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    8     May God Bless Manchukuo    

      Religion and Diplomacy in Northeast Asia 
 

   On September 10, 1938 Pope   Pius XI (r. 1922– 1939) and his Secretary 
of State   Eugenio Pacelli (1876– 1958) received in the papal palace of 
Castel Gandolfo the members of a large Goodwill and Economic Mission 
from the Empire of Manchukuo. The highly scripted meeting had been 
months in the making. Reports in the press dwelt on symbolism and 
ceremony: the conferment of honors upon the delegation, presentation 
of greetings and a jade scent bottle from the Manchukuo emperor, and 
cordial banter between the two sides, summed up best in the words of 
Pius XI himself: “May God Bless Manchukuo. We have great religious 
interests there.”    1   

 But as is often the case, the placid surface of this meeting masked 
signifi cant controversy lying beneath. Bearing letters and gifts from 
their emperor and Prime Minister Zhang Jinghui, the Manchukuo del-
egates had to scramble at the last minute to ensure that Secretary of 
State Pacelli (the future Pius XII) would be in attendance.   Even as the 
meeting was taking place,   Paolo Marella (1895– 1984), long- serving 
Apostolic Delegate of the Holy See to Japan, was preparing a confi den-
tial report outlining in detail the real dangers the Catholic Church faced 
in Manchukuo.    2   Even without these hints of looming crisis, this offi cial 
meeting of the Vatican and the state of Manchukuo raises some obvious 
questions: were the words of the pontiff simply an expression of good 
will, or did they imply papal recognition of Manchukuo? What would 
either Manchukuo or Japan have to gain from courting relations with 
the Catholic Church, and why would Rome wish to extend its hand to a 

     1     The diplomatic repercussions of the visit, as well as its reportage in the Chinese press, 
are closely analyzed in a latter from the Apostolic Delegate to China, Mario Zanin. The 
precise words of the pontiff are rendered slightly differently in English and French. See 
Zanin to Pacelli, October 15, 1938 in Giovanni Coco,  Santa sede e Manciukuò, 1932– 1945  
(Vatican City: Libreria editrice vaticana, 2006), document 122 (hereafter as  SSM , docu-
ment number).  

     2     Letter from Marella to Fumasoni- Biondi, October 28, 1938.  SSM , 126.  
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state whose legitimacy had by this point been fi rmly rejected by all but a 
handful of powers? 

 To better answer these questions, we must step back and view the dip-
lomatic meeting between the Vatican and the Manchukuo delegates as one 
moment in the evolving relationship between Church and state in East Asia. 
Foregrounding the meeting were years of negotiation between the Holy See 
and the governments and churches, not only of Manchukuo, but also of 
China and Japan, as well as of the internal evolution of the Catholic Church 
as both a religious and a diplomatic entity. The formation of Manchukuo 
presented a challenge to a model of Church– state relations that had evolved 
through a succession of crises: over the fate of national missions, the indige-
nization of the clergy, and place of state ritual in the lives of native Catholics. 
This chapter examines how Church and state came to an accommodation 
in Asia, and how these solutions presaged changes that decades later would 
be implemented throughout the Catholic world.  

     Transformations of Catholic Mission in East Asia 
 

 As international entities, overseas missions represent a meeting of inter-
ests, both of religious organizations and of the sending and receiving 
nations. During the apex of Western empire, this relation had been 
weighted heavily, though by no means exclusively in favor of the Christian 
powers. The twentieth- century meeting of global empire and nationalist 
aspiration forced the rebalancing and reconfi guration of interests around 
the mission enterprise. This series of interconnected political and practi-
cal transformations took place simultaneously in Europe and in Asia. 

     From Paris to Rome: The Waning of National Mission 

 The fi rst of these changes was a reassessment of nationalist mission. 
As discussed earlier, Catholic mission in China during the nineteenth 
century was a disproportionately   French endeavor. France provided to 
the China mission the largest contingent (at times up to 70 percent) of 
Catholic priests, as well as the majority of lay donations. At the same 
time, the French government took it upon itself to represent the inter-
ests of the Catholic missions through its self- proclaimed protectorate. An 
adaptation of the earlier Portuguese right of  padroado , this arrangement 
theoretically placed the Catholic Church throughout Asia under French 
diplomatic and military protection.  3   

     3     Young,  Ecclesiastical Colony , 23– 24. Comparable structures were also invoked to justify 
French military action in Indochina, and against Korea in 1866.  
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 In practice, the protectorate was focused on China, where it had devel-
oped as something of a historical accident, and often proved to be a 
mixed blessing. The 1856 torture and execution of a French missionary 
in southern China enraged public opinion in France, sparking a diplo-
matic row between the two countries, and ultimately leading to a French 
punitive expedition that laid siege to the city of Canton. In the treaty 
negotiations that followed, French envoy   Théodore de Lagrené (1800– 
1862) persuaded the Manchu diplomat   Qiying  耆英  (1787– 1858) to vol-
untarily accept a certain toleration of foreign missions, and to place the 
entire Catholic endeavor under French diplomatic representation  .    4   The 
diplomatic umbrella would cover all Catholic missionaries, who, regard-
less of nationality, were often issued French passports upon arrival in 
China.  5   For France, the primary dividends of this arrangement came in 
the form of prestige, and the promise of an advantageous position as the 
Chinese government continued to weaken. The latter was something of 
a self- fulfi lling prophecy; to the chagrin of those who had to deal with its 
consequences, the protectorate relied on and in some ways encouraged 
confl ict in order to constantly demonstrate and expand its relevance. 
French minister to China   Alphonse de Bourboulon (1809– 1887) would 
complain that Catholic missionaries “totally lack prudence” in their 
dealings with Chinese offi cials, and urged his government to clarify to 
the overly zealous missions that “if they persist in contravening Chinese 
law, it should be, to a certain extent, at their own risk.”    6   

 French claims over the missions in China would soon run up against 
the growing desire of the Vatican to assert central control over the 
global Church. The trend to centralization was not an entirely new 
one. Rome had in the past worked to limit or mediate the expression 
of national interest in missions; early support for the MEP was in part 
in a bid to force Portugal to cede its own special rights in Asia. But the 
late nineteenth- century attempt at Roman control was more sweeping 
and ambitious: it coincided with attempts to restore relations with non- 
Roman rite churches, and with the fi rst Vatican Council (1868– 1870), 
which affi rmed as doctrine papal authority over the global Church. 
Threats to the papal institution in Europe, such as the pan- European 
 Kulturkampf , and particularly the 1870 dissolution of the Papal States, 
intensifi ed this drive towards a global Church centered on Rome.  7   

     4     Young,  Ecclesiastical Colony , 25– 27; Latourette,  A History of Christian Missions , 228– 232.  
     5     Young,  Ecclesiastical Colony , 33, 62, 92.  
     6     Wiest, “Catholic Activities in Kwangtung,” 42– 48.  
     7        Giuliana   Chamedes  , “The Vatican and the Making of the Atlantic Order, 1920– and ” 

(PhD dissertation,  Columbia University ,  2013 ),  27– 34  .  
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 Confl ict over the mission church in China intensifi ed during the late 
nineteenth century, but began to subside in the twentieth. The low point 
came in the 1880s, as France resisted attempts by the Vatican to post a 
diplomatic representative to the Qing court. Both Rome and the Qing 
(represented by   Li Hongzhang  ) had expressed interest in opening a direct 
diplomatic channel as a way of limiting the sort of national intrigues that 
had fed the rise of violent anti- Catholic reaction in places like Tianjin. 
The government of France (as had Portugal two centuries earlier) bit-
terly resisted these efforts to erode its position, threatening the Vatican 
with denial of funds if they continued.  8   Relations grew further strained 
in the wake of the Boxer Uprising, which demonstrated on the one hand 
the need for military protection of the missions, and on the other the 
folly and hypocrisy of forwarding the aims of mission through force of 
arms. In the end, the confl ict was resolved less by mutual accord than 
by the diminution of France’s ability to assert its claims. The 1905 sev-
ering of the French Concordat with Rome effectively silenced France’s 
voice in the Vatican, while the Great War reduced both the French mis-
sionary presence and French donations to foreign missions by roughly 
one third.  9   Even then, France continued to resist the dismantling of the 
protectorate. When in 1918 the Holy See announced plans to establish 
direct relations with the Republic of China, naming Mgr.   Joseph Petrelli 
(1873– 1962) as the papal nuncio, France intervened with the United 
States to block the appointment  .  10   

   France’s dogged interest in Catholic mission in China stands in stark 
contrast to the very different approach its diplomats took to the same 
issue in Japan. Catholic missionaries began returning to Japan during 
the mid nineteenth century, and as in China, the MEP constituted the 
majority of the new generation of missionaries, and initially all of the 
mission fi elds. Yet despite these similarities, French diplomats in Japan 
showed little inclination to pose as champions of mission interests, fl atly 
refusing to assist missionaries in crises such as their 1867 dispute with 
the Buddhists. Rather than using the missions as a pretext to pressure the 
Japanese government, French diplomats instead opted to demonstrate 
good will by policing the missionaries, such as when they and Tokyo 

     8     Young,  Ecclesiastical Colony , 8, 55– 62.  
     9     In 1914 France accounted for 850 of the 1,500 foreign priests in China. Of these, 200– 

300 were called home as reservists. By 1916, the number of French priests had fallen 
by 260. Latourette,  A History of Christian Missions , 705– 706. See also “France and the 
Holy See: Movement in the French Chamber to Renew Diplomatic Relations with the 
Vatican,”  New York Times   Current History  (May 1, 1920), 363– 364.  

     10        David J.   Alvarez  , “ The Department of State and the Abortive Papal Mission to China, 
August, 1918 ,”  Catholic Historical Review   62 ,  3  ( 1976 ):  455– 463  ; “France and the Holy 
See: Movement in the French Chamber.”  

9781107166400_pi-241.indd   1909781107166400_pi-241.indd   190 10/7/2016   11:09:01 PM10/7/2016   11:09:01 PM



Transformations of Catholic Mission in East Asia 191

191

archbishop   Pierre- Marie Osouf (1829– 1906) conspired to send home 
a young priest who had been too public in his criticism of the Japanese 
government.    11   

 For their part, Catholic missionaries in Japan tended from the outset 
to take a much more conciliatory attitude towards the government, and 
many became eager to present themselves and native Catholics as loyal 
subjects of the emperor. Here they faced a substantial challenge. The tran-
sition from shogun to the new Meiji state had marked the end of two and 
a half centuries of state support for Buddhism, and unleashed a wave of 
  anti- ecclesiastical sentiment that augmented existing prejudices against 
Christianity. Even before the new Meiji state had fully consolidated, 
the threat of anti- Christian sentiment that pervaded all levels of society 
prompted French diplomats to take a more judicious stance. These pres-
sures affected the behavior of resident priests as well. While American and 
British Protestants often chafed at the new regulations placed on mission 
institutions, the Catholics, particularly those of the MEP, were generally 
cooperative.    12   

 The political challenges of subsequent decades would give the 
Catholics in Japan ample opportunity to display their loyalty.  13   Both as 
individuals and as an institution, the Catholics participated actively in 
the decade of war between 1894 and 1905. MEP priests blessed the 
troops as they boarded transports for the front. They reported proudly 
the patriotism of Japanese Christians, such the offi cer who was mor-
tally wounded during the war with Russia, and proclaimed to his com-
rades, “my heart is with God and my body with the Emperor!”  14   Catholic 
patriotism extended to the empire, as well. Following the Korean 
Independence Movement of 1919, even as many among the commu-
nity of Anglo- American Protestant missionaries developed an irremedia-
bly antagonistic stance towards colonial authorities, the MEP reasserted 
the conviction that “Korea was sailing towards progress with Japan at 
the rudder,” and contrasted the political agitation of the Protestants, to 
the “beautiful example of loyalty” maintained by Korean Catholics.  15   

     11        Richard   Sims  .  French Policy towards the Bakufu and Meiji Japan 1854– 95  ( Richmond, 
UK :  Japan Library ,  1998 ),  69 ,  85 ,  188  .  

     12        Thomas Winburn   Townshed  ,  Protestant Beginnings in Japan:  The First Three Decades, 
1859– 1889  ( Tokyo and Rutland, VT :  C. E. Tuttle Co .,  1959 ),  183– 206  .  

     13     Catholic efforts may be compared to the conspicuous displays of patriotism by newly 
reformed Buddhists during the same period.    James Edward   Ketelaar  , “ Hokkaido 
Buddhism and the Early Meiji State ,” in  New Directions in the Study of Meiji Japan , ed. 
  Helen   Hardacre   and   Adam L.   Kern   ( Leiden :  Brill ,  1997 ),  531– 548  .  

     14     RAE, Tokyo, 1895, Osouf.  
     15     Quotation from RAE, South Korea, 1908, Camille Doucet; RAE, South Korea, 1919, 

Mutel; Ion,  The Cross and the Rising Sun , 178– 214;    L.   George Paik  .  The History of 
Protestant Missions in Korea, 1832– 1910  ( Seoul :  Yonsel University Press ,  1980 ),  41– 43 , 
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In return, Catholic missions earned the praise of Japanese authorities 
such as Governor- General   Sait ō  Makoto (1858– 1936), who told a 1922 
assembly of MEP priests and French consular offi cials that “the religion 
you teach, like your wise councils, contribute to making the people faith-
ful and honest.  ”  16   

 National mission was a remnant of the nineteenth century within a 
religious landscape that was deeply but not uniformly politicized. The 
relationship between Rome and Paris, and between the Church and 
Asian political power, was at times antagonistic and at times cooperative. 
As a diplomatic initiative, the French protectorate of the missions was 
less an expression of Catholic zealotry than a tactic to use the missions 
to further political advantage over a weakened Chinese government. 
Precisely the opposite tack was taken in Japan, which had a much lon-
ger and bloodier history of repression, but also a more promising future 
as a cooperative partner. The missions themselves were both pawn and 
players  .    

     A Church of One’s Own 

   These political transformations, particularly those faced in moments of 
crisis, would inevitably come to shape questions of belief and practice. 
One of the most pressing of these questions concerned indigenization, 
when and by what measures the missions should become churches in their 
own right. At least in theory, missions were understood to be a temporary 
measure, a period of tutelage for a native Church. The process of indi-
genization was thus at its core a transfer of authority, marked by milestones 
such as the appointment of native priests, and ultimately the elevation of 
a native bishop, as well as the nominal redesignation of a territory from a 
mission fi eld (such as an apostolic vicariate) to an ordinary diocese. The 
question of whether a Church was ready to stand on its own was subject 
to a number of vague and movable parameters, and it is hardly surprising 
that native Christians and clergy would grow increasingly impatient over 
the slow transfer of authority. The deeper problems of indigenization were 
often much more ordinary: native priests chafed at having an inferior sta-
tus to foreign missionaries, and some came to question whether the mis-
sions were genuinely committed to handing over real authority. 

 Confl ict over indigenization closely followed the vicissitudes of the 
Church as a foreign presence. The question of whether Asian churches 

 68– 69  ;    Wi Jo   Kang  ,  Christ and Caesar in Modern Korea: A History of Christianity and 
Politics  ( Albany, NY:   SUNY Press ,  1997 ),  57  .  

     16     RAE, South Korea, 1921, Devred.  
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were spiritually and politically able to stand on their own had already been 
prominent during the initial period of Iberian mission in China, and con-
tinued after the after the 1742 ban on mission activity created a space for 
native Christianity to thrive. When the foreign priests returned in the nine-
teenth century, they found that native Christians, who had for generations 
been operating independently and often under duress, were not always 
eager to have them back. The priests reasserted their authority by banning 
as semi- heretical many of the lay groups that had thrived in their absence.  17   

   Nationalist agitation for native control over the Church began in ear-
nest during the early twentieth century. In China, the Boxer Uprising, 
through which native Catholics had remained steadfast, became a tip-
ping point for those seeking a program of reform. At the same time, 
Chinese nationalism of the twentieth century was growing noticeably 
less patient with the notion of enclaves of Western privilege. Calls for 
reform in Japan lacked the spark of the Boxer crisis, but were driven by 
a pace of domestic reform that was intensely sensitive to the suggestion 
that Japanese were in any way inferior to Westerners, particularly on their 
own soil. Critics both within the Church and outside of it grew increas-
ingly vocal in their criticism of the slow pace of long- promised reform 
within the Catholic hierarchy.   

 These movements found an ally in the Vatican, which began to 
increase pressure on the missions to begin raising native clergy to posi-
tions of authority. Rome’s concern was twofold: not only preventing the 
rising tide of nationalism in Asia from turning against the Church, but 
also chastising missions that seemed content to drag their feet on a key 
Vatican initiative. Two successive popes responded to these challenges 
with apostolic letters that simultaneously asserted Vatican authority, and 
championed the cause of indigenization in the strongest terms. The let-
ter    Maximum illud  (Benedict XV, 1919)  lamented those missionaries 
who “displayed more zeal for the profi t of some particular nation than 
for the growth of the kingdom of God,”   and was followed by    Rerum 
ecclesiae  (Pius XI, 1926), which urged the missions to “prefer native 
priests to all others,” adding that “it is they who will one day govern the 
churches and Catholic communities founded by your sweat and labor.”    18   
The letters hit their mark, perhaps too well. Long- serving missionar-
ies in China complained that they were being characterized unfairly, to 
which the Vatican responded by recalling the outspoken mission critic 

     17     Young,  Ecclesiastical Colony , 14. On confl ict between native Christians and returned mis-
sionaries, see Harrison,  Missionary’s Curse , 65– 91.  

     18     The text of these and most other papal letters may be found at the site Papal Encyclicals 
Online,  www.papalencyclicals.net .  

9781107166400_pi-241.indd   1939781107166400_pi-241.indd   193 10/7/2016   11:09:01 PM10/7/2016   11:09:01 PM



May God Bless Manchukuo194

194

  Vincent Lebbe (1877– 1940).    19   But this was only a tactical retreat. In 
1926, Rome demonstrated its willingness bypass the missions and pur-
sue the issue of indigenization by elevating the fi rst Chinese bishops, in 
a ceremony conducted in Rome by   Pius IX himself.   Just one year later, 
the fi rst   Japanese bishop was named for the key diocese of Nagasaki. By 
1940, native priests headed three of the nine dioceses in Japan, and 22 of 
the 137 ecclesiastical jurisdictions in China (see  Table 8.1 )  . 

   
   The second of these crises was a reassessment of native ritual prac-

tices. Like the problem of indigenization, that of interpreting custom was 
ultimately one of authority. In China, such questions reached back to the 
so- called   Rites Controversy, a disagreement over whether funerary rites 
and ancestor reverence were acceptable practices for Chinese Catholics.   
This matter of doctrine had pitted competing orders against each other 
and was ultimately settled by papal arbitration.  20   

 During the early twentieth century, the interpretation of native prac-
tice would provide a moment of crisis that divided the Church in China 
and Japan. For most missionaries in both countries, private ritual obli-
gations had ceased to be a concern.   While technically under instruction 

     19     Young,  Ecclesiastical Colony , 211– 232.  
     20     A similar crisis played out in India over the Malabar Rites.  

      Table 8.1.      Leadership of dioceses in Japan. 
   

Year of foundation
Responsible mission 
order

Appointment of 
Japanese bishop

Fukuoka 1927 Missions étrangères de 
Paris (MEP)

1944

Hiroshima 1923 Jesuits (SJ) 1959
Kagoshima 1927 Franciscans (OFM) 1936
Kyoto 1937 Maryknoll (MM) 1945 (Dec.)
Nagasaki 1876 AV; 1891 D MEP 1927
Nagoya 1922 Society of the Divine 

Word (DVM)
1945 (Dec.)

Sendai 1891 MEP to Dominicans 
(OP) 1931

1941

Tokyo 1846 AV; 1891 D MEP 1937
Yokohama 1937 MEP Vacant 1940– 1947

   Source:   Acta Apostolicae Sedis.     
   Notes  
 AV = Apostolic Vicariate 
 D = Diocese  
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to disallow Catholics from participating in (or even viewing) traditional 
funerals, most missionaries were more than willing to look the other 
way at the social obligations of ancestor reverence, or the preference of 
Japanese Catholics for cremation instead of burial.  21   Instead the prob-
lem was acquiescence to   political programs. In China, the problem of 
state ritual was solved largely by the 1911 Revolution. The imperial 
Confucian ceremonies quickly faded from memory, and most missionar-
ies were in general ideological sympathy with the new state, particularly 
with   Chiang Kai- shek, who was baptized a Christian (albeit a Methodist) 
in 1929.   Sharing the same conviction that moral reform was the best 
way to combat the growing threat of communism, many Catholic mis-
sions actively supported in Guomindang social programs such as the 
  New Life Movement.    22   Rome actively promoted this moral- political alli-
ance. One American missionary recalled that, “under the strong leader-
ship of Rome, most of the missioners in China embrace the nationalist 
government programs … put up pictures of Sun Yat- sen, taught patri-
otism, and used the   San Min Chu I  (Three People’s Principles)   as a 
textbook.”  23   While state ritual was not unanimously accepted, the exten-
sion of Vatican authority necessarily silenced competing voices. When 
Apostolic Delegate   Celso Constantini (1876– 1958) convened the fi rst 
plenary council of the Chinese Catholic Church in 1924, he was careful 
to remove the “hornet’s nest” issue of state ritual from the items of dis-
cussion, instead deferring authority for its resolution to Rome.    24   

   In Japan and its empire, missionaries had grown less willing to accept 
the growing intrusion of political ritual. Since the decade of war at the turn 
of the century, public displays of reverence for the imperial institution and 
for the military, and especially for the war dead, had become increasingly 
prominent in Japanese life. Although the state was quick to explain that 
such observances were purely civic in nature, they produced for many MEP 
missionaries a crisis of conscience, especially as Franco- Japanese relations 
began to sour. In 1912, Bishop   Jean- Claude Combaz (1856– 1926) of 
Nagasaki voiced concerns at the intensifi cation of ritual obligations during 
the period of mourning for the Meiji emperor, adding specifi cally that “we 

     21        Jean- Paul    Wiest  ,  Maryknoll in China: A History, 1918– 1955  ( Armonk, NY :  M. E. Sharpe , 
 1988 ),  310  .  

     22     This association was often evident in Japan, as well. Mitsui, for example, hired 
Christian workers as a defense against communist infi ltration of its labor force. RAE, 
Hakodate, 1925.  

     23     Wiest,  Maryknoll in China , 341.  
     24     Referring to the place of Peter (and thus his papal successors) as the head of the twelve 

apostles, an apostolic delegate is a direct representative of the pope to a mission church. 
   George   Minamiki  ,  The Chinese Rites Controversy from its Beginning to Modern Times  
( Chicago :  Loyola University Press ,  1985 ),  193  .  
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regret exceedingly that as Catholics we cannot accept the interpretation of 
shrine worship given by the government.”  25   A formal intervention by the 
governor of Nagasaki, who in 1915 met with Combaz to reiterate that ritu-
als such as shrine visits were purely expressions of respect and civic loyalty, 
appears to have had no effect. The following year Combaz reiterated his 
objection to the rituals in a pastoral letter to the Catholics of his diocese.    26   
In 1925, MEP bishop   Émile Devred (1877– 1926) expressed similar con-
cerns over the imposition of state ritual in Korea: 

  It is necessary to note the efforts made this year by the Japanese authorities 
to make Koreans accept the worship of national heroes and emperors. The 
Government has sought to convince Christians to take part in these ceremonies 
by making the distinction that they are civil ceremonies, devoid of any religious 
ideas. To this end, the temples dedicated to the Emperors and to the heroes were 
moved from under the direction of the Offi ce of the Religion, and placed under 
that of the Ministry of the Interior. Unfortunately, apart from this change, every-
thing else retained the same Shinto ritual apparatus, and thus Catholics could 
not take part.    27       

     25     RAE, Nagasaki,1912, Combaz.  
     26        Míchéal   Thompson  , “ Choosing Among the Long Spoons:  The MEP, the Catholic 

Church and Manchuria: 1900– 1940 ,”  Comparative Culture   14  ( 2008 ):  84  .  
     27     RAE, Korea, 1925, Devred.  

   Figure 8.1.      Left to right, Jean- Claude Combaz, Archbishop Jean- Pierre 
Rey of Tokyo, and Joseph Petrelli. Maryknoll Mission Archives.  
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   Confl ict over state ritual proved to be a key catalyst in strengthen-
ing Vatican resolve and authority over the missions in Japan. In con-
trast to bishops Combaz and Devred, the Vatican was inclined to accept 
the explanation of Japanese authorities concerning the civic nature of 
ritual, and less prepared to support missionaries who contravened civil 
authorities without good reason. Just as in China, the Vatican was ini-
tially unable to challenge the missions in Japan directly, and thus took 
steps to forge its own relationship with Tokyo. In 1905, it sent American 
bishop   William Henry O’Connell (1859– 1944) as a special envoy to 
Tokyo to thank the Meiji emperor for his protection of Catholics during 
the Russo- Japanese War.   Japan reciprocated with its own visit in 1907. In 
1916, just as   Combaz was voicing his unwillingness to accept the govern-
ment’s demands,   Rome dispatched   Joseph Petrelli (at the time Apostolic 
Delegate to the Philippines) to Japan bearing a personal greeting from 
the pontiff to the emperor  .  28   In 1919,   Pietro Fumasoni- Biondi was sent 
as Apostolic Delegate to the Church in Japan.   His successor   Mario 
Giardini (1877– 1947) called a provincial   synod in 1924 (the same year 
as the conference in China, and the fi rst in Japan since 1895) to discuss 
the question of state ritual  . Although the fi nal report of this synod, which 
explained that Catholics could only participate passively in Shinto cer-
emonies, represented a signifi cant accommodation to MEP objections, 
it was clear that the mission would no longer enjoy decisive authority on 
such matters.   The clearest expression of the change was the elevation of 
the fi rst Japanese   bishop, Gennaro (Ky ū nosuke) Hayasaka (1857– 1939), 
who succeeded Combaz in 1926, and like his Chinese counterparts was 
consecrated personally by   Pius XI  .    29   

 This maneuvering was punctuated by another public incident, when 
in 1932 a group of students at Tokyo’s   Sophia University refused to pay 
reverence at   Yasukuni Shrine.  30   By this time, such ritual observations 
had become much more deeply institutionalized, and the students’ act 
was immediately brought up for investigation by the Army Ministry, 
which threatened to revoke the school’s charter.   While undoubtedly a 
crisis, this incident also gave the Catholic hierarchy both inside and 

     28     Thompson, “Choosing Among the Long Spoons,” 84. “Breve de erezione della delegazi-
one apostolica del Giappone, nov 26 1919,” in Leo Magnino, ed.,  Pontifi ca Nipponica: le 
relazioni tra la Santa Sede e il Giappone attraverso i documenti pontifi ci . (Rome: Offi cium 
Libri Catholici, 1948), 106– 108 (hereafter  PN ).  

     29     Thompson. “Choosing Among the Long Spoons,” 85. “Omelia per la consacrazione del 
vescovo di Nagasaki,” October 30, 1926,  PN , 118– 120.  

     30     The Yasukuni Shrine was built in the early Meiji period to commemorate those who had 
died in the restoration. It grew to particular prominence in the decade between the Sino- 
Japanese War and the Russo- Japanese War.  
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outside of Japan an occasion to settle the question of ritual more pub-
licly and defi nitively than they had done before.   Through the media-
tion of a high- ranking Japanese Catholic in the Imperial Navy, Tokyo 
archbishop   Jean Baptiste Chambon (1875– 1948) asked the Ministry 
of Education for a formal statement explaining the meaning of the 
ceremonies. Chambon was covering very well- trodden ground –  what 
he was seeking was not new information, but rather a highly placed 
confi rmation of a stance that the Church had known for well over a 
decade.   The response that ceremonies were purely civic in nature was 
then presented to skeptics as defi nitive defense of the offi cial policy that 
not only accepted the validity of the ceremonies, but also restated the 
stance that the Church would as a matter of principle separate itself 
from interference in political affairs. 

   Viewed individually, the problems of indigenization and political ritual 
are easily interpreted as a simple tug of war between a foreign Church 
and awakened Asian nationalism. In fact, they were much more. Drawn 
out over decades, both problems intertwined with each other, and with 
long- standing tensions over the fate of the mission enterprise and the 
source of Church authority in Asia. Both produced moments of crisis 
and decision that solidifi ed the authority of the Vatican at the expense 
of the missions, while affi rming the legitimacy of nationalist aspiration, 
both by empowering the native Christians to take charge of the Church, 
and by recognizing the legitimate authority of states to make limited 
spiritual demands of its citizens. The accommodation reached between 
the Church and secular authorities in both China and Japan was one that 
relied on the voluntary redefi nition of both theological and social space 
so as to keep the two conceptually separate.     

         Developments in Manchuria 
 

 These decades of transformation of Church, state, and mission in China 
and Japan were the prelude to developments in Manchuria. Responding 
to the same issues as Beijing and Tokyo, Manchuria was distinct by virtue 
of its unique mix of personalities, and because the timing of key decisions 
and events was delayed by a crucial decade or more. The most striking 
departures emerged after 1932, as the Catholic Church faced the prob-
lematic legitimacy of the Manchukuo state. 

     The Catholic Church during the Transition to Japanese Rule 

   Compared to the rest of China, French interest in the Manchurian 
Church was relatively muted. French diplomatic and strategic attention 
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was largely focused in the south and southwest, and commercial invest-
ment was overwhelmingly concentrated in and around the cities of 
Shanghai and Tianjin. (In 1930, missionary properties alone consti-
tuted nearly half of the 38 million US dollars of French investment in 
Shanghai.) In comparison, French interest in Manchuria was fairly 
minor, and certainly not something for which they would be willing to 
antagonize Japan.  31   

 Nor were the MEP as institutionally rooted in Manchuria as they were 
in other parts of China. The shoestring mission operations in Manchuria 
had suffered especially from the combination of declining political inter-
est in overseas missions and the repatriation of manpower and resources 
to Europe during the Great War –  at its close, only one European priest, 
Bishop   Marie- Félix Choulet (1854– 1923), remained in the once thriv-
ing vicariate of Southern Manchuria  .  32   At the same time, the MEP was 
forced to cede much of its territory to new mission orders.     During the 
1920s, new ecclesiastical districts were opened to the Belgian Scheutist 
(CIHM), the Benedictine (OSB), and the American Maryknoll (MM) 
missions (see  Table 8.2 ). Even when these changes represented a sim-
ple redistricting of existing missions in border regions near Korea and 
Mongolia, they created a more pluralistic mission presence, in which the 
MEP represented only one of many voices.  33   

   
 At the same time, the Church in Manchuria remained largely a mis-

sion fi eld. While the number of catechists grew throughout the early 
twentieth century, the lack of native priests slowed the deepening of 
indigenization at an institutional level.  34   Bishop   Jean- Marie- Michel Blois 
(1881– 1946) of Mukden frequently voiced concern about the decline 
in native ordinations, a problem that was compounded by the constant 
emigration of Christians from the region.    35   In 1932, Bishop   Auguste 
Gaspais (1884– 1952) counted a total of only twenty- nine   indigenous 

     31        C. F.   Remer  ,  Foreign Investments in China  ( New York :  Macmillan Co .,  1933  ), 631– 632. 
In 1935, the total French investment in Manchuria came to 21 million yen, or just under 
6 million US dollars. This fi gure represented less than 1 percent of the total investment 
in the region.    John R.   Stewart  , “ Foreign Investments in Manchuria ,”  Far Eastern Survey  
 4 ,  11  (June 5,  1935 ):  81– 85  .  

     32     Latourette.  A History of Christian Missions , 705.  
     33     The new districts were still administratively subject to the two MEP vicariates of Mukden 

and Jilin, which were increasingly referred to as Southern and Central Manchuria, 
respectively.  

     34     Li,  God’s Little Daughters , 108– 113. In contrast to Manchuria, Japanese Korea made 
great advances in indigenization of the church. In 1937 the Vicariate of Southern Korea 
consisted of “four parishes, of which one –  the parish of the cathedral –  is managed by 
a missionary assisted by a Korean priest; the other parishes are headed by indigenous 
clergy.” RAE, South Korea, 1938, Larribeau.  

     35     RAE, Shenyang, 1927, Blois.  
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priests in his entire vicariate of Northern Manchuria, a number so small 
that many of the outlying districts could only be served by lay ministers 
of the indigenous order of the Sacred Heart of Mary.    36   The problem 
of indigenous vocations worsened during the 1930s. In 1938, Blois cel-
ebrated only two native ordinations, and these were his fi rst in seven 
years.  37   We may speculate on the reasons for the unusual diffi culty the 
Manchurian Church faced in attracting native priests, but it is worth not-
ing that none of the sources places blame on political interference with 
ordination or training  .  38   

     Manchuria’s complex and shifting immigrant population itself com-
plicated the meaning of indigenous, producing unique variations on 
established arguments for and against promoting indigenization. By the 
1920s, new arrivals from Korea and Japan constituted one of the fastest- 
growing segments of the Catholic population in Manchuria. The Church 
responded accordingly. In 1927, Shenyang created the parish of François- 
Xavier specifi cally for Japanese and   Korean Catholics (although it was 
also open to foreigners of any nationality). In 1933, a Korean- speaking 
missionary priest was brought in from Seoul to minister to rural Korean 
areas of southern Manchuria, where “after hearing for the fi rst time a 
priest speak in their language … almost all were baptized.” Over subse-
quent years, Korean priests were brought to Shenyang and Xinjing, as 
were Japanese nuns from Fukuoka.  39     While the Catholic sources never 
portrayed it in such terms, it is worth noting that this policy of creat-
ing separate accommodation for ethnic communities fi t perfectly the 
Manchukuo model of ethnic communitarianism.    

   At the same time, the foreign identifi cation of the Church again shifted 
from being a liability to an asset. One of the original arguments for delay-
ing indigenization is that foreign bishops would be better positioned than 
native ones to defend the interests of the local Church against politi-
cal pressure, whatever its origin.  40   In Manchuria as much as elsewhere, 
such arguments had been a consistent irritant to popular nationalism. In 
1927,   Blois warned of a rising hostility to Church privileges among gov-
ernment offi cials in Shenyang, adding that “the spirit of independence 
seized even our Christians, who no longer show the same eagerness to 

     36     RAE, Kirin, 1932, Gaspais. On women’s vocations, see Li,  God’s Little Daughters , 
120– 124.  

     37     RAE, Southern Manchuria, 1938, Blois; RAE, Shenyang, 1938.  
     38     It is worth noting that resources became increasingly scarce after the commencement of 

war with China in 1937. For example, RAE, South Korea, 1939, Larribeau.  
     39     RAE, Southern Manchuria, 1927, 1936, 1938, Blois; RAE, Central Manchuria, 1933, 

1938, Gaspais.  
     40     Latourette,  A History of Christian Missions , 557  
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follow the instructions of their priests.”    41   The formation of Manchukuo 
presented a reverse image of this same logic. While the governments of 
Japan and China had each lobbied aggressively to remove the foreign 
privileges enjoyed by the missions on their own soil, the foreign iden-
tity of the Church presented certain advantages to the new Manchukuo 
state. As foreign clerical leadership presented a certain level of ornamen-
tal support, and implicit legitimation for the new state, the government 
of Manchukuo was not eager to speed the elevation of indigenous bish-
ops in Shenyang or Xinjing.    

       The Diplomatic Stance: The Mandate of Gaspais 

   The problem of how the Church should respond to the new state rever-
berated from Xinjing, through Beijing and Tokyo, and fi nally to Rome. 
It is important to remember that those on the ground had deeply 
held and often divergent opinions about Japan. In some cases, these 
opinions grew out of decades of personal experience: on hand when 

     41     RAE, 1927, Blois.  

     Figure  8.2.      Japanese kindergarten students pose beneath fl ags of 
Japan and Manchukuo at the Fushun Catholic mission, 1934. Schools 
were especially important as a bridge to the large but relatively insular 
Japanese community. Maryknoll Mission Archives.  
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Japanese troops were ordered to protect the missions from predation 
by Russian troops, Bishop   Choulet of Mukden wrote in 1905 that “had 
Russia become the main power in Manchuria, the Catholic missionar-
ies would undoubtedly have found it diffi cult to maintain their position 
there.  ”  42   Decades later,   Blois would greet the founding of Manchukuo 
with a degree of guarded optimism, writing in 1932 that “the new 
Government has been on the whole respectful of the people, works 
and goods of the Catholic Church,” and that it represented a return to 
public order that was in any case far preferable to previous years, when 
Japanese- held cities were the only places of refuge from the “gangsters 
who under the pretext of holding national territory, plunder, destroy 
and burn without cease or remorse for the suffering of their country-
men.” Four years later, Blois remained less concerned about Japan 
than he was about the threat posed by the unsecured countryside.  43   
For their part, many within the government of the new state remained 
convinced that “the ideals of the Catholic Church and of the Japanese 
Nation, coincided insomuch as both parties were directly opposed to 
Bolshevism.  ”  44   

 Further north, Gaspais was particularly optimistic about the future of 
the Church under Manchukuo. Like Blois, Gaspais initially perceived 
the founding of the state in terms of a return to peace, especially in the 
rural areas where many of the Catholics lived. Over the next few years he 
grew absolutely effusive about the state’s progress and the cordial, even 
friendly relations that he enjoyed with Manchukuo offi cials. From 1932, 
nearly every one of his annual reports from the Jilin Vicariate began with 
a lengthy description of the good relations between the new government 
and the Catholic missions. In addition to frequent polite exchanges, the 
new government extended more tangible expressions of good will, such 
as when the Offi ce of Worship in 1934 offered Gaspais the chance to 
review in draft manuscript an offi cial publication about the religions in 
the empire. In that same year, one in ten of the honorary decorations 
awarded by the Offi ce of Social Affairs went to Catholic missionaries.  45   
The benefi ts fl owed two ways: Gaspais attributed the good will of regime 
offi cials to the Church’s understanding of its “obligation to preach 
respect and obedience to the authorities.” In return, the Church thrived. 

     42     A more positive view of Russian troops is expressed in RAE, Central Manchuria, 1905, 
Lalouyer; RAE, Southern Manchuria, 1904, 1905, Choulet.  

     43     RAE, Southern Manchuria, 1932, 1936, Blois.  
     44     Japanese military offi cial, quoted in letter from Paul Taguchi to unstated recipient (prob-

ably Paolo Marella), November 3, 1937. Maryknoll Mission Archives.  
     45     RAE, Central Manchuria, 1934, Gaspais.  
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Between 1930 and 1936, the Catholic population of the Jilin Vicariate 
had grown from 21,380 to 30,619.  46   

 Relations were not quite as sunny as Gaspais was reporting. There 
were tensions with the new authorities. American   Maryknoll priests in 
Fushun were accused of being undercover military offi cers (a suspicion 
that Blois cannily noted derived from Japan’s own history of planting 
agents in civilian roles) and suspected of teaching Sun Yat- sen’s   Three 
People’s Principles   (and thus loyalty to the Guomindang regime) in their 
schools.    47   The discovery of an anonymous anti- Manchukuo tract enti-
tled   “Religion Will Save the Nation” ( zongjiao jiuguo   宗教救國 ) brought 
the entire Church under suspicion, resulting in new restrictions being 
placed on the movement of missionaries  .  48   Although the new govern-
ment made few overt demands of the Church (one being that they cut 
internal administrative ties with Constantini in Beijing and deal instead 
with Marella in Tokyo), it always made present a threat against the arrest 
of individuals or the seizure of Church property.  49   The question of legiti-
macy aside, external Church authorities were suspicious of the conduct 
of the Manchukuo government. In 1932, Rome caught wind of a spate 
of false reports in the Japanese press of Church support for the newly 
founded state, and made quick and vigorous demands for a retraction.  50   
Reports sent to the Vatican were often less than fl attering. From Beijing, 
Constantini’s successor,   Ildebrando Antoniutti (1898– 1974), described 
the new emperor as a man of “weak character, ordinary intelligence, 
and no political experience.”    51   A confi dential report compiled in June of 
1934 by   Paul Yoshigoro Taguchi (1902– 1978) the special emissary of the 
Tokyo Vicariate (and future bishop of Osaka) stated unequivocally that 
the new state was none other than a Japanese colony  .  52   

 Yet both sides had a clear interest in maintaining at least the appear-
ance of good relations, and in this Gaspais played a key role. As the 
bishop closest to the new capital, Gaspais was treated as the head of the 
Church in Manchukuo, and as the  de facto  ambassador of the Holy See, 

     46     RAE, Central Manchuria, 1934, 1936, 1937, Gaspais.  
     47     This text would have been taken as Chinese nationalist propaganda.  
     48     Letter from Blois to Antoniutti, undated.  SSM , 18.  
     49     On relations with the Apostolic Delegate in China, see Antoniutti, undated  SSM , 16. 

Property is mentioned in a letter from Fumasoni- Biondi to Pacelli, May 24, 1934. 
 SSM , 59.  

     50       The most egregious of these misrepresentations was a series of political comments in 
the Japanese press that were attributed to the priest and economist Johannes Kraus 
(1892– 1946), then of Sophia University. Kraus was not only quoted as having criticized 
the Washington Conference and urged a Japan Mandate in Asia, but also as having done 
so as the Apostolic Delegate of Tokyo. See the documents in  SSM , 1– 10.  

     51     Antoniutti to Pacelli, March 21, 1934.  SSM , 29.  
     52     Taguchi memorial.  SSM , 67.  
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a fi ction that he seemed more than willing to maintain. Particularly after 
1934, Gaspais was in constant demand for ceremonial functions in the 
new imperial court: he was granted an audience with the new emperor 
soon after the imperial coronation, and again two years later, at which 
time Pu Yi presented the bishop with a gift of a gold medal. Gaspais 
represented the Catholic Church in offi cial events such as the religious 
conference held in May of 1934 by the Ministry of Foreign Affairs, and 
was regularly feted by Japanese military and diplomatic offi cials, as well 
as Manchukuo cabinet ministers, particularly Minister of Foreign Affairs 
  Xie Jieshi  謝介石  (1878– 1954).    53   

 For their part, the Vatican offi cials in Tokyo and Beijing who took the 
lead on the Church’s Asia policy were not averse to working legally with 
the new state, at least within certain parameters. From Tokyo,   Marella 
advocated proactively extending diplomatic recognition to Manchukuo, 
suggesting that doing so would be perceived as an expression of impar-
tiality, and demonstration that the Holy See had “no political or com-
mercial goal … none other than one motive of the salvation of souls and 
the existence of the Church.”  54   The damning report of the League of 
Nations’ Lytton Commission was itself not an impediment: the Foreign 
Offi ce of the Holy See wore proudly its opposition to the overly puni-
tive stance the League had taken towards the defeated powers after the 
Great War. Marella argued precisely this point, optimistically predicting 
that recognizing Manchukuo would enhance the prestige of the Church, 
“even in China, where it will be clear that the independent moral force 
of the Holy See is not constrained by the League of Nations or any other 
shackles.”    55   Requests for diplomatic recognition were raised repeatedly 
from the Manchukuo side:  in a 1932 letter from Pu Yi to Pius XI, in 
numerous letters from   Xie Jieshi, by the 1938 delegation, and no doubt 
informally on a fairly regular basis, as well. Rome deftly evaded the issue, 
neither confi rming nor denying its intentions. Responding to one such 
overture from Xie Jieshi,   Pacelli simply stated that “we note with plea-
sure your desire for diplomatic relations.”    56   Unmoved by Marella’s pre-
dictions, voices such as   Antoniutti cautioned that any public recognition 
of Manchukuo would destroy relations with China, especially after   Wang 
Jingwei offi cially urged foreign leaders to shun the new state    .    57   

     53     RAE, Central Manchuria, 1934, Gaspais.  
     54     Letter from Marella to Fumasoni- Biondi, 27 May, 1934.  SSM , 61.  
     55     Letter from Marella to Fumasoni- Biondi, 27 May, 1934.  SSM , 61. On Vatican reserva-

tions over the Paris Peace settlement, see Chamedes, “The Vatican and the Making of 
the Atlantic Order,” 65– 90.  

     56     Letter Pu Yi to Pius XI, September 28, 19,  SSM , 13; Xie Jieshi to Pacelli, March 1, 
1934;  SSM , 22; Pacelli to Xie Jieshi, March 3, 1934,  SSM , 25.  

     57     Letter from Antoniutti to Pacelli, March 21, 1934.  SSM ,29.  

9781107166400_pi-241.indd   2059781107166400_pi-241.indd   205 10/7/2016   11:09:01 PM10/7/2016   11:09:01 PM



May God Bless Manchukuo206

206

 The solution was to be found in a diplomatic loophole. The nomination 
of a nuncio, a political representative of the Holy See to a head of state, 
would have placed the country on a diplomatically even footing with both 
Japan and China, and thus be perceived as recognizing the existence, if 
not necessarily the legitimacy of the Manchukuo government. Not wish-
ing to go quite so far, Rome solved the issue through what it called the 
“  mandate of Gaspais.” It named Gaspais the Apostolic Delegate of the 
Vatican to the Church in Manchukuo, but was explicitly not of the sort of 
diplomatic appointment the Holy See would make to a state. It followed 
similar channels in acceding to the demand that the Manchukuo Church 
break ties with Beijing by allowing the coordinating body for missions, the 
Congregation for the Propagation of the Faith (Propaganda Fide), to sepa-
rate Manchukuo from China as an  ecclesiastic  jurisdiction.   Pacelli presented 
this arrangement as a compromise that would save face for all parties: 

  [T] he nomination of a Apostolic Delegate may suffi ce for the Manchurian gov-
ernment, to see her country treated by the Holy See in the same way as China, 
Japan or the United States, gaining for the Catholic Church the sympathy of the 
offi cials and the local Japanese. On the other hand, the nomination of a Delegate 
does not imply the  de jure  recognition of the new state, and hopefully would not 
evoke such a violent reaction in China.        58     

     Rites and Religion: A Church for Manchukuo 

     Soon after the 1934 coronation of Pu Yi as emperor, Gaspais convened in Jilin 
a synod of Catholic clergy from throughout Manchukuo. Like the plenary 
council that Constantini had called in China a few years earlier, this meeting 
was intended to clarify a policy and identity for the entire Church as a national 
body. The question of ritual was high on the list of items for discussion. As 
elsewhere in China, missionaries in Manchuria had long been sympathetic to 
allowing local Catholics to practice traditional funerary rites. Although they 
were technically required to punish transgressions by the faithful, it appears 
that most recognized and even joked about the absurdity of pursuing the issue 
in earnest: when an American priest was reported for the “superstitious” activ-
ity of praying over the coffi n during a funeral, his superior told him with mock 
solemnity, “well, you are excommunicated.” Such sentiment was not limited 
to the Americans: when asked about a Japanese parishioner who wished to 
cremate his deceased daughter instead of interment in the Catholic fashion, 
Blois advised the priest simply to “close your eyes, and let it be.”  59   

     58     Minutes of the Secretary of State, June 8, 1934.  SSM , 63.  
     59     Wiest,  Maryknoll in China , 310– 311.  
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 In contrast, the concerns around state ritual resembled those encoun-
tered in Japan. Although the passing of the Qing had removed many of 
the Confucian rites, and thus the issue of state ritual, from the concerns 
of Chinese missionaries, the state of Manchukuo did not merely revive the 
old rites, it expanded them into the foundation of a program that closely 
resembled the place that Shinto observance was intended to occupy in 
Japan or Korea. By the time of the   1934 Manchukuo synod, these initia-
tives were fully developed, and had already begun to incorporate expres-
sions of obeisance to the imperial house (including the erection of shrines 
to Amaterasu) and reverence for the war dead.     

 For the missionaries, the new regime of state ritual was many things, 
but was fi rst and foremost an expression of political loyalty to a state 
had grown highly vigilant to any perceived slight. Much of the inter-
action between the Church and the new government thus consisted of 
large and small tests of  de facto  political support. Missionaries interpreted 
and debated the question of Manchukuo state ritual largely in this light, 
according to the same criteria as other expressions of civic loyalty such 
as raising the Manchukuo fl ag on Church property, or including prayers 
for the emperor in Church services. They decided as a body to do so, rea-
soning that the Church owed civic loyalty to whatever state was in power, 
and that whatever had been offered to the previous sovereign should be 
extended to the current one as well.  60   At least such was the case behind 
closed doors. While the private discussions dealt extensively with polit-
ical ritual, the public pronouncements on ritual in Manchukuo  –  the 
letter that was sent from the synod to Apostolic Delegates in Tokyo and 
Beijing, and from there to the Vatican, as well as the Vatican response –  
all dealt specifi cally and exclusively with ritual in its less infl ammatory 
image as a private matter. 

   At the same time, developments in Japan show a growing acceptance of 
state ritual, not merely as a legal requirement, but as something essential 
to Japan itself. Soon after the Manchurian synod had prepared its report, 
  Propaganda Fide requested a similar statement   of Marella in Tokyo.   
His response, which went out to all ordinaries of Japan on December 
8, 1935, voiced more clearly than before the two compelling reasons 
for Catholics to participate in the rites: refusal to participate in the rites 
places the Church in violation of Japanese law and marked it as a foreign 
institution.  61   The latter point is worth noting. More than simply evading 

     60     Letter from Antoniutti to Pacelli, March 21, 1934.  SSM , 29. It is worth noting that this 
decision and its consequences were only those of the Manchurian dioceses. While the 
issue seems to have largely been settled in Manchuria. In Korea it remained a point of 
acrimony for another few years. RAE, Korea, 1938;  SSM , 29.  

     61     “Instruzione del delagato Apostolico in Giappone,” December 8, 1935.  PN , 130– 140.  
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offi cial scrutiny, Marella was providing an early glimpse of a transi-
tion to a Church that was not merely native- led, but moreover would 
actively seek to encourage the development of native Christianities.   This 
included the integration of native priests and ritual, as well as artistic 
expression:  in 1935 Fumasoni- Biondi urged the Japanese Church to 
support the work of local artisans, ones who could portray Christianity 
in a Japanese style, creating for the Church “an art that is simultaneously 
profoundly Catholic and demonstrative of a characteristically nationalist 
sensibility.”  62   

 Confi rmation of the legal status of Shinto ritual was more than an 
implicit assurance that Japanese Catholics would be safe, it was a con-
tract by which the Church and Japanese state agreed upon the line 
between the secular and religious. Six months after receiving Marella’s 
report,   Propaganda Fide responded with the encyclical letter    Pluries 
instanterque . Exceeding Marella,  Pluries  emphasized the place of religion 
under Japanese law as defi nitive proof of the sincerity and continuity 
of the offi cial interpretation of the rites. It cites the ban in the 1889 
Meiji Constitution on the promotion of religion in public education, 
concluding that Japan would be unwilling to contravene its own high-
est law by promoting activity that it believed to be religious in nature.    63   
The Church would occasionally hold Japan to its word. When colonial 
authorities in   Korea attempted to force priests to add Shinto elements 
to the Catholic Mass, they responded that the churches being a place of 
prayer and religious ceremony, it was improper for them to add elements 
of a civil nature. This argument was apparently suffi cient to convince the 
Government General, which dropped the demand.      64   

 But outside of the question of legitimacy, Manchukuo still presented 
unique problems. When Marella and Fumasoni- Biondi urged the accep-
tance of shrine worship as a duty of Japanese subjects, and thus as an 
integral part of a genuinely Japanese Christianity, they were merging an 
understanding of    native  Christianity with a  national  one. Such an equa-
tion of native and national may be defensible in Japan, where the nation 
is fairly easy to identify, but presented distinct problems in Manchukuo. 
The problem was less the legitimacy of the state, a point on which the 
Church would have remained silent as a matter of principle, but the 
fact that the “nation” of Manchukuo existed primarily as an aspiration. 
Whether as an attempt to gloss over unwelcome political questions or 

     62     “Lettera del Prefetto di Propaganda a Mons. Marella Sull’arte Giapponese,” June 1, 
1935.  PN , 128– 129.  

     63      Pluries instanterque . Text available in  Acta Apostolicae Sedis  28 (1936), 406– 409.  
     64     RAE, Korea, 1938, Larribeau.  
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simply because it was not yet convinced of the cultural uniqueness of 
Manchukuo, the Church still treated the new nation in the same breath 
and with the same criteria as it did China. In contrast to the commitment 
to developing a genuinely native Church in both China and Japan, there 
was no call for the creation of a “Manchukuo Christianity  .    ”   

     Conclusions 
 

   Convened from 1962 to 1965, the Second Vatican Council represented 
the most sweeping Catholic repudiation of past antagonisms with non- 
Catholic churches, and non- Christian cultures, and especially the histor-
ical ties of the Church to imperialism. It made clear a policy of respecting 
the dignity of cultures within a global, and increasingly non- Western 
Catholic world. It is clear, however, that many of the processes that led 
up to this momentous change had been set in motion decades before, 
and were presaged by events in Asia.    65   

   The diffi culty of delineating the authority of state and Church is that 
each sort of institution has both a political face and a cultural one. The 
two faces are never easy to separate, but in nineteenth- century and early 
twentieth- century East Asia, they were virtually indistinguishable. As 
discussed earlier, both traditional and overtly modernizing statecraft in 
China and Japan relied heavily on the responsibility of the state to shape 
society by ethically transforming the individual. The Catholic Church 
was an overtly political entity, particularly in places like China where it 
enjoyed a state of virtual extraterritoriality. 

   The lines that were drawn around religion during the crises of the 
twentieth century did not deny the state its transformative role, nor 
the Church its political signifi cance. Republican China, Japan, and 
Manchukuo all maintained their right to shape the citizen through edu-
cation and through ritual that would once have been identifi ed as reli-
gious. The Church was not denied its political status –  if anything confl ict 
increased the importance of the Holy See as an independent diplomatic 
entity. Rather, the accommodation that was reached was one that defi ned 
rather than denied the legitimate boundaries of states as a cultural actors, 
and of churches as a political ones.         

     65     See especially the decree on missions  Ad gentes , which makes liberal reference to 
 Maximum illud  and  Rerum ecclesiae .  
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