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Abstract

This thesis argues that the production of sacred space and ritual is crucial to
understanding the formation of Christian communities in early modern Japan. An
analysis of the production of churches in Japan (chapter 1) lays the ground for a
thorough exploration of the particular case of the Christian community of Nagasaki
from 1569 to 1643 in the following chapters, | first address how Christians were
involved in the foundation and design of the port and town, with a church as its
symbolic centre (chapter 2), and the consequences for the Christian community when
the administration rights over Nagasaki were donated to the Jesuits in 1580 (chapter
3). A decade of significant instability began in 1587, when Toyotomi Hideyoshi, the
unifier of Japan, appropriated the town and issued a decree expelling the foreign
missionaries, followed by an order in 1597 to close the Christian churches and to
execute the recently-arrived Mendicant missionaries in Nagasaki (chapter 4). A
golden decade began in 1601. After the bishop of Japan established his see in
Nagasaki, the city became the centre of Japanese Christianity (chapter 5). Most
significantly, the Catholic parish system was implemented, with the support of lay
confraternities, between 1606 and 1612 (chapter 6) and, despite some internal
rivalries (chapter 7), Nagasaki functioned as a ‘Christian town’ until 1614, when the
Tokugawa government banned Christianity from Japan. The production of new
spaces and rituals played a key role in both the de-Christianization of Nagasaki by
the Japanese authorities and the formation of underground Christian communities,
which produced and preserved secret Christian spaces and rituals until the
prohibition of Christianity was abolished in 1873 (chapter 8).
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Introduction

The first encounter between Christianity and Japan in the sixteenth and
seventeenth centuries is a fascinating episode in the history of cultural interaction. In
1549 the first Jesuit missionaries arrived at Kagoshima, in southern Kyushu, and the
propagation of Christianity in Japan started, moving to northern Kyushu and western
Honsht. In 1614 Tokugawa leyasu issued an edict proscribing Christianity and
expelling the missionaries from Japan. Most of the missionaries, and also some
Japanese Christians, were exiled to Macao and Manila, and the ban on Christianity
was not removed until 1873, under the Meiji government. In spite of the systematic
proscription of Christianity by the Tokugawa government, certain communities of
Christian Japanese preserved their Christian beliefs and practices for more than two
centuries, and in 1865 a community of underground Christians revealed its faith to
the French missionaries of the Société des Missions Etrangéres de Paris in Nagasaki.

During this process of propagation, proscription and re-emergence, it was
Nagasaki that became the centre of Christianity in Japan. This thesis focuses on the
first century of this history, exploring the dynamic process that turned a natural port
into what scholars call a ‘Christian town’. Only later did Nagasaki became ‘a
common Japanese shinbutsu town’, i.e., a town that revered the buddhas and the
kami, where the public rhythm was marked by community rituals centred in Buddhist
temples and Shinto shrines." The main research question | address is: ‘How did
Nagasaki become a Christian community? There are amost no written sources
where the voices of lay Japanese Christians can be traced, making the access to their
articulated thoughts and beliefs very difficult. Nevertheless, their actions do speak of
their engagement with Christianity as well as their formation and functioning as

! (Kudamatsu 2004)



community.” This is why, in order to address my research question, | analyse the
involvement of the Nagasaki citizens in the production, maintenance and
transformations of sacred spaces.

In order to explore the creation and evolution of Christian spaces in Nagasaki,
this thesis takes an historical approach, building on the previous work on Christianity
in early modern Japan and on Nagasaki city. Rather than a new periodization of the
so-called Christian Century,* | propose an historical narrative organized in terms of
spaces and the actions that produced them, distinguishing among three main actions:
the entry of Christianity into the Japanese public sphere, its later expulsion from
Japan, and finally its withdrawal into a private, secret sphere. These actions produced
different kinds of places where the missionaries and the Christian and non-Christian
Japanese interacted.

To introduce Christianity to Japanese society, missionaries constructed
residences, churches, hospitals and schools in villages and towns, interacting with the
Japanese. The prohibition of Christianity by the Japanese authorities involved not
only the desacralization, dismantling, and appropriation of all Christian spaces, but
also the production of Buddhist temples and civil authorities’” buildings in their stead.
Other new spaces were also produced, such as prisons, torture sites and execution
grounds for Christians. The Japanese Christians reacted to and resisted the
prohibition by turning the execution grounds into martyrdom sites through worship,
and by producing new private Christian spaces both within their households and in
secret communal spaces like caves and Christian cemeteries. Moreover, the *hidden
Christian communities’ exerted a passive resistance to the prohibition by refusing to
engage in the construction process of public spaces, such as Shinto shrines and
Buddhist temples, which the Tokugawa government fostered as a way to counter
Christianity.

To presuppose a strict chronological order on these three main actions and
their corresponding spatial processes would be simplistic. Although the building of

churches can be clearly delimited in time, since no Christian churches were built

% lkuo Higashibaba acknowledges he the lack of written sources by sixteenth and seventeenth
centuries lay Japanese Christians and argues that their participation in Christian ritual, which can be
traced in missionary sources, allows us to understand their believes. (Higashibaba 2001)

® (Boxer 1974)
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after 1614, desecration and dismantling occurred at several stages, and vary greatly
by region. For instance, more than 200 churches were closed after the 1587 edict of
expulsion of foreign missionaries by Toyotomi Hideyoshi, but very soon after that,
new churches and hospitals were built by Franciscan missionaries in Kyoto and
Osaka, while the Jesuits in Kyushu retired from the public sphere. Thus, although the
process of withdrawing into the private sphere was certainly accentuated by
persecution, when it became the only possible sphere of action for Christians, the
development of private Christian spaces and rituals was a process that started long
before 1614. In sum, although it is possible to identify periods in which one or
another of these actions is most representative, it is clear that they overlap in time.

To analyse these general actions at a local level it is necessary to study the
actions involved in the production of specific spaces. This is why | focus on the
Nagasaki Christian community as a case study. Nagasaki presents three distinctive
characteristics that make it richly suited for such a spatial analysis. First, its
foundation and rapid growth as a town was intimately linked to the close
collaboration between Jesuit missionaries and Portuguese merchants. Second, most
of its population was Christian since its foundation: the Christian community of
Nagasaki included not only missionaries and Japanese Christians, but aso the
Portuguese and Spanish merchants who resided in Japan temporarily or permanently.
Finally, when the Bishop of Japan established his See in Nagasaki, it became the
centre of Japanese Christianity. Nagasaki was the only Japanese town in which the
Bishop of Japan applied the Catholic Church’s parish system, a parish being the body
of Christian faithful within a territory with well-defined boundaries, to which the
Bishop appoints a parish priest. When Bishop Luis Cerqueira established his See in
Nagasaki, he divided the town into parishes, erected parish churches and appointed
parish priests, so that most of the inhabitants of Nagasaki were affiliated with a
specific church, usually the one closest to their street. These features make Nagasaki
a rather atypical Christian community, unrepresentative of most early modern
Japanese Christian communities. However, Nagasaki deserves a prominent place
within the historiography of Christianity in pre-modern Japan, since many of the
events, as well as the spatial and ritual transformations that took place there, were
often directly connected to the fate of Christian communities el sewhere in Japan.

11



Previous Research

The first encounter between Christianity and Japan has been approached from
various perspectives. In western scholarship Charles Boxer’s socio-economic studies
are still considered reference works. He was mainly interested in the relationship
between Portugal and Japan, and emphasized the role of the Christian missionaries as
mediators in trade and diplomacy between the Portuguese and Spanish civil
authorities abroad (in India and the Philippines respectively) and the Japanese
rulers.* Japanese historians such as Takase Kaichird, Gonoi Takashi, and Murai
Sanae have mainly focused on the engagement of the Japanese elite with Christianity,
or on the political and economic initiatives of the Christian missionary orders.” More
recently, Ohashi Yukihiro and Murai Sanae have shifted the focus of attention to the
lower classes by relating their reception and appropriation of Christianity to popular
resistance and social change.® The introduction of Christianity in Japan has also been
widely studied from a missiological point of view. Jesuit scholars like Schurhammer
and Schitte worked on biographical studies of the greatest leaders of the Jesuit
mission in Japan, Francis Xavier, its founder, and its reformer, Alessandro
Valignano.” However, Higashibaba Ikuo, in reaction to such an approach, centred on
the great personalities and the conversion of the Japanese elites, asserted the need to
analyse popular Christianity in early modern Japan, and focused on ritual and belief
among the Japanese Christian laity.®

Since the Jesuit archives were not open to the public until the 1960s, the main
task for the first Japanese scholars on the history of Christianity, like Murakami
Naojiro and Anezaki Masaharu, was basically to gather and translate missionary
sources in western languages.® Ebisawa Arimichi also had a relevant role in the
compilation and publication of both Japanese and missionary sources related to
Christianity, and studied the contacts between Japanese religions and Christianity.™
Most of these early studies stressed the success of evangelization and the positive

* (Boxer 1929, 1974)

> (Gonoi 1983, 1990; Takase 1993, 1994; Takase 1998; Murai 1998, 1999, 2000; Gonoi 2002)
® (Ohashi 2001; Murai 2002)

" (Schiitte 1951, 1980; Schurhammer 1982; Moran 1993)

® (Higashibaba 1999)

® (Murakami n.d.)

19 (Ebisawa 1944, 1960; 1970; 1971a; 1971b)
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response of the Japanese Christians. Among those who studied the cultural exchange
between Christianity and Japan, George Elison was the first to stress the negative
response of Japanese society at large during the Tokugawa period, from government
ideologues to anonymous popular authors.™* Elison's ground-breaking book Deus
Destroyed challenged the idealised vision of the Jesuits in previous Western
scholarship by analysing the main anti-Christian works of the Tokugawa period
authored by Buddhists, Confucians, and apostate Jesuits.'? Recently, Kiri Paramore
has analysed thoroughly the relationship between anti-Christian ideas and the
construction of political thought in the early Tokugawa shogunate as well as in the
modern Japanese state.*?

Scholars of religion have approached theological and doctrinal aspects of the
encounter between Japan and Christianity from a linguistic perspective, addressing
the complex and problematic process of translation and definition of the concept of
‘God’ into Japanese; borrowing doctrinal terms from Buddhist, Confucian, and even
Shinto traditions was indeed a key element in the introduction of Christianity in
Japan.* The role of ritual has also been stressed. While the Jesuit scholar Jests
Lopez Gay has studied thoroughly the Jesuit sources of Christian liturgy in Japan,
Minako Debergh has explored Christian ritual on the basis of material culture, and
Higashibaba has done so within the field of cultural anthropology, comparing the
popular practices of Japanese Christians with popular Japanese religious practices.*

In sum, in the last few decades the Eurocentric and social biases of earlier
scholarship have been challenged in both historical and religious studies.
Nevertheless, none of these scholars has discussed the importance of ritual in the
production of sacred space. In fact, the spatial dimension has not received the
attention it deserves to explain the introduction of Christianity in Japan, which has
usually been presented as a chronological narrative. Although my focus on sacred
space provides a new perspective, my exploration builds upon previous scholarship,
since ritual and socio-political aspects are key elements to understanding the
construction of a place for Christianity in Japanese society.

1 (Elison 1991c)

12 (Toynbee 1953)

'3 (Paramore 2009)

4 (Schurhammer 1928; Oyama 1984; Moran 1992; App 1997-1998)
1> (Debergh 1980, 1984; Higashibaba 2001)
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The importance of Nagasaki for the Christian missions in the sixteenth and
seventeenth centuries has been emphasised by many scholars. Charles Boxer and
Takase Koichiro were interested in Nagasaki as Japan’s only international port,
where the silk trade with the Portuguese merchants took place. Nagasaki has also
been given a prominent place in studies of the life and work of the most important
ecclesiastical personality in seventeenth-century Japan, Bishop Luis Cerqueira, who
is the subject of the Ph.D. theses of Kataoka Rumiko and Joao Oliveira e Costa.™
Furthermore, Nagasaki has a prominent place in the hagiographical literature by
confessional scholars about Christian martyrs in Japan.'” The Japanese scholar
Kataoka Yukichi was the first to publish a monograph on martyrdom in Nagasaki
and in the whole of Japan.'®

There are a few works that address specific Christian spaces in Nagasaki,
such as the article in Spanish by the Jesuit Diego Pacheco on the churches of
Nagasaki, and another in German and Japanese by the Franciscan Bernard Willecke
about the Franciscan convent in Nagasaki.'® In addition, recent archaeological
findings in Nagasaki town have provided details about the Dominican church of St
Dominic.® Finally, Kataoka Yukichi deals briefly with the early development of
Nagasaki town and its churches, as an introduction to his thorough study of martyrs
and underground Christians in Nagasaki prefecture.?! Nevertheless, in all these
treatments, Nagasaki is presented mainly as a passive place, as the mere background
for what the authors consider truly important, whether it be trade, missionary activity,
or martyrdom.

In contrast to the former approaches, George Elison emphasized the active
role that Nagasaki had in the historical development of the Christian mission in Japan,
dedicating a whole chapter of his abovementioned book, Deus Destroyed, to the
donation of Nagasaki to the Jesuits, and arguing that the resemblance of Nagasaki to
a Japanese temple town (jinai) was an important factor that prompted Hideyoshi to
issue the 1587 edict expelling the missionaries from Japan. Building on this

1° (Kataoka 1985; Oliveira e Costa 1998)

7 (Jimenez 1867; Pérez 1914; Puebla 1989; Tellechea Idigoras 1998; Ruiz de Medina 1999)
'8 (Kataoka 1970, 1979)

19 (Pacheco 1977; Willeke 1994a)

2% (Nagasakishi 2011)

2 (Kataoka 1970)
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contribution, an exploration of the historical development of Nagasaki town and its
sacred spaces sheds light on the formation, the structure, and the changes of its
Christian community, since the spatial perspective that | employ stresses the active
role that space itself played in the development of the community.

Recently, later periods of the history of Nagasaki have attracted interest in
Japan and abroad, as suggested by the recent publication of a monograph on the
foreign settlement in Nagasaki (1854-1945), and the preparation of a revised edition
of the multi-volume Nagasakishishi [History of the city of Nagasaki] by the
Nagasaki city hall, to be published beginning in 2013.% Nevertheless, both Japanese
and western scholarship lack a comprehensive study on the Nagasaki Christian
community. Thisthesisis the first in-depth study of how the production of space and
ritual in Nagasaki town actively shaped the internal dynamics of the Christian
community and its relations with the central administration. | will next discuss the

theories of space that inform the methodological frame of my research.

Theories of Space

In the last decades researchers in a number of fields have started to integrate
theories of space into their methodology. Although most of them engage with spatial
theory within a discussion of modernity, different authors understand and use the
concept of ‘space’ differently.?® My understanding of sacred space in early modern
Nagasaki is informed by Henri Lefebvre’s definition of ‘social space’ as the space of
experience, in which people live, as opposed to ‘representational space’ or
geometrical space, as in abstract or ideal spatial representations.?* To look at
churches, temples and shrines in this light means to consider how they form and are
formed by the actions of religionists (Jesuits and Mendicant missionaries, Buddhists
and Shinto priests), the Nagasaki citizens and the local and central authorities, and to
take into account the ideologies or policies that moved them. | believe that the
construction of churches in Nagasaki cannot be understood without taking into
account the Jesuit policy of accommodation or cultural adaptation, while the anti-

*Z (Nagasaki City History Compilation Office 2010)
23 (Hubbard et al. 2004)
2% (Lefebvre 19914, 33)
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Christian policy of the Japanese central government is crucial in order to understand
the production of temples and shrines in seventeenth-century Nagasaki. Indeed,
according to Lefebvre, social space ‘has, after all, been “composed” by people, by
well-defined groups’, so that to account for social space, mediators and mediations
must be taken into consideration, including action groups as well as ideological
factors. %

The distinction between ‘map’ and ‘itinerary’ according to Michel de Certeau
is also useful in identifying the mechanisms through which the “spatial story’ of this
thesis emerged. This distinction originates in de Certeau’s distinction between
‘place’, understood as a static order with fixed positions, where it is not possible for
two elements to be in the same location, and ‘space’, understood as a dynamic
context, which exists when change, through movement and actions, is taken into
consideration. While “place’ implies a location of stability in which elements have a
‘proper’ position, practices orient place, situate it, temporalize it, and make it into a
‘space’, ‘a polyvalent unity of conflictual programs or contractual proximities’. At
the same time, by spatializing place, the stable positions and boundaries of a place
might be confirmed, challenged or modified, so that practices, transform places.®

A Christian church in Japan is, as a building, a place, in the sense that the
position of certain sacred objects is clearly stipulated, and fixed boundaries establish
separate areas. Nevertheless, when ritual is performed in a church, the relationships
created through movement, actions and interaction among the participants either
confirm or challenge the boundaries. Thus, through ritual, a church becomes a
dynamic space, as is argued in chapter 1. On a larger scale, Nagasaki town itself can
be taken as a ‘place’, in which various elements (Christian churches, Buddhist
temples and Shinto shrines) have specific positions (locations). But the town can
likewise be seen as a “space’ when exploring the actions and negotiations among the
different buildings and their communities that were necessary to make the decision to
locate a sacred space in a particular geographical location. Such exploration is the
subject of the remaining chapters, 2 through 8.

In accordance with this distinction between place and space, Michel de

Certeau classifies verbal spatial descriptions, what he calls “spatial stories’, into two

% (Lefebvre 1991a, 74, 77)
%8 (de Certeau 1984, 117)
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elementary forms: ‘itinerary’ and ‘map’. An ‘itinerary’ is a discursive series of
operations, a description of the actions through which the depicted ‘space’ is
organized, while a ‘map’ is a plane projection with totalizing observations that
depicts a ‘place’ basically through attributive clauses: ‘there is...”. However, de
Certeau considers that maps presuppose or are conditioned by itineraries, since
itineraries are in fact the condition of possibility of maps. As an example, he
mentions early maps, which conserved reminiscences or traces of the practices —
navigation routes, ‘itineraries’, ships— through which they were created and which
made them possible, although such reminiscences were gradually erased. Thus, maps
are intimately linked to practices, but avoid making them explicit, trying to exhibit
only the outcomes of practice or, in his words, the ‘products of knowledge’. Thus
‘maps’, like tables, present a ‘place’, while ‘space’ is better expressed through
‘itineraries’, namely, stories or narrative diagrams, exhibiting the practices and
operations at work.?’

The concepts of ‘map’ and ‘itinerary’ can illuminate our understanding of
how primary and secondary sources describe churches in Japan. On a smaller scale,
the description of the interiors of churches and the instructions for ritual in churches
point at the relationships established between missionaries and Japanese Christians.
On a wider scale, taking primary sources on churches in Japan as “spatial stories’ in
the de Certeau sense, the ‘Catalogues of the number of churches in Japan’ written at
different periods can be considered ‘maps’, since they present Japan as a ‘place’ in
which churches have stable positions. Accordingly, marginal notes on how or why
churches had been destroyed or newly created can be seen as ‘map reminiscences’
that point to interactions and negotiations between the Christian community and the
Japanese central authorities. Likewise, letters, annual reports and historiographical
works by the missionaries, which explicitly detail the routes, actions, and
negotiations of the missionaries constructing churches, can be seen as ‘itineraries’.
Secondary sources have carefully compiled the various synchronic lists and ‘maps’
provided in the Jesuit Catalogues, and have turned the ‘itineraries’ in the missionary
narratives into totalizing diachronic maps highlighting the places where churches

were constructed. This kind of research has been used to emphasize either the

*" (de Certeau 1984, 120-121)
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propagation or the persecution of *Christianity” and proof its success quantitatively,
but it fails to show the complex interactions involved around and within churches. I
intend to make explicit the ‘itineraries’ behind the *maps’ of sacred spaces in
Nagasaki as a way to understand the formation and development of this particular

Japanese Christian community.

Organization of the thesis

This thesis is structured in eight chapters. The first examines synchronically
the role of space and ritual in the production of Christian sacred space in Japan,
laying the groundwork for the remaining chapters, which focus on the particular case
of the Christian community of Nagasaki port town from 1569 to 1643. The
production of churches in Nagasaki and the formation and diachronic development of
its Japanese Christian community are explored in chapters two through seven, which
are organised chronologically, divided according to relevant turning points for the
Christian community or Nagasaki itself. Finally, the eighth and last chapter deals
with the production of new spaces in both the enterprise of de-Christianizing
Nagasaki by the Japanese authorities and the formation of underground Christian
communities, which produced and preserved Christian spaces and rituals secretly.

More specifically, chapter 2 deals with the early years of Nagasaki
Christendom, from the first Jesuit mission in Nagasaki ‘castle-village’ (jokamura) in
1567, to the port being opened and the town established with a Christian church as its
symbolic centre. The tensions between Nagasaki castle-village and the new Nagasaki
port-town (minatomachi) characterize the spatial dynamics of the initial period, since
Nagasaki village was under the rule of Nagasaki Jinzaemon, a local lord, but the port
town was administered by its own citizens. Furthermore, in 1580 Omura Sumitada,
the lord of the province, gave the Jesuits jurisdiction over the port town. Chapter 3
explores the changes after 1587, when the most powerful military lord in Japan,
Toyotomi Hideyoshi, put Nagasaki port town under his direct control and issued an
edict of expulsion of the foreign missionaries, so that the Jesuits abandoned their
principal church and residence in the port-town and retired to a peripheral church in

the castle-village. Chapter 4 looks at the dynamic decade of the 1590s. The Jesuits
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recovered the central church in the town, but their religious monopoly over the
population was challenged both by Franciscan missionaries and by the arrival of the
first Buddhist preachers. Nevertheless, Jesuit influence remained preeminent and
Nagasaki became the centre of the Jesuit mission in Japan. Chapter 5 assesses how,
after 1598, Nagasaki also became the centre of the Japanese Church Hierarchy as the
See of the Bishop of Japan. A period of instability and political transition (including
a war) followed Hideyoshi’s death in 1598, but still the Christian community in
Nagasaki flourished after 1601.

The complex religious and administrative dynamics made Nagasaki a
‘Christian town’ are described in chapter 6. New churches were built; the Bishop
ordained native Japanese as diocesan priests and implemented the Catholic parish
system, with the support of lay confraternities. He also published a Catholic calendar
adapted to the Christian community of Nagasaki and a handbook for the
administration of sacraments, with the formula translated into Japanese. By 1612
Nagasaki incorporated eleven parishes, and functioned as a Christian city. However,
the establishment in Japan of missions belonging to the mendicant orders
(Franciscans, Dominicans and Augustinians) challenged the Jesuit monopoly of the
Christian mission and catalysed a confrontation between them, which crystallised in
Nagasaki, where each of the orders was in charge of at least one parish church.
Chapter 7 analyses the rivalry between the missionary orders, and how those rivalries
affected the lay population. When Bishop Luis Cerqueira died in 1614, the internal
tensions surfaced dividing the Nagasaki Christian community. In that same year,
however, Tokugawa leyasu issued a ban on Christianity, which was immediately
implemented and gradually systematised by subsequent shoguns.

Finally, chapter 8 deals with the first three decades after the prohibition. All
missionaries and some prominent Japanese Christians who refused to apostatize were
expelled. All Christian churches in Nagasaki were dismantled and magistrates’
offices and Buddhist temples were built in their place. All Nagasaki’s inhabitants
were forced to apostatize, and new rituals, religious and secular, were imposed upon
them to guarantee their affiliation to Buddhism. Thus the Christian community was
practically dismembered through systematic searches, executions, expulsions and

torture. By 1640 the Christian parish system had been replaced by the Buddhist
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danka system, forty-four temples and fifteen shrines had been established, and the
kunchi festival of the Suwa shrine had become the most important religious and
social event of the city. Nagasaki was simply one more Japanese shinbutsu town.
Nevertheless, some Christians, who had apostatized publicly, secretly organised
themselves into underground Christian communities that openly appeared to adopt
Buddhist ritual and spaces, but secretly kept their Christian beliefs, transforming
Christian ritual and creating new secret Christian places that would be transmitted
from generation to generation beyond 1643.
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The production of Christian churches in Japan

To set the case of Nagasaki within a broader context this chapter explores the
production of Christian churches in Japan. For Christianity to have a place in Japan,
to be present in society, it had to be embodied in Christian communities and
Christian sacred spaces, especially churches. Thus, by constructing particular places
in Japan, Christianity penetrated into Japanese society. As Henri Lefebvre notes,

What would remain of a religious ideology [...] if it were not based on

places and their names [...]? What would remain of the Church if there

were no churches? [...] The answer is nothing, for the Church does and

can not guarantee its endurance otherwise.?

The role of churches is crucial in order to understand the formation of Christian
communities because the church was the symbolic centre, where communal ritual
took place.?® As Lefebvre points out, social space ensures the continuity and
cohesion of a society.*® To better understand the production and reproduction of
Christian sacred space, in this chapter | will first identify the characteristic elements
of Christian churches in Japan and then analyse the factors involved in their location

and sacralisation.

1.1 Construction

What we can know about churches in early modern Japan is limited by the
available information, since reliable sources are scarce. Narrative sources provide

only scattered and incomplete descriptions of the external and internal appearance of

%8 (Lefebvre 1991b, 44)
% On the concept of ‘centre’ and its role in the construction of communities | follow Shils (1961) and
Cohen (1985).
%0 (Lefebvre 1991b, 33)
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churches.®! Two different kinds of visual sources should be noted. One is the artistic
works depicting Christian churches and residences in Japan, like the so-called
Nanban folding screens, and the fan depicting the Jesuit church built in Kyoto in
1575. However, these do not seem to be reliable since the authorship and sources of
these works are obscure.*” The other kind is a few early modern Japanese maps
recording the location of Christian churches in Japanese towns, but these do not
provide any details on the church buildings themselves. Most of the churches were
accidentally burned or deliberately dismantled under the anti-Christian Tokugawa
policy, so that archaeological data is very rare, and even when available, very
fragmented.® Therefore, it has so far been impossible to entirely reconstruct any
particular church (measures, layout, orientation, materials, distribution, inner
structure, decoration, and so on), although further evidence and the potential offered
by new technologies could make it possible to reconstruct Japanese early modern
churches either virtually or materially in the near future.*

The extant data on the churches of Nagasaki will be assessed in the following
chapters. Here, in order to provide general context and identify the main elements of
Christian sacred space in early modern Japan features | will reconstruct an ideal
model for Japanese churches using the available sources. The instructions for
missionaries in Japan written by the highest Jesuit authority in Japan, the Visitor
Father Alessandro Valignano, make it possible to establish a template for churches
built by Jesuits in Japan. Furthermore, the partial descriptions of specific churches
scattered in missionary records allow us to recognise certain commonalities in the
layout and the basic elements of churches. Finally, pictorial representations such as
folding screens are useful because they provide a lot of details and when contrasted

3 Schiitte (1968, 447-752) compiled the information on churches available in Jesuit documents.

%2 (Ebisawa 1971c)

% The recent discovery of remains of the Santo Domingo church in Nagasaki is very exceptional. The
church was dismantled in 1615 and in 1619 the residence of the newly appointed bailiff (daikan
yashiki) was built on top of the remains. The objects belonging to the residence outhumber those of
the Christian church, but part of the foundations, the stoned floor, the tiles of the roof and small
objects like medals have allowed a partial reconstruction of the layout of the main building.
(Nagasaki City Cultural Property 2011; Nagasakiken 2011)

% The discovery of an old map and archaeological findings of the lord’s residence allowed a computer
graphics reconstruction of the old town of Funai (Suzuki 2003, 2009). Unfortunately these websites
are no longer active, but some images are available (Inoue 2004). In the last decade, the Nagasaki
bugyo yashiki in Mount Tateyama has been restored and since 2006 hosts the Nagasaki Museun of
History and Culture (Nagasaki Museum of History and Culture 2011). Some of the buildings of the
VOC Factory in Deshima have also been restored and host several museums (Nagasaki City 2011).
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against missionary narrative sources indicate which church elements were perceived
as fundamental or distinctive from the Japanese point of view.®

The first Christian mission in Japan was established by Francis Xavier in
1549. Initially, Jesuits had few resources and so they accepted the donation of
abandoned Buddhist temples and transformed them into churches.*® Very soon,
though, to differentiate their doctrine from Buddhism, they searched for ways to
build churches de novo, or accepted the donation of temples but dismantled them and
reused their timber to build churches anew. The first fully-fledged policy on church
building was drawn up three decades later by Alessandro Valignano, who first
arrived in Japan in 1579 as the Jesuit Visitor Father. His position required him to
supervise all Jesuit missions in Asia and gave him the highest authority there, as the
representative of the General Father of the Society of Jesus, based in Rome.
Valignano is known for his initial fascination (and later disappointment) with Japan
and the Japanese, and for being a man with vision.*” Indeed, he fully reorganised the
Jesuit mission in Japan and it was there where he first introduced his innovative ideas
and missionary principles, which later would be developed in China by Matteo
Ricci.®

He developed a missionary method that is known in missiology as the
‘accommodative method’, aimed at enhancing the missionary policy and solving the
economic, organizational, and social problems of the Jesuit Japanese mission. The
basic principle for the missionaries was to adapt to the native culture as much as
possible.®® After leaving Japan in 1583, Valignano synthesised the method’s main
points in a document entitled Advertimentos, which was circulated among the
missionaries in Japan. The four final paragraphs of the seventh chapter, entitled ‘on
how to proceed on the construction of our houses and churches’, contain the only
known guidelines on the construction of churches in Japan.”’ To reconstruct the

general pattern of a Christian church in Japan, in this section | will synthesise the

% On the recent use of folding screens (byabu) as sources in social sciences because of the amount of
details provided in them see Hesselink (2004, 179)

% (Bailey 2001, 58)

3" valignano’s reports on Japan were edited by Alvarez Taladriz (1954b, 1954a) and his contribution
to the Japanese mission has been studied thoroughly (Schiitte 1980; Moran 1993; Ross 1994; Lison
Tolosana 2005)

% (Bettray 1955; Bésineau 2003)

% (Schiitte 1980; Elison 1991a)

0 (Schiitte 1946, 270-81)
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theoretical principles by Valignano and contrast them against the information on
particular churches available in missionary letters.

The introduction of accommodative principles in architecture was more
important that it may seem at first and went beyond merely stylistic concerns, since it
made it possible to adopt certain Japanese customs and etiquette requirements.
Valignano’s principles on the building of new houses and churches prescribed that
the style of the buildings had to be Japanese, native carpenters and workers had to be
consulted and contracted for the planning and building process, and a plan of the

building had to be sent to the Provincial father for approval.**

Specific indications for
churches were as follows:
In the churches the main choir and high altar were to extend along one
of the shorter sides following the European custom and not along the
longer side, as in Japanese temples, because it is not convenient to
imitate them on the shape of the churches, since theirs are Satan’s
synagogues and ours are churches of God. However, there must be on
both sides of the choir, after the Japanese pattern, special zashiki*? for
ladies and gentlemen of high rank; these which could be connected
with the church by opening the sliding doors.
All churches should have a courtyard in front with verandas after the
Japanese manner, and in front of the veranda, in a suitable place under
a protective roof, a basin with water, where people could clean their
feet if necessary; further off, there should be proper and clean toilette
rooms.
Near the church building itself some zashiki should be provided where
ladies can be received according to their rank without their having to
pass the missionaries’ house.** [my translation]
It is difficult to translate some of the expressions referred to the location of the altar,
so that a very simple schematic representation might be more effective in conveying

the layout proposed by Valignano (figure 1.1).

*! (Schiitte 1946, 270,280)
*2 Japanese-style rooms, with tatami floors
*3 (Schiitte 1946, 270-81)
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Figure 1.1 Outline by the author of VValignano’s principles on churches’ layout

By saying that ‘the style of the building” had to be Japanese Valignano
probably meant that architectural style and techniques should be Japanese rather than
European. In Japan, most buildings were made of timber, with tiled roofs and with
elevated floors, tatami floors, sliding doors and a surrounding veranda. Gardens were
highly appreciated in Japan and most of the temples, especially Zen temples, often
had several gardens, or at least one in front of the meditation hall (figure 1.2). This
contrasts with churches in Europe, which were customarily made of stone. The
Jesuits in particular had developed a characteristic barogue style of their own,
epitomised by their main church in Rome, Il Gesu (figure 1.3), built between 1568
and 1574, which set the model for Jesuit architecture thereafter in Europe and abroad,

for instance in Goa, India and Macao, China (figures 1.4).**

* (Rodriguez G. de Ceballos 1967; Hernan Gomez Prieto 1978; Lucas 1997)
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Figure 1.2 Photograph by Eveyln Hockstein of the Tenryiji temple in Kyoto
Source: Travel Guides, The New York Times Online, http://travel.nytimes.com/travel/quides/
asia/japan/kyoto/78859/tenryu-ji-shigetsu/restaurant-detail.html accessed 3 January 2011

In Japan, however, churches were built by native carpenters and builders
according to the Japanese building techniques and style. This ‘Japanese style’
differentiated Jesuit from Mendicant churches in Japan. In Nagasaki, for instance, as
noted below, the Spanish Mendicant orders built their churches and residences of
stone in “Spanish style’, whereas the Jesuits built all their churches of timber
following Japanese techniques. More than architectural style was at stake in this
choice. Jesuits in Japan lacked the material and human resources available at the
Portuguese colonies in Goa and Macao, and the fact that both the sponsors and
builders of churches were Japanese must have had an influence. In addition, the
effort to ‘Japanize’ space and especially sacred space was crucial to implement the
Jesuit missionary method based on cultural adaptation, which required the
missionaries to fulfil Japanese etiquette requirements and to integrate certain
Japanese customs in the performance of ritual. For instance, the introduction of
sliding doors in the church choir allowed the segregation of the elite from the
populace within the church, while separate ‘reception” rooms allowed the Jesuits to
entertain visitors in the Japanese manner, which might involve sakatsuki, the ritual
consumption of drink and food, but preserved the sacred space from such ‘mundane’

social practices.
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Figure 1.3 Photograph of ‘Il Gest’, the Church of Jesus in Rome built 1568-74
Source: Home Page of the Church of the Gesu in Rome http://www.chiesadelgesu.
org/html/img_0060 _it.html accessed 30 November 2010

Figure 1.4 Photograph of the Church of the Good Jesus in Goa built in 1594
Source: Church News, 1 April 2010 http://www.churchnewssite.com/
portal/?p=14027 accessed 30 November 2010
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Figure 1.5 Graphic Reconstruction by Suzuki Shin’ichi of the town of Funai
Source: Neo Oita, 4 (44) http://www.pref.oita.jp/10400/neooita/vol44/special.html
accessed 22 February 2011

Scattered references to Jesuit churches built before Valignano created his
principles can be found in early missionary letters.” It seems that some of
Valignano’s instructions were already common practice in the early Jesuit mission,
like the building of churches using Japanese materials and techniques with the help
of Japanese carpenters. This was the case of a church in Funai built in 1556. Otomo
Sorin, one of the most powerful lords of Bungo Province in northern Kyashu,
donated a plot of land and a few houses near his residence to the Jesuits, and with the
timber of those houses they built a church (figure 1.5).

Missionaries reported that local Christians helped with the dismantling and
rebuilding works.*® There are no references however to separate spaces for the elites
within early churches or to reception rooms, which were later incorporated, for
instance in Nagasaki.” The introduction of screens between nobles and commoners
within the church and of adjacent rooms to entertain visits in the Japanese fashion

probably respond to Valignano’s awareness of the importance of social hierarchy and

*® (Ruiz de Medina 1990, 1995)

*® Gaspar Vilela, Letter dated 29 October 1557 and Cosme de Torres, Letter dated 7 November 1557
(Ruiz de Medina 1990, 681, 735)

* Francisco Rodriguez, Annual report 1601 (Pacheco 1977, 55)
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etiquette in Japanese society, and were meant to quarry the favour of the elites, as
part of the Jesuit strategy to convert Japan ‘from above’, which can be seen already

in Francis Xavier, the founder of the Japanese mission.*

Figure 1.6 Schematic floor plan by the author of churches (A)
and Buddhist temples (B) as described by Valignano

Valignano emphasised the fact that, although churches had to be built in
Japanese style, the floor plan had to be similar to that of European churches, as a way
to differentiate churches from Buddhist temples. Rectangular Christian churches
should have the frontal entrance on one of the shorter sides with the altar placed at
the far opposite end as opposed to oblong Buddhist temples with the entrance in one
of the longer sides of the rectangle (figure 1.6).

Early Jesuit letters mention the use of Buddhist temples and, although no
changes of the floor plan layout are explicitly reported, missionaries usually rebuilt at
the earliest opportunity. In March 1551 the Jesuits in Yamaguchi were given
permission to occupy the Daidoji, an abandoned Buddhist temple. Letters say that in
1552 the building was destroyed by a fire, after which the missionaries recovered the
property and built a new residence, a church, and a cemetery. However, sources do
not specify the layout of the new church or the former temple building.*® The first
Jesuits to preach in Nagasaki village also were given an old temple building, and
within a year they dismantled and rebuilt it into a church.® It is most likely that,

*8 Francis Xavier, Letter dated 22 June 1549 (Zubillaga 1996, 336)

* Cosme de Torres, Letter dated 29 September 1551, Juan Fernandez, Letter dated 20 October 1551,
and Duarte da Silva, Letter dated 10 September 1555 (Ruiz de Medina 1990, 373-375)

*% Gaspar Vilela, Letter dated 4 February 1571 (Compafiia de Jesus 1575, 284)
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when given the opportunity to build a church from scratch, Jesuits designed oblong
church floor plans with the front door in the shorter side, but from the extant sources
it is difficult to ascertain whether Valignano’s remark was corroboration and
theoretical sanction of previous common practice, or whether, on the contrary, his
insistence was due to the fact that the layout of early Jesuit churches resembled that
of Buddhist temples. What seems clear is that Valignano’s principles reveal his
understanding of the architecture of sacred spaces as a powerful means to adapt
Christianity to Japanese cultures and at the same time to differentiate it from
Buddhism.

The initial use of Buddhist terminology to disseminate Christian doctrine in
Japanese had led Buddhist monks to take the Society of Jesus as a ‘new’ Buddhist

school.**

As soon as Jesuits missionaries became aware of this, far before the arrival
of the Father Visitor, they resolved to use Latin terms for the main Christian
concepts.® Valignano proposed that Jesuits in Japan adopt ranks and clothing
inspired in those of Japanese Zen Buddhist monks, who were most respected in
Japanese society, but this was only a formal compromise strategically aimed at
raising the status and respectability of the missionaries. In things seen as essential,
such as doctrinal terminology and the layout of sacred space, it was crucial to make
Christianity distinct from Buddhism. Keeping the characteristic layout of churches
differentiated Christianity from Buddhism at first sight in a way that was intelligible
even to the illiterate. It is a clear and almost literal example of Valignano’s principle
of changing the form while maintaining the essence.

The ideal model of a church in early modern Japan could be further refined if
there were extant plans of actual churches, but it is unlikely that early modern
Japanese construction plans for churches will ever be found. Japanese carpenters
considered building techniques to be extremely important and only transmitted them
orally, at least until the seventeenth century, and never made them explicit in the
plans, which were in fact very rough schemes indicating proportions and little else,
and were not usually preserved.®® Especially, temples and shrines construction

techniques were learned through apprenticeship so that no written sources are

> (App 1997-1998)
*2 (Kaiser 1996)
>3 (Tadgell 2000, 25)

30



extant.>* Moreover, although Valignano obliged missionaries to send the plans of the
church to the Provincial Father for approval before construction, there are no
references to such plans in missionary sources.> Either the missionaries did not
comply with Valignano in this particular procedure or, if they did, the plans were
neither sent abroad nor even mentioned, either because they were not seen as
important, or because Jesuits in Japan were unsure about the reaction of Rome to
their innovative methods of cultural adaptation.

Without extant contemporary plans, cross sections or elevations of early
modern Japanese churches, or pictures or drawings by missionaries, the only visual
sources to compare against the narrative missionary sources, are Japanese art works
depicting Christian churches in Japan. Although the authorship of most of the
nanban folding screens is unknown, two are signed by painters of the Kand lineage.
The Kano school was based in Kyoto at the time and must have painted the Nagasaki
landscape based on hearsay or memory, but they provide at least some material with
which to grasp the Japanese perception of Christian churches in Japan. Some folding
screens depicting scenes of the coming of the Portuguese depict Christian churches
with missionaries inside or in front of them (figure 1.7).>" Japanese churches are
indeed represented as Japanese-style wooden buildings resembling Zen temples, with
unpainted dark wooden columns, white walls and “bell-shaped’ windows, often with
two or three floors (figures 1.7 and 1.8), which was not a common characteristic of
Zen temples.

> (Hays 2011)
*® Archivists of the Jesuit Historical Archive in Rome confirmed that no church have been found
among the more than thirty volumes of documents related to the Japanese mission.
*® (Bailey 2001, 79)
>" (Sakamoto 2008, 325)
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Figure 1.7 Folding screen attributed to Kana Sanraku depicting a Jesuit church
Source: Suntory Museum http://www.suntory.com/culture-sports/sma/collections/l_1-2.html
accessed 20 February 2012

Figure 1.8 Folding fan screen attributed to Kana Soshia depicting a Jesuit church
Source: Kobe City Museum, http://www.city.kobe.lg.jp/culture/culture/institution/
museum/meihin/045.html accessed 16 March 2011

In a set of folding screens kept in the Kobe city Art Museum (figure 1.9)
three separate buildings connected by corridors can be seen, defined through
different activities: a residence in which the missionaries live, teach and/or study, a
church in which to perform ritual, and a reception room in which to entertain visitors.
This seems to indicate that Valignano’s recommendation of adjacent rooms in which

to receive guests according to Japanese etiquette was indeed implemented.
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Figure 1.9 Folding screens depicting a Jesuit church
Source: National Museum of Japanese History http://www.rekihaku.ac.jp/
english/publication/rekihaku/122witness.html accessed 16 January 2011

Figure 1.10 Folding screens attributed to Kano Naizen depicting a Jesuit church
Source: Kobe City Museum, Selection of Masterpieces, Nanban Art, http://www.city.kobe.lg.jp/
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culture/culture/institution/museum/meihin/046.html accessed 3 January 2011

The prescribed garden appears repeatedly in the nanban folding screens
depicting churches in Japan, often represented by a single pine tree at the front of the
church (figures 1.9 and 1.10) or by palm trees (figures 1.7 and 1.8). Also present in
most screens is a cross at the top of the roof (figures 1.7, 1.9 and 1.10). Valignano
did not mention the cross in his Advertimentos, but missionary letters occasionally
report the erection of crosses in church compounds. Sometimes they were placed in
the garden, like the one Takayama Ukon erected in Takatsuki on top of three steps
surrounded by flowers and trees.”® In Nagasaki, the Dominican missionaries erected
crosses in the inner garden of the church of Santo Domingo and in their vegetable
garden.® However, the location was not always specified.® Therefore, written
sources do not confirm the cross on top of the roof as commonplace, but the fact that
crosses are repeatedly used to depict churches suggests that even non-Christian
Japanese identified the cross as a Christian symbol and associated it with Christian

sacred space.

*8 (Laures 1954, 66)
*% (de Avila Girén 1615, 247v)
%0 (Kataoka 1938, 454-459; Ruiz de Medina 1990, 418-419)
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Figure 1.11 Detail of figure 1.10

Most of the folding screens depict the churches with the main doors open,
following the traditional pictorial convention for displaying interiors.®! Inside the
churches, several objects and utensils for Christian ritual are depicted, like altars,
paintings and candles (figure 1.11). The altar is located at the opposite end, in the
innermost part of the church. Therefore, although in most nanban byobu it is difficult
to discern the length of the front and side walls, from the orientation of the tiled roof
it does seem that the floor plan of the depicted churches followed Valignano’s

precepts.

1.2 Location

In Japan, the location and orientation of shrines or temples is determined from
sacred scriptures, by revelation of the divine realm through dreams, or by
communication with supernatural or cosmic forces through divination. The

mechanisms involved in such processes have been studied by Allan Grapard, who

81 (Mason 1993, 127)
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calls them *Geosophy’, since they involve the construction of an epistemology of
space.®? The location of the earliest kami shrines, was originally bound to natural
settings where kami dwelt, usually waterfalls, wells, forests, mountains, etc. When
Buddhism was introduced to Japan in sixth century, temples were located where
kami shrines had stood, or built with timber from trees within shrine complexes.®®
Many aspects of Chinese culture were introduced to Japan, such as orientation
principles based on Ying Yang theories (onmyads), which were also used to identify
favourable locations for political and religious institutions. The headquarters of the
Tendai school, the Enryaku-ji temple was located in Mount Hiei, a mountain to the
North West of Kyoto, a protective position according to onmyado principles, which
also determined the location of the headquarters of the Shingon school at the top of
Mount Koya.**

In the early Christian tradition there are numerous cases in which churches
were built at the sites of ‘pagan’ shrines.® In the medieval ages, miraculous stories
claiming that the location of a given church had been revealed by Christ or a Saint
flourished in Europe but these are not comparable to the sophisticated Japanese
techniques mentioned above. Rather than an a priori condition for the location of
sacred space, or an epistemology of place, Christians justified a posteriori the socio-
political and economical criteria of the communities or individuals involved. As
Jonathan Z. Smith argues, in the Christian tradition it is the reproduction of a
systematic structure and ritual cycle that allows the construction of sacred space in
any location. His study of the process of construction of the very first Christian
church, the church of the Holy Sepulchre in Jerusalem, concludes that the
symbolisation of the sepulchre of Christ in the altar and the systematisation of the
ritual cycle in a liturgical calendar allowed for the detachment of Christian ritual
from the geographical sites of the Christian historical narrative. Thereafter, churches
could be constructed at any given place, arbitrarily, in contrast to the site-specificity

of location in other religious traditions.®

®2 (Grapard 1994, 376-382)

% (Teeuwen and Rambelli 2003) PAGE
% (Tanabe 1999, 354-356)

% (Hanson 1978, 257)

% (Smith 1987, 47-118)
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In Japan, evidence suggests that the location of churches depended on socio-
political factors rather than transcendental or mythical ones. The location of
particular churches was neither determined a priori nor justified a posteriori by
appealing either to the divine will’s manifestation or to the sacredness of a particular
place itself, although, in general, missionary writings attributed the successes and
failures of the Christians’ endeavours in Japan either to the will of God or to the
interference of the Devil.%” In other words, in contrast to the traditional Japanese
process of determining the location of sacred space —or at least the discourse about
it—, Christians in Japan did not claim that the specific location of a church was
determined by the sacred realm, nor was the location what determined the sacredness
of churches. Following Smith’s classification, the location of Christian churches in
Japan was clearly ‘arbitrary’, while that of Japanese temples and shrines was
‘specific’, although ultimately this difference applies to religious discourse about
sacred space and placement practices rather than to the nature of actual places.

In Japan churches were built in places where the missionaries were able to
gain access and obtain the permission of local authorities and the support of the
population. Initially, access, permission and support were intimately related for the
Jesuits. The first Jesuit churches were established in the Japanese port towns in
Kyisha, where they disembarked from Chinese junks or Portuguese carracks. Since
the Jesuit missionaries acted as mediators in the commercial exchanges with the
Portuguese carracks, local Japanese lords were keen to foster the establishment of
churches in their territories, as has often been claimed.®®

At first, it was not easy for the missionaries to obtain plots of land outside
those territories controlled by local military lords who fostered Christianity or were
interested in trade with the Portuguese, but as the missionaries’ awareness and
understanding of the Japanese political milieu increased, they negotiated the location
of churches in towns or villages they perceived to be centres of power. Kyoto soon
attracted the missionaries’ attention, despite the weakness of the imperial institution

at the time and the devastating effect of the civil wars; the city was still a symbolic

87 Missionaries attributed the success or failure of their endeavours to either God or the Devil, not only
in their internal letters and reports, as can be seen in Francis Xavier’s letters (Zubillaga 1996, 330, 334)
but also in historical works (Wicki 1976-84, vol.2 192-194, vol.3 46-47, 57 and vol.5 423-424).

%8 (Steichen 1903, 17-18; Takase 1993, 122)
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centre for the Japanese, the imperial palace and Buddhist institutions like the five
Rinzai temples (gozan) and the Enryaku-ji still powerful political and religious
symbols. Francis Xavier, the founder of the Japanese mission, approached the
imperial court and the Buddhist elite in Kyoto as early as 1550, although
unsuccessfully. In fact, it was not until 25 years later that the Jesuits, after numerous
attempts, were finally able to build achurch in Kyoto.®

The construction of the first church in Kyoto involved long negotiations
between the missionaries and the powerful Japanese Christians on one side, and the
authorities, the military powers, and the non-Christian population on the other. Oda
Nobunaga, the most powerful lord at the time, having subdued Kyoto in 1568,
granted an interview to the Portuguese Jesuit Luis Frois on the bridge of the Nijo
Castle on Easter, 1569. They agreed to issue patents allowing the fathers to maintain
a mission residence in Kyoto, but it was not until 1575 that the missionaries were
able to acquire a plot of land in Upper Kyoto.” Once the church construction works
started, problems arose because the local population opposed the building of the
‘foreign temple’ (nanbandera) because of its height. The locals complained that
since the church was a three-storied building, the priests and foreign men who visited
them would be able to observe the women in the neighbourhood, which was
unacceptable according to local custom.™ This episode might be seen as one more
case of hostility against Christian missionaries in Kyoto due to the influence of
Buddhism in the imperia city, but in this case the building’s characteristics played a
central role in the conflict.

Most significant is the fact that Alessandro Valignano, the Jesuit Father
Visitor, who restructured the Japanese mission, initially planned to establish the
Jesuit children’s school (seminario) for central Japan in Kyoto, but when visiting
Oda Nobunaga's residence in 1581, Valignano realised that Nobunaga's castle and
castle-town in Azuchi was Japan’s centre of de facto power and decided to establish
the seminario there, close to Oda Nobunaga's castle.” Later, when Toyotomi
Hideyoshi emerged as his successor, and erected a castle in Osaka in 1583, the

%9 (Wicki 1976-84)

"% (Elison 1991c, 25-26; Lamers 2000, 171)

™ (Wicki 1976-84, vol.1 205)

2 (Murakami 1943, 372-373; Schiitte 1980, vol.1 122-129)
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Jesuits obtained a plot of land near the castle and permission to build a church.” The
Jesuits even wished to establish a church and a mission base in Tokyo, called Edo at
the time, where the Tokugawa shogun resided. The Jesuit Viceprovincial Father
Francisco Pasio visited the shogun in 1607 and obtained his favour and protection for
the Japanese Christians and the Jesuits, but they were not allowed to build churches
in Edo.” The Mendicant orders, in contrast to the Jesuits, sought to convert Japan
from below, but in fact they depended as well on the favour of the Japanese central
and local authorities. Franciscans built their first churches near the castle-towns of
Fushimi (1602-1614) and Edo (1603-1611).™

On a local scale, most churches were located at the foot of the walls of a
military lord’s fortress or in the adjacent castle-towns. Christian missionaries in the
Portuguese colonies in India and the Spanish colonies of Mexico and the Philippines
benefitted from the sponsorship and protection of European forces, but in Japan they
depended on the Japanese central and local authorities, which affected the placement
of churches as well. Churches were either placed in territories donated by or
belonging to local military lords who guaranteed protection, or on the seacoast, so
that missionaries could flee at short notice in case of danger, as was the case in early
Jesuit churches like Hakata, Yokoseura, Ikutsushima and Shimabara.”®

Christian lords who erected churches or chapels for the private use of their
family and vassals, kept them within or next to their residences. In 1556 Otomo
Sorin, lord of Funai, gave timber for a church to be built near his residence, as said
above (figures 1.5 and 1.12). Yaki Saemonnojo, in 1563 asked father Vilela to be
baptized in Nara and erected a church at the foot of his fortress, the limori Castle.”’
Dario Ukon built a chapel in mount Takayama, where his mother wanted to be buried.
His son Takayama Ukon, a good military strategist and prolific architect of castles,
undertook the planning and the provision of materials and labour force for the
construction of churches in all the places where he lived (Sawa, Akashi, Echizen,
Kaga).”® Some churches were built besides castles or fortresses, like the above-

8 (Wicki 1976-84, vol.4 35-36)
™ (Guerreiro 1609, 132-133)

> (Willeke 1994d, 37-38, 140)
"% (Bailey 2001, 59)

" (Laures 1942, 89-90)
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mentioned Jesuit churches built in 1580 between the Azuchi castle and the Biwa
Lake, and others even behind the ramparts, like the ones in Okayama and Sawa.”
The Jesuit church built in September 1583 near Osaka castle was even fortified and
protected by a moat, as was the main church of Nagasaki.®** Mendicants also built
churches in castle-towns, like the Franciscan church in Fushimi (1602) and the
Domincan church in Saga (1606) (figure 1.13).%"

Figure 1.12 Old map of Funai, Oita City Historical Museum
The site of the church is coloured in red in the original map and marked with a black frame (my
emphasis). Source: Bungo kako tsishin, http://www.oct-net.ne.jp/~tsubones accessed 2 February 2011

™ (Bailey 2001, 59)
8 (Laures 1954, 168)
8 (Mufioz 1965, 68; Willeke 1994b, 39)
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Figure 1.13 Detail of a map of Saga in the Keiché period, Nabeshima Chokokan Museum
‘Nanban-dera’ (‘temple of the southern barbarians’) is written in Chinese characters in the site of the
Dominican church of San Pablo, marked with a red frame (my emphasis) Source: Nagasaki kaida,
http://www2.saga-ed.jp/school/edq10103/nagasakikaidou/kaidoul.html accessed 24 February 2011

In sum, it seems clear that the main factors determining the location of
Christian churches in Japan were socio-political. Churches did not owe their
sacredness to the natural features of the geographic site in which they were located,
like Japanese temples and shrines. It was the performance of ritual that turned a

church into a sacred space, to which we now turn.

1.3 Sacralisation

The completion of the building of a church is usually marked by the
dedication ritual and the celebration of the first mass. This is a crucial moment in the
production of Christian sacred space, since it distinguishes churches from non-sacred
space and enables the regular performance of ritual in them. According to Catholic

liturgy a church building becomes sacred through the dedication or consecration
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ritual, after which a church is ready to host the celebration of Mass and other divine
offices.®” The Pontificale Romanum says:

Both by consecration and by blessing a church is dedicated to Divine

worship, which forbids its use for common or profane purposes.

Consecration is a rite reserved to a bishop, who by the solemn

anointing with holy chrism, and in the prescribed form, dedicates a

building to the service of God, thereby raising it in perpetuum to a

higher order, removing it from the malign influence of Satan, and

rendering it a place in which favours are more graciously granted by

God.®
The exact details of the Consecration ritual vary according to time and place, but it
usualy involves the consecration of the main atar of the church —including fasting
and abstinence during the vigil on the eve of the ceremony and the translation and
laying of relics in the altar— together with the preaching of sermons and the
recitation of prayers.®* Nowadays the blessing of a church may be performed by a
priest and is a less solemn rite, consisting in the sprinkling of holy water and the
recital of prayers. This makes it a sacred place, athough not permanently;
consecration must still be performed by a bishop and makes a church sacred in
perpetuum. * Given this distinction, the early Japanese churches must have been
simply blessed rather than consecrated, since no bishop set foot in the Japanese
mission until 1596.%° In Nagasaki, however, there are a few cases in which it is
appropriate to talk of consecration, since Bishop Luis Cerqueira celebrated the first
mass in the new building of the Church of the Assumption of Nagasaki in 1601 and
in the enlarged church of Saint Mary in Mount Tateyama in 1603 according to the
Pontificial ritual, specifically for popes and bishops.®”

There are several Catholic rituals during the construction process, such as the
blessing of the land before construction works begin, the ritual laying and blessing of
the corner stone, the dedication of the church to a patron saint, and the celebration of

8 The Council of Trent (Session XXII) established that Mass should not be celebrated in any place
except a consecrated or blessed church (Schulte 1908).
# pontificale Romanum (Schulte 1908)
8 (Schulte 1908)
% (Schulte 1908)
8 (Schiitte 1967)
8 (de Avila Girén 1615, 250v; Pacheco 1977, 55-56)
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the first Mass. It is difficult to ascertain what was involved in the dedication of
churches in Japan, because missionaries tend to obviate details about the rituals, but
it undoubtedly involved the celebration of mass. In ancient times and until the
Council of Trent churches were blessed simply through the celebration of mass.®
There is an extant compilation of Gospel readings to be read during mass through the
whole liturgical year translated into Japanese and written by Father Manoel Barreto
in romanized Japanese in 1591.%° The fact that the Gospel reading for the twenty-
fifth Sunday after Pentecost (Luc, 19 1-10) was to be used on the occasion of the
dedication of a church, confirms the idea that mass was celebrated, although no
indications are given on how the ritual was to be performed (figure 1.14).%

Figure 1.14 Facsimile of the so-called Barreto manuscript kept at the Vatican Library
The heading in the left page reads ‘25™ Sunday after Pentecost (Luc, 19) To be used as well for the
dedication of a church’ combining Latin and Portuguese, and the Japanese translation in Roman script
of the corresponding excerpt of the Gospel follows. Source: (Schitte 1962, 94-95)

Ruiz de Medina considers that the erection of a cross in Funai on 22 July
1553 might have marked the completion of the new residence of the Jesuits.**
Although there are no direct references in the sources, the dedication of new

churches may have included the erection of a cross on top of or outside a new church

8 (Morrisroe 1908)

% (Kaiser 1996, 11)

% The Barreto Manuscript was discovered in the Vatican Archive by Schiitte, who published a
facsimile edition with a transliteration in Japanese script (Schitte 1962).

*! (Ruiz de Medina 1990, 418-419)
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and, accordingly, the reading from the Gospel stipulated for 14 September —the date
of the liturgy of the Holy Cross— might have also been included in the mass.*

In the Christian tradition, the patron Saint to whom a church is dedicated
provides the church with its name. In Japan, the missionaries chose the name of the
saints to whom they were most devoted or of the founder of their religious order.
They therefore referred to churches by the name of the dedicatee followed by that of
the town, village or geographical area, for example ‘Church of Our Lady of the
Assumption of Miyako’ or ‘Chapel of Our Lady of Tateyama in Nagasaki.” The
dedication of newly built or rebuilt churches took place on the relevant Saint’s Day
(Nagasaki, 1571),% or else on Holy Days like Christmas (Osaka, 1583),% Easter, All
Souls Day (Funai, 1556),% or relevant days for the history of the Japanese mission,
such as the arrival of Francis Xavier to Japan on 25 August (Kyoto in 1576).”

An issue that deserves to be discussed is the choice of terms to designate
Christian sacred spaces. Missionary letters and reports, as well as published books,
consistently use the word for church in the language that they are writing, thus
‘egreja, ‘iglesia, ‘chiesa’ and ‘ecclesia (Portuguese, Spanish, Italian and Latin).”
Similarly, the words corresponding to oratory or chapel are used to refer to small
churches in which mass is not celebrated regularly, but is used for devotion
practices.® In the Kirishitan Ourai (1568), an early manuscript compilation of
exemplary letters that the Jesuits used to teach children how to write in epistolary
style, ‘church’ is left untranslated so that ‘ekerenja’ (FE/LiE4) is written with four
Chinese characters that render the phonetics of the Latin word ‘ecclesia’.!® In books
published in Japanese by the Jesuits, either in the Roman alphabet or Japanese script,
also ‘ekerenja’ isused for ‘church’ to refer both to particular church buildings and to
the Church as awholeg, i.e. the Christian community. This was the case in two of the
most important books of the Japanese Jesuit press. Dochiirina Kirishitan (1590,

%2 (Schiitte 1962, 94-95)

% (Wicki 1976-84, vol.1 205, 505)

% Gaspar Vilela, Letter dated 4 February 1571 (Compafiia de Jesus 1575, 284-285)
% (Laures 1954, 168)

% Baltasar Gago, Letter dated 23 September 1555 (Ruiz de Medina 1990, 556)

%" (Ebisawa 1971c, 212; Wicki 1976-84, vol.1 437)

% (Wicki 1976-84, vol.1 433)

% (Wicki 1976-84, vol.1 505)

100 (Episawa 1991, 213)
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1600), a synthesis of Christian doctrine to instruct the Japanese, and Manuale ad
Sacramenta Administranda (1605), a ritual handbook for priests in Latin with
Japanese trand ations of the main formula.'®*

In contrast to the consistent designation of churches that can be found in
missionary sources, most Japanese sources produced outside missionary circles refer
to churches with Buddhist terminology like tera (temple) preceded by the word
‘nanban’ (southern barbarians), which identified the European missionaries and
traders as foreigners, thus nanban-dera (temple of the Southern Barbarians), and do
(worship hall) preceded by the name of the worshipped deity, thus Deusu-do (Hall of
Deus), as can be seen in the old Japanese maps shown above (figures 1.12 and 1.13).
This seems to suggest that non-Christian Japanese did not necessarily differentiate
churches from Buddhist temples, but it seems clear that Christian churches were
indeed identified as sacred spaces.

If this were only the case in Japanese sources, one might think that church
names were unknown outside Christian circles, but in fact there are also cases of
Japanese Christians and even Spanish merchants referring to Christian spaces with
Buddhist terms. Takayama Tomoteru, christened Dario, used jian to refer to a small
chapel built for his mother, which is a Japanese term for a small Buddhist temple or a
Buddhist hermitage. We know that Father Vilela dedicated the chapel to Saint Julian,
Sa0 Jigo in Portuguese, which has a phonetic similarity with jian.'® In addition,
Bernardino de Avila Girdn, a Catholic Spanish merchant who lived in Nagasaki for
more than ten years and supported the Christian missionaries, refers to the churches
of Nagasaki as ‘teras [sic.].'®® Thisis probably how the Japanese Christians referred
to churches and might be due to the fact that the missionaries themselves had initially
referred to churches with Buddhist terms: in the Japanese version of Salvator Mundi
(1598), one of the definitions of ‘ecclesia’ is as ‘the main place, aso called tera
etc.” '™

The principles of sacralisation for Christian churches—as suggested by the
Catholic literature and Smith’s historical analysis—did apply to churches in early

108 (| aures 1941, 39)
102 (Laures 1942, 89-90)
103 (pagés 1869-70)
10% (Obara 2005, 52)
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modern Japan, but the missionaries also integrated elements that the Japanese
associated with sacred spaces. An example of such an element is that of cleanliness
or purity. Missionary letters report that Japanese Christians insisted that the timber
for churches had to be pure, meaning new if possible and by all means clean.'®®
Valignano was well aware of the importance of cleanliness for the Japanese, as can
be seen in his writings, where he emphasised the importance of keeping the
missionary residences and churches clean and well composed at all times.'* It must
be noted that cleanliness and purity had a central role in native etiquette, religious
beliefs and rituals, epitomized by the cyclical rebuilding of the Ise shrines, which
involves numerous ritual practices at different stages, including the purification of
the timber to be used as central beam.'®’

The incorporation in the design of Jesuit churches of elements that appealed
to Japanese culture or religiosity, such as Zen architectural elements, distinctions of
social rank, new timber and cleanliness, is a good example of the Jesuit policy of
adaptation fostered by Valignano, which is very well documented.*®® Nevertheless, if
we take into account the deep involvement of the Japanese in the process of building
churches, it seems reasonable to think that the Japanese, from guarantors and patrons
to carpenters and parishioners, also found ways to incorporate such elements in the
buildings, even if there is almost no written proof, apart from a few indirect
comments by the missionaries. There are almost no sources authored by lay Japanese
Christians, so that their actions as reported in missionary and other sources are in fact
the best gateway for us to reconstruct or at least get closer, if not to their beliefs, at
least to their objectives and the resources they put into play. This is why exploring
how they got involved with churches and Christian rituals is not only meaningful but
also practically the only way to get to know the Japanese Christian communities.

The following chapters study in depth the production of sacred spaces in
Nagasaki, with concrete examples of the above processes, providing a deeper
understanding of its population and especially its Christian community. Nagasaki is a
complex and interesting case-study because most of the population engaged with

195 (|_aures 1954, 66)
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Christianity from its founding. This is due to the fact that the Jesuits and Portuguese
merchants were involved in planning the town and opening its port, the main purpose
and source of wealth for the town. Nevertheless, the rivalries between the Jesuits and
the Mendicant orders, and the challenge posed by Buddhists and Shinto priests, made
Nagasaki a contested and dynamic religious arena. The fact that Christian spaces
multiplied and flourished in Nagasaki even after the Japanese government had
already banned Christianity in Japan is rather paradoxical. Yet, it is perhaps precisely
because Christianity was not possible elsewhere, that some of the Christians in
Nagasaki endeavoured to engage even more deeply with Christianity, as will be
argued below. The following chapters focus on the development of Nagasaki and its
sacred spaces from 1569 to 1643.
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Chapter 2
The formation of the Nagasaki Christian community (1567-
1579)

The location and construction of Christian sacred spaces assessed in the
previous chapter is closely linked to the formation and development of Christian
communities. It is difficult to generalise about whether the formation of a Christian
community or the building of a church comes first. The construction of the first two
churches in the Nagasaki area, discussed in this chapter, required a considerable
amount of resources and cooperation between the Jesuit missionary and the locals.
This was only possible after at least a small group of Christians existed, either
because some locals were baptised or because Christians from other areas moved in,
but they did not function as a Christian community before they had a church. As the
site for communal ritual the church worked as the symbolic centre of the Christian
community and was therefore essential in order for the Christian community to
function as such. Since the church was also the site for preaching and so Christian
indoctrination, it was also important for attracting new converts and consolidating
the Christian community. The building of a church and the participation in
communal ritual before, during and after its construction create a sense of
community, so that churches and communities can therefore be considered as
mutually constitutive. Precisely because sacred space is so important in the formation
of a Christian community, churches must be central to the understanding the
formation and development of the community in Nagasaki.

This chapter therefore explores the foundation of Nagasaki town and the
formation of its Christian community, which are closely connected, since the Jesuits
were involved in the establishment of the town and the first residents were Japanese

Christian émigrés. The Jesuits had started to evangelise in 1567 in the village around
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the inland Nagasaki castle. The town was established in 1570 under the auspices of
Omura Sumitada, lord of the province, in the natural port near the castle, with a
Christian church as its symbolic centre. The town developed quickly becoming the
regular port for the annual Portuguese ships from Macao and within a decade it had
become a fortified merchant port town.

The chapter is divided into two sections. The first one provides an overview
of the early Jesuit mission in Kyushu and explores the formation of a Christian
community in Nagasaki village from 1567, in order to assess the role sacred space
and ritual played in the formation of a new Christian community. The second section
examines how the local authorities, the Jesuits and the early residents were involved
in the foundation and construction of the new port town on the Morisaki cape and
how tensions between Nagasaki village and Nagasaki town led to the fortification of
the port town in 1575.

2.1 The formation of a Christian community in Nagasaki
village (1567-1570)

The approach of the Jesuits to Nagasaki must be contextualised within the
instability of the early Christian mission in Kyushu. During the first decade of the
Jesuit mission in Japan, the Jesuit Superior of Japan resided first in Yamaguchi in
Suwo (1551-1556) and then in Funai in Bungo (1556-1562).°° The missionaries
were the mediators between the Japanese and the Portuguese merchants, whose
annual ship had anchored since 1550 in the port of Hirado, the main town on a small
island near the northern coast of western Kyushu (figure 2.1). However, Matsuura
Shigenobu, the lord of Hirado, showed open hostility towards the missionaries, the
local Christians and in 1561 even the Portuguese merchants, so that the Portuguese
and the Jesuits agreed that it was time to look for an alternative port. It had to suit the
requirements of the large Portuguese carracks and protect them from the typhoons,
which were very frequent in Kyushu at the end of summer, and within the territory of

a lord favourable to Christianity.

199 (Ruiz de Medina 1995, 17-18)
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Figure 2.1 Map of Kyushu drawn by P. Moreau SJ
Source: (Schutte 1975, Plate 11 at the end of the book)
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Figure 2.2 Map of North Western Kyushu
Source: (Anesaki 1930)
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Figure 2.3 Map of the Omura region
Source: (Schutte 1972, Plate15 at the end of the book)
Luis de Almeida, a Portuguese merchant with a medical background, arrived
in Japan in 1552. In 1556 he entered the Society of Jesus in Funai, the residential
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town of Otomo Sarin, the lord of the north-western Kyushu province of Bungo
(figure 2.1), where he founded a hospital."'° He was very active in the early Japanese
Jesuit mission and visited most of its mission posts. In 1561, on his way back from a
visit to the Hirado Christian community, Almeida proposed the port of Yokoseura, in
the western coast of the Omura region in Hizen province (figure 2.2) as an alternative
port for the Portuguese carracks. The lord of Omura, Omura Sumitada, had
established a close relation with the Jesuits, and showed interest in both the
Portuguese trade and Christianity. Sumitada and Cosme de Torres, the Father
Superior of the Jesuit mission, reached an agreement by which Sumitada offered the
Jesuits one half of the village of Yokoseura with its revenues and exempted the
Portuguese merchants from paying taxes for the use of the port for the following 10
years. Torres moved to Yokoseura and in 1562 and 1563 the Portuguese nao
anchored there, but in 1564 Goto Takaaki, an enemy of Omura Sumitada, destroyed
the port. Torres then moved to Kuchinotsu, in the Takaku region, within the lands of
Arima Harunobu, where Father Gaspar Vilela had founded a church in 1563 (figure
2.2). Sumitada offered the port of Fukuda instead, to the south of Yokoseura, near
Nagasaki bay, where the ship from Macao anchored in 1565 and 1566 (figure 2.3). In
1567, however, the Portuguese ship went to Kuchinotsu, prompting Sumitada to visit
Torres there. The former must have been determined for the Portuguese trade to take
place in his territory and they must have reached a new agreement because, soon
after this visit, Torres sent Brother Luis de Almeida to preach in the Nagasaki castle-
village, and in the following years the Portuguese ship traded in the port of Fukuda in
Omura’s lands.***

The Nagasaki castle-village (jokamura), was situated inland between two
converging rivers (figure 2.4). By this time, the power of the Nagasaki lords had
declined and they had turned into what are usually referred as rural samurai
(jizamurai), more concerned with landholding than with military pursuits. The lord
of the castle and the surrounding land was Nagasaki Jinzaemon, who was married to
a daughter of Omura Sumitada called Tora. The Jesuit Miguel Vaz, in a letter dated
1568, says that some Christians were already resident in Nagasaki when Almeida

119 (pacheco 1968, 57)
111 (pacheco 1970, 304-305)
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arrived.*? It is likely that Jinzaemon and his wife had been baptised, because when
Sumitada was baptised in June 1563 he had encouraged many of his relatives and
close retainers also to receive baptism.'** Almeida stayed in the village from the end
of summer until Christmas 1567. In a letter dated October the following year he
reported that he had baptised 200 locals and prepared another 300 for baptism by the
time he left.*** He gives no details on where he stayed in the village, which suggests
that he was not assigned a specific place as residence or for religious practice. Most
probably he was lodged as a guest in the residence of Jinzaemon or one of his vassals,
preaching and administering baptism on the streets or in the houses of interested
villagers, which was usual in the early Japanese mission. There are records that the
Jesuit brother Aires Sanchez also preached in Nagasaki village from the beginning of
1568, but it was his successor, Father Gaspar Vilela, who would be the founder of
the Christian community.**®

In September 1568 Torres went to Fukuda to meet the Portuguese before they
sailed back to Macao. He then left Kuchinotsu and moved to Omura town, where
Sumitada resided and where he would stay for two years until 1570.° Shortly after
settling in Omura, at the end of 1568, Torres sent Vilela to Nagasaki village, where
Jinzaemon granted him an abandoned temple as a permanent residence and cultic
centre.’’ Jinzaemon’s donation was not spontaneous, since Sumitada had ordered his
retainers to allow the missionaries to preach in his territories and to provide them
with a place to live and perform rituals.*® The fact that Vilela was sent to Nagasaki
just after Torres arrived in Omura suggests that the establishment of a permanent
mission post in and so the evangelisation of Nagasaki village came about as the
result of an agreement between the lord of the province and the Superior of the
mission. Being granted a sacred space in this way must have been decisive for the
Jesuits and the building would play a crucial role in the formation of a Christian

community in the village.

112 (Companhia de Jesus 1598b, vol.1 251v-252v)

113 (Elison 1991c, 88)

114 (Companhia de Jesus 1598b, vol.1 252v-254v)

13 Miguel Vaz, dated 1568 (Companhia de Jesus 1598b, vol.1 251v-252v)
118 (pacheco 1970, 310)

17 (Compafifa de Jesus 1575, 312v; Pacheco 1970, 305)

118 (Elison 1991c, 88)
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The church of Todos os Santos in Nagasaki village

There are reasons to think that Jinzaemon’s grant of the temple to the Jesuits
was probably an act of obedience to his lord and father-in-law rather than a sign of
active engagement with the spread of Christianity. Although in the letter by Gaspar
Vilela dated 4 February 1571 and the letter by Belchior de Figuereido dated 16
October 1571 he is referred to as *‘Christian lord’ or by his Christian name
‘Bernardo’, the Jesuits noted that when prompted to baptise he deferred his own
baptism ordering his son and retainers to undergo that ritual first.*° In addition,
Japanese sources suggest that Nagasaki Jinzaemon did not embrace the Christian
faith after being baptised, but kept revering the Japanese deities (kami).*?° Although
Japanese sources written during the period in which Christianity was prohibited tend
to obscure connections to Christianity, his decision not to provide protection to the
Christians a few years later when the lord of Isahaya attacked Nagasaki port town
suggests that Jinzaemon’s support of Christianity was limited.”?® Therefore Vilela
had to find his own way to form a Christian community in the village. In this, the
production of sacred space and the performance of communal ritual played a crucial
role.

Vilela did not write any letters from Nagasaki village, but soon after he left
Japan he described his missionary activities there in two different letters written in
Cochin on 4 February 1571.'% He summarized his stay in Nagasaki village to his
Jesuit fellows in Portugal as follows:

In the years sixty-nine and seventy [1569-1570] I was in the place of

Nagasaki and, as an eye witness, | will say more about it. This is a

large and cool place, the lord of which is a Christian lord [Nagasaki

Jinzaemon] subject to the king [sic.] Don Bartolome [Omura

Sumitada]. When | arrived at this place, | stayed in a Pagode [sic.],

which is a temple of the idols that this lord donated so that a church

was made there. But because there were no Christians to whom |

could leave it to, I dissimulated, gathering all the heathens of the land,

119 (Compafifa de Jesus 1575, 284r; Companhia de Jesus 1598b, vol.1 317r-317v; Schiitte 1968, 717)
120 (Nagasakishiyakusho 1967b, 24)

121 (Wicki 1976-84, vol.2 391)

122 Gaspar Vilela, Letters dated 4 February 1571 (Compafiia de Jesus 1575, 284r-285r, 311r-315v)
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who heard my sermon. The first time, they were not very satisfied, but
the second time they grasped the true knowledge so that after some
questions and answers, and many questions they posed, they came to
understand and to receive the holy baptism, into which now 200, now
400 people entered. In this way in the first year all of them, who must

be 1500 people, were baptised.? [my translation]

Vilela reported that after one year of preaching to the villagers most of the
population had been baptised and it was possible to dismantle the temple and with its
timber build a new church on the same site. In his words, ‘In this year of sixty-nine |
determined, with God’s help, to dismantle the Pagode [sic.] and | made a very
gracious church of All Saints in it, with which the devotion of all the Christians
increased a lot”.*** It seems therefore that missionaries were aware of the intimate
connection between sacred space and community development. The church was
dedicated on 1 November 1570 and accordingly named Todos os Santos, Portuguese
for All Saints.'® The Portuguese name of the church took root among the locals,
since local Japanese sources refer to the area where Nagasaki village stood with
Chinese characters read Todo no sandai (# 1%+ lit., ‘platform going to the East
land’) and Todosan (R (L1 lit., “‘mountain that crosses to the East’), which remain
the way it is referred to today.'?® The characters do not translate ‘All Saints’, but
reproduce the pronunciation of the Portuguese name of the church. This is rather
exceptional since Japanese sources usually refer to Christian churches with generic
Buddhist-like designations like ‘Hall of Deus’ (Deusu-do) or “Temple of the southern
barbarians’ (nanban-dera), as noted above. It may be that the name was able to
survive despite the proscription of Christianity during the Edo period precisely
because the Japanese characters had no Christian connotation. In any case, it seems
evident that the Nagasaki village church was identified with its location and well

known among the locals.

123 (Compafifa de Jesus 1575, 312v)
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Although Vilela’s letters synthesize two years of missionary activity in just a
few paragraphs, the importance of sacred space in the establishment of Christian
communities in the early Jesuit mission in Japan is evident. First, the capacity to
build and maintain a local sacred space is seen as a criterion for the missionaries to
determine the existence of a local Christian community. Although in 1567 Brother
Luis de Almeida had baptised several Nagasaki villagers, Vilela seems to imply that
there was no Christian community when he arrived in 1569, because there were no
local Christians in Nagasaki village willing or ready to take care of the church on
their own. In rural villages in Kyushu the local Christian laity assumed what in
Léfevre’s terminology would be called reproduction activities, in order to keep the
church sacred, ranging from material care (cleaning, maintenance, ornamentation, etc)
to ritual performance (not only assisting the priests, but also organising prayers and
religious practices when missionaries were absent).'?’ Therefore, a Christian
community was considered as such because of their involvement in the production
and reproduction of their church.

Secondly, Vilela reports that after one year of preaching to Nagasaki villagers
most of the population had been baptised and it was possible to mobilise the
necessary human labour to dismantle the temple and build a new church on the same
site.’® Thus, the (re)building of the church was a clear turning point in the formation
of a Christian community, providing an opportunity to show their existence through
their affiliation to the church. Unfortunately we cannot ascertain why villagers got
baptised in the first place, and what exactly it meant for them to do so, because they
have left no sources. Vilela’s account suggests that it was his own preaching and
engaging in discussions about Christian and Buddhist doctrine that motivated them to
do so, but the importance of sacred space for the villagers to convert is evident, since
Vilela admits to having consciously exploited the appeal of the temple building in
order to gather his audience. Even if preaching and doctrinal discussion was in the
end the reason why villagers converted, it had been because of the appeal of the
Buddhist sacred space that they had been exposed to Vilela’s preaching in the first

place.

127 (Lopez Gay 1970, 41)
128 (Compafifa de Jesus 1575, 312v)
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Finally, although Vilela implies that it was only after most villagers had been
baptised that it possible to rebuild the temple into a church, it is useful to see the
participation of the villagers in dismantling the temple and building the church as
part of the process of forming the Christian community, rather than merely as the
outcome of already having formed a Christian community. Construction was itself
teamwork, requiring coordination of human and material resources, which must have
created or strengthened the villagers® sense of community. Participating in the
production of a new sacred space must have created a feeling of anticipation towards
the rituals to come. Indeed, the community had to have the church as a symbolic
centre in order for communal ritual to take place. During the first year Vilela’s main
activity had been preaching basic Christian doctrine, with baptism as the only
Christian ritual. But after building of church, he reported, Christians attended mass
daily and on Sundays they listened to his sermon on the gospel.*?® I will explore the
subsequent evolution of ritual practice in the village, and the culmination of the
formation of the Christian community, below. First, however, it is important to note
that the construction of the Christian church not only required the dismantling of its
predecessor temple, but was followed by the dismantling of other Buddhist temples

in the surrounding area.

Destruction of Temples and Shrines

Vilela wrote that after the new church was built the faith of the local
Christians increased and, as a sign of devotion to God, they dismantled some ‘houses
of their idols that stood where they lived’.**° He does not provide any further details
on the names or exact location of the temples and shrines destroyed, but some can be
traced in Japanese sources, as is the case of the Jingu-ji and the Jinzu-ji. According to
Nagasaki zushi, a decree of the Emperor Saga in the early ninth century ordered the
building of a temple-shrine complex (jingu-ji) at the foot of Kompira Mountain,
which was still active in 1350, when an imperial script ordered its repair.*! At that
time the complex included a hall for Buddhist exercises (dojo) dedicated to the North
Star deity (Myoken Sonjoo), thirty sub-temples, and a large land property,

129 (Compafifa de Jesus 1575, 313r)
130 (Compafifa de Jesus 1575, 313r)
131 (Nagasakishiyakusho 1967b, 3)
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encompassing today’s Suwa Shrine, Suwa Park, Rohaku-machi, and Uma-machi
(figure 2.4).*? Unfortunately there are no extant sixteenth-century documents on the
Jingu-ji, but later records suggest that there was a large temple called Jingu-ji in
Nagasaki when Christianity was introduced, which was burnt by Christians, although
there is no agreement about the date, with one source giving 1581 and another some

time soon after 1596. 1*3

Figure 2.4 Schematic map by the author of Nagasaki port town around 1571

Another temple destroyed by Christian followers was Jinza-ji on Mount
Iwaya, to the northeast of Nagasaki city, beyond Urakami village (figure 2.5). Again,
Japanese sources do not agree about the date, with one giving 1574 and one 1612.***
Jesuit documents, however, report that at the end of 1574 Omura Sumitada ordered
the dismantling of all Buddhist temples in his territory and the local Christians
organised raids escorted by Sumitada’s retainers, which would seem to confirm the

earlier date.*® In any case, the destruction of Jingu-ji and its many sub-temples after

132 (Nagasakishiyakusho 1967b, 3-4)
13% (Nagasakishiyakusho 1967h, 3-4)
13% (Nagasakishiyakusho 1967h, 3-4)
135 (Schiitte 1972, 96)
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the building of Todos os Santos must have made it clear to the Nagasaki villagers
that the new Christian sacred space had literally replaced the pre-existing native

sacred spaces.

Figure 2.5 Map of Nagasaki city and surrounding area

In addition, according to Japanese sources three shrines of local guardian
deities —the Suwa, Morisaki and Sumiyoshi shrines— were destroyed when the area
was Christianized. The origin of the old Suwa shrine is uncertain because its records
were lost when the Christians destroyed the shrine, but it seems that it was located at
the foot of Mount Kasagashira.** There was another shrine at the end of Morisaki
cape where both the fishermen’s patron Ebisu and the local guardian Morisaki
Gongen were worshipped, near the place where the Jesuits would later built a church,
as will be explained below. Finally, in Koshima village there was a shrine where the

villagers worshipped the local guardian Koshima Dai6 and where worship of the war

138 (Nagasakishiyakusho 1967b, 20)
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deity Sumiyoshi Myojin had started in the fourth century on the occasion of a naval
attack on the kingdom of Silla.*®" When the area was Christianised in the sixteenth
century, the three shrine buildings were pulled down. Morijo, the head priest of the
Morisaki shrine, hid the symbol (shintai) of Morisaki Gongen in the village of
Magome-mura, but the Christians found it and burned it in Nishizaka.*®

Vilela sanctioned and surely inspired the attacks, since actions against
Buddhist statues had already been reported during his stay in other areas of
Kyushu.**® However, the way in which he writes about these events seems to imply
that the initiative came from the Christians themselves. John Nelson suggests that the
burning of shrines and temples was inspired by missionaries, but had a dimension of
revolt and subversion against the oppressive local powers:

In spite of the Jesuit goal for converting the ruling class first, many

agricultural and fishing communities saw in the transcendent message

of loyalty to an omnipotent god a way to liberate themselves from

centuries of oppression and submission. Converts learned to view

traditional institutions such as temples and shrines as having been in

collusion with the feudal lords, who had so long kept them in abject

poverty. Inspired by the zealous preaching of certain Jesuit priests (and,

later, those from Franciscan and Augustinian orders, who came from

the Spanish Manila), the new religion’s fervour spilled over into violent

action, as numerous temples and shrines throughout what is today

Nagasaki and Kumamoto Prefectures were put to torch.**
Although this sounds convincing, | think that in Nagasaki the destruction of religious
places was linked instead to the construction of the Christian church and the
formation of a Christian community. First, Nelson does not provide any specific
proof of popular discontent towards the local lord or the Buddhist institutions in
Nagasaki village; and second, since the Sumitada had encouraged attacks on local
temples and shrines in other villages of his fief, they could rather be seen as signs of
compliance with the daimyo. Nevertheless, whatever the cause of these actions, they

137 (Nagasakishiyakusho 1967b, 21-22)
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had an effect of asserting the affiliation to the new church and to the Christian
community.

The Jesuit missionary method in Japan incorporated the refutation of
Buddhism, with Christian Law defined as the true Law as opposed to the Buddhist
Law. Jesuits were initially taken for Buddhist monks from India (tenjiku-jin), which
conferred on them respect and religious charisma.** This confusion proved
beneficial for the Christian missionaries in the short run, since the lay population
projected onto them the religious authority that Buddhist priests enjoyed in Japan,
but as soon as the missionaries realised that Christianity was considered a Buddhist
sect, they put into play several strategies to make clear the difference between
Christianity and Buddhism. For example, in the doctrinal sphere, the main Christian
concepts that had been so far translated into Japanese using Buddhist terminology
were left untranslated, and Latin or Portuguese words used instead.*** In Nagasaki
village this effort to make clear the distinctiveness and hegemony of Christianity was
reflected in the spatial dimension in two different ways. First, although initially
Vilela had no option other than to appropriate a Buddhist temple, as soon as it was
possible he dismantled it and built a church, making it clear that Christian sacred
space was different from and replaced the Buddhist space. Second, as soon as the
Christian church was erected, Vilela and the Japanese Christians destroyed the
Buddhist temples around the area. The raids against local Buddhist temples were
very physical actions. Combined with participation in the building of the Christian
church, the dismantling of ‘other’ sacred spaces was a visible way to affirm their
affiliation to the new sacred space and to externalise the sense of belonging to the
Christian community. Further occasions to affirm and reinforce this affiliation would

be provided by the celebration of communal Christian ritual in the church.

The Easter celebration of 1570

The Jesuits introduced the celebration of the main Christian feasts into Japan
gradually.** In Nagasaki village the first major feast was the celebration of Easter in
March 1570. Vilela’s report notes that the majority of the population participated,

141 (Elison 1991b, 308; App 1997-1998)
142 (Kaiser 1996, 10)
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suggesting that this moment can be seen as the culmination of the formation of the
Christian community. His description provides a vivid picture of the celebrations.
The celebration involved gatherings at the church stretching over several days, as
well as processions departing from and returning to the church, after parading
through the streets of the village. All these actions confirmed the sacredness of the
church and involved the villagers physically and emotionally with it, by creating a
shared atmosphere of sorrow and joy according to the narrative of the death and
resurrection of Jesus. Moreover, the fact that it involved actions outside the church
and throughout the village turned the religious ritual into a public display that must
have appealed not only to the Christians who participated in it, but also to those who
watched it. Vilela wrote that eight days after Easter he baptised all the remaining
non-Christian men in the village.*** In this way, the processions Christianised the
Nagasaki streets, expanding the sacred space beyond the walls of the church.

The appeal of the festive aspects of Christian ritual to the local population
seems obvious, but surprisingly the Christians also engaged actively in the more
sombre practices of confession and scourging. Vilela introduced the sacrament of
confession to the Christians in Nagasaki village in preparation for the Easter
celebrations. He says that he started preaching about confession after mass,
especially on Wednesdays during Lent, and all the Christians confessed ‘with tears
and devotion’. In addition, on Fridays he preached about the Passion and the
Christians scourged themselves with fervour.'*® These practices must have been
rather new to the Japanese, in comparison to what they had done at the old temple-
shrine complex. With respect to confession, although Zen Buddhist monks
performed repentance practices, as | have explored elsewhere, this was an oral or
written confession of faults with no physical involvement, and the practice of
repentance was not expected from the laity on a regular basis.'*® The enthusiastic
engagement of the Japanese in confession may have been prompted by its emphasis
on the cleansing of faults, since the concept of ‘purification” was central in native
pre-Buddhist beliefs. It also allowed the lay person to converse with the mysterious

foreign priests and receive a personalised blessing, which might have been appealing

144 (Compafifa de Jesus 1575, 313r)
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in an early modern society in which religionists were highly respected and did not
interact personally with lay villagers.

Scourging, too, must have been a quite new experience for the Japanese.
Physically challenging ascetic practices were restricted mainly to mountain ascetics
and believed to confer on them healing and magical powers. Scourging, that is,
whipping one’s own back with a leather strip, was a relatively simple practice, but
because of the physical resistance required to endure the whipping could be seen to a
certain degree as an ascetic practice, but one that was now available to the laity. As a
physical manifestation of sorrow for the death of Jesus it must have been easy to
grasp, mimic, and perform, since it did not require the memorization of Latin
formulae. Missionaries report that Japanese practiced scourging seriously and often,
and this is supported by the fact that scourging tools have been found among the
material culture of hidden Christians.*” As was confession, moreover, scourging was
introduced in connection with specific passages of the narrative of Christ’s death,
helping to create a strong sense of anticipation towards the celebration of Christ’s
resurrection on Easter Sunday.

Vilela recounts the Easter celebrations in detail in his letters, which took
place towards the end of March 1570.**8 On Palm Sunday, he organised a procession
starting in the church that advanced through the village. 1,500 Christians attended
and, on returning to the church, Vilela performed the Attolite portas and a Japanese
preached on the meaning of the ‘mystery’ in Japanese. This refers to a ritual usually
performed before mass, as the palms are blessed outside the church, at its main gate,
recreating the entry of Christ into Jerusalem, which starts with the Latin words
‘Attolite portas’ [Lift up your gates]. The English translation of the passage in
question begins ‘Lift up your gates, O ye princes, and be ye lifted up, O eternal gates:
and the King of Glory shall enter in. [...]"**° In this ritual the church represents
Jerusalem, the holy city, so that the most sacred place for the Christian Church is
identified with the physical place of the local church, confirming the latter’s

sacrosanct character. This identification was reinforced with the ritual of closing the
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Blessed Sacrament inside the church, representing the death and burial of Christ in
Jerusalem.

Vilela reports that on Easter Wednesday, he administered communion. Vilela
washed the feet of twelve men inside the church while a Japanese brother read aloud
a Japanese translation of the passage of the Gospel in which Jesus retires to the
Mount of Olives. This was a representation of the scene of the Last Supper in John’s
Gospel, in which Jesus, after having the communal meal and announcing his
imminent death, washed the feet of his twelve disciples and then retired to the Mount
of Olives to pray to the Lord. Vilela says that after mass he enclosed the holy
Sacrament and the Japanese returned to their homes and scourged themselves. Later,
after the nocturnal office, the Japanese again gathered and walked in procession
through the streets and returned to the church.**

On Good Friday, children dressed in black carrying flags of the Passion
bowed in front of the altar and one by one showed their symbols to the attendants
and explained their meaning in Japanese. After this, the children exposed their backs
and scourged themselves while reciting the Miserere Deus. Then they walked in
procession to a place where a cross stood and came back to the church, scourging
their backs on the way.

On Holy Saturday Christians gathered in the church, overflowing into the
small residence of the missionary and its surrounding grounds, and Vilela performed
the office and blessed the water. He says that the Christians took the blessed water
with them to their houses to use with the sick and women in childbirth and that the
Lord performed miracles with this water because the Japanese had faith in it.
Afterwards, Vilela offered Mass and at the end removed the mourning cloth from the
altar, symbolising the Resurrection. The ritual seems to have impressed the Japanese,
because he writes that the Christians “were very happy’ after the altar was revealed.
He summoned them to return at night to celebrate the Resurrection, for which they
gathered in the church with ‘their festive dresses’ and again went out in procession,
this time singing ‘Japanese songs’.®! It seems that the gesture of removing the
mourning cloth marked a turning point in the communal mood and emotional state

and that the shift in mood was also marked by physical changes in clothing and in
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location. Thus, the sorrow and gravity of the death of Christ was associated with the
altar and the interior of the church, while the joy and celebration of his resurrection
was expressed with colourful clothing and a move out from the church into the
village.

It was indeed a dramatic change from the quietness and self-constraint
required by Lent and the previous rituals of Holy Week, to the euphoria and
exaltation elicited by the celebration of the resurrection of Jesus. It seems that the
Christians produced an atmosphere not very different from that of a matsuri, a
Japanese local festival, with popular songs, special clothing and parades. Despite the
lack of detail about the clothing and the songs, Vilela’s description of the ‘festive’
atmosphere suggests that most probably they were not religious, or in any case, not
Christian. In Nagasaki there was a long tradition of spring and autumn communal
festivals related to the agricultural cycle, and since Easter was celebrated in spring, it
is even possible that the villagers incorporated non-Christian elements of the local
tradition into their expressions of joy for Christ’s resurrection. There are no
contemporary records on the spring festival in Nagasaki village at the time, but
nowadays, the spring festival in the Suwa shrine, which is located at the place of the
ancient Morisaki shrine, is a fecundity festival in honour of the local deity, the
Morisaki kami.**? Nelson, in his anthropological study of the Suwa shrine, says that:

earlier fishing communities observed spring and summer festivals in

honour of the local Morisaki and Sumiyoshi deities, but from 1570

businessmen and entrepreneurs from Osaka and Hakata had moved to

Nagasaki and brought with them some of their local traditions such as

songs and dances, which were taught to the ‘entertainers’ and geisha of

the Maruyama district. In the 1570s the song-and-dance events gained

popularity and a bit of refinement and they were organised into a

loosely run annual rite of merrymaking and entertainment.**?

It may be therefore that in 1570 the Nagasaki villagers might have associated the
Easter celebrations with these local festivals. At the time, Morisaki shrine was
located close to Nagasaki village, not far from the Christian church, so it is possible

152 (Nelson 1996, 91)
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that the overlap between the celebration of Easter and the communal festival at the
shrine was both temporal and spatial.

Christian ritual has a very dramaturgical aspect, since it involves the
performance of specific episodes of the Christian narrative. Japanese ritual did not
involve any such dramaturgical elements: Buddhist rituals do not include episodes
from the life and death of the Buddha and shrine practices do not involve the
recreation of Shinto stories about the kami. However, popular kagura dances
performed by the villagers during summer festivals (matsuri) do recreate the episode
in which Amaterasu is summoned out of the cave. This suggests another reason for
the Nagasaki villagers to have seen the celebration of Easter as a matsuri.

Vilela’s detailed account of the celebration of Easter in Nagasaki village
makes it clear that the rituals appealed to the Japanese and emphasizes the highly
representational and dramaturgical nature of the Christian liturgy. This issue calls for
a more general discussion of different kinds of rituals and the role that performance
and space play in religious ritual, which falls beyond the scope of this thesis. The
case of the Christian community in Nagasaki village, however, shows at least that
Jesuit missionaries knew how to exploit the appeal of sacred space and ritual

performance in order to form Christian communities in Japan.

Nagasaki village as a subsidiary mission post

Despite the impact of the Easter celebration at Todos os Santos and the
seeming success of Vilela’s mission in forming a Christian community, subsequent
events made it clear that Nagasaki village was a subsidiary mission post for the
Jesuits. The Superior of the Japanese mission Cosme de Torres had resided in Omura
since 1568, but due to frequent attacks by Sumitada’s enemies and to Torres’ own
poor health, he moved to Nagasaki village after Easter, in early April 1570. He
stayed there until the end of July, when he and Vilela retired to the island of Shiki in
the territories of Arima Harunobu.™ This episode is relevant because, on the one
hand, Torres set the precedent for using the Jesuit residence in Nagasaki village as a
refuge for the ill, which would be one of its main functions in times of crisis of the

Jesuit mission, as will be seen below; and, on the other, because the pressure of the
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neighbouring lords against Sumitada made clear to the Jesuits that they badly needed
to secure a more stable and well-protected mission post.

In the summer of 1570 Father Francisco Cabral, who would soon replace
Torres as the Jesuit Superior, arrived in Fukuda on the Portuguese ship. He ordered
all the Jesuit missionaries in Kyushu to gather in Shiki in August for a consultation
on the situation of the mission. Torres and Vilela left Nagasaki to attend the
consultation, during which Torres handed over the post of Superior to Cabral, dying
soon after on 2 October.™ Once the consultation was over, Cabral sent Vilela to
India to report on the Japanese mission to the Provincial Father. In February 1571,
Vilela wrote to a Jesuit brother in Portugal from Cochin, saying that Nagasaki was a
big village where almost all the population was Christian and that it had a good
church.'®® This was a very succinct summary of his achievements, but it is clear that
he believed that a Christian community had been formed. After Vilela and Torres left
Nagasaki village, no Jesuit priest was sent to reside permanently in Nagasaki village.
However, the new Jesuit Superior, accompanied by Luis d’Almeida, visited most of
the mission posts and Christian communities in Kyushu after the Shiki consultation,
and on their way to Omura to pay respects to Sumitada, called at Nagasaki village
and baptised 150 villagers.™’ The reason for not replacing Vilela in Nagasaki village
must have been the prospects of opening a new mission post in the area. The
negotiations to establish a port for the Portuguese trade in Nagasaki bay included an
agreement to found a new town on the shore, differentiated from Nagasaki village,
with a permanent Jesuit residence and a church. After the foundation of the new town,
Todos os Santos and Nagasaki village became a peripheral mission post, as the
Jesuits had a stronger influence over the new port town and its Christian community

was more solidly established.
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2.2 The foundation of Nagasaki port town and the

formation of its Christian community (1571-1579)

The opening of a new port for the Portuguese trade responded partly to the
technical requirements of the large Portuguese ships, but also to the wish of the
missionaries to make sure that only Japanese lords who would support their
evangelisation enterprise benefited from the Portuguese trade. Pacheco argues
convincingly that Torres must have already reached an agreement with Sumitada for
the opening of a new port in Nagasaki by the time he left Omura in Easter 1570, and
possibly even in 1568, since a year would have been necessary to organise and
prepare such an enterprise.*®® Probably, when Cabral visited Sumitada as the new
Jesuit Superior after the consultation at Shiki, they finalized the negotiations
regarding the opening of the new port and the founding of the port town. Cabral sent
Father Belchior de Figuereido to the port of Fukuda, to take spiritual care of the
Portuguese merchants spending the summer in Japan and the Japanese who moved
around the ports where the nao dropped anchor in order to get seasonal jobs related
to the Portuguese trade. However, Figuereido also had a more practical mission: to
accompany a few of the Portuguese crew to survey the coast and decide which would
be the best port for the Portuguese ships. Although the exact date is unknown, this
must have been after August, when the Shiki consultation took place, but before
November 1570, when the Portuguese ship sailed back to Macao. The natural port in
Nagasaki bay was considered most appropriate, because it was deep enough and
provided shelter from typhoons.**°

The exact date of the founding of the port is unknown, but Pacheco has
convincingly argued that it must have been in the spring of 1571, although Japanese
records seem to suggest that there was activity in the port from an earlier date. The
Nagasaki ryaku engi hyo says:

The prosperity of Nagasaki started on the twenty-fourth day of the

eighth month of the tenth year of the Eiroku era [26 September 1567],

when foreign merchant ships called galeota arrived and called in this

158 (pacheco 1970, 311)
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inlet for the first time. Then people from various lands gathered and

traded. At the end of the third month of the second year of the Genna

era [1571] people from Shimabara and Omura built six machi at

Morisaki cape, and it became a flourishing place for trade with

foreigners.*®
This text may date the opening of the port to 1567 because that was the year in
which Almeida went to Nagasaki village. It is possible that he arrived by sea, since
at the time many coastal locations were better connected by sea than by land, and the
Jesuit missionaries in Kyushu preferred sea transport when possible. Probably the
Portuguese ship that traded in Fukuda in 1570 entered Nagasaki bay to sound the
port before heading to Macao in autumn 1570, but we are certain from contemporary
missionary sources that trade took place in Nagasaki port for the first time in

summer 1571.1%

The anticipated arrival of the Portuguese ship fed into existing
developments so as to prompt great transformations in the bay area in the spring of
1571. The construction works for the port must have taken place in spring 1571,

together with the building of streets and houses of the first dwellers and a church.

Foundation of Nagasaki port town

A new port town was established, separated from Nagasaki village, on
Morisaki cape, which had previously been covered with a dense pine forest, just in
time to receive the Portuguese nao that was expected to anchor at the new port that
summer. Local Japanese sources referred to this as the new town (shin-machi).*® We
know from Japanese sources that in the spring of 1571, Tsushima Tomonaga, a
senior retainer (karo) of Sumitada, laid out the streets and neighbourhoods
(machi). ®®* The town comprised the Christian church and six streets named
Shimabara, Omura, Hokaura, Hirado, Yokoseura and Bunchi.*®* The first residents
included a variety of people. The fact that most of the new neighbourhoods adopted

the names of towns or villages in the north-western Kyushu suggests that the

100 (Nlagasakishiyakusho 1967b, 6)
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inhabitants were originally from these places.*® However, the leaders of new town,
who held the role of political administrators (tonin), were former inhabitants of
Nagasaki village belonging to the powerful families of the Goto, the Machida, the
Takashima and the Takagi.'®®

Initially no revenues were granted to the Jesuits in Nagasaki port town, as had
been the case in Yokoseura, and the fees paid by the ships went to Sumitada.*®’
However, Sumitada allowed the Jesuits to accommodate the Japanese Christians who
had fled or been expelled from towns in Kyushu like Shiki, Goto, Hirado,
Yamaguchi and Hakata, where Christianity was no longer tolerated. Others who had
been dispossessed in war also settled in the new port town.*®® Already at its very
foundation, Nagasaki town embodied a paradox, in that its very existence as a
Christian space was possible precisely when and because Japan was becoming
inhospitable to Christianity. For instance, Figuereido reports that just after the
Portuguese nao arrived, revolts occurred in Shiki and Christians were forced to
participate in ‘acts of idolatry’, prompting twenty of them to leave and move to
Nagasaki. Some of these were killed by order of the lord of Shiki, and their
companions buried them in Nagasaki.**

In spite of their heterogeneous origins, the Nagasaki population had
something in common: they had been exposed to the preaching of the Jesuits and to a
certain extent were familiar with Christian religious practices. Missionary sources
claim that from the foundation of the town most of the population followed a
Christian daily life, probably meaning that they attended church on Sunday and
participated in the main Christian celebrations. In most of the places where the
Jesuits established missions, like Nagasaki village, Christian space and ritual had to
compete with previous religious institutions and practices, but this was not the case
in Nagasaki town, because it was built anew with a Jesuit church as its only religious
institution.

Father Belchior de Figuereido was present at the distribution of land for the

new town in spring 1571 and was also in charge of the planning and construction of

165 (Kataoka 1998, 114)

166 (K ataoka 1998, 114)

187 (pacheco 1970, 312)

108 (Wicki 1976-84, vol.2 376-377)

169 (Companhia de Jesus 1598b, vol.1 317r-317v; Schiitte 1968, 717)

71



the Jesuit church. Valignano’s Apologia reports that Figuereido chose a plot of land
on the hill at the extreme of a small cape.'™® Although no specific reasons for his
choice are given in missionary sources, the place was clearly distinctive because of
its elevated position that allowed an overview of the beach, the port, and Nagasaki
village. At the time there was a shrine dedicated to Ebisu at the far end of the cape
according to the Kiysryakuengi.'”* Since missionary records make no mention of it,
the shrine may have been abandoned or worn by the elements by the time the port
town was created; or it may had been dismantled by the Christians of Nagasaki
village in the raids on non-Christian sacred spaces in the area during Father Vilela’s
stay in the village. Thus, even if Figuereido was not aware of the existence of the
shrine, it seems probable that the site where the Church of the Assumption was
erected already had sacred connotations for the locals, especially for the fishermen.

Figuereido dedicated the church to Our Lady of the Assumption, whose feast
day fell on 25 August, in memory of the arrival of Francis Xavier in Japan, who had
first set foot in Kagoshima on 25 August 1549.1"* Since a church is usually dedicated
after it has been completed, it seems that it was built within five months. Japanese
scholars like Kataoka Yukichi refer to this first church as the ‘church of the cape’
(misaki no kyokai W{ ™ #<z), but this must be a recent coinage, since | have not
found written proof of this name being used at the time by the Nagasaki
townsmen.*”

There are no detailed descriptions of the rituals performed at the church: the
letters of this period focus on the dramatic battles taking place in the lands of the
main patrons of the Jesuits at the time, namely Bungo, Omura and Takaku, and on
the mass conversions in those places. However, already in this early period, there are
mentions of three of the main celebrations of the Christian calendar, namely,
Christmas in winter, Easter in spring, with a preparation period of Lent for
confession and penance, and the feast day of the Assumption of Our lady, the patron
saint of the new church, in summer. Moreover, since a Jesuit priest lived in the town

and most of the population had been baptised, Sunday mass must have been
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customary. In addition, the Portuguese merchants regularly went to the church for
mass and confession when they stayed at the port, from the arrival of the nao in mid
or late summer until they sailed back to Macao in mid or late autumn. Confession
seems to have been also a common practice among Nagasaki townsmen, since Frois
says that from the beginning Figuereido was busy all year long hearing the
confessions of the Christians who gathered in Nagasaki port.”* That the new town
was already highly Christianised becomes evident in comparison to Nagasaki village,
where Vilela had waited two years to introduce confession and, when he did so, only
as a practice associated with Lent, as seen above.

Another sign of the intense Christianisation of the port town can be found in
the introduction of Catholic holy days during the year, on which people had to refrain
from labour