese society. Unfortunately 

the sending of females abroad to be educated was not sustained by 

the Meiji Government after this first trial. The Meiji Govern

ment was unable to provide sufficient educational facilities for' 

females in Japan. The role played by Mission schools in helping 

to fill this vacuum was extremely important (26). 

Toyo Eiwa Jô Gakko " 

In 1884 a building which could accomodate twenty boarders 

was erected on the Azabu site below the boys' school. Miss Martha 

Cartmell, the fir'st Canadian' woman missionary in Japan, was the 

Principal aided by two other missionaries Miss Eliza Spencer, who 
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later became Mrs. T. A. Large, and Miss Maud Cochran, the youngest 

daughter of George Cochran. From its first opening the girls' 

school was a success, for it was reported "families of wea1th and 

position have sought entrance for their daughters, and have shown 

their appreciation by repeated and exceedingly kind acts of hos-

pitality to our representatives the teachers" (27). Among the first 

pupils were two daughters of Ite Hirobumi (28). It is true to say 

that the Toyo Eiwa Jo Gakke attracted students of a much higher 

social class than the boys' school. In 1886 Tsuyuki Seichi, one 

of the Japanese teachers wrote: 

Though there are eight hundred boys' and girls' schools 
in Tokio, there is not one school which gives the good 
education of good Japanese, Chinese, Eng1ish, together 
except Normal and Empress' schoo1. 

Ladies, l am very proud to say that those who 
wish to receive a good education in Japanese, Chinese, 
Eng1ish, fancy works, etiquette, piano, etc., must 
come to our school. 

We have four foreign teachers, three Japanese 
teachers who are graduatesof the Normal school, and one 
Chinese teacher, but there is not a private school that 
has four foreign teachers except other mission schools; 
but as Ihave said that they are supporting many students 
in these schools themselves, therefore the people in 
wealthy and high rank do not like to put their daughters 
together with them. 

Most of our students who are in wealthy and 
high rank are able to go tc·the Empress' School, but they 
do not go to it, but they come to our school; then there 
must be a reason for their coming. The people do not 
like to put as boarders their daughters in a school, 
though the school is far from their houses; however, our 
boarders are the daughters in wealthy and high ranks, 
and it also gives evidence being a good school (sic) 
(29). 

The Toyo Eiwa Jo Gakko was able to compete with the best girls' 

schools in Tokyo. It offered a type of education which could not 

be obtained elsewhere. ..The fact that the school attracted the atten

tion of the upper classes, who were interested in giving their daugh

ters a Western-learning education, is shown again in an account of the 
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closing exercises of the school year in November 1885: 

On the afternoon of the 23rd, the closing exercises of 
the Anglo-Japanese Ladies' School took place~ Persons 
of the higher rank, both Japanese and foreigners, were 
present, among them Madam Inouye (Inoue Kaoru's wife) 
and Lady Kawamura, as weIl as many gentlemen in official 
pos~tion. The rooms were beautifully decorated; the 
singing, essays and poems of the students were aIl high
ly appreciated. The refreshments were also good. Those 
were present about a hundred guests (30). 

The girls' school, like the Toyo Eiwa Gakko, had to be expand-

ed very shortly after its opening due to demand for places. In 1887 

there were 127 boarders and 100 day pupils at the school,of whom 

sixty-five were Christians (31). In 1889 it was reported: 

The Anglo-Oriental Ladies School at Azabu has been in 
successful operation since the year 1884. Sixteen stu
dents have completed the Japanese Course of study. The 
average attendance during the past year was about 225. 
Of these 100 'are Christians and are divided into five 
classes which meet regularly in the school. Besides 
these there. are always a number of enquirers who are 
seeking the truth. The Sunday School and morning ser
vice have an average attendance of over 200. Attendance 
at these is compulsory. AlI expenses of this school 
except those of the foreign ladies are met by the stu
dents' fees etc. (32). 

In the 1890'5 there was a decrease in the number of students attend-

ing the school. In 1891 there were only 84 pupils, and it was 

noted: 

Our decreased numbers cannot be attributed to the 1055 
of interest in woman's education alone; nor to the fact 
that there is now less demand for English. In sorne cases, 
girls have been called from school because there are now 
good schools established near their own homes; where 
the expenses are less than in Tokyo; and since the sal
aries of men in government employ have been lowered, 
many find that they cannot afford to expend 50 much on 
the education of their daughters (33). 

The reasons for the decline of numbers in the Toyo Eiwa JO Gakko 

are different from those given in the case of the boys' school. 

There is no mention of nationalistic feeling but rather salary cuts 
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of civil servants and the deve10pment of other schoo1s. There 

was a certain advantage to be gained from sma11er numbers in that 

the teachers were able to give more individua1 attention to their 

students. This is ref1ected in the fact that in 1891 near1y ha1f 

of the schoo1gir1s were Christians, sorne thirty-five converts out 

of a total of eighty-four. It was not unti1 after the turn of the 

century that the ToyoEiwa Jo Gakko reached an attendance of over 

100 pupi1s again. 

Mrs. Matsuo Yoshiko who graduated from the schoo1 in 1915 

wrote about 1ife at the schoo1: 

In those days the schoo1 preferred the pupi1s to live 
in the dormitory and the sma11est cnes - a few of them 
even 6 or 7 years old - were taken to church every Sun
day (after Sunday Schoo1) to sit through the regu1ar 
service for adu1ts, and if any of them was bo1d enough 
ev en to whisper a word or two to the 1itt1e friend sit
ting next and if caught by Miss B1ackmore, the chi1d 
wou1d be ordered, after church, to 'stay in bed' with
out the noon mea1. Or, if any of us had forgotten to 
take in our 1aundry Saturday evening and it happened 
to rain Sunday moming, we had to 1eave it on the 1ines, 
as any work - even taking in the 1aundry was not fit 
for the Sabbath (34). 

Whi1e the letter describes the schoo1 in the 1900'5 during the 

Principa1ship of Miss I. S. Blackmore, it gives sorne impression 

of the strict if not harsh discipline which must have also existed 

earlier in the 1880'5 and 1890'5. The sister of Takagi Katsuo 

(nee Uchida) described her impression of the schoo1 in the 1910'5: 

l was bom on the 12th of Dec. 1898 in New York City 
U.S.A. My father was a diplomatie officer and he with 
my mother spent most of their lives in foreign lands. 
Whi1e he had been in New York as a consul genera1 of 
Japan l was born there. When l was three years of age, 
he brought me back to Japan and put me under the care 

154. 



) 

of my grand-mother at Kyushu. When 1 was nine, my 
father put me into the dormitory of Toyo Eiwa school 
where my two eIder sisters were already in. There, 1 
was taught for the first time about God and Jesus Chirst 
the Saviour. From morn till night, we were in a reli
gious atmosphere, with services twice a day. 

The principal Miss Blackmore seemed very strict 
and 1 was very much afraid of her. Almost everybody 
must have felt the same. When we have done something 
against the rules we:!'were severely punished. For in
stance, there was a rule 'do not run in the corridors', 
as if anyone ran, she had to repeat writing the rule one 
hundred times on a sheet of paper and handed to the 
office-room. 

On Sunday mornings we aIl had to attend the 
Church service and listen to the sermon. While 1 was 
in the primary class, '1 couldn't understand at aIl, but 
gradually 1 began to realize them (35). 

Certain things are interesting about this letter. The first is the 

father was in the diplomatie corps (he later became Minister to 
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Sweden) and the school provided a place where he could put his daugh

ters while abroad. It might be said that thistype of school appealed 

to the rising Westernized elite. A second point to be noted is 

the religious atmosphere, and it is no wonder considering the young 

age of the students thatso many were converted. A third point is 

the discipline in the school. It would be, of course, the type of 

discipline which one would expect to find in a Canadian or English 

boarding school of the .same period. On another level, it might 

perhaps be said that the rigorous Christian nature of the school 

might weIl have brought out certain qualities which one also might 

find in samurai of an earlier period. 

Girls"Schools in the Interior. 

Unlike the male mission, the W.M.S. quickly began to estab-



lish schools outside of Tokyo. The Governor of Shizuoka, Sek

iguchi Ryukichi, whose daughter was attending the Toyo Eiwa Jo 

Gakko in Tokyo, and Hiraiwa were the prime movers in asking the 

W.M.S. to establish a school in Shizuoka. In 1887 the W.M.S. was 

in a position to accept this offer. For it was stated that "dur

ing the year an offer was made in Toronto of a thousand dollars, 

for the special purpose of opening a school in sorne other city in 

Japan. Shidzuoka was recommended, a building free of rent, and 

contributions insuring the Society against 1055 for two years 

were offered" (36). Miss M. J. Cunningham of Halifax, Nova Scotia 

was sent out to teach in the new school which was opened in 1887 

with sorne fifty students in attendance. In 1888 Miss Kate Morgan 

was sent out to help Miss Cunningham in teaching. In 1889 the 

school was expanded with the acquisition of a new building capable 
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of accomodating 50 boarders and as many day students. The building 

was provided by the Japanese. The number of pupils remained the 

same, nonetheless. At this time four of the five Japanese teachers >, 

and seven of the pupils were Christians. In 1891 the attendance 

at the Shizuoka school was only 19, due to similar casus es as seen 

in the case of the Tokyo school. The sameyear the W.M.S. took 

over full responsibility for the maintenance of the school as the 

Japanese shareholders were unable to continue their full financial 

support. 

In 1889 a third girls' school was established in Kofü. Miss 

Agnes Wintemute who had come out to Japan in 1886 to reinforce 

the women missionaries in Tokyo, was sent to open the school in Kofu. 



For sorne time previous1y the W.M.S. had hoped to estab1ish a 

schoo1 there. In 1889 Miss Wintemute reported: 

During the winter, enquiries were made as to the best 
means of sending a lady out there, and the resu1t was 
that a number of the prominent men of the province of 
which Kofu is the chief city, formed themse1ves into a 
committee of founders, and sent to our council a pro
posed basis upon which they would be glad to cooperate 
with our society in establishing and carrying on a Girls' 
Schoo1 there. This proposa! was taken as a providen
tia1 opening for us, and after carefu1 consideration, 
was accepted (37). 

As in Shizuoka the Japanese provided and furnished the building. 

The W.M.S. was in charge of the business management of the schoo1 

and responsible for paying any deficit in the running costs. The 

schoo1 started with on1y nine pupi1s in attendance, but the numbers 

increased. In 1891 there were 31 students of whom 28 were boarders 

and 19 of whom were Christians. Miss Wintemute wrote in 1891 that 

"Kofu is one of the few places that seems not to have been yet 

effected by the genera1 reaction against woman's education. Indeed, 

we are thankfu1 to be able to report the past year's work as most 

encouraging in every respect, the school having grown not on1y in 

numbers but in the confidence and favor of the people" (38). Kofu 

was far removed from the major centers of Japan and therefore was 

1ess 1ike1y to be effected by trends which deve10ped in Tokyo. 

It is interesting to note that.whi1e the Toyo Eiwa Gakkô 

was formed through Mission initiative, the W.M.S. schools particu-

1arly those in Shizuoka and Kofu came into being as a resu1t of 

requests from the Japanese. Moreover, the Shizuoka and Kofü schools 

began with faci1ities and buildings provided by the Japanese at 

no cost to the W.M.S. The girls' schoo1s were by in large self-
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supporting in that the cost of operation for the schools were 

paid out of fees, the only committment that the W.M.S. had to 

undertake was the salaries of their missionaries. Unlike the 

Toyo Eiwa Gakko, the W.M.S. schools were uneffected by the Edu

cation Department's Instruction of 1899. Perhaps it is a reflec

tion upon Meiji attitude tow~rd women, that while many Japa~ese 

disapproved of religious instruction being given to males, they 

were not concerned about females. The type of education given 

in the girls' schools was very different from the traditional edu

cation given females. Instead of preparing females for a subord

inate r~le,in life, Christian education prepared them to expect 

equality with men. This m~ght have caused certain difficulties 

in adjusting to society at large once the female had graduated. 

It is also apparent that the schoolgirls were often of a higher 

class than their male counterparts in the Toyo Eiwa GakkO. It 

also seems that a higher proportion of the females in the schools 

were Christians than males. The numbers of pupils who were con

verted in the Canadian Mission schools in the l880's considerably 

increased the figures of converts of the Mission during those 

years. 
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Appendix 1. 

'The Formation of the Japan Mission Conference 1889. 

Commission. 
To the Foreign and Native Ministers of the Methodist Chur ch in Japan 
in connection with the Methodist Chur ch (Canada) and aIl others whom 
itmay concern. 
Greeting,--
Whereas the General Conference of the Methodist Chur ch at its session 
held in the City of Toronto, Dominion of Canada, in the month of 
Sept. 1886, did enact.with reference to the work of the Methodist 
Church in Japan, as follows:--
When there are fifteen or more ordained ministers in the Field, 
and the General Board of Missions, or its Committee of Consultation 
and Finance recommends the step, the Mission shal1 be erected into 
a Mission Conference, with power to divide into two or more districts. 

And Whereas, .pursuant to the above action, the said Com
mittee of Consultation and Finance at the meeting held on the 26th 
day of February 1889 did resolve as follows:--

That if the General Secretary on his contemplated visit 
to Japan sha1l find that there are fifteen or more ordained Mission
aries in that country, whose names appear on the Minutes of the 
Toronto Conference he sha11 have authority to organize an Annual 
Conference in Japan, in accordance with the express wish of the 
Mission Council and in harmony with the Discipline of the Methodist 
Church. 

NOW THIS WRITING CERTIFIETH that the Reverend Alexander 
Sutherland, Doctor of Divinity, and our General Secretary of Mission, 
is fully authorized, under the foregoing provisions, to organize 
an Annua1 Conference of the Methodist Church in Japan, and for that 
solemn and important work he is hereby affectionately, and in fear 
of God, commended to the Brethern in that country:--

Signed, and the Saal of the Methodist Church affixed at 
Toronto, this 2nd day of May 1889 in the presence of Jas. N. Shannon. 

A. Carman 
John A. Williams 
General Superintendants. 

Minutes of the Japan Mission Conference, 1889, p.6., H13g3 (UCA). 
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Address to the General Mission Board and the Chur ch in Canada from 
the Japanese Conference 1889. 

Beloved Brethern: 
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A1though we cannot understand fully your circumstances and surround
ings in a land sofar away and so different from our own, we still 
do pray that grace, mercy, and peace may abound upon you a11. We 
thank you for your constant sympathy, shown to us so practica11y by 
the sending ofmissionaires for years, and their constant work of 
love in preaching Jesus to us who were afar off. Through their 
earnest work, more than a thousand have become chi1dren of God, who 
were former1y stiff-necked and rebellious against the truth as it 
is in Jesus. We are liRe boys and girls who have not yet learned 
geography, but we have 1earnt most thoroughly that there is such a 
place as Canada, and that the people there are rich in love and 
great in .good works. 

Wethank you at this special juncture, you sent to visit 
us our beloved brother, Dr. Sutherland, c10thed with authority to 
erect our Church in Japan into an Annua1 Conference. Under his kind 
management, and with the co-operation of the other brethern,this 
has become an accomp1ished fact, and the first session has been he1d 
with tokens of the Divine blessing. This will be an epoch in the 
history of Japan Methodism worthy of special record and gratefu1 
remembrance. Besides this, Dr. Sutherland de1ivered lectures and 
sermons, both in the capital and during an extended visit through 
Yamanashi and Shidzuoka prefectures. These addresses, characterized 
by earnestness and e10quence, leave behind them an incalculable 
benefit, for which we thank both him and you. Permit us to express 
our gratitude for another signal mark of your favor in 1887, you 
extended an invitation to our brother Hiraiwa to visit you, and while 
he was with you made him forget the fact that he was among strangers, 
by the fu11~ess of your.hospitality. The benefits of his visit were 
not a few, ~d were not confined to himself but extended to us a1so. 

We: esteem it an honor to place this short expression of 
our gratitude in Dr. Sutherland's hands, as he now 1eaves our 
shores, to be conveyed to you .. We pray continua11y that upon you 
al1 may rest the richest benediction of God in ~emporal and spiritual 
matters. 

We remain, 
Honored and beloved brethern, 

On behalf of the Japan Conference, 

Toyama Kohei 
Yamanaka Emu 

Ebara Soroku. 

Missionary Outlook, lX, November 1889, pp.162-163. 
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CHAPTER 6: 

RAPID GROWTH 

) 



The establishment of Mission schools was on1y one aspect 

of the growth of the Canadian Mission in the l880's. During these 

years the evangelistic work of the Mission was great1y extended 

with the founding of new Churches in the interior. This was due to 

the increased numbers of Canadian evangelists at work and the eager

ness of the Japanese pastors to propagate the Gospel. The work 

of the Canadian Mission came to a climax in 1889 with the forma

tion of the Japan Mission Conference. 

Evangelistic Work 

The 1880.'5. had begun with the Canadian Mission having on1y 

three missionaries at work in Japan. The withdrawal of Meacham 
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to Canada in 1882 caused Sutherland to doubt whether the Canàdian 

Chur ch would be willing to continue to support the Mission in Japan 

(1). However, Sutherland's fears were fortunately unfounded. None

theless, missionaries' early departure from Japan on1y accentuated 

the need for more workers in the country if the gains of the 1870's 

were to be sustained and the Canadian Mission expanded. The entrance 

of the W.M.S. into the field in 1882 and the establishment of the 

two Mission schools in Azabu, Tokyo in 1884 added more personnel 

to the missionary force. Even so more Canadians were needed to carry 

on direct evangelistic work. 

In 1884 Charles T .. Cocking, a third year B.A. student at 

Victoria Col1ege, was sent out as an evangelist. After sorne time 
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in Tokyo, Cocking was sent to Shizuoka to assist Hiraiwa who was 

the pastor there. It appeared that Cocking was loath to go there, 

for in June 1886 Sutherland wrote to McDonald: 

Mr. Cocking was not sent to Tokyo. He is not really 
needed in Tokyo, and we do not consider him suitable 
for Tokyo. If he will not take the work to which he 
is assigned the sooner he is discontinued the better. 
The young man whom we purpose to 'send for the evangel
istic work will be expected to devote his time exclu
sively to that, except in 50 far as a litt le teaching 
may give him the privilege of residing in a place where 
he could not otherwise be allowed to reside (2). 

Cocking eventually did go to Shizuoka but he was not a particularly 

successful missionary. In 1890 he was withdrawn from the Japan 

Work. In 1885 T. A. Large, who had just graduated from Victoria 

College, came out as an evangelist but almost immediately was 

seconded to the t5yo Eiwa Gakkô where he taught mathematics and 

science until his murder by burg1ars in 1890. In 1886 a third 

young missionary, E. Odlum, arrived in Japan but he too was second

ed to the T~yo Eiwa Gakko where he remained only three years before 

returning permanently to Ontario. These three appointments can be 

seen as an attempt by the Mission Board to send out younger men to 

the field. Cocking and Large were not ordained ministers when 

they came out to Japan. Of the three, on1y Large can be considered 

suited for the work there and unfortunately he was killed after 

being in Japan only rive years. The prob1em of more evangelists 

still remained, as two of the three were engaged in the T~o Eiwa 

Gakko. 

Apart from Cocking, on1y Eby, who lived in Tsukiji, was free 
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to engage in evangelistic work. McDonald, who also lived in 

Tsukiji, was restricted to a great extent from participating in 

this type of work by his medical practice in Tokyo. Others such as 

Cochran and Robert Whittington were engaged in teaching at the ~yë 

Eiwa Gakko. In the mid-1880's the Canadian Mission had to rely 

heavily upon its.Japanese pastors to propagate the Gospel. The 

evangelistic work of the Canadian missionaries làrgely took the 

form of preaching tours in the interior. The Canadian Mission, 

therefore,was at first in a poor position to take advantage of the 

upsurge of interest in Christianity in Japan after 1883 (3). 

The first signs of this new interest in Christi?~ity in terms 

of the Canadian Mission can perhaps be seen in 1883 when the Tsuk

iji Church, the third Canadian Mission church in Tokyo, proclaimed 

itself self-supporting (4). In the same yea~ the Kofû Church 

began the practice of making pledges for weekly payments (5). 

This shows a growing involvement of the Japanese members in their 

churches as weIl as an expression of their desire to free themselves 

from Canadian financial support. In the sUmmer of le84 Eby and 

McDonald went on an evangelistic tour of Yamanashi and Shizuoka 

Prefectures which was climaxed by a meeting in Shizuoka during which 

sorne 4,000 people came to hear them over two evenings (6). The 

indication of potential growth in numbers of converts given by the 

Shizuoka meeting was very encouraging. However, although the Shi

zuoka Church became self-supporting in 1888, its membership did not 

rise very much after 1884. It is true to say that the Canadian 
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Mission did not exp and very greàtly in established are as in the 

1880'5. 

The Japanese pastors were eager to extend the work of the 

Mission into new centers. In 1884 Hamamatsu in Shizuoka 'Prefec

ture was occupied entirely on the initiative of the Japanese 

converts. Hamamatsu was a major center of Buddhism having a 
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number of important temples in its neighbourhood and much of the pros

perit y of the town was due to the flow of pilgrims to these temples 

(7). At first the townspeople did not welcome the .Methodist intru

sion. This was further exacerbated by the apparent fact that Christ

ianity had received a bad reputation from the work carried on there 

by Roman Catholics. In Hamamatsu the Japanese pastor Yuki Munizëi 

was faced with a double struggle against the Buddhists and the Roman 

Cath01ics. 

In 1886 the Missionary Society in Canada sanctioned the form

ation of a Japan Methodist Missionary Society. The creation of 

this Society showed that the Japanese were anxious to undertake the 

task of spreading the Word on their own. The Japan Methodist Mis

sionary Society supported for a time an evangelist in Takikawa, 

Hokkaido, but unfortunately this northern Mission outpost had to 

be abandoned because of lack of funds and inability to draw con

verts into the Church. In 1891 the Japanese Society was only sup

porting one evangelist(8). The Japanese members of the Church 

could not afford to support their own missionaries in the field 

a1though the spirit to do 50 was present. 

Sutherland was convenced that Japan would be chiefly evan-
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gelized by the Japanese themselves. In 1887 Sutherland wrote to 

Eby that "the number of native candidates for the ministry is 

another interesting feature, giving strength to the conviction that 

Japan will be evangelized chiefly by the Japanese" (9). In 1889 

he wrote in his Report, after his visit to Japan, concerning the 

Japanese pastors: 

In this connection let me say, that I do not think it 
is necessary now, and may be not in the f~ture, to send 
many additional foreign missionaries to Japan. Thor
oughly competent foreigners will be needed for a time to 
man the schools, and to guide and oversee the work, until 
such time as experience will enable the Japanese to do 
it themselves. But I do not think the foreigner will be 
a permanent factor in the devëlopment of Christianity in 
that land. A great harvest is to be gathered, and as 
yet the laborers are few; but my conviction is that, in 
the long run, Japan will be evangelized by the ministry, 
and the Church that gives special attention to this work 
will do the most for the spiritual regeneration of 
Japan (10). 

Sorne of the Canadian missionaries, particularly Eby, did not feel 

that aIl the evangelistic work should be left to the Japanese 

workers. 

The Self-Support Band. 

In 1886 Eby went home on furlough, and while in Canada he 

proposed the formation of a Self-Support Band. Eby wrote about his 

proposaI: 

One could not be impressed with the greatness of the 
opportunity in Japan, and the comparatively small arnount 
that we as a Church were able to do or likely to be able 
to do on ordinary lines. For years the impression had 
grown upon my mind that indirectly much might be added 
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to the work of the Board by making use of the oppor
tunity in schools where English teachers were required. 
The imp~ession grew upon me when at home in 1886, and 
when l returned in the end of that year it seemed to 
me that the time had come for action. The Government 
and Directors of the schools were seeking for teachers 
and found it difficult to get really suitable men. Why 
not have these schools supplied by Christian men from 
amongst whom we called to that work might graduate 
into the Missionary force (11). 

The aim of the Self-Support Band was to supply auxiliary workers 

to the missionary force wi thout expense to the Mission Board.: 

Eby was greatly influenced in the formulation of this idea by the 

marked success of Hudson Taylor's China Inland Mission (12). How-

ever, he felt that the China Inland Mission's separation from the 

regular church organization was a fundamental mistake. His·Self-

Support Band, while not drawing money from the Mission Board, would 

work in conjunction with it. Eby saw his Self-Support Band as a 

means of bringing to Japan the Canadian evangelists that the Mission 

Board couldnot provide. 

While the Mission Board promised its moral support for the 

Self-Support Band, there was difference of opinion concerning the 

Band from the beginning. In 1887 Sutherland wrote to Eby: "True, 

those who go out are not supposed to be dependent on the funds of 

the Society but when once they get out there is no telling how many 

may be "roped in", to use your expression, and become part of our 

regular staff" (13). Sutherland went on to say that a great de al 

of caution had to be exercised for "the romance of the thing is 

likely to attract a good many, and although it may be said they go 

on their own responsibility, yet if they prove failures something 
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will have to be done with them, for they cannot be left to starve 

in a strange land" (14). McDonald who had been on furlough in 1887 

when the idea was in vogue among Canadian Methodists later wrote: 

Was it a wise movement, a necessary movement? I never 
regarded it as either wise or necessary. From the very 
first I sawthat there could be no permanency about it, 
and believed that my attitude saved the Band from what 
would have been a serious embarrassment and many individ
uals from disaster. When I saw home last the Band furor 
was at its height. You would be astonished at the number 
who were under its influence - young men, men with fam
ilies, physicians in practice, who appealed to me about 
going. I put the facts and the dangers before them in 
such a way that not one of these men came (15). 
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In 1891 Eby dissolved the Self-Support Band because he felt it lacked 

the moral support of the Missionary Society and was faced with the 

opposition of Sutherland and McDonald. 

Twelve volunteers including one woman, Miss Cushing, came 

out to Japan under the Self-Support scheme. In 1887 the first two 

members of the Band, Francis A. Cassidy and John W. Saunby, came 

out to Japan. The former went to teach school in Shizuoka and the 

latter went to Kofü. In 1888 Daniel Riel McKenzie (1861-1935) came 

out to teach school in Kanazawa in Ishikawa P~efecture. The same 

year J. G. Dunlop, a graduate of Queen's University in Kingston, 

took up a teaching post at Hamamatsu. In 1889 William Elliot began 

to teach in Kofu and later Matsumoto. The same year Harper Coates 

came out and was posted to Kofu. Ebenezer Crummy arrived in 1890 

to 'take up a position in Toyama. AlI these men later became full 

missionaries with the Canadian Mission. While the Self-Support 

Band was dissolved by Eby in 1891, it was successful to a point. 
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The Self-Support Band provided personnel in areas which otherwise 

would not have been served by Canadians and also as a result of it 

the missionary force of' the Canadian Mission was expanded with 

experienced men~ 

In 1888 Cochran, who was the chairman of the Japan District 

wrote: 

One great cause of the,success of the past year has been 
the hopefulness of the present situation in the larger 
amount of inspection and work given by foreign mission
aries to direct the efforts of the native brethern. Their 
inexperience, when left to themselves, often leads them, 
into ruts and laxity, while the consciousness of the 
scrutiny of a foreign brother gives an impulse to effort, 
and is always' a source of advice and help. The presence 
of Bros. Cassidy and Cocking in Shizuoka, of Bro. Saunby 
in Kofu, of Bro. Dunlop in Hamamatsu, has had a large 
influenqe, both direct and indirect, on the upbuilding 
of the churches in those places. Their presence causes 
almost a revolution in the dignity of the public ser
vice, in the singing, in organizing for work, in carry
ing out discipline, in giving confidence to the litt le 
flocks in the presence of opposition; aIl this aside from 
the regular work of the Bible Classes, preaching and lec
turing, in, which they are becoming more and m'ore effic
ient (17). 

Cochran felt that the new men were doing a good job and that the 

Mission was benefitting from their presence. He did not have the 

same view as Sutherland in regards to the ability of the Japanese 

pastors to carry on the evangelistic work alone. Cochran's argu-

ment that Canadian missionaries were indispensable in evangelistic 

work was reinforced by the fact that in 1887 Eby, at Cochran's 

request, had been released from other duties to become Evangelistic 

Superintendant. Eby thought that his position as Evangelistic 

Superintendant did much to co-ordinate the efforts of the Mission 

and stated as a result of it "our membership grew 60 percent, and 

our financial income 100 percent. There was progress and enthusiasm 

aU along the line" (18). 
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In 1888 when McDonald returned to Japan from Canada and 

became Chairman of the Japan District in .successïon to Cochr~, 

he abolished Eby's position. McDonald did not believe that the 

position wasnecessary or worthwhile. Moreover, he felt that 

his authority as Chairman of the Japan District would be jeopard-

ized if there was a division in powers. Despite the fact that Eby 

was no longer. in charge of evangelistic work the Canadian Mission 

continued to grow in numbers of converts (19). 

The Central Tabernacle. 

As well as bringing out more personnel to aid in.;:·the evangel-

istic work, Eby felt there was need of an evangelistic headquarters. 

In the late 1880'5 he advocated a project to build a Central Hall 

in Tokyo in the neighbourhood of the Imperial University in the 

hope of converting the students. Eby nursed the idea of "reaching 

the brain of Japan" in the quickest and most effective way which 

he felt was through the building of a very large church. At first 

he wanted this to be an interdenominational endeavour on the part 

of aIl the Protestant missions in Japan, but he failed to get fin-

ancial support from the other missions. In 1886 while in Canada on 

fur 1 ough, Eby started to raise money for the building of the Central 

Tabernacle. Eby wrote about the foundation of the Central Tabernacle: 

1 have already referred to my thoughts concerning the 
establishment of a Central Mission in the great city of 
Tokyo, of having raised a certain amount of subscriptions 
when in Canada in 1886. of the appeal of the Council in 1887 
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for $25,000.00 with which to rise and build, of its 
being left in abeyance for one year while l gave my
self to Evangelistic Work and money was asked for the 
Azabu Church, and how on the return of Dr. McDonald, l 
returned to the Central Mission undertaking. In the 
year 1888 ,the first members of the Band subscribed 
$2,500.00 to buy land and a little over $1,000.00 
towards the building. The Council was by no me ans 
unanimous in its approbation of this scheme, but l 
worked on with the expectation that the result would 
justify my plans, and opposition would be changed into 
hearty co-operation (20). 

In 1888 Sutherland was sympathetic toward taking advantage of 

the great opportunities that existed in Tokyo but there were many 

demands upon the Mission Board for money and the sums which Eby 

wanted could not,be spared (21). Sutherland's approach to the 

building was cautious. In 1889 he wrote: 

Dr. Eby's earnest désire to reach and influence the 
masses of the people in the quickest and most effec
tuaI way, should command our respectful sympathy, but 
should not blind us to defects of plans and methods.: 
The conception of "getting his finger on the pulse 
of Japan" as he himse'lf has phrased it, is a grand one, 
but it is, l fear illusive. To get one's finger on the 
pulse of either man or a nation, only helps to diagnose 
a disease, and so indicate a remedy, and if we were 
in any doubt, on the one point or the other, exceptional 
treatment might be justified; but we know already 
what the malady is that afflicts Japan, and we know 
what is the only sufficient remedy. To a limited 
exten-, and among a certain class of people, lectures 
on apologetics may serve a useful purpose; but to spend 
much time on this work would be a mistake. Not infre
quently such lectures suggest more doubts than they 
allay, and it is but seldom they convince, much less 
convert. Even the Bishop of the Greek Church in Japan 
has cautioned his clergy against the practice, bidding 
them preach the Gospel and lease the lecturing to the 
Protestants (22). 

Sutherland had serious dQubts as to the feasibility of Eby's Central 

Tabernacle concept which was echoed by McDonald in"Japan. 
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However, in 1890 a chur ch edifice with a seating capacity 

of 600 was built close to the Imperial University. This building 

was burnt down the next year but was rebuilt and opened its door 

for regular service the same year. The Central Tabernacle remained 

the major chur ch of the Canadian Mission until the formation of 

theautonomous Japan Methodist Church in 1907. While it was not 

as large as Eby had envisaged, its erection appeared to be a crown

ing achievement to the great growth of the Canadian Mission in 

the l880's. It perhaps also reveals the dangerous enthusiasm 

which was engendered by the relatively large numbers of conversions 

in that decade. For the Central Tabernacle proved to be a mixed 

blessing to the Mission in that the evangelistic programs which 

emanated from it never had the success among the student popula

t~on in Tokyo as was hoped and the money needed for its operation 

was out of proportion in the light of the success and needs of 

other smaller churches of the Canadian Mission (23). 

The Mission Council 

In 1886 Eby, when in Canada, had suggested the augmentation 

of certain organizational changes within the Mission structure in 

Japan. He proposed the formation of a Japan Mission Council at the 

General Conference of the Methodist Church of Canada held in 1886. 
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The Mission Council was made up of foreign missionaries and it was 

responsible for the work of foreign missionaries. The Mission Council 
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also claimed the right to regulate aIl matters of property and 

finance. 

Since 1876 the Japan field had been organized as the Japan 

District which was an intregal part of the Toronto Conference. 

The Japan District was invariable under the chairmanship of Cochran 

or McDonald. Below the annual District Meeting, each circuit held 

its quarterly meetings. Up until 1881 the only ordained men in 

the District were Canadians. In 1881, however, McDonald had been 

authorized by the Toronto Conference to ordain four Japanese, Hir-

aiwa, Yamanaka, Hosoi and Tsuchiya. These men took their places 

in the District on the same footing as the Can~dian missionaries 

(24). In 1888 Cochran wasgiven permission to ordain two men, 

Toyama Kohei and T. A. Large. At the opening of the Japan District 

Meeting in 1888, there were six ordained Canadians and three Jâp-

anese with two others, McDonald and Hiraiwa, absent in Canada. 

There were eight Japanese probationers and six men on trial, aIl 

of them Jàpanese except for J. G. Dunlop. It appeared that if aIl 

were on the same equal footing, the Japan District would quickly 

pass into the control of the Japanese pastors. 

The Mission Council prevented Japanese control of the Dis-

trict having any effect in that the Mission Council had control 

over finances and the stationing of foreign missionaries. The Stat-

ioning Committee of the Japan District had only power to place the 

Japanese pastors. The Mission Council created a division between 

the Canadians and the Japanese brethern and severely limited the 

) 
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proper functioning of the Japan District. 

One of the things which the Mission Council had control over 

was the salaries of the Japanese pastors. In 1888 wh en Hiraiwa was 

in Canada at the requèst and at the expense of the Mission Board, he 

brought the question of differences in salaries between Canadian 

missionaries and Japanese pastors to the attention of Sutherland. 

Undoubtedly sorne of the Japanese pas tors were in financial trouble 

because of their low wages. Sutherland wrote: 

Respecting the difference between the salaries of Can
adian' and'.native missionaries l would say that the sal
aries of the native missionaires are based upon recommend
ations that come from the Mission Council, but the amounts 
which we grant are not expected to be permanent but only 
to help until such times as the native chur ch can become 
,independent of foreign aid. It is not unlikely that 
the question of salaries to native missionaries will come 
under review at the approaching meeting of the General 
Board, and it is possible that in sorne cases, at least, 
there may be an advance. Still, l cannot promise this, 
and even if an advance is made it is not likely to be 
a very large one. l think that the increase of the sal
aries of aIl the native brethern should be kept steadily 
in view, but that, at the same time, this increase should 
come chiefly from the givings of the native churches, 
rather than from increased grants from the Missionary 
Board (25). 

It has to be noted that there was no Japanese representation on the 

Mission Council. The fact that Hiraiwa brought the question of 

Japanese pastors' pay to Sutherland's attention can only mean that 

the Mission Council was unwilling to consider any increase and it 

was on its recommendations that salaries were based. On the the rea-

sons why very few Japanese became pastors in the 1890's was due to 

the fact that their salaries were exceedingly low. The Mission Council 
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remained in operation even after the formation of the Japan Mission 

Conference and was only finally dissolved in 1941. In a very rea1 

sense the existence of the Mission Council revealed that the majority 

of the Canadian missionaries considered themselves superior to their 

Japanese brethernin,that the missionaries alone were a110wed to 

decide where Canadians should be stationed and where Canadian money 

shou1d be spent. 

The Japan Mission Conference 

In 1889 Sutherland went out to Japan on a visit of inspection. 

As early as 1881 he had been requested by the Mission to come out 

but it was only in 1889 that he was able at last to comply with 

their wish. In January 1888, correspondence had been begun on the 

subject of raising the' J'apan District to the status of a Conference 

(26).· A Mission in order to gain Conference status according to the 

Discipline of the Methodist Church of Canada had to have a minimum 

of lS ordained ministers. In 1889 there were 9 foreign missionaries, 

6 ordained Japanese pastors and 6 probationers for the ministry of 

whom two were propared for ordination when Sutherland came to Japan. 

The Canadian Mission had a membership of 1,716 (27). Already the 

Canadian Church had given Sutherland the necessary commission to 

create a Japan Mission Conference if the requirements of the Disci

pline were met (28). 

The Mission Conference had aIl the powers of a Canadian Conference 



with two exceptions. The first was that it could only elect 

representatives to the General Conference l the Mission Board and 

other Connexional Cornrnittees l when authorized by the Mission Board. 

The second was that it could not interfere in any way with the 

administration of the Mission Board (29). The Canadian Mission 

was dividedinto three districts Tokyol Shizuoka and Yamanashi. 

In the Tokyo district there were five organized churches l one of 

which l Tsukiji l was self-supporting. There were six circuits in 

the Shizuoka District and the Shizuoka Churchwas self-supporting. 

There were three circuits in the Yamanashi District and Kofu Church 

with sorne 150 members gave promise of soon becoming self-supporting. 

McDonald was elected the first President and annually re-e1ected 

to that office l except in 1892 when Cochran he1d the position l 

unti1 1899 when he retired from active Mission work. In 1901 Hir

aiwa was elected the first Japanese President. 
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The formation of the Japan Mission Conference gave the Japanese 

Church equal status 1 apart from the two 1imitations l with the other 

Annual Conferences of the Methodist Church of Canada. The Japan 

Mission Conference continued in existence until 1907 when the auton

omous Japan Methodist Chur ch was formed by the union of the Missions 

of the Methodist Episcopal Church of the United States l the Methodist 

Episcopal Church l South and the Methodist Church of Canada. 

The Japan Mission Conference was the highest decision-making 

body in Japan. Through its various cornrnittees the Japanese members 

both lay and pastor were able to wield considerable power. The 



Educational Committee, for instance, upon which Ebara Soroku 

served, laid down the administrative rules and curriculum for 

the Mission schools. The Discipline Committee, upon which Yamaji 

Aizan (Yakichi, 1864-1917) served in the late 1890'5, made sure 

that the Japanese pastors abided by the Methodist Discipline. 
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The Conference also to an extent laid down the editorial policy of 

the Gokyë), the Methodist magazine, of which Yamaji Aizan was editor 

in the mid-1890's. It also directed the work of the Japan Methodist 

Missionary Society. Although it did not have power over the station

ing of Canadian missionaries and the use of Canadian money which 

was under the control of the Mission Council, the Conference, under 

the sumpathetic Presidency of McDonald, allowed the Japanese to voice 

their opinions on Mission policy and to take part in its formulation. 

At the sarne time the Conference did not exclude Canadian missionaries, 

thus its rulings can be regarded as the united expression of both 

Canadians and Japanese in Mission affairs. 

The growth of the Canadian Mission in terms of converts during 

the late 1880'5 came as a result of opening-up new Mission centers 

rather than large increases in membership in established areas. In 

the 1890'5 the slowed growth of the Mission can in part be accounted 

for by the fact that the Canadians did not continue to forrn new 

Mission centers. 
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1. In regards to Meacham's withdrawal, Sutherland wrote: 
How the whole matter must present itself to our people 
you can easily see. In the course of eight years we 
have expended in connection with the Japan Mission not 
far short of $60,000, and what have we as a result? 
A Mission from which two out of four Missionaries return 
just when they have so far mastered the language as to 
be able to use it, so that aIl the Society's expenditure 
so far as they are concerned, goes for next to nothing. 
Worse than this is the impression produced, and which 
sometimes finds ominous expression, that if one wanted 
to fi.t:lç1 the spirit of heroism, of devotion to dut Y , of 
self-denial, he m~st look for it elsewhere than among 
the missions .of the Methodist Church. 

A. Sutherland to G. Meacham, May 10th 1881, Hlld 6 (UCA). 
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Cochran's return to Canada in l879had caused a renewal of opposi
tion to the Japan Mission in Canada and Sutherland felt that Meacham's 
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support the mission. 

2. A. Sutherland to D. McDonald, June 26th 1886, HIle 3 (UCA). 

3. In 1883 Robert S. Maclay, the Methodist Episcopal missionary 
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In 1886 H. Evington of the Chur ch Missionary Society noted: 

"an· lJnmistakable growth of public opinion in favor of 
the truth and ev en the necessity of Christianity';. "and 
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of the nineteenth century, and, what is more, the only 
one that can produce the necessary moral change in the 
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Society (London, 1887), p.273. 

4. A. Sutherland to D. McDonald, October 3rd 1883, Hlld8 (UCA). 
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odist Chur ch of Canada, p.xl (UCA). 

7. Sixty-Fourth Annual Report of the Missionary Society of the Meth
odist Chur ch of Canada, p.xii (UCA). 
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Footnotes continued. 

The major increases in conversions to the Canadian Mission took 
place after 1886. Hamamatsu accounted for a good proportion of the 
increase. In 1887 sorne 185 members were added to the Mission with 
Hamamatsu bringing in the most converts. In 1888 it was reported 
that the membership had increased by 497 over the previous year 
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with the Azabu church in Tokyo 1eading the gains with 145 and Ham
amatsu f0110wing with 105. In view of the fact that the Azabu church 
served the two mission schools in Tokyo, it is understandable why 
it was the most' successful of Tokyo churches in increasing member
ship. In 1887 ithad been reported that there were 40 Christians 
at the Toyo Eiwa Gakko and 65 Christians at the Toyo Eiwa Jo Gakko. 
As these figures wou1d be included Sixty-Fourth Annua1 Report (1887-
1888), it means that the Azabu Church on1y expanded by 40 converts 
outside of the students. The success in Hamanatsu 1eads one to per
haps conc1ude in the case of the Canadian Mission that the increase 
in membership in the 1ate 1880's was due to expansion into new areas 
rather than gains in established areas. Part of the success in Ham
amatsu can be exp1ained in the fact that some converts came over 
from the Roman Catho1ic,Mission there, for it was reported in 1887 
that "Hamamatsu hastaken a spring to the from in rolling up a 
membershipi and best of aIl, as we increase, Roman Catho1icism 
and Greek propagandism seem to be on the dec1ine, many. of their 
best members coming to us, and the question has been mooted among 
the Roman Catholics in Hamamatsu whether they shall not come to us 
in a POdy." 
Sixty-Third Annua1 Report of the Missionary Society of the Methodist 
Church of Canada (UCA). 

8. Minutes of the Japan Conference, Third Annua1 Report, 1891, p.51 
H13g3 (UCA). 

9. A. Sutherland to C. S. Eby, May 30th 1887, H11e4 (UCA). 

10. Sixty-Fifth Annua1 Report of the Missionary Society of the 
Methodist Church of Canada, p.xxxii (UCA). 

Il. C. S. Eby to A. Carman, August 31st 1898. Japan Mission, General 
Correspondence 1894-1919. H13Fl (3) (UCA). 

12. Ibid. 
James Hudson Taylor founded the China In1and Mission in 1865. The 
Mission was interdenominationa1. Its primary aim was widespread 
evange1ism. The direction of the Mission was in China and its mis
sionaires wore Chinese dress in order to far as possible indentify 
themse1ves with the Chinese people. By 1885 the China In1and Mission 
had 641 missionaries working in it in every province of China except 
for three. 
Stephen Neill, A History of Christian Missions (Harmondsworth, 1964), 
pp.333-336. 
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13. A. Sutherland to C. S. Eby, May 30th 1887, loc.cit. 

14. A. Sutherland.to C. S. Eby, May 30th 1887, loc.cit. 

15. Stenographie Report· of Proceedings. Re. Japan Affairs at 
Annual Meeting of the General Board, Montreal, October 1895, p.23 
(UCA). 

16. D~.R. McKenzie's reasons for coming out to Japan are illustra
tive of the reasons why people volunteered for the Band. McKenzie 
had graduated from Victoria College in 1887, and was stationed as 
a candidate for the ministry at Charing Cross near Windsor, Ontario. 
Prior to this McKenzie had decided that he wanted to become a 
missionary but there was no calI and he had to be content to work 
in the home field. In August 1887 he read a 1etter from Charles 
Eby in the Christian Guardian "appealing to young Canadians who 
desired to become missionaries, to come to Japan to teach in the 
Government Col1eges about to be opened to earn their living, and to 
act as an auxi1iary missionary force to our regular mission staff, 
as the Mission Boardwas notthen sending any more missionaries to 
Japan". D. R. McKenzie, Off to Japan. Typescript in the possession 
of .Miss Constance Chappell. 

In this typescript, McKenzie noted about the 1iterature on 
Japan in Canada in 1888 that "The supp1y of li terature on Japan 
on sale in Canada must, l think, have been very limited in those 
days, for ~heon1y book of the sort l remember to have had to read 
on ship-board (on the voyage from Vancouver to Yokohama), was one 
containing 1etters from Dr. McC1ay, an early Methodist Episcopal 
missionary who had gone to Japan fourteen years before, and in which 
he described his experiences in those days". 
D. R. McKenzie, Off to Japan. loc.cit. 
The book which McKenzie is. most probab1y referring to is: 
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Arthur Collins Mac1ay, A Budget of Letters from Japan: Reminiscences 
of Work and Trave1 in Japan (New York, 1886). 

17. Sixty-Fourth Annua1 Report of the Missionary Society of the 
Methodist Church of Canada, p.xii (UCA). 

18. C. S. Eby to A. Carman, August 31st 1898, loc.cit. 

19. Statistics for the Mission show a tremendous increase in the 1ate 
1880's. 

Membership 
Contributions yen 
Value of church yen 
property. 

1886 
591 
903.04 
28,085 

Scho1ars in Sun- 542 
Sixty-Sixth Annual Report of the 
Church of Canada, p.xv (UCA). 

1890 
1,716 
6,491.35 
64,843 

Increase. 
1,125. 
5,588.31 
36,758. 

1,486 944. 
Missionary Society of the Methodist 



Statistics for 1890-1907. 

Increase 

1890-1891 
1891-1892 
1892-1893 
1893-1894 
1894-1895 
1895-1896 
1896-1897 
1897-1898 
1898-1899 
1899-1900 
1900-1901 
1901-1902 
1902-1903 
1903-1904 
1904-1905 

103. 
142. 

59. 

89. 
85. 

142. 
102. 

42. 

323. 
111. 
144. 

1905-1906 150. 
no figures. 

Decrease 

6. 

33. 

1. 

1906 total membership of Canadian Mission 3,105. 
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1907 Formation of the Autonomous Japan Methodist Church. 
Figures taken from individua1 Annual Reyorts of the Missiollary Society 
of the Methodist Church of Canada. CU CA . 

It is interesting to note that worst years of the Canadian 
Mission in terms of bringing new members into the Mission were the 
years 1898-1901. This was the time of the seizure of territory om 
China by Russia, Germany, France and Great Britain. It was during 
this period that the Toyo Eiwa Gakko was closed down. On1y one year 
in the ear1y 1890's did the Canadian Mission show a decrease in mem
bership. The ear1y 1890's was a period in which the Canadian Mission 
was not expanding into new fields. The tremendous growth of the Mis
sion in the years 1886-1890 was something that was not repeated again. 
It, 'therefore, should be regarded as an unusual phenomenon. 

20. C. S. Eby to A. Carman, August 31st, 1898, loc.cit. 

21. A. Sutherland to G. Cochran, January 4th 1888, Hl1ë5 CUCA). 

-Fifth Annual Re ort of the Missionar of the 
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23. Hiraiwa in a 1etter to Sutherland in 1905 comp1ained bitter1y 
about the fai1ure of the Central Tabernacle in comparison with the 
Azabu Church. It was a1so a failure in the 1ight of the success which 
his friends Miyagawa Tsuneteru in Osaka, Harada Tasuke in Kobe, and 
Ebina Danjo in Tokyo had achieved with larger churches. One of the 
major prob1ems with the Central Tabernacle was that it was in a sense 
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two churches; one, an evangelistic organization under the superinten
dancy of a missionary and second, a Japanese chur ch with a congrega
tion under a Japanese pastor. Unfortunately there was a certain lack 
of co-operation between its two elements. 
Hiraiwa Y. to A. Sutherland, March 22nd 1905, Alexander Sutherland 
Papers. Hlli2 Box - (61) (UCA). 

24. Missionary Outlook, 11, p.3.0 (UCA). 

25. A. Sutherland to Hiraiwa Y., July 20th 1888, HUeS (UCA). 

26. Norman manuscript, p.88. In the possession of Dr. W. H. H. 
Norman. In terms of the formation of a Mission Conference in Japan. 
The Canadians had the example of the Methodist Episcopal Mission 
which had formed an Annual Conference in 1884. 

27. Sixt -Sixth Annual Re ort of the MissJonar 
Methodist Church of Cana a, p.xv (UCA • 

28. Appendix 1. 

29. No-man manuscript, p.88, ·loc.cit 
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Conclusion. 

One of the major questions in the studying of Christianity 

in Meiji Japan has been the motivation for conversion. The reasons 

for becoming Christian of the early converts of the Canadian Mission 

in the 1870'5 offers an answer to this question. 

Nakamura Keiu's reasons for becoming a Christian had their 
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root in his assumption that Christianity was the essence of Western 

civilization. He felt that Christianity was the underlying force 

behind the superiority of the West. Therefore the central problem of 

Japan's national advancement in the 1870'5 could be solved if the 

country adopted the Western religion. Nakamura saw Christianity as 

an extension of Confucianism. He came to believe that the moral and 

ethical code of Christianity was superior to Confucian morals and 

ethics. Christianity, therefore, offered to raise Japanese morals to 

a higher level than traditional codes. Thus its adoption would bring 

the Japanese people nearer to the goal of bunmei-kaika (civilization 

and enlightenment) which was the aim of the Meirokusha. It was the 

practical and utilitarian aspects of Christianity which appealed to 

Nakamura. He was motivated by patriotism to advocate Christianity for 

he felt that it could greatly benefit Japan. 

There is little evidence, at least in the case of the Koishikawa 

. band, that conversion took place as a resul t of alienation from society. 

The leader of the group was Nakamura Keiu who was a man of local if not 

national reputation and widely respected for his views. His Christian 

ideas undoubtedly influenced others to convert. A large proportion of 



the Koishikawa group was made up of students from the Kaisei Gakko 

(Tokyo University) which was the foremost West-learning as weIl as 

the highest educational institution in Japan. Therefore, these 

students could look forward to a promising career in the Meiji 

civil service, and in fact, these converts were in the forefront 

of the Japanese drive to gain Western knowledge. The fact of 

being a Christian, in .the early 1870'5, did not interfere with a 

man's career or opportunities in the bureaucracy. On the contrary, 

rather, men of Western knowledge - whether Christian or not - were 

very precious anduseful for the Meiji Governme~t which had to cope 

with many difficult problems with the West at that time. This is 

evidenced by the appointment of two members of the Koishikawa band 

to the Japanese delegation which went to the Centennial Exhibition 

in Philadelphia and that others such as Kozu Sensaburo were sent 
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to the United States to study by the Meiji Government. When Hiraiwa 

became a Christian, he was a full scholarship student at the Kaisei 

Gakko. Kawamura Isami had already studied abroad where he had 

learnt something of Christianity. Their reasons for conversion 

to Christianity were similar to those of Nakamura in that they 

believed its moral and ethical teachings were superior to Confucian

ism and that the Western religion could be of great benefit to Japan. 

In the 1870'5 the Christian groups of the Canadian Mission 

tended to expand in family units. This was particularly true of the 

Koishikawa and Kofubands. The majority of male members were able 

to convert their close relatives to Christianity. There does not 

seem to be the hostility from their families as witnessed in Kumamoto, 
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for instance, after the Mount Hanaoka Incident. In the case of 

the Canadian Mission, there appears to be 1itt1e a1ienation of 

converts from their immediate fami1ies. 

Personal friendship and know1edge between missionaries and 

individua1 Japanese were important to the deve10pment of C~rist

ianity in the' first Meiji decade. Leroy Janes, for examp1e, went 

to Kumamoto because of the special relation thàt existed between 

Verbeck and Yokoi Daihei. It was through Verbeck's friendship 

with Matsudaira Shungaku thatGriffis went to teach in Fukui. As 

a result of his introductory 1etter to Katsu Awa, Clark was hired 

as an instructor in the Shizuoka school (1). In the case of the 

Canadian Mission, it was through their friendship ,'lith Clark that 

the Canadians were introduced to Nakamura Keiu and to many others 

who later converted to Canadian Methodism. One of the reasons why 

Nakamura asked Cochran to teach Christianity at the Doninsha was 

because Cochran was C1ark's friend. Ebara Soroku asked for a 

Canadian missionary to come to Numazu because he kn~w McDona1d. 

The majority of early converts to Christianity in the 1870's 

were former Tokugawa samurai. There are certain reasons for this, 

too. The friendship and personal relations between such people 

as Katsu Awa, Okubo Ichio, and Matsudaira Shungaku (former Toku

gawa people) and missionaries, and the geographica1 c10seness of 

the former fudai provinces in Central Honshu to the Tokyo-Yoko

hama area, the· major center of missionary activity and Westerni

zation, resu1ted in Christian teachers like Griffis and Clark 
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teaching in former Tokugawa strongholds. Tokyo itself was the 

former capital of the Shogunate and so it was natural that the 

converts there should tend to come from a Tokugawa background. 

It is apparent that the ex-Tokugawa samurai were among the most 

progressive and pro-Western people in Japan, partly because they 

had been exposed to Western contact more directly and for a much 

longer time than remote tozama people. The early establishment 

of the Denshujo in Shizuoka and the Heigakko in Numazu revealed 

the desire of the Tokugawa exiles in Suruga province to acquire 

Western-learning. The Kaisei Gakko, where many missionaries and 

Westerners taught, was an outgrowth from the Tokugawa Shoheiko, 

and naturally in the early 1870's the majority of students at 

it were from Tokugawa backgrounds. 
. i , 

During the 1880'5 the Canadian Mission underwent a period 

of rapid growth. In the 1884 the Toyo Eiwa Gakko was founded 

together with its W.M.S. sister school. Most of the converts who 

were addèd to the Canadian Mission in Tokyo in the 1880'5 came 

from these two schools. The expansion of the Mission in terms of 

foreign missionaries and lay evangelists from the Self-Support 

Band allowed new mission outposts to be opened, while at the same 

time adding foreign persoTme.1 to already established fields s~ch 

as Shizuoka and KofÜ. However, it was in the new areas such as 

Hamamatsu that the greatest number of conversions were made. The 
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utopian optimism that was engendered by missionaries such as Charles 

Eby and the actual successes of the mid-1880's led to an over-
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expansion of the Canadian Mission. The expense of building 

the Central Tabernacle in Tokyo was unwarranted in the light of 

the resources of the Mission, but the establishment of the Taber

nacle was an example of how this utopian optimism effected the 

Canadian Mission. The beginning of the 1890'5 not only brought 

a change in the political climate in Japan to one that was anti

foreign and indirectly anti-Christian as a result of the failure 

to revise the Treaties with the Western powers, but also a decrease 

in the amount of money that was available for the Japan Mission. 

l feel that past historians have perhaps tended to place 

too much emphasis upon the political climate in Japan causing the 

retarded growth of Christianity during the two anti-Christian 

reactions in the late 1870'5 and early 1890'5. It appears that 

at least in the case of the Canadian Mission its growth in numbers 

of members was dependent upon the opening of new Mission fields 

and new areas of endeavour. Once a church had been established 

in a locale, without hardly an exception, it only grew very slowly 

in size. During the late 1870'5 the Canadian Mission was able to 

open up a new center in Kofu but in the first years of the 1880'5 

the Mission suffered from a shortage of foreign missionaries and 

those in Japan were confined, after Eby's return from Kofu, to 

Tsukiji. The result was that until 1884 the Canadian Mission only 

grew very slightly. Simi1ar1y, at the beginning of the 1890'5 the 

Canadian Mission was suffering from the consequences of over

expansion in the late 1880'5 and was not op~ning up new mission 
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outposts. 

Certain factors are important concerning the organization 

of the Canadian Mission. The use of the Methodist Class as a 
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basic organizational form in the case of each of the Canadian Mission 

Christian bands is interesting for a number of reasons. First it 

shows the adoption of a Canadian Methodist structure and not the 

development of a uniquely Japanese Christian forme The normal struc

ture and discipline of the Canadian Methodist Church was applied 

directly to the fledgling Japanese Church. In 1876 the Methodist 

Classes in Shizuoka and .. Tokyo were organized into the Japan District 

of the Toronto Conference. The Mission in Japan was always regarded 

as an integral part of the Canadian Church. This is an extremely 

important difference between it and Missions from other denomina

tions such as the Presbyterians and Congregationalists. The Metho

dist organization of the Canadian Mission gave it a definite hier

archical order of commandand decision-making. This was one of the 

reasons why the Canadian Mission did not suffer from the same 

difficulties between missionaries and Japanese members as occurred 

in the more loosely structured Presbyterian and Congregationalist 

Missions in the 1880' sand 1890' s; However, i t has to be noted that 

the formation of the Mission Council in 1886, which gave financial 

control of Canadian.money to the foreign missionaries alone, did 

at times create difficulties between the missionaries and their 

Japanese brethern. In 1889 the formation of the Japan Mission Annual 

Conference gave the Mission equal status, with certain reservations, 
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with other Canadian Conferences in the General Conference of the 

Methodist Church of Canada. 

The Methodist organization of the Canadian Mission did not 

interfere with certain aspirations of the Japanese members. In 1875 

the Methodist Classof the. Koishikawa band adopted the practice of 

holding a collection at its meetings. This collection expressed 

the hope of the converts that they would soon be able to propagate 

Christianity without foreign aid. The idea of having a collection 

was something new to the Japanese for they had never supported either 

Shinto or Buddhism in the same way as Canadian Christi ans supported 

their churches with donations. The main wea1th of·Shinto and Budd-

hism came from landholdings, and it was unusual for a believer to 

give money to them except for a specifie purpose. While the spirit 

of giving donations rapidly developed, the Japanese churches did not 

reach the goal of self-support as quickly as might have been expected 

of a Canadian church. Those churches, which became se1f-supporting 

in the 1880's, such a Tsukiji became so largely through the mission

aries themselves giving liberallyto them. Unfortunate1y, the fact 

was that many of the Japanese members were poor and could not afford 

to give much to their churches. Likewise the Japanese attempt to 

maintain a Home Missionary Society without Canadian funds fa1tered 

sole1y because of short age of money. However, there was scope in the 

Canadian Mission for the implementation of the desires and initiative 

of Japanese members. Moreover, as there were so few Canadian mission-

aries in-Japan until the mid-1880's, the Canadian Mission depended 

very heavily·upon its Japanese pastors to continue on the work. 



The Canadian missionaries who went to Japan were representa-

tive of the very best ministers in the Canadian Methodist Church. 

George Cochran undoubtedly had a great influence upon Nakamura Keiu 

during the period wl1en Nakamura was most vigorously advocating 

the acceptance of,Christian idea1s in the Meirokusha. Cochran's 

influence was not restricted sole1y to the Canadian Mission for 

Kozaki Hiromichi, perhaps one of the greatest of aIl Japanese 

Christians, was also influenced by him. During the 1880'5 and 

early 1890'5 Cochran was Principal of the Toyo Eiwa Gakkowhere 

he taught such people as Yamaji Aizan, who later became a well-

known newspaper editor and also a Japanese Christian historian. 

Davidson McDona1d was a medical missionary and it was due to him 

that Shizuoka became a stronghold of the Canadian Mission. McDon-

ald's great contribution to the Canadian Mission in the 1880'5 

and 1890'5 was as an administrator. He was long-time Chairman of 

the Japan District and 1ater President of the Japan Mission Annual 

Conference. McDonald's presence in'Japan until his death in 1905 

gave the Canadian Mission work a great sense of continuity. 

Charles Eby was the most passionate evangelist of all the 

Canadian missionaries. Eby founded the chur ch in Kofu but his 
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greatest work was in the 1880'5. He was editor of the Chrysanthemum 

magazine, in which missionary and Japanese views toward Christianity 

were aired, for two years. Perhaps his greatest contribution to 

the Protestant missionary movement in Japan was the series of speeches 

which he gave in 1883 and 1884. These had an undoubted effect of 
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raising'mi~sionary hopes in regards to the quick evangelization 

of Japan. George Meacham was the least influential figure of the 

first four missionaries. His importance to the Canadian Mission 

was that he founded the Numazu church and baptized Ebara Soroku. 

In the late 1880'5 and 1890'5 he worked outside of the Canadian 

Mission as pastor of the Union Church in Yokohama and was a res

pected figure in the foreign cornrnunity there. 
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Alexander Sutherland was Secretary of the Mission Board 

throughout this period and continued to be until his death in 1910. 

Even though at times Sutherland was disappointed with the Canadian 

Mission as is seen when Meacham decided to return to Canada in 1881, 

he remained a staunch supporter of it. His policy was a cautious 

and conservative one, he taught in terms of graduaI growth like 

McDonald. In the 1880'5 Sutherland was opposed to any union with 

Arnerican MethodistEpiscopalian Missions~ he saw to it that the 

Canadian Mission remained solely an endeavour of the Canadian 

Methodist Church. 

This thesis has cover~d the first sixteen years of the Japan 

Mission of the Methodist Chur ch of Canada. The first Canadians 

in Japan played a smaii but important role in the development of 

the Japanese Christian Movement as weIl as the intellectual move

ment of Western-learning through people like Nakamura Keiu. In 

the later part of the Meiji era, the Canadian Mission still con

tinued to influence the intellectual, political and religious life 

of Japan through such individuals as Yamaji Aizan, Ebara Soroku 



and Hiraiwa Yoshiyasu. The Canadian Mission in the late Meiji 

period has as yet not been fully explored by historians. In 

regards to the period this thesis covers, I feel that a worth

while study could be written in English about Christian influence 

at the KaiseiGakko in the ear1y 1870's. This I leave to future 

Japanese Christian historians. 

The work of this first Canadian Mission still goes on today 

under the auspices of the United Church of Canada • 

. :~ 
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Footnotes: 

1. At times it was impossible to fil1 requests for Christian 
teachers. S. R. Brown of the Dutch Reformed Mission wrote to 
Ferris in 1877: 

Now there cornes a letter from Honda the eIder of the 
Hirosaki Church, urging us to send up a man of our 
mission, when Mr. Ing 1eaves Hirosaki to take charge 
of the schoo1,.and at the same time he1p this infant 
church. He say3 that about $1200 of the Daimo's appro
priationfor the support of the schoo1 will be avail
able towards the support of the missionary. The. 
remainder of the $3000 is spent for native teachers, 
and other expenses of the school. Honda says if we 
cannot give them this and the schoo1 will have to pass 
into the hands of the Methodist Mission, which wou1d 
be glad to take up work there. 

S. R. Brown to J. M. Ferris, Janaury 29th 1877 Box 747.4N 
(NBTS). HondayYoichi was a close friend of Brown and one of the 
converts in the Yokohama band. John Ing was a Methodist Epi
scopal missionary in that Church's China Mission. In 1876 
Ing had been passing through Japan on his way home to the United 
States when he had answered an urgent request to teach at the 
Hirosaki schoo1. Honda shows a certain loyalty to the Dutch 
Reformed Mission and to his friend Brown in requesting that a 
Dutch Reformed missionary be sent to Hirosaki. Unfortunate1y 
Brown was unab1e to get a missionary for Hirosaki and the Christ
ian work fel1 into the hands of the Methodist Episcopalian Mis
sion. Honda 1ater became an eminent Methodist Episcopa1ian. 
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Off For Japan by Dr. R. McKenzie (1861-1935). Typescript. 1934. 8 
pages. In this typescript McKenzie gave his reasons for going out 
to Japan as a member of the Self-Support Band. It reveals impression 
of Japan in Canada in the late l880's and also the effect of Charles 
Eby's proposaIs for the Self-Support Band on Victoria College. 

ii. In the possession of Dr. W. H. H. Norman. 

Japan Mission of the Methodist Chur ch of Canada. Typescript. 103 pages. 
Dr. and Mrs. Norman are engaged in researching and writing a history 
of the Canadian Mission in Japan (1873-1972) for the United Chur ch of 
Canada. When Mrs. Norman kindly lent me their typescript, it went as 
far as 1900. 

B. ARCHIVES 

i. William Elliot Griffis Collection, Rutgers University, New Bruns
wick, New Jersey, U.S.A. 

This magnificent Collection contains not only the vast maj
ority of William Elliot Griffis' correspondence and manuscripts for 
his books but also his library which has in it many valuable books on 
Japan. Edward Warren Clark's correspondence with Griffis is also 
located here. 
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a. Correspondence and Manuscripts. 

Box V11l-1: Information concerning ear1y foreign employees of the 
Japanese Government. 
The Rutgers Graduates in Japan by W.' E. Griffis. 
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Box lX-5: Some1etters from E. W. Clark to W. E. Griffis from Shi
zuoka in 1873. Article on Charles Eby and the Central Tabernacle 
from The Christian Herald and Signs of Our Time, January 28th, 1891. 

Box X-2: Picturesof Shizuoka in 1873. Most of E. W. C1ark's 1etters 
to Margaret Clark Griffis 1871-1873. Sorne correspondence between 
Clark and Griffis. 

Box X-3: Article, Japanese Translation of the Bible, reprinted from 
the "Japan Mail", 1888, which mentions George Cochran. 

Box Xlll-l: essays of students at the Kaisei Gakko in 1874 on their 
impression of foreigners, on their views of the opinions of old people 
in Japan. A number of the essays show a strong Christian influence. 

Box XVl1l-l: Komura Jutaro, My Autobiography, handwritten, 10 pages, 
dated 1874, Kaisei Gakko. Komura gave his farnily background and the 
reasons whyhe chose to study Western-learning. His interpretation 
of the Meiji Restoration and Japan's position in the wor1d is quite 
remarkable considering he was only seventeen wh en he wrote this article. 

Box XVlll-3: The New Premier of Japan: Count Shigenobu Okuma. Grif
fis gives sorne details of Verbeck's influence on Okuma. 

AC.2064: Family Correspondence: Most of Clark's letters to Griffis 
1871-1873 from Shizuoka are in this box. 

AC. 2064: Journal of W. E. Griffis 1871-1877. It covers his days in 
Fukui and at the Kaisei Gakko in Tokyo. 

AC.2065: Journal of M. C. Griffis 1871-1873. It provised a va1uable 
check on Griffis' diary. Margaret Griffis tends to give more d.etails 
of what is happening in Tokyo than her brother. She a1so mentions 
what Clark is doing. Nakamura Keiu is frequent1y mentioned in 1873 
as is Cochran. The Griffis' knew most of the foreign cornrnunity in the 
Tokyo-Yokohama area. 

AC.2074: Journal of M. C. Griffis 1874-1905. 

AC.2083: Letters from Japanese to W. E. Griffis and sister 1875-1905. 

b. Printed Sources. 

Aston, W. G., "Fukuzawa Yukichi: Author and Schoolmaster", WEG Volume 
234. 
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The Calendar of the Tokio Kaisei Gakko or Imperial University of 
Tokio for the year 1875, published by the Director 1875, WEG Volume 
222. 

Eby, C. S., The Immediate Christianization of Japan. Prospects, 
Plans, Results, Tokio: Japan Mail, 1884. WEG Volume 228. 

----------, The Eastern Pioneer of Western Civilization and the 
Recognition her Efforts Receive, 1884, WEG Volume 229. 

Mori Arinori, "Religious Freedom in Japan", privately printed 1874, 
WEG Volume 224-A. 

Yasui Chuihei, Benmo or An Exposition of Error: being a treatise 
against Christianity, with a Preface by Shimadzu Saburo, translated 
by J. H. Gubbins, Yokohama: Japan Mail, 1875. WEG Volume 224-A. 

ii. Japan Mission of the Reformed Church in America in the Gardiner 
Sage Library, New Brunswick Theo1ogica1 Seminary, New Brunswick, 
New Jersey, U.S.A. 

The Gardiner Sage Library ho1ds aIl the archivaI materia1s 
of the Reformed Church in America. 

Box 747.3N: Records and Letters of Guido F. Verbeck (1860-1880). 
This contains aIl Verbeck's correspondence with J. M. Ferris. 

Box 747.3T: G. F. Verbeck, Brief Sketch, ten page written manu
script. 1869. Verbeck's proposaIs for a Japanese Mission to the 
West. 

Box 747.4N: Letters of Samuel R. Brown (1859-1880). 

111. United Chur ch Archives, Victoria Col1ege, University of Toronto, 
Toronto, OntariojCanada. 

a. Correspondence and Manuscripts. 

H13 FI: Japan Mission: General Correspondence 1894-1919 (7 Boxes). 

Box,1-3: Charles Eby to Albert Carman, August 31st 1898. 

Box 2-19: Japan Mission, Minutes of Meeting, 1888-1925. 

Box 2-26: Japan Mission Statement of Dr. Alexander Sutherland, 1895 . 
. . 

Box 2-27: Stenographic Report of proceedings re. Japan Affairs at 
the Annual Meeting of the General Board of Missions of the Methodist 
Church, held in Montreal, October 3rd to llth, 1895. 
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Box 3-28: Minutes of Meetings: Japan Mission: Minutes of the 
Japan District 1888. 

Box 4-52: Life Sketches of Missionaries in Japan. Included are 
sketches of George Cochran and George Meacham. The Relation of 
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Rev. George Cochran D. D. To the Ushigome Methodist Church of Japan, 
by Hiraiwa Yoshiyasu, typescript, 1928. This typescript gives a 
great deal of information on the Koishikawa Band. 

Box 4-54: Life Sketches of Japanese Converts. This includes 5 
sketches of the theo1ogical graduates of the Toyo Eiwa Gakko in 
1890. 

Box 4-55: Report of the General Superintendant's Official Visit 
to the Mission in Jap·an, April to June 1898, Toronto: Methodist 
Book and Publishing House, 1898. Carman, the General Superintendant, 
discusses in this the Methodist approach to Mission work as opposed 
to other denominations. 

Box 7-106: Mrs. F. C·, Stephenson: A History of The Canadian Meth
odist Mission in Japan, typescript, 1925. 

Box 7-107: McKenzie, D. R., Protestant Mission Work in Japan, An 
Historical Sketch, typescript. 

Box 7-100: John Macdonald and the founding of the Japan Mission. 
Letter from E. Wood and L. Taylor to George Cochran asking him to 
go to Japan. 

Box 7-115: Hiraiwa Y., A Story of The Beginning of Our Work in 
Japan. Typescript. It deals with the Koishikawa band, and Hir
aiwa's early impressions of Christianity. 

Davidson Macdonald CMcDonald) Letter Books, 1895-1901. 

Hl1cl0: Minutes of the Comndttee of Consultation and Finance, April 
1874-April 1890. 

EgF5: Minutes of the W. M. S. Mission Council in Japan 1888-April 
1894. Reveals a feud between the women missionaries and Charles 
Eby in the early 1890'5. 

Hlld2-HI2c3: Alexander Sutherland Letter Books, 1875-1910. These 
contain most of Suther1and's correspondence with the Japan Mission. 

H11i: Alexander Sutherland Papers, 1904-1910. (11 Boxes). 

Box 3-61: News and reactions to Davidson McDonald's death.' Review 
of Conditions at the Central Tabernacle. 



Primary Sources continued. 

H11di: Wes1eyan Mission Letter Book A. This has in it 1etters 
from E. Wood to Davidson McDonald in the 1870's. 

b. Printed Sources. 

i). Reports and Proceedings. 
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Annua1 Reports of the MissionarySociety of the Methodist Chur ch of 
Canada, 1874-1907. 

Annua1 Reports of the Missionary Society of the Wes1eyan Methodist 
Church of Canada, 1870-1874. 

Annua1 Reports of the Woman's Missionary Society of the Methodist 
Church of Canada, 1881-1907. 

Christian Guardian, 1870-1907. 

Minutes of the Japan Mission Conference, 1889-1906. 

Minutes of the Toronto Annua1 Conference of the Methodist Church of 
Canada, 1873-1889. 

Missionary Notices, 1875-1878. 

Missionary Otit1ook, 1880-1907. 

Proceedings of the General Conference of the Methodist Church of Can
ada, 1874, 1878, 1882, 1886, 1890, 1894, 1898. 

Wes1eyan Missionary Notices, 1870-1874. 

ii). Books and Pamphlets. 

G7a9: Basis of Union in Japan Agreed upon by the Joint Commission; 
represent-the Methodist Episcopal Chur ch , the Methodist Episcopal 
Chur ch , South, and the Methodist Church, Canada, Buffalo, N.Y., 1906. 

G7b302: Burwash, Nathanie1, Reverend Davidson Macdonald M.D., Toronto: 
Woman's Missionary Society, 1917. 

"Cochran, George, 1834-1901, Obituary", in Minutes of the Toronto 
Annua1 Conference of the Methodist Church of Canada, 1901, p.16. 

PamM57Eb96F Eby, C.S., The Forward Movement in Japan, an address to 
the Methodist Church, Toronto: Christian Guardian, 1889. 

PamMM63Eb96c: Eby, C.S., Christianity and Humanity; a course of 
lectures de1ivered in Meiji Kuaido, Tokio, Japan, inc1uding one 
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lecture each by J. A. Ewing and J. A. Dixon, Yokohama: Meikle
john, 1883. 

MM64.1V666ta: Eby, C. S., Methodism and the Missi9nary Problem: 
a lecture delivered before the Theological Union of Victoria Uni
versity, May 10th, 1886, Toronto: Wm. Briggs, 1888. 

MM63Eb96w: Eby, C. S., The World Problem and the Divine Solution, 
Toronto: Wm. Briggs, 1914. 

"Eby, Charles Samuel, Obituary", in Minutes of the Saskatchewan 
Conference ,of the United Church of Canada, 1926, p.3l. 

G5b8l: "Macdonald, Davidson. In Memoriam." A tribute by sorne of 
his'friends. 

G6i Box 21-43: Shizuoka Eiwa Girls' High School. Historyand 
Photographs of the School, 1887-1937. 

ParnMS7Su84r: Sutherland, ,Alexander, A Report of an Official Visit 
to the Missions of the Methodist Chur ch in Japan, Toronto: Metho
dist Mission Rooms, 1902. 

G6c3: Yamanashi Eiwa Jogakko (Japan), Semi-Centennial 1889-1939. 
A Historical Sketch. 

iVe United Society for the Propagation of the Gospel in Foreign 
Parts, 15, Tuf ton Street, London, England. 
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Letters and Papers, Bombay, Colombo, Labuan, North China, Victoria 
1868-1874. l was interested in seeing Alexander Croft Shaw's let
ters concerning his employrnent with Fukuzawa Yukichi for the purpose 
of making comparisons with Cochran's relationship with Nakamura 
Keiu. W. E. Griffis knew both Shaw and Cochran. Unfortunately, 
however, neither Shaw nor W. B. Wright, the other' S.P.G. missionary 
in Tokyo in 1874, mention knowing either Griffis or Cochran in their 
letters home. 
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2. Secondary Sources. 

A. BOOKS AND DISSERTATIONS. 

Addison, Arthur P., The Heart of Japan, Toronto: The Methodist Young 
People's Forward Movement for Missions, 1905. 

Anesaki, Masaharu, History of Japanese Religion with Special Reference 
to the Social and Moral Life of the Nation, London: Kegan Paul, Trench, 
Trubner and Co., 1963. 

-----------------, Religious and Social Problems of the Orient, New 
York, Macmillan Co., 1923. 

Aoyoshi, Katsuhisa, Dr. Masahisa Uemura. A Christian Leader, Tokyo: 
Kyo Bun Kwan, 1940. 

Armstrong, Robert Cornell, progress in the Mikado's Empire: Toronto: 
The Missionary Society of the Methodist Church, 1920. 

-------------------------, An Introduction to Japanese Buddhist Sects, 
private1y printed for Mrs. R. C. Armstrong, 1950. 

Bacon, Alice Mabe1, Japanese Girls and Women, Boston: Houghton Miff1in 
Co., 1902. 

Barclay, Wade Crawford, The Methodist Episcopal Church 1845-1939, 
Volume 3 Widening Horizons 1845-95, New York: The Board of Missions 
of The Methodist Church, 1957. 

Beas1ey, William G., Select Documents on Japanese Foreign Po1icy, 
1858-1868, London: Oxford University Press, 1955. 

Best, Ernest E., Christian Faith and Cultural Crisis: The Japanese 
Case, Leiden: E. J. Bril1, 1966. 

Benedict, Ruth, The Chrysanthemum and the Sword, Boston: Houghton 
Miff1in Co., 1946. 

Bird, Isabella L., Unbeaten Tracks in Japan: an account of travels 
on horseback in the interior including visits to the aborigines of 
Yezo and the Shrines of Nikko and Ise, New York: G. P.Putnam's Sons, 
1880. 2 volumes. 

Blacker, Carmen, The Japanese Enlightenment: The Writings of Fukuzawa 
Yukichi, Cambridge, Eng.: Cambridge University Press, 1964. 

Borton, Hugh, Japan's Modern Century, New York: Ronald Press, 1955. 
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Boxer 1 ChristopherR' 1 The Christian Centuryin Japan 1549-1650 1 

Berkeley: University of California Press l 1951. 

BrinkleYI Francis l A History of the Japanese People l New York: 
Encyclopedia Britannica l 1915. 

Brown 1 Delmer M' I Nationalism in Japan l Berkeley: University of 
California Press l 1955. 

Burton l Margaret E' I The Education of Women in Japan l New York: 
Fleming H. ReveIl CO' I 1914. 

Carrothers l Mrs. J. D' I The Sunrise Kingdom l Philadelphia: Pres
byterian Board of Publications l 1879. 

CarYl Otis l A History of Christianity in Japan l New York: Fleming 
H. ReveIl CO' I 1909. 2 volumes. 
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Subjects Connected with Japan l London: Kegan PaulI Trench l Trubner 
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Chang 1 Richard T' I From Prejudice to Tolerance: A Study of the 
Japanese Image of the West 1826-1864 1 Tokyo: Sophia University 
Press 1 1970. 

Changing Attitudes Toward Modernization l Marius B. Jansen editor l 
Princeton: Princeton University Paperbacks l 1969. 

Chujol Kiyo Harano l From Under The Oak Tree l privately printed l 
1962. 

C1ark l Edward Warren l Katz Awa l the Bismarck of Japan: A Story of 
a Noble Life l New York: B. F. Buck 1 1905. 

--------------------1 Life and Adventures in Japan l New York: Arner
ican Tract SocietYI 1878. 

ClementI Ernest W' I Christianity in Modern Japan l Philadelphia: 
Arnerican Baptist Publication SocietYI 1905. 

------------------1 A Handbook of Modern Japan l Chicago: A. C. 
McClurg l 1903. 

Craig l Albert M' I Choshu in the Meiji Restoration l Cambridge l Mass: 
Harvard University Press l 1961. 
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David 1 J. MerIel Davis Soldier Missionary: A Biography of Rev. Jerome 
David D. D. Lieut.-Colonel of Volunteers and for Thirty-Nine Years A 
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Missionary of the American Board of Commissioners for Foreign Missions 
in Japan, Boston: The Pi1grim Press, no date. 

DeForest, Charlotte B., The Woman and the Leaven in Japan, West Med
ford, Mass: The Central Commit tee on the United Study of Foreign 
Missions, 1923. 
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Church of Canada in Japan, Toronto: Board of Foreign Missions of the 
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