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ETHNIC CONVERSION AND ITS SIGNIFICANCE
IN THE LIGHT OF RELIGIOUS PSYCHOLOGY AND EDUCATION
CHAPTER 1
INTRODUCTION
~I. A Statement of The Case

"Go ye into ali the world, and preach the gospel to every
creature."#

This has been the essential conviction of Christianity from
the earlfét Christian community té the modern Christian church.
Yhatever its central nerve of missionafy endeavour may be,
whether "a profound conviction of the guilt of a perishing
heathen world," as orthodox Christianity teaches, or an altru-
istic desire to impart Christign civilization; its higher know-
ledge and culture, its higher aspect and forms,‘aé liberal
thinkers interpret it,#* the mission offahristian church is
to bring the whole world to Christ.AWhether its work be indi-
vidual or collectiwe, the fundamental task of the Christian |
church is to convert the world to Christianity. This single
notion of converting the world is subdivided by Coe into four
divisions: (I) heathen or non-Christian people must be convert-
ed to Christianity, (2) non-Christian persons in Christian
comminities mist be led to Christ, (3) Christians born in Chris-
tian communities must be kept for Christ, and prevented from
becoming hostile or indifferent, and (4) Christian believers
must be strengthened in the faith and taught to apply Chris-

# Mark 16:I5.

- %% C. Wendte, "The Promotion of Unitarian Christianity
in Foreigh Land" p.45.



tian principles to all forms of individual and social life. #
According to this classification, there are at least two
types‘of converts; non-Christian people of ethnic communities
who are converted to Chriétianity, and non-Christian people
in Christian communities who'are converted to Christianity.
For this study, I have chosen the first type, especislly
those converted to Christianity in Japan. I have done so part-
ly because my own experiences have been such that Japanese
materials of this nature are more accessible, and partly be-
cause I hope to bring out the significance of Christian teach-
ings more distinctly by an analysis of non-Christian converts.
Those who are Christians by heredity often fail to reallze
their’own characteristics, having become ioo familiar with them.
Coming from another community where different customs and
habits prevail, one can see more fully the significance of
the new community if he cbmpares it'withlthe old.

My intention here, therefore, is not so much to investigate
some peculiar elements in ethnic conversion, but to distin-
guish the two types of cohvertS‘just mentioned and to distin=
guish the characte;istics of Christianity from those of other
religions, such as Puddhism, Confucianism, and Shintoiém, the
;brevailing religions of Japan, from the standpoint of religious
psychology and education.

(2) Religious Psychology and Religious Teachings

# "The Religion of a Matured Mind" p. 255
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Dawson in his article, "Study of Religious Consciousness" #
has proposed an interesting classificétion according to two
types; the subject-mind and the object-mind. The object-mind
is interested in the objective world and is concretse, dynamic,
and active in its experience. The interest of the subject=-
mind hinges upon introspection, and it is transcendental, abe
stract, passive and mystical in its thinking. If we turn to
the history of philosophy, we shall see that these two types of
minds correspond to Occidental and Oriental habits of thought.
One is representedkby the Greek'mind, the other by the Hindu. v
The significance of Hindu philosophy is its subjective character.
It searches reality by introspection. Western phiiosophy thrbugh-
" out the whole Greek period and down to Kant, is intensely ob-
jective. It seeks reality in the objective world by‘observation.
The %¥estern mind has kmmm never been much interested in subject=-
- jve study, such as the psychology of religion, "It seems rather
strange" says Jastrdw,"that until the last century the psycholog=-
ical study of religion should have been entirely neglected.
Neither Spencer nor lLeibnitz, neiﬂher the French Deists nor
‘the French Materialists endeavour to establish the relations
which exist between the play of emotion and the nature of relig-
ions belief, Even the English Idealists and Fant do not appear
to appreciate the full forée of the problem and what Hegel and
his followers understand by the 'psychology‘of religion" is |
merely speculative as to the subjective side of certain relig-

ious doctrines."x»

# Am. Joun® of R. P. vol. VI p.5I
- ## "Study of Religion" p.275
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However, once Kant had distinguished between phenomena.and
noumena., practiéal reason énd pure reason, the West began
-to meét the East., Indeed Kant gave philosophical foundation
for new inner experiences to Schopenhauer and Schlelermacher,
The former‘emphasized the will in opposition to pure idealism
as stressing too much objective knowledge. It 1s well known
that Schopenhauer greatly admired the Buddhist scriptures.
Schleiermacher was among the first, by the emphasis which he
-1laid upon feeling in religion, to direct investigations into
this channel. But 1mmediate result of this exaggerated empha-
sis on feeling was to lead thinkers like Feuerbach, to the
conclusion that all religion was but a psychological illusion.
It was held that since religion starts with an émotion and
feéds upon emotiohs, there is no external reality correspond-
ing to the feelings aroused by religious belief. Hartmann,in
part, gives his adherence to this view,

The mddern school of psychology, under the leadership of
%ilhelm Wundt, has set itself the problem of determining
from tggjpgychology, the character of what are commonly re-
garded as psychical phenémena. In 1891, G. Stanley Hall pub?
lished an article on moral and religious training. It is
directly based upon the psychology of childhood and adoles-
cence, Since then pupils of his, such as Leuba, and Starbuck
have still further observed and analysed. The first serious
attempt to apply new psychological methods to the sphere of
religion has been made by E. D. Starbuck. In I90g,James’
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great lectures, "The Varities of Religious Experience" were
delivered as the course of Giffond lectures at the University
of Edinburg. The recent publications of Coe, Leuba, Ames, and
Miss Underhill are worthy of mention.

The modern psychological study of religion is due to a re-
action from over-emphasis on the objective intellectual phase
of religion. There is just as much danger, however, in over-
emphasising the subjective element. If religion is inter-
preted only on the basis of the subjective emotional element,
theology becomes merely'subjéuttvb;"religionebagamas?onlyﬁﬂ
feeling,God becomes hothing more than an ideal or imagi-
native image, hence relligion becomes an illusion. This was
the abyss into which Feuerback and von Hartmann fell.

To-day so-called functional psychologists contend that ﬁhe
psychology of religion can so develop as to be a substitution
férﬁphiéophy gnd theology. Against this view, Pratt says,

"In the opinion of this school, ethics, aesthétics, logic,
epistimology and metaphysics are ultimately nothing but func-
tional psychology. As a result, the psychology of religion‘
'becomes' in Professor Ames' words* 'the conditioning science -
for the various branches of theology, or rather, it is the sci-
ence which in its developed forms beéomes theology and the philo-
sophy of religibn. If reality is given in experience fWhere
else could it be given?) then the science of that experiencé
furnishes the reasonable and frultful methods of dealing with
reality, including the reality of religion. The psychology
#"The PBsychology of Religious Experience" p. 26,27.



6

of religion possesses, therefore, the greatest possible sig-
nificance., It does not merely prepare the way for the theology,
but in its mqst elementary inquiries it 1s already dealing with
the eésentials of theology and philosophy of religion. On the
other hand, the philosophy of religion in its most ultimate
problems and refined development does not transcend the prin=-
ciples of psychology. The idea of God, for example, which is
the central conception of theology, is subject to the same
laws of the mental life as‘are all other ideas,and there is
but one‘science of psychology applicable to it.' On read-
Aing passages like this from enthusiatic presentatives of the
new functional psychology, one comes away wondering not that
they have included so much, but that they have included so
little within their capacious science. Why stop with various
branches of philosophy? Vhy not also reduce physics, chemistry,
and astronomy to functional psychology."# After‘all religious
psychology 1s not theology, philosophy, history, nor sociology,
but psychology, and as such deals only with the inner process=
es of each individual life. Therefore, the psychoiogist st
leave the problem of the objective reality to whichvthese
éxperiences refer, to the theologian and the philosopher,

Again, thére is the psychologist, like Leuba, ## who holds
that religion separated from doctrines, dogmas, or religious
\teaching, exists in a changeless gphere by 1lself, apart from
the tides and currents of thought. Of course, it is true that

# Am.JoumiR.P, vol. V, p. 395
## Am,Jou®R of Psy. vol. VII, p.3I5



theology is a product more than it is an experience oflife,
but doctrines are the product of religious experiences. Doc=
trines also give suggestions to akaken experiences similar
to those whizh are the source of the doctrine. Coe says in
"The Religion of a Matured ¥ind", "We may safely presume that
any era of doctrinal agitation is likewise an era of agitation,
normal or abnormal, in other vital functions. This presumption
will becom;resﬁablished fact for any one who will take the
trouble to compare contemporéry;and recent church life with
that of our grandfathers. It is not merely ideas that germine
ate blossom, bear fruits, and deqay, but also modes of feeling,
of expression, of propagandism, and of daily conduct."s

In the history of religion, there aré as many different
types of religions as there are different religious experiences.
The religious experiences of the Buddhists are not those of the
Chfistians,and likewise the religious experiénces of the Christ=-
ians differ from those of Confucianists and Mohammedans. These
differences are due inilarge measure to different religious
training. Without familiarity with Christian teachings,w® can-
not think Christian experience, any more than we can think |
white without black, of subject without object. Without religion
there would be no religious,ekperiences, without Christianity
there would be no Christian conversion. Paul declared,‘Now,

how shall they call on him in whom they have not believed?

and how shall they believe in him whom they have not heard?

* p. 6
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and how shall they hear without a preacher? and how shall

they preach, except they be sent."x

.This is our position in the study of religious phenomena.
The study of religions experiences must be accompanied by an
attempt to interpret these experiences into their objective
meaning. So the reader will observe that we are not dealing
with original religious experiences, but with ordinary relig-

"second-hand religious

lous experiences or as James calls them
life". One's religion has been made for him by others, com-
municated to him by teachings, determined by fixed forms of
imitation and retained by hablt.#x
3. Methods for the Study of Conversion

For obtaining data, three main'methods have been used by
the leading psychologists. |
(A) Questionnaire: This tries to éecure answers to definite
questions from a member of selected individuals. The most
elaborate and successful results in the application of this
method have been gained by Starbuck in his statistic empirical
study of religious experiences. The writer of this paper drew
up a set of a similar questions adapted somewhat for the Japa-
nese. For the purpose of this thesis, howevef, the answers are
of little value because, (I) of the absence of special training
in self-observation, (2) of unwillingness to take adequate time
and trouble for satisfactory answers,(3) the questions were too
many and too detailed to be answered by the ordinary person.

# Romans X:14-15, -
#%"The Varities of Religious Egperience" p.6.



(B) The second method is to investigate the relatively ob-
jective experiences of social religions furnished by the
history, anthropology and sacred literature of the varlous
peoples., This mé@od, of course, is of little use in thils
-8tudy, for Christianity in Japan is as yet too youné:have pro=-
duced any such materials,

() The third method is a study 6f individual experiences as
portrayed in autobiographies or confessions and letters, and
other spontaneous expressions of converts. In the Japanese
Christian publications of fo-day there are mény such articles
as, "How T Became a Christian?", "Why I left Buddhism & Con-
fuciahism and Became a Christian?", "My Confession“, "Ny '
Conversion Experiences", etc. Most of these confessions, auto-
biographies, etc. were written very faithfully and confident=
ially as an evidence of Christian conversion to the public.
Fortunately, the writers were little interested in theological
argument, but rather accepted Christicnity in its simple forms,
and enriched their lives through its simple teachings,

Among the data which the writer has in hand, the most use-
ful-and typical experlences are those written by K.Uchimura,
editor of Biblical Study; Ando,late consul to Honolulu; Imai,
formerly ,Puddhist priest, now a Baptist minister; Neizuma,
president of the largest Christian University in Kyoto; Bessho,
pfofesor in a Christian college, etc. and short articles which
have appeared from time to time in Christian magazines, such

as "New Man"(Congregational), "Biblical Study"(non-denomina=

B Lo
]
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tional), "Cosmos” (Unitarian), "A Battle Cry" (salxation
Army),and in a recent book by K.Kato, Sedratary of the Jap~
anese student, Y. ¥. C. A. of this country. This last named
volume deals with the paychology of Oriental conversion; it
is in English and is an excellent triélétions of many popu=
lar Papanese articles of this nature. Besldes this, much data
gained in confidential conversations between the writer and
others has been used.

7ith the raw materials gathered before us, we shall first
classify them, then analyse them into their most elementary
forms and finally try to formulate the mental laws whose
workings they exhibit. Owing to the fact that the accessible
materials are limited, the conclusions here reached are not
absolute, but true only within certain limits.

(4) ¥What is Meant by Christianity?

It will not be futile to make a few remérks concerning
the term Christiahity as usedit in this paper. Very often
religious terms are so obscure and ambiguous that we are
deluded into useless argument and misapprehension. Nothing
else so confuses us in the discussion of religion as un-
certainty as ‘o the meaning of our main terms. A word is
simply the symbol of an idea, or the expression of a cer-
tain definite feeling. 1Its main function is to separate
and distingulsh a thought or a feeling from another thought
or feeling in order that wenmurconcentfate our attention

on that selected object. Usually a philosophical or theo=
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logical mind carries the process of generalization too far,
and when this has been done, the word ceases to pe#form the
function it first performed. There is nothing more useless
or wasteful than to try to define a term which has lost all
meaning by being so generalized. For this reason, it is
scientifisally meaningless to discuss whether or not Unit=
arianism is Christianity, although it has been a vital dis-
cussion, and the discussion may have some homileﬁic value,

We simplj call a certain type of religion Christianity,
without implying that it is absolutely distihct frcm all
other tppes. Therefore,if orthodoxy and liberalism can no
longer be included 1ﬁ the one term "Christianity", it would
be wise to discriminate the one from the armother. Such sep-

aration would be for practical or pedegogical convenience,

just as history is divided into ancient, mediaeval and modern.

To avoid vagueness, therefore, the meaning of Christianity
in this paper will be extremely limited. Our data will be
taken from Japanese converts to orthodox Protestanism.
Christianity, then, as here meant is the totality of those

Japanece éxperiences which I have gathered for this study.

It is my purpose to investigate the character and the contents

of these experiences.
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CHAPTER II
Religion of Japan

"By the faith of Japan," says President Harada, "I have in
mind not Shintoism, Confuciahism, Buddhism, nor Christianity =
nor any other religion, but that union of elements from each
and all that have taken root in Japanese soil and moulded the
thought and life of her people. In the treatment of these
elements of her faith I have of course, considered the distincti=
jve religions from which they were delivered, but the faith of
Japan, to my mind, cannot be classfied satisfaé}ily under any
religious system."# We must remember, however, that the three
religions, Shintoism, Buddhism, Confucianism, with their sub-
sidiary principles and beliefs have existed in Japan side by
slide for many centuries, and have passed through various
stages of evolution, eacgforganized institution with its own
schools, cercmonies, and temples, and each practicing its own
service independently. MNany attempts have been made in the
past to amalgamate these religions but without successful
results, and their essential characteristics remain the same
forever. Under such conditions, a leader of spiritual life
of Japan is constantly confronted with the problem of com-‘
parative values and is obliged to confine himsélf to one of
these systems, unless he is a prophet forming a new system
of teaching and declaring a new religion above all those
which aelready exist.

»*
"The Faith of Japan" p. 2
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Iﬁ comparing religions, the narrow-minded or sectarian
spirit, on one hend, is prevented by his religious pre judices
from sympathising with other religions than his own and rejects
: The Yroad-minded

them in tofd as heathenism. On the other hand, or philosophical
mind sees only the commom elements in all religionsand con=-
cluding that they are the same, rejects therefore all miésionary
work and attempts to convert from one religion to another,
Fnox gave good advice to tﬁe students of the religion of Japan,
when he said, "The factors must be kept in view, that the di=
versity be not-forgotten in the unity, nor ﬁhe unity be ob-
scured by the details of ihe diversity."s

After all, forming a new religion or a new synthesis of
these o0ld religions is not - our problem here, but it is a part
of our task to distinguish the best type of religion among
those which already exist in Japan, from the standpoint of
religious psychology and education.

I. Shintoism

Shintoism originated in natural human instincts and naiural
mental reactions to environment as all primitive religions;do.
The objects of worship in the beginning were the marvels of
nature, its processes, its powers, its fertility, its mountains,
and trees, and all kinds of mysteries. " It is the beginning of
religién,“ says Fnox, "adoration, and dependence, praise and
prayer, faith and rite 'not knowing what it is', but only that
in the soul there is a sense of a greater than self which we

Joy to worship, a more powerful than self on which we must

¥ "The Development of Religion in Japan" p. vi



14
depend."«

Shintoism had neither founder nor dogma. In time it might
have grOWn°as Hebraism did, but unfortunately its free growth
was hampered by the introduction of other systems into Japan,-—

- Confucianism with 1ts complete ethics, and Buddhism with
yrits elaborate doctrines and rites. With the influence of
Chimese philosophy on the one hand, and through political

and theological motives on the qther hand, the native religion
| added a new sense of loyalty and patriotism, which developed
into Emperor;worship.'It borrowed temples, images, rites, etc.
from Buddhism,vand then Shintoism was completes: as a religion.
The best expression of it is given in Norito, a form of prayer
used at court. In this the Emperor appears as the highest
priest of the people,

In 1872, one of the proclamations used by the new govern-
ment shows the spirit of the state. |
(I) XMake real and objective the spirit of reverence fdr the
gods and oX love for country.

\ (2) Seek to understand clearly the princirles of Heaven and
the true way of man.,
(3) Serve the E mperor with obedience and keep the commands
of the govérnment. *3

The teachings of Shintoism may be summed up in the phrase,

"Fear the gods and obey the Emperor."

¥"The Dev., of religion in Japan" p.44
## "The faith in Japan" P, 7.
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2. Confucianism

Confucianism has never been a religion in Japan and .
China; it has always been a school of 1earning. It is one
of the greatest problem that religion and morality are so com-
pletely separated both in China @nd Japan. Shintoism as form-
ulated in the 8th century A. D. is without an ethical code.
Confucianism Whicgjintroduced from China in 5th century A. D.
was a system of religion which made rules at once for the
policy of the state and for the order of society. No doubt
Confuclianism is dominant throughout the whole nation, éspecialhy
among the educated class. A recent symposium, on one hundréd
standard books for faborite reading, collected from among
scholars revealed the fact that the Rongo (Confucian Analects)
still retained the highesf place.® It is also note-worthy
that the majority of eminent Christian workers in Japan to-
day are converted from Confucianism. ,

The characteristics of the teaching of Confucius are éon-
sgrvatism, and class distinction. Its system of ethics is ex-
clugively Helleﬁistic or egoistic. The fundamental conviction
of this teaching is not creation, nor self-expression, nor
inspiration, but following the order of pature and of preced-
ent established by ancestors. Man, therefore, is not inspired
but must learn and hence for him learning is s»i=iy 4s. the
chief thing. It is wholly pragmatic, and its interest is sole-
1y in maﬁ and especially in man as a moral being. The grand

system of Confucian teaching may be seen in the following

# "The Faith of Japan" p. I3
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passage from the "Great Learning", one of the Four Books.
"wishing to order well the State they first regulated
their families. Wishing to regulate their families,
they first cultivated their persons. Wishing to cul-
tivate their persons, they first rectified their hearts.
Tishing to rectify their hearts, they first sought to
be sincere in their thoughts. Vishing to be sincere in
their thoughts, they first extend to the utmost their
knowledge. Such extension of knowledge lay in the in-
vestigation of things.
"Things being investigated, knowledge becomes complete.
Their knowledge being complete, their thought was sincere.
Their thought being sincere, their hearts were then rec-
tified. Thei& hearts being rectified, their persons were
cultivated. ‘heir persons being cultivated, their families
regulated. Their familles regulated, their state rightly
governed. The 8tate being rightly governed, the whole
Empire was made tranquil and happy."#
- The same principles run* through the whole social order,
so they teach: let father be father, and son be son, master
be master, and servant be servant, with all in rightful place
and all content. |
"From the standpoint of psychology, " Dr. Kato interprets,
" this state is a very interesting case of self-consciousness
or personal relationship in the realm of social interaction,
Man in the course pf his development,»becomes social by the '
linterplay of objects and himself. Byt the conception of personal-
social, rather than ideal-social, prEzursmr is its necessary
precursor, after the stage of primitive cr@ﬁulity has passed
away. .... In Confucianism we have a system of thought which
creates the perfect human relationship as its final product.”"s#
3. Buddhism
In Buddhist places of worship there are elaborate arche$
with guardien statues, instead of the simple Torii (gate) of

P :
Shinto. Within are large and coq}icated structures, in which

% “Confucius and Mencius" ## " psy. of Ori. Con." p.I7
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elaborate services take pd@ce, - gongs, bells, incense; pago-
das, sacred wells, images, piwtures, and/carvings..There are
monasteries, convénts, schools for priests, assembly foomskor
congregations, holy days and seasons, magnificiently illustrated
copies of sacred books with every thing for satisfaction o A
of the intellég#s~-c, the emotions, and the will. |

The original teaching of Cautama Buddha was the holy eight-
fold path, "right belief, right aspirétiqn, right speech, right
conduct, right livelihood, right endeavour, right memory,
and right meditation."” He who tﬁus thinks and acts can escape
into Nirvana, the painless, almless, quiescent state for which
all men cry. If man wants peace, let him cease to désire
anything e%ihly. Soon Gaunﬁama died, however his teaching
developed into two schools namely E the lesng§hicle, and
greater Vehicle, The lesser was reorganized in Japan but only
as a temporary device for the weak-minded and faint-hearted
who could not endure sound doctrine. However among the masses,
this form of réligion w#s always popular and it became a
religion with innumerable gods and superstitions, with idols
and fairy tales and meaningless mummeries. On the other hand,
The nmetaphysical character of the Greater Vehicle is reveal~-
ed more diStinctly by the Zen sect. It seeks salvation by
meditation and a divine emptiness. Iths familiar hymn might
well be.

"0 to be nothing, nothing."

" It distinguishes two-—-selves - the first, our conscious
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self, the self of preservation, the self of which we think,
the self of ordinary feelings, thoughtsand will, the self
which has the world as its object, but this self, with its
distinctions between subject and object, the knower and the
.known, the ego and non-ego, is itself only temporal, rheno-
menal, and illusionary. The true self is beneath 1t‘and
salvation is in knowlege of it. We must get below these dis=
tinct;ons of subject-object, ego-non-ego, knower-known, the
me and the world, to the unchanging undifferentiated self;
which is before all other selves and af which all are but
temporary manifestations. To do this we must rid our minds
of their ord;nary modes of operation, to‘put away study and
stfiving of all kinds and to destroy desires."# The worship

- of Absolute requires quiet, leisure and contemplation. To
accomplish this Gautama put away the activities of his state
and family never again to assume them. Buddhism has con-
sistently insisted upon flight from the world. Its method
forbids occupation, toiltithe activities of 1life, for the
world is evil through and through, and must be renounced.
This is not only theory but practice. Whatever the teaching
of this Buddhism may be in its fundamental motive and methods,
the aim is to attain an enlightenment which is the so-called
6r1ental mysticism. |

4. Bushido
Bushido, the code of the Samurail or knéghtly class, is not

a religion nor a system of morality; it has never been or=-

ganized, but has always remained a principle, but the teaching
) #" The Devel. of Rel. in Japan" p.IO0O
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even to-day among the Samurai class has a great influence.
The primitive faith combined with Chinese ethics and Hindu phi-
losophy to develop the principles that arose as a product of
the social enﬁironment of the feudal system. It was in this period
that the characteristicgiethics of the Japanese were wrought out.
The Confucian terms are still employed, and reverence is still
given'to the master, but now instead of peace there is war, and
instead of family with its filial piety as 2 norm there is the
feudal state with loyalty unto death as the highest ideal.
Children of the Samural are taught that they arg bo endurecdll
hardshipsand all sufferings in order that they may be prepared
for the houﬂffrial. "Then in the morning you pass thréugh the
gate, go as never expecting to enter it again. Then will you
bé prepared for any adventure you may meet." Feudalism always
degrades the value of economics for it teaches; "There is such
a thing as trade. Know nothing of it, for trade is the only géme
in which the victor knows no place."

®ith the exaltation of self-sacrifice and the thorough-going
subordination of the individual to the organization, the value
of the indivicual 1s depreciated and vigorous personality is ﬁot
developed. |

5. Christianity

" So long as the sun shall continue to warm the earth, let no
Christian be so bold as to come to Japan, and let all know that
the king of Spain himself, or the Christian God or the great

God of all, if he dare to violate this command, shall pay for
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nom

it with his head."% Thus,_ the edict issued by the government
in 1638. About two hundreds years ago Roman Catholi%m was in-
troduced into Japan, and flourished among ignorant country-
folk who worshiped a little image of a Mother and her Rabe.
After a short time the religion was entirely supressed by thg
government. Only fifty years ago, Protestantism came to Japan.
Though its progress is not remarkable, it is gradually gaining
ground in the spiritual 1life of the nation. That the character
of this Japanese Christianity is, it is the task of this thesis

to show,

% "Japan Advancing-Whither?" p. 71



CHPTER III
PREPARATION FOR CONVERSION

I. Definition of Conversion

21

Conversion in spiritual life is usuaily designated as a sud-

den change, accompanied by strong emotion, and due to "sugg®es-

tion" from evangelists, parents, or teachers.

Starbuck, how=-

ever, in his sﬁiistical study of conversion, came to the con=-

clusion that the so-called "conversion" which takes place gen-

erally in revival meetings is a normal phase of adolescence

among all classes of people. As to the age conversion, the

following statement is given by Coe in his book, "Spiritual

average age
16.4
16.5
15.7
16.3
16.4
15.4

Life",
cases

Graduates off Drew Seminary 776
Y.M. C. A. officers 536
Starbuck's sudden awékening _ 51
Starbuck's spontaneous ayakening 75
Member of Rock River conference 272
My own case (Coe) 84

1.784

16.4 *

From this fact we conclude that the physical and mental con=-

dition-during adolescence is particularly favourable to religious

impressions and that is the time at which a church may expect

to reap its chief harvest,

According to James conversion may be defined as follows: "To

* p. 45,
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be converted, to bef%enerated, to recédve grace, to experience
religion, té galn assurance, are soO many phrases which denote
the process, gradual or sudden, by which a self hitherto divid-
ed, consciously wrong,inferior, and unhappy, becomes unified
and consciously right, superior and happy, in consequence of 1its
firmer hold upon religious realities."« Begbie, following James'
éteps says in the popular expression,"Conversgion is the only
means‘by which a rédically bad person can be changed into a
radically good person,"#*

In this paper, however, the term conversion is employed to
designate a cﬁbge from an ethnic religious belief to Christian
faith, whether the process 1s sudden or gradual, whether its
nature 1s emotional or intellectual, whether it occurs in adoles~-
cence Sr in maturity.

2, Religious and Moral Training of Japan

There are three main institutions for religious‘educatiOn,
namely, the school, home, and church (including Sunday=-School).
Home, and church undertake religious instruction directly for
all classes of people; the young, the old, men, and women,
while the school exerclses indirectly a feligioﬁs influence upnn
certain young boys and girls who attend it. Through these three
institutians the whole community is educated teward in certain
religious principles which the community recognizes as standard,
In a Christian country,ifhristianity is recognised as the basis
for religious and moral education, It may 6:jz;at every one

# "The Varities of Religious Experience p. 189
*# "Twice-Born Men" p.I7
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whdfborn in a Christian community is born a Christian. The
Christian environment never fails to make one a Christian in
a certain measure, either through home, or through social in-
fluence, or through spiritual inheritance. Even though one may
refuse to call himself a Christian, deep in his sub~conscious
self, there lies a seed of Christianity. Then the seed is
stimulated by outer pressure, such as evangelism or a psychic~

FYTY &
al crisis in the struggle for existence, the, 6 suddenly grows
and brings forth fruit. The sudden growth of the seed is u-
sually recognized as conversion. Then, if the seed is Christian
its fruilt must be Christianity. Indeed one will see if he ob-
serves and analyzes carefully that the conversions which occur
in a Christian community, are entirely Crristian; their chare
acteristics are such as, sense of sin, self-surrender, sense
of oneness, desire to help others, joy and hope, and these
have a definite Christian significance.
Now let us examine our data to see what kind of religious
seed lies ready in the soul of the Japanese people.
"The first duty of the day was to worship the gods. 1In
the morning I used to worship the gods of heaven and
earth, the gods of water, the gods of the mountain, the
gods of the clan. This I did standing outside the house,
Then coming in I worshiped the spirits of my ancestors,
the gods of the house¢ hold." /
"I was obedient to my parents, and as they early taught
me to do so, served gods made by hand withgreat reverence,
We strictly observed the days of my ancestors and the
ancestors of the emperor and departed friends.,"

A similar exercise is referred tot%he following statement.

"Every morning as soon as I washed myself, I offered
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the common preyer to each of the four groups of gods .
located in the four points of the compass, paying special
attention to the Eastern groups, as the rising sun was
the greatest of all gods."

An excellent account of the nature of thelgods is given:

"I believed and sincerely, that there dwell in each of
the innumerable temples its god, Jjealous of its jurisdicte
ion, ready to punish any transgressbrn er who fell under
his displeasure. The god whom I reverenced and adored
most was the god of learning and writing, whom I faithfully
observed the 5th of every month with due solemnity and
sacrifice. I prostrated myself before his image and
earnestly implored his aid to improve my hand-writing and
help my memory. Then there 1s a god who presides over ricee
culture, and his messengers unto mortals are white=foxes.
He can be approached with prayers to protect our house
from fire and robbery, and as my father was mostly away
from home, and I was alone with my mother, I ceased not
to beseech this god of rice to keep my poor home from
harm and disaster. There was another whom I feared more
than all others. His emblem was a black raven, and he
was the searcher of man's inmost heart. The keeper of
his temple issued papers upon which ravens -were printed
in sombre colors, which had miraculous power to cause
immediate hemorrhage when taken into the stomach by one
who had told a falsehood. I often vindicated my truth=-
fulness before my comrades by calling upon them to test
my veracity by the use of a piece of this sacred paper,
if they stood in suspecionsof what I asserted. Still
another god exercises healing power upon those who suffer
from toothache. Him also I cell upon, as I am a constant
sufferer from this painful malady." .

The following case shows us the nature of popular Buddﬁist
teaching. |

"My aunt was a widow and haing a priest &im a small
country Buddhist temple, to which I often accompanied
my mother when I was young. As I visited her, she was

accustomed to tell me many Buddhist folk slbries, which
were my favorites. Through the stories, I was taught the
blessedness of heaven and the terror of hell; that if
one were wicked in this world, he would be sent after
death for punishment to the red devil and if he were
good, he would be placed on the lotus flower by the side
of Buddha, and theat by believing in Buddha, one would

be saved from all dangers, misfortunes, and calamities."
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The above examples show us that the general conception of

God is ﬁ}ytheistic. The religious practices may be divided
into two classes; those expressing reverenée for ancestors,
and those seeking aid for one's needs, physical, intellectual,
and morel. The religious servicé is primitive and simple, con~-
sisting solely of private prayer, and the theology is crude,
similar to rude orthoéox Christianity. Yoral teaching is ace-
complished through fear of gods, 'and through the ideas of heav-
en and hell. | |

Syncretism of religions is common yet Confucianism is the
main force for culture, as 1s shown by the following cases,

"Ny family belong to the Shingon sect on the Buddhistic
side. On the Shintostic side we were devoted to all sorts
of gods. On the side of moral training , we strictly
practiced Confucian teachings. .... a co-existence of
Buddhism, Shintoism and Confucianism which was not & peculw=
iaYity of my family alone, but was common among all
families of the middle class in the districkt"

"I was born a Puddhist, but have never been taught its
faith. %hen I was a boy I was taught Confucianism accord-
ing to the custom at that time. ... . My highest ambition
was to guide my fellow-men to the moral and ethical faith
of Confucianlism. ¥y only principle for conduct was that of

- the famous passage of Mencius' saying as follows:'To dwell
in the wide~house of the world, to stand in the correct
seat of the world, and to walk in the gopd! path of the
world; when he obtains his desire for office, to practice
his principles for the great of the people; and if that
desire is disappointed, to practice them alone; to be above ,,...
the power of riches and honours to make him diskipated,bbeateve,
of poverty and mean condition to meke him bwesve from
principle, and of power and force to make him bend:=
these characteristics constitute the great man' "

Even a canditate for the Buddhist priesthood makés the same
e -remarks: |

"When I entered a Buddhist temple, I was only twelve
years old and had just finished my elementary school
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education, but on the day following my entrance I began
to study the Chinese classics (main parts are Confucian
scripture) which contributed toward my general culture,
and the afternoon I spent my time in studing the Buddhist
scripture,”

Andther interprets Confucian teaching in the term of loyalty

to the feudal lord.#

"Vy father was a good Confucian scholar, who could
repeat from memory almost every passage in the writings
-and sayings. So naturally my early education was in that

line; and though I could not understand the ethics =
political precepts of Chinese sages, I was imbued with
the general sentiments of théir teachings. Loyalty to
my feudal lords, and fidelity and respect to my parents
and teachers, were the cétral themes of the Chinese
ethics."

About the relation to Buddhism, one relates:

"My family was of the Shingon sect (of Puddhism) but
the relation to the temple was very slight. ... Ky
religion was little more than a prayer for the pros-
perity and happiness of my home, and I never passed a
temple without a spirit of reverence. "

One remarkahle characteristic of the religious training of
our subjects is a peculiar combination of all the religions
~which exist In Japan, such as Shintoism, Confucianism and
Buddhism. One often believes in all the different creeds,
.dogmas, and teachings and observes Shinto and Buddhist cere=
monies, and festivities at the same time.

Still there is another type, those who are trained in a none

religious, even anti-religious atmosphere.

"I did not recétve any definitely religious training.

The moral instruction was of an informal character., I

was reared in a decidedly Japanese atmosphere, and the
educational influence which surrounded my boyhood tended
to make a typical Japanese character. In it there are

the elements of loyalty to the sovereign, of filial piéty
and of duty." . '

# see Bushido, p. I9
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Another says:

"My father and mother had a good modern education, ...
They scorned all religions as superstitiomns, yet observed
common religious ceremonies such as worshipping the ancestors
of the family and the Emperor, because they believed it
their duty to do so, as members of the family and subjects
of the Emperor. They used to say, repeating the old poem:

The god blesseth
Not him who prayeth
But him whose heart strayeth
\ Not from the way of Makoto.
(Makoto literally translated truth or reality.)

Another writer in a similar strains:

"I was brought up in a non-religious environment. The
only principle which was entertained by my immediate friends
was Bentham's Utilitarianism. Thus religion was to me a
synonym for superstition, and I never took an active in-
terest in anything related in religion."

Let us now inquire as to the results of these teachings.

"To me, in whom the new ideas of freedom and democracy
were awakened, the old teaching of Confuclanism no longer
appealed. Confucianism teaches me class distinctions
such as; aristcrat and plebeian, lord and serf, ruler and
subject, master and servant, rich and poor. If I were a
subject, a servant, or a poor man, because 1 was born a
man, I would demand equal rights with other human beings.
‘ee.s Pragmatism i1s the essential principle of Confucianism
and leads us to appreciate highly the glory and' fame of
this world. Agreeing with ancient philosophers, however,
I doubt its real value. To find great men not only among
the well-known but also among common people is our usual
experience. Though I shall never forget the teaching of
Confucius, my old master, which I received in my youth,
my soul now seeks something gre8ter and deeper than what
it has learned from Confucianism."

The general atmosphere of Buddhists is shown in the following
story:

"When I was thirteen or fourteen yecars old, I became
acquintance with a Buddhist priest from whom I received
Buddhist scripture lessons. While I was taking this pri=-
vate Instruction I was greatly influenced by the Buddhist
atmosphere and I wanted to be a priest like my teacher,
About this time, I begged my mother constantly to send
me to a Buddhist school for preparation for the priesthood.
Cenerally, my mother allowed me to do whatever I asked her
yet about this matter decisively refused and said repeat-

edly, "If I permit you to go, there surely will be a time
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when you will feel resentment toward me for my neglect.”
But I could not change my mind for many years. One summer
& young Buddhist student, a friend of mine, returned home
from Fyoto and we were happy to meet again. One day he
tempted me to go to a place of ill-fame where cultured
people never should go. When I expressed my surprise at
his low morality, his explanation was that resorting to
such place was among his fellows and even among prominent
professional priests a very common custom. The moment I
heard this, I felt as if I had awakened from a dream, and
not only did I lose my ambition for the priesthood but
even my confidence and reverence for Buddhists."

The fundamental Buddhist teaching is to suppress hﬁman passion
in order to attain FNirvana. Such negative teaching, however,
not only cannot control human conduct, but even produces im-
mortality and hypocricy by the reaction against it. One con-
fession of an educated priest says that he divorced three wives
simply because of his desire for self-indulgence, and that he
had lived a double life for the last ten years; in the morning

he would conduct revival meetings and in the evening he would
spenwithe contributions received, in an evil place. Puddhists
in Japan are to-day morally éorrupt through and through.

After examining these typical examples, we' may draw a few

conclusions concerning religious education in Japan.

(I) The Japanese religious training is given exclusively in
the home, not in the church or school. Indeed, there are no
organized religious institutions such as Sunday~school or
church, where all classes of people regularly attend and have
devotional service. The Sabbath day, also, is not observed
dmong common people, except in school and government offices.

There are a great number of holidays and festival days connect=

ed with Shintoism and Buddhism, yet the nature of these days
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is social rather than religious or educational.

In recent times, a revival of the old religion in reaction
against Christian evangelism, ppbducég reformers, theologlans
anﬁ, 11ke the Shin sect of Ruddhism, not only inaugurated
philan thropic and social activities, sent missionaries, built
schoolé and gave lectures but organized regular religlous
service like the Christians. Yet its activity and influence
is limited to small circles. In a word, as & Wholétﬁapanese
havevno adequaté institution fdr religious education.

(2) Having no adequate religious institutions among them,

the Japénese are simply trained according to the customs‘and
habits of the community. Without organized institutions, there
is no spiritual leader in their community and their religion
remains in its primitive form. The practiwe of their religious’
devotion consists of a single exercise of private prayer,
seeking happlness, prosperity, the healing of disease ard etc.
The objects of worship we may classfy as thrge: nature-worship,
ancestor-worship, and Emperor~-worship. In the first, moral
teaching ig almost entirely‘lacking. Ancestor=worship, however,
since 1t produces filial piety,'and Emperor-worship, since it
fosters loyalﬁy to the patrician or lord, are of moral value.
Thus, there is a crude theology in Shintoism which makes a
feeble effort to connect religion and morality.

(3) It is often said that in the Japanese religion, there is
no morality, no idea of sin, even no word "sin" in the Japaneee

language. Indeed, there is no moral code in Japanese religion
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but there is moral culture in Japan. As we have shown from .
_ the foregoing examples, the culture of the average Japanese 1is
based upon Confucianism which is an ethical system rather
than a religion. Again, as we saw, there is no well organiZed
religious institution which teorpesponds with the Christian
church or Sunday-school. The pubiic school, hoﬁever, under=-
takes regular moral training but any relggious service or
teaching is entirely fdrbidden. The moral instruction given
in the school was authorized by the Emperical rescript on
education (I890), which setting forth the standpoint of the
state declared the basis of all necessary moral instruction 1in
the schools to be: '
Enow Ye, Our subjects: :
Our Imperial Ancestors have founded Our Empire on a basis
broad and everlasting and have deeply 2nd firmly implanted
virtues; Our subjects ever united in loyalty and filial
plety have from generation to generation illustrated the
beauty thereof. This is the glory of the fundamental
character of Qur Empire, and here also lies the source of
Our educstion. Ye, Our subjects be filial to your parents,
affectionate to your brothers and sisters; as husbands
and wives be harmonious, as friends true; bear yourselves
modestly and with moderation; extend your benevolence to

all; pursue learning and cultivete the arts, and thereby
develop intellectual faculties and perfect moral powers;

furthermore advance public good and promote common interests;

always respect the Constitution and observe the laws;
should an emergency arise, offer yourselves courageous-
ly to the State; and thus guard and maintain the prosperity
of Our Imperial Throne coébal with heaven and earth. So
shall ye not only be Our good and faithful subjects, but
.render illustrious the best traditions of your fore-
fathers.

The way here set forth is indeed the teaching bequeath-
ed by Our Imperial Ancestors, to be obseﬂéd alike by
Their Descendants and the subjects, infallible for all ages
and true in all places. It is Our wish to lay it to heart
in all reverence in common with you, Our subjects, that
may all thus attain to the same virtue,

The 30th day of the I0th month of the 23rd year of Meiji.

(Imperial Sign Manual. Imperial Seal.)

t
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The Empetridal rescript is based upon Confucianism and Shinto=-

ism. Conseguently the ethical education of the school must,
when interpreted, refer to those religions. The chief char-
acteristics of the teaching are determined by the bouﬁ?ries
of Japan in'space and time and never extend into universalism
beyond this narrow nationalism.

(4) These examples also show us that Buddhist teaching has
done very little for moral and religious training among the
modern Japanese. Almost every famlly by its tradition be-
longs to one or the other of the Buddhist sects yet it is
wholly indifferent to that connection, though amongfﬁass of
the people the primitive type of PBuddhism is predominant.

As & whole the morality of Buddhism is very low like, that

of Nediaeval Christianity. It is common for Buddhists to ex-
press their devotion to their faith by building temples, go=
ing on pilgrimages, and scrupulously obeying PRuddhist prescrip=
ion in external matters, yet they live immoral lives.

It is our problem here, however, to find out whether the cul-
tured Buddhist will ever be converted to Christianity. In con=
sidering this problem we must remember that Buddhism is rich
in its teachings and practices whicgtgzveloped through many |
centuries, and give every satisfaction to the intellect,
emotion, and will. As far as our material goes, there is not
a cultured Buddhist among our subiects. Some years ago, in the
Unitarian church in Tokyo, a number of liberal Budfhists and
the Unitarians preached in the same pulpit and united in

attending the same church . for several years. But the result
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was that neither the Pudchists were converted to Christianity
'nor the fusion of the two religionsaccomplished. On the con-
trary, there was a bitter conflict in the church, in which
once more ﬁnitarianism declared for Christiznity and the
Buddhists withdrew from the church.

(5) On Bhe one hand, the absence of adequate religious in-
stitutions, and the divorce of religion and moralé?fbn the

other hand conflict between the modern ratimmnal intellect

and the‘superstition of the 0l religions tend to make the

young educated people non-religious and even anti-relfgious.

The great stateman, Ito says, "Religion is not necessary for
national life., All religion is superstition and therefore a
source of weakness to nations." This is & common belief

among intellégent Japanese. Nr. Patton sald in his address

at the first Unitarian missionary conference. "Buddhism has

lost its hold upon the intellectual Japanese .. the issué in
Jaran to-day 1s no longer between Buddhism and Christianity

but Christianity and nothing, .. the Japanese>peop1e to a
.considerable extent are losing théér old ideals and are drift=-
ing without faith and hope. The religious census of the Imperial
University in Tokyo 1s startling. Out of five thousands students
a few less than three hundred subscribed themselves as Bud=
dhist: sixty-seven, I think, were Christian, and all the rest
said they were agnostics or athests. Japan to-day 1s a great
nation prospecting for & religion, peering into the different"

faiths of the world and trying to see whether any of these is
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suited to their needs, or whether they will invent a new relig-

jon, some eclectic system 6f their own."#
3+ Introduction to Christianity

"All our life" says William James, "so far as it has definite
form, is but a mass of habits ~ practical, emotional, and in-
‘tellectual - systematically organized for our weal or woe, and
bearing us irresistibly towards our destiny, whatever the latter
may be."## The religlous conscilousness has if%s habits of think-
ing, feeling, anf willing. A Christian thinks, feels, and
ﬁi}ls, according to his own religious habits which are formgd
by his personal and socifal training. Thgn he thinks about
God, for example, his religioﬁs consciousness does not feel
adoration of mountains, trees, 8un, and moon, regarded as mys=
terious beings, but he feels the love of the Father and His
justice. Then a Buddhist meditates on humen society he conteﬁ-

plates the sorrow and sadness of human life; while a Christian
| prays for the kingdom to come and righteousness to prevail.
A religion, then, is nothing more than an objectification
of the hablts of the religious consciousneéss, and conversion
is the dropping of an old religious habit and the taking up .
of a new., It is the formatién of a new habit breaking down the
old.

In the proceeding section we have shown that the foundation v
of the old religion in Japan hag been undermined by the intellec-
tual and moral awakening of modern times. Now let us see the
process of the formation of a new habit in their religious con=

sciousness. # P, 7. t
#% "Talks on Psychology and Life's Ideals" p. 64
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In this section, The Introduction to Christianity, I do not
deal with the motives of conversion, but with contact of the
ethnics with the exotic réligion of Jesus Christ. Let us
remember that our problem is "second-hand religious life" =
religious life that has been made for the ethnics by others,
determined by fixed forms of imitation and suggestion. There-
fore, in this connection, religious teaching or doctrine,
always anticipates religious experiences.

(A) External Courses

As for external influences on conversion, Starbuck, in his
study of a large numbers of people, mentions;parents, other
members of the family, faemlily life, teachers, specific writers,
science, art, music, poetry, books (in general) death, mis=
fortune, peesonal strugglefi@arnings from surroundings.% All
those influences affected our subjects in a large measure.
ﬁere, however, I shall bring out only the most significant and
typical examples and in the next chapter I shall treat social
pressure; such as misfortune, personal struggies, and warnings
from surroundings, which directly awaken one's religious con=
sciousness.

"One day quite unexpectedly the minister to whom I was
Iintroduced by my friend in a street a few days ago, ap=
peared in my guest room. Seeing his purpose, however,
was to convert us to Christianity, we did not with proper
manner receive him. Indeed, nothing was further from our
thoughts than to encourage him to return and when he went
away we were very glad. Yet, after a few days, he appeared
again . ¥y father who was of an irritable temperament was

qQuite indignant and refusecd to meet him, but my mother
a good-hearted *woman, having a little sympathy for him,

% "Psychology of Religion" p.294
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received him with politeness, but as a family we treated
him rudely enough so that he might not come to our home
any more. The patient minister, however, when he left our
house presented a Japanese Bible and promised to call
again in a few days. "

s
This sort of strong aggresive missionary work was very com-

mon among the early Christian ministers.

" At first I laughed at those friends of mine who started
to study the English language, as stupid fellows. Though
they had not yet mastered our national classics and the
teachings of the master, Confucius, yet they began to
study a foreigrn tongue, considering this matter as an
inversion of the natural order. When I was sixteen years
old, however, I was persuaded to study English and took
Prof. S. as a private teacher. With his invitation I begah
to attend ts his church, St. Andrew's church. About this
time, the Christian magazine, "Cosmos , "New Torld", came
to my attention in my reading."

-0f a similar experience, another says:

" When I was attending a high school I came in contact
with a minister who acted as a private teacher of English
and of Chise classics for which he made no charge. He
asked me to attend his class for Bible study, as a duty
on my part. I agreed to this condition but said to him,
"I shall never consent to be a Christian though I will
‘attend the Bible class."

In eafly time, probably at the present time too, ministers
taught the English of,other forgdgn language more than they
preached. This is the best means to get young students who
are ecagerly seeking Western knowledge, into their churches.,
"vy sister, who was converted to Christianity while
she was stuq;ng in a college in Tokyo, returned home :
for the Summer vacation. At first my parent™s were quite
¢ndignant at her conversion, but seeing her tender heart
and kindness toward all the famlly, their attitude toward
her religion was gracdually chadbd until she began to take
my mother to the church and me to the Sunday-~school."
Showing a converts attitude to the rest of his family, a

young man says:

"When I was converted to Christianity I was convinced
that my first duty was to convert my whole family. So I

ot
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prayed for them day after day and asked my minister to
help me,"

In Christian communities, parénts undertake, as their duty,
to lead their children to Christ. On the dontrary in Japan
"as we saw in the above eases, young boys»and girls usually
become Christian first and then they influence their home
and convert its members to the gospel of Christ.

"7 took a walk with my friend one evening. As we were
passing by a theatre, we noticed & bill=boad in front
advertising a meeting that evening for the defense of
Buddhism against Christianity and wé were prompted to en=-
ter. There we found a priest of some repute, making
somewhat superficial and illogical statements of the
case against Christianity and he created a sense of dis=-
gust in our minds. But a few days later, it was adver=-
tised that a meeting of Christian ministers was to be

- held in the same theatre and as I was greatly interested
in the combat of the two religions I attended it, expect=
ing to hear similar sort of apologetic speeches. To my
surprise, however, I found the Christian audience to be
exceedingly quiet, the preachers absolutely sincere,
and humble and their reasoning logical."

A similar caée:‘

"As I was strolling around the street one evening my
attention was called to a band of young men who were
advertising an evangelistic meeting in the city, I was
in a somewhat receptive attitude so I went to this meet=-
ing."

Bill-boéhs as a means of advertising missionary work are
‘more frequently used by, the Christians than by the Buddhists;
Public debates of different religionists are common in assembl-
ies as well as in leading magazines and newspapers. Generally
such a dispute is started by Buddhists and the Christians -
respond to them. These advertisements and public disputes
are the greatest and probably the best agencies to draw public

attention to the new religion among non-Chrjistians. An elaborate
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evangelistic movement is not yet suitable.

 "AY the age of twenty I went to Tokyo to study Oriental
classics at the philosophical institution. About that
time as I remember, I began to hear of the Christian
religion and attended a preaching service in the home of
a missionary. I was not impressed by the sermon, but I
was rather attracted by his kind attitude toward all.,"

"When I was very young, I used to hear of the persecut~
ion which the sarly Christlan believers in Japan had suf=-
fered at the hands of the government. I used to know some
native converts of Greek Catholicism and their conduct
was of the best moral guality; consequently my impression
of Christianity was very favorable.”

"In the year 1886, I was appointed by the government to
become sonsul general in the Hawaiian Islands where I was
ordered to stay for three and one-half years. When I
reached there, I found about three thousand Japanese
laborers whose conduct was astonishingly corrupt. I did
my best to reform thelr mode of life by giving them precepts
and admdnitions, but all invvain ; their conduct went
from bad to worse, until I found myself in great despair,
.o« About that time, Mr. M. a Christian missionary, came
from San Francisco and preached the Gospel among these
laborers. To my surprise, his work resulted in the destruct-
ion of dice and wine glasses, and every one seemed to have
experienced a sudden change in his mode of living. When
I witnessed such a remarkable fact, I was compglled to
acknowledge the work of the Christian religion in man's
moral life and to pay respect to that once=hated religion,
This was really the beginning of my contact with Christiahty.

Thus we see that observation of the good in others of con-
version to Christianity produces a powerful impression on the
non-Christiéns. These observations of others not merely bring
Christianity favorably to the notice of the Japanese but often
directly bring them to conversion. Above all the best recom~
mendation is not mere speech or advertisement tut thé frﬁit
which is brought‘forth in the soul as well as in the cém-

munity. -



~ (B) Internal Causes

Now let us turn to the subjective causes or the states of
mind which lead to contact with the exotic religion, Christ-
ianity.

"One Sunday morning a school mate of mine asked me wheth-
er I would not go with him to a certain place in the
foreign quarter, where we could hear pretty women sing
and a tall big man with big long beard shout and contort
his body in a fantastic manner, to all of which admission
is entirely free. Such was his description of a Christian
house of worship conducted in a language which was new to
me then. I followed my friend, and was not displeased
with this place. Sunday after Sunday I resorted to this
place, not knowing the awful consequence that was to follow
such a practice. An old English lady from whom I regeived
my first lessons in English took a great delight in my
church going, unaware of the fact that sight-seeing and
not truth-seeking, was the only view I had in my 'Sun-
day excursion to the settlement.”

"A day I visited my friend and I found in his library
a small Bible that was written by some Americahk minister
in the Chinese language and I borrowed it from him and
read it at night."

In the above, the single motive of curiosity enticed the one
to go the church, the other to open the Bible. Curlosity is
the greatest factor in human life to lead one into new ex-

perience.

"In early life I was taught to honour my nation and
worship our nation'8 gods above all others. However, I
began consciously to honour our gods and seriously to
worship them by way of reaction when I saw some of boys
in our school become Christians. I thought that they
were traitors to my country and persecuted them and
against them I made a party. Now our party standing upon
the foundation of patriotism, began to study and practice
our old religions, Shintoism and Buddhism, considering
them as the genuine religion of Japan, in order to fight
against the foreign religion of Christianity. .. When
I went to a Christian minister to dispute points of Christ-
ian faith antagonistically, he always proposed many
questions to answer instead of discussing Christian faith,
such as;"What is your patriatrism?" "What are your gods?
"What is the honour of the country and glory? I was
obliged to think about these problems in order to answer

A
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them at our next meeting. Now I came to contemplate and

criticise and every authority was taken up and seriouly
questioned.”

This is another motive which focusses the attention on the
newly imported gospel of Christ, namely antagonism. This an-
tagoniStic attitude towards Christianity is a general one in
heathendom as is shown by the following example." |

"when I was seven years old I began to go to the Sunday
school where I received my Christian training until I left
. for America. I used to assist in the work of that Sunday
school by teaching a class at times. During thils period
I encountered much opposition and persecution, among my
older friend and shhool-mates. Some of them refused to
associate with me and others used physical force on me.
In the midst of all these oppositions, my mother alone
was on my side and comforted me in these days of my boy-
ish faith, and I attended the Sunday school without ceas-
ing.

In this section, our main task has been the Study of the
beginnings of missionary work. Its chief purpose is to con-
centrate dttention on the exotic religion, Christianity. Of
this work the following remarks may be made.

(1) In the beginnings of missionary work,; the method followed
is gmdirect persuasion; visiting families, teaching English,

and making personal acquaintanceship between a minister and the
people. In this stage, generally, church members are very few,
sometimes only ten or twenty. There is no public attention

paid to Christianity. Through the individual personal examples,
and Christian social activities, through advertising agencles
such as bill-bodds, news papers, and circulation of pamphlets.
and the Bible, public attention is gradually drawn to the exotic
religion. A¥ first organized missionary work is not of the re=

vival type but rather carries on a polemic against opposing
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movements. Its attitude is defensive rather than offensive.

When Christianity becomes popular, the general atmosphere is
more favorable to the evangelical movement. The greatest force
bf evangelism is to draw public attention upon the revivallst
and his work. its reél result, therefore, is to entroduce
Christianity to non-Christian people rather than to convert
thém.iﬁ%uditiaﬁ‘in Japan to-day, however, is not yet favorable
for starting tﬁis movement except in a few districts where
Christianity is widely spread, although during the last two

or three years it has been é:;é;}in Japan.

(2) The relation between literature and religion in Japan

is peculiar. One of our correspondents said,"In my school

the Professor of Japanese classics was a Shintoist, the Pro-
fessor of Chinese classics was a Confuclilanist, and the Pro-
fessor of English, a Christian." It is an evident fact that
almost the whole Chinesse literature i1s based upon Confucianism,
the main body of Japanese literature embodies the‘principles
of Shintoism, and English literature is profoundly influenced
by Christianity. Not only the ideas as in the poetry of Words-
worth and Browning or in Emerson's essays, but the entire
literary product, its words, its phrases, its expreséion,

its ideals, feelings, and thoughts are colored by Christianity.
It is impossible for the prientél without Christian knowledge
to understand not only the English literature and language

but the whole Western civilizétion. All Japanese to-day re=-
alize the importance of Westerﬁ'learning and special effort

4
is made to have chi%pen and young men participate in the boon
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of intelletual enlightenment. In all educational institutions,
gramm@r school, high school, and collége, English or French
and German are taught. Hers is"a great opportunity to entroduce
Christianity, to these promising young men and women.

(3) Froﬁtﬁsychological point, curliosity and antagonism are
the most powerful factors to draw attention to a novel object.
0f curiosity, James saysj always pretty low down among verte=-
brates, we find that any object may excite attention, provided
it be only novel, and that attention may be followed by ap-
proach and explanation by nostril, lips, or touch.“*It is

one of the most primatjyénstindts in human consciousness,

yet it is a source of wisdom, & path to new knowledge, the
mother of many new experiences. It breaks through one'8 old
limits and leads him into a wider field to investigate a new
world. This mode of consclousness influences a man to 1iéten
to the speegches of the Salvation Army, entices him to enter
a ﬁeeting where religious debate is held, leads him to enter
a revival meeting and tempts him to open a strange book, the
Bible.

Antagonistic emotion also is stimulated by aAstrange object.
"Curiosity and fear" says James, "fwnmtpouple of antagonistic
emotions liable to be awakened by the same outward thing, and
manifestly both useful to their possessor."s The function of
the instinct of opposition is similar to curiosity. It forcuses
our attetion on an object accompanied with the emotion of
fear and hatred. In the process of antagonism; the range of

consciosness becomes smaller and smaller and the power of

# "Psychology" vol. II, p. 429
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attention grows stronger and stronger. By this emotion, one
is always assimilated to the object on which his mind is con=-
centrated, yet he does not realize this assimilation even
after he accepts the object, for the process operates in his
sub-conscious self. The case of Paul's conversion is a good
example of this sub-consclous activity. At first while he was
persécuting Christianity his mind was intensely concentrated
upon the new movement. He received the main Christian teachings
iﬂ this period,in his sub-liminal region, yet he had never con-
sciously Becognized this acquaintance with the new gospel, so
{he says:."For I make known to you bréth;en, as touching the
gospel which was preached by me, that it is not after man,
For neither did I receivé it:ffrom-man, nor'was I teught-it,
but it.came to me through revelation of Jesus Christ."*

# Gal. I: II-IZ2,.
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CHAPTER IV

CONVERSION

Starback and Ames agree in the division of the conversion-
process into three stages; pre?cenversion, conversion, and
.post;conversion. Starback ddséribes them as; (I) sense of sin,
(2) the process of struggling away from sin, (3) relief from
tension and stress accompanied by joy and happiness.# Accord=
ing té Ames they are; (I) a sense of perpﬁ?ity and uneasiness,
(2) a climax and turning point, (3) rel#xation marked by rest
and joy.## Leuba dévides it into two stages; (I) the feeling
of unwholeness, of moral imperfection and of sin, (2) the
attainment of moral perfection and of inward unity.&##

Our intereét} however, in this thesis is not purely in the
ﬁsychological process in conversion, but in the educational
aspect as well. For the sake of clearness in the treatment of
the subject we shall consider it under two heads; the motives
of conversion and its effects, or rebirth.

I. Motives of Conversion

A sense of sin, feeling of estrangement from God, desire
for a better life, depression, sadness, pensiveness, restless,
anxiety, uncertainty, helplessness, humility, earnestness,
seriousness, prayer, calling on God, tendency to resist, con=-
viction, doubts; questionning, loss of sleep or appetite,
nervousness, weeping, defects in sight, hearing and touch,
are given by Statback as dominant experienceé and forces
leading to conversion; % |

* “The‘Psncholegy of Religion" Chapter ix

#% "The Psychology of Religious Ex "
perience . 234.

®ae Aﬁe. Journ. of R, P. vol. vii, p., 315 i

*#x% "The Psychology of Religion" p. 67.
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Concerning the prominence of the different motives, Starbuck

makes the foilowing remakks; "Response to teaching and altruis-
tic motives are the least prominent of all, while fear, death,
and hell, conviction of sin, imitation and social pressure

are the most frequent. Fear is the largest factor. Hope of
-heaven is nearly absent. Fears appear to be present about
fifteen times as often as hope. Only five per cent are altru-
istic motives."# And he concludes by saying, "We begin to

see what a smail part rational consideration piays in con-
version as compared with instincts,"##

Now, we are in a position te compare thé conclusion of
Starbuck, which are based upon the first type of converts,
namely = fThose who were non-Christians in a Christian com=
munity, and the second type of converts, or ethnic converts, =-
those who were non-Christian in a non-Christian community.

A. The Intellectual Element

All religious experiences involve the totality of the whole
psychical life, -~ intellectual, emotional, and volitional,
but one element may be more prominent tha; another. Which
element will be most prominent in any individual case will
bé determined by temperament, education, circumstance’, and
environment. The cognitive element in religious conscious=
ness is not usually emphasized in books on the psychology eof
religion. But we shall show in the following study, that the
intellectual element is one of the most significant facteors
in the case of ethnic conversion.

#"The Psychology of Religion" p.59.
## Ibid., p. 53.
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"My faith has> grown gradually, and I never experienced
a sudden religious awakening. The first entry was from
the side of ethics, later I was interested in the study
of natural science, fhiehwhich I used to project a religious
significance; finally the relation of the theory of evol-
ution to the creation myth of the Bible. At last I came
to know the existence of the great law in the universe."

In the average Japanese mind, there is no notion of God,
not even an idea of the Creator of the world. Such an idea
generally begins in & logical process as the following case

- illustrates;

"I shall never forget my first lesson in Christianity,
in which I experienced a conviction of the existence of
God as the creator of the world. There was in my home
town a Frenchman, a Catholic priest, who was the first
foriener I ever saw. He spoke Japanese very well. One day
I was taking a walk with my school-mates in the park
when we chanced to have a conversation with the Frenchman,
also taking a strell. After a short conversation he asked
us whether we would like to learn the French language.

In response, we consented to take French lessons twice

a week. At first, while our lessons continued week after
week, he never mentioned Christianitg but one day we came
across a sentence in our text book, "There is nothing more
foolish than to deny the existence of God." New he stepp-
ed his teaching and began to preach Christianity sajying,
'Suppose that you go to the mount Eimori (where the park
was located) and you find there a fire In the woods. Then
you will know that some one made the fire there. So, here
we see this great world. This world must have been made
by some body. Who made this world? Man? Ne! God made this
waglghi'*Ever since, the conviction of the existence of
God ‘has been.dn my mind." :

Another who had a similar experience says:

S of

"The minister, first.all explained the existence of. God
to lay the foundation of the new faith. It still remains
in my memory as a vivid picture. In the mebhod of the old
theology, based upon Paley'® teleology, he took out his
watch from higpocket, and began to explain to me,'Suppose
I had found a watch on the ground, and someone should
inquire how the watch happened to be there; etc.' After
a long explanation I could understand something of the
idea of the Christian God as creator of this world, yet
I questioned, 'Who created God then?' 'God is the begin-
ning and the end,' he answered. With this answer I could
not -be satisfied. ... The minister continually discussed
and explained to me step by step, the doctrine of sin,
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the necessity of salvation from it, salvation by faith,
the miraculous birth and miracles of Jesus, which were
stumbling~blocks preventing me from accepting Christian-
ity. I came, howsver, at last to be convénced that there
are weaknesses in human life, and that weaknesses or sins
once committed can never be redemed by good deeds. Redemps
tion by Jesus Christ, then, is conceivable. Again, if Juuus
is God and almighty, then his miraculous birth, and
miraculous works are not hard to believe, Thus he furnish-
ed to my faith the Apostolic creed within three years
after I first came inte contact with him. Yet I refused
baptism because I did not wish to be called a Christian
in & non-Christian community, for I was too mach of a
coward to confess my faith to the public.”

By reason of the causal instinct in human cohsciouaneés,
the existence of God as Creator, or Ruler of the world is
easily acceptéd, yet after accepiance bitter intellectual
struggles often follow as we see from the following cases:

"There is little doubt that God exists, and the doctrinse
of immortality an easy matter to belleve. As to the
existence of God, my attention was first called to it in
the course of my studpgsof astronomy and geology, and
through the belief in ‘universal design or purpose, I
became to believe in Him. But as to the divinity of Christ,
salvation and miracles, I could not solve the riddle.

I meditated on those themes, confferred with others and
consulted the books on apologetics, but all in vain. ...
Once I thought of abandoning entirely my attempt at
religious inquirg, but this I never could do. And yet

I could not believe in it. Thus in the state of semi-
doubt, I spent weary days for more than a year. The pains
of worry and doubt during this period seemed to find

no analogy anywhere. As a result my nervous system gave
way, and I became an inmate of a hospital for ewer a
month. ... But one evenning I called on Chaplain Janes
to receive some illumination on my doubts. He quoted

a verse, "For who among men knoweth the things of a man,
save the spirit of the man, which is in him? even so

the things of God none knoweth, save the Spirit of God."
(I Cor. 2:II) He' said that a horse or a dog would not
comprehend the things of human kind, and even among the
human kind, the less learned can never completely under=
stang the things belonging to Almighty God. At this
simple advice, a new light dawned in my mind; I was mis-
taken, for I tried to measure God's power bf uman,
There is no possibility of full comprehension; God's
mind must be measured by God's spirit. On the same day,
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From this time I came to realize that religious matter
must be comprehended by receiving the spirit of God,."

The same experience 1s i1llustrated in the excellent state=
ment following:

"First I was initiated infrthe genealogy of Jesus, which
caused me much trouble because of numerous proper nouns,
followed,*Joseph's dream, and the coming of three doctors
from the East. (Such a story seems as if it had been
patterned after the ordinany Oriental myths.) Patience
compelled me to proceed, but alas! I had to give it up,
for I found therein the same o0ld miracle stories. Then
I said myself:'If this book were free from such foolish
stories, I would have been able to read it through at
least once!' But I thought it over again and endeavoured
to continue to read it, and asked for a suggestion or
two from one of the American missionaries who let me
take a small anonymous pamphlet entitled, Phllosophy
of the Plan of Salvation. This pamphlet explained
‘the 1mportance of Christianity for the following reasons:
(I) ¥an 1s a religious being, and must worship some=-
thing. (This however, persuaded me to the contrary.)
(2) Worship implies utter subjection on the part of the
worshipper to the object of worship - arguing thus the
the infeXiority of idolatory and advancing the hypothesis
of the superiority of the Christian God; and (3) Christiam-
inity has a convincing argument against atheism. (The
argument was very minute and logical to me.) I, of course ,
had believed in a mysterious power which the Christians
call God and that when one attains a perfect under-
standing of the name of God, he also attains a real
enlightenment of soul and all difficulties and mysteries
of the world would be solved, as & huge engine begind
to move when the steam:is send through its pipes. But
in order to have a perfect knowledge of God one must
believe in a God who is all-wise and almighty, invisibles,
omnipotent, loving, pure and honest, and possessing all
other divine qualities; and one would also believe in
all the relations, precepts, prophecies and laws. But
in the Bible, the one thing which greatly hindered my
faith was the so-called miracles, - the decidedly ir-
rational factors, and this made me abandon the notion
of divine revelations. This pamphlet contained a number
of reasonable and plain accounts of the miracles, and
I was convinced thereby that the reason why I could not
understand perfectly the miraculous element in the Bible
was because I did not eclearly recognize the divine as dis=
tinguished from the human. Just as the lower animals
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cculd by no means understand perfectly the behavior of
human beings, so we as human beings would never com=-
pletely apprehend divine purpose. Such was the general
trend of the apgument as presented in that booklet.
Undoubtedly there would be no end to the discussion
on the subject but the general course of reasoning seem=
ed be fair. After an extended reference and contemplat-
ion, I at last came to my own conviction, that human
wisdom is insufficient for a perfect understanding of
the Divine wisdom; and with this conviction I resumed
the study of the Bible. The miracles which had formerly
been the obstacles in my procedure, lost their seeming
irrationality and gradually I was led to believe that
the value of the Bible lies to some extent in the presence
of the miracles. But such a discovery was attalned only
after a long period of intellectual struggle."

In the process of intellectual struggle, in the above two
cases, the same illustration, -~ an analogy between animal and
man, and man and God, - threw light upon their difficulties
and led them into religious experience, followed by spiritual
enlightenment, joy and happiness. The same critical process
is frequently gone through in the case of other correspondents,

Exami%% the intellectual process in conversion, we see that
in almost every case it goes through three stages, =~ conviction
of God's existence, followed by intellectual struggle and
lastly self-surrender in which the subject accepts the whole
Christian doctrine. Of this process, the following psychological
interpretation may be given.

(I) In the study of the intellectual process of conversion,
we are concerned with the psychologlical point of view and
especially the association of ideas. According to James, our
main ideas, aims, and objects from diverse internal groups
and systems, more or less independent of each other, and in
each mind there is "a hot place", the group of ideas to which

the individual devotes himself and from whicdpe works. This
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gréup of ideas James calls "the habitual centre of his person-
al energy.”" "To say that a man is'converted' means, in these
terms, that religious ideas, previously peripheral in his
consciousness, now take a centre place, and that religious
aims eims form the habitual centre of his enegy."#%

In the soneciousness of those who are reared in Christian
communities, the religious ideas form usually ohe group
which is dominant, and more or less systematized. In the
Japanese, however, there are at least three main groups of
religious ideas, each indtpendent and each group-héiding
certain definite ideas by the_law of’association,vaccording
to ﬁis religious education through social influence as weli
as through special study. Let us call these three groups of
‘religious ideas, the Bﬁddhist, the Shinto, and %héf@@h@
igﬁi&na Chriatian aggregation respectively. Again, in each
éroup of ideas, there is a "hot place" of a centre which is
the nucleus of ihe group. This cehtre corresponds to the
essential principle:: of the_particular religion on/which
éggregation is built. In the Buddhist aggregation, the centre
is sorrow, or sadﬁess; in the Confucian, the order of nature,
and in the Shinto, Empévnn~worship.{

Now in the Japanese mind, as we ha#e seen, there is no
such idea of the existence of God as that which is the'found-
ation of the Christian theology, and the nucleus of Christian

aggregation. The foundation, however, is logically establish-

#"The Varities of Religious Experiemnce" p.I93f.
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ed by the causal instinct in human consciousness. In one of

his lectures on religious psychology, Prof. Hutcheon says:
"The universal connection of religion with theology seems

to indicate that religion has a root in the intellect as

well as in the aéihetic and moral and social natures. Both
from practical and theoretical reasons, man feelsg the heed

of a Cause or an originator of all theAphénomena that in

any way affect his life. .cee. The causal instinct is not
satisfied until it recbngnizesa living force like will-power
ecting in all the motions and events of the universe. ....

The causal instinct, therefore, if allowed free play cannot
stop short of gods or of a supreme God. We as well as primi-
tive man are necessarily anthrgborphic. Science ridicules

the anthrg@orphism of religion and philosophy but only be=
cause it is contented with partial expianation and abstractions
that are fundamentally meaningless. Experience reveals the
universe as active nature and therefore that religion is rooted
in all the departments or phases of our spiritual being."

(2) This intellectual conviction of the existence of God

is so distinet in the religious life of our subjects, es=
pecially of those who are trained in a non-religious atmo-
sphere, that we cannot fail to see that they have this con=
viction not merely as an intellectual concept, a notion of a
final Cause which satisfies the causal instinct, but a genuine
religious experience. What, then, is the real significance

of this experience? To answer this question I venture to

attempt an interpretation from the stand point of the develop-
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ment of human consciousness. In his celebrated book, "Cosmic

Consciousness, Dr. Bucke divides the development of conscious-
ness into the three stages: (I) simple consciousness which is
possessed by the upper half of the animel kingdom including
man, (2) self-consciousness which is over and above this simple
consciousness and which is possedsed by man alone, (3) Cosmic
conaciousness,'a third form which is as far above self-conscioas~
‘ness as that is above simple consciousness. With this form ,
‘of‘course, both simple eonsciousness and self-consciousness
persist, but added to them there is the new faculty. # Bucke,
however, omits one important aspect of consciousness, namely
"gocial consciousness, the existence and importance of which
in recent times have‘been remarkably brought out in the study
of genetic psychology. This social consciousness is placed

by Starbuck in a large class which also includes cosmic con=-
sciousness, when he said; 2Wit§ insight comes new beauty.
Beagty and worth awaken love - love for parents, kindred,
kind, society, cosmic order, truth and spiritual life. The
individual learns to transfer himself from a centre of self-
activity into an organ of revelation of universal being, and
to live a life of affection for and oneness with the larger
life outside."” This social consciousness reaches its full
growth in adolescence, often being accompanied by a pain-

ful struggle with the individual consciousness.®#% Bucke,

on the other hand, concludes that the cosmic consciousness

# "Cosmic Consciousness" p.3.
##"The Psychology of Religion" p.I46.
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does not appear in ordépary people and is only experienced by
geniuses. And he says that this consciousness usualiy buréts
upon the soul at the age of about thirty to forty.#

At birth there is no self-consciousness but simple consclous-
ness. After two or three years a child gradually comes to self-
consciousness. In adolescentethe social consciousness gfows to
1ts full force, and subjects the self-consciousness to 1ts
demands. Often it breaks in suddenly and becomes & great
revelation. This social consciousness in i1ts fundamental characte=-
ristic is not cosmic, nor universal, but}social. It is a
" recognition of the close relationship between the individual
and outer society. In self-consciousness the central interest
is self«ﬁreservation; in social consciousness the center is
morality; in cosmic consciousness, universal real&ty or relig-
ion. Cosmic consciousness, tﬁen, is much higher than social
consciousness which is far beyond self-consciousness, but
in cogmic consciousness, social conscioﬁsness persists, as
well as self-consciousness, and of c¢ourse simple conscious-
ness. Hence if one wants to appreciate the full experience of
. cosmic consciousness, he must himself be at the top of the
sdcial consciousness as well as of self-consciousness. SO
Bucke says that in order to enter the cosmic consciousness,
above all one must have an exalted moral nature.x®* This brings
us to the solution of the problem of the relation between
morality and religion. Religion involves morality yet they are

{‘ .
noﬂl%ame. Religion is a more inclusive term than morality.

# "Cosmic Consciousness" p.5I.
#% fthid. p. 60,
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Now let us turn to our subject. In Japenese the social

consciousness 1s highly developed by the teaching of Confﬁcius,
- yet the growth of cosmic eonsciousness is entirely checked .
By the conviction of the existénce_of the Divine spirit the
check on cosmic consciousness 18 removed and it suddenly
burst in upon.their minds. This is a great new revelation,
ﬁhis is the first aspect of conversion, = the person emerges
from a smaller, limited visible world of existence into an
Infinite, Unseen Gosmic World.

(3) To a Japanese, as We have seen, there are many groups .
of religious ideas, such as Buddhist, Confucian axnd etc.

To hiﬁf&od whom he realized as the Creator of the world does
not belong to a group of Buddhist or Confucian ideas, but te
a Christian group. In order that he may know more about the
nature of God, he is convinced that he must go to Christianity,
the Bible, the Christien minister, and the Christian church,
because they all belong to the same group of ideas. When he
begins to read the Bible, and listen to the ministers, he
meets with great difficulties and an intellectual struggle
ensues. ?or the psychological interpretation of this intel-
lectual struggle I shall borrow James' theory of the "divided
self".

Because Christian dogma bounds them, the idea of God, Christ,
the miracles, the resurection, etc. are unified in the subject'g'
conception of Christianity. Now he has had a profound experience
of God's existence which he had never realized before, yet

he cannot believe in Christ, the miracles, etc. although in
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his mind they are one unit - Christianity - and cannot be sepa~-

ted, because the Christian creed ties them firmly together in
his mind. As a consequence his self becomes dividéd: one
portion clings to’the whole Christian system because it con=-
tains the conception of God which he has experienced, but the
other part rejects the i.w h.ol® system because it contains the
doctrines ofvchrist and of the miracles which he cannot believe.
As 2 reéult he suffersan intellectual struggle in trying to
unify his self,

(4) Intellectual converts who, as we may assume, are a well
trained class of people, after rejecting almost entirely the
0ld religion of a primitive type and while drifting without
any religion, meet with rational arguments for the existence
ogtchristian God. ?hen théy undertake further study of Christ-
ianity, they meet with a "stumbling~block" as one called it.
This "stumbling-block" may be illustrated by the remark of
enother: "If this book (the Bible) were free from such fool=-
ish stories (Joseph's dream, miracles, etc. which seemed to
him as if they had been patterned after the ordinary Oriental
myths) I would have been able to read it through at least onced"
This stumbling-block divides his self against itself. The
essential craving, however, of the intellectual or philoso-
phical mind is for unity. Th@mﬁcfﬁﬁﬁng drives him into an
intellectual struggle which sometimes continues for years.

In the process he meets the'new argument that God is greater
than man and is thé Creator of the world, and is infinitely

greater than man as man is greater than the animal. When the
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teaching is accepted it produces in him a profound religious
- experience, = intellectual self-surrender, accompanied by
spiritual enlightenment, joy and peace as in the case of
'general conversion. Starbuck says, "Self-surrender .. is often
necessary in order that the normal tendencies of growth may
converge and flow into harmony, and that the point of new
insight may be, for the person yielding, the tr@%t organize=

ing ceni;e of life."#

B. Emotional Elements
:/ B

In the classification of temperaments, the intellecfué]
converts belong to étarbuck's *active® anerawsoh's *objpect-
mind" type; while emotipnnal converts belong to the pasgive
and "subject-mind". The former conceive: Christianity under
its more dogmaticvand intellectual aspect; while the latter
conceives 1£ under a passive aspect and as accompanied by
the feeling of helplessness, distress, meditation énd mys-
ticism. Here are good examples of this emotional tybe:

"The first step in the development of my religious
experience was due to my meditation on the state of my
own self, - namely I was a small insignificant creature.
At this thought I became greatly vexed, for I knew
wvhere I stood with reference to the great laws of the
Universe. At times, I fasted, secluded myself in the
mountains, and a feeling of oppression attacked my
mind with unspeakable vividness. I felt as if I was
caught by something. When asleep, I dreamed fearful
‘dreams. In one of these dreams, I was surrounded by
several armed men,and as I was greatly alarmed and excited
eds» I killed a few of them and then I ran and awoke,
$uch dreams assailed me night after night. I frequent=-
-1y wiped the sweat off my body when I awoke.ifiuthe
morning. Again I dreamed of a sudden fall from a high
cliff. Each time I had a dream, a new feeling filled

# "The Psychology of Religion" p.IIS.
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my mind. Aftef%}epetition of several of these fearful
dreams, and ceme to know God through Jesus Christ.

The experiences above narrated lasted for several
years, "

Another whose lbneliness vanished in the love of Christ

says:

"It was at the age of twenty that I began to go.church.
I was then in a state of exceeding loﬁ}iness, after
having lost both parents and grandparents, and was seek=
ing some sort of comfort in life. I had an ambition to
make something of myself and this hope was the only
source of solace to my lonely soul. But I had no in=-
clination to receive comfort by becoming a religious
devotee. My ambition was of an entirely worldly nature.
When I was in such a2 state of mental distress, an En-
glish teacher in our school invited me one evening to
a dinner. He treated me just as if I were a member of
his family, and this warm and sympathetic reception
accorded to me by a fortdgn teacher made a deep im=-
pression upon me, for I was hungry for a wholesome
environment and in such a warm Christian home, I was
made to experience in some degree the love of Christ. ..
Thus I did not listen to many sermons, nor gonsult
many booksl only saw the light in the true “hristian
love which permeated the home of this Cnristian teacher,
I continued to attend the church and about one year later
I was baptized."

ﬁdt only doesltemperament determine the nature of religious

experience but there is an another factor also, = struggle

for existence, which is often considered the essence of

religion. The folldwing case shows us the beginning of re=~

.11gion in a human soul.

"When I was eighteen years of age, my mother's illness
had suddenly changed and become extremely serious. The
physician said: 'All is over; Heaven determines now her
destiny.!' When I heard these words, I felt a shiver
passing through my limbs like an electric shock, and I
said of myself: 'If my mother's life is now in the hands
of Heaven, why should I not pray to Heaven with my true
devotion?' But I knew nothing about this mysterious
Heaven, nothing explained to me the nature of Heaven.
The time sped on; ... I could not, however, pray to
Heaven, for I knew not what it was, and therefore, I
directed my prayer, t9o some deity of whom I had heard
once before. This was , first time I ever attempted to
pray. My prayer was not heard, but I could never for-
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forget this first prayer and the question which arose
in my mind at that moment as to the meaning of Heaven.
From this time on I began to regard with respect even
the practices of idol worshippers and to seck something
religious myself. After about a year, I received an
invitation from a friend to attend a Christian preaching
service one evening. ... Little did I imagine that this
was the meeting which gave me an oppotunity to know of
Heaven of God, and even of the Lord of Creation. I re=-
turned homs with’profound impression, and I spent most
of that night in queit meditation. The next day I call~
ed on the preacher and finally I found what I had been
seeking. This was the time when I saw God, the Heavenly
father. My heart was filled with joy and gratitute, and
I count this day as my spiritual birth-day.”

Another reports a similar blow to his personal welfare:

"In my last year, @little before graduation in the
high school, a great change took place in my house.
The yeneer factory which my father owned caught fire
and,totally destroyed. Owing to this unexpected dis-
aster I was informed that my father could no longer
pay my school expenses to send me to the college which
I expected to enter after finishing the high school.
¥When I received this sad news from home I was exceeding-
ly discouraged. I sought words of encouragement from my
class~-mates, but could find and think of no true friend
who would sympathise with me fully. I came back to my
room and walked to and fro. As I failed to get any
solace from my comrades, I thought of Buddha. ... and
I c¢cried out to Buddha for sympathy."

The most extreme case is related by a minister as followawny

"There was a young man with whom I came in contact
ehile I was preaching in the city.K. He was about thirty
years old, unmarried, yet on him were dependent a very
old and crippled mother, a sister suffering fatal dis=
ease, and her daughter, a deaf mute. Once his family
was one of the richest in his district. In the civil
war, 1868, however, the property of the family was total-
ly destroyed. Still while his father lived he received
a general education; went through high school to college
where he was one of the brightest and the most promising
students. Before he finished his college work, however,
his father died without any provision for his family.

The young man was then twenty. Sacrificing all his hopes
and ambitiéns, he became a clerk in a store in order to
help his mother, his sister and her defective daughter.
From that time he continued his struggle for ten years.
In spite of his great sacrifices the condition of his
famlly grew from bad to worse; his mother was helpless~-
ly bedridden and grew constantly weaker, while the sister
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went to the hospital with nervous prostration and her
daughter became insane. The struggle of life seemed to
him too severe to continue without any spiritual comfort.
About three years ago, this young man began to attend
my church, Sunday after Sunday. At that time I was
preaching on the subject, "Hope in Christianity",

"Joy in life", and etc. &hese sermons, however, never
appealed to his heart and he used to say, 'I cannot
believe what you preach: all religions seem to me a
temporary device for the weak-minded or ignorant. There
is nortruth in it, but all is superstition. To me, how=-
ever, in such miserable circumstances, even a temporary
device, even a momemtary comfort is welcome.' So he con~-
tinually attended my church yet he never consented to be
a%Christian. One day he called on me and related the
following experience. ' ... As you know, I have never
believed in prayer nor such a God as Christiansbelieve
in and never was convinced by the teaching that I have
heard from you for the last several months, yet it is
human weakness to pray in the hours when a heart is
severely depressed. Indeed since I began to attend to
your church I have ,practiced prayer in order to forget
my worries and anxitles even a moment, though I have not
" believed any thing in it. On the last Sunday afternoon
I took a walk alone to the top of the hill, contemplat-
ing the meaning of life, meditating on the calm, qui®l
peaceful nature compared with the struggle of human
life and I spent long hours in prayer on that hill.
Then I -was praying I felt as if I had received an elec=-
tric shock and my whole body was filled with a mysterious
spirit. At that moment all my troubles, worries, anxiet-
ies which miserably tormented my mind suddenly disappear=-
ed and I felt as 1f I was born to new life. I know now
the power of prayer, the existence of theloly Spirit,
and love of Christ.'
. "And after a few weeks I baptized this young man in the
name of the Father and of the Son and of the Holy Spirit."

This is the best example for relaxation of mind. His nervous
system was fatigued or exhausted with the strain and in his |
meditation and prayer, he threw himself unconsciously upon
the Higher power and his nervous strain suddenly relaked, and
was followed by bodily light and joy and peace. This read-
justment, from the psychological pcingfview, is his own inner

accord. This mysterious experience, however, he interprets in

the Christian term; Holy Spirit, prayer, love of Christ, and
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he accepts the whole Christian teachings.

Remarkable physical and moral distress is shown in the

folleowing case:
JAt the age of eighteen I was tempted by an evil ac-

Quitance who led me into the atmosphere of the brothel

" and prostitution. Unfortunately I became a victim of a
dreadful venereal disease, and for a half year I suffer-
ed tremendously. During this period I felt more vividly
than I had ever dreamed, the evil of immorality, and
that the philosophy I then entertained was not sufficient
to solve the problem with which I was struggling. I had
heard once that Christianity had excellent precepts
particularly in respect to sexual relations and I began
to take an interest in the study of that religion in
order to redeem my evil life and to attain to higher
ideals. This was the first and the greatest step toward
my conversion."

In this case, of course, the central factor is physical
rather than moral; there is no real positive moral struggle.
(I)"Harold Hoffding sets forth in his *Philosophy of Religion'
a doctrine which attracted immediately‘and wide spead attent=
ion. In substance it is this. Existence is a battle field
in which contend values of all sorts. 'The feeling which
is determined by the fate of values in the struggle for ex-
istence is the religious feeling', and 'the fundamental
axiom of religion, that which expresses the innermost ten=
dency of all religions, is the axiom of the convervation
of values.'"« By Hoffding the value of the struggle for
existence in religion is too strongly emphasized. I t is,
however an undeniable fact that the struggle for existence
is one of the most significant reasons why humen beings are

religious, as we have seen in the above examples. By severe

struggle in the battle of 1life, one's mind is painfully

* Leuba, "A Psychological Study of Religlon“ p.46.
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depressed and the sense of dependence is awakened. Yet one
does not know, at first, to whom ﬁrayer is to be offered;
one of our subjects turned to Buddha, another addressed
his prayer to Heaven, yet neither had'any clear idea of the
object to which his prayers were addressed. In this psychlc-
al crisis, the subject meets with the new teaching of the
Gospel of Christ. Thus, having some religious experience,
he deliberates upon the new religion and interprets it
in terms of his own experience and finally becomes a Christ-
ian.

Not only is the emotional type of mind essentially subjec~
ive and mystical rather than objective and concrete, but
throﬁgh long bitter experience in the battle of lifé, one's
mind becomes intensely emotinnal and passive. These emotional
converts yield themselves to Christ and Christianity through
the struggle for existence. In this type of converts real
intellectual struggle can scarecely be found.

(2) Igfhuman mind, there is a sense of lo;eliness, help- -
lessness, pain, agony, and anxiety. These are not necessary
feligious emotions, but in the hour of helpless weakness

an individual mind tends to turn towards an object which is
greater than self, on which 1t can be depend. This 1s the
sense of dependence which Schleiepmacher assumed to be the
essence of religion. The sepse of dependence, however, is not
a mere subjective emotion but involves an object or cognit-
ive element, just as faith is not merely a faith-state, but

also a feith-belief. This leads us to conclude that religion
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can neither be purely emotional nor purely cognitive but
includes both phases of mind. Knox says, "It (the sense of
wonder, dependence and the like) is the beginning of religion,
adoration and dependence, pralse and prayer, faith and rite;
'not knowing what it is' but only that in the soul there
is a sense of a greater than self which we joy to worship,

a more powerful than self on which we must depend."*
(3) To pray 1s almost instinctive in times of peril and of
need. In this we have the beginning of formal worship. This
sense of dependence is the real motive of prayer which is
exercised by our subjects. Prayer, however, whatever its form
of expression or motives may be, is rich in its contents
involving almoét every element of religion. In prayer there
is a sensdpf dependence, confidence, hope, peace, solemnity,
mystery, as well as convictions, desires, and ideals. "Pray=-
er is the heart of religion," says Coe, "when you have told
what a man's prayers are like, you have told what his religion
is; and nothing more clearly shows the drift of religion in
our days than the difference between the way we pray and the
way our fathers prayed."##

From the psychological point of view, prayer develoé? in us
a clear conception of God, the recognition of the existence
of a Reality which is greater than self. It has insight,
comfort, and peace. It brings a greater seriousness and ear-
nestness into religion. By prayer doubt is transformed into

faith, discouragement into confidence. In prayer also there

# "The Development of Religion in Japan" p. 44.
## "The Religion of a Matured Mind" p.325
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is ﬁndoubted therda dpeutic value, It produces an attitude of
confidence towards universe, causing us to forget worry and
anxiety and to concentrate the mind on a higher pleasﬁéble
reality, = all of which because of auto-suggestion, tends to
produce perfect health both pBysical and psychical. By all
these forces, one not only experiences profound religious
feelings byt also sees the mysterious results of prayer in
his own life. And %hen these experiences are interpreted into
the terms of the newly introduced gospel, it 1s finally accept=-
ed.

(4) In Starbuck's statistics concerning the motives of con-

, version the sense of fear, of death and of hell plays im-
portant rdle. With our subjects, however, fear is almost ab-
sent. Leuba give us three reasons for the decline of fear as

a modern tendency; (I) At present in civilized society the
occasions for fear have become few. (2) The fear reaction is
failing, not only because of a lack of proper stimuli, but
élso bécaﬁse modern intellectual and moral education producesv
increased capacity for concentrating eﬁ}ional stimili 1nto,A
controlled reactions. (3) The fundamental cause of the decline
of fear is, however, neither knowledge of the physiéal world,
nor mental training but thé recognition of the inadequacy of
féar as a method of meeting danger.» Of ihese threé:@ain one
in our cases is the secong. First of all, our subjects are
never attracted by any negative teaching in Christianity until
after they are conveeted. As we have seen ﬁhe Japanese is

dominantly influenced by Confucianism and is seldom interest~-

* "A Bgydpological Study of Religion” p. I43.
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ed in the primitive Buddhist teachings such as the terror
of hell and the blessing of heaven which are similar to
Evangelical preaching. Confucian teaching is practical
and concrete through and through. It 1s a well known
saying of Confucius when one of his deciples asked about
death: "While you do not know life, how can you know about
death?" One of the Japanese poets who had heard of the
Buddhist donctrine of transmigration of souls said:

So‘long as in this world

I have my pleasure

In the futﬁre existence
What care I though I become
An insect or bird?

’In the second place, in the Christianity which~is preach=-
ed in Jaban,'emphasis is not laid on the nagative but on
positive side; God is love, Christ 1s mediator and our
savior - these are the central themes in the Christianity
thaf 1s preached in Japan. To the Japanese, the most sig-
mificant point emphasized by the missionaries is the com=
parison of °hrist1anity with the old religion. This brings
to the conclusion thét fear in religion is hot so much a
natural product of human instinct as the result of theo-
logiceael teaching.

(5) Is there the sense of sin in the Japanese? Do they

in fact realize the sense of sin Defidre conversion? - .0an

"2 We regard this sense of sin as among the motives of their
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conversion? Before agswering these questions, we must define
sin. Starbuck defined it as fcllows: "Just before the apparent
break in the continuity of life called the change of'heart,
there is usually a mental state known as 'conviction' of
'the sensc of sin'. It is designatesd in various ways by the
respondents,‘such‘as the feeling of lmperfection, imcomplete-
ness, undoneness, unworthiness, and the like. There are many
shadeé of experience in this pre-conversion state. ..Convice
tion of sin proper, struggle after new life, prayer, ..doubts,
..sadness, restlessness,tanxipty,. t.."* In this broad sense,
it is needless to say that the Japanese have the sense of sin.
Leuba puts it in more cleaf and definite form, dividing it
Into two in his study of conversion: one type is experienced
by those in whom the pain of natural sin 1s altered and
intensified by the belief that a divine judge has condemned
them to punishment; the other type is experienced as physical
and moral misery, their inability to do what they feel to be
bright and which they desire to do.#% Regarding this class-
fication, the sense of sin in the first group is plainly
a theological product. Fear in our subjects is not the domi=-
nant sentiment in their conversion as we have already seen.
This theological sén cannot be a powerful factor in their
religious experience, for it is non-existent in the Japanese.
Dr. Nitobe speaks in regard to Shinto, for example, as follows:
Shinto has no sympathy with the doctrine of original sin,
and therefore, with the fall of man. It has implicit faith

#"The Psychology of Religion" p.46.
#% Am. Journ. Psy. vol.vii p.323
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in the innate purity of the human soul. ... In fact, Shinto
did not teach us to pray for forgiveness of sin, but for the
sweet things of life, for happiness, but not for blessedness."#*
As for the second type of sin, it is better for our study to
separate physical from moral sin. There is a sense of physical
misery, of helplessness, and dependence in which our subject
yields himself‘to the gods or God, who is greatér than himself.
It is, however, a question whether the Japanese ever experiences
the sense of moral sin so deeply that he can be converted to
‘Christianity. The real nature of moral sin is the sense of
moral dependence which is genuinely exﬁerienced through the
sihgle channel of moral struggle. As an eka@le of this moral
helplessness we may take the case of Paul; "That which I do
I know not: for not what I would, that I do practice; but
what I hate that I do. ... But I see different law in my members,
warring against the law of my mind, and bringing into capitivity
under the law of sin which is in my members. Wretched man
that I am! who shall deliver me out of the body of this death?
I thank God through Jesus Christ our Lord. So then I myself
with the mind indeed serve the law of God; but with the flesh
the law of sin."s# In this religious experience, the process
of éonversion is the same as in'the case of intellectual and
emotional converts: at first Paul craves after moral attainment
with great gepiousness and earnestness, but when he realizes
the great gap between himself and his ideal self, he is dis~
couraged and feels his moral helplessness. ‘Turning his thought

xYJapanese Nation" p. 123, quoted by Kato in "0. R. P." p. 21
## Romans vii: I5, 23«25,
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towards the Divine on whom he is dependént, he yields him-
self to God and experiences spiritual enlightenment and interp
prets it into the terms of the gospel of Christ which he has
heard and finally accepts it. In this sense of sin, morality
is touched with religious emotion. And so from this point of
view, Matthew Arnold's definition of religion, "Religion is
morality touched with emotion." is true.

Now let us inquire if the sense of moral dependence is a
motive in the conversion of the Japanese. As far as our materi-
al goes, the real moral struggle is totally-absent, my inter=-
pretation of which is this: (I) The sep&iion between morality
and religion in the training of these subjects hinders the
unification of morality and religious emotion. (2) The ethical
teaching in Confucianism which predominantly influenced our
subjects is negative rather than positive. For example, Con-
fucius interprets moral weakness in the terms of‘cowardice
and so he teaches, "To know the right without doing it is
cowardice."* This sounds like, "To do what one knows is right
is an heroic deed." (3) The ethical teaching of Confucianism
"is so practical that one may easily be‘gbntent with his own
conduct without much trouble of conscience. This moral satis?
faction produces among cultured people moral ariétcrat% - if
I may use the term - persons lacking moral humility, and con-
ceiving themselves as moral paragons. This moral pride leaves
no room for the feeling of moral dependehce. (4) Comparing
Confucian teaching and Christian ethics, the ‘latter is so

# Analects 11:24.
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highly idealized that no serious minded Christian can fail
to realize his moral weakness; particularly in regard to
sexual passion which is one of the weakest points in the
teaching of Confucianism.
From the stand point of religics education, then the sense of
sin is one of the most significant charateristies in Christ-

ian teaching.

C. Social Process

In recent times the social influence on the development of |
e soul is seriously taken up by students of religious psycho-
logy, although some scho;ars like Irving King refused to con-
sider it as an element in religious experience. A general
consideration of this subject, I have already given in the
section called Introduction to Christianity. I shall now show
further how a single case of sgcial pressure leads one to con-

version.

"I early learned to honour my nation above all others,
and to worship my nation's gods and no others, I thought
I could not be forced even by death itself to vow my al=-
legiance to any other gods than my country's. I should be
a traltor to my country, and an apostate from my national
faith by accepting a fajith which is exotic in its origin.
All my noble ambitions which had been built upon my for-
mer conceptions of duty and patriotism were to be demolish=-
ed by such an overture, I was then a Freshman in a new
Government College, where by the effort of a New England
Christian Scientist, the whole of the upper class(there
were but two classes then in the whole college) had already
been converted to Christianity. The imperious attitude
of the Sophomores toward the 'baby Freshmen' is the same
the world over, and when to it was added a new religious
enthusiasm and spirit of propagandism, their impressions
upon the poor 'Freshmen' can easily be imagined. They
tried to convert the Freshies by storm; butthere was one
among the latter who thought himself capable of not only
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withstanding the combined asé@lt of the 'Sophomoric
rushée,' (in this case, religious rush, not cane=-rush),
but alas! mighty men around me were falling and surrend®r-
ing to the enemy. I alone was left a 'heathen', the much
dested idolator, the incorrigible worshipper of wood and
stones. I well remember the extremity and loneliness to
which I was reduced then. One after-noon I resorted to a
heathen temple in the vicinity said to have been author-
ized by the Government to be the guardian god of the
district. At some distance from the sacred mirror which
represented the invisible presence of the deity, I pro-
strated myself upon coaree dried grass, and there burst
into a prayer as sincere and genulne as any I have ever
offered to my Christian God since then. I besought that
guardian-god to speedily extinguish the new enthusiasm
in my college, to punish such of those who obstinately
refused to disown the strange god, and to help me in my
humble endeavour in the patriotic cause I was upholding
then. After the devotion I returned to my dormitory,
again to be tormented with the most unwelcome persuation
to accept the new faith. The public opinion of the college
was too strong against me, which was beyond my powerto
withstand. They forced me to sign the. covenant. ..,some~-
thing of a total abstendge pledge. I finally yield, and
signed it. I often ask myself whether I ought to have
refrained from submitting to such a coercion. I was but
~ a mere lad of sixteen then, and the boys who thus forced
me 'to come in' were all much bigger than I. So, you see
my first step toward Christianity was a forced one,
against my will, and I must confess, somewhat agalnst my
conscience too." '

Of the above case the psychological explanation is simple.
Where intellectual, emotional converts yield themselves to the
Supreme power, this subject submits himself to the social force,
which he fails to resist. This conversion is an introduction
to Christianity rather than a religious experience.

After reading these passages one may doubt the real value
and significahce of such blind initial conversion, even forced
conversion against the will. We shall see, however, in the next
sectlon, how this artificial conversion brought to him the most

wonderful change and fruitful results.
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Summary
The forgoing study of the process of conversion may be

summed up thus:
(I) Through a logical process or the sense of helplessness,
one's religious consciousness is awakeﬂfand his individual
soul touched by the Universal Spirit.
(2) Through the process of intellectual or personal struggles
he submits himself to the Infintte orc-Absolute-Reality.
(3) When he yields himself to the Higher Power, he interprets
the knowledge which he already possesses or the new experience
which he has had in the terms of Christianity and finally ac-
cepts it. ’
(4) Fear of death, hell, and sense of sin are absent. Social
influence is rather slight. Volitional elements, conviction,
desire, determination, etc. are not active motives for‘con-
version, yet this activity begins with its full force after
conversion as we shall see in the next section._
(5) We must remember, however, the whole process is a most
intricate and complex one, and no part of it is explicable
by a single cause. |
(6) After all, when I have carefully read all my material,
I cannot fail to reallize that behind all those motives which
I'hﬁve already mentiohed, there lies one most fundamental
spirit, - namely "seriousness" which is manifested in every
‘one of our converts. Without seriousness, earnestness,
thoughtfulness, one can never be converted. Dr. Cook is right

when he says, "Real irreligion is nothing more than a failure
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to take life seriously, an absence of principles, purpose,
thoughtfulness, and a mere floating on the curents from day
to day."s In the characteristics of Cosmic Consciousness,
Bucke affirms first of all, that the experience never happens
but to sincere, hnonest and earnest religious peopleT*This
state of mind, however, has not yet received any Special
consideration in the field of religious psychology.

# "Christian Faith for Men To-day"
#%"Cosmic Consciousness™ p. 60.
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‘2. Rebirth or the Result of Conversion

In the éomparative study of the types of comversion, I con-
stantly quote from Starbuck's statistics‘because it seems to
‘me the most satisfactory generalization of tpe phenomena of
eonversiog as it 1s witnessed in Christian communities. On
this subject, James deals rather with particular cases, even
with abnormal subjects; Ames' work does not show his data in
detail; in Leuba the religious aspect is almost entirely
identified with the moral aspect, and his article on the subject
is not elaborated enough; with Coe, conversion is not so much
a process as the eondition leading up to it, for there is great
stress laid on the element of suggestion for the adolescent. )
Unfortunately, the writer of this paper did not have opportunity
to familiarize himself with Hall's great work, ”Adoleécence."
In the foregoing study, we have found that intellectual and
emotional elements play in the motives of convérgion but the
volitional is very slight. When one recognizes himself as a
Christian, however, volition begind to act in the religious
life to its full extent.
One of our subjects says:

"After I became a Christian I was conscious of the
difference between myself and other non-Christian people
and this consciousness led me to be extremely careful in
regard to my daily conduct. I attended regularly all the
meetings of the church, and made exhortations and prayed
in public. "

One who refused baptism as a public confessioh and admitted

himself to be a coward relates the following experience:
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"One day, after & long sermon and prayer the minlster
and friends of mine who were already determined to be
baptized, urged me to decide to be a Christian, yet I
could not do so; simply because I was forced to be baptiz-
ed. ... At®A. M. the “unday morning we had heard a sermon
from Mr. M. At 7 P. M., after a sermon and more prayers
I received baptism from him, with four brothers and two
sisters. I shall never forget the day. Mr, M..missionary
from America, came two or three times a year to help the
church in religious matters. I remember how I kneeled
before him and how Iremblingly though resolutely answered
'Yes', as I was asked, 'Do you believe in the Holy ghost;
the Holy Catholic church: the communion of saint’: etc.'
and I remember how I fearfully responded ‘Amen' when the
Holy Vater was dropped on my head. After the baptism they
held communion service and then I really was convinced that
I had Become & Christian; the relation between myself and
Jesus “hrist was tied foreever. Since I had been baptized,
and had become a Christian, my position was changed.
Instead of arguing, discussing and qQuestioning hristiani#y,
I became a defender and apologist of Christianity. I had
now to bring the new Gospel to the 'miserable gentiles'
and I confessed boldly to the public the grace of God which
was upon me. I believed in the Bible, in prayer, and in
God, and I sincerely desired to manifest the presence
in my heart of the Holy Spirit, which so quickened my love
and strengthened my faith, and guided me into a saving
knowledge of the truth."
' Joreed
The college freshman who as already mentioned, was by the

spphomores to sign a Christian covenant relates the result of
his artificial conversion as follows:

"The practical advantage of the new faith was evident tma
me at once. I had felt it even while I was engaging all my
powers to repel it from me. I was taught that there was
but one God in the universe, and not many, - over eight
millions, - as I had formerly believed. The Christian
monbsm laid its axe at the root of all my superstitions.
All the vows I had made, and the manifold forms of worship
with which I had been attempting appease my angry gods,
could now be dispensed with by owning this one God; and
my reason and conscience responded 'Yeas!' One God, not
many, was indeed a glad tiding to my little soul. No more
use of saying my long prayers every morning to the four
groups of fods situated in the four points of the compass;
of repeating a long prayer to every temple I passed by in the
streets; and of observing this day ofthis god and that day
of that god, with vows and abstinence peculiars to each.
Oh how proudly I passed by temples after temples with my
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head erect and sénscience clear, with full confidence
that they could punish me no longer for my not saying
my prayers to them, for I found the God of gods to back
and uphold me. My friends noticed the change in my mood
at once. While I used to stop my conversation as soon as
a temple came to my view, for I had, say my prayer to it
in my heart, they observed me to continued in cheer and
laughter all through my way to the school. I was not
sorry that I was forced to sign the covenant of the
'Believers in Jesus'., Monotheism made me a new man.

I resumed m¥7beans and eggs. I thought I comprehended

the whole of Christlanlty, so inspiring was the idea of -
one God. The new spiritual freedom given by the new

faith had a healthy influence upon my mind and body.

My studies were pursued with more concentration. Re jojc -
ing in the newly imparted activity of my body I roamed
over fields and mountains, observed the lilies of the
valley and birds of the air, and sought to commune through
Nature with Nature's God." '

This is a striking example of the unification of self wrought
by the Christian monotheism out of the heg}ogeneous polytheistic
faith, '

The breaking of bad habits is a common phenomena in the
general conversion. Here}we have other examples:

"I came to discontinue my cigarette and drink habits
and a great change took place in my general behavior.
The objective evicence is the surprise on the part of my
non-Christian friends at such remarkable and complete
change."

"The greatest struggle I encountered after my conversion
was a moral one. Although I had fought with all my might,
victory was not an easy one., But I was conscious of the
fact that morally my conduct was greatly improved, and
many a friend marvelled at the change. I refused to accept
alcoholic drink that even my good father used to offer me."

Confucian teaching is purely egoistid while Christian morality
is both egoistic and altruistiec. Here is an example in which
a convert reflects the altruistic Christian teaching:
"Since I became a Christian, my sympathy for my fellow
men has grown deeper, and I have learned to associate
with them in a kindly and loving spirit. I trust all in

Christ, and now my life is free from cares and I am happy
at the thought that I can look forward ..."
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Meditation on the life of Christ, and the familiafizéﬂg
one-self with.the Bible and the incorporation of its noble
principles and ideals, in one's thought, feeling and conduct,
in the beginning of Christian discipline,

"The air was stlll. I was alone with the universe. I
began to think of the Christ of whom I had learned much
from the missionaries and the New Testament. I meditated
upon his humble birth, upon his common and yet spotless
life, upon his fearless and marvelous ministry, and
upon his unselfish sufferings. I lefted my eyes and looked,
up to this new savior. He was not born in the palace
if India, but in the manger of Bethlehem. He did not
wear the garb of silk, but wore the working man's garment.
In the place of the golden crown, he was crowned with
thorns. Not a bamboo stick did he stretch to save a man,
but his own arm. 'Come unto me,' sounded Hjs tender
voice within my heart, 'Ye that labour and, heavy laden,
and I will give you rest.’ In him at last I found true
and perfect rest."

Christian morality is not merely ethical but 1s combined
with religious emotion and the sense of dependence. Christian
conviction is not merely a recognition of one's own weakness
but is accompanied by hope and inspiration. Here is a case
in which the distinction is clearly made.

"After becoming a Christian, there has come, I believe,
no change in my life as far as conduct is concerned, but
in nmy eEE}caE conceptions. Before I became a Christian,
my faith in the self. For every action, the man alone

is responsible. It is I that do or undo. I alone can
can guide myself in my own life's journey. I alone can
be trusted in all my personal conduct. But I came to

see that there are many things which I could not do. Man
is weak. By faith, however, he &an become strong. I am
not what I will, but I am what “od willeth me to be.

I pray for his power constantly so that I may become
strong an€ fulfil the divine will. Formerly I believed
~in the power within and that was my power; now I believe
in the power from above which acts on the external world
through me."

One of the most important yet common characteristics of our

converts is the unification of their thoughts and knowledge
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by the belief in an Unseen Reality which ‘exists behind all

visible phenom®na. The following case also shows us a vigo-
rous development of self-consciousness which had been cﬁbk—
ed by Confucian teaching.

"It seems to me being all day long in the government
office, that there are wings of freedom in the church.
Here 1s despotism, there is liberty; here is hypocrisy,
there is sincerity. It 1s not an easy matter to say why
I am satisfied with Christianity. Since I became a. Christian
"™chaotic thoughts have givenaway to unified knowledge,
enabling me to apprehend God's power which lies behind
all human histories and . appreciate human 1life in its
divinity and supremacy, and understand the significance

of Christian teaching such as, 'Whosoever smiteth thee
on thy right cheek, turn to him the other also', or
'love your enemy,' etc. When I met a strange drunken
man on the street, I prayed for him saying; 'May Thy
mercy be upon him.' This is a sall matter to mention,
yet such sympathetic attitude towards my fellow men
I never experienced while I was in Confucianism."

The vocation of the ministory is often choosen as a result
of conversion.

"After my conversion, I was vexed as to the choiceof
my vocation I had once chrished an ambitién to become
a soldier, but abandoned it and decided to be a Christian
minister. Overcoming all the oppositions, I gave myself
to the cause of service. Realizing the inad®quacy of my
training, I entered a theological school and began to
have change of a church. I had a severe struggle ‘in
that work but I was always happy in spirit. I felt the
need of studing the principles and methods of Sunday
school work." A

Among the Japanese ministers, the great majority choose
their vocation because of altruistic motives which have arisen

as a result of conversion.

What is the significance of these facts from the standpoint

of religious education?

(i) Conversion as decision.
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Baptism is generally utilized in Christian communities
in Japan, as a public confession designating a clear dis-
tinction between Christians and ethnics, Baptism is in its
nature a mere symbol, yet any religious symbol has much
greater and richer values than its theological aspect might
jndicate or its historical origin might suggest. Public
. confession gives one a new conviction, a new determination,
and anew enthusiasm. By baptism.one's position is determined;
he is a Chriétian, énd no more a heathen, his desire is now
to follow after the Christiah life, instead of the common
ordinary life.

Public confession is one of the most powerful factors,
by which one's conduct and feeling are consciously determined.
Formerly he was floating with the current of the customs.
and habits of his environment. Now he becomes a Christian,
distinguishing himself thus in a non-Christian community.
ﬁpon him the public attention is concentrated; every body
in his community watches his behavior, - at least he feels
and thinks that such is the case. Before the eyes of his
society, he must show his'change. If he was a smoker and
drinker, he determines to break the bad habits because
Christians should not smoke and drink. If he was a 'moral
aristocrat' he must throw off his moral pride, because
Christianity teaches him that there is none righteous save
Him. If he has not believed in Christ he must now believe
on Him, because all Christians believe in the divinity of

Christ. After a;l,‘conversion for an ethnic'is a symbol



77
of the decision by which he consciously forms a new habit of
thought, feeling and volition.

(2) Convefsion as entrance to religious education.

Among the Japanese, as we have already seen, there are no
adequate institutions for moral and religious education for
the common people. There is no spiritual leader who gives
‘advice and qomfort to the people and guides them into the
higher spiritual life. Without leader, without régular training,
their moral and religious development is merely natural or
accidental as it was in the beginning ofhiuman race, Having
become a Christian, the convert begins to adopt methods for
his moral and religious training, reading the Bible, meditas-
ing on the life of Jesus, praying for the higher and better
life; in the home as well as in the public and under the
guidance of his spiritual leader he receives scientific in-
struction.

By the use of this new method, his moral and religious con- -
sciousness speedily progresses, Lester Ward gives us a clear
distihction between the progress with and without scientific
methods from the gemeral social aspect. The following remark
of his is applicable to the individual also. "All progress
is brought about by adaptation. Whatever view we may take of
the cause of progress, it must be the result of a correspondence
between organism and the changed environment. This, in its
widest sense, is adaptation. Put adaptation is of two kinds:

One form of adaptation is passive or consensual, and the other
i1sactive or previsiona The former represents natpral*progress,

TU‘M
the latter artificial The former result is a growth, theflatter
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in a manufacture. The one is the genetic process, the other
the teleological process."#In his argument he concludes that
"teleological adaptation is the only economical adaptation."x#
Conversion is then defined as a trasition from genetic or
natural progress to teleological or artificial progress in
moral and religious development.

(3) Conversion as an elevation of moral concience.
Conscience has been generélly regarded as a single unanalys=
able, individual and infallible faculty, but this definition
cannot now be defended. Concience is a judgement which indi-
vidual s produced upon experiences. Concience is also the
sociai pressure of the community on the‘mental lifé of its
members. The social customs and expectation of his community
bear upon the individual, his heert responds to the judgement
of his society.#®x A Christian community as a whole consists
of many people of high intellectual and moral culture. Now
. the new convert becomes & member in this higher society where
he finds himself in a lofty and healthy atmosphere and sees
that his environment demands of him a much more ethical type
of conduct than the former society has expected of him. By
this sqcial pressure, his concience is awakened and lifted
to the higher level. This elevation of moral conscience by
social pressuré is remarkably manifested in the stories of

"Twic@ Born Men". Such cases are numerous among the Japanese.

-

#"Dynamic Sociology" p.72
## Ibid. p.75
*** Prof. Hutcheon, "Evolution"”
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(4) Conversion as unification of morality and religion.

Alréady I have dealt with the subject of the separation
of morality and religion in Japan and we saw in the ébove
examples its causes and effects upon human conduct as well
as upon ethical conceptions. The problem of the relation
between morality and religion, however, is not only for the
Jépanese but for the world. There are two general views on
this subject:(I) Morality is wholly independent of religion,
but religion heips morality. It gives a wider horizon. Religion
helps us to see through the little to the great; it elevates
duty by teaching that we are achieving manhood and wom#nhood,
and thus fulfiling the purpose of God. Religion makes us see
that the mor#l life is the realization on earth of an eternal
purpose. It makes morality more stable. It adds the wings of
hope to the distressed spirit of the moralist. The belief in
immortality also is a help to mbrality. It checks 1ow-mindé,
it gives hope to the despairing, it inspires the moral workers
with new zeal. (2) The other view holds that religion and
morality are one and the same, that though morality and religion
are not get the same in any life, they ought to be. It is an
ideal to hold before us. Religion and morality have the same‘
root and they have been.beside one another in history. The
fatherhood of God, and the brotherhood of man are coroliaries;
the Kingdom of God which is the aim of religion is the ideal
of morality. Morality Ralms in attractiveness in power and in
strength by its alliance with the spiritual. On the other hand

the progress of morality helps religion by reacting on the notion
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whic is formed of religion's term God.»

'Before we enter upon thié disqussion, let me recall the
theory of the process of social and cosmic consclousnesses
which I have dealt withyin a former section. At first let
us see the main characteristicsrof the moral consciousness,
This consists of two phases; it is an objectively moral code
6r social pressure and a subjective®judgement of the critical
mind. These two phases are distinctly manifested in the moral
term "duty". <he'term "duty" 1s 1like "conscience"## a judge-
ment which is determined by the social voice or expectation
of one's community. The word "duty" hés been in recent times
highly emphasised in the ethical and religious field.x##
"Duty" is, however, a stern judge in the moral court. It is
essentially the critical‘mind, commanding "?his we ought to
do, that ought not to do, " but it is not like religion which
is filled with love énd sympathy. A pure moralist is like
a judge 1n the supreme court, or the Red Devil in the Buddhist
'hell, whé discriminate between every man's behavior, white
and black, right and wrong, good and bad, but in this judge there
is no heart. Once a Japanese writer said that there was no
experience more unhappy than to live among so-called moral
paragons. With their keen criticél eyes they watch each other's
every movement, action, and expression and yet there are full
pride and jealousy. This characteristic is also manifested
in the adolescent period in which the social consciousness

#Prof. Hutchen, "Ethics"

%% see p,.78.
##% Coe "The Religion of a Matured Mjng", p,.393.
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grows to its full force. "Youth (the adult) begins to scorn

all artificiality and all compromises, and .. it turns critic
of itself gnd at times lndulges in severe condémnation for
not attaining the ideal at a bound. Self-exaltation and self=-
abasement may go hand in hand , the same person being stiff-
necked, dictatorial in his relations with others but a cower-
‘1ng, timid creature in the presence of his own conscience.
But the phenomena have a common root, since he practices
towards himself the same intolerance that he shows toward
others."» |

Thus in the social consciousness embracing strong cognitive
énd volional elements, there is no room for religious emotions
such as love and sympathy, and the sense of dependence. In,this
condition one's consciousness is always divided, one-sided,
and chaotic. One is without inward unity or harmony in his
personality. His morality remains forever egoibtical. Now by
relating morélity and religion, the critical mind is accompa~
nied by love and sympathy and hope and appears in a positive,
constructive and higher form, as was illuétrated by one of
our subjects who prayed for a certain drunken man or for his
own spiritual li:e. Formerly one was forcéa by outward social
pressure or by the voice of "duty", now he 1s inwardly inspir-
ed by hope and joy. He is now inwardly unified and the intellec=
tual, emotional and volitional elements of his 1life all tend
in one direction, so that his morality gains in strength and
power and becomes stable and perfect.

# Coe, "Spiritual Life", p;57
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In regard to the objective phase of social consclousness,

its main force is social pressure . One's keen critical mind
responds to the expectation of his soclety but not to moral
principles or ideals which belong to cosmic consciousness.
Hié moral standard is based upon the voice of his society but
not upon the Unseen Ideal. Thus the moralist is extremely
sensible to his reputation in his community. Forrhim there is
nothing more estimable than social opinion. The gossip of his
feli;;s sounds to him like Divine words, and he fears for his
honour more than anything eise.

Cosmic consciousness in its essential characteristic is
belief in Unseen Reality. lhis belief produces an idealization
~of morality. In the process of this idealization moral codes
turn to moral ideals and principles; relation between ruler
and subjects, master and servants, into a human bfofherhood,
personal society into the Kingdom of God. Believing in the
Unseen Truth as an ideal or principle, h;igtand alone against
the world. He does not fear the voice of the common people
but only the voice of the Unseen Ideal.

This brings us to the conclusion that both of the above views
of the relation between religion and morali;y are partly trué.
ﬁbréiity&comeéginto the world much earlier than religion.

It is, however, an ideal or a part of the process of evolution
that morality and religion should be unified in the development
of human consciousness. Fortdefence of this view I would refer
to’the argument in an early chapter concerningf?elation of the

three different aspects of consciousness and here fromﬁ%tand-
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point of moral development; and I shall once more take up
the subject as related to genetic psychology: in the conclusion.
(5) Conversion as intellectual illumination.

To the convert the monotheistic faith is a new revelation.
Formerly although the beauty of the Nature appéaled to his
aesthetic sense, she was simply a meaningless mass of hills,
trees, flowers, birds, and-animals. By the belief in the Divine
Spirit Nature now appears to him the garment of the Supreme
God, with full meaning and significance. So he "roams o;er
fields and mountains, observes the lilies of the valley and
the birds of the air, and seeks to commune through Nature
with Nature's God."# The rise of civilization and its fall,
the prosperity of a nation or 1£s decline in human history ’
seems to him at first a chaotic confused mass of events. But

"he sees that in this rise and £all, these ups and downs, the
D;vine will is manifestedthrough ages. Thus our convert has
learned through the Hew Testament how to interprét Nature
and through Hebrew prophets how to interpret human history.
¥Fith these poetic eyes he also reads the Christian doctrines.

As we have already shown, our convert struggleq_with the
supernatural element in Christianity, yet when he submitted
to Christianity he immediately accepted not only what he ap-
prehended but also the whole Christian system of dogma and
creeds which in the period of his struggle seemed to involve
supernatural and irrational elements. This was &irwe also in
the case of Paul's conversion. When he was finally converted
he accepted the whole gospel including the supernatural and

% see p.73.
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“ahé traditional as well as spiritugl elements. In this experi-
- ence there lies a danger, - that one's critical attitude

towards the new gospel should be entirely submerged in the
so-called intellectual surrender. And this critical attitude
never will again-be as powerful as it was before, unless it
can be reinforced by a powerful stimulus. It is, however, not
fair to assume that the intellectual element in one's religious
consciousness is wholly checked and has become mere superstition.
On the contrary, his intellectual activity accompanied by
peace and joy and inward unity is more active than ever be-
fore. Now he has learned how to handle symbolic expressions
in the Bible, he is a poet but not a scientist. He interprets
the whole body of Christian doctrines in the terms of the
knowledgé he had already posggb or in the terms of the new
experience whicﬁ?has had and so he idealizes, spiritualizes
the supernatural or irrational elements to a large extent,
jgst as Paul developed his Christology from the tradition of
the resurrection of Jesus. This type of intellectual activity
1s the so-called orthodox method of interpretation.

In this interpretation, as far as hié understanding at the:
moment allows him to see, the group of religious ideas seems
to him to be ®:finlt and he is grateful for his new spiritual

enlightenment. In the process of tke further development, he
meets agaipcwith intellectual difficulties and falls into
mental stress and storm. With these secondar§ doubts or intel-

lectual struggles I shall deal in the next chapter, ' Post-

Conversion.
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CHAPTER V
POST=CONVERSION

The ethnic conversion 1s by no means the final develop-
mént of the religious consciousness; the battle has to be
fought more than once. Generally the first conversion takes
place between the first and the second stages in the process
of religious consciousness. The real and higher development
occurs in this post-conversion period. This experience from
the general psychological point of view is simply a fepetition
of the former experience but from the theological pointfﬁiéw
and from the standpoint of the development of religioms con-
éciousness, it is the most interesting and significant period.
Doubt, storm, stress, the sense of sin,‘and the sense of
mystery along with severe moral and intellectual struggles
characterize this period. The central habitual thoughts already
formed have begun to separate gradually and the group of
religious i1deas, to disassociate in a destructive process.
After a long struggle, one finds a new foundation or a ceé}al
group of ideas and begins to build a new system, interpreting
the old terms into the new and adding new knowledge which he
has gained. This process of ups and down, however, in the |
development of the religious consciousness seems to indicate
a general tendency toward growth, The line of development
of religious éonsciousness is rhythmical just as that of other
forms of consciousness.

On this subject of post-conversion, we have full information
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for investigation. But this is not the purpose of our thesis.,.
Our main task is already done; therefore leaving elaborate
analysis and discussion on this subject to another 1ime, we
shall set forth a few examples and then proceed to the conclusion
of our study.

The process of post-conversion is so clearly divided into
three stages that our subjects themselves often made these
three steps. The nature of the third stage, however, is not
always cleaf. The following case divides 1tée1f into three

steps,. bét from our point of view praciically two, the second
and third being one.

"My post-conversion life may be divided into the three:
(I) From 16-20 years of age. This period may be called
that of religious enthusiasm. Christianity was conceived
to be the highest religion of the world, and this convict-
ion urged me to join every Christian movement and strive
to tell of this of this religion to everyone I met. At
times I thought that those who did not confess their
faith in Christianity were sure to perish. (2) From 20=
22 years of age. A reaction had.set in, and a hostile
attitude toward all forms of church work opposed in my
mind. I did not attend the church once. The influence
that played upon me at this time was somewhat obscure,
‘but I lost practically all my Christian faith. (3) From
22-24 years. This was a critical period. The spirit of
criticism prevailed in the study of the Bible, even my
own personal attitude. It is hard to predict what changes
the future may bring, but I hope to grow stronger in faith."

The following case gives more clearly three divisions. Here
the type is predominantly emotional.

"I was made a Sunday school teacher and later the clerk
treasurer of the church. This wae 1n the childhood days
of my spiritual life when the joy of salvation filled
my heart. Such a period, however, was comparatively short.
With the progress of the time, I came to experience a
severe battle between good and evil within my mind such
as I had never experienced before. I prayed and struggled
but the joys of former days never returned to me. Then
I began to feel that the church was an’%omfortable place
where flattering words and formal meetings were cherished.
I began to know that missionaries and pasters were not all
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of noble character, and even the so-called Christians
were not any different from non-Christian brethren.

The church itself seemed to be egoistic in endeavoring
.to work only for the benefit of its denominatlion. These
were the factors which caused my disgust for the church,
and I became once more a child of darkness. And yet I

was conscious of the fact that the church was much better
than other institutions and I did not totally desert

the church but continued to perform my duties. In this
view, now on the surface and now on the bottom, I was
floating and sinking meaninglessly almost along the bhore
of faith. In the meantime, I was a victim of tyhoid fever
and for sometime unconscious. Every one thought I would
not live and every one kept aloof from me for fear of
infection. But one day one of my fellow Christians came
to visit me from a distant place. A hearty gratitude
filled my heart. ... ¥While I was on the sick-bed, I
realized that the destiny of man is in the hands of God
and we humans can not adequately control it. Thus I con-
cluded to myself that if life i1s in His Hands, I must be,
because my life is of some service to Him. I decided to
give the remainder of my life to the work of God in &
truely Christian Spirit. This had once before been advieed
by my pastor, but I was uneble to decide definitely until
this very moment. This one thing was sufficient to shed

a flood of light upon my darkened heart."

Vigorous intellectual struggling is shown in the following
experience, in which the old system of religious thoughts is
almost entirely torn down and a new system is built upon a
new foundation. Yet the old material was not entirely thrown
out. This type of Christianity is very common among liberals
in Japan as well as in this country.

"(1) Zeal without knowledge.
.+« Belleving transcendental wisdom and knowledge come
only from above through prayer and through the Bible,
I read the Bible with enthusiasm and often I thought
that I would never read any other book., In this period
my spirit exalted and could boldly preach the gospel to
the world with a single book, the Bible, and could dis-
pute against scholars of this world. This was a period
in which religious zeal was burning in my mind, without
either knowledge or experience. I had, however, the deep
religious experience, communion with God which was the
foundation of my religio#d: 14fe for the rest of my life.
(2) Enowledge without zeal. .

.. After five or six years, there was a great change
in my faith. When I went to Kyoto, I met a Christian
theologian, lir. K. preaching that Christianity in the
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‘New Testament is not the real teaching of Jesus, but dogma
in which pagan philosophy is confuded. If one would see
real Christianity, he must distinguish it from pagan
Christianity, and must discover the real teaching of Jesus
through historical study. In Japan abouthyear 1890, a
theological dispute concerning the Trinity, the divinity
of Christ, immortality, redemption, miracles, aroused the
Christians, bring.‘'doubts after doubts, sifting off one
after another. It seemed to me as if the foundation of
Christianity was entirely destroyed. At this time, I
happened to comgtto America,., I endeavoured, at this oppor-
tunity, to find' solution of these problems under the
guidance of well known theologians and professors in
Universities and Seminaries. .. The book, "Teachin@ of
Christ' (?) by Wound(?) shed a light upon the solution.
... and I thought that Ihough I deny Trinity and refused
to accept the divinity of Christ if I cling to the single
.teaching 'God is Father,'! had a message to preach, and "
could convert the whotad to Christianity. But alas! the
hope was an illusion! The missionary spirit in me grew
cooler and cooler. In this period I gained much knowledge
but religious zeal faded wholly away,

(3) Intellect with religious zeal.

I was confronted with a great problem as to, how intellect
and religious enthusiasm can be unified. At first I was
filled with earnestness yet the intellectual element was
lacking. Now my knowledge had increased tremendously in
comparison with the first stage, yet my religious faith
and zeal had vanished. The same phenomenon may be found
in Christian churches, as orthodox Christian churches
have vital enthusiasm but without intellect while Unita-
rian churches or other liberal churches are rich in
intellect but have no religious spirit. I thought: Is
there any Christian who holds both intellect and zeal
at the same time? ..By chance I was led into the library
of the Iowa University by my friend and I found there
a book, 'The Greater Christ' (?) by Herron (?). This
was the first time I hadc heard of him. ... I called on
him in his home. After having a long conversation on this
subject, I was invited to attend his lecture on Christian
socialism which was given in Iowa University. It gave me
a greater impression of his personality in which I found
the ideal unity of religious zeal and knowledge. I saw
every soul in his lecture room was inspired by his buring
religious enthusiasm. I saw in him the prophetic spirit
of ancient Isreal. In his lecture, every deed passage
in the Bible seemed to me revived with a new 1nterpretation
and with new meaning. Then I decided to stay there to
search the essence of his teaching. ... (According to his
theory) the fundamental principle of the teaching of Christ
is not to build up orthodox Christian ideas, or dogma,
nor philosophical nor theological, nor religious systems
but a new society. His sole ambition was to build a new
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ideal kingdom in this world, his teaching was to inspire
this single spirit or ideal in all mankind. His desire
was not to bound man's freedom by creeds nor dogma, nor
by a new religion, nor by the church, but was to develop
the divine spirit in human hearts, to drive out selfish-
ness, wickedness, sins from every soul in order to build
a new Jerusalem in this world. With this apprehension of
Christianity I entered into the study of sociology from
a static as well as a dynamic point of view. Then for
many years I continued my study on this line. Now I have
come to conclude that modern civilization and modern con-
stitutions of society are absolutely wron Revolution
or reconstruction of the whole society! %his is my
message to preach."

In the disassociating process of the group of ideas or in
this destructive development one does not tear down the whéle
system of thoughts at once, but takes one idea after another,
separates each from the group and clings to the part which he
apprehends, 1eaviﬁg in doubt those which he cannot understand.
This type off thinking is called orthodox iiberalism.

"At first my faith belonged to the orthodox type of
Christianity, accepting the whole Bible as infallible,
and perfect. Twenty years ago, however, the storm of the
higher criticism of the Bible began to threaten the
foundations of Christianity. In the beginning, I did not
- pay attention, conslidering it only a temporary agitation.
The theological storm, however, grew so violentlthat I had
to defend my own position. I began to fear the danger and
weakness of my faith without a satisfactory rational
foundation. Efter I studied some years I reached the con-
clusion, that the content of the Bible must be divided
into two: one which I believe in and another which I can-
not believe. I had changed my conception of the Bible as
a unit. In this way, I found a safe course by which I
could escape from the storm of higher criticism. Another
difficulty was the nature of God as righteous. In the
last twenty or thirty years of my preaching, the members
of my congregation brought up the case of Job's trials.
In thérsolution of this problem I have suffered tremendous-
ly, yet I cannot explain it."

Mystical experience is one of the most powerful factors
operating to hold the orthodox Christians in their faith. If
one has had this mystical experience, he often remains in the

- type of orthodox Christiahity for ever.
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"Tn the middle of the construction of the new church,

after some trouble among the commiltees, they resigned

all together, and new committees could not yet be obtain-
ed. The work was already started yet there was no money

to pay for it, no men to look after it, but I alone.

The whole responsibility I must bear upon my own should-
ers. Where should I go to find aid? One night I went ' the
top of the hill and prayed. Looking up to the heavens
above I saw the eternal stars shining. Looking down be-
neath, dark fog covered the whole city and every thing
around me was so qui®%i and calm, the whole world seemed

to me in slumbg;. At that moment, I heard the mysterious
voice of God saing, 'Believe and Rise!' How clear it was!
I arose unconsciously and praised God. It was the
beginning of August, and before the end of the same year
we had the dedication of the new church. Oh, how mysterie:
ous that voice was! It was too objective to be subjective ,
yet too subjective to be objective. I cannot explain it.
But I know one thing; - It was a Divine voice which spoke
to me as He spoke to the ancient Hebrew prophets.

In the following case, healing power over mental diseases

1s interpreted into religious terms.

"I give my advice to the modern liberal movements which
have lost their way, to start out again in a new direct-
ion (read my magazine on this subject). I believe in ‘
miracles. Not only have I faith in them, but I am practic-
ing the power, although the results may be partly explain-
ed by psychology. For the last three or four years I have
healed over two thousands people, whose mental diseases
could not be cured by the doctor. From this experience,

I firmly believe in the power of spirit which is describ-
ed in the Bible. Also I apprehend the mind of Jesus who
practised healing of sickness while he was preaching.
Again I understand where lies the truth in Christilan
8cience and the source of its supernatural elements.

(I. am going to publish a book on the subject of mental
healing and religion). By the experience of mental heals
ing I believe in the power of God, the Holy Spirit,
prayer, communion of God which can never be explained

by scientific reasoning. After all I confess I am still
a Christian belonging to pure orthodoxy and I believe in
God, in Holy Spirit and in Jesus Christ."

We have seen vigorous intellectual struggles above and here

we have severe moral struggles.

"From an outward view, my life was that of simple student
fromhigh school to college, yet within me there were
doubt, storm and stress which cannot be described by any
words, although I attained the worldly satisfaction which
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I wanted. This better experience, however, was the fore-
runner of a new joy and peace which followed after it.
I must then give thanks to God. My life during this period
was inconsistent, contradictory through an@ through. On
the one side I was longing for the bright world, striving
after ideals with enthusiasm, and I could do something,
yet on the other hand sinking into the dark world, and
wandering in the region of doubt, storm and stress.

Within me there were two selves, one self clinging to

God, another self against God, stained with sins and wick-
edness. ... More than once I confessed my dreadful sins
before the divine altar, yearing for God's aid and salva#
tion. ... In concrete form, one self inspired with infinite
love of God, longing for spiritual life. I devorted myself
to home life, offered myself for every social welfare
movement, church, young men's club, etc. I enjoyed talk-
ing about Christian faith, and loved to teach Sunday

school children. .. The another self committed every false-
hood against God, against parents, against friends. One
time I feigned false sickness to secure more money from
home, one time I became a slave of love. Within me jealousy,
envy and worldly ambitions were burning. ... 'Oh wretched
man that I am! who shall deliver me out of the body of

this death!' I cried. .. But now I believe in Jesus Christ
who delivered me from awful sins, so 'I thank God through
Jesus Christ Our Lord."

Belief in Jesus Christ, belief in the Cross of Christ is not
so much theological with our subjects, but ethical and moral,
as 1t wmas shown in the above case. One of the most prominent
Japanese Christian writers says:

"If my Christianity is not evangelical, it is nothing.
If the cross does not save me, I am mot saved. I know
not how it is with others, but with me the Cross is every
thing. My righteousness is in it, mg sanctification and my
salvation as well. I know I am not a member of any "or-
thodox' church, but orthodox or hetorodox, I cannot let
the Cross of Jesus Christ go from me. I have deep ethical
need for it, and I have no peace without it."
" Before I interpret the above data, I must explain the religious
situation in Japan, from a theological aspect. As a whole Japan
is a new field for Christianity. In a new field there is always
freedom and liberty. All Christian ministers as well as laymen

are liberal in the broad sense. They interpret the Bible and
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and Christianity as they please, according to their own experience
and knowledge. Among éhristians there is no theolcgical‘pressure.
Until the last two or three years there was not made distinction
'between Unitarianism and the Orthodoxy much less in other deno=-
minations. One moves freelftghe church to another according to
his own circumstances. Usuallykthere are not enough churches
in one town to make possible the distinctions between Methodist,
Presbyterian, Congregationalist, and Unitarian, etc., If a man is
a Christian and he finds a Christian church near home he attends
that church without any consideration of its distinct denomina~
tion and becomes a member of that church. iapanese ministers
are so rich in religious experience, as we have already seen
above, that their religion does not have to be cultivated by
theological argument but only through human experience. Their
preaching does not lay stress on theological discussion but on
religious experience. Here we héve a great chance to investi~
gate the real voice of the human heart developed freely, with-
out being influenced by the artificial, theological, social
complications.

(I) At first religious enthusiasm burns in the new converts,
“but usually a reaction from this emotional excitement follows
and the temporary zeal is chilled down. His critical eyes open
once mdre towards the new gospel. Before he looked at Christi-
anlty from the outside as a stranger but he sees it now from
within as a member of the Christian family. He observes real
Christian life within himself as well as with others. He studies

the Bible in a more systematic way than before, and learns
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theological arguments. Now Christian life seems to him not
so easy as he had expected, Christian teaching is not so simple
as he had thought. There ensues moral énd intellectual struggle
within him once more.
(2) 1In the secondary stage of doubt, storm and stress, the
intellectual converts tend to go over to liberalism from or=-
thodoxy, while the emotional and mystical type remains in the
.orthodox faith. The process of intellectual conversion is the
disassociating and associating religious idea§ as I have al-
ready fully shown in the case of the first conversion. The
result of éonversion'of £his intellectual kind is not always
clearly stated by our subjects. Only one case in which the
results of conversion were clearly apprehended and stated, I
have found among my data, viz: the example quoted above in
which one was converted into Christian socialism. I have
found also two cases where both reached the conclusion that
to "worship humanity" was the end-of religion. One of them
studied in Union Seminary and published an article on the
"Confession of My Faith". A: first he showed the difficulties
of a logical approach to the idea of God, His personal being,
His character of righteousness and love, and assumed that
they are simply superstitions. In conclusion, he confessed his
faith in "humanity" which seems to me to be based upon Comte's
religion. His idea of humanity, however, is an ideal g abst-
ract as Christian faith in God. This argument then did not pro-

vide logical or intellectual satisfaction to human conscious-
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ness any better than that of the Christians'..

(3) Here we meeei:he first time subjects who struggle with
moral sins. In the consclousness of the converts morality
and religion are now united. Moral consciousness no longer
plays its part alone in life, but unites with feelingJ Joyy
and sorrow, hope and disappointment, love and sympathy, and
"the sense of dependence. Formerly the standard 6f’morality
was practical ordinary experience or the voice of his com-
munity. When he observed his‘fellowmen, he found all sorts
from the top to the bottom of society. In comparing himself
with others, he could be easily satisfied with his own con-
duct. Now, believing in Unseen Reality, his moral standard
is idealized. It is rno longer the judgment of the community
for that he keeps in view, but an ideal or absolute standard.
To him the moral prinéiple seems to be more real and true
than this visible world. Helongs aftervthe ideal with en-
thusiasm, yet he cannot attainfat once. It is a natural con-
sequence that he comes to be dissatisfied with himself in
comparison with an ideal self, He sees now that there lies
a‘great gulf between himself and the ideal self. After severe
struggles he submits to God whom he worships and experiences
the sense of forgiveness of sins. Having learned already the
great interpretation of the Pauline theélogy concerning this
moral dependence, he sees light on the problem. To him there

is no more adequate explanation of his experience than the
Pauline Christology. When he accepts this interpretation he

must believe by the law of association in the divinity of
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Christ, and in the Croisi.of Christ, and in the doctrine of
Atonement. His theory, then, ;s not bagsed upon mere theo-
logical argument nor the traditiomal superficial view, but
is deeply rooted in the moral instinct and the sense of moral
dependence. Therefore until this experience decays from his
memory or a more adequate interpretation is offered, he can
never change his failh by a mere theological argument. This
fact is remarkably illustrated by those subjects who were
highly educated, and familiar with every modern liberal move-
ment, and independent in a Christian community and withoui
any social oBligation to be orthodog, yet still hoid the main
orthodox view because of their "ethical needs" or strong moral
instincts.
(4) A mystical experience also causes one to retain his theo-
logical views. This experience usually is interpreted in the
terms of the Holy Spirit, miracles, prayer. In my data there
are many cases similar to the above examples. Those who have
had this experlence cannot be satisfied with a modern psycho-
logical explanation. No subject in religious psychology is
more difficult than that of mysticism. The literature of
this subject is very large, yet very obscure and very inade~-
quately edited. Furthermore those who have written about
mysticism have either been so overawed by it or so hostile
to it that their comments often have little interpretative
value. The mystical absolute conviction has so impressed

writers like Baron von Hugel and Miss Underhill that they are
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not sufficiently critical of the documents and data, and are
apt to take for granted too soon that the mystic is a genius.
On the other hand the rationalists place the whole subject
at once in the rggion of pathology and treat mysticism as
a mental disease, - like George Santayana.* After all there
' is a sense of mystery in every human, which plays an important
part in religious consciousness, and therefore we must be more
respectful of this subject than the rationalists are, Figgis
says in a lecture; "Man is all mystery himself, and in his
heart are the underlying springs of romance, of that strange-.
ness and joy in the heroic which strives ever to reach beyond.
'To find God' as has been said, 'is the true romance of every
soul'. Our adversaries tell in scorn that Christienity is
incurably roman@ic - thank God it is, the great, the supreme
adventure, and beside it all others seems dull and mean."s#

From the point of view of religlous psychology, there are
two types of orthodox people: those who lay stress on the
}doctriné of redemption from the sense of moral dependence,
and those who lay emphasis on thé Holy Spirit, miracles,
prayer, from sense of mystery.

After all, our cases do not furnish data for the full in-
vestigation of thé characteristic results of the secoﬁdary
conversion. This i& due to the'faét that the development of
reliéious consclousness in these subjects does not ygt reach
up into its higher stage. In order to see the full characte-

# Prof. Hutcheon, "Religious Psychology"
x% "Gospel of Human Need" p. 29.
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ristics of the secondary conversion, we must leave the
primitive type of our subjects and turn to the religious
geniuses of the world such as those who are treated in the

book, "Cosmic Consciousness".
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CHAPTER VI
‘CONCLUSION

In as much as I have applended conclusions at the end:
of the various chapters of the foregoing study, I will go on
to make some theoretical and practical deductions from these
conclusidns. Our aim in the study of ethnic conversion has
been to investigate its significance to religious psychology
and religious education, and therefore the following deductions
are not our main purpose in this treatise. They are, however,
necessary in order to bring out the full significance of
Christian teaching and of the results of our study.

I. Theoretical Argument

Christian apologetics, according to Crafer*is divided into
four parts: physical, psychical, moral, and spiritual. Our
chief argument shall be the psychical, but the moral and
spiritual arguments shall bé used in some measure,

In Japan to-day, opposition to Christianity is quite strong
amonétéducated class, as we have already seen in earlier
chapter: Their main arguments are the following.

(I) They look upon all religions in much the same light,
'saying, "The paths at the foot of the mountain are far apart,
but they all lead to the same summit and command a view of
the same moon,."## Among liberal thinkers in this country we
often hear the same opinion in the saying that Buddhism,
Judaism, Confucianism, Christianity are much the same; theré
is no differencebetween these.greatest world religions.

# "Ency. of Religion and Ethics by Hasting" Vol.I p.623.
##"The Faith of Japan" p. I58.
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The aim of religion 1s to 1ift up our spiritual life and it
can be done py any of these religions. Why, then, do we send
vast amounts of money, g@dd missionaries to the East in .order
to convert Buddhists and Confucianists to Christianity? The
trouble is that this view is merely superficial, just as though
one were to say, Why educate the ignorant because they are
human beings as well as the cultured and both are happy
aﬁd enjoy_themselves'alike! First of all, we deny the premise =~
that all these religions_are the same.
_ There are stages in the development of religion as ﬁell as
in the process of the individual religious'consciousness. The
characteristics of a religion are determined by,the stage which
it has reached. Often the characteristics are extremely special-
ized by stamping out other elements that have been already
developed or by checking the further developmeht of new elements
in the religion. In Shintoism and primitive Buddhism, self-
consciousneséfstrong yet social consclousness is wmerly weak,
Polytheism in these religions is due to the inferior develop-
ment of the social consciousness. Historians tell us that the
‘transition from polytheism to monotheism is caused by politicai,
social, and moral influences. Indeed in the development of
Judaism, when the prophet Amos declared Yahweh is righteous,
monotheism burst entirely eut from the shell of polytheism.
In Confucianism the social consciousness alone prevails,
crushing on the one hand the development of the individual
self, and on the other checking the growth of idealization

or of cosmic consciousness. In Buddhism the worship is directed
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to the Absolute. One phase of cosmic consciousness alone is
emphasised, while others are completely neglected. This means
that this form of religion develops into mysticism in which
the individual and social consciousness are submerged by
absorbtion in the Infinite. In Christianity we have the perfect
-union and complete development of these three phases. Vigorous
ingividual self-consciousness aécompanied by cosmic conscious-
ness or the sense of dependence, appears in the religious
term "inspiration", or " will of God". "Inspiration" or
"will of God" is not merely a determination of the self nor
the solution of a problem, but a conviction unified with
religious feeling. It is the highest form of self-conscious-
ness. The term "love" is the best expression we have for
gsocial consciousness in its highest form, which is involed
in cosmic COnscibusness. It is not mere feeling but a feeling
accompanied by the Ideal. The belief in Immortality is the
" best example of the unity of the three phases of consciousness.
It contains the sense of self-preservation, the demand of
moral conscience, and the idea of the Infinite. Above all,
the term "God" in Christianity is the term which best unified
. the three ﬁhases - intellect, volition, and emotion. It is,
‘ then, not true that "The paths at the foot of the mountain
are»far apart, but they lead to the same summit." There is
only one way to reach the summit that is, Shintoists, @on- -
fucianists, Buddhists must be converted to Christianity which

is the highest and the most perfect development of the religious
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consciousness.
(2) In the second argument against Christianity, the cultur-
ed class in Japan lays stress on culture considering religion
merely a means to attain this end. One of the"Japaneée schol-
ars says, "In what religion do I believe? I cannot answer
that question directly. I turn to the Shinto priest in case
of a public festival, while the Buddhist priest is my minister
for the funeral service. I regulate my conduct according to
Confucian maxims and Christian principles.“* The religious
situation in Japan to-day isvintimately connected with the
culture of Medieval Japan. That culture was dominated by the
Samurai (warrior class). Culture, however, is essentially
egoistic and pragmatic just like Confucian teachings which
are much inferior to Christianity as I have already shown.
(3) Another Japanese scholar made an attaqk upon Christianity,
s@&ng, "That in spite of the best efforts of missionaries,
Christianity does not made a marked progress here is simply
due to the fact that the higher and educated classes are not
so prone and receptive to miracles and the supernatural.
How cah it be dtherwise when Western missionarlies preach to
us blind faith in the sanctiﬂy of the Bible, and the conse=-
quent acceptance of all miracles contained therein, while
Testern teachers and professors preach us the supremacy of
reason, the necessity of scrutiny, and the disbelief of any-
thing supernatural."##

# Harada, "The Faith of Japan P- 160
#% Ibid. p.I6I.
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We mét again and agein cases where our subjects had difficult-
ies with the supernatural elements in the Bible. The term
supernatural or superstition to-day is often used in théivague

sense, The average man is prone to use superstitious or super-

natural as antonyms of science. To him any thing which he does
not consider scientific is superstitious and hence unworthy of
acceptance or belief. Any one, then, like the scholar quoted
avobe, who has this pre judice in favour of science, is liable
to reject all religious faith; nevertheless écience itself
often contains superstitions elements. There are, of course,
many supersatural elements in Christianity~and in the Bible,
yet by scientists, belief in an Unseen Reality or in religious
ideals, prinéiples, and expefiences is frequently regarded as
supernatural. In genetic psychology, however, the.development
of the ideals or belief in Unseen Reality.has been carefully
studied in recent times by scholars and many of them have
reached the conclusion that the line of progress is "from
morality to religion". Baldwin says "as the ethical sense

now grows up, thé growing sense of personality becomes the
thxeatre of new and still more profound mysteries to the child
He now gets within himself the new thought of personality
tallmdsthe ideal which demands recognition over and above the
rival selves which have hitherto played back and forth in his
mind."# The ideal becomes more clear in him by means of the
development of imagination, association, idealization, etc

and reaches the realms of the Unseen, the existence of an ideal

# cited by EKato, "Psy. of Ori. Relig. Expe." p.76.
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being.# If a belief in an Unseen Reallty, or 'in the mystical
experience 1s not necessarily superstitions, then the problem
before us is: how shall we desoriminate between the truth and
those superst;tionu which we know are commonly coupled with
the truth? For this problem the above study brings us the
clear answer: that is, the criterion for the supernatural and
the natural is human experience, but not its interpretation'
or its éxpression. Scientific explanation of human experience
contains superstitions or false interpretations as much as
theology does because it is not real experience itself but an
interpretation.

The weakest point in the scientific interpretation is its
abstract method, = thé use of a portion of experience as the
type. If a conception or a term is interpreted by another term
or terms, it often loses its significance., Take the notion of
God for example. Its content is very rich involving the demands
of the cognitive, volitional, and emotional elements of the
human heart. If it Xs interpreted into theAphilosophical term
Reality or Unseen Being, it loses its significant~ human quali-
ties which have grown up about the notion through thousands of
years, and which have been accumulating ﬁnd unifying all human
experiences into a unit; the conception of God, and it singles
out thg abstract conception, Being, dropping all the rest of
the qualities. If there are, tﬁerefore, superstitious elements
involved in the religious terms, it is wiser to drop out or
correct the super natural than to create a new term, because it

% "Psy.of Ori. Relig. Expe." by Rato, p.76.
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takes agein many centuries to develop and enrich its content.

‘This is the very reason why a philosophical interpretation of
God does not satisfy the human heart, and why a philosophical
sermon does not appeal to the religious people.

‘Furthermore, a human experience is always:an intricate and
complex thing, especially a religious experience, Religious
experiences can nekher be interpreted alone in terms of cog-
tion nor volition nor emotionvbuéfall of them. It never can
be adequately interpreted in the terms of science or phiko-
sophy. This difficulty in the expression of religious ex-
perience forces us to create animism, or symbolism, and to
express religibn in poetic form. Theology, then, is an inter-
pretation of réligious‘experience which is an art rather than
a science. This leadsus to conclude that any dogma or creed
without its original religious experience is meaningless.

On the other hand, whatsoever the religlous doctrine may be
orthodox, or heterodox, Trinity or Unity, if the doctrine is
an interpretation of a human experience and which seems to
one the adequate explanation of that exberience the doctrine
is true to him. Since religious dogma, or theology is an
interpretation of human experience which affected the whole
personality, if any theological discussion, any religious
teaching, any dogma does not interpret our religious expe~-
rience, then the teaching or discussion, though it may be
logical, has not only no religious value but is meaningless.

¥ith this standard of religious experience for judging
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religious teaching, however, we have a further difficulty, viz., -
our individual experiences differ from each other. For the ’
solution of this difficulty our answer has already been given.
Since Christianity as has been shown, 1s the most perfect
form of religion, we have to-day, we must go to the history
of Christianity in which the religious consciousness in its
highest form is manifested, in such Christian leaders, as Jesus,
Paul, Augustine, Luther, etc.

From this standpoint, I am opposed first to tﬁe philosophical
sermon or to the use of philosophical or scientific terms for
the expression of religious experience. Secondly I am opposed
to absolute freedom in religious teaching. Vhen the most high-
ly developed gospel, that of Jesus, is interpreted or changed
by the primitive type of mind or undeveloped religioﬁs con-
sciousness, the gospel of Jesus degenerates just as Christianity
~fell to a lower level when it was carried into Mediaval Europe.
Thirdly I object to any theological teaching without the ex-
planation of their original religious experience. Finally I
re ject a minister whose mind is not capaple of understanding
the deep religious experience which was enjoyed by our leader,
Jesus Christ, especially a youth as a minister whose religious
consclousness has not yet matured. ‘

(4) The most distinct opposition to Christianity which exists
among the Japanese comes from the discussion of its ethical
principles. The critics assert that neither loyalﬁy nor filial
piety finds clear expression in Christianity and since these
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two principles are the very central pillars of Japanese morality,
a religion that slights them is considered not only unsuiltadl
but a positive menace to the state.# This argument simply
showa their own ignorance of sociology axd the development of
morality. Filial piety is the most primitive instinct in the
human soul. Loyalty is a product of the feudal system of the
Eedia#al age. If loyalty and filial piety are réally fcentral
pillars" of the moral system, the moral standard are then too
low.

(5) Japanese conséyatives say that Japan has already her own
religion and has therefore no need for the Western.religion.
Agiﬁation for the preservation of the native spirit as against
the foreign is not confined to the Japanese. To'this eriticism
my answer is: The very reason why the Japanese need'Christianiy
is to break down this narrow conservative national spirit and
develop a spirit of universalism. |

On the other hand, the same attitude of nationalism and egoism~
is often manifested in arguments against foréién missionary
work in this country, that we must first look after our own
people, and that instead of spending monej for other countries
we ought to build more churches among our own, to extend social
work among our own Americans, improving'théir conditions of
housing, food, clothing, and providing adequate equipments
for recreation, pleasure, and amusement. This argument is
reasonable when heard from éoéiologists because their interest

is always pragmatic and egoistic. With religionists, however,
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there is n;thing more irreligious than such an argument. As far
as seciofogistsrare concerned, they simply lay stress on the
improvement of social conditions in this country. This is right
8o far as it goes, but they should not go beyond their own
realms and attack that profound expression of religious con=-
sclousness, foreign missionary work, for in this they not only
show their own irreligious spirit but do tremendous harm to
the development of religion among their own people. Much less
should ministers be contented with this argument.

First of all, nationalism and egoism seem to differ from
each other so widely that they cannot be related except from
the psychological point of view. Psychologically the two have
the same root, "self love". Patriotism or egism is one of the
most primitive human instinct. It involves self- and social
consciousness but not religious consciousness at all., Once
a writer said that he who loves his country alone loves him-
self alone. |

In the abo#e study, we have shown the conception of the
altruistic spirit, its nature, its value, its origin, and we
are convinced that the altruistic sense id the profoundest
characteristic of religious consciousness. It is the ﬁeart af
¢hristianity. It is the best test for measuring religious spirit
in an individual as well as in a community. And the foriegn
missionary work is the highest and concretest expression of
this altruistic religious consclousness. If one want to see

actuallevidence for this argument let him turn to the history

of Christianity where he will find numerous illustrations.
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In the old time, it used to be said, "learn to do by knowing",
but to-day psychologists have discovered also that we "learn
to do by doing and learn to know by doing". From the point of
view of education there are two phases, "impression" and "ex-
pression" and.they have equal value. Thus foreign missionary
work as the highest expression of tﬁe religious consciousness
is needed for the development of our own religious consciousness

as much as for the sake of others.

What Christianity summed up means to the ethhic.

(I) Christianity presents a conception of a personal God,
which perfectly satisfies our religious consciousness. The
human soul can never be contented with an Absdlute Reason or
a vast Unknowable, or a Pantheistic All, |
(2) Christianity offers apositive view of life. Oriental
religions are passive, even pessimistic. In Christianity there
is sorrow and misery yet thls pessimism is overcome by the
strong religious feeling of hope and joy and by the belief in
the final triumph of righteousness. |
(3) Christianity unifies and tﬁrns in one direction, these
three consciousnesses, self, social, and cosmic¢c, and the
three phases of consciousness, the iqtellectual, emotional,
and volitional,

The development of religious consciousness may be defined
in the term of Herbert Spencer as a process from indefinite,
incoherent,hbt%bgeneity to definite, coherent, hhomegeneity

of human consciousness.
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2. Practical Argument

On the practical Sidéf;ain problems. are as to missionary
methods and religious education. There is no more serious
problem in Japan to-day than that of the lack of organized
religious instituions. As a critic of the situation said;
"In Japan to-day there is no longer a dispute between Chris-
tfénity and the native religionsbut between Christianity
and nothing. Buddhism and Shintoism havé lost thelir hold and
the Japanese to a considerable extent. are losing their
ideals. They are drifting without faith and hope. In this
crisis the government issued a well known Imperial educa-
tional precept.alidrthe~8chodls-have undertaken moral teach-
ing actording to this precept. Moral education by the state,
however, is not the best method besause of the following
considerations: (I) Whatever tke moral standaé is determined
by the state, moralitf is always limited in that country by
space anfl time. Morality in its highest sense must be univer-
sal beyond a tribe, a nation, or a race. James Dennis says
in his great book, "Christian Missionary and Social Progress",
"Its (Japan) ethical basis and its moral trend both lack
the highest and most efficient elements of educational power,
It is not meant that ethical instruction is altogether neg-
lected, but that it is based purely upon patriotic ideals
derived from national consciousness or from social custom,
with no inspiring religious incentive and hardly any pres-
sure of supreme authority to sopport it."s# (2) When morality

# Vol.III, p. 49.
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alone is taught without religion, it hinders the develop~-

ment of the unification of morality and religion in practical
and theoretical ways. It is curious enough to see that with
modern educators, intellectual, volitional, and even physical
training are so strongly emphasised, yet emotional training
is absolutely neglected. In moral teaching there is some.
regulation of feelings but it is entirely negative, but not
positive, One can easily see, if he carefully observes his
own mind, how his emotional nature strongly commands his whole
behavior; his reasonings, his arguments, his desires, and his
ambitions. ILafcardio Hearn once gave alecture on this subject
fromtliterary standpoint, showing how popular novels, stories,
are powerful agencies for controlling the whole community,
its habits, customs, ideas, and idéals, while a philosophical
:system, or a scientific theory has little influence over
a society as a whole. This great work of developing the émotions
as they s?ould be can be efficiently accomplished by religion.
From this point of view, if any religious teaching does not
lay stress on the emotional, itlloses the best part afl its
function.

- The most serious problem in Japan, however, 1s not that
the cultured classes are without a religion, but that the
common people have neither been trained in morality nor in
religion and are floating along day after day without any
. principles or ideals of 1life. If we turned to the social
condition in Japan we might shed a flood of lighﬁ on this

subject but our space does not allow.
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The development of religious consciousness in the Japanesefhs
we have seen entirely "accidental" or a"natural growth" of the
hard struggle bf life. To awaken the highest consciousness
in a soul is almost like making a new invention; it is diffi-
cult and takes time. There is economically a tremendous waste
in human progress involved. If the Japanese are trained with
adequate religious exercise their minds will be developed
without much suffering and waste of their energy, and they
will pass over the harship of tr%bformation without much
suffering. Generally the mental process of our converts is
rather emotional and sudden,7éven-the intellectual types. of
conversion do not take place gradually, and the storm and
stress before the cohversion can be removed.
Thus we have seen how far Japan is in need of the Gospel
of Christ. Above all, she needs good educated missionaries,
It is not, however, the purpose of this thesls to describe
in detail what an ideal missionary should be. But we are
going to give a few out standing characteristics of a good
missionary.
(I) A true appreciation of Christianity in its practical life
and a genuine enthusiasm for evangelization. The best example
of this type of Christian personality and enthusiasm in the
missionary field in Japan was priest Nicholai., "In I860 a
young monk named Nicholal went to Hakodate as chaplain to
-the Russian diplomatic consulate. Being a man of God, and
unable to content himself with the formal side of his work,

he devoted as much time as his duties permitted to preaching

R
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the Gospel to the Japaneée. If the history of missions has
provemanything, it has proven the value of personality.

Great spirits have always obtained results where we#k or
warped ones were helpless. Nicholgi was a great personality.
Gradually there grew up about him a mission of splendéd propor-
tions. So widely did he plan and so efficiently did he labor
that beforé%gkiscopal oversignt became necessary for the
thousands he had gathered in. Itwas abundantly evident that
the man of men for this office was Nicholai, who accérdingly
was consecrated and became, and was until his death on the
16th of Feé?ary, 1912, the Russian Orthodox bishop of Japan."
(2) To be a succesful missionary not only must one have a
great 'personality but also a good scientific education espe-
cially on the subjects, (a) History of religion, (b) Psycho-
logy and sociology, (c) the science and history of :missions,:
(d) pedagogy and (&) language.

Above all, he must give the most careful attention to the
relation of Christianity to non-Christian religions. He must
be prepared to define to himself at least what he means when
he says that Christianity is the best or absolute religion.
What is still more fundamental perhaps, he must be able to
show whét Christianity iiself is. This present treatise,

I hope, sheds some light upon_@he problem as to what Christian=-

ity is and as to what its relation is to non-Christian religions,

* "Japan Advancing-Whither?" p.l1l75.
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APPENDIX
- Mr., K. T. Maruyama, & studeﬁt In my classes in the
Meadville Theological School, Meadville, Pa.,, U.S.A., desires
to collect data with the view of studirg conversion among
his own people. His purpose is entirely worthy and reverent,
and I can assure those who may be inclined to ansWer his ques=-
tions that he will make good use of their answers.
Robert J. Hutcheon

Professor of the Philosophy

and Psychology of Religion.

The purpose of the roilowing questions is to discover some
‘relation between the actual changes of mind in its religious
experiences, or conversion and Christian teaching. It is
believed that definite scientific knowledge of those actuéﬁ
mental changes which are the result of Christianity'may be
made of great assitance in missionary work.

Your answér will be treated as confidential if you so
desire. 1If there are any marked experiences in your religious
life which the questiohs do not bring out , please describe them,
also if you dp not care to answer all of these, please do as
many as you will. ZKindly write in Japanesé or English plainiy.
Send answers to questions to the following address:

K. T. Maruyama
Meadville Theological School
Meadville, Pa., U.S.A,
(1) Sei
(2) Age

(3) occupation



114
(4) Education: school education, classiéé} Chinese, Japanese,
English, etc. | | |
(5) A brief history of your family. What 1§.your father's
occupation? What class does your family béiéng to? (Warrior
class or commoner.) Descrive the religious'eustoms of your
family. B
(6) What kind of religion (Buddhism, Shintoism, or Confucianis)
has the most influence in the place where yaﬁﬁiere raised?
State the name of the towﬁ, temples, and thé chnrcﬁes, if
there were any prominent ones in the town. ’A
(7) That religious customs did you follow~1ﬁ yéﬁr child=-
hood? If you worshipped any gods, what gods werevthey? Indi-
cate the names of the gods and their characters. Did you have
any special reason for worshipping them, or wasiit merely
your family custom? What gods did you like most, asd why?
What prayer did you offer to them and hb#f;t answered? If
you had any mysterious experiences, tell about them.
(8) What was the chief ambition of your life? (T? be a
soldier, statemen,‘or richman,etc. ) If you’worshipped or
admired any heroes (whom you liked), tell their names and
their pharacters. What kind of books did you read most con-
cerning your ambition and these heroes? Tell how you were
affected by the keroes whom you worshipped or admired and
by the books which interested you.
(9) If you had the experience of religious wwmakening Eefore
you were converted into Christianity, staﬁe your age, describe

the experience, its motives, and its results. In this case,
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by a religious awakening is a meant & deep impression which

was thought to be religious, a craving to attain a higher
religious life, etc.

(I0) How did you come into contact with Christianity, and at
what age? What opinion did you hold regarding Chpistianity

and Christian people before you were converted? What were your
impressions concerning the Bible at your first reading? Vhat

was your first impression concerning of foreign missionaries?
Alzo of their manners? If there were specific ministers, friends,
or books by which your were influenced tojbecome a Christian,
tell about the effect upon your mind, and also about their
religious teachings. When you came into contact with Christian-
ity were you persecuted by members of your family or by friends?
(II) What teachings of Christianity were difficult at first

for you and what were easy? How did you come to believe in the
existence of one Godand how‘did you throw out your olg gods ?
What did you believe concerning Jesus, the Bible, salvation?
State in your own words what you believe concerning Christianiy?
(12) Describe your mental coddition preceding conversion. Did
you have any troubles, sufferings, despressions, discontent,

- struggle for living, etc.

(I3) At what age were yoﬁf%iptized? Were you baptized of your
own will or forced into 1t by ministers or friend? State your
feeling when you baptized. If you were baptized in childhood,

at what age did you become conscious of yourself as a real

Christian?



116

(I4) Describe precisely the results of your conversion. How
the world appeared to you through the new religion? Was there
ahy changéfyour mental attitude towards your family and'your
friends? Was there any modification in your ambition and
purpose in life? Tell all of the changesin habit, motives jin
conduct, feeling of happiness, forgiveness of sin, etc.
Was your conversion sudden or was it a long process? Viere
there any changes in your life which seem to you super natural
and miraculous? Have you ever had any mysterious experience?
(I5) Did you always find it easy to folléw the new l1life, and
to f1t into its customs and emvironment? Describe the process
of your faith an® religious life after your conversion’ Have
you had ups and downs in your religious exberience? If so, what
is it that has been irregular. For example, joy, peace, trust,
worry, 8Goubt of your acceptance, etc. ? Describe your present
religious practiée; attending church, private prayer, Bible
readings, etc. What book bn the Bible do you like the most.
Name a few chapters in the Bible which'appeal most to your
religious mind. State a few bottom truths emboding your own
deepest feelings. What would you know be and do,if you feale
ized all your own ideas of the higher 1life? |
IR IARER R HR

, Ih short the whole question is tﬁis: what 1s your conversion
its motives, its process, and its results. Leaving out your
interpretation, describe the phehowena which happened as mere

facts in your religious 1life and environment.
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For Unitarian people who have been converted from a hative
religion to orthodox Christianity and then from orthodox
Chrisiianity to Unitarianism.

(I) Descrive your experiences prior to the first conversien.
What made you dissatisfied with your early religious faith?
Tell of any special spiritual experience that you had at the
time of your first conversien?’ ‘

(2) What was the result of your conversion in your 1life? did
it make you happier, change your ambitioﬂs, or reshape your
wa& of life?

‘(3) What made you dissatisfied with orthodox Christianity?
Wére your chief difficulties intellectual or moral? What
influences caused you to turn to-wards Unitarianism?

(4) Cempare your first converslon and your second.

(5) As a result of your‘second conversion have you felt any
lesséning of your moral energy or of your religious zeal?
What have been its chief results in your personal and social
life?

(6) Going back over ihe religious experiences of your whole

life, what seems to you now to be their chief meaning and value.lé
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