




























point in our discussion are those of religio
philosophical heritages. 

We have already noted the importance 
for Uemura of the notion of kokorozashi, or 
aspiration. Indeed it is so pervasive in his 
thought that one well-known analysis has 
termed Uemura's theology a "fighting the
ology" (Kumano 1968, 216-39). That is, one 
"aspires" as a child of God to cultivate with
in oneself Jesus' noble character and good
ness. While this ongoing process requires 
one's own effort, God's grace is of basic 
importance in coming to realize both one's 
separation from God, as well as one's 
insufficiency to live a godly life. Further
more, the Christian's "aspiration" is not 
only increasingly to live like Jesus, but also 
to fulfill one's tenshoku ("vocation") of 
bearing fruit as part of God's own "aspiration" 
and jigyo ("enterprise") to evangelize Japan
ese society and establish the Christian 
Church (Unuma 1988, 50-55). 

Related to this is the supernatural, per
sonalized idea of ten ("heaven"), which 
Uemura held along with many other coun
trymen during the pre- and early-Meiji 
years (Unuma 1993). Since he already thus 
had an ingrained reverence for a personal, 
supreme ruler, the message concerning the 
one, true God of the Bible found fertile soil 
in Uemura's and others' hearts. No wonder 
that Uemura could testify in retrospect 
about hearing of Christian monotheism 
from James Ballagh, "This greatly impressed 
and astonished me. I immediately grasped 
and accepted the idea" (Saba 1966, Vol.1, 
672-73). It was henceforth in total alle
giance to their newly found Lord that 
Uemura and others of Bushido background 
served God in Jesus Christ-each in his 
own distinctive way, but all for the salvation 
of Japan. 

In sum, the thrust of Uemura's theology 
is an outward-looking, evangelistically ori
ented "aspiring" service in line with his 
heavenly Lord's own "enterprise." Takakura 
also emphasized evangelism, but the well-

}ENNINGs: Transition in Taisho 

spring of that emphasis was from Jesus' and 
our "awareness" of the atonement (as quot
ed earlier, "God's enterprise of atonement is 
based on this Self-awareness of Jesus" of 
being the Son of God). Uemura's "aspira
tion" was to join in the heavenly Lord's 
work of saving society and building the 
Church; Takakura emphasized one's jikaku 
of forgiveness in the Cross, leading to grate
ful commitment to the task of evangelism. 
The former's built-in Confucian sense of 
loyalty to an external ruler can be seen in con
trast to the latter's built-in Mahayana sense 
of an inward self- (or Self-) awareness.Jl 
Adding in this way the crucial factor of 
each man's religious-philosophical heritage 
thus helps explain the "certain disparity" 
or "change of religious character" senses in 
the analysis mentioned earlier. 

This external versus internal discrepan
cy resulting from a Bushido-Confucian ver
sus Mahayana background also helps to 
explain Uemura's and Takakura's contrast
ing emphases (or lack thereof) on social 
ethics. Interestingly, the analysis cited ear
lier-which calls for a return to Uemura's 
healthier, Puritan ethics, and which also 
points to a basic difference in the religious 
character between Uemura's and Takakura's 
theologies-blames the lack of a proper eth
ical outlook within the post-Uemura NKK 

tradition on the ingrained socio-ethical pas
sivity of the Japanese religious environ
ment, due particularly to the longstanding 
presence of a "J6d6 Shinshil-type religion of 
grace." The analysis points to Takakura as 
contributing to the downward spiral, but it 
fails to make the specific connection 
between him and his own J6d6 Shinshil 
heritage within that process. Such an over
sight, the present study wants to claim, 
leaves out a critical element for under
standing what was happening in the overall 
transition from Uemura to Takakura. Thus 
while the contrast between their Bushido 
and Mahayana backgrounds certainly is not 
the sole explanation for Uemura's and 
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Takakura's respective external and internal 
social emphases, it nevertheless is an indis
pensable, underlying factor. 

Similarly, one can point to contrasting 
heritages in explaining Takakura's greater 
emphasis on the atonement, or Christ's work. 
On the one hand, the limitations of our 
study must not leave the impression that 
Uemura had no emphasis on forgiveness in 
the Cross; such an impression would be 
unfair and grossly inaccurate. But he did 
focus more on Christ's person. A case in 
point is his defense of the divinity of Christ 
in his debate with Ebina. The relative point 
here, however, is that one cannot fully 
understand this posture of Uemura, as well 
as Takakura's greater focus on Christ's work 
on the Cross, without taking into account the 
former's heritage of Confucian loyalty to 
one's (heavenly) lord, as well as the latter's 
sense, at least, of the mercy of Amida. 
Again, backgrounds do not explain every
thing, but they do fill out an otherwise inex
plicable difference between two evangeli
cal theologians. 

The goal of the current study is to add the 
element of religious heritage, especially in the 
case of Takakura, to the discussion of how 
he and Uemura carrie to their respective 
understandings of the Christian faith. With
out taking their religio-philosophical back
grounds into account, one cannot fully 
appreciate the often subtle dynamics of the 
discrepancies of nuance and emphasis 
between Uemura and his disciple. Here
tofore, those who have recognized the role of 
Uemura's inherited worldview have sensed 
enough difference between him and Taka
kura to note that their respective frameworks 
of understanding were "worlds supported 
by fundamentally different aims" (Unuma 
1988, 216). What is needed to more ade
quately explain why that was the case is an 
appreciation of the role that Takakura's 
inherited religious mindset played in his 
own Christian understanding, and thus in his 
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peculiar differences with his closest theo
logical mentor. 

EPILOGUE 

Recognizing the importance of both Ue
mura's and Takakura's religio-philosophical 
backgrounds relates directly to how one 
understands the overall development of 
Protestant theology in Japan. Heretofore, 
the common view has been that Meiji 
Protestantism produced little theological 
reflection due to its strong ethical emphasis. 
With Takakura, however, there was the 
appearance in late Taisho and early Showa 
of the first systematic theology-although it 
was rather uncreative, serving merely as a lin
guistic translation of Scottish evangelical 
and German crisis theologies. Then there 
was genuine theological production with 
Kumano Yoshitaka and other NKK thinkers 
who drank deeply from the well of Karl 
Barth. Finally, with Kitamori Kazo's kami no 
it ami no shingaku ("theology of the pain of 
God") and, in the 1960s, an escape from the 
so-called "German theological captivity," 
Japanese Protestants started producing 
authentic, distinctively Japanese theology 
that was beyond the nationalistic, prewar 
variety. 

The first particular implication of this 
study concerns viewing Meiji and Taisho 
theology in a way different from the com
monly held understanding. On the surface at 
least, seeing a prevalent ethical flavor in 
Meiji theology, followed by an "uncontex
tualized" copy of Western theology with 
Takakura in Taisho, is accurate. However, in 
recognizing theologically the actual interac
tion that was taking place during those 
years between God Himself and the Meiji
Taisho Christian leaders, we must neces
sarily see as an important part of that inter
action Uemura's, Takakura's and others' 
theological attempts to articulate the 
Christian gospel in the only terms they had 
at their disposal, namely those of their 



inherited religio-philosophical traditions. 
Uemura and Takakura did not (in the main 
at least) preach, teach and write in English, 
Latin or German on behalf of Europeans or 
North Americans. Both for themselves and 
for their followers, Uemura, Takakura and 
other leaders of their eras thought, spoke and 
wrote in their inherited Japanese language, 
necessarily using inherited religious notions. 
Thus, those multifaceted, diverse notions 
were necessarily and to varying degrees part 
of the Christians' theological understandings 
and articulations. Otherwise, Uemura, Taka
kura and others would have been tabula rasa, 
and their newly found Christianity would 
have furnished them with a totally different 
language and vocabulary than they had 
learned within their own cultural settings. 

In other words, even though it may not 
match up as nicely as some might like with 
what they consider "real theology," what 
Uemura, Takakura and others articulated 
were in fact their own "words about God," 
i.e., "theology." Moreover, all theologies have 
to one degree or another incorporated inher
ited religious words and ideas. 

This leads to a second and even wider 
implication, namely the necessary and vital 
roles which particular languages, cultures 
and religio-philosophical heritages play in 
any Christian theology. Only since World 
War II, and the correlative unraveling of the 
so-called Christian West religio-cultural 
unity, have Protestant and Catholic theolo
gians alike (the latter especially after 
Vatican II) begun to realize the anomaly of 
an allegedly monocultural, Latin-European 
"Christendom." For centuries, the underlying 
notion of territorial religion, whereby there 
are "Christian nations" and "non-Christian" 
or "pagan nations," meant a theological 
inability to acknowledge any legitimacy to 
religio-philosophical understanding outside 
the pale of Christian domains, exceptions 
such as Ricci and Valignano notwithstand
ing. Hence the only linguistic-cultural setting 
for genuine theology was Europe (and in 
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time North America). This powerful notion 
itself, however, developed within a partic
ular historical progression of Constantinian 
Rome, the Christianization of Northwest 
Europe, and encirclement by Islam. Thus 
instead of cultivating the multilinguistic 
and multicultural nature of Christian under
standing (exemplified in the translation ofthe 
Bible itself into multiple languages), Medie
val and then Modern Europe constructed its 
allegedly universally valid theology-for
getting that it was doing so on its own lim
ited, inherited notions of politico-religious 
unity within defined geographical bound
aries. 

The inability, therefore, to see that 
Uemura and Takakura did in fact produce 
real theology, and did so in interaction with 
their particular religio-philosophical her
itages, is due to a limited, historically con
ditioned notion of theology that is in fact a 
relic of a decaying European Christendom. 
That notion is also what helped to empow
er German, and especially Barthian, theolo
gy to sweep into Japan and captivate much 
of Protestant thought from the 1930s 
through the 1960s (if not until the present). 
Recognizing the necessary involvement of 
inherited thought in Uemura, Takakura and 
indeed in all of Christian theology con
fronts the idea of an imagined universal the
ology such as that of Islam, in upholding 
the solitary unity of the Arabic language. 
Similarly trying to maintain a universal Latin 
(or related English or German), Christian 
theology ignores the gospel's inherent char
acter of being translated into multiple set
tings, and of being actively received by the 
members of those linguistic-cultural con
texts. 

Related to these first two implications is 
a final one we will mention here, namely the 
resiliency of pre-Christian thought within 
Christian theology, along with how to eval
uate that fact. Undoubtedly, and indeed by 
definition, there is change in religious 
understanding upon conversion to Chris-
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tianity. There is not total change, however, 
nor is there an obliteration of how Christian 
converts (and their succeeding generations) 
formerly conceived of religious ideas. The 
working out of Christian life and identity
part and parcel of the ongoing theological 
task-includes some measure of integration 
of the past, new life in the present and 
future hope. Insofar as doing Christian the
ology assumes the normativity of divine 
revelation, it thus becomes necessary to relate 
that standard to persisting pre-Christian (or 
non-Christian) religious thought. The theo
logical category of general revelation can 
help to serve that purpose, as can construc
tive interreligious dialogue. One must be 
careful, however, not to go to either of two 
extremes: first, that of assuming a pristine 
beauty of all human religiosity in a way that 
denies the reality of sin and error; and second, 
that of seeking to subsume non-Christian 
thought under an allegedly unchanging 
Christian standard that simply carries on 
the tradition of a conquering Christendom. 
However one proceeds in this complicated 
but vital task, the importance and legitima
cy of pre- or non-Christian religious under
standing as a subject for Christian theologi
cal reflection must be acknowledged either 
in a continuing way in some quarters, or for 
the first time in others. 

Within its ongoing, worldwide spread 
(and at times regressions), the Christian faith 
was brought to and received within Meiji and 
Taish6 Japan. Particular individuals, both 
eventual church leaders and more rank
and-file members, embraced that faith. Here 
in this study, we have compared two such 
individuals who ended up being leaders 
within the same NKK tradition, Uemura 
Masahisa and Takakura Tokutar6. By draw
ing together the many existing analyses of 
these two important figures, we have seen 
their similarities and differences in relation 
to something as specific as a particular sem
inary, as well as in relation to their respec
tive eras, to social ethics and to evangelical 
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theology. By considering both Uemura's 
and Takakura's inherited religio-philosophical 
traditions, we have sought to fill some of 
the gaps in understanding their complicated 
relationship. Moreover, wider implications 
for gaining further insight into Japanese the
ology, and indeed all of Christian theology, 
have been suggested as well. The author's 
hope is that the reader of this study will 
thus have been spurred on to develop a fuller 
understanding of Uemura and Takakura in 
their own right, as well as of ongoing theo
logical developments within the ever
changing, worldwide Christian faith. 

NOTES 

1 Noting all ofthe relevant sources at each place 
where they support what is written here would be 
far too cumbersome for this particular study. Along 
with quotations, only select, particular points that 
are supported by either relatively obscure materials 
or materials written specifically for the point at 
hand will be noted. Furthermore, listing all of the ref
erences underlying this study would give a far too 
extensive list. Therefore only representative English 
and Japanese materials are listed below; however, 
studies particularly devoted to comparisons between 
Uemura and Takakura have been included. More 
detailed information can be obtained from the 
author. 

2 Aside from terms commonly used in the liter
ature (e.g., kyokai and "church"), and except where 
otherwise noted, translations in this study are the 
author's. 

3 Some readers will know that Takakura com
mitted suicide; as might be expected, questions 
over Takakura's death remain to this day. 

Despite these lingering questions, increased 
public awareness of depression as a medical condition, 
along with continued examination of Takakura's 
own case, have led to the conclusion that Takakura 
died due to that particular illness. This is the view 
of this writer. Takakura did not die because of a 
lapse of faith, but because he was sick. Increased 
recording of dreams in Takakura's diary, along with 
expressions of guilt, were aspects of the sickness. If 
anything, Takakura's journal entries reveal a faith that 
endured to the end, as he exhorted himself to give 
thanks, pray and worship. Even so, the genuine
ness, or lack thereof, of faith really is not a relevant 



factor. As is the case with many other sufferers of 
depression, it was illness that was the direct cause 
ofTakakura's death. 

The most recent, persuasive treatment of Taka
~ura's death is Satii Toshio's. Professor Satii argues 
for understanding the cause of the suicide as 
depression, i.e., the view just outlined (Satii 1983, 
221-34). A reviewer of Sat6's book devoted most of 
his attention to the chapter on Takakura's death, 
and he proclaimed himself convinced by Satii's 
argument (Kikuchi 1984, 46). 

4 The founding group had just formed a Tokyo 
counterpart to the YMCA, hence the Rikugo zasshi was 
essentially that group's periodical. It should be 
noted as well that within a decade Kumiai 
(Congregational) leaders were the prime contributors 
to the magazine, followed by its becoming a 
Unitarian periodical. 

In light of the timing of its establishment, the mag
azine's title is intriguing. "Cosmos" is the standard 
English translation for "rikugo." However, one could 
conjecture that the title was purposefully selected to 
be an alternative to the influential Meiroku zasshi (the 
riku of rikugo is the same character as roku, i.e., 
meaning the English "six"), which had run for near
ly two years between 1874-76. The latter was 
formed by the Meirokusha ("Society of Meiji Six"), 
a group of leading specialists in things Western, 
whose noteworthy members included Fukuzawa 
Yukichi and Mori Arinori. The group was quite pro
gressive, and it advised the Restoration government 
in its innovations and programs of Westernization. 

As one of the Rikugo zasshi's editors, Uemura 
debated, among others, Fukuzawa-just mentioned 
as a pivotal member of the Meirokusha. In light of 
Fukuzawa's status of a well-known public figure, it 
can be argued that Uemura's and the other founders' 
intent for the Rikugo zasshi to be a comprehensive 
Christian counterpart to the progressive Meiroku 
zasshi is more than a far-fetched speculation (Ion 
1990, 36-37; Saba 1966, Vol.2, 353-56; Braisted 
1976, Introduction; Soltau 1982, 82). 

5 Representative of a minority, but by no means 
solitary, negative and critical position concerning 
Takakura's theology is Kumano Yoshitaka's essay, 
"Unsettled Ecclesiology in Takakura Tokutarii" 
(Takakura Tokutaro ni okeru miteikei kyokairon, ch. 7 
in Kumano 1968, 375--426. The translation "unset
tled" comes from Matsuoka 1978, 65; other possi
bilities would include "undecided" or "pending"). 

6 Iki 1979, 102-3. In offering this explanation, Iki 
suggests that the Japanese preference for Natsume 
over Mori is due to the former's monistic inclination, 
which matches a similar, deep Japanese mindset. 
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7 One early indication of what might be called 
Takakura's internal "interreligious dialogue" is 
some comments he makes in a letter while in his first 
pastorate in Kyoto. After visiting the Pure Land 
Buddhist temple near his Yoshida Church, Takakura 
remarks how he had felt attracted while inside the 
temple and while looking at the image of Buddha, 
and that "without thinking I mumbled the Nenbutsu" 
(Takakura 1937, Vol.10, Shokan, 28). 

8 Please note that in describing the relationship 
between Takakura's thinking and both his back
ground and Nishida, I have intentionally avoided 
such terms as "effect" and "influence." These strike 
me as too philosophically rooted in certain Western 
notions of cause-and-effect to do justice to the 
dynamic, personal nature of developing, human 
thought, particularly when analyzing thought that is 
taking place within a non-Western context such as 
Takakura's. 

9 The reason for capitalizing all instances of the 
word "Cross," as opposed to only capitalizing those 
clearly referring to the Crucifixion of Jesus Christ, will 
become clearer below when we note a similar ambi
guity with the word "self" (Takakaura 1936 Vol.2, 
374,377). The characters for "awareness" (jikaku) and 
"perceive" (kakugo) overlap, so to speak: the kaku 
in each term is the same character. Interestingly
although by itself this fact cannot offer any sort of 
conclusive evidence-the go of "perceive" is the 
common character for Buddhist enlightenment, i.e., 
satori. 

10 Takakura made these comments towards the 
conclusion of his only extant English essay, written 
during his time in Edinburgh (and reproduced as 
written here). 

11 While beyond the scope of this essay, explor
ing Takakura's "problem of the self" in these terms 
of "self-/Self- awareness" would hold much poten
tial for discerning the interaction of indigenous and 
biblical notions within Takakura's thinking. 
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