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Explanatory Notes 

S i n c e  these essays have been edited not only for Sinolopjsts - 
but also for non-Sinologists and students of Jesuit history, the 
following items might prove helpful: 

bonze A bonze is a Mahayana Buddhist monk, especially 
of China, Japan, and adjacent countries. 

chin-shib The meaning of this term is "presented scholar." 
Charles 0. Hucker, in his Dictionary defines it as 
"a degree or status often compared to the aculernic 
doctorate in the modern West, conferred on 
successful candidates in the highest-level regular 
civil service recruitment examinations, qualrfying 
them for appointment to government office" 
(p. 167). 

chuan 

daimyo 

college 

chapter. 

Daimyo, which translates "great name," designates 
a hereditary lord in Japan, head of a feudal domain. 

To facilitate matters, the English term "college" 
is used to translate colegio (Spanish), colegio 
(Portuguese), and college (French), but it is not 
an accurate translation. In the presuppression 
Jesuit Order (pre-l773), the use of the term by 
the Jesuits laboring in the Far East by no means 
always corresponded to the Jesuit institutions of 
Europe. The term was also employed to designate 
a residence with no school attached. In his Rep- 
ertoire, Joseph Dehergne defines college in 
these terms: "the principal residence to which is 
attached, at least for financial reasons, several 
dependent residences" (p. 408). 

principle. 

a Chinese measure equal to approximately one mile. 



xvi Explanatory Notes 

romanization Both the Wade-Giles romanization system and the 
place-name spellings of the Postal Atlas of China 
have been used throughout the book. 

Shang- ti Owing to a divergence of opinions m o n g  authors, 
two different translations of Shang-ti are used: 
"Lord on High" and "Divinity on High." Dr. 
Peterson argues that his English translation (Di- 
vinity on High) maintains the distinction implied 
by the two Chinese terms, Shang-ti and T'ien-chu. 

titles of books For the benefit of non-Sinologists, the following 
and articles style is used in the text, endnotes, and bibliogra- 

phy: 

text: The English translation is given first, followed 
by the romanized Chinese title in parentheses. If 
the work is cited again in the text, only the 
English translation is given. 

endnotes: The romanized Chinese title is given 
first, followed by the English translation in pa- 
rentheses. If the work is cited again in the notes, 
only the romanized title, usually shortened, is 
given. 

bibliography: The romanized Chinese title is 
given first, then the Chinese characters, followed 
by the English translation in parentheses. Short- 
ened-title references in the bibliography are in 
English. 

translations Unless otherwise specified in the endnotes, any 
translation in the text or the notes was made by 
the author of that chapter. 

volume. 



Introduction 

D U R I N G  THE YEARS 1982-83, a number of scholarly confer- 
ences were held in several countries to commemorate the 
400th anniversary of the arrival in China of the Italian Jesuit 
Matteo Ricci. His arrival and his method of cultural accommo- 
dation opened one of the most k i m t i n g  chapters in the history 
of Christian evangelization. Symposia and conference were spon- 
sored in Italy, France, Taiwan, Hong Kong, the Philippines, Japan, 
and the United States. Even the government of the People's Rqub-  
lic of China undertook to restore the tombstone of h c c i  and 
refurbish the area around his tomb, an area which also included 
the tombs of two of his Jesuit colleagues, the German Johann 
Adam Schall von Bell and the Belgian Ferdinand Verbiest. 

This revival of interest in Ricci and the Jesuits in China rep- 
resents a renewed awareness and recognition that Ricci and 
the Jesuits of the sixteenth, seventeenth, and eighteenth centuries 
had done far better than their twentieth-century counterparts 
in understanding China and fostering amiable relationships be- 
tween the East and West. The Jesuit method of propagating 
Christianity through cultural accommodation was the brain 
child of Francis Xavier, the celebrated Jesuit missionary to the 
F& East, and was applied to China by Alessandro Vdignmo. 
the Jesuit Visitor to the Far East. These Jesuits were the direct 
inspiration for Ricci, who firmly implemented the method in 
China and set the pattern of Jesuit work in the country for 
years to come. The method of cultural accommodation represent- 
ed, in the words of Wolfgang Reinhard, the German historian. 
"one of the few serious alternatives to the otherwise brutal 
ethno-centrism of the European expansion over the earth."' 
Pope John Paul I1 said that Ricci "succeeded in acquiring, 
through determined, humble, and respectful commitment 
such a vast and profound knowledge of the classic Chinese 
culture as to  make him a true 'bridge' between the European 
and Chinese civi~izations."~ 

It is generally agreed that the Jesuits had come at a most 
propitious time to promote the mutually respectful relation- 



ship between East and West for which they are so famous. 
Both sides were about equally matched in ci~ltural  attain- 
ment. After many centuries of backwardness, Europe had fi- 
nally caught up and perhaps even surpassed China by the 
end of the sixteenth century, especially in scientific discovery 
and technical advances. But the fruits of the new European 
advances were not yet widely evident, while the myth of a 
highly civilized China and fabled riches of the East persisted 
in the minds of European adventurers. 

The reality in the China of the sixteenth century, however, 
did not quite fit the European image of that empire. By the 
time Matteo Ricci arrived in Macao in 1582, the two-hundred- 
year-old Ming dynasty, which had been in decline for some 
time, had been temporarily rejuvenated owing to the solid 
reform program of the notable statesman and grand secretary, 
Chang Chu-cheng. At the time of Chang's death in 1582, the 
empire, ruled by the nineteen-year-old Wan-li emperor (r. 
1573-1620), was prosperous: its granaries full and its econ- 
omy sound. Unfortunately, however, this situation was not of 
long duration. Due to  serious weaknesses in government and 
the flagrant misbehavior of the emperor during his remaining 
forty years on the throne (his forty-eight-year reign was the 
longest since the second century B c ), all gains were wasted 
away. In the absence of strong rulers, the decline of the Ming 
dynasty began to  manifest itself in disruptive ways: protracted 
factional strife among scholars, a pernicious dominance of 
eunuchs, and a damaging power struggle between the schol- 
ars and eunuchs. The Ming intellectuals were alienated not 
only from politics but also from Confucianism, that is, from 
the established orthodoxy of the Neo-Confucian school and 
of the inherited tradition of earlier times. This alienation oc- 
casioned a marked intellectual diversity and curiosity among 
the Chinese that led them to  inquire into other teachings, 
such as the Christianity brought to  China by the Jesuits. 

Far away, Europe was experiencing similar unsettling condi- 
tions, characterized by growing diversity in religion, in the in- 
tellectual atmosphere, and in political entities. The Protestant 
Reformation of the early sixteenth century had put an end to 
the Catholic Church's dominance in spiritual leadership, just 
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as Renaissance humanism had put an end to its position ; ~ s  the 
foundation of knowledge and wisdom. The rise of modern s taes  
and the incessant disputes among them played their part in 
the disintegration of the medieval unity of Christendom. Since 
the beginning of the sixteenth century, Europe had been en- 
gulfed in constant warfare which culminated in the Thirty Years' 
War. In this atmosphere, the Society of Jesus was canonically 
established in 1540, and gifted individuals joined the Order to 
defend and spread the Catholic faith throughout the rest of the 
world, according to the mind of the founder, lgnatius Loyola. 
Coming from this unsettled and yet creatively diverse atmos- 
phere, the Jesuit missionaries were more receptive and more 
willing to accommodate to different ideas and cultures. ?he 
model among them in the matter of cultural accommodation 
was Matteo hcc i .  

Ricci was born 6 October 1552 in Macerata, Italy, a town 
within the papal states and close to the Adriatic Sea. Like many 
places that remained loyal to the Church, Macerata was swept 
by the fervor of the Catholic Counter Reformation, promoted 
especially by the members of the newly established Society of 
Jesus. It is interesting to note that Ricci was born two months 
before the death of Francis Xavier on the island of Shang-ch'uan 
off the southern coast of China. The first and greatest Jesuit 
missionary to the Far East, Xavier had left Japan after approxi- 
mately two years of successful work, convinced that China held 
the key to  the conversion of the whole of Asia. Xavier's dream 
was passed on to many who came after him. 

Ricci entered mainland China in 1583. From 1552 to 1583, 
twenty-five Jesuits had gone to China but were permitted to 
stay only a short period of time. In addition to the Jesuits, there 
were twenty-two Franciscans, one Dominican, and one Augus- 
tinian whose fate was the same. During the 1570s, when Ricci 
entered the Society of Jesus as a novice, volunteered for the 
Eastern mission, and was sent to Portugal for eventual departure 
to Asia, Alessandro Valignano became the head of the Eastern 
mission. In 1577, he came to Macao as the Jesuit Visitor and 
initiated a new policy of evangelization, the policy of cultural 
accommodation. 

This new policy, which Ricci executed so ably, took into 
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consideration the high level of civilization in the Asian coun- 
tries, recognized the futility of trying to  make Westerners out 
of Asians, and demonstrated a willingness to accommodate 
to  the native culture. By the time young Ricci completed his 
theological studies in Goa and arrived in 1580 at Cochin on 
the Malabar Coast, where he was ordained, the Jesuits had 
built a Chinese parish at Macao. Valignano then sent for Kicci 
and Michele Ruggieri, both of whom had a reputation for 
religious piety, zealous energy, and talent in language. Rug- 
gieri followed Portuguese merchants to Canton on  several 
occasions, but Ricci, at Valignano's orders, continued to  con- 
centrate on  studying the Chinese language. Ricci arrived at 
Macao in 1582 but did not set foot on  mainland China until 
the summer of 1583, although many curios, including his 
watch, preceded him to Canton and aroused considerable 
curiosity about the Jesuits. Unexpectedly, Ricci and Ruggieri 
were granted permission to come to the seat of the prefecture 
in Chao-ch'ing, and on  10 September 1583, they went well 
stocked with European novelties donated by a Portuguese 
merchant. Little did Ricci realize that this was to  be the first 
leg of his long journey to  Peking and that he  was never to 
leave China again. 

For the first several years, Ricci and his fellow Jesuits 
preached to  the common people, much like the Buddhist 
monks. They dressed like them, shaved their heads, and cut 
off their beards. At the same time, they attracted the attention 
of the learned sector of the population with maps, clocks, 
prisms, and other items from Europe as well as by exhibiting 
their knowledge of the Chinese Classics. By 1597, when Ricci 
became head of the China mission, he  had established a repu- 
tation among Chinese intellectuals as a scholar of considera- 
ble depth. Also by this time he  and his Jesuit colleagues, ad- 
vised by one  of the earliest Chinese converts, had changed 
their attire and taken on  the dress and appearance of Confu- 
cian scholars and begun their work primarily among the 
literati. 

Recognizing that there was a theistic tradition in ancient Con- 
fucianism, Ricci used existing Chinese terms, t'ien (heaven) 
and Shang-ti (Lord on High), to introduce the God of Christian- 
ity. The word h e  eventually adopted for God was T'ien-chu 
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( ~ o r d  of Heaven); this term, finally ageed upon after long pro- 
tracted - -  - dispute, has rernamed th e ~OD& cod in China and 
the --.- .- rest - of East Asia. By 1591, ~icci's-language skill m d  know1- 
edge of the-classics were sufficient to translate the Confucian 
Four Books (Ssu-shu) into Latin with the assistance of Chines  
scholars. Once the literati became the main target of Jesuit 
conversion, the Four Books were chosen for translation and 
remained the object of the continuous translation project of 
the Jesuits into the beginning of the eighteenth century. The 
reason is obvious: In the eyes of the literati class, they were 
Confucian canons, and a deep mastery of them was essential 
for an aspiring scholar-official. In addition, they provided the 
newly arrived Jesuits with an excellent text for learning the 
language because they were relatively brief and written in a 
simple style. 

For similar reasons, the Jesuits chose a commentary on the 
Four Books by Chang Chii-cheng, the aforementioned grand 
secretary and imperial tutor of the Wan-li emperor during the 
first ten years of his reign. Chang had written the commentary 
in colloquial style to instruct the young emperor, and the Jesuits 
selected it not only because of its simple style but also because 
of the political and intellectual prestige it contributed to their 
Confucian-Christian synthesis. 

This emphasis on  the Four Books was to change in the late 
seventeenth century, as the Jesuits shifted their mission tactics 
fkom the literati to  the emperor. However, Ricci's primary atten- 
tion remained focused on the literati class, and he wrote with 
them in mind. Noting the special value Chinese placed upon 
interpersonal relationships, Ricci wrote in Chinese his Treatise 
on Friendship (Chiao-yu lun), but he never lost sight of his 
real aim in China and continued to work on a catechism as a 
useful means to introduce Christianity to the Chinese. This 
work was entitled True Meaning of the Lord of Heaven ( T'ien- 
chu shih-i) and was published in 1603. Even after taking up 
residence in Peking, Ricci never saw the emperor, but he con- 
tinued to cultivate friendships with the literati (who were fas- 
cinated by his scientific knowledge) and to spread the gapel  
among them with sincerity and religious zeal. 

How much did Ricci and his colleagues really understand 



China and its culture? What obstacles did they Fice and how 
did they deal with them? ?b the extent they were successful, 
what were the reasons for their success? What effect did they 
have on China? In the following pages, several distinguished 
scholars take up  these questions about Jesuit activities before 
and after Ricci. 

In October 1982, Loyola [Jniversity of Chicago hosted one 
of the symposia held during 198.2-83 to  observe the 400th 
anniversary of the beginning o f  Ricci's mission in China. The 
papers read at that symposium constitute the nine chapters 
of this book. (The papers have been adapted for publication.) 

Chapter 1. Jonathan Spence, in his symposium keynote ad- 
dress, "Matteo Ricci and the Ascent to  Peking," deals with 
Ricci from his early life in Italy to  his death in Peking. Spence 
intends his phrase "the ascent to  Peking" to  ellcapsulate his 
own views of the long journey that made up  such a large 
portion of Ricci's life; there were at least four aspects of the 
"ascent": geography, linguistic ability, growth in sensitivity, 
roots in Western classics. 

Ricci, after having journeyed from Goa to Malacca and on 
to  Macao, slowly moved out from south China and turned 
northward to  Peking. Ricci also developed excellent linguis- 
tic skills, advancing to  preaching with an interpreter's assis- 
tance and to  hearing confessions in 1584, to  speaking without 
an interpreter and reading and writing nioderately well by 
1585, to  first translation attempts into Latin in 1593, and to 
first efforts on  his own at original composition by 1594. A 
less obvious but quite significant ascent was Ricci's growth 
in sensitivity, whereby "he learned to  take Chinese values 
ever more seriously." He also studied Confucianism so nleticu- 
lously that he could borrow arguments ftom Chinese philosophy 
to countec the claims of the Buddhists. As his sensitivity rose, 
Spence notes, Ricci abandoned his initial dream of converting 
thousands of Asians en masse and became reconciled with 
"slow, patient work among an intelligent, skeptical, and often 
hostile group of scholars". Spence describes Ricci's intellectual 
activities at this time in these words: "This is the period that 
saw him move from the first simple catechism drawn up with 
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Huggieri, through its increasingly complex revisions, to the final 
linguistic and intellectual tour dt: force of his later works of 

theological argumentation like the fiue Meaning bd 
of Heaven . . . and the Ten Essays on the Extmodinar). Man," 

Spence's fourth aspect of hcci 's  ascent is " h d  to indicate 
precisely," but it has to d o  with the fact that kcci, as S p a c e  
reminds us, "had his roots in the inte1lectua.j soil of classical 
Rome and the reinterpreting of those roots that was central t o  
Renaissance humanism." 'I'hus, the I tdian Jesuit in China main- 
tained a close intellectual tie with the Roman classics m d  con- 
tinued to think and express his thoughts in light of these mas- 
terpieces. For example, Spence takes Vergil "to stand for the 
solace and wisdom of the classical Ronlan tradition which was 
always present at hcci 's  side." In his writings, Ricci drew con- 
tinually from this tradition; "he deliberately," Spence points out. 
"uses Roman and Latin models t o  get ideas across to the 
Chinese." Ricci's teaching of the faith could not be separated 
from these pagan and humanistic roots. 

But it was not all "ascent" for h c c i ,  for there was much per- 
sonal and mental anguish that went with his work in China. 
Spence points out that this can be most clearly seen in a careful 
reading of Ricci's letters in the 1580s and 1590s. Some of the 
Scripture passages cited in his letters are somber in mood and 
allusion. He even quoted lines from Vergil's Aeneid about the 
"descent" to  the underworld. 

Spence concludes his paper with a description of another 
ascent - Petrarch's ascent of Mount Ventoux, which he wrote 
about in 1336 during his exile in France. According to Spence, 
a certain bond can be traced between Petrarch and Kicci. Ricci 
was ecstatic when he  reached Peking and composed songs that 
could be  sung by Emperor Wan-li's court and played on  the 
harpsichord he  had presented to the emperor. One song tells 
of a shepherd boy, who, "disconsolate with life on his own 
mountain," had become "entranced by the vision of a better 
life on  a distant peak that looks far more beautiful. Arriving 
there after much toil, he  finds the new mountain no better 
than the old one." Thus, as Petrarch had progressed on Mount 
Ventoux and realized the folly of rejoicing in the mountain 
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and turned his inner eye toward himself, so  did Kicci realize 
in 1601 that he had reached his own "Mount Ventoi~x" and 
that he  might never see Europe again. 

Chapter 2. Joseph Sebes in his "The Precursors of Hicci" 
examines the experiences of Ricci's forerunners and Ricci's 
mission policy. Sebes points out that there were many who 
entered China before Ricci, but he  is important because he 
ushered in a new era in Asian mission history with his accom- 
modation method. 

Sebes emphasizes the fact that in all of Ricci's various and 
seemingly nonreligious activities, he  never lost sight of his 
primary goal to  preach to  gospel and convert the Chinese at 
all levels simultaneously. Ricci early realized, however, that 
in the upper echelons, "things other than religious teachings 
would be the attraction." Later, the Italian Jesuit acknowl- 
edged that among the reasons for his renown, his religious 
teachings were the last, outranked by the fact that, to  cite 
one  example, as a foreigner h e  had learned to speak, read, 
and write Chinese. 

Sebes also reminds the reader that the Chinese were im- 
pressed by Ricci's personality, sincerity, and piety. The Chinese 
literati, with their Neo-Confucian tradition of emphasis upon 
personal cultivation, appreciated his moral conduct. There- 
fore, Sebes continues, "in the end it was the unethical be- 
havior of the later missionaries that hurt the mission more 
than anything else." Without the Jesuit method, the mis- 
sionaries in opposition to  Ricci and his method of accommo- 
dation would never have been able to  set foot o n  Chinese 
soil. Thus, Sebes says, "one may say that the Jesuit thesis was 
a balanced halfway dialectic based upon reasonable premises 
that were admissible by Catholic moral principles and made 
imperative in order to  win a hearing for the Gospel." 

Chapter 3. John Witek's "Understanding the Chinese: A Com- 
parison of Matteo Ricci and the French Jesuit Mathematicians 
Sent by Louis X W  compares the activities of Ricci and other 
early Jesuits with the French Jesuits who came nearly a century 
after Ricci's first arrival in China. Witek observes that, although 
both the earlier and later Jesuits continued the effort to  under- 
stand Chinese, the nature of the mission changed in the course 
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d a century. --- The FrenchJesuits - -- -- were functionaries in the irnpe- ---- -- 
rial _ court. _ _  _ _ _ -  Gerbillion - a m n u ~ & & s  j~n_st.~nc, were-th*ru?Tinto 

friendship a m c m i t r r a t i ~ h a d W  adad a k r  earh Jesuits. __--- 
Witek concurs with other contributors in this volume that 

the reasons for Jesuit success stemmed from their exemplar). 
conduct and their knowledge of the Chinese language and Clas- 
sics as well as Western sciences. But he further notes that "Chris- 
tianity became tolerated in China in 1692 not because all the 
government officials accepted it or because a significant 
number of scholars became converts. Rather 1 it - was - considered -- 

to be a promoter of general harmony isl Chinese society. . . . m e  
~di~-of-ToTGZTon~~became at least in part the Chincx and 
Manchu response to [the] Jesuit effort of understanding the 
Chinese." 

Chapter 4. Harrie Vanderstappen in his slide lecture, "Chinese 
Art and the Jesuits in Peking," focused upon "the basic 
dichotomy between the spiritual message the missionaries were 
intent on  bringing and the framework in which it was pre- 
sented." The framework, he writes, included the "gifts, the tech- 
nical skill, and, certainly in the eyes of the Chinese, the strange, 
exotic, and, in many ways, admirable mental and practical ability 
of the missionaries." They used their art, Vanderstappen points 
out, "to illustrate Christian doctrine," and whatever artistic 
worth these illustrations had, he goes on to say, was superseded 
in Chinese eyes "by the strange and new technical qualities 
they saw" Vanderstappen agrees with Sebes that the Jesuits 
employed the arts as a means to bring home their spiritual 
message. 

Despite the efforts of Jesuit artists, however, "the impact of 
Western artistic tradition was mainly limited to technical matters," 
such as topography, perspective, and lifelikeness. But the 
novelty did not wear well, and the Western artistic tradition 
seems to have all but disappeared with the lack of imperial 
patrons after the death of the Ch'ien-lung emperor (r. 1 7 3 6  
1796). Vanderstappen concludes that the traditional artistic 
heritage in Chinese art seems to have been barely touched by 
Western traditions. 

Chapter 5. Willard Peterson in his "Why Did They Become 



Christians?" looks at the whole phenomenon of Jesuit mission 
activities through the eyes of three prominent Chinese who 
in the early seventeenth century were converted to Christian- 
ity; Peterson tries to  make some sense out of the conduct 
of the three men: Ying T'ing-yiin, Li Chih-tsao, and Hsu Kuang- 
ch'i. He explains their conversion mainly on  intellectual, cul- 
tural, and sociological grounds. 

In Yang's case, Peterson points out, Neo-Conf~rcianism and 
Buddhism both failed, so he resolved his search "for an exter- 
nally determined source of moral values" by accepting heaven 
and the Lord of Heaven. Li was attracted to Christianity 
through the science brought by the missionaries and by the 
strengths of Ricci's moral discipline. What struck him at first 
/- - 
was~-kicci's map of the world; but more than geography, Li 
became interested in the "learning from heaven." Thus, ac- 
cording to  Peterson, Li and Yang "found in the ambiguous 
'heaven' a source of knowing and a source of discipline that 
was external and universal." 

Of the three, Hsu seemed to  be the only one  who went 
through something of an internal change before corning to 
accept Christianity. Peterson notes that Hsu was drawn to 
Ricci as much as Li was but that the Italian Jesuit seems to 
have played a lesser role in Hsu's baptism, which took place 
in Nanking in 1604. Moreover, Peterson continues, Hsu "was 
persuading himself more than he was being persuaded" and 
in his search for truth, he discovered it not in science or 
Ricci's character but in "the Learning from Heaven, which 
as exemplified by the missionaries, added an earnest quality 
and a discipline to  the moral values he  inherited from his 
tradition." 

Peterson concludes that each "approached Christianity in 
different ways, with different needs and questions, but they 
each found in it a moral discipline based upon an external, 
universal source." They had been looking "for new intellec- 
tual bases to  fortify traditional values which were widely per- 
ceived to  have been eroded." Yang, Li, and Hsu came in touch 
with the Learning from Heaven and "found its answers persua- 
sive," but there was "nothing inevitable about their choice." 

Chapter 6. Albert Chan puts the period of Jesuit activities 



Introduction xxvii 

in China in historical perspective in his essay " b t e  M ~ Q  &irry 
and the Jesuit Missionaries." He depicts the sad state of govcm- 
mrnt and society of China at the end of the Ming dy-ry. He 
observes that just about the time Ricci arrived, the steady de- 
cline of the dynasty had been temporarily halted becaux of 
the decade-long reform effort of Grand k c r e l ; q  chmg C ~ G -  
cheng, one of the most talented statesmen of the dvn;lsv. 

Chang was a man of resolute will. As government head, Chan 
writes, he rigorously pushed through government reforms; and 
as the imperial tutor, he drew up a course of studies which 
the emperor "had to follow regularly and diligently." On Chvlg's 
death in 1582, the empire was financially sound and much 
stronger. However, the years of prosperity did not perdure. The 
decline of the dynasty, Chan continues, became evident "in the 
behavior of the emperor," who did nothing to halt the rapid 
decline of imperial finances, continued his luxurious living, be- 
came involved in foreign wars, turned increasingly to avaricious 
eunuchs for advice at the expense of the scholar-officials, and 
became so completely involved in his private afFairs that he 
neglected the duties of his office, never presiding at the impor- 
tant New Ye,ar courts after 1588, seldom holding audiences with 
his ministers, and not even acting on the memorials sent to 
the palace. 

It was in this situation that Matteo Ricci and other Jesuits 
entered China. The scholar-officials were concerned about the 
erosion of traditional moral values, about the conduct of govern- 
ment, and about the visible decline of the empire. They were, 
therefore, attracted to the new teaching the Jesuits brought 
because they were led to think that the belief in the new teach- 
ing would produce moral men like Ricci, whom they greatly 
admired. They were also interested in the scientific knowledge 
the missionaries had brought and were impressed with their 
knowledge of the Chinese language and Classics. Chan ex- 
plains Jesuit success in terms of the converging of such exter- 
nal factors as timing, Jesuit character, and Jesuit ktlowledge 
of science and of Chinese studies. 

Chapter 7. In "A Serious Matter of Life and Death: Learned 
Conversations at Foochow in 1627," Bernard Luk treats the 
fundamental problem of how much people of different cul- 
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tures can really understand each other. TO illustrate his point, 
~ u k  chose an interesting series of philosophical dialogues that 
took place at Foochow in 1627 between Jesuit Giulio Aleni, 
Intendant Ts'ao, and Yeh Hsiang-kao, a retired grand secretary 
under three emperors from Wan-li to T'ien-chi. Alcni was one 
of the most learned of the second generation o f  China Jesuits 
but never served in the capital. Yeh was a bitterly disillu- 
sioned old man with no  will to live. His life's work, he felt, was 
in vain as a result of court corruption and Factional politics. 

Luk points out: 

In the intellectual sphere, the Jesuits took the position that 
there was nothing incongruous between Catholic doctrine 
and what they held to  b e  the "pristine" Confucianism o f  the 
Classical texts. Anything in contemporaneous Confucianism 
that conflicted with their teachings, the missionaries attri- 
buted to  a corrupted transmission of the doctrines of the 
Chinese sage. They equated the Heaven of the Classics with 
the Christian God, and rejected Taoism, Buddhism, and the 
Neo-Confucian metaphysics that grew out  of the Sung synthe- 
sis of these schools with older forms of Confucianism. . . . The 
Jesuits contended that they were attempting to  restore the 
original Confucianism and to  bring it to  its fruition. In this 
way, they hoped to  ease the acceptance of Christianity by the 
Chinese literati. 

Yeh was obviously impressed with the sincerity of the Jesuit 
and with the moral aspects of Christianity. But he  "considered 
the rewards of heaven," Luk writes, "as a product of the mind 
of the virtuous." He  also considered Confucius and the sage 
kings of ancient China- "all incarnations of the Lord on  
High" -equal to  Jesus. Aleni did not understand the Neo- 
Confucian concept of impersonal ultimate, and Yeh and Ts'ao 
did not understand the personal God. 

Luk concludes with a rhetorical question: "Did the twain 
meet under the Jesuits' policy of accommodation with Con- 
fucianism?" And he responds: "If the learned conversations 
at Foochow in 1627 were any indication, then most of the 
time the minds did not overcome the very high conceptual 
barriers,. . . but the hearts did meet in mutual appreciation." 
The dialogue between the East and West did not get to  the 
core of the matter. 
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Chapter 8. Theodore Foss's "A Westem lnterprebtion of 
China: Jesuit Cartography" emphasizes the more practical and, 
in many ways, more enduring contributions of the Jesuits: their 
cartographic activities in China. The Jesuits produced m a p  in 
the service of the Chinese imperial court but aim for the u x  
and furthering of the Catholic mission and to meet the demands 
of the European scholarly community so curious about China. 

The Jesuits' map making, according to Foss, kgan as early 
as 1584, only a year after Ricci's arrival in China, when he "pro- 
duced a Chinese version of a European map of the world which 
he had brought with him." Ricci soon found that the map wa! 
an important device to attract the interest of the Chinese in 
his work. By 1602, he was able to product. a world map with 
Chinese terms and place names and with China positioned in 
the center. It became "one of the most celebrated maps in the 
history of cartography." 

The Jesuit cartographic work resumed late in the seventeenth 
century under the sponsorship of the K'ang-hsi emperor (r. 
1661-1722), who felt the keen need for an accurate map be- 
cause of the rapid expansion of the empire. The high point of 
the Jesuit mapping in China, Foss goes on to say, was an actual 
survey of the Chinese empire. The result was the Jesuit atlas 
of 1708-18 and its various editions, which remained a basis 
for the maps of China, Tartary, and Tibet until the late nineteenth 
century. But Jesuits did not do  it alone. They were significantly 
aided by Chinese knowledge and Chinese co-workers. Foss re- 
minds us that the cartographic tradition in China dates back 
to  150 B.C. and that the Chinese had amazingly accurate maps 
in their possession. In fact, for Tibet, Korea, Japan, and the ex- 
tremities of Manchuria, the Jesuits used the information pro- 
vided by Chinese and Manchu authorities. Thus, without this 
native assistance and knowledge, the Jesuits could not have 
finished the atlas of the Ch'ing empire. Foss concludes: "the 
result was a work that won the Jesuits the favor of the emperor 
of China, gave them a better view of their mission territory 
and allowed them to travel to remote places in the empire." 

Chapter 9. David Mungello in his "The Seventeenth-Centuq 
Jesuit Translation Project of the Confucian Four  Books" discus- 
ses the early interest of the Jesuits in the Four  B o o b  



and their later shifting to other Chinese Classics. This shift, 
he  points out, led to  a protracted postponement of the b u r  
Books' translation, making the complete translation appear 
only in the early eighteenth century, over a hundred years 
after the publication of the first three books in the beginning 
of the seventeenth century. Even in Europe the earlier in- 
terest in the translation of the Four Books had waned, and 
when the translation was published, it was li t t le noticed by 
the scholarly community in Europe. Mungello traces the 
cause of declining interest in the Four Books to  the change 
of the imperial dynasty in China which also affected Jesuit 
mission strategy. 

The Jesuits first became interested in the Four Books, ac- 
cording to  Mungello, because of Ricci's accommodating mis- 
sion strategy and because of the practical need of finding a 
simple text as a language primer for newly arriving mis- 
sionaries. To supplement their language instruction and to 
aid in understanding the Four Books, the Jesuits needed a 
commentary o n  the Four Books, one "appropriate for the Con- 
fucian-Christian synthesis" they hoped for. The Jesuits chose 
the commentary by Chang Chii-cheng - for its simplicity of 
style, for its excellent blending of philosophy and practical 
affairs, and for the authority given the commentary by the 
reputation of its author, the former grand secretary. The Jesuit 
interest in the Four Books naturally led to  mutual respect 
and cordial relations between the Chinese literati and the 
Jesuits, because for the literati class, the Four Books were, 
as Mungello states, "of pervasive pedagogical, moral, ideolog- 
ical, and social significance; and a deep involvement with 
them was prerequisite for an aspiring scholar-official." 

He goes on  to  point out that in the late seventeenth century 
the situation had changed. The new Ch'ing dynasty was firmly 
established, and the K'ang-hsi emperor began his long vigorous 
reign of sixty years during which the empire rapidly grew in 
size, wealth, and population and attained a cultural brilliance 
that defied comparison. The new generation of Jesuits, many 
of them from France -also ruled by a similarly energetic, ab- 
solute ruler, Louis XlV - increasingly became oriented toward 
the emperor and imperial court and away from provincial 
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literati. Since the Four Books were far less important for the 
emperors than for the literati, Mungello concludes, the Jesuits 
studied and translated other Classics, such as the Book of 
Changes ( 1  Ching), and other works praising the person of the 
emperor and the Chinese imperial government. These, in turn, 
became prominent motifs among the admirers of China in 
Europe's eighteenth-century Enlightenment. 

A theme that ran throughout the papers read at the sym- 
posium was that the Jesuits' success, such as it was, could bt. 
attributed to their timing, their accommodation policies, their 
exemplary conduct, their scientific learning, and their knowl- 
edge of Chinese language and philosophy. But there was some 
disagreement among the commentators and panel discussants 
regarding these reasons for their success and, indeed, the de- 
gree to which they were successful at all. 

Commentator Wm. Theodore de  Bary found the secret of 
Ricci's success in his profound understanding of Neo-Con- 
fucianism and Neo-Confucianists. According to de Bary Ricci 
understood the Chinese and their philosophy so well that he 
even found likenesses between the Neo-Confucian imitation of 
Confucius in the Analects and the Christian imitation of Jesus 
in the Bible. Such intellectual prowess of the Jesuit sharply con- 
trasted with that of the nineteenth-century missionaries. Com- 
mentator Yu-ming Shaw agreed with de Bary that the 
nineteenth- and twentieth-century Western church, whether 
Protestant or Catholic, was not as careful in choosing mis- 
sionaries to Asia. 

According to commentator Edwin Van Kle); however, the 
Jesuits failed because Ricci and his associates in fact misled 
the Chinese into believing that faith in the Lord of Heaven 
would produce virtuous people. Such misrepresentation was 
to have immediate and dire consequences; for when other mis- 
sionaries came and engaged in not-so-virtuous squabbles over 
doctrine and the methodology of evangelization, the Chinese 
became disillusioned. Ricci had also vastly idealized the Chris- 
tianity of Europe, Van Kley pointed out, and the discover). by 
the Chinese later on of the true state of affairs might well "ex- 
plain why Christianity lost its attraction." Van Kley also disageed 



with Albert Chan that Ricci's method was slow but sure; neither 
Ricci's goal of Christian China, he continued, nor the goals 
of the protagonists of the Self-strengthening Movement (a 
nineteenth-century reform movement) were realized. 
nineteenth-century Chinese reformers as well as the Christian 
missionaries had to begin from scratch. The reason for this, as 
conlmentator Yu-ming Shaw argued, was because <:atholic mis- 
sionaries and their activities were terminated prematurely. 

Panel discussant Donald Lach urged that Kicci alone not be 
held responsible for the eventual failure of his earlier success. 
During a hiatus of about Bfty years between the death of Kicci 
and the coming of Martino Martini, many things happened in 
both China and Europe to undermine Ricci's work. One of these 
was the internal division among Jesuits after kcci ' s  death and 
following the closing of the Japan mission; over seventy confer- 
ences were convened and the rationale and the details of Ricci's 
method were vigorously disputed. Other undermining factors 
were the change in the total mission program of the Church 
and the continuing rivalries among Catholic nations, which 
were so severe that Rome itself could not assert authority. 

Peter Hu, S.J. of Taipei took issue with Willard Peterson, argu- 
ing that the Chinese conversions could not be explained by 
external factors alone. Hu felt that the Chinese converts had 
no difficulty understanding personal love of God because they 
were accustomed to personal relationships; so it is much more 
than appreciation for a moral discipline based on  an external 
universal source that explains the conversions. The Chinese 
converts, according to  Hu, had an experience of "inculcation," 
the experience of faith. Therefore, there was something inevi- 
table in the conversion of persons like Yang and others once 
they allowed themselves to be drawn through the inspiration 
of the Holy Spirit by the Father to the person of Christ. 

Hu made a distinction between accommodation and incultu- 
ration. Accommodation or  adaptation consists in external mod- 
ifications being given to the expression of Christian doctrine 
without a corresponding interior change. Inculturation, how- 
ever, is the faith experience lived; and, according to Hu, to 
regard the Jesuit and Chinese experience of the sixteenth and 
seventeenth centuries only as accommodation is missing the 



central point. It is precisely because of this i n t e r d  change, 
he went on, that the Chinese converts came to understand the 
basic religious concepts of Christianity with the result that the 
Jesuit impact was much greater than the two previous attempts 
t o  introduce Christianity to China. 

The concrete results of the Jesuit activities in China, however, 
seem small compared with their superhuman efforts over a 
period of two hundred ye-ars: only 300,000 converts out of a 
population of over 100 million Chinese. Nor was their experi- 
ence durable enough to become a model for later Sino-Western 
contact. But the Jesuit experience was a success in the sense 
that it stands out as a memorable episode in world efforts at 
cultural accommodation; further, to quote Reinhard again, it 
has been "one of the few serious alternatives to the otherwise 
brutal ethno-centrism of the European expansion over the 
earth." As for the Chinese, panel discussant Lach aflirmed that, 
although Christianity foundered in China, the effect upon the 
kingdom and upon Chinese thought of an expansion of geo- 
graphical understanding permanently changed the Chinese 
world view 

Bonnie B. C. Oh 
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PART ONE 

Jesuit Activities in China 





Matteo Ricci and the Ascent t o  Peking 

JONATHAN D. SPENCE 

I T  TOOK MATTE0 RICC1( 1552- 1610) forty-nine years to get 
to  Peking. We cannot tell at exactly which point in his life the 
desire to get there was sown, but of course the Counter Refor- 
mation world into which he was born was full of dreams for 
the containment of Protestantism at home and the spread of 
the Catholic faith abroad. Ricci's home town, Macerata, pres- 
ently being restored physically and administratively, was in the 
papal domain, and we can see three nearby geographical loci 
that may have given wing to his thoughts. One was Loreto, 
with its powerfully patronized shrine to the Virgin Mary, and 
its evocation of miracles in her name. A second was Ancona, 
a port that looked east across the Adriatic and was famous as 
a center for trade with the Middle East and as a haven for Jews, 
many of whom had been converted to Christianity. A third was 
Rome itself, restored to Christian power (if not yet total purity) 
after the reforms of the Council of Trent and from the time of 
Pope Pius V onward embarked on ambitious yet phased expan- 
sion overseas. 

Ricci had initially been meant for a career in law, but he 
entered the Jesuit Order in 1571 and studied for six years in 
Rome, Florence, and Coimbra before traveling to India in the 
spring. of 1578. While he was a student in Rome, the acting 
master of novices was Alessandro Valignano ( 1539- 1606), that 
brilliant and formidable Jesuit churchman from Chieti, who as 
Visitor to the East was to have such a profound effect on mission 
work in India, Japan, and China. Valignano's own visions of a 



purified, expansive, yet loving Church may have been passed 
on to the young Ricci's mind. From Ricci's own pen the only 
remark we have about early motives is to be found in a letter 
he wrote to his school friend Giulio Fuligatti, recalling how 
in Macerata and Rome they had dreamt of missions in the 
Indies, yet had realized how service could be also as broad 
at home, for "one needs no thrust of the steel to be a martyr, 
nor need one embark on a long journey in order to be a 
pilgrim."' 

Ricci reached Goa, on the western coast of India, in Sep- 
tember 1578. He was to be either there or slightly to the south 
in Cochin until the spring of 1582, and this period marks his 
true apprenticeship for the later labors in China. In entering 
this strange new Indian world, he entered also into a world of 
doctrinal and strategic problems of quite exceptional complexity. 
These included tensions between different religious Orders 
within the Church, arguments over the role of the Inquisition, 
differences between Spain and Portugal (until their union in 
1580) and thereafter between both those countries and the 
papacy, and clashes between strong-willed individuals such as 
Valignano and Francisco Cabral, S. J. (1528-1609). 

Valignano was to prove a central figure in Ricci's Peking jour- 
ney. Born in 1539, Valignano entered the Jesuit Order in 1566. 
In the Roman college, he studied theology, philosophy, and 
physics, and mathematics under Clavius (Christoph Clau, S.J., 
1538-1612), and by 1571 was appointed acting master of 
novices. In this role, during the autumn of that same year, he 
administered the first-year examinations to the young Matteo 
Ricci. Valignano then served for a year as rector of the college 
in Macerata before the General of the Jesuit Order, Everard 
Mercurian, summoned him in 1573 to be Visitor to the missions 
in India. This order, by the nature of the Church's organization 
at the time, gave the thirty-four-year-old Valignano at one swoop 
powers equivalent to those of the General himself over all the 
Jesuit missions &om the Cape of Good Hope to ~ a ~ a n . ~  Valignano's 
assignment was to reinfuse the Asian missions with spiritual 
ardor, to bring extra manpower to make possible some respite 
from field work and refreshing of spiritual resources for the 
missionaries, and to handle the thorny problem of whether to 
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establish separate mission bases in India beyond the ~ m g ~ ~ ~  
in the Moluccas, in Malacca, and in Japan. 

Valignano had high hopes for success in India, and these were 
shared by the General, even if it meant upsetting the P o ~ u g u e .  
It is an intriguing index of Mercurian's independence of spirit, 
as well as of the pressing need for new recruits of high inteUec- 
tual caliber, that among the thirty-two men the General assigned 
to Valignano and the additional eight Valignano selected, with 
his General's agreement for service in the East, were numerous 
confessi, that is, "New Christians" formerly of the Jewish faith. 
The incumbent Portuguese clerical power holders warned that 
King Sebastian (r. 1557-1578) and his uncle, the Cardinal h t e  
Dom Henrique, would be sure to object and that the Portuguese 
clerics and fidalgos in India who despised the converted Jews 
would protest vigorously. Valignano doubtless thought that 
these same senior Portuguese fathers were overharsh in their 
demands for rigor, discipline, and corporal punishment through- 
out the Order, improperly claiming this was the true intention 
of their founder, Ignatius Loyola ( 1491 - 1556). Valignano, disa- 
greeing, insisted on the need to follow a road based more on 
trust and love. The Portuguese, he wrote in a letter of early 
1574, "bear on their very features the marks of their inner 
bitterness. Moroseness and melancholy are everywhere in 
e ~ i d e n c e . " ~  

Valignano did surprisingly well with King Sebastian at an au- 
dience in January 1574, and this increased his natural optimism. 
He requested of the king one hundred scudi (and more if neces- 
sary) in travel fares for each of the thirty Jesuits, cabins near 
the stern of every ship with fresh air and storerooms, a special 
ration of flour so they could make their own bread rather than 
subsist on ship's biscuit, and additional funds to pay for those 
in Lisbon awaiting passage to the East. All this Sebastian granted, 
with an additional allowance for wine. At last, forty-one 
missionaries, all filled with zeal by two months of final train- 
ing, sailed with Valignano in March 1574, reaching Goa in 
septemberm4 

Despite this most auspicious beginning, after only a year's 
residence in Portuguese India, mostly in Goa, Valignano wrote 
a careful letter painting its future in the darkest hues; he describes 



a government system so bad that the Jesuits hesitated to hear 
the confessions of the civil and military officials and depicted 
a society of badly paid soldiers, poorly armed forts, shabby 
fleets, and a vilely unfair system of j ~ s t i c e . ~  

Two years later, en route to Malacca in 1577, a year before 
Ricci arrived in Goa, Valignano wrote a new and careful assess- 
ment of Indian realities that was as harsh as anything written 
by the Portuguese. His experience of Indian heat, disease, vice, 
and lethargy led him to lump the peoples of India with those 
of Africa as little better than the "brute beasts." He added, ''A 
trait common to all these people (I am not speaking now of 
the so-called white races of China or  Japan) is a lack of distinc- 
tion and talent. As Aristotle would say, they are born to  serve 
rather than to ~ o m m a n d . " ~  He showed no awareness of or in- 
terest in the achievements of Indian culture and philosophy, 
or the shaping of their millenia-old religions. 

Ricci followed a rather similar path. At first, on arriving in 
Goa, he showed euphoria about the prospects of success in 
India, stimulated almost certainly by the fact that the great Mug- 
ha1 ruler, Akbar (1542- 1605), had invited three Jesuits to his 
court just after Ricci's arrival and had also sent a magnificent 
embassy by sea to  visit Goa. Ricci also felt moved by the need 
to instruct Indians fully in Christian theology and not to treat 
them as intellectually second-class citizens, as did many of his 
colleagues. 

But within a year or  so, Ricci, ravaged by a sickness that 
forced him to Cochin for recuperation, depressed by the deaths 
of several friends, chagrined by the low educational level of 
many of his fellow Catholic religious in India, and baffled and 
perturbed by what little he could understand of Indian litera- 
ture and culture, was beginning to  sound just like the Visitor. 
By December 1581, his letters show that he  was convinced there 
was no real hope of converting Akbar and that indeed the only 
reason that he  had invited the Jesuits to  his palace was that 
he had "a certain natural curiosity to  learn about new schools 
of thought" and also wanted to  keep in with the Portuguese 
on account of the civil war he  was fighting with his own 
brother.' One of the most dejected passages Ricci ever wrote, 
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expressing his boredom and frustration, can be found in a letter 
dated 1 December 1581 to his Jesuit colleague, the historian 
Gian Pietro M&ei ( 1533- 1610): 

All those here known to your reverence are in good hedth and 
well occupied: only I am here accomplishing nothing, and have 
been ill twice this year; 1 am put to making a formal study of 
theology because there is nothing else for me to do except to 
hear an occasional confession.. . . 1 would gladly bear all the 
travails that accompany the voyage, and ten times over, just to 
spend one day with you and my other old friends.n 

Such nostalgia was not helpful, Ricci knew, and was ungener- 
ous to those in Goa who tried to cheer him up with their love 
and encouragement; but, he continued to MalTei in shock of 
realization, he had "taken on that characteristic of old men nrho 
spend all their time praising time past." 

As Ricci grew despondent with India, he became excited by 
Japan, and once again we can see how Valignano anticipated 
and influenced his views. In a letter from Cochin, dated 18 
January 1580, to his former theology teacher in Coimbra. Ricci 
wrote excitedly that the rector of the college in Malacca. along 
with the military commander Mathias dlAlbuquerque, had just 
arrived in Cochin, bringing copies of the "Annual Letter" of 
Valignano. In it, Valignano announced the dramatic news of the 
conversion of the "King of Bungo," lord of "five kingdoms" in 
Japan. By the thirtieth of the same month, Ricci had elaborated 
this early enthusiasm into a full-fledged hope that the conver- 
sion of this king and his son would be followed not only "by 
all the kingdoms this man controls, which number five or six, 
but by the whole of Japan." Ricci had another, more personal 
reason for praising these successes: One of the missionaries 
credited with the conversion of twelve thousand souls in Meaco 
was a Jesuit father from his home town of Macerata, Giulio 
Piani (1538- 1605), a man from a well-born family, fourteen 
years Ricci's seniore9 

And yet, so great are the paradoxes and dissonances of this 
period, and so complex the forces working on Ricci himself, 
that just as he began to rejoice at Valignano's Japanese message, 
Valignano was changing his tune. In 1579, when Ricci from his 
vantage point in India was reacting with such enthusiasm to 



the news of the Society's triumphs in Japan, Valignano was writ- 
ing to the General, Everard Mercurian, that there was no way 
the fif%y-five Jesuits in Japan (of whom only twenty-three were 
priests) could handle the spiritual needs of a group of converts 
now numbering a hundred thousand. The Church "was asking 
too much of her sons"; further, the news of Japanese successes 
that had been reaching India was quite different from reality. 
Valignano now realized that the Japanese, whom he had praised 
in advance as "white" and as "simple pious folk" were in fact 
"the most dissembling and insincere people to be found any- 
where." He felt himself to be "in a state of anxious uncertainty 
and at his wits' end, at a loss for an answer." He agreed on 
strictly logical grounds that seminaries for native Japanese 
youths must be opened and better language schools developed 
for the Europeans. But "when will we be in a position to ordain 
native candidates and draw on them for help? I cannot say, nor 
indeed do I see how this scheme would work."'" 

Japanese cruelty, dignity, depravity, and hypocrisy were so 
complex that he despaired of analyzing the situation accurately. 
And even after conversion, the Japanese seemed "tepid" in the 
faith. Perhaps it were "better to have no Christians than Chris- 
tians of that type!" A little Christian learning might be a danger- 
ous thing, as Valignano saw in his role as a leader in the Counter 
Reformation. Since many Japanese believed that "by invoking 
the name of Arnida (Buddha)" they would be saved, one had 
to confront the melancholy fact that "their views of justification 
resembled those of the Lutherans." Thus, tepid congregations 
led by poorly trained priests might allow Protestantism to 
flourish." 

As Valignano began to grow disillusioned about the Japanese 
nature and character, he reflected back to the ten months he 
had spent in Macao during 1577 and 1578. It now seemed to 
him that it was the Chinese, not the Japanese, who were "the 
most capable, well-bred people in the entire ~ a s t . " ' ~  In a long 
draft section to an essay on the Far East, written in Japan in 
October 1579, he spelled out the contrasts between Japan and 
China. Though this whole passage was cut from the essay by 
Valignano in 1580 and could not have been seen by Ricci, it 
may serve to illustrate vividly how a sequence was being repeated: 
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In the mid-1570s, euphoria for Japan had succeeded the disap- 
pointment with India; by the end of the decade, China, unsullied 
by personal knowledge, was becoming the focus for eupho- 
ria a s  dejection about Japanese realities deepened. Here are 
Valignano's words as transcribed by Schiitte: 

In China no one can carry weapons; here they invariably go 
about heavily armed. The Chinese love to see blood flow, m d  
blows are the order of the day; the Japanese never beat their 
children or servants or blame them or utter a harsh word; they 
simply use the sword right away and kill without hesitation. 
The Chinese noblemen and better class citizens live in walled 
towns, whereas the better class in Japan live in the countr): 
The Chinese wear their hair long like women; here they not 
only cut theirs short but actually pull it out so that they remain 
bald-headed. The Chinese go about in long clothes; here the!. 
wear short ones and of such a cut that it really seems they do 
the reverse on purpose. The Chinese are serious in the pursuit 
of letters and prize learning highly, showing little interest in 
arms; the Japanese, on the contrary, pay no regard to learning. 

At this point Valignano paused briefly on the topic of diet, 
noting that the Chinese love of meat and standard fare made 
them "like Europeans," whereas "one can scarcely describe or 
imagine" the Japanese meals. He then attempted to draw some 
deeper characterological dissonances between the two peoples: 

The Chinese women are very retiring and modest and are seen 
in public rarely or never; the Japanese enjoy more freedom and 
are looser in their conduct than women anywhere else. The 
Chinese set little store by their priests, the so-called bonzes. 
and pay them no respect, whereas the Japanese have the greatest 
regard and esteem for theirs. The Chinese are very enterprising, 
lively and alert in their actions and decisions, while the people 
here are the slowest, most indecisive and prolix in the world; 
they can never bring a business d a i r  to a conclusion, nor can 
one hope to treat them with any success. The Chinese will have 
no kiendly relations nor converse with outsiders, while the 
Japanese are very fond of strangers. The Chinese have the best 
government imaginable and are sticklers for ordered ways, while 
here no order or government prevails. In short, they behave in 
a way quite the reverse of the Chinese and indeed of any other 
nation.13 

When Valignano reached Macao, almost a decade had gone 



by since the scandal-ridden period when Cabral and Organtino 
Gnecchi-Soldo (1532- 1609) had battled over their claims to 
lead the Jesuit Order, and Manuel Travassos, captain-major of 
the Great Ships to Nagasaki in 1569 and 1570, had outraged 
the community by his brutal ways and rough and ready business 
dealings. In the now-tranquil city, Valignano learnt enough about 
China to realize that intensive language preparation would be 
essential before any progress could be made. So despite his 
greater current interest in Japan, he had the foresight to  order 
some able Jesuits to  apply themselves at once to Chinese lan- 
guage study. In answer to this summons, Michele Ruggieri, S.J. 
(1543-1607) arrived in Macao from Cochin in 1579. He, in 
turn, asked that Ricci (with whom he  had originally traveled 
to India and been stationed in Cochin) be ordered to join him. 
Ricci left Goa in the spring of 1582 and arrived in Macao on 
7 ~ u g u s t . ' ~  

A perplexing problem that arises here is why Ricci, sick and 
exhausted and depressed in India, desperately ill on the rough 
sea voyage from Goa to Macao, underwent such a change of 
heart and mind that he could reembark on  his ascent with re- 
newed love, tenacity, and skill. His excitement can be seen in 
a letter to a friend written from Macao at this time, in which 
he termed the move from India not just a journey but a "leap" 
(salto).15 It seems that it was the Chinese language that caused 
his change of heart, but even that is too simple; it was the 
Chinese language by virtue of its contrast to Greek. This con- 
tention, it would seem, can be proved from Ricci's own letters. 
Writing to  Maffei, 30 November 1580, he mentioned that he 
had been ordered by his superiors to teach an intensive course 
of Greek and that he  felt he would "never free" himself from 
this grammar. Although his teaching was interrupted by a seri- 
ous illness, he was ordered back to  Goa to continue his studies 
after his convalescence in Cochin, and Ricci worried aloud that 
he did not know if this order would lead him to "end [his] 
study of this grammar or end [his] life."'" 

If any readers have suffered through schoolboy compulsory 
Greek as long and unsuccessfully as the present writer did and 
been as tormented and dejected by the complexity of its gram- 
mar as compared to Latin or  Romance languages, then they 
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might understand the passion that appeared in Ricci's letter 
from Macao, dated 13 February 1583, to his old Roman rhetoric 
teacher Martin Fornari: 

I have recently given myself to the study of the Chinese language 
and 1 promise you that it is something quite different from either 
Greek or German. In speaking it, there is so much ambiguity 
that there are many words that can signrfy more than a thousand 
things, and at times the only ddference between one word and 
another is the way you pitch them high or low in four different 
tones. Thus when the Chinese are speaking to each other they 
can be sure to understand -for all the written letters are dif- 
ferent from each other. As for these written letters you would 
not be able to  believe them had you not both seen and used 
them, as I have done. They have as many letters as there are 
words and things, so that there are more than seventy thousand 
of them, every one quite different and complex. If you would 
like to  see examples I can send you one of their books with 
an explanation appended. 

Each word is one syllable, and the fastest way to write them 
is to paint them, so they use a brush just like our artists. The 
greatest advantage of this is al l  the countries that use these letters 
can understand each other's correspondence and books, even 
though the languages are different. That is not so with our letters 

Ricci then gave the example of the word for "sky" as it might 
be rendered with a pictogram able to be commonly understood 
by all cultures, even though one would find totally difFerent 
pronunciations for that same word in Japan, Siam, and China, 
or in Latin, Greek, and Portuguese. One might not have thought 
this was very encouraging for the exhausted traveler, but then 
he delivered his punch line, which emphasizes with admirable 
concision the contrasts to Greek: 

What is of help in all this is that their words have no articles. 
no cases, no  number, no gender, no tense, no mood; they just 
solve their problems with certain adverbial forms which can 
be explained very easily." 

Ricci's optimism that had so shortly before led him to hope 
for the conversion of all India through Akbar, and then all of 
Japan through Nobunaga, was now centered on the Chinese 
people. Writing Fornari, he stated that "we hope for the greatest 
service to God, since as the Chinese put little trust in their 
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idols it will be an easy thing to persuade them of our Truth if 
we can deal with them  direct^^."^" His first view of Chinese 
bureaucrats in Macao was summed up in a series of images 
that could be grasped by his readers as relating directly to their 
own upbringing and experience in Rome, Macerata, or Coimbrd: 
The officials were like gods, their halls large as churches, their 
benches of office like altars, their hats like cardinals; they beat 
their subjects as commonly as European teachers beat their 
pupils; their officials were carried on  men's shoulders in a palan- 
quin like the pope; the guards had emblems like the Roman 
fasces. The one disadvantage of this was an extraordinary se- 
verity in their laws which ensured, as Ricci expressed it in 
1583, that "they hold their whole territory so subjugated that 
no one can raise his head."'" 

Ricci does not seem to have worried about the application 
of this severity to  his own person; indeed, he thirsted for the 
chance to  join his Jesuit colleagues, Ruggieri and Francesco 
Pasio ( 1554- 1612), who had entered China in December 1582. 
Though these two suffered early setbacks, Ricci was able to 
enter China in 1583 and to  settle at Chao-ch'ing with Ruggieri 
in the autumn. It is from this time that one can begin to  count 
Ricci's true apostolate in ~ h i n a . ~ '  

The phrase "the ascent to Peking" has been used to  encapsu- 
late the present writer's views of the long journey that consti- 
tuted so much of Ricci's life. In one obvious sense this was a 
cartographic ascent, a movement from south to  north, as Ricci 
moved from city to  city toward his goal. He had already jour- 
neyed from Goa to Malacca and Macao. Now he  was to be in 
Chao-ch'ing near Canton from 1583 to 1589; then in northern 
Kuangtung at Shao-chou fkom late 1589 to 1595; in Kiangsi prov- 
ince at the city of Nanchang fiom 1595 to 1598; in Nan- 
king, on  the Yangtze River (after a brief but ineffective foray 
to  the edges of Peking), from 1599 to 1600; and finally in full 
residence in Peking by 1601.~' 

In another sense, the ascent was one into growing linguistic 
skills as Ricci, a first-year language student at Macao, moved 
to initial preaching with interpreters' aid and to  hearing confes- 
sions in 1584; to  speaking without an interpreter and reading 
and writing moderately well (mediocremente as he  put it) by 
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1585; to an initid attempt to translate the Four B w k s  (ssu-shu) 
of the Confucian Classics into Latin in 159 3; and h d l y ,  in 1594, 
to the first stabs at original composition without the help of 
other Chinese scholars.*' 

This is a story that has fascinated generations of scholars, 
and Ricci's activities in each of these Chinese cities, besides 
being charted in his own journals (edited by Nicolas Trigault, 
S.J. [l577- 16281 and translated by Louis Gallagher, S.J. ), have 
been analyzed by Otto Franke, John Young, Wolfgang Frankt.. 
George Harris, and the four Jesuits Pietro Tacchi Venturi, Paquale 
D'Elia, George Dunne, and Henri Bernard-Maitre, to name onlv 
a fewz3 They have carefully listed the Chinese friends h r  made, 
his slow but steady progress in gaining converts despite great 
difficulties, and his skillful use of scientific and mathematical 
knowledge to woo members of the Confucian elites to study 
the beliefs and embrace the faith that lay behind these surface 
techniques. It is his tact and skill in this missionary work that 
have won him high and deserved praise. 

That saga is not repeated here. Instead, other aspects of the 
final stages of the ascent are suggested that have perhaps re- 
ceived less attention. In the first place, it might not be too 
presumptuous to see in Ricci's eighteen years in China, before 
he finally settled in Peking, a type of ascent in sensitivity in 
which he learned to take Chinese values ever more seriously; 
studied Confucianism so carefully that he could borrow argu- 
ments from Confucian texts to counter the theological claims 
of the Buddhists; gave up the dream of thousands of converts 
that had enthused him with reference to India, Japan, and China 
seen from without; and reconciled himself to slow, patient work 
among an intelligent, skeptical, and often hostile group of scholars. 
This is the period that saw him move from the first simple 
catechism drawn up with Ruggieri, through its increasingly 
complex revisions, to the final linguistic and intellectual tour 
de  force of his later works of theological argumentation like 
the True Meaning of the Lord of Heaven (T'ien-chu shih-i) and 
the Ten Essays on the Extraordinary Man ( Chi-jen shih p'ien ). 

Despite the bold front that Ricci put on all his endeavors, a 
detailed reading of his letters through the 1580s and 1590s 
shows some of the personal and mental anguish that went with the 



outward successes and apparently deepening devotion. "This 
sterile land" (questa sterilita) he called China in his letter to 
Fuligatti; to other friends, China was questa roca or [In deserto 
si lontano, and the Chinese questa remotissima genre, among 
whom he felt "abandoned" or  "cast off' (bottato). The Chinese 
marveled, he told his brother Orazio, that he  was white-haired 
and while "not yet advanced in age should already look so old." 
"They d o  not know," he added, "that it is they who are the 
cause of these white hairs [cani ~ a ~ e l l i ] . " ' ~  

The passages of Scripture that Ricci cites at intervals in his 
letters are also reflective, even somber, in their mood and allu- 
sions: Genesis 29:15-30, on Jacob being tricked by Laban and 
having to work seven more years for Rachel; Genesis 47: 1 - 31, 
on service to  Pharaoh in Egypt; Psalm 126:5-6 on a "time to 
sow in tears, not bring in the sheaves rejoicing"; 2 Corinthians 
11:25-27, on stones and shipwrecks, water and robbers, and 
betrayal; and Matthew 10: 16, on the sheep among wolves. l5 

Intriguing also is one other side of Ricci's ascent, hard to 
indicate precisely yet reminding us that we must not narrow 
our historical visions of these men of the Counter Reformation. 
Ricci, like so many of the fine scholar-missionaries of his time, 
had his roots in the intellectual soil of classical Rome and the 
reinterpreting of those roots that was central to  Renaissance 
humanism. Images from Dante are not inappropriate here, and 
perhaps it is not stretching things too far to  suggest that in 
Ricci's Indian years there are elements of the self-knowledge 
and sorrow that came to Dante in the Inferno, while in Ricci's 
China years one can see elements of the growing wisdom and 
wonder that came to Dante in the Purgatorio. But it is prefer- 
able to  take the analogy in a difCerent direction and say that 
is it Dante's wise and constant companion Vergil who also ac- 
companied Ricci through the first two stages of his pilgrimage 
(as he did Dante, too, before the Latin poet regretfully turned 
aside from the final climb to Paradise, since being pagan he 
could venture no further). 

Vergil is taken here to stand for the solace and wisdom of 
the classical Roman tradition which was always present at 
Ricci's side as he made his own slow and difficult ascent. In 
the Aeneid, Vergil describes how Aeneas gets permission to go 
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down to the underworld to see his dead father A n c h e s  and 
is warned by the Cumaean Sybil that "the descent to Avernus 
is not hard. Throughout every night and every d a y  black plutoVs 
door stands wide open. But to retrace the steps and e s c v  
back to upper airs, that is the task and that is the toil." (6.124-211 ) 
It was touching to find that Ricci quoted these lines in a letter 
of 12 October 1596, written in ~ a n c h m ~ . ' "  

Besides the melancholy force of such allusions, Ricci's classi- 
cal learning shows itself in two ways. First, he attempts to sum- 
marize the meaning of China's ethical and philosophical stances 
in a language that will be intellectually precise to his friends 
back home in Portugal and Italy. Thus, he talks of the role of 
rhetoric in the Chinese educational structure, of the Four Books  
as being "in the moral vein of Seneca" or of their moral senti- 
ments forming a pattern of argument comparable to Cicero's 
Family ~~ i s t l e s . * '  Expanding out from these Latin examples, 
he draws too on Greek analogies, comparing elements of 
Chinese governance to Plato's "speculative Republic" and cal- 
ling the Mandarins  p pi cure an."^" 

Second, he deliberately uses Roman and Latin models to get 
ideas across to the Chinese, surely because he felt such models 
would have a greater initial impact than images drawn from 
the Old or New Testament. At all costs, he had to avoid the 
blurring in the Chinese mind of Christian principles with those 
of Buddhism, and so at times he used Latin examples that spoke 
directly to  Neo-Confucian concerns. This can be seen strongly 
in two of Ricci's works: Treatise on Friendship (Chiao-ju fun) 
and Western Memory Techniques (Hsi-kuo chi-fa). These he 
wrote in Chinese during 1595 and 1596, as he grew confident 
of his growing linguistic powers. In the friendship treatise, as 
D'Elia has so elegantly shown, Cicero, Seneca, Ovid, Plutarch, 
and Quintilian bear far more of the burden than Augustine, 
Ambrose, or ~hrysostom.~'  And in Ricci's book Western Memory 
Techniques, on which he set much store for eventual influence 
over the Chinese which would lead to their conversion, he 
drew almost the whole work from Cicero, Quintilian, Seneca, 
and above a l l  Pliny's Natural Histoq though of course the attempt 
to render all this into classical Chinese was Ricci's alone.30 

In conclusion, let us take leave by considering the ascent 



that would have lain third in the Counter Reformation con- 
sciousness, immediately after those of Christ Himself and of 
Dante. This is Petrarch's account of his ascent of Mount Ven- 
toux, written in 1336 during his exile in France. A bond bet- 
ween Ricci and Petrarch can be traced owing to the delighthl 
b c t  that almost as soon as Ricci reached Peking in 1601, he 
burst into song. Not with his own voice, indeed, but with his 
pen; for the Wan-li emperor (r. 1573- 1620) was so delighted 
by the small harpsichord presented to him by Hicci that he 
ordered the missionary to compose some songs that could be 
sung by court performers along with the instrument. Ricci oh- 
liged, and eight of the songs that he wrote at that imperial 
summons in 1601 have come down to 11s. Most of them hark 
back to Horaces's Odes, but the third song is different. It tells 
of a shepherd boy, disconsolate with life on his own mountain, 
entranced by the vision of a better life on a distant peak that 
looks far more beautiful. Arriving there after much toil, he finds 
the new mountain no better than the old one.31 

"Oh shepherd boy, shepherd boy!" goes Ricci's song, "isn't 
it better to change yourself than to change your dwelling place? 
Wherever you go, how can you ever free yourself from your 
self?" So too had Petrarch progressed, according to his own 
account, on Mount Ventoux, initially "almost benumbed, over- 
whelmed by a gale such as he had never felt before and by 
the unusually wide and open view" until he saw the folly of 
rejoicing in the mountain and its view "and turned his inner 
eye toward himself."" But Petrarch had not reached this insight 
unaided. As he  tells us in the same essay, his spiritual guide 
was St. Augustine, whose Codessions, consulted for guidance 
on the mountain top, fell open to the passage where the bishop 
writes of men who "go to admire the high mountains" and in 
doing so "desert themselves." Nor was Augustine alone in Pet- 
rarch's thoughts but warred rather with the Roman historian 
Livy, whose account of Philip of Macedon's mountain climbing 
had triggered Petrarch's own ascent. 

Thus, as Ricci attained his goal in 1601 and settled in Peking, 
past and present Christianity, China and ancient Rome rolled 
briefly into one harmonious hymn. He had nine years lefl until 
his death in which to draw his Chinese plans to  fkuition, and 
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h e  k n e w  wi th  absolute certainty he would never see Europct 
again. Did he,  for a moment ,  recall another  lovely passage kern 
Petrarch's same essay? 

I had better look around and see what I had intended to w e  
in coming here. The time to leave was approaching, they said. 
The sun was already setting, and the shadow of the mountain 
was growing longer and longer. Like a man aroused from sleep, 
I turned back and looked toward the west.+' 
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The Precursors of Ricci 

JOSEPH SEBES, S.J. 

H O W  WOULD WORLD OPINION REACT today if the Pioneer 
satellites should prove as realities the fantasies of UFOs, of Star 
Trek, of "Close Encounters of the Third Kind"? Or that there 
really are extraterrestrials on other yet unknown planets in this 
galaxy of ours or in galaxies yet to be discovered? How would 
we categorize these E.T.s? Would they be welcome? Would they 
be considered equal to us earth dwellers? Would they be par- 
ticipants in our dispensation? The situation was not dissimilar 
when in the fifteenth and sixteenth centuries the Portuguese 
and the Spaniards, having expelled the Muslims from the Iberian 
peninsula which they had ruled since the eighth century, discov- 
ered a "new world" during the ensuing Age of Discover): 

Beginning in about 1418, the Portuguese, under the direction 
of Prince Henry the Navigator (1390- 1460), King John 11 
(r. 1461- 1495), and their successors, discovered for Europe 
the African continent south of the Sahara and sailed around 
Africa's southern tip, called by them the Cape of Torments 
(Cape of Good Hope being a later euphemism), reaching India 
in 1498, the same year Christopher Columbus embarked upon 
his third voyage to the Spanish New World, which he had dis- 
covered for the Crown of Castile in 1492 in his westward quest 
for a sea route to 1ndia.l 

The popes supported these voyages because in their origins 
they had been crusading ventures; further, they declared all 
the territories hitherto unoccupied by Christian princes as the 
inviolable crown property of Portugal and Spain respectively 
and granted both trade monopoly in their areas. 



During the early stages of these discoveries, both Christian 
nations coveted the Indies. Therefore, to avoid conflicts, papal 
intervention was sought to establish lines of demarcation, which 
would clearly and officially designate spheres of influence- 
thus the papal Bulls of 3 and 4 May 1493. However, the Treaty 
of Tordesillas of 1494, with new lines approved by the pope, 
superseded the arrangements of 1493, and each country 
pledged to propagate Christianity in its newly discovered ter- 
ritories. From these rights and privileges sprang the Spanish 
Patronato Red and the Portuguese ~adroado.  

Thus, Portugal could make a fresh effort to establish firm 
rule in the territories adjudged to her. When, on 1 March 1498, 
Vasco da Gama encountered in Mozambique the first Arab ship 
laden with Indian freight, further Portuguese exploration and 
expansion had a new motive: profit from the spice trade. Profits, 
however, did not replace the crusading spirit; they only diluted 
it. While the African obstacle had been overcome and India 
was in sight, it was still necessary to safeguard this achievement 
against Islam at the zenith of its power.3 The events which 
occurred in the Near East and the Mediterranean basin are wit- 
ness to this. The victories of the Ottoman Turks over Venice 
at the dawn of the sixteenth century sealed the decline of Ven- 
ice as the commercial capital of a Europe dependent upon the 
traditional trade with the Islamic world of the East and opened 
the road for the Ottoman Turks into Central Europe. 

To reach India firom Mica, the Portuguese relied upon Muslim 
Arabs. Sailing from Malindo (in Kenya) to Calicut, on the 
Malabar coast, in 1498, Vasco da Gama's ship was guided by 
the Arab pilot Ahmad ibn Majin. Thus, the Portuguese had 
reached India, and the East Asian seas lay open to them.* How- 
ever, control of the traditional trade routes with the East still 
remained in the hands of the Mamelukes of Egypt. It was in 
1507 that the two main channels of this trade route with the 
East, the Red Sea and the Persian Gulf, were closed when two 
key fortresses, Socotra and Hormuz, were taken from the Muslims 
by the Portuguese. The backbone of Islam's resistance was bro- 
ken in 1509 at Diu, when the Muslim fleet was defeated. In 
1510, Goa was taken. In 1511, Malacca fell to the Portuguese, 
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who shortly afterward erected a fortress on the Spice l s h d  
of Ternate. The trade routes were redirected around hfrica, and 
Lisbon became the commercial capital of Europe for the sixtemth 
century. The new motto of lh-tugal was "Spices and ~ ~ ~ l ~ . ~ ~  

But the Portuguese did not stop here. By 1513, Jorge hvares 
had reached China, and a trade mission followed in 1514; in 
1515, Raphael Perestello traveled in a Chinese junk to South 
China. Simiio Peres d 'hdrade,  in 1517, sailed up the Pearl hve r  
to  Canton. Tome Pires, the first Portuguese ambassador to 
China, reached Peking in 1520. In 1542, Antonio da Mota, with 
two companions, first reached Japan, driven there by a storm. 
In a f m  decades, Islam's hont had been turned by an out-flanking 
movement and its communications severed in the rear. The East 
was once more in direct contact with the West. Europe had 
discovered, or  rather rediscovered, Africa and Asia, a new 
w o r ~ d . ~  

The Portuguese discovery of a sea route to India and points 
east had come at a time when the f i rks  had squatted down 
on the medieval land routes to the East, making them difficult 
and unprofitable to  merchants. The Jesuit lay brother, Bento 
de  Gois (1563-1607), traveled overland from Agra to China 
in 1602 at the request of Matteo Ricci (1552-1610) to redis- 
cover the land route and to test Ricci's hypothesis that the 
Cathay of Marco Polo and of the medieval friars was China. 
On his death bed, de  Gois remembered how "this journey had 
been very long, very wearisome, and beset with dangers. There- 
fore should no member of the Jesuit brotherhood attempt to 
follow his example." In spite of this warning, a few attempts 
were later made to  find an alternative route to the equally 
lengthy, wearisome, and dangerous sea route. They were, for 
the most part, planned through Russian territories after the over- 
land contact with China had been established.' 

As great as the Portuguese accomplishment was, China had 
long before discovered what today we refer to as Southeast 
Asia, South Asia, and Africa. From 1405 on, under the Yung-lo 
emperor ( r. 1403- 1424), seven great expeditions under the 
leadership of Cheng Ho (1371 - 1433) had gone as far west as 
~ f r i c a . ~  

With the reaching of Japan, the age of discovev ended and 



the colonial period began. Portugal then as today was a small 
country and could not hope to conquer the vast Asian and 
African territories. But being a sea power, she aimed at ruling 
the trade routes by maintaining a strong grip on  important bar- 
bors and trade centers by establishing trading factories and for- 
tresses to protect her interests." 

As the Portuguese in Southeast Asia and the Spaniards in the 
Philippines discovered this new world with its strange cultures, 
they soon realized that the Christian faith was the property of 
the Europeans only. All non-Christian cultures were, at first, 
looked upon by many as the work of the devil. This realization 
gave the Europeans a sense of destiny, a will to conquer and 
proselytize unknown to medieval Europe, a belief in their own 
superiority as "a chosen race, a royal priesthood, a holy nation, 
a people set apart."lo 

However, to  the peoples of the East, these newcomers from 
the West were considered barbarians. The Chinese called them 
Franks (Fo-fang-chi); they later referred to the Dutch as  barbarians 
with red hair (Hung-mao-i). The Russians, who approached 
China from the northwest, were counted among the northern 
barbarians and called Lo-cha and 0-lo-ssu." 

The early missionaries who left Europe to  convert this new 
world also tried to  westernize it in the process. In the territories 
belonging to  Portugal, converts were, at the time of their bap- 
tism, not only given a Christian name but also urged to  take 
Portuguese surnames, wear European clothes, and observe 
European rites. The Spaniards did the same in their sphere. 
Any adaptation of European culture, not to mention Christian 
doctrine, was considered to  be against God. The spirit and 
example of Paul of Tarsus, who accommodated Christianity, 
hitherto a small Jewish sect, to Greco-Roman culture, was over- 
looked and ignored. The main object of the founding of the 
Jesuit Order by Ignatius of Loyola (1491-1556) in 1534 was 
the defense and propagation of the faith. His sons, inspired by 
his spirit expressed in the Order's Institute, Constitutions, and 
Spiritual Exercises, imitated St. Paul and tried to  follow his 
example. Few such attempts have ever been made.12 

The first missionaries to  come to this new world under the 
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pddroado were Franciscan and Dominican biars, who took up 
the arduous task of evangelization where their medieval pre- 
decessors had left off Also, some secular priests xm& as d w p l w ~ ~  
at Portuguese fortreses. Then, with the coming of the j-ts in 
1542, the h t  phase of the history of the Pormgue &ions in 
the Orient ends. Profound changes began to take 

Among the first Jesuits to arrive was Francis Xavier. The Sucier). 
of Jesus, officially established in 1540, purposed to prupagdte the 
Mth wherever the pope should want its members to go. Within a 
year, Xavier and four others left Europe for the East Xavier had 
come as a missionary of the Portugum Padrodo, sent by the king 
of Portugal and invested with the authority of Papal Nuncio by the 
Holy See. His missionary activities, and those of his fellow Jesuits, 
began by relying upon Portuguese colonization But his hopes of 
getting help and support kom the civil authority led to bitter d r q -  
pointment. He "fled," as he himself says,14 kom the sphere of Por- 
tuguese influence to Japan, where no European func t ioq ,  m harsh 
toward the natives, could undo what he so laboriously was building 
While in India, Xavier had been more tolerant of local customs and 
practices than other missionaries, even though he had worked 
among poor fishermen and peoples of the lower castes who were 
willing to accept Christianity in its European garb. 

In Japan, Xavier's approach took on a new dimension after he 
was challenged by the Buddhist monks. The Japanese response 
helped Xavier realize that for Christianity to succeed in Asia, rnis- 
sionaries had to reach the natives on their own terms: speak, read, 
and write the native languages; become an integral part of a partlcu- 
lar civilization and behave like the natives of the country-or, as 
will be said later, 'Become Chinese to win China for Christ" Thus, 
while trymg to leam Japanese, Xavier wrote: "In these six weeks, 
by God's favour, we have got so fiu that we already give explanations 
in Japanese of the Ten ~ommandments."'~ 

For a time, Xavier went so far as to equate the name Dainichi, 
"the great sun" (in Mahayana Buddhism the great Vairochana 
Buddha, the pantheistic deity of the Shingon sect), with the 
Christian concept of God. This was a singularly unhappy choice, 
for whatever else it may mean, Dainichi does not even remotely 
approximate the Christian concept of God. When he realized 



his mistake, he proscribed further use of the name. His Jesuit 
successors in Japan discussed this problem for the next f@ 
years and decided to employ traditional Portuguese or Latin 
terms to express Christian concepts. The word Dews Later became 
Deusu, Christian0 became Kirishtan, and so on, just as centuries 
later the Japanese adopted beisuboro (baseball), aisukurem~ 
(ice cream), and so on. They got away with this because in 
the sixteenth century, during the Sengoku (country at war) 
period, Japan was an open society and was willing to accept 
Christianity in its Western garb, together with firearms and 
trade.16 

To approach the daimyo and to debate the bonzes in front 
of them, Xavier put on an aristocratic appearance, donned ex- 
pensive clothes with chains of gold, and had his attendants wait 
on him on their knees as he spoke to them. But all this royal 
display had only one purpose: to discredit the Buddhist monks 
whom he regarded as the deadliest enemies of christianity.17 
In his debate with them, he became convinced of two things: 
one, that future missionaries to Japan would have to be learned 
men, "powerful intellects, practiced in dialectics. . . to unravel 
sophistical arguments, and to show the incoherence and mutual 
contradictions of false doctrines";18 two, that the secret to the 
conversion of Japan was the conversion of China. The Japanese, 
Xavier wrote, try to make this "a principal point against us, 
that if things were as we preached how was it that the Chinese 
knew nothing about them."" 

Xavier had already noticed, when he first landed in Japan, 
that the Japanese, like their Chinese masters, were led by reason 
and showed a great interest in the sciences. He wrote about 
the Japanese: 

They did not know that the world is round; they knew nothing 
of the course of the sun and stars, so that when they asked us 
and we explained to them.. . they listened to us most ea- 
gerly.. . regarding us with profound respect as extremely 
learned persons. This idea of our great knowledge opened the 
way for us to sow the seed of religion in their minds.20 

Xavier was also impressed by the emphasis the Japanese and 
their Chinese masters placed on moral conduct. In this he 
thought he had discovered a close parallel between Eastern 
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ethics and Christian morality. Consequently, future missionaries 
to East Asia would have to be men of high morals, le;lming, 
and science. Xavier was the first to realize the importance of 
science as an entrance to East Asian so~ ie t i e s .~ '  

Xavier decided to go to China, learn more about the sourca  
of Japanese beliefs and values, and convince the emperor of 
the truthfulness of the Christian faith. He nourished the hopr 
that once the Son of Heaven was converted, all the Chinese as 
well as the Japanese would follow suit, and soon all East Asia 
would be converted to Christianity. He did not succeed in 
penetrating the walls of China's self-imposed isolation, but in 
his attempt died ( 1552) on the small island of Shang-ch'uan 
(St. John's today) off the coast of China. 

The innumerable voyages undertaken by Xavier must not be 
considered as the manifestation of the spirit of adventure in 
this man from Navarre. Neither can they be explained solely 
by his desire, as superior of the vast territories stretching from 
the Cape of Good Hope to Japan, to visit all his subjects and 
to inspect their work.22 He never regarded himself as an indi- 
vidual missionary. His task was that of a pioneer, a pathfinder, 
destined to open the way for others. That was the work en- 
trusted to  him by the Holy See and by his own superior, Ignatius 
Loyola. Xavier was then only forty-five years of age, and there 
seemed to him ample time to plot the course of this mighty 
undertaking. He was urged on by his search for a vantage point 
fkom which the Christianization of the East could be ac- 
complished. Relying, even temporarily, on a native clergy (in 
South India, Malacca, and the Moluccas) did not augur well 
for the future. Everywhere one encountered that soft, dream): 
and nonenterprising spirit which would never do. It was at 
this precise moment he was told that in Japan there was to be 
found a different type of man; as soon as he encountered the 
Japanese he saw that he had not been misled, and his hopes 
were fulfilled. The Japanese themselves told him, as we have 
seen, that their teachers and masters were the Chinese. Thus, 
after immense labors, he arrived at the conclusion that the con- 
version of East Asia had to be accomplished by first converting 

To put this plan into operation, however, an enormous obstacle 



had to be overcome. Sixteenth-century Ming China was still 
the very epitome of orderly government and political stabiliv, 
but unwilling to come out of her self-imposed isolation -so 
unlike India and Japan, where warfare and turmoil and the open 
societies had enabled the Portuguese and the Jesuits to establish 
a foothold and even introduce Christianity in its European form, 
Before the Ming dynasty ( 1368- 1644). China had been an open 
society. 24 

After the defeat and expulsion of the Mongols (Yiian 
dynasty), the emperors Hung-w (r. 1368- 1398) and Yung-10 
(r. 1404-1424), the first rulers of the Ming (the last native 
Chinese dynasty), attempted to make the Middle Kingdom safe 
and impregnable from land and sea. Hung-w led nine cam- 
paigns against the still-dangerous Mongols to push them as far 
away from the Great Wall frontier as possible. Under Yung-lo, 
the seven great maritime expeditions were undertaken, bring- 
ing China into contact with Southeast Asia and Africa. During 
at least the initial period of the Yiian dynasty, China had been 
part of the much larger Mongol world empire, and foreign "bar- 
barians" came from all directions. 

Having secured its borders on all sides by 1429, China closed 
her doors and withdrew into self-imposed isolation to cleanse 
herself and her civilization from this cosmopolitan contamina- 
tion and to restore the purity of Sinic culture. This isolation 
was reinforced by the Japanese pirates, the wako, who en- 
dangered the coast of China. The Chinese in general often re- 
garded the Portuguese as little better than the Japanese pirates, 
and rightly so as in the case of Simlo Peres d ' k ~ d r a d e . ~ ~  

Xavier was not deterred by the fact that it meant death or 
imprisonment for any foreigner attempting to land in China. 
He proposed to the Portuguese viceroy in the Indies that he 
appoint one of his fellow countrymen ambassador to the emper- 
or of China, and with him he would travel as papal representative. 
He hoped that in this way he would be able to put forward his case 
to the highest authority. He would bring presents to the emper- 
or, beg him to change the laws against the admission of foreigners, 
release fiom prison the Portuguese who were in the jails of 
Canton, and give him and his companions leave to preach the 
Gospel. 



m e  viceroy thought the plvl worth trying, for he dready 
had witnessed Xavier's success ag;unst wemingly insurmountable 
obstacles. He, therefore, appointed Xavier's friend, Diogo 
p e ~ i r a ,  as ambassador, and Xavier was to accompany him. The 
whole effort, however, was frustrated by hvaro dc Ataidc da 
Gama, the captain-general of Malacca and the unworthy son of 
the great navigator, Vasco da Gama. When the ship carrying 
the ambassador stopped at Malacca, the captain-general would 
not permit it to leave unless Pereira's appointment was re- 
scinded. A very greedy, materialistically minded man, de Ataide 
wanted the very lucrative post for himself. Whatever success 
Xavier's pleading might have had with the emperor of China, 
it had none with ~ l v a r o  de  Ataide; so, abandoning all hope of 
an official introduction to China, the missionary decided to go 
on alone and be smuggled into the empire by boat. Before put- 
ting his plan into action, he wrote a farewell note to Ambassador 
Pereira, who had given him money for bribing his way into 
China. Xavier wrote that should Pereira visit him there, he 
would find him either in a Cantonese prison or in the palace 
in Peking where the Chinese emperor is said to have his resi- 
d e n ~ e . ' ~  Then, making his way in August 1552 to Shang-ch'uan 
island, off China's coast, together with a faithful Chinese in- 
terpreter, he made arrangements with a Chinese merchant to 
convey him to the mainland. The latter, however. never ap- 
peared, and Xavier died on the deserted island on 3 December, 
unsuccessful in his efforts to penetrate China's self-imposed 
isolation. 

Although Xavier died before he could penetrate China, his 
spirit and method of accommodation survived; and for the next 
thirty-one years his confreres and successors tried with admi- 
rable tenacity to open the gates of China, but with little success. 
Even those who succeeded in entering - some twenty-five - 
were not permitted to stay but had to leave again in a short 
time. The story of the twenty-five is as follows: On 20 July 
1555, Melchior Nunes Barreto (1519- 1571 ), Portuguese provin- 
cial of the Jesuits in India, visited Shang-ch'uan island and cele- 
brated Mass there on his way to Japan. He was accompmied 
by Father Gaspar Villela (1526- 1572) and four Jesuit brothers: 
Melchior and Antonio Dias, Luis Froes (1528-1597), and 



Estevgo de  &is ( 1526- 1588). On 3 August, he went to Lampaqao 
(Lang-po-kao) island,27 twenty-eight leagues west of Macao, 
whence between August and November of the same year he 
went twice to Canton, on each occasion remaining there a 
month in an attempt to obtain the release from prison of three 
Portuguese and three native ~hristians." He went to Canton 
a third time during Lent in 1556. Then, on 5 June, he continued 
to Japan, leaving Brother de  Gois in China to learn the language, 
but the brother became ill and in 1557 returned to ~ o a . ~ "  

In late 1556, Gaspar da Cruz, 0 . P  arrived in Canton and re- 
mained there a month.") 

On 21 November 1560, Baltasar Gago, S.J. (1515-1583), on 
his return trip fkom Japan, was forced, because of severe 
weather, to seek refuge on  Hainan island until May 1561, whence 
after a trip of thirty days he  reached Macao and remained there 
until 1 January 1562.~'  

On 24 August 1562, the Italian Jesuit, Giovanni Battista de 
Monte ( 1528- 1587), together with his Portuguese companion, 
Luis Froes, stopped in Macao and remained there until the middle 
of 1 5 6 3 . ~ ~  

On  29 July 1563, the Jesuits Francisco Perez (1514- 1583), 
Manuel Teixeira ( 1536- 1590), and Andre Pinto ( 1538- 1588) 
arrived in Macao in the entourage of Diogo Pereira, the ambas- 
sador of the king of Portugal to  the emperor of China. As indi- 
cated, this embassy failed.33 

On 15 November 1565, the Spanish Jesuits Juan de  Escobar 
and the above-mentioned Perez came to Canton, and on 23 
November Perez asked permission from the authorities to re- 
main in China, but was refused.34 

In 1565, Perez and Teixeira established a residence of the 
Society of Jesus in ~ a c a o . ~ ~  

On  15 August 1567, the Spanish Jesuit Juan Bautista de  Ribera 
(1525- 1594) went to  Macao with two companions and from 
there proceeded to  Canton, arriving on  9 May 1568. He planned 
to move on  to  Nanking but was forced to return to Macao 
shortly aftecz6 

Sometime before October 1568, Pedro Bonaventura Riera, 
S.J. (1526- 1573) went to  Canton with some Portuguese mer- 
c h a n t ~ . ~ ~  
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In 1569, another Jesuit, probably Bishop Melchior Cvneiro 
( 1519- 1583), spent some time in Canton.jH 

In 1574, ~ n t o n i o  Vaz, S.J. ( 1523-1573?) was in Canton from 
7 February to about 20  arch.^' 

In 1575, Cristovao da Costa, S.J. ( 1529- 1582) accompanied 
Portuguese merchants to Canton twice and stayed there on 
one occasion for two months and on another for a month but 
could not obtain permission to remain.4o 

Also around 1575, Bishop Carneiro tried to establish h i m ~ l f  
in Canton but without S U C C ~ S S . ~ '  

In 1575, two Augustinians, the Spaniard Martin de Rada and 
the Mexican Jeronimo Marin, came from the Philippines to Fuluen 
province and returned to the Philippines on 14 ~ e ~ t e m b e r . ~ '  

In February 1579, some Jesuits visited p ant on.^' 
On 23 June of the same year, four Franciscan fiiars and three 

/ 

members of the Third Order of Saint Francis dressed as Franciscans 
arrived in Canton. The priests were the Italian Giovanni Battista 
Lucarelli da Pesaro (1540- 1604) and three Spaniards, Pedro 
de  Alfaro (d. 1580), Augustino de  Tordesillas ( 1528- 1629), and 
Sebastiano de  Baeza (d. 1579). The three Third Order men were 
two Spanish soldiers, Francisco de  Duenas and Juan Diaz Pardo 
(d. 1615), and the Mexican Pedro de  Villaroel. They had to 
leave China after having spent fdiy days in a Canton prison." 

For Easter of 1580 ( 3  April), Michele Ruggieri, S.J. (1543- 
1607) went to Canton and stayed in a house near the river. 
In 1581, he returned twice to Canton, the first time accom- 
panied by Brother Pires ( 1563- 1632) and the second time by 
Father Andre He remained the first time for three 
months, the second time for two months, being housed in the 
palace of the Siamese a r n b a s ~ a d o r . ~ ~  In April and May 1582, 
Ruggieri went to  Canton for the fourth time and remained for 
a month and a half, and on 2 May he was joined by Alonso 
Sanchez, S.J. ( 1551 - 1614) and two Franciscans, one of whom 
was the Third Order member, Juan Diaz Pardo, for whom this 
was the second time. These men had come from the Philippines 
by way of a port in northeastern Kuangtung province. Shchez 
remained in Canton from 2 May to 29 From Canton. 
Ruggieri ventured on two occasions as far as Chao-ch'ing, vice- 
regal seat of the "two Kuangs" (the provinces of Kuangtung 



and Kuangsi). On his first visit in June, he was accompanied 
by Matias Pmela, a judicial auditor, and on the second visit, 
on 27 December, by Francesco Paio, S.J. ( 1554- 1612). B e m e n  
the two trips to Chao-ch'ing, he returned to Macao. From the 
second trip, Rilggieri and Pasio retur~led to Macao in March 
1583, while the two Franciscans returned t o  the Philippines 
through Macao and ~ a ~ a n . ~ '  

In June 1582, the friars minor Jeronimo de  Hurgos (d. 15c)3), 
Mart in Ignacio de  Loyola (nephew of Ignat ius Loyola), Agostin0 
de  Tordesillas (second time), Girolanlo de  Aguilar (d. 15C)1), 
and Antonio de  Villanueva, in their effort to reach Macao, landed 
instead at Chuan-chou in Fukien province. They were accom- 
panied by two lay brothers, Francisco de  Cordova and Cristhforo 
Gomez, together with three soldiers. From Chuan-chou, they 
were all brought to Canton as spies but later were freed and 
sent to ~ a c a o . ~ "  

In May 1583, another group of friars minor, Fathers Diego 
de  Oropesa, Bartolomk Ruiz, Francisco de  Montilla, and Pedro 
Ortiz Cabezas, landed on  Hainan island, driven there by a storm 
on their return trip from Annam to the Philippines. They were 
accompanied by four Franciscan lay brothers, Cristoforo 
Gomez, Diego Jirnknez, Francisco Villarino, and a novice, Manuel 
de  Santiago. Taken for spies, they were all sent to Canton where 
they were fkeed on a payment of alms given by the ~ o r t u ~ u e s e . ~ ~ '  

Thus, excluding the members of the Jesuit residence in 
Macao, and counting each attempt of those who tried several 
times to enter China, there were thirty-two Jesuits (twenty-four 
priests and nine scholastics or lay brothers), twenty-four Fran- 
ciscans (thirteen priests and eleven lay brothers or members 
of the Third Order), two Augustinians, and one Dominican. If 
we count only the individuals and not the times they tried to 
enter China, there were twenty-five Jesuits, seventeen of them 
priests and eight scholastics or lay brothers; twenty-two Franciscans, 
of whom twelve were priests and ten lay brothers or members 
of the Third Order; two Augustinians; and one Dominican. This 
is by no means a complete listing. It is only a list of those who 
tried unsuccessfully between 1552 and 1583 to penetrate 
China's self-imposed isolation and establish permanent resi- 
dence there.5' 
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This is the Story of mks10n;uy persistence with ('hna, a countr). 
that remained hostile to the Western world. However, in return 
for Portuguese help in ridding the South China coast of an ex- 
ceptionally troublesomt. pirate chief, Chinese authorities in 
1557 had permitted Portugal to establish a trading post called 
Macao on the tiny tip of a peninsula in Kuangtung province.51 
At first, a barrier was built across the neck of the peninsula, 
and no one could cross it except twice a year by the carehlly 
guarded gate in the middle, but after a time the gate became 
wider and means of getting around the wall more easily devised. 
As a result, more regular contact grew between the Portuguese 
and the Chinese authorities in Canton. 

Enthusiasm for the effort to penetrate China never slackened, 
and it had the fullest support of superiors in Europe where it 
was also greatly stimulated by encouragement from an unex- 
pected quarter. In the year before Xavier died ( 1552), a remark- 
able nobleman of Spain, Francis Borgia ( 1510- 1572 ), Duke of 
Gandia, renounced his titles and property and was ordained a 
Jesuit priest. His previous position as well as his remarkable 
personality gave special authority to everything he said or did. 
In 1559, he visited Portugal, and because the East (Irom India 
to Japan) was in the Portuguese missionary zone and under 
the Portuguese Padroado, he had first-hand access to all that 
had been reported about the establishment of Macao and the 
efforts to penetrate China. He publicly stated that there was 
good hope for the opening of missionary work in China. This 
caused great excitement in Jesuit circles, and from all quarters 
petitions from priests, young and old, went to superiors asking 
to be allowed to participate in this undertaking. 

An even greater opportunity to assist in this project came 
his way in 1565 when Borgia was elected general of the Society 
of Jesus. His interest in the missions was by no means confined 
to those of his own Order; it is on record that in a conversation 
with Pope Pius V in 1568 he suggested the formation of a special 
congregation to  direct all activities pertaining to the conversion 
of those outside the Catholic faith; for, as things were then, 
the missions were to a degree subject to the secular powers 
who were no  longer able to provide for their needs. This s u g e s -  
tion contributed to the establishment in 1622 of the Congega- 



tion of the Propagation of the Faith (Congregatio de Propaganda 
~ i d e ) . ~ ~  As f5r as his own Order was concerned, one of the 
most useful things he did was to admit Alessandro Valipano 
(1539- 1606) into the Society, the second great Jesuit mission- 
ary in the 

This remarkable young man was the son of a close friend of 
the reigning pope, Paul n! He gained a doctorate in law with 
distinction at the University of Padua, and then began what 
promised to be a brilliant career in the legal service of the 
Holy See when at the age of twenty-seven he abandoned it and 
entered the Society of Jesus. Because of his previous studies, 
he was not long in being ordained to the priesthood and after 
five years was appointed assistant to the master of novices at 
San Andrea in Quirinale in Rome. In 1571, in the absence of 
the novice master, it was his good fortune to welcome to the 
novitiate another promising student of law, Matteo Ricci, then 
in his twentieth year. It was a significant meeting, for their lives 
were to be linked in a way that would have a deciding effect 
on the China mission. 

Before young Ricci had finished his noviceship, he heard that 
Valignano, now rector of the Jesuit college in Macerata (the 
home of Ricci's family whose members Valignano must have 
met), had asked to be sent to the missions of the East. He got 
his wish but was sent not as a simple missionary but as official 
Visitor to inspect the whole of the mission and give guidance 
for the future. Valignano left Lisbon in March 1574 and arrived 
in Goa on 6 September. Until October 1583 he remained Visitor 
of the vast area stretching from the Cape of Good Hope; then 
he was appointed provincial of India. He retained this post until 
1587, when he was again made Visitor of Asia until 1595, and 
thereafter Visitor of the Far East until his death in 1606. After 
his arrival in Goa, he took care of pressing Indian business and 
then embarked for Japan, but had to spend ten months in Macao 
(October 1577 to July 1578) waiting for the favorable mon- 
soons. This was one of three trips he was to make to Japan. 
The other two were in 1590- 1592 and 1598- 1603, and each 
time he stopped in Macao. His ten-month delay in Macao, how- 
ever, was providential, for here he was apprised of the persistent 
but unsuccessful attempts to enter China and saw for himself 



the pessimism of a number of his Jesuit brethren who were of 
the opinion that further attempts would be hopeless. 

Valignano was a man who looked at everything with an open 
mind. This was his first meeting with the world east of India, 
and he set himself to learn everything he could about China. 
Like Xavier, he heard about the Chinese and made the acquain- 
tance of some of them through personal dealings. He wrote of 
them in his letters to Europe as "a great and worthy 
and came to the conclusion that the failure to lead them to a 
knowledge and acceptance of the Christian faith was due to 
the manner of approach that had been adopted. He wrote to 
Borgia, the general of the Society who had sent him, that the 
penetration of China would have to be completely different 
from the methods employed up to that time in all the other 
countries where the Society had missions. He believed that the 
Chinese respect for learning and their willingness to listen to 
anything that was put to them in an intelligent way would open 
their minds to the acceptance of Christianity, but he was equally 
convinced that they would reject anything that came from a 
civilization that claimed superiority to their own. Hence, he 
gave instructions that all who were assigned to missionary work 
in China must, as a necessary preliminary, learn to read, write, 
and speak Chinese and make themselves acquainted with 
Chinese culture, manners, and customs. 

Having little hope that any of those already in Macao were 
fitted to d o  this because of the contrary views they expressed, 
he wrote to the Jesuit provincial in Goa, Vicente Rodrigo, to 
send him a young Italian priest, Bernardino de Ferrariis, the 
then-rector in Cochin. Why he chose this man and why he was 
not available is not clear, but the provincial sent in his stead 
one he thought would be a good substitute, Michele ~ u ~ ~ i e r i . ~ "  

Realizing, as Xavier had before him, that men of learning were 
needed, Valignano not only requested that such men be sent 
from Europe, but also took great care of the intellectual training 
of the young Jesuits, reorganizing studies in St. Paul's College 
at Goa, founding a college at Funai (Oita), Japan, and building 
(1593- 1594) the imposing structure of the college at Macao. 
Thus, Valignano not only inherited and further developed 
Xavier's method of cultural accommodation but also in- 



stitutionalized it and implemented it in Japan, as his 1581 booklet 
Il cerirnoniale per i missionari del Giappone shows." He pro. 
vided for China by assigning the men who were to implement 
it there. Valignano had three advantages over Xavier: He bene- 
fited from Xavier's pioneering insights, he had more time 
(thirty-two years compared with only ten for Xavier), and for 
the last eleven years he had only East Asia to worry about. 

When Ruggieri, who had been called to the China enterprise, 
arrived in Macao in July 1579, Valignano had departed for Japan 
but had left minute instructions on how Ruggieri should pre- 
pare himself for the arduous task. He began his work with great 
zeal, composing first of all a catechism in Chinese and later 
on, with the help of interpreters, translating into Latin one of 
the Confucian Four Books (Ssu-shu), the Great Learning (Ta 
h ~ i i e h . ~ ~  He got little encouragement from the other priests in 
Macao. They were few in number, their work was among the 
soldiers and traders, and they wanted him to share in that work, 
as they entertained little or no hope of receiving permission 
to labor in China. Ruggieri nevertheless continued assiduously 
with his studies but found the study of Chinese something very 
different from that of an Indian dialect. Acquiring a command 
of it was very difticult for him, though he became quite ac- 
complished in his grasp of the formalities of Chinese fkiends. 
He had few illusions about his progress with the language and 
therefore wrote to Valignano in Japan suggesting that Ricci, who 
had come with him to India, should be sent to join him. Valignano 
agreed and dispatched word to India that Ricci and Pasio, who 
had come with Ruggieri from Italy, should join Ruggieri in 
Macao. From there, Pasio was then to go to Japan. It took long 
for letters to travel in those days, and Valignano himself actually 
arrived at Macao before the two priests. 

In the meantime, Ruggieri, determined to get as far as he 
could in the new approach to things Chinese, asked to be al- 
lowed to go to Canton with some of the Portuguese traders 
who had leave to pay two visits there each year. It was only 
during his second year in Macao that he was first able to go. 
On this occasion, he was scrupulous in his attention to every- 
thing required by Chinese etiquette, to which the visiting mer- 
chants paid no heed. This was noticed at once by the Chinese 
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officials, and, after their first meeting with him, they asked that 
he be present at all the audiences granted to foreigners. 

This successfully broke the ice. On his second visit the follow- 
ing year, Ruuieri was shown marked respect and wu: recog- 
nized not as a trader but as a foreign scholar. He was, therefore, 
allowed to stand during the audiences, while the others had 
to kneel. On his third visit, some of the civil and military oficlals 
attended his Mass. 

Such was the situation when Valignano returned to Macao 
from Japan in 1582. He had seen the results of the method of 
cultural accommodation which he advocated in Japan; now he 
would be able to put it into operation with equal hope of suc- 
cess in China. Since there was little likelihood of winning over 
the missionaries who were settled in the old ways, he made a 
change of superiors in Macao and established the framework 
of a mission for China. It was to be quite distinct from the 
normal work among soldiers and traders. 

Within a short time, Valignano had every reason to believe 
that the new method would succeed. The Philippine Islands, 
after their discovery by Magellan in 1522, had come under the 
Spanish crown and so became a new mission field. In 1578, a 
number of Spanish Jesuits were sent to join the other mis- 
sionaries who were already laboring there.59 Some of them, 
anxious to participate in the conversion of China, especially 
after 1580 when Philip I1 became king of Portugal ( 1578), went 
to Canton via Fukien, thus avoiding Macao. This was looked 
upon by the officials of Kuangtung province as an unwarranted 
use of facilities given only to special persons who came from 
Macao. The viceroy of the two provinces, Kuangtung and 
Kuangsi, who had his seat in the official capital, Chao-ch'ing, 
ordered the bishop of Macao to come to Chao-ch'ing where 
he would be apprised of the government's policy in this matter. 
In late 1582, Valignano sent Ruggieri to represent the bishop, 
and the courtesy and suavity of the young priest completely 
won over the viceroy with the result that on his return to 
Macao, he received an official invitation from him to return to 
Chao-ch'ing and settle there permanently. Valignano agreed at 
once and appointed Pasio, who had just arrived from India, to 
accompany Ruggieri. They were well received by the viceroy 
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who gave them a pagoda for their use, and when they were 
settled he paid them a visit of courtesy and presented Ruggieri 
with a Chinese scroll. 

Their stay was unhappily short. The viceroy fell out of favor 
and when summoned to Peking to answer charges, he thought 
it wiser to ask the two Jesuits to leave. Sadly they returned to 
~ a c a o . ~  Ruggieri then wrote to the officials in Canton request- 
ing their indulgence. Within a very short time he was given 
permission to return, and, in accord with his request, was also 
granted a small piece of land on which to build a house and 
church. By this time, Pasio had gone on to Japan; so Ruggieri 
brought Ricci, who had arrived in Macao on 7 August 1582, 
to Chao-ch'ing as his companion. That was a significant date; 
for though it was Valignano who had decided on the new ap- 
proach to mission work in China and Ruggieri who first prac- 
ticed it, it was Ricci who brought it to complete success. From 
this time on, he became the principal Jesuit on the Chinese 
scene.61 

Ricci was born in Macerata, Italy on 6 October 1552, the 
year of Xavier's death. The eldest of eleven children, he was 
enrolled in the local Jesuit college at the age of nine. In 1568, 
he was sent to the University of Rome to study law Three years 
later he joined the Society of Jesus, entering the novitiate of 
San Andrea in Quirinale. After taking his frrst vows, and after 
a short period of teaching at the Jesuit college in Florence, he 
returned to Rome and entered the Roman College. Here he 
studied philosophy and mathematics under the famous Jesuit 
Christopher Clavius ( 15 37?- 1612), the associate and friend of 
Kepler and Galileo and a leader in the Gregorian reform of the 
Julian calendar promulgated in 1582. Ricci also studied Euclidean 
geometry, physics, the Ptolemaic system of astronomy, map making, 
and mechanics. Most of the scientific treatises on these subjects 
were later translated into Chinese by him or under his direction. 
He had practical talent as well; from the making of sundials 
and astrolabes, he passed to the construction of clocks and 
other appliances which he fishioned with exceptional ingenuity. 

When he passed to the study of theology, he likewise showed 
special ability. The Jesuit professor Robert Bellarmine (1542- 
1621), today a Doctor of the Church, was then the great con- 
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troversialist of his day and "the hammer of heretics." Ricci 
attended his Course on Controversies and from it learned that 
clear exposition of doctrine which he put to such practical 
use in later years. Everyone predicted a great professorial career 
for the young student; but as his Renaissance training pro- 
gressed, he was drawn to the foreign missions in the newly dis- 
covered world, the opening up of which had been one of the 
accomplishments of the Renaissance. In 1577, he was accepted 
for the Jesuit mission in India under the Portuguese Padroado. 
Going to Portugal, he prepared himself by continuing his study 
of theology at the University of Coimbra, and in March 1578 
sailed from Lisbon. Except for a brief period at Cochin, he 
taught for the next four years at the Jesuit St. Paul's Collt.ge 
in Goa, where he was ordained to the priesthood in July 1580. 
It was from here Valignano called him to Macao, where he ar- 
rived on  7 August 1582, a summons made, as noted earlier, at 
the suggestion of Ruggieri, who had been called to Macao in 
1579 for the same China enterprise. 

In the meantime, between 1580 and 1582, Ruggieri had made 
four trips to  Canton and one directly to Chao-ch'ing, whither 
he was accompanied in December 1582 by Pasio. Ricci was 
still weak after a rough passage from ~ n d i a ; ~ '  he would join 
them later.63 However, Pasio and Ruggieri could not remain in 
Chao-ch'ing and had to return to Macao. However, some months 
later, on  10 September 1583, Ruggieri and Ricci succeeded in 
establishing themselves at Chao-ch'ing. Ricci never left China. 
In 1588, Valignano decided to send Ruggieri to Rome to explain 
the situation and to petition the pope to send an embassy to 
the emperor of China. The death of four popes within a year- 
and-a-half prevented consideration of an official mission, and 
by the end of that time the opportune moment had passed. In 
Europe, Ruggieri's health failed, and he never returned to China. 

Ricci, having been left alone in Chao-ch'ing, remained there 
until 1589. In that year, the viceroy of the "two Kuangs" 
(Kuangtung and Kuangsi) died, and a new one was appointed. 
Three viceroys had sanctioned Riccrs stay, but this one took 
steps to have him expelled. By cleverness of argument, in which 
Ricci was now experienced from his dealing with officials, he 
got the decree changed on condition that he reside in another 



city. So he moved to Shao-chou, further north in Kumgtung 
province. He remained there until 1595, when one of his high- 
ranking ftiends, a member of the Imperial Board of War, was 
summoned to Peking in connection with the Japanese invasion 
of China; he invited Ricci to accompany him, at least part of 
the way. This was the opportunity he had been waiting for: to 
penetrate the heart of China. The official with whom he traveled 
was able to bring him as far as Nanking, where he hoped to 
settle for a time; but in the war atmosphere that prevailed, this 
was impossible, as Nanking was the second city of the empire. 
So after a few weeks he went back south to the capital of Kiangsi 
province, Nanchang, a city of many scholars. Here he stayed 
until June 1598, when he set out for Peking, the capital of the 
empire. Unable to establish himself there, he returned to Nan- 
king until 19 May 1600, when he again set out for Peking - this 
time with success. He reached Peking on 24 January 1601 never 
to leave it again, dying there on 11 May 1610. 

This is briefly the story of this extraordinary man. By the 
time Ricci died, missionaries of the Society of Jesus were all 
over the world, and different methods of evangelization were 
used in different countries appropriate to their culture and 
civilization, but the approach in China differed from others. 
The very old, deeply rooted, and sophisticated culture set China 
apart from other countries, and this honorable culture would 
have to be understood before the Christian faith could be 
grafted onto it. 

It now remains to look at the method Ricci employed to 
accomplish this. Ricci's method of cultural accommodation was 
not a rigid policy but a mental attitude developed on a trial-and- 
error basis. He used ideas and practices inherited from his pre- 
decessors, but he used them selectively. Those that proved use- 
ful he retained; the others he modified or discarded. One of 
the most fundamental conceptions he inherited was that the 
Chinese were a very intelligent and reasonable people and 
placed high priority on moral principles and ethical behavior. 
They were also impressed by science. 

The earliest Portuguese in China, as well as the first mis- 
sionaries, including Xavier and Valignano, were convinced that 
if the emperor of China could be induced to grant them a hear- 
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ing they would be able to persuade him to allow the Portugucsr 
to trade with China and even to allow the propagation of the 
Christian tdith among his subjects. This is why one of the first 
things the missionaries did was to translate the catechism. MI 
that was necessary, in their opinion, was to get this translated 
work to the emperor or, failing that, to the officials who would 
bring it to the emperor's attention. The rest would follow. The 
problem as they saw it was to get to the emperor. 

From their earliest contacts with the Chinese, the Portuguew 
also realized that one of the best means to this end waf the 
sending of an embassy by the lung of Portugal or the viceroy 
of India to the Chinese emperor. This could be either a diplo- 
matic mission like the one of Tome Pires in 1520, a papal mis- 
sion like the one that Ruggieri, with Valignano's approval, was 
to urge the pope to send to China, or a trade mission like Diogo 
Pereira's which Xavier had promoted."4 Missionaries would ac- 
company these embassies and, seizing the opportunity, explain 
Christianity to the emperor. As difficulties and obstacles delayed 
the sending of embassies, some went so far as to advocate mili- 
tary action against China, a measure justified, in their opinions, 
by the unreasonable resistance of the Chinese to the Gospel. 
Mention of military action is foundG5 not only in the very ear- 
liest Portuguese reports but also in the Spanish reports of the 
158Os, when the number of Spanish missionaries entering China 
from the Philippines increased after the accession of Philip 11 
to the Portuguese throne. 

Ricci agreed with the basic assessment that the Chinese were 
an intelligent people guided by ethical principles and interested 
in science. But his greater perception and better understanding 
led him to draw quite different conclusions from those of his 
predecessors. He was the first to learn the language well enough 
not to have to rely on interpreters or the reports of former 
Portuguese prisoners. During his nine-year stay in Peking, he 
never once laid eyes on the emperor; but even before arriving 
at that city in 1601, he had already gained a profound insight 
into the sociopolitical structure of the Confucian state and had 
come to realize that the emperor's absolute power was theoreticd, 
limited, and, in the cases of weak emperors, even usurped by 
officials, eunuchs, or  both. He also came to understand the role 



of the gentry-literati official class. On the basis of all this, he 
gave up the idea of the efficacy of an embassy; at least he did 
not advocate it or place as high a priority on it as did Valignano 
and Ruggieri. As for the idea of military action against the 
Chinese, he ignored it completely; it is not even mentioned in 
his writings. He had seen the futility of the Korean invasion 
by Toyotomi Hideyoshi ( 1536- 1598) in 1592. 

When Ricci and Ruggieri fist entered China together in 1583, 
they were dressed as Buddhist bonzes, a style of dress recom- 
mended by their predecessors, Xavier and Valignano; but when 
they realized the low esteem in which Buddhism was held by 
the literati and saw the lifestyle and ignorance of some of the 
Buddhist monks, they adopted, at the urging of some of their 
literati friends, the attire and lifestyle of the literati. This same 
advice had been given to Ruggieri earlier by the viceroy of 
Kuangtung and ~ u a n ~ s i . ~ ~  Besides, Ricci's interests were basi- 
cally with the literati class, and it was to them he soon turned 
his attention. 

Ricci's predecessors, Xavier, Valignano, and Ruggieri, having 
learned about the Chinese respect and admiration for science 
and technology, advocated using these as means or, as some 
say, as "bait," to attract the Chinese. Similarly, having come to 
know about the Confucian esteem for ethical behavior which 
seemed to harmonize with Christian morality, they thought they 
had found another means to attract the Chinese to Catholic 
teachings and dogmas. Ricci, with a deeper insight and a better 
understanding, realized that the Chinese world view was a 
global one, an ideology in which science, technology, ethics, 
and philosophical teachings formed an organic whole. Thus, 
he saw the need for presenting Christianity in a similar way, 
as an organic and global world view which his acquaintances, 
friends, and Chinese converts were to call Western Learning 
(Hsi-hsiieh) or Learning from Heaven ( Tien-h~iieh).~' The orig- 
inal title of Ricci's magnum opus, xylographed for the first time 
in 1603, was True Meaning of the Learning kom Heaven (Tien- 
hsiieh shih-i) even though it became known under the more 
Eamiliar title True Meaning of the Lord of Heaven (T'ien-chu 
~ h i h - i ) . ~ ~  

Ricci's attitude is best illustrated by his request to the viceroy 



The Precursors of Ricci 4 1 

of the two Kuang provinces in 1583 to be allowed to remain 
in Chao-ch'ing. In his petition, he said that having k e n  attracted 
by the great fame of the government of China, he had come 
from a faraway country only to serve God (the Lord of Heaven, 
T'ien-chu, a term used by Ricci since 1583) in a small church 
and house he wanted to acquire. This modest request was 
granted after Wang P'an, the magistrate, had seen hcci's map 
of the world. Ricci had not concealed his true purpose; he had 
clearly stated it, yet his request was granted because of the 
map. He never lost sight of the ultimate goal: the preaching of 
the Gospel and the conversion of china."" 

This conversion was to proceed at the top and the bottom 
simultaneously, but it was to be effected primarily from the 
top down. Missionaries would work among the people, but 
some missionaries would serve the ruling class to maintain their 
good will toward Christianity. Ricci would, of course, concen- 
trate his attention upon the emperor and the literati. Ricci fully 
recognized that things other than religious teachings would be 
the attraction at the top. Later on, he himself honestly acknowl- 
edged that among the six reasons for his renown, his religous 
teachings came last. They were outranked first by the fact that 
he as a foreigner had learned to speak, read, and write Chinese; 
second, by his fantastic memory and by the fact that he knew 
the Four Books by heart; third, by his knowledge of mathematics 
and other sciences; fourth, by the curious objects he had 
brought as presents; and fifth, by his alleged knowledge and 
experience in alchemy.70 Among the ordinary people it was. 
of course, quite different. 

To accomplish the conversion of China, a different method. 
a different approach, and different priorities were needed. To 
have Christianity or Learning from Heaven accepted both 
among the higher-ups and among the people, it had to become 
an integral part of Chinese culture and be taken off the list of 
foreign and pernicious doctrines. This "indigenization" was 
more important to Ricci than numbers. He knew this would 
take time. He was patient. 

He also realized that "indigenization" among the higher-ups 
would require the written word: books. Also, the forum to ac- 
complish "indigenization" at the top would not be the church 
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or the house of worship but the academies (shu-vim), highly 
popular during the Ming dynasty.71 Here was where one had 
to get a hearing for Western Learning and all its hcets and 
where ideas, even unorthodox ideas, could be exchanged. To 
the literati, before proceeding to the dogmas and the mysteries 
of the faith, those elements of the faith were to be explained 
first that could be proven by reason. This is the thrust of Ricci's 
True Meaning of the Lord o f  Heaven. Among the people, for 
whom the church would remain the place of worship, this gra- 
dation did not have to be as pronounced. This, however, does 
not mean that Ricci's approach was vitiated by duplicity. It only 
meant a difference in emphasis, never the suppression or elimi- 
nation of vital elements of the faith. 

"Indigenization" was to  be accomplished with a four-faceted 
method: lifestyle, terminology (with underlying ideas and con- 
ceptions), ethics, and rites and customs inspired by the ideol- 
ogy. For a successful "indigenization," all four were equally im- 
portant yet not equally difficult to implement. The least contro- 
versial was the first and the most controversial the fourth. Yet, 
the most crucial and difficult was the second. Let us look briefly 
at these methods of cultural accommodation. 

Lifestyle. After his entry into China, Ricci became a Chinese 
with the ~ h i n e s e . ~ ~  He adopted Chinese manners, diet, sleep 
patterns, and clothing, down to cuffs, belt, sash, hat, and colors. 
He gave up grape wine for rice wine, no small matter for an 
Italian. When he died, one of the most important of his friends 
addressed a memorial to  the emperor requesting that in view 
of the great merit of Li Ma-tou (Ricci's Chinese name), the 
Westerner who had become Chinese, a special place of burial 
should be designated to  receive his remains. 

Terminology and ideas. The principal problem Ricci faced 
was to translate Western words into Chinese. It was more than 
a simple matter of terminology. What was of utmost importance 
was to convey to the Chinese the ideas behind the words - e.g., 
that the world was created by a deliberate act of God (the 
Lord of Heaven). Ricci was convinced that the idea of the true 
God was not alien to the Chinese and that they had been re- 
cipients of divine reve~ation. '~ The more Ricci penetrated the 
intellectual life of China, the more he was astounded at finding 
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in the oldest canonical books, the basis of Chinese learning 
such a pure idea of God. In the classical writings, there simply 
was not the slightest trace of polytheism, nor did the Chinese 
have a pantheon as did the Greeks, Romans, Hindus, and 
Mahayana Buddhists. They recognized a Supreme Being as a 
personal being. The offering of sacrifices to this Supreme Being 
was reserved for the emperor, and ordinary citizens could not 
presume to arrogate this privilege for themselves. I t  is true that 
besides this Supreme Being the emperor offered sacrifices to 
the spirits of the mountains, rivers, and famous men and that 
the people were allowed and even urged to offer sacrifices to 
the tutelary spirits of their villages and individual families to 
their ancestors. But all these spirits were subordinated to the 
Supreme Being, so that the original religion of China before 
the advent of Taoism and Buddhism was monotheism. For this 
reason, Ricci and his successors, when speaking of the true 
God or Lord of Heaven (T'ien-chu), used the terms by which 
the Chinese Classics designated heaven (t'ien) and the Supreme 
Being, Supreme Lord, or Lord on High (Shang-ti). This was not 
too dissimilar from what the Apostles had done in not hesitating 
to use the Greek word theos to designate the true God of the 
Old Testament. 

The Confucians of Ricci's day had lost the true idea of God 
because they equated the Lord on High and heaven with a con- 
cept of Sung Neo-Confucian creation, the Supreme Ultimate 
(T'ai-chi), a kind of impersonal, mechanical prime mover func- 
tioning by way of "act" and "potency" (li and ch'i). These con- 
cepts were created by the T'ang and Sung Neo-Confucians 
under the influence of Buddhism and Taoism in an attempt to 
provide Confucianism with a metaphysical superstructure. Con- 
fucianism, the official ideology of the Chinese state beginning 
with the Han dynasty (206 B.c.-A.D. 220), had lost credibility 
with the fall of the Han. As a result, Taoism and Buddhism rose 
to prominence during the ensuing period of disunion (220- 
618) before the rise of the T'ang (618-906) and Sung (960- 
1280) dynasties. To rehabilitate Confucianism and make it com- 
petitive with Buddhism and Taoism, which had their meta- 
physics, Confucianism had to acquire one. But in the process. 
as Ricci observed, they also corrupted Confucianism which 



evolved into, if not an atheistic and materialistic ideology, at least 
an agnostic one. Confucianism in its original form was basically 
a socioethical system. By equating his Lord of Heaven with the 
Lord on High of the Classics, Ricci joined battle with the Neo- 
Confucians of his day, the Lord of Heaven being a personal 
Supreme Being while the Supreme Ultimate was the immanent 
universal order in things." 

This very fundamental idea of a creator God also had many 
concomitant concepts, such as the dichotomy of soul and body, 
retribution, and so forth,75 which had wide-ranging repercus- 
sions and created conflicts with prevalent Neo-Confucian views. 
But not only did this concept of a creator God provoke conflicts 
with Neo-Confucian ideas, it also raised some very thorny ques- 
tions as far as traditional Confucianism was concerned. If the 
Lord of Heaven created the world and everything in it, he must 
also have created the Chinese race. How? This was not only a 
difficult question but a delicate and dangerous one, given the 
sensitivity and feeling of superiority of the Chinese. Then the 
enormity of the problem emerges when the explanations of 
the dogmas and the mysteries of the Catholic faith are added 
to this. 

Ethics. While Ricci and his successors argued against and 
tried to discredit the metaphysical-cosmological world view of 
Neo-Confucianism, they retained the socioethical teachings of 
Confucius as not only not contrary to Christian morality but 
as complementing it. In his Treatise on Friendship (Chiao-yu 
fun), Ricci equated the Christian concept of love with the Con- 
fucian concept of humaneness (jen). He said that in true 
friendship the other person should be treated "like [one treats] 
~nese l f . " '~  And he stretched the concept of humaneness even 
further when he  said that the meaning of humaneness can 
perhaps be exhausted in two phrases: to love God above all 
things and to  love men as  one loves oneself. If one would do 
this, one would possess all virtues. God loves all men equally; 
and if one really loves God, is it possible then not to love all 
men? Confucius himself had said that a man of humaneness 
loves all others. "Not loving others, how could [one's] sincerity 
towards God be tested?"77 Thus, Ricci's contention is obvious. 
If and when the Chinese regained the original notion of God, 
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they would be transformed into truly virtuous men. ~ h u s  it is 
clear what he meant by complementing Confucianism with 
Christian morality. Instead of challenging the Confucian ethic 

graded love (according to the Five Relationships), Ricci 
and his successors maintained that Christianity would perfect 
~ o n f u c i a n i s m . ~ ~  China would then be able to create again a 
completely ethical and harmonious society under "original Con- 
fucianism," as it existed in ancient times. 

Ricci offered the Confucians a method of testing the validiq 
of his foreign teaching. By presenting Christianity as morally 
persuasive as Confucianism, if not more so, he confucianized 
Christianity or christianized Confucianism. Christianity was to 
be judged and evaluated by Confucian standards if it was to 
be accepted. It had to be morally effective. Hsu Kuang-ch'i 
( 1562- 1633), the best-known convert during the Ming dynasr): 
maintained that Christianity could "supplement Confucianism 
and displace ~ u d d h i s m . " ~ ~  Hsu went so far as to state that in 
the West there were no terms for revolt and anarchy and that 
the Christian West was living in harmony under the guidance 
of ~od . " '  This exaggerated portrait of Europe in perpetual 
peace was not a case of the Jesuits' lying to their converts but 
of Hsu's insistence on judging Christian values in terms of their 
efficaciousness as a guiding force for moral reform, derived from 
God's revelation. Hsii and others considered Ricci and the early 
Jesuits true followers of the sages because their way ( tao) was 
that of sincerity (ch'eng). 

They were men of virtue (te) endeavoring to serve society. 
Many other Chinese were surprised that these barbarians lived 
by such high ethical standards, and in the end it was the unethi- 
cal behavior of the later missionaries that hurt the mission more 
than anything else. Not all of them followed Ricci's e x e m p l q  
life. This was probably his greatest miscalculation. 

Rites. The core of the Chinese ethical system was, and to a 
certain degree still is, devotion and obedience toward parents 
and all legitimate authority. Part and parcel of these filial duties 
was also the veneration of ancestors. Their names were in- 
scribed on  wooden tablets, which were called the seat of the 
deceased souls, and before these they kowtowed (prostrated 
themselves, knocking the fronts of their heads against the 



ground), lit candles, burned incense, offered food, and burned 
paper money. These actions were supposed to be of service to 
the deceased in another world. The officials and the literati 
had to perform similar rituals to honor Confucius. To forbid 
these rites would have made the conversion of China impossible 
from the outset. The injunction of St. Paul to parents to care 
for their children, and not the other way around, could not 
even be mentioned in front of the Chinese without provokrng 
such a storm of indignation that it would be well nigh impos- 
sible for the missionary to say anything further. 

Here Ricci found himself confronted by a seemingly insur- 
mountable obstacle; if he forbade these rites, all he could hope 
for was a few conversions. This problem had to be resolved. 
It goes without saying that under no circumstances would it 
be licit for Christians to believe that the tablets were the seat 
of the deceased souls or that burned paper money could help 
the dead in the hereafter. Rut then not all customs were of 
this nature. Moreover, the Chinese literati in fact declared that 
the prostrations to honor Confucius were only to pay him hom- 
age as teacher and exemplar of men and did not imply that 
he was being prayed to for riches, talents, or  honors. In other 
worlds, the prostrations in front of Confucius were only signs 
of courtesy and gratitude and not a religious rite. Similarly, it 
seemed to Ricci and his followers that permission could be 
granted to prostrate before the coffin of a deceased person or 
before the tablet of Confucius on the occasion of the elevation 
of a person to a higher official rank. Certainly among the com- 
mon people there were those who, in return for this kind of 
veneration, expected riches, progeny, and other favors. But in 
the Chinese Classics, there are passages which show that the 
original meaning of these rites was not that; therefore, in their 
pristine form and meaning, these ceremonies could be prac- 
ticed. Hence, one could consider the food offered to the dead - 
food later on solemnly consumed by all the participants -a 
simple way of making one feel in the company of the deceased 
ancestors. This is especially confirmed by the fact that the word 
for these offerings does not necessarily mean the same as our 
word "to sacrifi~e."~'  

If it was necessary to be on guard about superstitions in con- 
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nection with these rites, one also had to be careful about the 
explanation given them by the Neo-Confucian literati M o ,  as 
followers of the teachings of Chu Hsi ( 1130- 1 2 ~ ) ,  were 
materialists. According to them, the soul of Confucius had long 
ago withered into nothingness and all that remained of him 
were the syllables of his name and his memory; and naturally 
the same was true about one's ancestors. Given this interpreta- 
tion, it is evident that the ancestors could neither be invoked 
nor could anything be expected from them. Chu Hsi's interpre- 
tation of the Confucian Classics had been declared official by 
imperial edict as late as 1552; but one must nor forget tha-t 
although this atheism or agnosticism was the official doctrine, 
it was not necessarily the conviction of the individual literati. 
Nor did the masses share the ideas of the literati. Their vener- 
ation of the ancestors and the offerings made to them were 
religious acts. According to Ricci and his followers, both of 
these errors had to be rectified by a return to the original mean- 
ing in the Classics. 

At first, Ricci had prohibited these rites, but when he saw 
that the kowtow was performed even to living beings, like the 
emperor and one's parents, he permitted the veneration of an- 
cestors and Confucius. But even this initial hesitation had 
created a bad impression, and during the persecution of 1616, 
this was one of the gravest accusations brought against the mis- 
~ionaries."~ Somewhat later, it appears the Jesuits considered 
the rites as neutral and the debate and conflict concerning them 
really developed only after the arrival of the mendicants. 

Ricci and his successors realized that by making these conces- 
sions they were on dangerous ground; this can be seen from 
the fact that they intended to tolerate these rites only temporar- 
ily, even the most innocent ones. Ricci's directives of 1603 (a 
pioneer model of cultural accommodation), which initiated the 
Jesuit missiology of the rites, clearly test* to this fact. In other 
words, it was Ricci's intention to foster a cultural blending from 
the inside (Chinese rites) as a transition process to a permanent 
cultural blending from the outside (Western rites). His succes- 
sors and the K'ang-hsi emperor, in his declaration of 1700, un- 
derstood Ricci's intention in this manner.8%is is called the 
"Jesuit thesis": the attitude of Ricci and his successors re- 



garding the problem of certain immemorial non-Christian habits 
of thought and action that externally gave the appearance of 
illicit superstition. It has been defined by the French Jesuit 
Sinologist, Antoine de  Beauvollier ( 1657- 1708 ), in this terse 
formula: "There is danger in admitting the rites but a greater 
danger in suppressing them.""4 

Moreover, the Jesuits were content to give the Riccian 
method of cultural accommodation the theological note of 
"probability" (probabile, immo valde probabile). Kicci and his 
successors did not deny that the opposite opinion was "safer" 
(tutior), and that is why they, unlike their more militant adver- 
saries, did not try to impose their views on those missionaries 
whose consciences were more at ease with the stricter religious 
ideas they had been taught. Let us not forget, however, that 
without the Jesuit method their adversaries would never have 
been able to set foot on Chinese soil. Thus, one may say that 
the Jesuit thesis was a balanced halfway dialectic based upon 
reasonable premises that were admissible by Catholic moral 
principles and made imperative in order to win a hearing for 
the Gospel. Although in the course of the century some few 
dissenters would sporadically turn up in Jesuit ranks and others 
would a m p l e  the evidence beyond measure (the "cer- 
titudinalists"), the vast majority of Jesuit Sinologists judged 
Ricci's method of cultural accommodation as a "probability." 
The only one in disagreement with the entire method was 
Claude de  Visdelou ( 1656- 1 7 3 ~ ) . " ~  

Between the death of Ricci (1610) and the coming of the 
mendicants (1632), a lively debate was carried on among the 
Jesuits concerning just about every aspect of his method of 
cultural accommodation. The liveliest discussion revolved 
around Christian terminology and the meaning of words, par- 
ticularly the terms used for God. In 1600, Valignano had ap- 
proved Ricci's terminology. The first reservations about its use 
came from the Jesuits in Japan. There the problem arose at the 
very beginning of the mission. As indicated earlier, Xavier for 
a time used Dainichi (a pantheistic Shingon Buddhist term) for 
God. Other terms used were jodo (paradise), jigoku (hell), rennin 
(angel), and so forth. Xavier soon realized his mistake and pro- 
scribed further use of such terms, and the Jesuits in Japan for the 
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next fifty years discussed the problem and decided to employ 
traditional Latin or Portuguese terminology to express Christian 
concepts.wb After the unfortunate Dainichi incident, this h t in-  
port~guese approach was safer, and in Japan at that time hirly 
easy to effect because the country was in the throes of inter- 
necine wars, creating an open society willing to accept %tiani~ 
in its European form, together with firearms and commerce. 

China, however, was a closed society, an isolated countr). 
unwilling to open her doors until Ricci put his method of cul- 
tural accommodation into effect. Thus, it becomes understand- 
able that, when he selected his terminology and his writings 
reached Japan, the Jesuits there were disturbed, not realizing 
that the problem in China was not the same as in Japan. They 
transmitted their apprehensions to Jesuit East Asian headquar- 
ters in Macao, and from there they became known to the Jesuits 
in China. Niccolo Longobardi ( 1565 - 1655), successor to Ricci 
as  Jesuit superior of the China mission, agreed with the Jesuits 
in Japan and conducted an inquiry among the literati with re- 
gard to the validity of the Riccian terminology and meaning, 
and published a book containing his  conclusion^."^ Another 
Jesuit in disagreement with Ricci was his colleague, Sebastiano 
de Ursis (1575-1620), although others, such as Giulio Aleni 
(1582-1649), brlvaro de  Semedo (1586-1658), and Nicolas 
Trigault (1577- 1628), supported Ricci. This debate lasted from 
1610 to 1633. The term for God on which they all finally settled, 
because it could be used without damage to either orthodoxy 
or clarity, was Lord of Heaven (T'ien-chu), the term used by 
Ricci since 1583 and employed by Chinese Catholics ever since. 
This compromise, however, did not mean that Lord on High 
(Shang-ti) or heaven (t'ien) were unacceptable. 

Noteworthy is the fact that Longobardi's book was banned 
between 1635 and 1641 by the Jesuit vice-provincial, Francesco 
Furtado ( 1589- 1653), but it is preserved in the Tratados histo- 
ricos of Domingo Fernandez de  Navarrete, 0 . P  (1618- 1686). 
an opponent of the ritesa8 Longobardi's conclusions were not 
the same as Ricci's, but he accepted the Jesuit policy and 
method in the end -and not out of duress. It was an honest 
disagreement that was finally resolved. It was not too different 
from the case of ALfonso Vagnoni, S.J. (1568-1640), director 



of the mission establishment in Nanking, who, after kccivs 
death, departed from his insistence on the indirect apostoIate. 
Influenced probably by those outside China who could not be 
persuaded that mathematics and astronomy were apt means of 
propagating the faith, he had the first public church in China 
opened in the city and conducted the liturgical services with 
more display than was thought wise. This, and critical remarks 
about Buddhist monks which were attributed to him, created 
hostility that soon reached dangerous proportions. A new vice- 
president of the Board of Rites opened a campaign which re- 
sulted in 1617 in a proclamation by the board prohibiting the 
teaching and practice of the Christian religion in china.*' The 
decree was strictly enforced in Nanking. Vagnoni and Semedo, 
the only Jesuits there at the time, were arrested; Vagnoni was 
condemned to the bastinado, and he and Semedo were brought 
to Canton in a cage and expelled from the country, In his brief 
exile, Vagnoni applied himself, among other things, to a further 
study of the Classics and to  an improvement in his literary style. 
He succeeded in writing Chinese skillfully, and his works on 
Catholic doctrine were among the most effective of all those 
written by the early Jesuits. 

There were also other Jesuits who, like Vagnoni, doubted 
that mathematics, astronomy, and the other sciences were fit 
means for propagating the faith and who objected to Ricci's 
Western Learning approach. For example, Valentim Carvalho 
( 15 59- 1630), provincial of Japan, and Andre Palmeiro ( 1569 - 
1635), Visitor to Japan and China, both forbade it for a time 
until the misunderstanding was cleared up." 

With the arrival of the mendicant friars in 1632, new elements 
enter the picture. The friars focused their attention on two 
other facets of cultural accommodation: lifestyle and rites. In 
the first case, they criticized the Jesuits' lifestyle, Christian prac- 
tices, and missionary methodology, such as failure to promul- 
gate the laws and commandments of the Church, the method 
of administering the sacraments, alleged failure to preach Christ 
crucified (the Jesuits emphasized his glorification), adoption 
of Chinese dress, refusal to say that Confucius was in hell (prov- 
able by a syllogism, as Friar Domingo Fernandez d e  Navarrette 
tried to show). In the second case, the friars criticized certain 
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rites observed by the Chinese in paying honor to their recently 
deceased family members, to their ancestors, and to Confucius, 
as well as to ancestral tablets and tablets on which the name 
of Confucius was inscribed. In due time, it was the question 
of the rites that became the focus of attention. Hence the term 
Chinese Rites (with a capital R). 

But why were the friars so late in coming? Because on 28 
January 1585, just two years after Ricci had successfully pene- 
trated China, Pope Gregory XI11 in his Brief Ex Pastorali Officio 
prohibited other religious Orders from entering China, so as 
to avoid disagreements and to permit the Jesuits to try out 
their method of cultural accommodation."' This decree, how- 
ever, was short-lived, for on 15 November 1586, Pope Sixtus V 
rescinded it and gave the Franciscans permission to go to 
~ h i n a . " ~  This rescission was confirmed by Pope Clement VlII 
( 12 December 1600), by Pope Paul V ( 1611 ), and by Pope Urban 
WII." Thus, the friars finally entered China in 1632. Antonio 
de Santa Maria Caballero, O.F.M. and Juan Bautista de  Morales, 
O.P. arrived the following year. This marks the beginning of 
the Rites Controversy between the hiars and the Jesuits based 
on their different methods of evangelization. 

While the Rites Controversy is beyond the scope of this paper, 
let it be said in conclusion that in spite of the alterations it 
forced the Jesuits to  make in Ricci's method of cultural accom- 
modation, especially with regard to his cautious and gradual 
way of proceeding, enough of the essential elements remained 
to enable it to  succeed for a brief period. In 1692, Christianity 
was finally taken off the list of pernicious doctrines and estab- 
lished as an indigenous religion, much like Buddhism (of Indian 
origin), which had become indigenized centuries earlier. This 
establishment of Christianity was due to the K'ang-hsi emperor's 
"Edict of   ole ration“"^ (1692) and the 'R Declaration concern- 
ing the meaning of the Chinese Rites or customs according to 
which the Society of Jesus up till now has permitted them, 
offered to the K'ang-hsi emperor on 30 November of the year 
of the Lord 1700 ."~~  

Originally, Ricci had hoped to meet the Wan-li emperor (r. 
1573-1620) in person as soon as he reached Peking and to 
obtain hom him direct permission to preach the Gospel in 



China. But, by the time he was granted leave to reside there 
he realized this was quite unnecessary, for permission to take 
up residence in Peking carried tacit approval for him and his 
companions to continue their way of life and to pursue their 
intellectual apostolate. The presupposition was that there 
would be no condemnation by the Jesuits of cherished Chinese 
beliefs or customs. Rather, every effort would be made to pre- 
pare the way, with sympathy and understanding, for the opera- 
tion of divine grace in the hearts of those they hoped to convert. 
As already noted, the emphasis was to be entirely on quality 
of conversion, not on pride in numbers. This is what Ricci wrote 
to Macao at the time he was urged to seek explicit authorization 
from the emperor. He said, later on, that when the number of 
Catholics increased among the educated people, it would be 
possible to get permission for the practice of religion since 
there was no law against it in China; but until that took place, 
they should wait to  see if such permission would be necessary. 
It became necessary some hundred years later during the last 
decade of the seventeenth century at the height of the Rites 
Controversy. Or so his successors felt and obtained the "Edict 
of Toleration" and the K'ang-hsi "Declaration." 

China had officially accepted Ricci's method of cultural ac- 
commodation, but it was Europe that rejected it in the 
eighteenth century.96 And it was the behavior of the Europeans 
during the Rites Controversy that exposed the greatest internal 
ideological weakness of Ricci's method of cultural accommoda- 
tion, namely, the ineffectiveness of its ethical and moral system. 
He had painted a sanguine picture of the Christian moral code 
as something that could complement Confucianism. He was an 
optimist who believed that the rationality of human nature was 
able to  transcend and overcome the irrationality of the self-im- 
posed limitations of racial, national, and language prejudices. 
He followed the injunction of Jesus Christ: "Go, then, to all 
peoples everywhere and make them my disciples: baptize them 
in the name of the Father, the Son, and the Holy Spirit and 
teach them to obey everything I have commanded you, and I 
will be with you always, to the end of the age.""' Is it now 
time for us to  try Ricci's method of cultural accommodation 
again, in spite of its difficulties and shortcomings, and heed 
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the warning of the Jesuit Pierre Teilhard de Chudin: "me age 
of nations is past. It  remains for us now, if we do not wish to 
perish, to set aside the ancient prejudices and to build the 
~arth"?~' 
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Understanding the Chinese: 
A Comparison of Matteo Ricci and 

the French Jesuit Mathematicians Sent by Louis 

JOHN D. WITEK, S.J. 

T H E  SIXTEENTH AND SEVENTEENTH CENTURIES in European 
history were dominated by the emergence of nation states, re- 
ligious disputes from the beginning of the Protestant Reformation 
to the Thirty Years' War, and a quest for overseas expansion. 
To the observer of China's history in that same period, internal 
and external changes contributed to the gradual decline and 
overthrow of the Ming and the rise of the Ch'ing dynasties. 
After the Ming dynasty was established in 1368, a brilliant renais- 
sance of Chinese civilization began as an antidote to the heavily 
controlled state under the preceding Yuan dynasty. The Ming 
regime encouraged Cheng Ho (1371-1433) to undertake a 
series of voyages that extended to Southeast Asia, India, and 
even the coasts of East Africa. There is no totally satisfactory 
explanation for the abandonment of these voyages after 1433, 
but a sense of isolation later penetrated the Ming court and, 
indeed, the common people. Once the ancient policy of forbid- 
ding its ships to leave Chinese coastal waters was revived by 
the government, the result "unquestionably changed the course 
of history"' The Chinese lost their former influence in the Indian 
Ocean to the Arabs and about seven decades later to the 
Portuguese. 

By the Treaty of Tordesillas (1494), a line of demarcation 
was drawn between the colonial activities of Spain and Portugal. 
Within three decades, the Portuguese sent an embassy under 
Tome Pires (1468?-1524?) to Peking. By 1557, Macao had be- 
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come a Portuguese enclave on the doorstep of China. just a 
few years earlier, Francis Xavier ( 1506- 1552) worked first in 
India and then in ~ a p a n . ~  The longer he lived in Japan, the more 
he became aware of China, which several Japanese urged him 
to visit if he really wanted to penetrate Japanese thought m d  
customs. In his efforts to enter China, however, he got no 
further than the offshore island of Shang-ch'uan, where he died 
3 December 1552, a few months after his arrival. 

~ l though  Xavier had begun to understand the need for using 
different methods in Japan than he had employed in India, it 
was not until Alessandro Valignano ( 15 39 - 1606) arrived in 
Macao in 1574 as Visitor to the Jesuit mission that a new pol iq  
of evangelization was constructed. Convinced that the Por- 
tuguese Jesuits in Macao were too Eurocentric and unwilling 
to try different approaches, he sent first for Michele Ruggieri 
(1543-1607) and then later for Matteo Ricci (1552-1610), 
both of whom were in India, to come to Macao where they 
were ordered to learn how to read, write, and speak chine=.-) 

Valignano's command might be considered commonplace 
today, but the idea was quite new at that time. As a missionary 
arrives at a foreign station in a non-Christian land, he can adopt 
two general attitudes toward those he seeks to convert. The 
first might be called a tabula rasa approach by which the total 
life of the people from beginning to end - the circumstances 
of the individual, of the family, and of society - is considered 
so imbued with idolatrous and superstitious practices that com- 
plete abandonment of the past tradition is demanded for the 
development of a new Christian. The second approach, a 
method of accommodation, is much more dficult ,  for it presup- 
poses a thorough knowledge of the people one seeks to convert 
and is predicated on working with them as they are. It is m 
acceptance that not all in their lives is evil even though the 
missionary clearly realizes that the people are far distant fiom 
what he considers the true religion. Thus, certain practices and 
customs of a people that are clearly not superstitious may be 
tolerated and even adapted to Christian customs. Such an at- 
titude was Valignano's, although he depended heavily on the 
patience and discernment of Ruggieri and Ricci for its im- 
~lementation.~ China, with its estimated population of 150 million 
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steeped in a culture that almost no Westerner as yet understood 
or appreciated, was not about to change i ts  ways. The Westerners 
had to change theirs, for only by respecting Chinese culture 
could an entry into China be achieved. 

Within this essay, neither a thorough study of Ricci's method 
of accommodation nor its comparison to missionary experi- 
ences in the nineteenth and twentieth centuries is envisioned,5 
but a short discussion about the term accommodation might 
be in order. In the social sciences, especially in anthropology, 
there is a continuing growth of literature about culture contact, 
cross-cultural communications, and culture change, but mostly 
centering on  the contemporary world. Less attention has been 
paid to experiences of Westerners vis-a-vis non-Western cultures 
in centuries past, especially, for our purposes, Westerners enter- 
ing China from the sixteenth to the eighteenth centuries. One 
of the seminal studies about Ricci's method of accommodation 
distinguishes six types: external, linguistic, aesthetic, social be- 
havioral, intellectual, and religious." Whether such divisions are 
accepted by all scholars is not of particular concern at this 
point. In fact, another essayist viewing Ricci's missionary efforts 
has devised a paradigm of eight prescriptions that evolved by 
trial and error as Ricci became more thoroughly acquainted 
with Chinese civilization.' Even today accommodation has also 
been discussed in terms of "missionary adaptation," "nativiza- 
tion of local churches," or the "principle of cultural relevancy."" 

But no matter what specific term might be used or, indeed, 
how the topic might be divided and subdivided for presenta- 
tion, it was only in the Age of Discovery when missionaries 
accompanied traders and merchants to non-Western lands that 
the Catholic Church had to face the problem of incu~turation.~ 
In the first centuries of its history, the Church had to adapt to 
Hebrew, Greek, and Roman customs; but by the Middle Ages 
it had become so ethnocentric that good and civilized were 
identified with Europe, whereas evil and superstitious were 
identified with foreign lands. Because of the Protestant Reformation, 
the Catholic Church became even more defensive and as an 
institution could not readily adapt to  new lands then being 
discovered. Since missionaries, however, from the middle of 
the sixteenth century worked in these newly discovered (from 
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the European viewpoint) lands, discussion of missiologcd 
arose. Within this context, hcci's attempt to under- 

stand Chinese civilization in its own right and to present Chris- 
tianity to the intellectual elite and to the general population 
stands as a contribution to that discussion. Part of the focus 
of this essay centers on Kicci's study of the Chinese Classics 
and his understanding of the three teachings of Confucianism, 
Buddhism, and Taoism (san-chiao). This then led Ricci to write 
NO influential Chinese works that offered the Chinese and also 
the Japanese a new way of understanding the world. 

The absence of a general history of the Jesuit presence in 
China ftom 1582 (the arrival of Ricci in Macao) to 1793 (the 
death of Jean-Joseph Arniot) has not allowed the beginning stu- 
dent of that topic to appreciate the important stages of its de- 
velopment. A substitute is available at least in the chronology 
in the Repertoire deslesuites de  Chine de  1552 a 1800 of Joseph 
Dehergne, S . J . ' ~  A glance at its charts indicates that not only 
did Ricci lay the groundwork of the Jesuit presence in the cap- 
ital and elsewhere in China in the first decade of the seven- 
teenth century, but in the last dozen years of the same century 
five French Jesuits created an impact that lasted well into the 
next century and beyond and reoriented the character of the 
mission. 

This chapter does not retell the well-known story of Ricci's 
entry into China and his eventual labors in Peking nor trace 
in detail the story of the first French Jesuits' departure from 
Paris and their arrival in Peking, even though the latter is not 
as thoroughly portrayed in English-language studies as the 
former. But inasmuch as the approach of both Ricci and the 
French Jesuits necessarily included an understanding of the 
Chinese as  a means of evangelization, it is this topic that is the 
focal point of this study. Understanding the Chinese means more 
than a superficial acquaintance with some Chinese people that 
a three-week stay in contemporary China offers a tourist. It 
includes at least a serious, long effort to know their language, 
to read their Classics and the commentaries, to try to penetrate 
their religious views, and to study their customs and their polit- 
ical administration. Many of these traits may ultimately consti- 
tute accommodation, but such an appreciation of the Chinese 
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was first needed before accommodation could be attempted. 
In studying the Chinese language, Ricci progressed far more 

rapidly than Ruggieri. Neither Jesuit had to be convinced of 
the value of their undertaking. In 1580, when Ruggieri (Ricci 
was still in India) accompanied Portuguese merchants to the 
Canton trade fair, he carefully followed Chinese etiquette for- 
malities. This was quickly noticed by the Chinese who wanted 
Ruggieri to appear at all public audiences." Learning spoken 
Chinese was, of course, much more readily attained than a mas- 
tery of the written language, especially because of a lack of 
bilingual dictionaries. Eventually, both Ruggieri and Ricci were 
permitted to live in Chao-ch'ing, west of Canton, owing to the 
kindness of the governor-general of Kuangtung and Kuangsi, 
Kuo Ying-p'ing ( 1529- 1586, chin-shih 1550).12 After their arri- 
val in September 1583, they continued their language studies. 
Within two years, Ricci was able to carry on  a conversation 
without an interpreter, though Ruggieri still had not attained 
such proficiency by the following year. In 1588, about one 
hundred Cantonese petitioned an imperial censor to remove 
both missionaries from Chao-ch'ing, and when the censor ruled 
in favor of Ricci, Valignano sent Ruggieri to Rome to try to 
organize an embassy to  Peking to get imperial approval for mis- 
sionaries to preach in china.13 When a new governor-general, 
Liu Chi-wen (chin-shib 1562, d. 1592), took office after the 
death of his predecessor, Ricci's efforts to remain in China 
seemed lost. He turned his meeting with Liu, however, to the 
advantage of both sides, for Liu allowed Ricci to settle in 
another city, Shao-chou. After several years there, he was asked 
to accompany Shih Hsing (1538- 1599, chin-shib 1559) to Pe- 
king where the latter, as a member of the Board of War, had 
been called during the Japanese invasion of Korea in 1592. This 
helped Ricci reach Nanking, but his stay there lasted only two 
weeks. He then decided to  settle in Nanchang, the capital of 
the province of Kiangsi. 

Ricci's reputation for learning had preceded him. At Nan- 
chang, scholars visited him and, in turn, invited him to meet 
others. With the approval of his superiors, Ricci no longer ap- 
peared in Buddhist garb but adopted the dress of the Confucian 
scholarly class. His familiarity with the Chinese Classics and 
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his howledge of mathematics excited much admiration. ~m~ 
were amazed at his prodigious feats of memory - e.g., repeating 
after a single reading more than four hundred characters written 
at random by Chinese scholars. Since he could reproduce these 
characters forward and backward, he was urged to write an 
essay on his techniques. This was his Western Memory Tech- 
niques (Hsi-kuo chi-fa), published in 1595. At Nanchang he 
developed a warm friendship with Chang Huang ( 1527- 1608), 
a famous scholar and author of the Encyclopedia of Geography 
(7%-shu pien). In 1595, aware that the Chinese frequently dis- 
cussed the five relationships that Confucius had taught, Ricci 
wrote the Treatise on Friendship (Chiao-yu lun) and dedicated 
it to Chu To-chieh (d. 1601), the prince of Chien-an, then resid- 
ing in Nanchang. Several scholars asked Ricci for permission 
to copy the essay; others, however, printed and distributed it 
without his permission. By the time Ricci reached Nanking 
again in 1598, he was aware that the short essay had established 
the Jesuits' reputation as "scholars of talent and virtue,"14 and, 
indeed, gained credit for European civilization as well. The 
essay, reprinted several times during Ricci's life, helped convey 
to the Chinese reader the realization that Europeans were actu- 
ally more than "barbarians." 

Invited by the Nanking minister of rites, Wang Hung-hui 
(chin-shih 1565, d. 1601), to accompany him to Peking, Ricci 
gladly accepted the offer. However, because the second 
Japanese invasion of Korea in 1597 had aroused suspicions 
among the scholars who were reluctant to admit a foreigner 
as a guest in the capital, Ricci was forced to return to Nanking, 
where he became acquainted with Hsii Kuang-ch'i ( 1562- 
1633), Li Chih-tsao ( 1565- 1630), and Feng Ying-ching ( 1555 - 
1606).15 Through the efforts of these famous scholars, who be- 
came converts to Catholicism, Ricci reached Peking under new 
auspices in 1601 and worked there until his death nine years 
later. 

Besides the Dearhe on Friendship, there are two other sig- 
nificant Chinese works by Ricci that merit attention: True Meaning 
of the Lord of Heaven (T'ien-chu shih-i) and Complete Map of 
h e  Myriad Nations of the Earth (K'un-yii wan-kuo ch'uan-t'u).I6 
Although the map was first published in Chinese before Ricci 



was thoroughly acquainted with the Classics, it was one of the 
last works he reedited in his later years in Peking. Since his 
writing of a new explanation of Catholicism in Chinese was 
connected with his need to study the Classics, this latter topic 
is considered first. 

At Shao-chou, toward the end of 1591, Kicci's knowledge of 
classical Chinese reached a turning point; Valignano, dissatisfied 
with the first Chinese exposition of Christian doctrine, the True 
Record of God (T'ien-chu shih-lu) by Ruggieri, asked Ricci to 
translate the Four Books (Ssu-shu) into Latin and then to write 
a new essay about Catholicism. Ricci had read the Four Books 
earlier in his career and thus became acquainted with the Sung 
Neo-Confucianism of Chu Hsi (1130- 1200), but by translating 
the work into Latin, he was forced to consider this ideology 
more thoroughly. He thus distinguished the original doctrine 
of the Confucian Classics from the interpretations later joined 
to the texts by the commentators of the Chu Hsi school. For 
Ricci, the school of nature and principle (hsing-li hsiieh) had 
created a metaphysics too rationalistic and materialistic and 
thus in his view opposed to Christianity. In the teachings of 
Confucius and Mencius, however, he found a moral system not 
unlike that found in the West, and on this foundation he could 
create a presentation of Catholic beliefs. To what extent his 
view coincided with or flowed from a similar movement of a 
"return to the Classics" in the late Ming and then in the early 
Ch'ing periods cannot be answered in sufficient detail at this 
point.'7 

From his knowledge of the Classics, Ricci was persuaded that 
in "heaven" (t'ien) or "Lord on High" (Shang-ti) the early Con- 
fucians had worshipped God who, omniscient and omnipotent, 
rewarded virtue and punished evil.18 Noting that the literati in 
Kwangtung tended to deny the immortality of the soul in con- 
trast to the scholars in central China, Ricci observed that the 
Neo-Confucian school had substituted a theory of an impersonal 
universe of principle and material force ( l i  and ch'i) to replace 
the earlier Confucian theistic conception of heaven. In this con- 
text, then, he wrote his celebrated True Meaning of the Lord 
of Heaven. 

As early as 1593, Ricci had written the first draft of this essay 
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and four years later submitted it to his superiors for approval. 
hfter his arrival in Peking in 1601, he decided to incorporate 
into the essay the debates he had in Nanking with the Buddhist 
Sari Huai (Huang Hung-en, 1545-1608) and those he had in 
Peking with Huang Hui (chin-shih 1589), an outstanding scholar 
of Buddhism and tutor of Chu Ch'ang-lo (1582- 1620), the 
crown prince. From these discussions, Ricci began to under- 
stand how Chinese argumentation was not constructed in abso- 
lute definitions but in an evolving description of reality.'' Quite 
conversant with the Analects (Lun-fi), he decided to use the 
dialogue form of questions and answers in his treatise. 

Divided into two volumes (chuan) with four sections each, 
eight topics are thus covered in the dialogues: ( I )  God's crea- 
tion and governing of the universe; ( 2 )  man's false ideas about 
divinity; (3) man, with an immortal soul, and his basic d a e r -  
ence from animals; (4 )  man's ability to reason about spirits 
and the soul of man; (5)  the Buddhist paths of existence and 
the prohibition of killing animals; (6) the motives of fear and 
of hope for the future needed for an understanding of a hell 
and of a paradise after death; (7) the nature of man as good 
in itself; and (8) religion in Europe, missionary celibacy, and 
God's incarnation." Essentially, then, the True Meaning of the 
Lord of Heaven is a treatise of natural theology, the culmination 
of over a decade's reflection and experience by Ricci in China. 
Its intent was not to present all the mysteries of the Catholic 
faith, as the author expressly pointed out, but to answer "the 
opinions of the Chinese which contradict those truths."" 

Perhaps one of the clearest examples of Ricci's challenge to 
the Chinese Buddhists and Taoists was his statement in the 
seventh chapter of this essay. The religion of Buddha was based 
on nothing, that of Lao Tzu on emptiness, and that of Confucius 
on the real. He asked if there was not in the universe anything 
more opposed than these fundamentals. 

Is it possible to  reunite the real with nothing, the void with 
the solid? If so, it would be putting together fire and water, the 
round with the squared, the east with the west, heaven and 
earth. . . Is it not better not to  have any religon than to have 
three?. . . The truth is one; al l  doctrine is based on truth and 
must sustain itself. If then the doctrine is not one, the principles 



are not solid and the consequences are not certain, so that pdith 
is no longer firm and whole. But without unity of doctrine, with- 
out solidity of principles, without integrity of faith, is there 
religion?22 

Ricci's argumentation affirmed the acceptance of the princi- 
ple of noncontradiction on which the Buddhists challenged him 
shortly after the publication of the essay. Moreover, the Buddhist 
preacher, San Huai, had discussed some of these same issues 
with him in Nanking, as the Buddhist scholars in Peking well 
understood. Nor, indeed, did Ricci's comments on Buddhism 
go unheard, for Chu-hung (1535-1613), a Buddhist monk 
known for the formation of a lay Buddhist society in the late 
Ming period, energetically led the movement to expose heret- 
ical teachings (p'i-hsieh fin-tung) in Hangchow and Fukien. 
Ricci centered his attack on nonkilling and on the release of 
life (e.g., setting captured animals fkee), but Chu-hung stead- 
fastly held to the doctrine of transmigration. As two recent 
studies have shown, Chu-hung did not merely superimpose 
"Buddhist ethics on a Confucian structure" but took a Confucian 
virtue, like filial piety, and reinterpreted it according to Buddhist 
 view^.^' In this way, Chu-hung was apparently co-opting Ricci's 
method of accommodation, albeit for his own purposes. 

Another dimension of Ricci's method of intellectual accom- 
modation was his contribution to the development of cartog- 
raphy in China. In 1583, at Chao-ch'ing, he had put a European 
map of the world on  the interior wall of his residence. With 
the literati who visited him, it soon became a conversation 
piece, not least of all because the location of China was off to 
one side on the map and thus did not indicate what China 
claimed to be, namely, the Middle Kingdom. Ricci, however, 
used the map as a basic tool to explain his origins in Italy and 
his travels from Rome to Macao. 

Although lacking a solid command of literary Chinese, Ricci 
printed the first edition of his Chinese map entitled Complete 
Map of the Earth, Mountains, and Seas (Yii-ti shan-hai ch'iian- 
t'u). This time China was depicted in the center. No copies of 
this edition are extant, but Chang Huang, whom Ricci had be- 
friended in Nanchang, included a reproduction of this 1584 map 
in his Encyclopedia of Geography that did not appear until 
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1613.24 Ricci published a second edition of his map in lm 
in Nanking at the request of a Chinese official there. Apain, no 
copies of this map are extant. M e r  his arrival in Peking, wveral 
Chinese officials who had learned about the earlier maps urged 
him to publish more editions. This he did in 1602 and 1603. 
Only five copies of the third ( 1602) edition are extant, so that 
most of the literature on Ricci's cartography has focused on 
this edition, entitled Complete Map of the Myriad Nations of 
the ~ a r t h . ~ ~  

The impact of Ricci's map on Chinese geographical knowl- 
edge cannot be doubted. Ricci described to the Chinese the 
use of meridians and his own fieldwork observations made on 
his trip from ~ u r o p e . ~ ~  The Chinese, of course, had some idea 
about various localities and the relative position of important 
places, but they lacked sufficient data for accurate calculation. 
Ricci indicated the latitude of such cities as Peking, Nanking, 
and Ningpo, among others. His translation and his translitera- 
tion of geographic names - e.g., Asia (Ya-hsi-ya), Rome (Lo- 
ma), etc. - consitituted a notable achievement, for the map 
had more than a thousand such terms, many of which are com- 
monly used today not only by the Chinese but also by the 
Japanese and the Koreans. Perhaps the most fundamental theme 
he presented to the Chinese was a unified conception of the 
entire world. To them this was new, not only in their learning 
about the continents of North and South America across the 
Pacific Ocean, but also about the world's limits. Ricci clearly 
understood the Chinese views of the world were being chal- 
lenged by the publication of his map. 

Whatever success Ricci attained in his missionary enterprise 
depended in no small measure on his years of patient efforts 
in Macao as he  began to  understand the Chinese and as he 
kept adapting himself to changing circumstances on the mis- 
sion. At his death in 1610 in Peking, only a nucleus of a mission 
had been established. Yet, as he claimed, a door was now open 
to great merits, but it was not without perils and labors.27 

The extension of the Jesuit presence in China through the 
efforts of Johann Adam Schall von Bell (1592-1666) and Fer- 
dinand Verbiest (1623-1688) has been the focus of other 
studies. It is, of course, an oversimplification to consider only 
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these two individuals without taking into account Niccoli, Lon- 
gobardi (1565- 1655), Giulio Aleni (1582- 1649), Martino 
Martini ( 1614- 1661 ), Gabriel de  Magalhies ( 1610- l b n ) ,  and 
many others in their continued work not only as pastors in 
areas outside the capital, but above all in their Chinese writings 
which led a number of Chinese to become converts to Catholi- 
cism. But ten years before his death in 1688, Verbiest, then 
vice-provincial, reflected on the lack of personnel entering 
China. In his 15 August 1678 letter that was widely disseminated 
in Europe, he urged his fellow Jesuits to consider the China 
mission and added that such volunteers should be well-versed 
in philosophy and theology and above all be ready to adapt 
themselves to Chinese customs. Since only seven Jesuits had 
actually entered China during the decade before this letter was 
written, Verbiest's concern cannot be considered an exaggera- 
ti0n.l" 

When Verbiest's letter arrived in Europe in 1680, a possible 
answer was already on the horizon from an unexpected pro- 
posal in France. The director of the astronomical observatory 
in Paris, Jean-Dominique Cassini ( 1625- 1712), had approached 
French government authorities about the possibility of sending 
some Jesuits as royal mathematicians to  make astronomical ob- 
servations in the Orient. For a variety of reasons, however, the 
plan did not reemerge until 1684, when Philippe Couplet 
( 1622- 1693), a Belgian Jesuit missionary from China, visited 
Louis XlV and also discussed with the Jesuits in Paris the matter 
of procuring personnel. Later that year, envoys from Siam ar- 
rived at the court of Versailles, so the king and his advisers 
were now convinced that a way was available to  get the Jesuits 
to the East. Six were recruited: Joachim Bouvet ( 1656- 1730), 
Jean de  Fontaney ( 1643- 1710), Jean-Franqois Gerbillon ( 1654- 
1707), Louis Le Comte (1655- 1728), Guy Tachard (1648- 
1712), and Claude de  Visdelou (1656- 1737). 

In the late autumn and early winter of 1684-85, hasty pre- 
paration had to be completed for this French project, a venture 
important both for the Jesuits and the French government. In 
fact, since only four Jesuits were initially accepted for the voy- 
age, they alone were admitted as mathematiciens d u  Roy at 
the Academie Royale des Sciences. Later, the two other Jesuits 
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were added to the gOUP whose purpose was to make astronom- 
ical obsewations and to study Chinese literature in order that 
some of them might return to Paris where they would translate 
the Chinese books they were to collect for the Royal Library 
Fontaney, a professor of mathematics and physics who had dt.- 
sired to go to China for a long time, was perhaps the most 
qualified. Tachard had been in South America for a short period. 
The others were still completing various stages of theologcal 
studies. In fact, although two of them, Bouvet and Visdelou, 
were ordained to the priesthood in Janualy 1685, neither of 
them ever completed the required fourth year of theolog.'" 
Additional details on the selection of astronomical instruments 
and the attempt to get passports from Portugal added to the 
rather hectic pace of last-minute preparations for sailing by 
early March. 

What becomes fairly clear from the documents discovered 
thus far is that before their departure, the "royal mathemati- 
cians" were limited in their knowledge of China and can 
scarcely be described as possessing an empathy for and an un- 
derstanding of Chinese beliefs and customs. From the death of 
Ricci in 1610 until the arrival of these French Jesuits in 1687, 
several important Western-language works on Chinese civiliza- 
tion had appeared. Apart from the De Christiana Expeditione 
apud Sinas that had an impact on Europe, the Augustinian Juan 
Gonzalez de  Mendoza (1545- 1618) had published his Historia 
de las cosas m i s  notables, ritos y costumbres in Rome in 1585, 
just a few years after Ricci entered Macao. French translations 
of both these works were available before 1685." Other possi- 
ble sources of information for the French Jesuits were the 
printed editions of the Jesuit Litterae Annuae and the study of 
the missions in the East by Daniel10 Bartoli, S.J. (1608- 1658). 
In contrast to Ricci's and Mendoza's works, these last were fairly 
general sources about missionary endeavors, with some em- 
phasis on China. Moreover, one can point to Martino Martini's 
Sinicae Historiae Decas Prima, a translation of Chinese history 
sources, and the Dernieres nouvelles de  la chretiente de  la 
chine. 3' 

Although many more titles could be extracted from biblio- 
graphical Lists by Henri Cordier and the Jesuits Louis P6ster and 



Carlos Sommervogel that reflect works published before the 
French Jesuits left Brest in 1685, there appears to be no evi- 
dence that they read any of them. It could be argued that knowl- 
edge of missions was simply general knowledge of the status 
of the Jesuit Order that any member could be expected to 
possess. But any historian seeking documentary support for 
such a position will be quite dissatisfied. There is, nonetheless, 
the clear possibility that Couplet had discussed some details 
with Fontaney, Bouvet, and others during his visit to Paris. Yet, 
his sojourn in France on his way to Rome was very brief, and 
quite likely he lacked the time to explain many significant 
points about the China mission." 

To determine the incipient views about the Chinese that the 
French Jesuits gradually developed, one must turn to their writ- 
ings during their first years in Asia. Several of these unpublished 
sources are incomplete diaries and letters sent more to parents 
and relatives than to Jesuit superiors to describe the French 
Jesuits' travels and their responses to the new surroundings in 
which they lived. Such materials present data that, in turn, not 
infrequently complement their published works. 

French governmental sponsorship of the royal mathemati- 
cians assured passage only to Siam, for the French had no direct 
commercial relations with China until the last years of the 
seventeenth century. The Jesuits accompanied the French envoy 
to Siarn, where they were expected to find some means of en- 
tering China either through Macao or some other port. The 
closer they got to China, the greater was their opportunity to 
experience some Chinese customs. At the Cape of Good Hope, 
which they reached in May 1685, the Dutch offered Fontaney 
and Tachard some tea as an introduction to that custom in 
China. But it was in Batavia that the Jesuits met their first 
Chinese - four to five thousand who lived alongside Muslims, 
Malays, Japanese, many natives, and Europeans. Catholicism was 
banned in Batavia by the Dutch, who certainly did not want 
any Jesuits preaching there or even visiting among the local 
populace; however, Bouvet and Tachard at least had a chance 
to visit a Chinese Buddhist temple.33 Witnessing the ceremonies 
led by six or seven priests who offered sacrifices for the dead, 
the Jesuits announced themselves as priests of the Lord of 
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Heaven who were on their way to China to preach the law of 
~ o d .  The Buddhists treated them politely and gave them a betel 
and an areca, as was Customary. The Jesuits declined the offer, 
however, on the pretext that it was not their custom; in redly, 
it was because the items had been offered to idols. 
~n important aspect of the French envoy's mission to the 

Siamese monarch, Phra Narai (r. 1657-1688), was to convert 
him to Catholicism. Just a few years earlier, Antoine Thomas 
(1644- 1709), a Jesuit already in Peking by the time his French 
confreres arrived in Siam, assisted in the conversion of constan- 
tine Phaulkon ( 1647- 1688), the prime minister to the Siamese 
monarch. Through his envoy, Louis XIV hoped that Phra Narai's 
conversion would lead to that of the entire country. This never 
happened. In fact, the king's refusal to become a Catholic at 
the behest of the French envoy should not be surprising, for 
Bouvet himself remarked that the number of Buddhist pagodas 
in the capital could well equal the number of churches and 
chapels in Paris. Magnificent statues forty to fifty feet tall were 
so skillfully decorated with gold that the goldsmiths in France 
did not surpass the quality of workmanship in ~ i a m . ' ~  Implicitly, 
Bouvet recognized that Buddhism in Siam was so widespread 
and so intimately connected with the government that the 
spread of Christianity would not be that easily achieved. 

Deeper acquaintance with Chinese customs resulted from 
the Jesuits' rather lengthy stay in Siam, which lasted from Sep- 
tember 1685 to June 1687; in fact, as they began remote pre- 
parations in June 1686 for their departure, Phra Narai discussed 
the customs, religions, and history of China and Tartary. He had 
ordered an outline history of China and a history of Hindustan 
to be translated into Siamese. Moreover, Phra Narai promised 
to send a skilled Chinese to  France to translate Chinese and 
Siamese books into French, and two days later he issued an 
order to this effect; it was written "in Chinese characters. the 
king anticipating that language as our natural language," Bouvet 
noted.35 

It was not in Siam but in Macao that they were expecting 
to learn Chinese and at the same time to await a reply to the 
letters they had written to ~ e r b i e s t . ' ~  Although Chinese was 
very difficult because of the different tones in its spoken form 



and because there were "as many different letters as words," 
yet in one year one could learn enough to give catt.chetical 
instructions. The Siamese envoys who traveled to Peking proved 
to be quite helpful to the French Jesuits who anticipated work- 
ing in the Chinese capital. Phra Narai also gave each Jesuit 
twelve silk suits cut according to  Chinese fashion." 

From several letters that Antoine Thomas sent to his French 
Jesuit colleagues in Siam, they acquired valuable information 
about certain aspects of Chinese customs, especially those in 
Peking, and the types of discussions on mathematics and sci- 
ence that the Chinese held with Verbiest, Thomas, and others. 
So far as is known, the only account of these discussions can 
be found in an extract of a letter from Bouvet to a Jesuit con- 
frere in France, one striking detail of which merits attention. 
The K'ang-hsi emperor (r. 1661-1722) asked a Christian 
eunuch if the Catholic religion allowed veneration of Confucius 
and if a Catholic could show it by prostrating himself to the 
ground. The eunuch denied this, saying that Confucius, a man 
like anyone else, could not come to man's aid, so that such 
signs should not be shown to him. But the emperor pressed 
on by asking if the eunuch did not show a similar homage to 
his parents at the beginning of the new year without demanding 
or expecting anything from them. If this was so, why then was 
he not able to  show the same customary signs of respect to 
Confucius? Bouvet commented that "the authentic witness of 
the emperor" showed that "the veneration that the Chinese 
have for Confucius is purely political and is by no means a 
cult," but had "some simple marks of a d ~ r a t i o n . " ~ ~  Written be- 
fore Bouvet set foot in China, this letter clearly demonstrates 
his own conviction and support of Ricci's interpretation in the 
Chinese Rites controversy. 

Changes in plans had to  be made to continue the good rela- 
tions Phra Narai had developed with the French envoy's party, 
both merchants and missionaries alike. He requested that 
Tachard return to  France and bring twelve Jesuits as Phaulkon 
had earlier suggested. In addition, he prevailed on Le Comte 
to stay in Siam until Tachard returned. The other four Jesuits 
set out for Macao in early July 1686, but a violent storm forced 
them to return to Siarn. Unable to sail again until the following 
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June, the five (Le Comte had been allowed to rejoin his con- 
freres) finally arrived in Ningpo, Chekiang province, on 23 J U ~ Y  

1687.'' 
~ ~ m m u n i c a t i o n  difficulties developed among the French 

Jesuits in Ningpo, Verbiest in Pehng, and the Chinese officials 
who were with the emperor in Tartary. The dilatory tactics of 
Chin Hung (chin-shih 1652), the governor of Chekiang, in re- 
hsing for two weeks to relay the imperial orders to proceed 
to the capital, showed the French Jesuits the type of hostility 
to Christianity that prevailed among some ofticials in the prov- 
inces. This hostility was quite in contrast to the favorable im- 
pression made on them by the nascent Chinese Church they 
were shortly to visit. The group's imperial clearance to enter 
Peking was shown by banners on the junks that brought them 
to the various cities. Leaving Ningpo on 26 November, they 
arrived four days later in Hangchow, where they stayed until 
21 December. They were also impressed by a young Christian, 
a prospective Jesuit novice, who aided them throughout their 
stay in Hangchow, where they met the Jesuit vice-provincial, 
Prospero Intorcetta ( 1625- 1696).j0 Later in Soochow, they met 
another Jesuit and also a number of important Chinese Christians, 
descendants of Hsii Kuang-ch'i. In viewing the churches of these 
cities, both in terms of buildings and as communities of wor- 
ship, the French Jesuits were able to get a quick overview of 
the steady progress the Church was making. But without a 
knowledge of the language, this understanding was effected 
through the eyes of their confreres, not necessarily through 
those of the Chinese Christians. 

Having reached the outer limits of Peking by 1 February 1688, 
they learned of the death of the empress dowager, the grand- 
mother of the emperor, on 27 January and that of Verbiest the 
next day. Not until 7 February did they enter Pelung itself. 
where all official business halted until the mandatory mourning 
period ended. Verbiest's death fundamentally altered the positive 
hopes that the French Jesuits had experienced until then. After 
an examination by the Board of Astronomy conducted by Tome 
Pereira, S.J. ( 1645 - 1708), the emperor ordered Gerbillon 
and Bouvet to work in the court, whereas the others were al- 
lowed to live in the interior of the country according to their 



~ h o i c e . ~ '  As a result, Le  Comte, Visdelou, and Fontaney went 
to Shansi, though Fontaney then proceeded to Nanking. 'The 
location of the new arrivals in China gave them excellent 
perspectives from which they could view the Chinese: one from 
the capital, the other from the provinces. This dual perspective 
emerged and developed during the first years of their living in 
China. 

As the superior of the French Jesuits, Fontaney was kept busy 
during his initial years in China, since the emperor allowed 
him and his two companions to live anywhere they chose. He 
interpreted that permission to mean that they could take their 
scientific instruments and use them in their mission stations. 
In addition, he sought a port city through which the French 
could have postal access to Europe, since Macao was not con- 
sidered amenable for this purpose.42 Fontaney was fully cogni- 
zant of the reasons why Louis XIV had sent them and realized 
that above all the Academie Royale des Sciences expected 
periodic reports on their astronomical observations. So, after 
sojourning in China and diligently studying the language for 
more than a year, he devised a plan by which the French Jesuits 
could continue their astronomical observations and still work 
for the salvation of souls. 

To work in Peking was not conducive to his plan because 
of the misleading opinion in that city that the calculations based 
on European tables were so accurate that they were immune 
from error. As a result, when an eclipse or some other similar 
event happened, more attention was given to show the accuracy 
of the calculations than accepting the possibility of error in 
the instruments. In his view, all the observations made in Peking 
were only "pure ceremonies" and could not fulfill the plans 
for comparative work that the Paris observatory wanted.43 For 
this and other reasons, he considered Peking an unpropitious 
place for his purposes and for corresponding with Paris about 
astronomical observations; hence, he rejected the idea of living 
there. Because the emperor allowed him to reside wherever 
he desired, he could, with the astronomical instruments he still 
had, set up in another part of China an observatory no less 
durable than the one in Paris. The tower would not have a 
platform because the Bureau of Astronomy would not approve 
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such a plan. But the members of the Academie knew t h t  a 
platform was not essential; well-equipped rooms were sua -  
~ i e n t  In China, there were no high buildings to obstruct h e  
view of the heavens. He envisioned setting up three such sites: 
one in Shansi, another in Nanking, and a third somewhere in 
the southern part of China. Then, if Louis XIV would ask the 
Jesuit general for more recruits, each site could have three or 
four Jesuits, and each house would continue to belong to h e  
vice-province. 

To this general plan, Fontaney added some specific proposals 
that were intended to assist the development of the sciences 
in China. First, he urged the recruitment of some Christian 
schoolmasters, perhaps ten or twelve, to teach young Chinese 
pupils in tuition-free schools to be set up in major cities and 
near Jesuit houses. He realized that some Christian parents no 
longer permitted their children to attend school: some because 
of straitened financial circumstances, others because of their 
reluctance to send their children to "idolatrous masters" who 
put "pernicious books" in their hands and would not allow them 
to attend Mass on Sundays and feast days even for one hour. 
Providing them with Christian teachers would aid in preserving 
their faith and, at the same time, give them an opportunity for 
a Christian education. Even if non-Christian children wanted 
to take advantage of such an education, Fontaney saw no diffi- 
culty in their attendance. The exact origins of this proposed 
school system are obscure, although Forltaney may have ob- 
served the impact of Buddhist temples on the teaching of youth 
in Siam. 

Another proposal was that some of the Chinese students 
might be lodged in Jesuit houses. The better students from the 
school were to  be eligible for this status. With ten or twelve 
in each house, they could serve in the Church and become 
acquainted with Christian living. An excellent Chinese master 
was to supervise their studies so that their entire occupation 
was to be nothing but study. Some of the students quite possibly 
would seek entrance into religious life, but even if this did not 
happen, they would at least leave the Jesuit houses well pre- 
pared to take the official Chinese examinations for the literati 
degrees. In the long run, this would have fir-reaching and imponant 



consequences for Christianity in China. Both proposals were 
to be realized through royal foundations supported by Louis 
Xn! For the Jesuits, this would be an excellent means of learning 
spoken and written Chinese. These educational centers were 
to become additional sites for collecting noteworthy Chinese 
scientific data for transmission to the Royal Library in Paris. 
Then, once this arrangement became effective, Visdelou, Le 
Comte, and Fontaney could ask the emperor for permission to 
go to Tartary and Korea, especially since Bouvet had been pre- 
vented before from going there. This would constitute a fourth 
station among a people who did not know the true God. Indeed, 
Fontaney added, it would fulfill the prophecy of Antoine Verjus 
(1632- 1706), who told them before they left France that they 
were to become the restorers of the China mission.44 

Fontaney also envisioned a "second stage" over and beyond 
the implanting of the Catholic faith in China, a stage that would 
demand additional personnel. By no means a visionary, he en- 
tertained hopes for the formation of a Chinese Jesuit province, 
or even an assistancy, with perhaps two or three hundred Jesuits 
to be drawn from France, Spain, and Portugal. Convinced that 
this project would be quite feasible if these countries would 
act cooperatively, he felt that the time for action was ripe, espe- 
cially now that the routes to China through the Caspian Sea 
and Moscow were about to be opened. He found it more than 
ironic that the Turks and the heretical English and Dutch al- 
lowed missionaries to  travel through their territory but that 
the Portuguese alone preferred to  see the loss of souls rather 
than allow passage to a missionary who had not come by way 
of ~ o r t u ~ a l . * ~  This type of nationalistic dispute Fontaney alone 
could not resolve, but one cannot help admire his splendid 
vision for the missions. His plans were not conceived before 
entering China, but were based on his practical, though rela- 
tively short, experience of traveling and working on the mis- 
sion; yet, except for his opening a French Jesuit residence in 
Canton in 1692, they were not to be realized, partly because 
the Portuguese vice-provincial limited the opportunities of the 
French Jesuits and partly because no letters from France arrived 
in China for nearly four years. 

Fontaney's companion, Le Comte, published his views of 
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China in his Nouveaux Memoires, a compilation of various let- 
ters to French savants. His efforts in understanding 
the Chinese are perhaps best illustrated in the second volume. 
In discussing the politics and government of China, Le Comte 
cle;lr~y was interested in appreciating the basic moral principles 
of the Chinese and the maxims of government that China 
followed. Among the Chinese there were three principles of 
morality. The first concerned individual families in which love, 
kindness, and respect of children for their fathers was so set 
that neither bad treatment, advanced age, nor superior rank 
one had acquired could ever change this relationship. One 
could not know to what perfection "this first sentiment of 
nature" had been carried among the Chinese. 

The second moral principle was to accustom the people to 
regard the mandarins as the emperor himself, for they rep- 
resented his person. To attain this goal, they always appeared 
in public "with a retinue and an air of authority capable of 
inspiring veneration." Borne in sedan chairs, they were allowed 
immediate passage wherever they went; the people were to 
move to the right or left. If a judicial matter was brought before 
them in their palaces, the people had to speak to them on 
their knees. Since they had the right of using a bastinado, it 
was always in fear that anyone approached them. Called the 
benefactor, conserver, and father of the people, the mandarin, 
who was to be transferred to another post at the end of his 
tour of duty, was expected to shed some tears at seeing the 
tender marks of affection that the people showed him at his 
farewell. Le Comte added that this profound respect of the chil- 
dren for their fathers and the veneration the people had for 
their mandarins preserved more than anything else "peace in 
the families and tranquility in the towns." He was convinced 
that good order among such a large population came principally 
fiom these two sources.46 

The third principle of morality was quite important, for it 
was to instill in the people "civility, modesty, and a certain air 
of politeness" capable of inspiring meekness. By this characteris- 
tic, the Chinese held, men differed from beasts and the Chinese 
differed from other men. They claimed that ferocious behavior 
in certain peoples infallibly disturbed their countries. The 



source of such behavior was domestic quarrels when no respect 
was given to anyone, and thus the elements of revolt were en- 
gendered. But the Chinese, Le Comte noted, knew how to suffer, 
to conceal and to smother resentment. No class of people 
among them was exempt Erom this third principle, for artisans, 
domestics, and peasants (and he was astounded to see a 
thousand times even footmen) bent their knees before one 
another in saying farewell. Even villagers paid more compli- 
ments to one another at their feasts than Frenchmen paid to 
one another in their public ceremonies.*' 

Among the ten maxims of government that Le Comte discov- 
ered in Chinese political administration, one particularly caught 
his attention as  a foreign missionary. The Chinese never allowed 
foreigners to settle down in their empire,4" for they were con- 
vinced that mixing with barbaric peoples would debase the 
Chinese and lead to corruption and disorder. Moreover, the 
differences among peoples necessarily included a diversity of 
customs, languages, moods, and religions. These were sources 
of quarrels that led to revolts, for such people were not members 
of the same family, sharing the same ideas. Le Comte did not 
fault this Chinese policy when it dealt with false religions, for, 
in his view, they almost always inspired ideas of revolt, formed 
as they were by a spirit of cabal and trouble. On the other 
hand, the Christians, with their humility, meekness, and obedi- 
ence to sovereign authority contributed to peace, union, and 
love among peoples. This trait the Chinese began to recognize 
after an entire century of examining the Christian religion.*' 

Of the three French Jesuits in the provinces, Visdelou 
perhaps is the most elusive, since few of his letters or  other 
manuscripts from his early years in China appear to  be extant. 
This stands in direct contrast to  his lengthy translations from 
Chinese texts that he  completed in the last decades of his 
life and which have remained unpublished. There is but one 
incident related by Bouvet that shows Visdelou's knowledge 
of Chinese literature. Fontaney and Visdelou arrived in Peking in 
June 1693 in answer to  an imperial summons first issued in 
February. Since the emperor was ill, Yin-t'i ( 1672- 1734), the 
emperor's oldest son, met them. After he returned to his father's 
apartment, Yin-jeng ( 1674- 1725), the heir apparent, acting in 
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his capacity the substitute for his father, received 
them. The meeting Was quite cordial, for Yin-jeng was interested 
in learning more about Fontaney's mathematical capabilities. 

Upon hearing of Visdelou's progress in Chinese literature, Yin- 
jcng was surprised that he could not name any book of ancient 
Chinese literature that Visdelou either had not already read or 
did not pemnally know Yin-jeng pressed further by asking VI&I~U 
to explain passages the Five Classics. Visdelou's precise 
and facile answers led Yin-jeng to declare that Visdelou was 
the most skillful European to  have come to China until then. 
yin-jeng asked if the doctrine of Confucius was quite drfferent 
from Christianity. Visdelou replied that there was perfect har- 
mony between the two, except for the Book of Changes (I 
Ching), which was purely superstitious. Yin-jeng was delighted 
to hear Visdelou's reply, except for his comments on the Book 
of Changes. He told Visdelou that no one had yet fully com- 
prehended the exact meaning of that work.50 In his first five 
years in China, Visdelou had thus definitely advanced in the 
study of Chinese literature and was recognized for his efforts 
by the heir apparent, who, in turn, explained the incident to 
his father, the K'ang-hsi emperor. 

It must be stressed that Bouvet and Gerbillon, the two French 
Jesuits assigned to  the capital, had to adapt to a lifestyle neither 
of them had initially sought. Bouvet's real desire was to be a 
missionary in Tartary, whereas Gerbillon had already indicated 
his aversion to staying at the royal court in Siam since he wanted 
to be a missionary somewhere in China. The diaries and letters 
of both Jesuits contain a wealth of information about their ex- 
periences at the imperial court, but only a few incidents can 
be selected for this study. 

One of the most immediate needs was for both Jesuits to 
become fluent in Chinese and Manchu. They were not the first, 
for Schall and Verbiest, among others, had done so beforehand. 
But for Gerbillon, who spent more than five months in 1688 
on the first negotiation missions to Seleginsk and then an addi- 
tional four months at Nerchinsk in 1689, there was little leisure 
time for such language study. Bouvet, however, progressed suf- 
ficiently within that period. The K'ang-hsi emperor insisted dur- 
ing February 1690 that both Jesuits must attain proficiency in 
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Manchu. On one occasion the emperor found them along with 
Antoine Thomas and Joseph Suarez ( 1656- 1736) at an imperial 
hall (Yang-hsin tien). To the emperor's inquiry about Gerbil10~'~ 
progress in Manchu studies, they replied that their advancement 
was due in no small measure to the imperial tutor. Noting that 
Manchu was very suitable for explaining all Western sciences, 
they said that they had already begun such a project. When 
asked if they had written anything, they answered affirmatively, 
but added that they had left the short essay in one of the offices. 
The emperor ordered Gerbillon to  get it. When he returned, 
the emperor read it and found that its viewpoints agreed with 
a Chinese book that dealt with the same subject. Showing that 
he was quite pleased with the essay that explained the digestion 
of food, the circulation of blood, and basic nutrition, he told 
Bouvet and Gerbillon that he could understand them very well 
but that their accent was "still uneven and 

Familiarity with the emperor and with the Manchu language 
backtired on these Jesuits. Through Chao Ch'ang, a Manchu 
court official, the emperor warned Pereira and Thomas to "take 
serious steps and to be extremely circumspect in their con- 
duct"; otherwise, they might experience the same fate that befell 
Schall, Verbiest, and the other  father^.^' Moreover, there were 
three types of people in China they could befriend: the Man- 
chus, the Mongols with their lamas, and the Chinese with their 
bonzes who did not wish them any good. The emperor added, 
through his deputy, that he found nothing blameworthy among 
the Jesuits. Yet, at the very end of his discourse, he warned 
them never to write anything in Manchu at the bureau about 
Western sciences; if they wanted to translate some material, it 
should be done only in their rooms in the Jesuit residence. 
Thomas and Pereira were told to instruct the others on this 
matter. Bouvet indicated his surprise that a sheet of paper which 
had only a short explanation about nutrition and the circulation 
of blood should occasion such a serious a d m ~ n i t i o n . ~ ~  By this 
time, Bouvet and Gerbillon had been in the imperial service 
almost three years; yet, they were still in the process of learning 
to become more sensitive to Chinese and Manchu customs. 

Upon learning about an incident in the province of Shantung, 
Bouvet and Gerbillon envisioned their role as intermediary on 
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behalf of Christians outside the capital. Their confrere, Jean 
Valat, S.J. ( 1614?- 1696), who worked for years in Tsinan, discov- 
ered on a visit to Peking in April 1690 that a Tsinan district 
magistrate (chih-hien) had imprisoned eight or nine Christian 
men and women and extorted money from them as followers 
of a false sect condemned in China. In addition, the district 
magistrate had torn up a letter that Pereira had sent him md,  
in the mistaken belief that the letter's courier was a domestic 
sewant of Pereira, had berated him. Another district magistrate 
in a neighboring area had also arrested several ~ h r i s t i a n s . ~ ~  

To help settle the issue, Chao urged the Jesuits to visit the 
emperor under the pretext of inquiring about his health. After 
Euclidean geometry lessons and dinner, the emperor, hearing 
from Chao about the incident, wanted to see the letters recount- 
ing these events. He recalled the Jesuits for more lessons but 
did not appear disconcerted. Upon their departure, Chao told 
them not to speak about the affair in Shantung, that it was 
enough that he knew about it, that the episode would not re- 
dound to the credit of the Chinese, and that the district mags- 
trate apparently sought nothing but money. 

The next day, when the emperor offered Chinese tea to 
Pereira and Thomas, he  asked the latter to work on a mathemat- 
ical problem. Calling Pereira aside, he showed him a note with 
some Manchu words that Pereira did not immediately under- 
stand. The emperor explained the message: He had written the 
governor of Shantung about the arrest of the Christians, but 
when he saw that Pereira intended to keep the note, he pulled 
it from his hands and told him not to speak about the issue to 
anyone. 55 

After continuing to  give geometry lessons to the emperor 
and answering his numerous questions about Europe, the 
Jesuits learned fiom Chao a few weeks later that the emperor 
planned to have all their scientific works translated into Manchu 
for wide dissemination throughout China. If this were done, 
there was every reason to hope that Christianity would gradu- 
ally establish itself so that one day it would prevail in China. 
Chao added that he  did not believe it would take two centuries 
for Christianity to shed its fear of opposition from the Chinese or 
even the Manchus; but, in the meantime, he counseled patience.5" 



Tfvo days later, after the Euclidean geometry classes with the 
emperor, Chao asked the Jesuits if they had any further news 
from Shantung. They replied in the negative, but the following 
day a domestic sent by the Shantung governor arrived in Peking 
with information the emperor had ordered collected for his 
perusal about the district magistrate and the Christians.  NO^ 
long after, Chao told the Jesuits that the emperor personally 
wrote his decision in Manchu. But according to Bouvet, even 
though the accuser of the Christians was to be punished, the 
decision did not affect the district magistrate who had impris- 
oned the Christians as followers of a false and seditious sect. 
Moreover, the district magistrate had charged that Valat was 
the head of a mutinous people. When Chao asked for their 
opinion, the Jesuits stated that they had expected more from 
the emperor. But Chao told them that the emperor did not 
want them to speak about the matter, neither to Valat nor to 
anyone else so that no one could claim the emperor was the 
protector of the Europeans. Beyond that level, the emperor 
did not want to become involved. This last statement saddened 
the Jesuits, as Chao clearly realized. In reporting to the throne, 
Chao declared that though the Jesuits were very grateful for 
past imperial generosity, they appeared to be waiting for some 
favorable imperial gesture in favor of the Christian law When 
the Jesuits saw the emperor at the next geometry session, he 
appeared gay and contented, although they entertained little 
hope of gaining their objective. Bouvet admitted that his en- 
thusiasm for writing short essays in Manchu for the emperor 
cooled considerably. 57 

The attitude of the Jesuits did not change the emperor's de- 
cision, although he seems to have maintained his interest in 
the status of Christianity in China. This became clear when 
Chao pointed out to him that the fine Nestorian monument at 
Sian-fu in the province of Shensi was a witness that Christianity 
in times past had flourished in China and had been treated 
honorably by his predecessors. Chao's statement so aroused 
the emperor's curiosity that he asked for a copy of the monu- 
ment's inscription.58 

On 29 April 1690, the emperor completed his customary 
geometry lessons and later questioned the French Jesuits about 
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various customs in Europe - e.g., burial practices, punishment 
of criminals, the cure of smallpox and other illnesses. ffierwud, 
Chao notified the Jesuits about the reply he had given to the 
,,peror, who had questioned him about their reaction to the 

conduct toward them. He pointed out that the Jesuiu 
hid left Europe to preach the law of God publicly, and although 
they were most grateful for past imperial favors, they were 
deeply pained by the fact that their law was treated as false in 
China and that the bonzes and lamas continued to belittle it 
with impunity. TO the Jesuits, it was very grievous to see their 
holy law considered in such a way that they, in turn, were 
viewed as professing and publishing a false law. In fact, the 
Jesuits added, they were ashamed to appear in the presence 
of the emperor, for if there was something reprehensible in 
their law, they were ready to  submit to such a judgment and 
suffer punishment according to  the laws of the Chinese empire. 
But if their law was true, they questioned why it should be on 
the same level as that of the bonzes and lamas5' According to 
Bouvet, this was but one of several occasions in which Chao 
expressed such views to the emperor. 

As the French Jesuits were becoming more accustomed to 
the mode of working in the imperial court and living in Peking, 
they also had the opportunity to witness the emperor's sensitiv- 
ity to European customs. On 30 June 1690, after the usual 
geometry lessons, he explained that just as his father, the Shun- 
chih emperor (r. 1644- 1661), had posthumously honored 
Schall, so too had he raised Verbiest after his death to the rank 
of mandarin of the first order. This fact was totally unknown 
to Thomas, Gerbillon, and Bouvet until the emperor mentioned 
it. He wanted to send some court attendants to Verbiest's grave 
to give, in his name, the usual honors reserved for those raised 
to such a dignity. Not wanting to do  anything contrary to the 
practices of the Christian law, the emperor asked if offering a 
cup of wine and then pouring it out would be against Christian 
principles. The three Jesuits replied that if one claimed nothing 
else than that the ceremony would honor the person in a civil 
way, this was not contrary to reason and consequently not con- 
trary to the Christian law. Several days later, the ceremony in 
honor of Verbiest was conducted at the cemetery of  hal la."' 



The Westerners, increasingly aware o f  the customs of the Man- 
chus and the Chinese, were to some degree rewarded by thC 
emperor's appreciation of their own. 

On 13 January 1691, the youngest brother of the emperor 
arrived unannounced at the Jesuit house in ~elilng."' Only (;Ian- 
domenico Gabiani ( 1623- 1694 ) and Bouvet were there, so 
they had to entertain him. After briefly visiting Pereira's room, 
the prince sat down in Gabiani's room where they offered him 
tea three times. He asked to see some maps. After showing him 
a new map of the world, they then displayed a three-volume 
atlas. The prince glanced at a number of the maps but spent 
some time over those of Italy and France, which they had to 
explain. This occasioned several questions from him about 
Christianity, especially if the Christian law was universally fol- 
lowed throughout Europe and if there were Christians 
everywhere in the world. To his query about the part of the 
world and the specific place where the Son of God became 
man, they answered in detail. Reflecting on their reply, he ob- 
served that the spot was accurately located in the middle of 
the world as it was known in the past and that it was also far 
from the extremity of Europe as well as of China. The prince 
asked if this religion was not the same as had entered China in 
the past. The Jesuits agreed and then explained that the Nestorian 
monument at Sian-fu was proof of this fact. Further discussion 
included the need for governmental protection of Christian be- 
lievers and of Chinese books that explained Christian beliefs. 
Although Bouvet does not explicitly state this, he had been in 
Peking long enough to realize that their conversation would 
be reported to the emperor. He had experienced this in the 
past and knew the impact his words and those of Gabiani, his 
confrere, could have in the capital. 

By reason of his participation in two missions with the Russians, 
Gerbillon was becoming an expert among the Westerners on 
Manchu affairs. In late January 1691, Gerbillon explained six 
Euclidean propositions to the emperor, who easily understood 
and showed great joy in this. Then, taking out a map of Asia 
on which he had marked the latitudes of some sites in Tartary, 
as the emperor had requested several days earlier, Gerbillon 
explained the route the Russians took to enter China and 



~l~dersranding the Chinese 89 

P ,inted out other possible routes horn Peking to Europe. He 
then added that the four royal mathematicians sent by Louis 
XIV had been refused passage by the Russians and thus took 
another route, and the Jesuit Father General earnestly desired 
to see the Russian overland route open. Further, Verbiest had 
asked the General to send Jesuits for imperial service, and the 
~ e ~ e r a l  had chosen the four who were skilled in mathematics.62 
The emperor welcomed this news and said that without doubt 
the Russians would no longer create difficulties for the Jesuits 
to travel overland to  Peking. Gerbillon pressed the importance 
of the land route, adding that the sea route had many perils, 
even though vessels coming directly from Europe needed only 
eight months for a one-way trip. Gerbillon was thus returning 
to the chief reason why the Jesuits were working at the Peking 
court, that is, to use their contacts to promote a climate in 
which they could openly preach Christianity. In fact, several 
months later the emperor himself publicly showed his satisfac- 
tion with the astronomical coil the Jesuits gave him and added 
a eulogy of Gerbillon, praising him above all for his candor.(" 

The French Jesuits' attempt to understand the Chinese during 
their first years on the mission was rewarded by the Edict of 
Toleration of March 1692. By no means were they alone respon- 
sible for this imperial decision, but the two French Jesuits in 
Peking contributed significantly toward its issuance. In many 
ways, the edict was the culmination of the persistent efforts 
of Ricci and others to  appreciate Chinese customs and habits. 
To illustrate the French Jesuits' role, a short overview of the 
background of the edict is pertinent. 

In 1691, the Dominican Petrus de Alcala (1640?-1705) 
bought a house in Lan-ch'i, situated in the province of Chekiang. 
Although such an establishment was contrary to the edict of 
1669 against Christianity, the Chinese official there did not op- 
pose him until he heard some comments from the domestics 
of Alcala. Deciding to  pressure him juridically, the official asked 
Alcala how he dared to  move into the city, why he preached 
a foreign l a y  and whether he had the right to be in China. 
Alcala replied that the official had not raised any objections at 
the time of the purchase of the property. He added that since 
the emperor retained five Europeans whom he called to Peking 



and allowed three to live in China wherever they wanted, he 
had bought the house in Lan-ch'i for one of them. Moreover, 
when the emperor allowed the missionaries to return from exile 
in 1671, their names were recorded in the local registers. Alcali 
asked the official to check the records in Lan-ch'i. 

This incident led a Chinese official in another part of 
Chekiang to proscribe Christianity, posting notices to that effect 
in all areas under his jurisdiction. Prospero Intorcetta foresaw 
the consequences of this move if it was not checked. He knew 
that the emperor a few years earlier had, with his own hand, 
deleted several lines from a book that otherwise put the Chris- 
tian law among the numerous dangerous sects and popular 
heresies.64 This book was an important work customarily read 
to  the people several times a year. Thus, in Intorcetta's judg- 
ment, the incident was a question of a Chinese official's con- 
demning on his own what the emperor had apparently ap- 
proved. He felt obliged, therefore, to write to the governor of 
the province of Chekiang, Chang P'eng-ko (1649-1725)' re- 
questing that the subordinate Chinese official be made to retract 
his decree proscribing Christians. Chang, however, sent Intor- 
cetta's letter to the subordinate official who, affkonted by the 
Jesuit's move, asked him by whose authority he lived in 
Chekiang and ordered him to leave at once after he had burned 
not only all Christian books but also the bookplates. Intorcetta 
retorted that he lived in Hangchow (province of Chekiang) by 
the same authority that allowed the Chinese official to be there, 
namely, the emperor himself. He reminded the official that in 
1688, when the emperor visited the area, he (Intorcetta) had 
accompanied the imperial entourage and that the emperor, no- 
ticing his advanced age, told him to return to his church where 
he  could pass the rest of his days in peace. Thus, the official 
should realize, Intorcetta cautioned, that ordering him out of 
Chekiang would be an affront to the imperial 

Intorcetta's next move was to contact the missionaries in 
Peking, who, in turn, wrote to Gerbillon, then accompanying 
the emperor on a hunt in Tartary. Gerbillon believed it was 
best not to approach the emperor directly but to ask Songgotu 
(d. 1703), his fkiend, for assistance. The latter wrote to Chang 
P'eng-ko, who was highly honored to get a letter from such 
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iduential '~fficiid a the court; but SO displeased was he at 
its  ont tents and So  piqued that a foreigner counted more at 

thanhe did, that he ordered all the churches seized, their 
statues and other accessories broken, and several Christians 
including Intorcetta, chastised. Songgotu was not to be out- 
done, however, and wrote Chang and Intorcetta. He demanded 
that Chang take three steps: ( 1 )  deliver the letter that he 
(songgotu) had addressed to  Intorcetta, (2 )  stop persecuting 
lntorcetta but rather use his good offices, and (3 )  end all harass- 
ment of the missionaries and Christians. He assured Chang that 
a third letter, one of thanks, would be sent as soon as he learned 
of a change in his conduct; otherwise, this was the last letter 
he would r e ~ e i v e . ~  

Despite Songgotu's efforts, nothing changed. Intorcetta, learn- 
ing about this correspondence, wrote the Peking Jesuits that 
the situation remained the same. His confreres addressed the 
court eunuchs who approached the emperor, since dealing di- 
rectly with the anti-Christian Board of Rites (Li-pu) was useless. 
Having decided to  write secretly to Chang, the emperor told 
the Jesuits to write a secret memorial to him. In this document, 
the missionaries listed their past services to the throne: the 
work of Verbiest, the trip of Claudio Filippo Grimaldi (1638- 
1712) to Europe on the emperor's behalf, the Jesuit labors at 
the Nerchinsk negotiations, and Bouvet's and Gerbillon's 
geometry and philosophy lessons to the emperor. This memo- 
rial the emperor translated into Manchu and returning it, he 
told them to add or delete anything they saw fit.6' 

In early February 1692, the Jesuits presented another memo- 
rial reviewing the entire issue of the persecution of Christianity. 
The emperor sent it t o  the Board of Rites, but the onset of 
the Chinese New Year delayed a reply for two weeks. When 
the board met, however, its members scarcely discussed the 
memorial and satisfied themselves with confirming the old 
edicts against Christianity. This meant that no native Chinese 
could become Christians, even though the officials in Chekiang 
were warned not to  confuse Christianity with the seditious sects 
of China. Chagrined by the board's reply, the emperor took no 
action for several days but reluctantly signed the document 
presented by the board. The Jesuits contacted Chao Ch'ang who 



pleaded their case with the emperor. In Chekiang, meantime, 
the governor, Chang P'eng-ko was elated and, after issuing even 
more stringent orders against the Christians, sent a memorial 
to the emperor asking him to get rid of them altogether. but 
the memorial arrived too late. By the time it was presented, 
circumstances in Peking had changed. 

Songgotu again raised the issue with the emperor. Reminding 
him of the Jesuit services to the imperial court, he stressed 
that what the Jesuits wanted was a condemnation of their law, 
if it was dangerous. But Songgotu immediately asked if there 
was any law as wholesome as theirs or more useful for govern- 
ing people?6H The emperor replied that although the case was 
closed, he would still continue to favor the missionaries but 
that the rage of the officials against them did not allow him to 
follow his inclinations. Songgotu then asked him if he was not 
master in China and whether he could not exert his authority 
when dealing with such subjects, distinguished as they were. 
Impressed by Songgotu's remarks, the emperor wrote to the 
officials of the Board of Rites on 19 March and explained the 
services that the Jesuits had consistently performed for the 
good of China. Moreover, he declared, since their law was not 
seditious, it seemed good to permit its acceptance by anyone 
wishing to embrace it. Ordering that all edicts against Christianity 
were to be burned, he directed the board to deliberate on the 
question and report its answer. 

For the initial deliberations, only the Manchu members of 
the board convened as a separate committee. Songgotu very 
forcefully defended Christianity by comparing it to the freedom 
that the lamas of Tartary and the bonzes of China enjoyed in 
their exercise of religion. Muslims had even built a mosque in 
Hangchow that dominated all the public buildings. When the 
Europeans asked for the same liberty to preach, the government 
rejected them as if the laws proscribing Europeans fiom enter- 
ing China had also proscribed the truth. Interrupted at this 
point by his audience, Songgotu countered that if they could 
find one vice that Christianity allowed or one virtue that it did 
not admit, then its condemnation was in order; otherwise, it 
should be approved. After the Manchu committee eventually 
endorsed Songgotu's recommendation, the emperor ordered 
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the Chinese members of the Board of Rites to assemble with 
their Manchu counterparts. They deliberated for some time and 
presmted a memorial to  the emperor stating that the Europeans 
admired Chinese culture, had performed valuable services to 
China - e.g., calendar making, negotiations with the Russians, 
etc. -and had not committed any crimes. Since the Chinese 
could worship in the temples of lamas and Buddhists, it was 
unfair that Christianity should be prohibited. Thus, the Chinese 
were allowed to attend the churches for worship. The Board 
of Rites added that the edict would be sent to all the officials 
throughout chinas6' The emperor signed and approved the 
edict at once and ordered that copies be sent to all governors 
and governors-general who were to make copies for distribu- 
tion to all subordinate officials in their area. 

Imperial support of Christianity continued after the Edict of 
Toleration of 1692, and the following year the emperor granted 
the French Jesuits a residence near the palace. An increase of 
Jesuit personnel necessitated additional living quarters; and, 
what is more, he wanted some of them to be more readily 
available rather than have them shuttle across Peking from the 
South Church  an-t 'ang)." This residence and the adjacent 
North Church (Pei-t'ang), which was opened in 1703, were posi- 
tive external signs of imperial favor not to be overlooked by 
officials who, though scattered in China, depended for their 
authority on the emperor. 

During the two centuries in which the early Jesuit mission 
in China perdured, it is noteworthy that neither Ricci, the foun- 
der of the mission, nor the French Jesuit mathematicians were 
well prepared before going to China. Despite the efforts of his 
predecessors to enter that empire, Ricci succeeded primarily 
because of his willingness to adapt himself to a different civili- 
zation. As China was a country relatively unknown to late six- 
teenth-century Europe, Ricci had to learn as a pioneer in Macao 
and in China itself. But the French Jesuit mathematicians, de- 
spite more sources Erom which to understand China, came almost 
equally unprepared as Ricci. The need for quick decisions by 
Jesuit superiors in France to fulfill Louis XIV's desire to send 
a number of Jesuits to the East and especially to China hardly 
allowed them much time for reading about the country. Then, 



too, the language training that Ricci faced differed from that 
of the French Jesuits because the nature of the mission had 
changed. Ricci struggled to master Chinese and became very 
successful, as even his detractors had to concede. The French 
Jesuit mathematicians who worked in Peking were required to 
learn Chinese and Manchu since both languages were manda- 
tory for imperial service. Bouvet and Gerbillon, for instance, 
had to spend many hours preparing translations from Chinese 
and Western languages into Manchu. Moreover, many Manchu 
converts lived outside Peking, as Le Comte noted, so that proper 
care of them obligated these early French Jesuits in the pro- 
vinces to learn Manchu. 

When Ricci lived in Peking, his service at court was consid- 
erably different from the lifestyle the French Jesuit mathemati- 
cians were expected to follow. Ricci was not a personal tutor 
to an emperor. Schall had such a role, as did Verbiest later, but 
both developed this over time by meeting the rigorous demands 
of the imperial court. Gerbillon and Bouvet, however, were 
thrust into such a position despite their youth and inexperi- 
ence. Besides astronomy, they had to teach geometry, medicine, 
and philosophy to the emperor, whose curiosity was by then 
becoming legendary. Ricci had translated several works into 
Chinese and written a number of essays on Christianity in order 
to attract, above all, the Chinese scholarly class; therefore, due 
to  Ricci and others on the mission, by the time the French 
Jesuit mathematicians arrived in Peking in 1688, a significant 
body of Christian literature in Chinese was already available. 

To try to claim that Ricci understood the Chinese better than 
the French Jesuit mathematicians or vice versa would be a dis- 
service to both. Faced with formidable obstacles in mastering 
the language, Ricci had the fortitude and openness that won 
many Chinese to  listen to him, although few became converts 
The French Jesuit mathematicians, however, had different hurdles 
to overcome. The best mathematician among them, Fontaney, 
never worked in Peking, though one of the chief purposes of 
the group was to carry on astronomical observations. His at- 
tempts to  d o  so elsewhere in China were not successful. Le 
Comte left Amoy in late 1691 to return to France and then to 
Rome to report on the status of the mission, but he never returned 
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, China. His writings, however, became important in the 
ainese Rites Controversy that was rekindled in 1693 and later. 
visdelou became hifly competent in ancient Chinese literature 
md history, but more research is needed before further assess- 
ment of his role in his first years in China can be made. of 
the five mathematicians, Bouvet and Gerbillon were 
most responsible for laying the groundwork on which later 
French Jesuits, who entered China under Bouvet's direction in 
1698, could expand. Representative of this group were such 
men as  Dominique Parennin ( 1665- 1741 ), Joseph Marie Anne 
de Moyriac de Mailla (1669- 1748), Jean-Baptiste Regis ( 1663- 
1738), and Joseph Henri de  Premare (1666- 1736). 

From the Sino-Manchu perspective, the Jesuits served the em- 
pire by their constant efforts to  appreciate Chinese civilization. 
Christianity became tolerated in China in 1692 not because all 
the government officials accepted it or because a significant 
number of scholars became converts. Rather, it was considered 
to be a promoter of general harmony in Chinese society as 
exemplified in the conduct of the missionaries who had for 
more than a century continued to understand Chinese civiliza- 
tion in its own right. The Edict of Toleration became at least 
in part the Chinese and Manchu response to that Jesuit effort 
of understanding the Chinese. 
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Chinese Art and the Jesuits in Peking 

HARRIE VANDERSTAPPEN, S.V.D. 

THIS CHAPTER TOUCHES ON A VARIETY of art forms con- 
nected with the presence of Catholic missionaries in China in 
the late Ming and -early Ch'ing periods. This Western contact 
with China took various forms; illustrated books, engravings, 
and crafts were imported, and paintings and architectural de- 
signs were executed by the missionaries for the court. 

The first and most tangible evidence one has to consider 
are the illustrated books. Religious as well as secular book 
illustrations were introduced into China in fair numbers be- 
ginning with the requests made by Michele Ruggieri, S.J. 
(1543- 1607) in 1580. The practice continued with Matteo 
Ricci ( 1552 - 1610) and other missionaries into the seven- 
teenth and eighteenth centuries. A useful guide listing many 
of these books is Michael Sullivan's contribution to the Inter- 
national Symposium on Chinese Painting held in Taipei in 
1970.' Even though records are incomplete, studies by Johannes 
Laures, S.J. and Hubert Verhaeren, C.M. show that the early Jesuit 
libraries in China were extensive, and if the number of seven 
thousand Western books in China mentioned by Yang Ting-yun 
(1557-1627) in 1623 cannot be verified, it is at least an indi- 
cation of an impressive presence of Western printed material 
in China at that time. Fang Hao mentions that 750 titles of the 
original collections were still in the Pei-t'ang library in Peking 
in the 1940s.~ 

Some of these publications brought by the missionaries en- 
tered into Chinese publications. Probably the best-known 



instance is Ch'eng T'a-yueh's Ink Impressions of Ch'cng (Chlcng. 
shih Mo-Yuan), a 1606 book with illustrations taken from ink 
stones; among the illustrations, there appeared, at least for a 
short period, four engravings portraying biblical motifs: Lot in 
Sodom, a standing Madonna with Child, Peter walking on the 
water, Christ and the disciples of ~ m m a u s .  The original engnv- 
ings of the latter two were made by the brothers Hieronymus 
(1551- 1614) and Antonius Wierix (1555- 1603) after a design 
by Martinus de  Vos (1532-1603) and published by Eduardus 
Van Hoeswinkel (fl. ca. 1600); the first was made by Crispin 
de Passe (ca. 1560-1637), and the Madonna is by inscription 
identified as the Virgen de  la Antigua of Seville. The European 
sources for the engravings refer to northern traditions for the 
Emmaus engraving and to southern traditions for the others. 
For all but the Madonna engraving, Ricci provided the author 
of the book with explanations, which were added to the illus- 
trations both in Chinese and in a romanization supplied also by 
Ricci. In addition, a lengthy composition dedicated to Ch'eng, 
signed and dated by Ricci in 1605, eulogizes the importance 
of printed books for the spread of culture and religion. 

Paul Pelliot compares the Ink Impressions of Ch 'eng with 
Fang's Ink Index (Fang-shih Mo p'u), another collection of stone 
rubbings. He notes that many of the illustrations in these two 
collections were the same. The illustrations in Fang's Ink Index 
cover a variety of strange phenomena relating to the heavens, 
beings of the earth, precious things, Confucianism, Buddhism, 
and Taoism. Pelliot also mentions that in the edition of Ch'eng's 
book available to him, the four Western engravings appeared 
with text.4 Hsiang Ta reports that these four engravings with 
Christian subject matter were not paged in the first edition 
but appeared at the end after the sections on Buddhism and 
~ a o i s m . ~  Rather than stressing the importance of interest in re- 
ligious ideas, it would seem that books such as those by Ch'eng 
and Fang catered to the curiosity in things strange and exotic. 
When Ricci, introduced by Chu Shih-lu (chin-shih 1589) from 
Nanking, presented the engravings, Ch'eng must have been 
happy to put them in his book even though it was finished, or quite 
possibly he added them as a postscript so they could be removed 
should official restrictions cause dSiculties. This precaution 



Ig. 4.1 Virgen de la Antigua, engraving, From Berthold 
nufer, Chris&&r~ Art in China ( P e w  1939). 

i Seville, sppin. F ~ W  JOS~ ~ u d i o i ~ i c a r t ,  A i n m  
btica, in Ars Hispaniae, vol. 9 (Madrid, 1955). 



proved well founded since later editions d o  not have the text 
and some appear without the illustrations as well. 

The inscription on the Madonna mentions the conquest of 
Seville by Ferdinand 111 of Castile in 1248. The tradition is that 
a painting of a Madonna was found on the wall of the church 
which had survived the Moorish occupation and that the name 
Virgen de  la Antigua derives h m  this." A comparison with the 
extant painting (figs. 4.1 and 4.2) shows how faithful the engrav- 
ing reproduces the original.' Holding a rose in her right hand 
and the Child in her left, Our Lady stands under a crown held 
by two angels; a third angel holds and reads a scroll. The small 
attending figure (Leonor de  Albuquerque, wife of Ferdinand I 
of Aragon, r. 1412- 1416) in the lower right corner o f  the paint- 
ing is left out in the engraving, and in the halo of the Madonna 
the inscription "Ave Maria Gratia Plena" has been added. This 
Madonna is an example of a wide-spread Byzantine and me- 
dieval type called the Odgtria (pointing the way) Madonna, indi- 
cated by the right hand gesture. The abbreviated part of the 
caption on the lower right corner, with the date 1597, refers to 
a school of painting in Japan. This school was established 
in 1592 in the city of Shiki, and later in Arima, by Giovanni 
Niccolo (Cola), S.J. ( 1560- 1626) .~  Suggestions have been made 
that the engravings in Ch'eng's book were done by the well- 
known artist Ting Yun-p'eng (d. 1638) and the carver Huang 
Lin (fl. ca. 1635). The awkward details may be explained by 
the fact that they did not work from the European originals 
but from copies made in Japan. 

In 1640, Johann Adam Schall von Bell, S.J. (1592- 1666) pre- 
sented the last Ming emperor (Ch'ung-chen, r. 1628- 1644) 
with a sheepskin album containing forty-eight pictures of the 
life of Christ and sixty-four pages of writing. The illustrations 
show definite Chinese facial characteristics not present in the 
ones used by Ch'eng in the Ink Impressions of Ch'eng; the gen- 
erally sketchy execution retains the European layout, garments, 
and architecture. The album was accompanied with a set of 
painted plaster statues of the Adoration of the Magi, and Schdl 
had made Chinese annotations to each of the illustrations. In 
the anti-Christian writing of Yang Kuang-hsien ( 1597- 1669), 
three illustrations from Schall's album were reprinted. Hsiang 
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T~ in a very informative article reproduces all three illustrations 
md cites Ymg's introductory note to the pictures.' In his work, 
ymg uses the illustrations, especially the crucifuion scme, to 
demonstrate that it will show to d l  the world that Jesus was 
a subversive rebel leader who was convicted and executed. 

From a variety of sources on the early Jesuit mission in China, 
johannes ~ e t t r a ~ " '  collected references to illustrations with 
Christian themes as they were used as grfts and in churches in 
the spreading of the gospel, but significant evidence of these 
in Chinese works remains elusive. Still, certain ideas had an 
impact on the visual arts of China. Some of the images came 
to the attention of Chinese art historians; and the "Portrait of 
Our Heavenly Lord" and "'Tbo Portraits of Our Holy Mother," 
mentioned in Ricci's memorial to the Wan Li emperor (r. 1573- 
1620) in 1601, may well be the ones described by Chiang Shao- 
shu (fl. ca. 1615). He writes about a "Portrait of Our Heavenly 
Lord" and remarks that the facial features and the lines of the 
clothing look like real things in a mirror, vividly alive; the dig- 
nity and elegance of the figures are beyond the technical ability 
of Chinese painters." 

Related to these analyses are statements on shading and on 
plasticity of form. James Cahill quotes Ku Ch'i-*an (1565- 
1628) as an example of the impression made on the Chinese 
by shading in Western painting, especially in portrait painting. 
That lifelikeness fascinated Ku is evident in such phrases as 
"arms and hands seem to protrude tangibly from the painting" 
and "concavities and convexities of the face are visually no 
different from a living person's."12 Ku then quotes from Ricci's 
own explanation: "Chinese painting emphasizes Yang the light 
but not the dark Yin. Therefore, it is flat. In the west, a combi- 
nation of shadows and lights are used. . . recessed parts of eyes, 
ears, nose and mouth have dark shadows.. . so they can make 
their portraits indistinguishable from living persons."'3 

Similar descriptions by Chinese authors abound. Chao I re- 
marks on the image of Christ in the Catholic church in Nanking: 
"the portrait was painted on the wall but it looks like a round 
body, protruding from the wall."14 Observations occur in which 
a painting of a figure is said to look like a statue with nose 
and ears as if they were in relief. In his article on Western 



influence on Chinese painting, Hsiang Ta devotes a section to 
portrait painting in late Ming and early Ch'ing times.I5 The most 
notable artist in this branch was Tseng Ch'ing (1568-1650)' 
fkom Fukien. Chiang Shao-shu praises him for his lifelike par- 
traits, "every inch of beauty or ugliness in his portraiture resem- 
bled the real person"; and on his technique, Chiang remarks 
that he would never tire of adding washes and shades and that 
"his portraits were all like images reflected in a mirror."'" This 
reads as if Chiang is discussing Western shading since the same 
words are used for the description of Western images. However, 
Western influence is not mentioned in the earliest sources on 
Tseng Ch'ing, and only later writers make that point. In a com- 
parison with a portrait of the Ch'ien-lung emperor (r. 1736- 
1796) of later date by Giuseppe Castiglione, S.J. ( 1688- 1766), 
Tseng Ch'ing's portrait seems very ~hinese ."  The emphasis on 
line eclipses whatever roundness may have been suggested by 
the shading. In contrast, Castiglione puts minimum emphasis 
on line and relies on very technically subtle shading for an 
effect of modeling. He refines Western modes to suggest vaguely 
an approach to a Chinese manner, but the Chinese manner re- 
mains very different through its emphasis on the dynamic line 
to produce lifelikeness. 

In addition to shading, the novelty of Western perspective is 
mentioned in several places as another aspect of Western 
technique introduced into China of the late Ming. Ricci is said 
to have introduced Ku Ch'i-yuan to the rules of perspective. 
Luigi Buglio, S.J. (1606-1682) arrived in Peking in 1648 and 
demonstrated the rules of perspective at the court. In his essay 
Responses to Questions on Painting (Hua Ta), Francesco Sambiasi, 
S.J. ( 1582- 1649) discussed questions on perspective.'w It is 
further reported that Ferdinand Verbiest, S.J. ( 162 3 - 1688) 
taught perspective to Chiao Ping-chen (ca. 1680- 1720) who 
is well known for his Illustrations of Rice and Silk Culture (Keng 
~hih-t'u).'" In this connection, the books with a variety of illus- 
trations brought into China still seem to be the most useful 
source of possible Western influence: Biblia Regia, Civitates 
Orbis Terrarum, Evangelicae Historiae Imagines, and Theatrum 
Orbis Terrarum are the most important ones.lo 

Most recently, the whole question of the importance of Western 
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pjctorid sources on some late Ming artists has received specid 
in Cahill's studies." The evidence he presents in the 

text and especially in the illustrations leaves no doubt in the 
p e n t  writer's mind that aside fiom curiosities, such as smok- 
ing ~hirnneys, reflections in water, and cast shadows, some 
other pictorial devices were used; these devices are most evi- 
dent in topographical renderings. A most convincing example 
is the comparison of a view of hnkfurt (taken fiom the Civitates 
mbis Terrarum) with a view by Chang Hung ( 1577-post- 1652) 
of the Chih Garden (from the Vannotti Collection, Switzerland). 
In the latter, the curious placement of the garden in the bend 
of the river and the unusually angled view surely compares 
closely with the view of ~ r a n k f u r t . ~ ~  Equally thought provokrng 
is the comparison of Chang Hung's district of Yiieh scene (from 
the Moriya Tadashi Collection, Kyoto) with the view of the 
Dutch city of Kampen (from Civitates Orbis o err arum).^" 

However, the comparison made between Wu Pin's (ca. 1580- 
1626) "Lohan" ( 1601 ; from the National Palace Museum, Taipei ) 
and "Christ Praying in the Garden of Gethsemane" (from 
Evangelicae Historiae ~ r n a ~ i n e s ) ~ ~  seems less convincing (figs. 
4.3 and 4.4). Cahill suggests that Wu Pin's use of shading in 
the clouds can be compared with the shading in the clouds as 
it appears in a similar setting in the Western biblical scene. 
Rather, a good example of the Chinese tradition to which Wu 
Pin's painting belongs is a Lohan painting reflecting a four- 
teenth-century style (fig. 4.5). Clearly, Wu Pin closely follows 
the standard tradition. Both paintings deal with the same sub- 
ject matter; that is, the use of the dragon descending on a cloud 
is the same, and the arrangement of the figure and the tree is 
very similar. In this context, the use of shading is to be credited 
to the traditional Buddhist practice. This is the case especially 
here where Wu Pin stays very close to the tradition, including, 
it would seem, the mannerisms of the shading. The same is 
true of the strange tree, well defined in Cahill's words as  shaded 
for unnaturally neat cylindricality and twisted into bizarre 
shape. Such trees are also standard types in Lohan paintings. 

Different though it is in date and detail of execution, the 
tree in the Lohan painting signed by the fourteenth-centur). 
painter Chao Chiung (fig. 4.6) is clearly more likely part of 
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Fig. 4.5 Vajraputia. Anonymous. One of eighteen 
Lohans, ink and colors on silk. One of the 
paintings in the set carries an inscription 
w e d  I-&an I-ning (1247-1317). RyukG-in, 
m m  IflP=. I L 
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Fig. 4.6 Lohan by Chao Chiung. 
Fourteenth century. One of sixteen 
Lohans painted on a pair of eight-fold 
screens in ink and colors on silk, 
HokekyG-ji, Chiba, Japan 



the prototype for the treatment of the tree in Wu Pin's work 
than Western ideas. Similarly, the painting entitled "Piled Snow 
on Old ClitTs" ( 1616) of Chao TSO (A. ca. 1620). which suggests 
to  Cahill Western models in handling light and shade, could 
well be explained by references to snow landscapes such 
"Traveling in a Snowy Mountain" (1572; from the National 
Palace Museum, Taipei) by Ch'ien Ku ( 1508- 1572) and various 
paintings in the academic manner by T'ang Yin ( 1470- 1523) 
and Hsieh Shih-ch'en ( 1488-post- 1567). 

There are other points one might make. In his discussion on 
the relationship between f i n g  Ch'i-ch'ang ( 1555 - 1644) and 
Chao Tso, Cahill writes that lhng's "River and Mountains on a 
Clear Autumn Day" (from the Cleveland Museum of Art), when 
compared with the "Vale of Tempe" engraving (from Theatrum 
Orbis Terrarum), may have depended upon sources other than 
Huang Kung-wang (1296-1354), sources lhng  Ch'i-ch'ang 
would be less willing to admit. Cahill adds that for the kind 
of composition used in Tung's "River and Mountains" painting, 
no Chinese precedent can be convincingly brought forward. 
It would seem, however, that similar compositions could be 
lifted li-om Wen Cheng-ming's (1470- 1559) paintings, such as 
his "Heavy Snow in the Mountain Passes" (1532; from the Na- 
tional Palace Museum, ~ a i ~ e i ) . ~ ~  Such matters can be argued. 
The point remains very elusive, and it is quite true what Cahill 
says, namely, that once a thing is seen it can never be made 
unseen, try as one may. Where the borderline is between being 
influenced outright by what one sees, even after one buries it 
in one's subconscious, and between being reminded by what 
one sees of similar things in one's own past is forever going 
to be difficult to define. Surely Chinese artists could hardly 
have been unaware of Western illustrated books in their midst. 
And equally sure is it that Chinese painting of the past offered 
limitless pictorial models to match the newly seen or to put 
the new into acceptable Chinese formats. 

Another aspect of Western impact on  Chinese artistic tradi- 
tions should be mentioned. Decorative arts of various kinds 
were brought into China by the missionaries. During the seven- 
teenth and eighteenth centuries, there are numerous occasions 
on  record of grfts to the emperors of China from European 
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rnlers, officials, and the popes. Of special importance was the 
appearmce of painted enamel. In 1684, on one of his inspection 
tours to the southern paas  of China, the K'ang-hsi emperor 
received the Jesuits Giandomenico Gabiani ( 1623- 1694) and 
Jem Valat ( 1614?- 1696) in audience. Chang Lin-sheng reports 
that this is the 6rst instance officially recorded of contact between 
the emperor and the Jesuit missionaries where snuff is men- 
tioned.26 Snuff was among the gifts presented to the emperor 
0" that occasion, and while he returned the other grfts to the 
fathers he kept the snuff-in a painted enamel container. 
~hrough the services of French Jesuit missionaries, Louis XW 
presented the K'ang-hsi emperor with enamel paintings and 
other enameled wares. 

Developed in Belgium and perfected in Limoges in France, 
painted enamels on both sides of a piece of copper without 
the application of copper ridges to hold the enamel in place 
were unknown in China, in contrast to cloisonne where ridges 
are attached to the copper to hold the enamel to the bordered 
patterns. The continued interest in this particular craft during 
the K'ang-hsi period and through that of Yung-cheng (r. 1723- 
1736) and Ch'ien-lung was in no small measure responsible 
for the establishment of the Tso-fang ssu studio in 1693 for the 
K'ang-hsi emperor's own education in the arts and sciences. 
Some thirty different workshops produced clocks, glassware, 
and enamels, of cloisonne as well as of the painted enamel 
type. In 1697, Joachim Bouvet, S.J. (1656- 1730) returned to 
France, and K'ang-hsi asked him, among other requests, to find 
more artisans, especially enamelers. None of the latter was 
found, and in 1617, Castiglione and the diocesan priest Matteo 
Ripa (1682- 1745) were ordered to start enameling for the em- 
peror. When Castiglione did not produce satisfactory results, 
the emperor gave up. Apparently fearing that he would be bur- 
dened with excessive demands, Castiglione did not exert him- 
self very much. In 1719, the enameler Jean Baptiste Gravereau 
arrived at the court but left shortly because of ill health. 

In the succeeding period of Yung-cheng, enamel remained a 
highly desired commodity, and the quest for an enameler at 
the court even found its way into the minutes of the Sacred Con- 
gregation of the Propaganda de Fide of 23 September 1729 where 



Domenico Perroni, O.M.D. ( 1674- 1729), procurator general of 
that Congregation in Canton, is reported stressing the need for 
an enameler at the Yung-cheng court." The same tradition con- 
tinued into the Ch'ien-lung period. Examples of this particular 
Western-inspired enamel are illustrated in Chang Lin-sheng's ar- 

A bottle with a watch on its top is most likely of Euro- 
pean origin. Other examples showing Western-style figures in 
a combination of cloisonne and painted enamel date from the 
Ch'ien-lung period, as are some of the enamel painted glass 
bottles. Obviously, this tradition had interactions with the pro- 
duction of porcelain, and some of the names, such as Famille 
Verte, Rose, and Noire, may in part derive ftom this tradition 
at the court. 

There is also some interest in the ceramic ware with Christian 
motifs produced in China in the imperial Ching-te-chen porce- 
lain kilns, in the province of Kiangsi, in the seventeenth century 
and later in Canton. There is little if any evidence that the 
missionaries were in any way involved, and the ceramic ware 
is most likely connected only with Western trade companies. 

In 1715, Castiglione arrived in ~ e k i n ~ . ~ ~  In religious vows 
since 1707 and already known as a painter of religious subjects 
executed in the chapel of the novices in Genoa, he was pre- 
sented to the K'ang-hsi emperor the year he arrived, together 
with the Italian Jesuit lay brother and physician Giovanni da 
Costa ( 1679- 1747). On the occasion of Castiglione's introduc- 
tion to the court, Ripa wrote a letter which gives an impression 
of the prevailing circumstances. The sense of restrictions im- 
posed on the missionaries surfaces when Ripa complains about 
the eunuchs' impatience with foreigners whose faces are all 
alike and who d o  not understand Chinese, the unrelenting in- 
sistence upon formalities of the court, the waiting and the rep- 
etitious and minute observance of etiquette. The position of 
the Church itself was equally tense and precarious. This atmos- 
phere can be summarized from some of the remarks published 
by Jonathan Spence in his book on the K'ang-hsi emperor.3o 
K'ang-hsi's response in 1705 to the papal legate, Charles Thomas 
Maillard de  Tournon (1668- 1710), leaves no doubt about the 
position of the foreigners. No outside jurisdiction is tolerated, 
not even over the foreigners themselves. To the delegate's claim 
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ha t  only someone tdmiliar with the Curia in Rome and in the 
confidence of the pope could head the Church in China, the 
emperor answers that China has no common concern with the 
west. Missionaries have no concern beyond their own mind 
and their own doctrine. Besides, the foreigners must follow 
~ i ~ c i ' s  attitudes toward the Rites. The situation did not improve 
during the Yung-cheng reign or under Ch'ien-lung; the mis- 
sionaries were put under even stricter supervision and control. 
The presence of Castiglione and the other Jesuits working at 
the court must be seen against such a background. 
~n his more than fifty years of experience at the court from 

1715 till his death in 1766, Castiglione was involved in many 
projects, from the development of various crafts to architectural 
designs, from painting portraits of emperors and concubines 
to painting horses and large-scale imperial hunts and outings; 
his brief involvement in enamel work has already been men- 
tioned. His principal architectural work was building the Yiian- 
ming Yuan, the imperial summer residence some six miles to 
the northwest of ~ e k i n ~ . ) '  It was completely destroyed in 1960 
by joint British and French forces, but we can get an impression 
of this complex of buildings, gardens, and fountains from surviv- 
ing engravings and from some meager descriptions. From the 
engravings, one gets an impression of very decorative and 
slightly exotic mixtures of Chinese ornament put onto French- 
related structures. Embellished with majolica and colorful tiles, 
intricate mouldings, and recessed panels, the buildings were 
set in manicured gardens and surrounded by the fountains hy- 
draulically operated to indicate the time of day. Apparently, the 
Ch'ien-lung emperor especially admired the fountains, designed 
principally by Michel Benoist, S.J. (1715- 1774). The artful gar- 
dens, terraces, and walkways bordered by striking balustrades 
are instructively illustrated in a painting by Castiglione himself. 
In this painting, "The Garden of Extended Spring" (fig. 4.7)' 
the emperor, accompanied by servants and the famous con- 
cubine Hsiang Fei from Yarkand in Central Asia, is seated on a 
tiled terrace in front of a belvedere accompanied by the inscrip- 
tion "Garden of Harmonious Amusement" (Hsien-ch'u Yuan). 
There is undoubtedly a sterile quality in the precision of the 
setting, the arranged form of leisure, and the meticulous and 



Fig. 4.7 ''The Garden of Extended Spring" (detail) by Giuseppe Castiglione, handscroll, 
Ms; aad colors on sflk, &w 1762. Private coUection, Jqm. 
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finished execution. One is reminded of buildings 

md made for the occasion of a fair. The importance 
lies in the facade, and the buildings, without apparent sub- 
stance, would seem ready to crumble after a very short period 
of 

Another project for which Castiglione and other Jesuits like 
Denis Attiret ( 1702- 1768), Ignatius Sickelbart ( 1708- 1780), 
and the Augustinian Damascene Salusti (d. 1781) are well 
known were engravings they designed to illustrate the Chinese 
war campaigns and the conquest of Chinese Turkestan. Sixteen 
scenes of these exploits were painted as memorials on the walls 
of the memorial hall, Tzu kuang ko, on the western shore of 
Central Lake in Peking. These paintings pleased Emperor Ch'ien- 
lung, who issued a decree in 1765 that they be reproduced in 
engravings to be made in Europe based on sketches by the 
Jesuits working at the court. These sketches were sent to France 
and executed on copper plates at the Academie Royale de Pein- 
ture under the supervision of Charles Nicholas Cochin ( 1715- 
1790). Accompanying the order were the instructions of the 
emperor that the best artists were to be chosen so that they 
might render each of these prints perfectly in all its parts. There 
was also a letter by Castiglione with detailed instructions that 
the prints should be executed with the greatest delicacy and 
the greatest possible exactitude and precision. These engravings 
have historical interest, but whatever the sketches showed of 
the personal style of the missionaries at the Chinese court has 
been overlaid with a technical uniformity following academic 
principles of the French academy33 

Finally, there are the paintings for which Castiglione is best 
known. Several Western and Japanese scholars have written on 
this material. The diEiculties he faced in trying to please his 
patron and at the same time to adhere to the principles of 
painting which he must have firmly believed in were great. In 
1757, Castiglione painted a scroll depicting the Kazaks present- 
ing horses to the Ch'ien lung emperor in tribute (fig. 4.8). Written 
by Ch'ien lung, the inscription on the painting reads in part: 
"Swift as lightning these horses are veritable dragons and the 
Emperor has asked Castiglione [Lang Shih-ning] to paint them." 

In order to highlight the differences between the Western 



Fig. 4.8 "The Four Steeds of Ai-wu-han" (detail) by Giuseppe Castiglione, handscroll, ink 
and colors on silk, 1762. National Palace Museum, Taipei. 

Fig. 4.9 "The Lean and the Fat Horse" (detail) by Jen Jen-fa (1254-1327), handscroll, 
ink and colors on silk. Palace Museum, Peking. 



Chinese Art and the Jesuits in Peking 121 

approach by Castiglione in the painting of hones and the 
used by Chinese artists, a comparison can be made 

between the last section of Castigione's scroll and a detail of 
, painting attributed to the famous fourteenth-century chinex  
horse painter Jen Jen-fa (fl. ca. 1335) (fig. 4.9). Even though 
over four centuries separate these two works, the comparison 
makes a point that does not essentially depend upon historical 
changes of style. The controlled, even surfaces with subtle gra- 
dations of tones stand out in the painting by Castiglione. An 

on contained linear definitions in the Jen Jen-fa paint- 
ing is in contrast with the tonal preference in Castiglione7s 
work. The lines in which muscles and mane are defrned in the 
Chinese painting are predictable because they are part of a long- 
standing tradition. The strength of such a painting depends 
upon the individual execution of well-known forms, and the 
inventiveness of the artist is confined to the skill and sensitivity 
he puts into these conventions. Castiglione's horse derives from 
a tradition of solidly treated and rounded forms of plastically 
executed and physically well-functioning organisms. The result- 
ing weight of the animal is convincingly supported by the 
ground on which it stands, and, since these interact well, the 
horse retains a balanced presence. The Chinese horse is not 
placed in any definable locale. It exists without physical cor- 
poreality and without bodily weight. The lines and the pose 
are vivid, and they define the horse as an animal that has gained 
an accepted reputation as a speedy, reliable companion. 

If it were not for the horse, we would be held to the slow 
pace of walking, and the horse helps men overcome part of 
his physical limitations. From there it is a small step to place 
the horse on the level of a cult and in the realm of dragons, 
a privilege the horse has retained throughout Chinese history. 
The technically smooth and impeccably clean horse by Castig- 
lione is physically weakened by this insistence on the attractive- 
ness of surface. That polish surely pleased the emperor's taste, 
and it may at the same time have been an attempt to accommo- 
date the manner of painting to Chinese traditions; but the paint- 
ing neither retains the strength of muscular flexibility of 
superior power nor approaches the venerable quality of the 
superhuman associated with the Chinese depiction. 



To conclude this brief survey of Western impact on Chinese 
art caused by the presence of the missionaries in China during 
the seventeenth and eighteenth centuries, one has to bear in 
mind the basic dichotomy between the spiritual message the 
missionaries were intent on bringing and the framework in 
which it was presented. Part of the framework was the gifts, 
the technical skill, and, certainly in the eyes of the Chinese, 
the strange, exotic, and, in many ways, admirable mental and 
practical ability of the missionaries. Surely, the framework sur- 
rounding the spiritual message was much more easily ap- 
preciated than the complexities of divine revelation and human 
redemption. We should also be aware that the Chinese were 
never exposed to great works of Western art, and neither did 
missionaries consider themselves agents of secular art and cul- 
ture. They used art to  illustrate Christian doctrine, and whatever 
artistic merit these illustrations had was, in the eyes of the 
Chinese, easily overshadowed by the strange and new technical 
qualities they saw That seems borne out by the emphasis in 
Chinese reactions to the use of perspective and to modeling 
in light and dark combined with lifelikeness, and by the fasci- 
nation they developed for cartography, topography and maps, 
and, finally, the measurements of distance and time in as- 
tronomy, clock work, time pieces, and configurations of the 
calendar. 

This led to an emphasis upon the framework itself rather 
than the purely spiritual. It seems quite clear that later in the 
seventeenth and eighteenth centuries, the court in Peking had 
little interest in employing missionaries other than to arouse 
further its own fascination with technical matters, to embellish 
court life, and to  enhance the physical surroundings of the 
palace and its inhabitants. The missionaries, on the other hand, 
tenaciously clung to the idea that no matter how onerous and, 
at times, humiliating, they were still using their skills as a means 
to bring home their spiritual message. In fact, this attitude may 
have been counterproductive because the emperor and the 
court could easily and with good traditional conscience 
downgrade the moral and religious ideals of the missionaries 
who by their very existence as craftsmen, decorators, and en- 
gineers were nothing but old-fashioned and morally incomptible 



Chinese Art and the Jesuits in Peking 123 

semants. There are a number of incidents which show that the 
,,perofi had a personal respect and &ection for the mis- 
sionaries; certain titles given t o  them attest to that. But when 
it c m e  to decisions of consequence in public policy, my i d u -  
ence the missionaries had was easily ignored or, at best, exer- 
cised quietly, outside the normal route of bureaucracy. 
In all, it would appear that the impact of Western artistic 

traditions was mainly limited t o  technical matters. In some areas 
of topography, refinements in portraiture, and works of decora- 
tive art, Western ideas survived for some time. The novelty, 
however, wore off when imperial and other court-connected 
patronage waned o r  ceased to  exist. The traditional Chinese 
artistic heritage was barely, if at all, touched by Western ideas. 
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why Did They Become Christians? 
ym T'ing-ylin, Li Chih-tsao, and Hsu Kuang-ch'i 

WILLARD J .  PETERSON 

POSING THE QUESTION OF WHY they became Christians is 
not intended to imply that a comprehensive answer is possible, 
anymore than would analogous questions of why, for example, 
Ku Hsien-ch'eng ( 1550- 1612) and Kao P'an-lung ( 1562- 1626) 
became involved in the revival of the Tung-lin Academy during 
the same years that some of their contemporaries became Chris- 
tians. The minds and hearts of Yang T'ing-@n ( 1557- 1627), 
Li Chih-tsao ( 1565- 1630), and Hsu Kuang-ch'i ( 1562- 1633) 
would not be fully accessible even if one could subject them 
to all sorts of prying interrogations. Available sources do not 
provide sufficient evidence to analyze any profound religious 
experience they may have undergone. This essay also leaves 
aside the theological and sociological problem of whether they 
were adherents rather than converts. The question is taken here 
in the context of Chinese intellectual history. 

The ''why" of the question is an appeal for an answer that 
is explanatory, an answer that makes historical sense of the 
conduct of certain men nearly four hundred years ago. The 
pronoun in the question is straightforward. "They"- Yang 
T'ing-yiin, Li Chih-tsao, and Hsu Kuang-ch'i - are well known 
in the secondary literature as the Three Pillars of Christianity 
in china.' There are many reasons for treating them together. 
They were born within eight years of each other and died 
within six. Their homes were on the edge of Chiang-nan, the 
region that was economically most advanced and intellectually 



most active in late Ming China. They were well-educated men 
who achieved the highest civil examination degree status of 
chin-shih in their thirties or early forties. They each sewed 
more than ten years in government positions and advanced to 
relatively high posts. They were financially secure. They wrote 
books on their own and were also involved in the translation 
and publication of books in Chinese by Jesuit missionaries. In 
taking these three as examples, we are at the center of the 
literati's experience of Christian teachings in the early seven- 
teenth century. 

It might be superfluous to clartfy what is meant here by to 
"become Christians" except that Professor Jacques Gernet 
in his stimulating book, Chine et Christianisme, argues that 
Chinese in the seventeenth century did not have a sufficient 
comprehension of Christianity and were only apparently Chris- 
tians. Gernet's point is not under dispute here. The question 
can be restated: Why did they become involved in Christianity 
to the extent they did? For our purposes here, it is sufficient 
to follow the judgment of the missionaries in late Ming times, 
and they mainly accepted that Yang, Li, and Hsu were ~hris t ians.~ 

Although there does not seem to be any direct, unambiguous 
evidence that shows Hsu or Li or Yang themselves testrfying 
they had been baptized, which is accepted as a minimal def- 
inition of "becoming a Christian" in that context, missionaries 
reported they had been. They used the new names they were 
given at the time of baptism. They, and their critics, said they 
"followed" the "Holy Religion" (sheng chiao) and the "Way of 
the Lord of Heaven" (T'ien-chu chih tao). They devoted effort 
to  living by the precepts they learned from the missionaries 
and to influencing others to accept those precepts. They in- 
duced close members of their families to receive baptism. More 
generally, the public manifestations of their continuing commit- 
ment to the missionaries and to  what was being taught in China 
by the missionaries warrant calling them "Christians" here. 

HOW YANG T'ING-Y~JN BECAME A CHRISTIAN 

The stages by which Yang "became a Christian" are detailed in 
the well-known account of his life, the full title of which is 
usually given as Manifestations of the Surpassing Character of 



why € id 7'bey Become Christians? 131 

y* Ch'i-yum (Yulg Ch'i-y~ul hsien-sheng ch'ao hsing shih 
,hi).' m e  account Was written down by Ting Chih-lin after 
the death of Yvlg in 1627. Ting Says in a postscript that he had 
heud many times about Yang from Giulio Aleni ( 1582- 1649)'. 
and Aleni knew Yang, of course. He stayed with him in 
Hangchow, and they worked together on the Account of Coun- 
cries Not Listed in the Records Office (Chih-fmg wai chi), which 
wa printed in 1623. Because their friendship began a few years 
fier ~ a n g  had been baptized in 1611, Aleni was not giving Ting 
a first-hand description of &airs leading up to that event. 
Moreover, the account obviously is intended for a public audi- 
ence. It portrays how Y-g became a Christian - with the hope, 
which Ting expressed in his postscript, that he might be taken 
as a model by others. The following is primarily a paraphrase 
of the stages of Yang's progress as recorded by Aleni and Ting. 
Also, direct comments of the present writer are interspersed 
parenthetically. 

The account begins conventionally with information on 
Yang's names, his place of origin (Hangchow), and his illustrious 
character, fondness for learning, and desire to be known as 
good. In 1592, Yang becomes a chin-shih and then holds a suc- 
cession of provincial and capital appointments. (Yang is thus 
established for the readers of the account as a successful man 
in late sixteenth- and early seventeenth-century terms). 

Yang resigns in 1609 (in his fifty-third year) from the office 
of Education Intendant at Nanking and returns to Hangchow 
where he devotes his energies to reading books. He is admired 
by the provincial governor, who arranges for him to give lec- 
tures on Neo-Confucianism (Tao-hsiieh) at a scenic place on 
West Lake. (Like many of his contemporaries who were also 
interested in reviving the intellectual vigor of Ch'eng-Chu teach- 
ings,) Yang organizes a study group called the Truth Society 
(Chen shih she). At the same time that he is becoming well 
known for his efforts on behalf of Neo-Confucianism, he is sup- 
portive of local Buddhist clerics who press Ch'an doctrine on 
him, and he contributes to the reestablishment of local Buddhist 
temples. Yang has already learned something about the "Way 
of the Lord of Heaven" which Matteo Ricci had been expound- 
ing in Peking, but he "did not understand it." (Here we have 



a summary of Yang's intellectual and religious involvements in 
1610 and 1611. Out of office for the first time in years, he was 
actively and publicly promoting the moral self-cultivation side of 
Neo-Confucianism. He also was supportive of Buddhists, not just 
generally interested in Buddhist doctrine, at the time when the 
monk Chu-hung [ 1535- 16151 was enjoying great success in 
promoting lay Buddhist societies and reinvigorating the monas- 
tic rule at the Yiin-ch'i temple complex near ~ a n g c h o w ~ ~ t  this 
stage, Yang was serious about moral and religious values, and 
he was aware of Christian teachings.) 

(In the next stage, Yang made a sudden turn toward Christian 
teachings.) In the fourth month of 1611, Yang's friend Li Chih- 
tsao (who had been baptized by Ricci in Peking in the spring 
of the previous year) resigns from office in Nanking to attend 
his ailing father. Li invites the two Jesuits Lazzaro Cattaneo 
( 1560- 1640) and Nicolas Trigault ( 1577- 1628) to accompany 
him back to Hangchow When Yang goes to offer his condo- 
lences on the death of Li's father, he meets Cattaneo and Trigault 
and is pleased to find out more about their religion. When he 
sees an image of the Lord (chu), he is reverential toward it 
and feels as if he were in the presence of a great lord (fa chu) 
who gives him a command. He then invites Cattaneo and 
Trigault to visit him at his own home. (Although there is no 
clear indication here as to why he was so attracted to them, 
he was now deeply interested in what the missionaries had to 
teach.) 

(Ready to learn more,) Yang cuts himself off from all other 
concerns to concentrate on fathoming the fundamentals of the 
Learning from Heaven (T'ien-hsueh). Cattaneo and Trigault 
teach him about the Lord's grace and other precepts of their 
religion. He understands that the ten thousand things in heaven 
and earth are created and sustained by the Lord of Heaven 
(T'ien-chu). He acknowledges to the missionaries that the Lord 
of Heaven is to be served as the Lord of the ten thousand things 
in heaven and earth but wonders what harm there might be 
in also serving the Buddha. He assents to  the missionaries' an- 
swer to this question. In further discussions with them, he won- 
ders why the omnipotent Lord of Heaven would endure such 
sufferings when he descended to live as a man, and he expresses 
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his view that it is disrespectful to the Lord of Heaven to spe& 
of these sufferings. Again, the missionaries explain the reasons 
for all of this and he applauds their answer. 

One day, Trigault and a Chinese convert &om Kumgtung 
named Chung Ming-jen (dso  given as Chung Nien-chhg), 
whom the Jesuits called Brother Sebastian ( 1562- 1622), are 
expounding the meaning of Christian rituals to Yang, m d  they 
think that he does not quite believe that the Lord of Heaven 
is actually present in the consecrated communion bread. With 
some agitation, Yang says: "How is this something for me to 
cogitate over? My Lord's love for the world is boundless. [The 
notion of] His grace in descending to atone for the world's 
[sins] does not derive from an unconsidered doctrine, so how 
would I revert to doubts about this?" He then makes a commit- 
ment to be a servitor of the Lord. (In short, he was now willing 
to believe.) 

When Yang expresses his desire to receive baptism, Trigault 
does not permit it. The reason is that in addition to a wife, 
Ymg has a concubine who is the mother of his two sons. He 
hesitates over what to d o  and discusses the matter with his 
friend Li (who, as we  shall see shortly, had experienced the 
same difficulty). Yang says that the missionaries' attitude bewil- 
ders him. Here he, a former high official, is willing to serve 
them, but they do not allow it because he must not have a 
single concubine. Buddhist monks, Yang avers, certainly would 
not act like this. And that, Li explains, is precisely why the 
missionaries from the Far West and the monks are not compar- 
able. The Western religion (hsi-chiao) has its rules, which were 
received from the Lord of Heaven. Following them is virtuous, 
neglecting them is punishable; the distinction is clear. How 
could the missionaries assent to what you like, Li asks, when 
the rules prohibit it? The missionaries want to save others, but 
they are unwilling to  compromise on this to receive you. They 
want to reform this degenerate world, but they do not dare 
dishonor the rules of their religion. If you know you are wrong 
and do not change, Li asks Yang, what point is there in following 
them? Yang is suddenly awakened. He changes from his former 
wrong ways, sends away his concubine, and puts into practice 
the rules of the religion. The missionaries witness his sincerit): 



and he is baptized in the sixth month of 1611 with the new 
name of ~ i c h e l e . "  

(Yang has become a Christian, and the account written down 
by Ting Chih-lin makes it clear that he lived the remaining years 
of his life [ 1611 - 16271 doing Christian works in close Z~socia- 
tion with Jesuit missionaries. Here are a few examples of his 
works, as described by Ting.) Yang has a hall, which held a 
statue of a Bodhisattva; this hall is turned into a chapel for the 
missionaries. His mother is a pious Buddhist and does not listen 
to him about the Western religion. For years he worries and 
prays, and when he is about sixty (and his mother is eighty), 
he eats sparingly and becomes noticeably haggard. Under his 
mother's persistent questioning, he tearfully says he feels he is 
culpable because she is deluded by false teachings (hsieh shuo) 
and rejects true religion (cheng chiao). Should his mother fall 
into eternal suffering, her son could not be redeemed. Through 
her son's suffering, she understands, says she believes, and re- 
ceives the rite of baptism. Yang builds a church and supports 
missionaries (whom he also harbored at his own risk during 
the anti-Christian prohibitions beginning in 1616). 

As an alternative to the Buddhist lay societies that concen- 
trate on releasing live fish and birds purchased from the market 
place, Yang organizes a charitable society to help the needy. 
(The Societies for the Release of Life [fang sheng hui] were 
popular in Hangchow at the time owing largely to the inspira- 
tion of the monk Chu-hung.)' When Aleni tells him it is good 
that he succors the poor and the sick of body, but he should 
also have pity on those who are sick of heart, Yang begins to 
spend money and effort on the printing of books about the 
Learning from Heaven. He personally writes In Place of Doubt 
(Tai i p'ien) and other short books "to make clear the Way of 
the Lord of Heaven." (He becomes, in short, a pillar of the 
Church in China.) 

WHY YANG TIN(;-YUN BECAME A CHRISTIAN 

Yang is not presented as experiencing any great personal 
stress or crisis during his approach to Christianity. What can 
be inferred from the account of his life is that he was troubled 
about what he, and many of his concerned contemporaries, 
perceived as a pervasive moral decay. Perhaps this was associated 
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with his resignation from government office in 1609, when the 
willfulness and the hctional disarray at court m d  
the bureaucracy were undermining confidence. His 

efforfi on behalf of Nee-Confucianism are evidence of a deep 
concern with values and a desire to restore a sense of "right" 
to a society adrift. What seems clear Bom the account of Yangls 
life is that he sought to  identrfy what is "right," as when he 
organized the Truth Society. The opportunity was present for 
him to find it in Neo-Confucianism; this was presumably the 
subject of the books he read so assiduously when he returned 
to Hangchow. He also sought it in Buddhist teachings, provided 
by the clerics to whom he gave contributions. They both failed 
him. 

Yang's turning away from Neo-Confucianism and Buddhism 
came when he visited his friend Li in the fourth or f h h  month 
of 1611. The account does not say so, but Western sourcesn 
tell us Li encouraged his friend Yang to embrace Catholicism. 
What can be inferred from the account is that Yang became 
interested when he perceived how Li, back in Hangchow with 
Cattaneo and Trigault afier his baptism in Peking the previous 
year, had entrusted so much to the missionaries. This is the 
only context we are given for Yang's reaction to the sight of 
an image of the Lord. If it is correct to suppose that he was 
seeking a moral certainty, then it seems to follow that when 
he discovered his friend Li had it, he was then willing to find 
out more about the source of the certainty. 

There are five main points in the account of Yang's growing 
understanding of Christianity. First, as he read and discussed 
with Cattaneo and Trigault, Yang understood that the Lord, 
whose image affected him so, was the Lord of Heaven who is 
behind all the ten thousand phenomena in the realm of heaven 
and earth; this Lord is not "of the Far West" but stands external 
to any particular time and place. 

Second, they explained to him that the Lord of Heaven was 
the one and only Lord. Any talk of the Buddha "supporting the 
heaven and enveloping the earth" was dismissed as stupid for 
not recognizing the omnipotence of the Lord of Heaven. The 
missionaries said the Buddhists were guilty of something dun 
to the Iese majeste of a person wanting to be his own emperor 



or his own king. Cattaneo and Trigault, according to the ac- 
count, told him, "The Buddhists want to venerate their own 
hearts and natures [as the source of "knowing"] and deny the 
omnipotence of the Lord on High (Shang chu)," The mis- 
sionaries' accusation that the Buddhists rely on their own hearts 
and natures as the source for their values (and this is certainly 
an implication of the dominant Ch'an teachings at the time) 
can be extended to much of late Ming Neo-Confucianism, par- 
ticularly the followers of the Wang Yang-ming school, in which 
there was a similar tendency to "venerate the moral nature" 
(tsun te hsing). The issue was whether one's own heart, or 
nature, was to  be the source on which one's values were 
grounded or whether there was an external source. The mis- 
sionaries insisted exclusively on the latter. 

Third, in response to Yang's view that it is disrespectful to 
speak of the sufferings of the Lord of Heaven, the missionaries 
explained that among the attributes of their Lord is "extreme 
good" and a concern for all human beings. This was manifested 
by his taking a body "to atone for the sins of all peoples and 
all times." The point for Yang, and the readers of the account, 
is that this external source of knowing is a moral source and 
one accessible to humans. 

Fourth, once Yang understood this, then he had no need to 
go on generating doubts; he could immediately grasp the signili- 
cance of the consecrated bread. Not incidentally, ten years later 
when he produced his own book on doctrinal questions, he 
called it In Place of Doubt. Doubt, of course, is the opposite 
of certainty or truth, which it seems is what he thought he 
was embracing. 

Fifth, Yang learned from the obstinacy of the missionaries 
about his concubine that the moral rules were not susceptible 
of compromise; one had to submit to them. They were not 
made up by humans and thus subject to a situational interpre- 
tation relative to  the particular time or place of their origin. 
They came from the Lord of Heaven. 

If Yang is seen as searching in effect for an externally deter- 
mined source of moral values as an alternative to the relativism 
and introspection which prevailed among many of his contem- 
poraries, then it is explicable why he grasped at the complex 
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of the "heaven" and "Lord of Heaven" depicted by 
the missionaries. It was precisely when he moved the step 
beyond understanding to submission to this "higher authorit)." 
that he could be baptized, that he "became a Christian." The 
whole process was accomplished in the space of about two 
months.' 

Li took about nine years. He was baptized in Peking early in 
1610, about two months before Matteo Ricci (b. 1552) died." 
In contrast to Yang, who had only brief direct contact with 
missionaries prior to  the two months leading up to his baptism, 
Li had first called on Ricci in 1601 and developed an enduring, 
admiring relationship with him. Ricci himself described the be- 
ginning as follows: 

Li Wo-ts'un [i.e., Li Chih-tsao] is from the city of Hangchow in 
the province of Chekiang. At the time I first arrived in Peking, 
he was a high official in the Tribunal of Works and was a doctor 
of great intelligence. [Highly placed in the chin-shih examination 
of 1598, 1.i was called a "doctor" by the Jesuits, as were other 
chin-shih.] In his youth he made a "Description of MI China" 
with the fifteen provinces shown in great detail; he thought it 
was the whole world. When he saw our "Universal World Map," 
he realized how small China was compared to the whole world. 
With his great intelligence he easily grasped the truths we taught 
about the extent and sphericity of the Earth, its poles, the ten 
[concentric] heavens, the vastness of the sun and stars compared 
to the Earth, and other things which others found so dacult 
to believe. From this a close friendship developed between us, 
and when the duties of his ofice allowed it, he liked to learn 
more of this knowledge (questa scientia)." 

Years later, Li recalled: "In 1601, when Ricci had come [to 
Peking], I went with several associates to call on him. Hanging 
on his wall was a map of the world with finely drawn lines of 
degrees [longitude and latitude]. Ricci said, This was my route 
from the west."'* In a sense, the map pointed to Li's route to the 
West. It initiated his involvement with Ricci. His interest in the 
map grew to the point that Ricci gave him credit for his assis- 
tance, which resulted in an enlarged version of the map being 
printed in 1602.'~ 



In turn, Li's appreciation of Ricci and the new ideas Erom the 
West only increased. They worked together on arithmetical and 
astronomical books and instruments,14 and in 1607 Li wrote a 
preface to a revised printing of Ricci's True Meaning o f  the 
Learning fiom Heaven (T'ien-hsiieh shih-i) under the new title 
of True Meaning of the Lord of Heaven (T'ien-chu shih-i). Crit- 
ical of both Buddhism and Neo-Confucianism, Li was explicitly 
sympathetic to the religion of the Lord of Heaven ( T ' i ~ n - ~ h "  
chiao) which he found had much that was in accord with the 
~lassics." 

The progress of Li's admiration for Ricci is summarized most 
neatly in his preface of 1608 to Ricci's Ten Essays on the Extraor- 
dinary Man (Chi-jen shih p'ien). Herein Ricci recorded his dis- 
cussions on religious and moral questions with eight Chinese 
interviewers, including Li and Hsu Kuang-ch'i. Li wrote in the 
preface that when he first met this person who had braved all 
sorts of hazards in making the tremendously long journey to 
China and who was friendly and generous to others without 
seeking anything in return, he thought Ricci was "a strange 
man" ( i  jen). Observing that he did not marry or hold office, 
that he only sought to be virtuous and to serve the Divinity 
on High (Shang-ti), Li considered Ricci to be a man of indepen- 
dent conduct ( tu hsing jen). Next, he thought Ricci was a 
broadly learned man who had special arts ( p o  wen yij tao-shu 
chih jen) because he venerated what was right and opposed 
false teachings, was assiduous in learning, memorized texts so 
facilely, and knew so much about metaphysics, astronomy, geog- 
raphy, geometry, and arithmetic -subjects about which Confu- 
cians ( ju )  in earlier generations had not been clear. Now, in 
1608, after knowing Ricci familiarly for nearly ten years, Li 
realizes that when he is about to  do  something and it accords 
with Ricci's words, then he knows he should do  it, and if it 
does not, then he knows he should reject it, and thus Li recog- 
nizes Ricci as the perfected man (chih jen). "The perfected 
man," Li wrote, "is compatible with Heaven, but not foreign 
( i )  to other men."'" 

The reader of Li's preface might well infer that, with this 
degree of identification with Ricci, he was ready to be baptized 
in 1608. He probably would have been, but as Ricci said in a 
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letter written in the spring of that year, he could not yet be a 
~hdsti;m because of a "certain impediment."" In his 
,t about this time, Ricci wrote of Li, "He is very well instmcted 
in matters of our Holy Faith and stood ready to be baptized if 
the Fathers had not discovered the impediment of polyguny, 
which he promises to rid from his house."'* When this same 
impediment of having a concubine as well as a wife confronted 
Yang in 1611, he consulted Li and, as noted above, received the 
direct advice that he should abandon the concubine. Li, on the 
other hand, still had not been baptized at the beginning of 1610, 
whatever the fate of his concubines. 

Our source for what then happened is again hleni." He said 
that when Li became severely ill in Peking with no relatives 
at hand, he was attended to day and night by Ricci for weeks. 
When the illness was at a critical point, Li made a will and 
asked Ricci to execute it. Ricci urged him to accept the faith 
at this life-and-death moment. In contrast to Yang, Li was ex- 
periencing a great personal crisis when he was baptized. Given 
the name Leone, he donated a hundred taels of silver for the 
Church's use, and with the aid of the Great Lord, Li recovered. 
Ricci died in May of that year.2o 

With Ricci gone, Li maintained his commitment to Christianity. 
In the spring of 1611, he invited Trigault and Cattaneo to go 
with him to his home in Hangchow There, as we have seen, 
he probably stimulated Yang's interest in Christianity; he cer- 
tainly encouraged him to follow the faith.2' The account of 
Yang's life says of Li at this time: "When his father's illness was 
so severe, he [Li] thenceforth entrusted matters relating to the 
rites of death to them [the Church in general and the mis- 
sionaries in particular]."22 It was apparently this trust that in- 
spired Yang. 

When the mourning period was over in 1613, Li resumed 
his official career and accepted appointments for the next seven 
years. He simultaneously continued his involvement in the 
translation and publication of books on the heavens and 
mathematics. His efforts culminated in 1628 with his publica- 
tion of the First Coffection o f  Writings on Learning kom Heaven 
(T'ien-hsueh ch'u ban). It included nearly all of the important 
books by the missionaries printed in China up to that time. 



nineteen titles in all, plus two of his own. In the years just 
before his death, Li was also instrumental in having Jesuit mis- 
sionaries officially involved in imperially sponsored calendrical 
reforms based on the newly introduced Western theories of 
the heavens. 

THE ATTRACTION FOR LI CHIH-TSAO 

Why did Li become a Christian? The "public" evidence briefly 
sketched here allows two inferences, and they often appear in 
the secondary literature. The first inference is that he and a 
number of other literati at the time were attracted to the "sci- 
ence" (a term not closely defined in these contexts) brought 
to China by the m i s s i ~ n a r i e s . ~ ~  Trigault gave one of the earliest 
expressions of this interpretation when he observed that all 
of the study and publication by Li and Ricci on mathematics 
and astronomy "was not Father Matthew's principal interest, 
though it did serve as an allurement, as it were, to attract Leo 
[Li Chih-tsao] into the fisherman's net."24 

The second inference is that Li, like many others, was at- 
tracted to Christianity by Ricci's strengths of character. D'Elia 
drew on both of these inferences when he observed of three 
friends of Li, who also wrote notes which were printed on the 
1602 version of the map of the world, that they each praised 
"the science and the virtue of R i c ~ i . " ~ ~  The three had attained 
higher degrees before or at the same time as Li, and as officials 
at the capital they had called on Ricci and been interested in 
the map. They did not, however, become Christians. Thus, it 
does not contradict the two inferences to notice that they sim- 
ply push the question of "why" back one step: Why was Li so 
attracted to Western science and to Ricci that he moved beyond 
that attraction and became a Christian? 

According to both Li and Ricci, when Li first met the mission- 
ary in Peking in 1601, what struck him was the map of the 
world. Ricci credited him with a youthful interest in geography, 
with the implication that such an interest accounts for his re- 
sponse to the map. But Li does not seem to refer to it, even 
in his 1623 preface to the Account of Countries Not Listed in 
the Records Office, and it is noteworthy that this most signifi- 
cant contribution to the expansion of Chinese knowledge of 
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world geography was the result of a collaboration bemeen 
~ l e n i  and the non-numerical Yang rather than Li. 

~ i ' s  fascination in 1601 was with the new model of the world 
rather than with the geography of the countries of the world. 
1t was not so difficult for him to accept that there were many 
countries not previously known in China. The world map, or, 
more specifically, the two-dimensional rendering of a sphere 
the missionaries called the earth, directly challenged the prevail- 
ing Chinese assumption that the earth was a relatively flat 
quare under a canopy or an encapsulating heaven. This is what 
Ricci meant when he said that Li easily grasped what others 
found so difficult to believe. Li stressed in his 1623 preface 
that after seeing the map in 1601 he made calculations to con- 
firm that the earth was a sphere the size Ricci said and that it 
was a sphere located in the midst of the great sphere of the 
heavens.26 Ricci recorded on the 1602 map that Li held it was 
an everlasting, immutable law (wan shih p u  k'o yi chih fa) that 
the degrees of latitude and longitude should correspond to or- 
bital paths in the heavens, and he devoted a year to malung 
calculations to fathom this pattern or principle (li)." In his 
own note printed on the 1602 map, Li related the material on 
the map to Chinese precedents for the idea of a round earth 
divided into degrees, and he expressed his acceptance of both 
the concept of a spherical earth larger than previously known 
and also the associated model of the heavens.18 Perhaps at his 
instigation, the map printed in 1602 was supplemented not only 
with small maps of the northern and southern hemispheres with 
the poles at the center but also with small figures showing the 
nine concentric heavens, orbital paths on the celestial sphere, 
and the relative positions of the sun, moon, and earth for 
eclipse-produced shadows. 

Of course, the material in which Li was interested fits under 
the general rubric of "science," and Ricci recorded in his jour- 
nals that in 1601 Li sought to learn more of questa scientia, 
which was translated above as "this knowledge." "This know- 
ledge," with which Li was occupied for years afterward, can 
be labeled more precisely as the "Learning from Heaven." If it 
is called science, then an important ambiguity is lost, for Learn- 
ing from Heaven was also an alternative means of referring t~ 



the religious ideas being introduced by the missionaries. ?'hat 
there need be no demarcation is implicitly still recognized in 
1628, when Li published "scientific" as well as religious writing 
together under the title Learning &om ~ e a v e n . ~ "  

Yang resolved his search for "an externally determined source 
of moral values" by accepting heaven and the Lord of Heaven. 
From a quite different intellectual orientation, Li's quest for 
"an immutable law" on a small scale led him through numbers 
and calculations involving the heavens and through the realiza- 
tion that there are "the same minds and the same principles 
in the Eastern and Western seas,"" to a willingness to accept 
the eternal, universal "Lord of Heaven." 

Li's appreciation of Ricci proceeds in steps almost exactly 
comparable to his broadening understanding of heaven, and 
culminates in seeing Ricci as "compatible with heaven." As Li 
testifies, Ricci manifested morality and confidence. If his per- 
sonal strengths were to be accessible to others, such as Li, they 
had to  be portrayed as derived from the discipline of submitting 
to  heaven. Li may not have let go of his concubines and submit- 
ted to  the moral rules until he faced death; but however much 
he and Yang contrast in personality and intellectual orientation, 
they found in the ambiguous "heaven" a source of knowing 
and a source of discipline that was external and universal. Li 
was indicating this when he drew the term "perfected man" 
(chih jen) for Ricci out of the Chuang tzu. The term occurs 
throughout the text of the Chuang tzu, and most of the contexts 
are apt, but two are especially appropriate for Li's perception 
of Ricci in association with heaven. In the first chapter of the 
Chuang tzu, one reads: "The perfected man has no sell" (chih 
jen wu chi). This contrasts with the late sixteenth-century 
preoccupation with self-centered "inner" realms. And in the 
final chapter of the Chuang tzu, there is this definition: "He 
who does not depart from what is true is called the perfected 
man" (Pu li chen, wei chih chih jen).31 Li appreciated that 
Ricci's virtue as well as his science were based outside of his 
own "self' and also outside of his own society. 

Hsu KUANG-CH'I'S BAPTISM 

Hsii was every bit as attracted to  Ricci as was Li, but the 
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does not seem to have played as prepondermt a 
in the events leading up to Hsii's baptism in N m n g  in 

1604. ~icci ' s  journals are, however, the primary source for the 
story.'" 

Hsii was born in Shanghai in 1562. His father was a merchant, 
sometimes quite poor. His mother was from a local literati fam- 
ily and is portrayed in strongly moral terms in Hsii's funeral 
biography of her." When Hsu passed the prefectural examina- 
tion in 1581 at the age of twenty, a marriage was immediately 
lrranged for him.'* He failed in four successive attempts at the 
triennial provincial examination, and in 1592 his mother died. 
After mourning her, he failed again in 1594. 

In great despair, according to Ricci, Hsu went south to 
Kwangtung, where he supported himself by teaching in Shao- 
chou. There he visited the newly established Catholic chapel 
and was shown a painting of the Savior. His host was Cattaneo. 
The following year, 1597, he sat again for the provincial exami- 
nation. The chief examiner this time was the famous literatus 
Chiao Hung (1541 - 1620), who was deeply involved in Bud- 
dhi~m.'~ Hsu was ranked first, but the next spring he failed in 
the metropolitan examination. Ricci wrote that years later Hsu 
attributed his first failure in the chin-shih examination to divine 
intervention, for if he  had passed in 1598 he probably would 
not have had the opportunity to spend time with the fathers. 
He also probably would have taken a concubine, as was com- 
mon practice among new chin-shih, and he would have been 
loath to part with her because at the time he had only one 
young son.'" Thus, the "divine intervention" of his failure saved 
him from the "impediment" which later troubled both Yang 
and Li. 

In 1600, on his way from Shanghai to Peking, Hsu stopped 
in Nanking and met Ricci for the first time. They spoke of the 
faith, about which Hsu already knew something; but because 
Hsu was in a hurry, Ricci said, he learned only a little about 
serving "the Creator of heaven and earth and author of all 
things." Ricci recorded that a short while after their meeting, 
Hsu dreamed he was in a temple with three chapels. In one 
he saw a statue, which, a voice said, was God the Father (Iddio 
Padre); in another chapel was a crowned statue, which was 



said to be God the Son (Iddio Figliuolo); the third chapel w.ar 
empty. Hsii did obeisance to the two statues and then woke 
up. He did not understand his dream until a few years later 
when he was instructed in the mysteries of the Holy Trinity 
Because the fathers had cautioned against believing in dreams, 
he did not say anything about his until 1605, when Ricci hap- 
pened to mention that God sometimes revealed things in 
dreams. At that point he recounted his experience3' 

In the spring of 1601, Hsii failed the chin-shih examination 
in Peking a second time.'" In the winter of 1603, he went from 
Shanghai to Nanking. Ricci was still in Peking, and Hsu called 
on JoPo da Rocha, S.J. (1565- 1623), who showed him the mis- 
sion's chapel. There he paid reverence to a painting of the 
Madonna and Child and then stood talking with da Rocha about 
the religion until night fell. He went back to his lodging with 
manuscript copies of Christian Doctrine (Dottrina cristiana) 
and the Catechism (Catechismo), which he read through the 
night. The next day he returned to da Rocha with some parts 
memorized and asked for further explanation. Because he had 
to return to Shanghai for the New Year, he pressed da Rocha 
to start the process of baptism immediately. Da Rocha told him 
that he would have to come to receive instruction once a day 
for each of the remaining eight days he had in Nanking. Hsii 
went not once but twice a day, and ifda Rocha was not available, 
he received explanations of doctrine from the Chinese students 
who were there. On the eighth day he was baptized with the 
name Paolo and left the same day for his family in ~hanghai.~'  

On his way up to Peking in the spring of 1604, Hsu again 
made the detour to stop in Nanking, where he lodged with da 
Rocha and heard Mass every day.*' When he arrived in Peking, 
he made contact with Ricci and received communion. He then 
passed the chin-shih examination and embarked on an official 
career in which he rose hom Hanlin compiler to grand secre- 
tary.*l He simultaneously started working closely with Ricci on 
translatin and publishing books on mathematics and as- d tronomy. In ways large and small, Hsu supported and pro- 
moted the Church in China for the next thrrty years with his 
wealth, political influence, and intellect. He became, as Ricci 
stated, a "great pillar" for Christianity in 
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me  receding incidmts, mostly drawn from Ricci's journals, 
tell us several things about HSU'S becoming a Christian. First 
(he juxtaposition of his fortunes in the examinations with stages 
in his interest in Christianity suggests that an uncertain ~ s i j  
found he derived some confidence from the missionaries' teach- 
ings, second, it appears that he was persuading himself more 
than he was being persuaded. Third, before his baptism in 1604, 
the attractive force for him does not seem to have been either 
science or Ricci's character, although clearly he became inex- 
tricably connected with both. Why, then, did Hsii take the in- 
itiative in seeking baptism? 

In the summer of 1604, after he was baptized in Nanking and 
had become a chih-shib in Peking, Hsu wrote a postscript for 
a booklet by Ricci entitled Twenty-Five Discourses (Erh-shih-wu 
yen). Hsu began by recalling that when he was traveling in the 
South, he respectfully looked up to an image of the Lord of 
Heaven which had been brought by ship from Europe. Next, 
he recalled that he had already seen a printed map of the world 
and thus knew of the existence of Ricci. He happened to meet 
him in Nanking and, generally sympathetic to his ideas, consi- 
dered him to be a gentleman with a comprehensive understand- 
ing of a wide range of things. (Note that here is some basis 
for the two inferences about the attractiveness of science and 
Ricci's character.) Shortly after this, Ricci went to offer gifts to 
the emperor in Peking and was himself treated as a guest of 
the state. Thus, people from al l  over knew about the missionary, 
and anyone who was anybody was eager to meet him. When 
they became acquainted with his ideas, they found them both 
pleasing and original. When Hsu himself learned about Ricci's 
more important ideas, he realized that the ones which had first 
attracted readers were merely dregs or ashes. And this booklet, 
Hsii wrote, is only a small fraction of these dregs and ashes. 

HSU told the readers of his postscript that Ricci's learning 
touched on every subject, but the main precept was to serve 
continuously and openly the Divinity on High. All emotions 
and desires, as well as extraneous words and actions, are to 
be cleansed away as one seeks what is called "a body which 



has received the whole." Hsu combed through everything the 
missionaries said and searched for even one word that was not 
in accord with the great teaching of being loyal to one's ruler 
and filial to one's father or even one word not beneficial to 
the minds of individuals or the good of society. He could not 
find any. Moreover, their books contained no such thing either, 
and the rules of their religion prohibited it. He wrote that dur- 
ing his entire life he had tended toward scepticism, but this 
was like a cloud lifting. There could be no doubting. When 
he himself was able to provide explanations based on their 
theories, it was like roaming in profound depths. There could 
be no doubting. Thus he took it to heart and asked to serve.44 
In this postscript, he has summarized the process of his deciding 
to become a Christian. 

A few years later, in his preface to Ricci's and his translation 
of a geometry textbook, Hsu told his readers what his hope 
for them was: 

My urging [Ricci] to transmit the lesser aspect [of his teaching 
in this translation] is out of a desire to put first what is easy to 
believe, thereby causing others to become involved in these 
texts, perceive the pattern of these ideas, and understand that 
this learning can be believed and not be doubted.45 

He stressed that only the less important aspect of Ricci's learn- 
ing involves "investigating things and fathoming principles," 
while the more important aspect involves "cultivating one's self 
and serving hea~en . "~%e expected readers of the geometry 
book to move from the lesser aspect of Ricci's Learning from 
Heaven to its greater moral and religious aspects. We may infer 
that Hsu himself had been similarly moved. 

Hsu's professed quest for certainty is congruent with the 
three points extracted from the incidents leading to his baptism. 
He was searching for something, and he found it somewhere 
else than in "science" or Ricci's character. 

A phrase of Hsii's has been made into a slogan which appears 
in much of the secondary literature on him.47 It is usually given 
as "Supplements Confucianism and Displaces Buddhism" (pu 
ju i fo), with the implied subject either Christianity or Western 
learning in general. It is worthwhile to quote the phrase in the 
context in which Hsu used it in a preface he wrote in 1612. 
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j e r  prdising Ricci and his teachings, more or less in the fahion 
of the 1604 postscript, he wrote: 

I have often said that his [or our] religon certainly can "supple- 
ment Confucianism and displace Buddhism," and the remainder 
[of the teachings] also has a type of learning involving "investiga- 
ting things and fithoming rinciples" [a phrase central to Ch'eng- 
~ h u  N e o - C o n f u c i a n i ~ m ] , 4 ~ ~  that whether it is a question about 
within or outside of the realm of human society, whether about 
a principle of the ten thousand affairs [in man's social world] 
or of the ten thousand things [in the realm of heaven and earth], 
they can endlessly respond with extremely detailed explana- 
tions, and when one thinks them over, whether for months or 
for years, he increasingly sees the necessity and immutability 
of their theories4" 

What Hsu found was a mode of learning, the Learning from 
Heaven, which, as exemplified by the missionaries, added an 
earnest quality and a discipline to the moral values he inherited 
from his tradition. The Learning from Heaven was a corpus of 
certain knowledge based not on one's own mind but on the 
external world epitomized in the word "heaven" (t'ien). At the 
same time, the knowledge was subject not to the sanctions of 
authority but one's own investigatory confirmation. 

Hsu Kuang-ch'i, Li Chih- tsao, and Yang T'ing-yun approached 
Christianity in different ways, with different needs and ques- 
tions, but they each found in it a moral discipline based upon 
an external, universal source. Like many of their contem- 
poraries, they can be understood to have been looking for new 
intellectual bases to fort@ traditional values which were widely 
perceived to have been eroded. Unlike most of their contem- 
poraries who did not become Christians, Hsu, Li, and Yang had 
the Learning from Heaven come into their purview and found 
its answers persuasive. As Hsii implicitly acknowledged, how- 
ever, there was nothing inevitable about their choice. 
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Late Ming Society and the Jesuit A4issionarit.s 

ALBERT CHAN, S.). 

WHEN MATTE0 RICCI (1552-1610) arrived in China, the 
great days of the Ming dynasty ( 1368- 1644) had long passed, 
but the empire was still an imposing structure. An unfortunate 
succession of emperors had done, and was doing, great harm, 
yet there were still men and movements that gave grounds for 
hope. 

On Ricci's arrival, the empire was then under the rule of the 
Wan-li emperor (r. 1573-1620), who had come to the throne 
at the age of ten and inherited a country the treasuries of which 
had been almost exhausted by his grandfather, the Chia-ching 
emperor (1522- 1566), a fanatic Taoist worshipper and builder 
of temples and palaces. The latter had started his reign with a 
great effort to cut down the expenditure of the imperial house- 
hold to one-tenth of what his predecessor, the Cheng-te em- 
peror ( 1506- 1521 ), had spent. But in the later part of his reign, 
he outdid the Cheng-te emperor in extravagance. The Ming 
History (Ming shih) says that toward the end of his reign, the 
country was restless both within and without.' 

Between these two spenders came the Lung-ch'ing emperor 
(1567- 1572) who succeeded his father at the age of thirty. He 
was placid and retiring and never had much ambition for ~ O V -  

erning. Unlike his father, he was not able to exert authority. 
During the six years of his reign, the power of the government 
was left in the hands of his ministers, who fought unceasingly 
among themselves. 
In his boyhood, the Wan-li emperor had the good fortune to 



have as his tutor and guide the renowned minister Chang ~ h u -  
cheng ( 1525- 1582), probably the most talented grand st.cre- 
tary that the Ming dynasty ever had. Unlike many of his 
leagues, Chang was a man of great determination. As head of 
the government, he set out to reform the administration and 
to repair the damage done by the Chia-ching emperor. He de- 
manded strict discipline and efficiency from all who were sub- 
ject to him. As tutor to the emperor, he frxed a course of studies 
which the boy had to follow regularly and diligently. He tried 
to cut down all unnecessary expenses both in the imperial 
household and in the government. Under his vigilance, corrup- 
tion was greatly reduced and the people treated more justly. 

By the time of Chang's death in 1582, the situation of the 
empire had improved greatly. In particular, it was financially 
sound and even prosperous. The government granaries in the 
capital had a ten-year supply and the Court of the Imperial 
Stud had a reserve of silver amounting to over four million 
t a e ~ s . ~  

Unfortunately, these years of prosperity did not last very long. 
The decline of the dynasty began to manifest itself in the be- 
havior of the emperor and in the weaknesses of the government. 
Even the reputation of Chang suffered posthumous disgrace. 
He was stripped of all the honors granted by imperial decrees 
and was accused of many crimes. Seemingly, the emperor re- 
sented the severity of his former tutor who had not allowed 
him freedom to d o  what he wished. The ministers, on the other 
hand, cherished a mortal hatred of Chang because of his high- 
handed manner and because he had them always at his mercy. 

Chang's greatest mistake perhaps was that he had governed 
alone and single-handedly. By concentrating power in his own 
person, he made himself absolute. The officials most affected 
were the censors (Yii shih), who held an important place in 
the central government of the Ming dynasty. A special charac- 
teristic of the censors was that, although they were subordi- 
nated to a higher authority, they were independent of that au- 
thority when exercising their powers. Perhaps because they 
were the "eyes and ears" of the emperor, they were directly 
responsible to him alone. Not a few of them had the courage 
to criticize the emperors themselves, and they often escaped 
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he of audacity. In some way it was sensed that they 
were backed by public opinion. It was, moreover, their dury 

and to criticize. For this reason, emperors of dif- 
ferent dynasties were chary of ill-treating their censors and 

won a reputation for small-mindednes~.~ 
In the last ten years of his life, Chang manifested great severity 

the censors, probably because of conflicts of power 
among them. He took every occasion to humiliate them and 
often removed them from office. Shortly after his death, he be- 
came the target of their attacks. 

Chang had never thought of training a successor. Now that 
he was gone there was no one to take his place. Chang's SUC- 

cessors were men of mediocre ability. Their great desire was 
to keep their positions, and in order to do this they bowed 
before the emperor. The emperor, on the other hand, had little 
interest in the government. Consequently, he paid little atten- 
tion to what the grand secretary or the censors said or did. 
The emperor, who was close to twenty, desired feverishly to 
assert himself- but not for the good of the empire. Instead 
of seeking advice and help from his ministers, whom he dis- 
trusted, he turned to  the eunuchs, who were men of no educa- 
tion and, as a rule, of obscure origin. Their greed for wealth 
and their ambition for power naturally influenced the emperor 
to seek his own interests4 He was so absorbed in his private 
affairs that he neglected the duties of his office. His last New 
Year meeting was held in 1588. After that he never appeared 
before his ministers for the Chinese New Year ceremonies and 
gradually limited his audiences with his ministers. Even memo- 
rials sent to the throne were kept in the palace without reply. 
These negligences of the emperor eventually led to many vacan- 
cies in important offices in the government.5 Further, political 
factions were soon formed among the censors and their follow- 
ers. Instead of uniting to fight against the General Secretariat, 
they turned against each other. Like most scholars of those days, 
they possessed little knowledge of politics, and their polemic 
disputes were centered on speculative problems - on the im- 
perial household." 

When Matteo Ricci arrived in China, he witnessed the rise 
of the Tung-lin party. Ku Hsien-ch'eng (1550- 1622), founder 



of this party, was a native of south Chihli. In 1594, he was 
dismissed from government and returned to his home town, 
Wu-hsi. There he and a few friends rebuilt the Tung-lin academy 
(shu-yiian) where the renowned Sung scholar Yang Shih ( 1053- 
1135) had taught. From the beginning, great numbers of scholars 
attended their meetings, some of which were not purely 
speculative. There was an active interest in public alfairs: "Those 
who are serving at the court should be mindful of the people, 
and those who are residing far away [from the court] must not 
forget their monarch."' This perhaps can be taken as the motto 
of the Tung-lin party. In a word, the party set out to bring to- 
gether government officials and such of the common people 
as had a sense of honor and justice to fight openly against dis- 
honesty and injustice. 

Under the Sung dynasty (960-1279), the academy system 
(shu-yiian) had flourished greatly among the Neo-Confucian 
scholars. In the Ming period, it was equally popular among the 
scholars. Chao Nan-hsing ( 1550- 1628), one of the prominent 
members of the Tung-lin party, stated that the purpose of the 
academy was to  gather together instructors and friends for dis- 
cussions. According to him, truth exists throughout the uni- 
verse and is handed down through traditions, from teachers to 
disciples. Unless one meets the right instructor, one can spend 
years going through books and still be ignorant of the truth. 

Ku made it clear how important it was to have good friends 
for mutual help. He said that it had never been heard that any- 
one had succeeded in becoming a sage by shutting himself be- 
hind doors; likewise, it had never been told that sages could 
live alone, cut off from society. If one tries to associate with 
virtuous scholars of the village, one benefits by receiving all 
the good virtues of the village; and the spirit of these good 
virtues will fill the whole village. In the end, if one tries to 
associate with virtuous men of the whole world, one will un- 
doubtedly reap the good virtues of the whole world and fill it 
with this ~ p i r i t . ~  

In 1582, the Wan-li emperor took over personal control of 
the government. Soon his court began to fill with undesirable 
characters, many of whom tried to persuade him of the advan- 
tages of mining. The emperor was quite ready to yield to their 
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P ersuasion, but a group of faithful government officials opposed 
[he so strongly that the emperor, still a young manl 
reluctantly gave in to their weighty advice. After that, however, 
his rule began to deteriorate, and toward the end of his reign 
the country was in a precarious State. Financially, the empire 

at a very low ebb. The war against the Mongols in the 
north and the defense of Korea against the Japanese invasion 
had cost the government huge sums. To add to the financial 
burden, the audience and residential palaces were burnt down 
in 1596 and 1597, respectively. The cost of reconstruction em- 
barrassed the imperial treasury. The proposal for opening silver 
mines was brought up again as a means of meeting the crisis. 
The emperor, interested solely in raising funds, approved this 
suggestion, disregarding the opposition of grave ministers. The 
emperor's eunuch commissioners set out at once to carry out 
the orders of the emperor. And as noted earlier, their ambition 
for power and their greed for wealth had made them unscrupu- 
lous and cruel. 

Abuses developed in the summer of 1596 when a mine was 
opened in the capital itself under the supervision of a eunuch. 
Wastrels and vagabonds very soon took advantage of this to 
enrich themselves. This is the turmoil Ricci described and 
lamented in his journals (see note 4). Chinese history in this 
period records a large number of revolts against the eunuchs 
all over the country.9 

It is easy to understand why the Tung-lin members in these 
circumstances stressed the importance of a union of forces be- 
tween government officials and the common people if they 
wanted to come out victorious over evil influences. The riot 
of 1627 (7th year of the T'ien-ch'i reign [1620-16271) is a 
good example of the union of forces between the literati and 
the townspeople of Soochow We are told that after this riot 
the chief eunuch and his advisers recognized the limits of their 
power, and imperial guardsmen were no longer sent to the 
south to make arrests."' 

Ever since his arrival in Peking in 1601, Ricci had been making 
Mends with numerous government officials, many of them 
members of the Tung-lin party. He himself claimed to have come 
horn Europe to make friends with the Chinese, and this was 
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the time when the Xng-lin members were trying to make true 
friends all over the country. His book, the Treatise on Friendship 
(Chiao-yu lun), gave them abundant inspiration. Even the eccen- 
tric philosopher Li Chih (1527-1602) was so impressed by 
Ricci and his writing that he had the book copied out and sent 
to his friends in different provinces." 

Despite certain individual and social differences, there was 
a good deal of similarity between Europeatls and the Chinese 
in intellectual capacity and morality. Both had high civilizations. 
Lf the two could unite through mutual communication, it would 
be possible to form a family with a single spirit. This was the 
ideal cherished by Ricci: to join the East and the West into 
one family. Through his writings and his scientific works he 
had won a name among the scholars. It now remained to win 
their confidence and to establish permanent friendship. 

How could foreigners gain the confidence of the Chinese, 
who from time immemorial had regarded all foreigners as bar- 
barians and as necessarily lower in culture and in everything 
else? Furthermore, the fact that foreigners were bellicose was 
a sign that they were not peace lovers or law-abiding people. 
Recent events had been discouraging. Ever since the beginning 
of the dynasty, Japanese pirates had been causing great trouble 
along the coast, and the Mongols had invaded the Chinese bor- 
ders in the north and northwest. Toyotomi Hideyoshi (1536- 
1598) had invaded Korea (1597), and the Japanese had become 
a menace to China. Moreover, the Manchus, a small tribe long 
subject to  China, were showing signs of unrest. 

From Southeast Asia it was reported that the Spaniards had 
occupied the Philippine archipelago and that the Dutch had 
conquered Java. Time and again Spanish and Dutch ships ap- 
peared along the Fukien coast trying to trade with people of 
the province. Above all, there was Macao. The Portuguese had 
been using Macao as a trading post since the middle of the 
sixteenth century. In 1580, it had come under Spanish dominion 
when Philip I1 enforced his claim to the crown of ~or tugal  and 
her dominions. Owing to commercial relations, Macao had at- 
tracted a large number of foreigners, not always men of good 
character. Under these circumstances, the Chinese had reason 
to  suspect foreigners coming into China and tried to keep them 
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,,t whenever they could d o  so. Otherwise, the foreign h b i -  
tmt, were always under the vigilant eyes of the Chinese.I2 

~ icc i  was not only well educated and virtuous but also pas- 
gssed great personal charm and great adaptability to Chinese 
customs. At first, of course, people took him for a foreigner -a 
barbarian; but he tried to have himself accepted as one of the 
Chinese. When they suspected him of being a foreign sp): he 
suave to win their confidence and make himself a friend of 

He captivated them by his Western learning, which 
was new and by no means inferior to Chinese learning. In every 
respect he was a gentleman, never giving offense and never 
~ffended. Unlike the foreign merchants, he was not looking for 
worldly gain but was always ready to help. He was admired by 
many of his Chinese friends.13 The supervising secretary of  an- 
king, Chu Shih-lu (1539- 161O), became acquainted with him 
through the Treatise on Friendship. Speaking later of Ricci's tak- 
ing up residence in Nanking, he remarked that he knew he had 
been in Kiangsi and other parts of the empire and he was, there- 
fore, no longer an alien to China. Why then should he not live 
in Nanking where there were so many ~ o h a m m e d a n s ? ' ~  

In his Treatise on Friendship, Ricci seems to have followed 
the ideas of Cicero's On Friendship. First, friendship is not egois- 
tic but looks rather for something that satisfies the soul; hence, 
there is no admixture of worldly interests. Secondly, there can 
be no true friendship without true virtue. Virtue and friendship 
for te  one another. We should, therefore, make friends only 
with good men; they alone deserve our affection, and they alone 
are capable of mutual love and respect. The Treatise on 
Friendship points out that if one makes friends with a view to 
benefit oneself rather than mutual help, one must be regarded 
as merely a tradesman and not a friend. And further, "it is only 
among the virtuous that constant friendship is established." In 
a way, many of Ricci's ideas were quite close to those of the 
leaders of the Tung-lin party, and this gave them something in 
common. 

From his early days in China, Ricci had made his own the 
advice in the Analects, "to meet friends through literary discus- 
sions and to cultivate virtue through fYiendship."15 This idea 
was seen in practice especially in the academies throughout 
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the Ming period and in literary societies toward the end of the 
period. Ricci seems to have made good use of it from his earliest 
days in China. Was not his house full of guests in Chao-ch'ing, 
Shao-chou, Nanchang, Nanking, and later in Peking? Did he not 
often go to visit mandarins and scholars and take part in their 
discussions? Li Chih observed that Ricci was so self-possessed 
that even in a boisterous crowd he was able to deal with each 
person with great calmness of mind. That is, in no way was 
Ricci disturbed by a disorderly multitude. This led Li to exclaim: 

Among all the people I have come across, 1 have never met 
one equal to him [Ricci]. Some of them are too insolent, others 
too cringing: either they are too ostentatious or too retiring. 
Indeed, he is a gifted man: inwardly he is very intelligent, out- 
wardly he is simplicity itself.'" 

In 1608, Ricci published his Ten Essays on the Extraordinary 
Man (Chi-jen shih-pien). This is a book on philosophical and 
ethical questions in the form of ten short dialogues between 
Ricci and some of the scholars and ministers. The dialogues 
were in the form of discussions, very much like those carried 
on in the academies. The style was elegant and the subjects 
interesting, full of paradoxes and of philosophical wisdom taken 
from Western authors who up to then were unknown in China. 
The book aroused much questioning among the literati; as a 
result, some of them were converted to  the Christian faith. Ricci 
himself testified that among all the books he had written in 
Chinese none had caused a greater sensation than the Ten Essays 
on the Extraordinary Man or had been so readily accepted by 
the literati." 

In his report to his superior on the situation of the mission 
in China, written in the spring of 1609, Ricci mentioned among 
other things that the success in Chinese studies by his fellow 
Jesuits had won them the reputation of being learned and vir- 
tuous scholars. This he considered more important than the 
conversion of ten thousand pagans. To his mind it was a 
foreshadowing of the conversion of the whole empire.'' 

Speaking of Italians, the Ming History says: "These who came 
to the East were intelligent and were men of great capacity. 
Their only purpose was to  preach religion, with no desire for 
government honors or  for material gain. For this reason those 
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who Were given to novelties were greatly attracted to them."'" 
conversation with the missionaries showed clearly that in the 
West, ~ e o p l e  were concerned not only with intellectud prob- 
lems but also with the practical side of life. In a word, they 
were realistic. Serious-minded Chinese scholars saw that the 
attitude of the West was in sharp contrast with the attitude of 
the Chinese of their time who concentrated chiefly on 

and moral problems. Such realization gave them the 
answer to their questions about what was needed in their coun- 
t~ This was a significant point. It can be said that it was the 
beginning of what the Ch'ing scholars advocated later: [kt us] 
adhere to our [traditional] studies [and at the same time] apply 

- ~ 

the Western methods (Chung-hsiieh wei ti, hsi-hsiieh wei 
yUng). *" 

This movement started with a small group of men who were 
close friends of the missionaries. Naturally, it was they who 
advocated reform, that is, the application of Western methods. 
They collaborated with the missionaries in translating books 
from European languages into Chinese, and they themselves 
wrote on what they knew about Western sciences. In treating 
of social problems, they were equally in favor of reform, though 
they were careful not to offend against the old traditions of 
the country. They tried to begin with themselves and their 
families, hoping to lead others by their good example." 

Those who advocated a total reform according to the Western 
method thought it necessary to seek the full collaboration of 
Westerners. In 1610, for the first time in the history of the Ming 
dynasty, a court minister, Chou Tzu-yii, presented a memorial 
to the Wan-li emperor pointing out that since the Chinese calen- 
dar was becoming very inaccurate, it would be a wise experi- 
ment to summon the foreigners from the Great West to institute 
the reform. However, it was not until the second year of the 
Fien-ch'i reign (1622) that a house was set up in the capital 
for calendar reform purposes. It was known as the Calendar 
Bureau of the Great West, and European missionaries were given 
charge of it. 

The late Ming period saw great enthusiasm for the study of 
things European, especially of firearms. The study of firearms 
was fostered by the government, which was working d e ~ ~ r a t e l y  



to win the war against the Manchus. Pi Mao-k'ang, author of 
the Book on Firearms with lllusfrations ( Chiin-ch 'i t'u-shuo ), 
says in his preface that there were over three hundred kinds 
of firearms in his day. Besides European models, he makes mention 
of models that had been modified along European lines by the 
Chinese. These modified types, he says, produced even greater 
effect than the European types. However, not all who wrote 
on firearms possessed adequate knowledge of them. Hence, 
what they said was ridiculed by Sung Ying-hsing (b. ca. 1660) 
as nonsensical talk whose sole and illusory purpose was to gain 
the talkers an entry to the government. 

A notable number of books written in this period bore the 
title World Improving (Ching-shih) or at least implied such an 
idea. Thus, Feng Ying-ching ( 1551 - 1610) wrote A Practical Man- 
ual for Daily Lifk (Ching-shih shih-yung-pien), and Cheng Ta-* 
published A Grand Scheme for State Administration (Ching-kuo 
hsiung-lueh). The Book on Chinese Technology (T'ien-kung kai- 
WLJ) of Sung Ying-hsing (b. ca. 1600) and the Thesaurus of 
Agriculture (Nung cheng ch'uan-shu) of Hsii Kuang-ch'i ( 1562- 
1623) both reflect the Ching-shih idea. The General Ency- 
clopedia (San-tsai t'u-hui), though compiled largely in the tra- 
ditional way, gives the impression that it was influenced by the 
Ching-shih idea. The Japan ese-Chinese General Encyclopedia 
(Wa-han sansai tokai), published later in Japan, clearly indicates 
that it had been influenced by the writings of the West. 

While European sciences were beyond the grasp of some, 
others found in them a source of inspiration and an object of 
pursuit. This was so especially at the end of the Ming and the 
beginning of the Ch'ing periods when the translations and writ- 
ings of the Jesuit missionaries and their followers were spread 
all over the empire. Among the works by scholars who wrote 
on diverse aspects of Western studies are the Encyclopedia on 
Miscellaneous Subjects (Wu-li hsiao-chih) of Fang I-chih (d. 
1671 ? ) and the Miscellaneous Notes by Kuang-Yang-tsu (Kuang- 
yang tsa-chi) of Liu Hsien-t'ing (1648-1695). Let it suffice to 
mention these authors and their works. 

In conclusion, let us recall that the sixteenth century was 
the period of Spanish and Portuguese expansion in both the 
West and the East Indies. It was the age of the conquistadores. 
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Martin Alonso in his dictionary points out that the word con- 
quistar had its origin in the Middle Ages, between the melfth 
and fourteenth centuries. He gives two very brief definitions: 
( 1 ) to win by arms (ganar con fas armas); ( 2 )  used figuratively, 
to capture the will (captar fa ~ o l u n t a d ) . ~ '  Whereas the soldiers 
tried to conquer by arms, religious missionaries tried to capture 
the will of the conquered by spreading the Gospel. I t  was inevi- 
table that Western culture should also be introduced where they 
went. But when they came to China and Japan, they began to 
realize that these two nations had high cultures of their own, 
quite different from those of the West. There was no question 
of conquering them by arms, nor was it easy to introduce them 
to anything new. 

Francis Xavier (1509-1552), who worked for a number of 
years in Japan, saw the necessity of evangelizing the Chinese 
first if he was to  convince the Japanese of the truth of Chris- 
tianity. His untimely death prevented him from formulating a 
policy for these two missions, but he was determined that the 
method of dealing with the Chinese and Japanese should not 
be the same as that in use in other mission countries. Mis- 
sionaries to  China and Japan should be  carefully chosen, and 
they should be  well qualified in learning and in virtue. Ricci, 
the man who really should be considered the founder of the 
Chinese mission, was just the type of man that Xavier would 
have looked upon a s  ideal for this mission. He was not only 
learned and virtuous but also possessed great personal charm 
and great adaptability to Chinese customs. His methods were 
slow but sure. 

NOTES 

1.' See Ming shih (Ming history), comp. Chang T'ing-yu and others, 
28 vols. (reprint edition, Peking, 1974), chum 18, 2:250-51. 

2. Ibid., chuan 213, 195645. A tael was a unit o f  value; as a unit 
of weight, in late Ming, it was approximately 1.3 ounces. 

3. Kao I-han, Chuan-kuo yii-shih chi-tu te yen-ke (Developn~ent of 
the censorial system in China) (Shanghai, 1933), 29-31. 

4. In his journals, Matteo Ricci had this to say: "The eunuchs, as 
a class, are unlettered and barbarous, lacking shame and piety, utterly 



arrogant and very monsters of vice. What with these semimen in corn- 
mand, and with their greed developing them into savages, the whole 
kingdom was in a turmoil within a few months, and in a worse state 
than it was during the Korean war. The war was external. This evil 
was fiom within, and greater, because of the fear it developed. Pilfering, 
cheating, and robbery were everywhere common. The tax m d  cUs- 
toms bureaus were veritable dens of thieves, and the royal treasury, 
entrusted by the King to the eunuchs, was thoroughly despoiled. me 
tax collectors found gold mines, not in the mountains, but in the 
rich cities. If they were told that a rich man lived here or there, they 
said he had a silver mine in his house, and immediately decided to 
ransack and undermine his home. This method of collection resulted 
in the payment of large sums of money by unfortunate victims before 
the collectors appeared, in order to  save their properties. Sometimes, 
in order to  secure an exemption from being robbed, the cities and 
even the provinces bartered with the eunuchs and paid them a large 
sum of silver, which they said was taken from the mines for the royal 
treasury. The result of this unusual spoliation was an increase in the 
prices of all commodities, with a corresponding growth in the general 
spread of poverty. Unlike the King's degraded servants, the Magistrates 
remained loyal to him and to  the public charge they administered. 
They sent frequent notices warning the King that the people were 
being treated unjustly, that there was danger of a public uprising, 
and not only danger but that serious outbreaks had already happened 
in several places. When the King paid no attention to  their warnings, 
they wrote to  him, reprehending his conduct in no  uncertain terms, 
and some of them, outside of the royal city, openly opposed the rav- 
ages of the eunuchs. But His Majesty was growing fat on the daily 
provender brought to  his palace by his henchmen, and he resolved 
not only to  pursue his policy, but to  punish with heavy penalties the 
critics and censors of the royalty, and all those who dared to  interfere 
with the work of the eunuchs. As a result, some of the judges were 
deposed from their high offices, and others were sent to prison in 
Peking to serve long terms in chains. With the King's authority re- 
newed, the robbers became more insolent in their attitude and more 
daring in their depredations." Nicolas Trigault, S.J., ( 1577- 1628), ed., 
China in the Sixteenth Century: TheJournals of Matthew Ricci, 1583- 
1610, trans. Louis Gallagher, S.J. (New York, 1953), 343-44. For a 
fuller account from Chinese sources, see Ku Ying-t'ai (d. after 1689), 
Ming-shih chi-shih pen-mo (History of the Ming dynasty in topical 
form), 2 vols. (Shanghai, 1935), B:chuan 65, 73-86. In his journals, 
Ricci gives an account of his own dealings with Ma T'ang, the eunuch 
tax collector, whom he  calls Mathan. Trigault, China in the Sixteenth 
Century, 359-69. 
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5.  Toward the end of 1607, the wand secretary, Yeh Hsimg-ho 
(1559- 1627), reported: "Today most of the important government 
ofices are vacant and the situation is most lamentable. There is only 
one official in each court; some of these have asked for permission 
to resign on account of sickness, others because of criticism. Only 
three great officials now remain in office: Li Hua-lung 11554- 16121, 
o resident of the Board of War, Yang Tao-pin, vice-president of the Board 
of Ceremonies, and Liu Yiian-lin, vice-president of the Board of 
Works. Of these, Yang has asked for leave, and Li is absent because 
of his health, so  that in the capital one can find hardly a trace of an 
important official. Moreover, the president of the Board of Revenue, 
Chao Shih-ch'ing, is in such distress that he seems to have lost his 
interest in life, solely because he is unable to provide the salaries of 
the troops on the borders. The Board of Works finds it diflicult to 
supply rewards for the foreigners. Both the Board of War and the 
Court of Entertainment, owing to lack of resources, have petitioned 
for leave to borrow from the Boards of Revenue and Works, and, in 
their discouragement, they are beginning to find fault with each 
other." Chuang T'ing-lung (ca. 1650), Ming-shih ch'ao-lueh (A glimpse 
of the history of the Ming dynasty), 2 vols. (reprint edition, Shanghai, 
1935), ( ts'e 1 ):29b. 

Nor was this an isolated case. In 1609, the Boards of Revenue, Cere- 
monies, and Punishment were left vacant, and when the grand secre- 
tary sent in a petition to  have officials appointed, the petition was 
pigeon-holed. Even the office of the grand secretary, one of the most 
important, perhaps the most important of government offices. was 
no better treated than the others. Fang Ts'ung-che (d. 1628) found 
himself the solitary custodian of the office, and when he petitioned 
for new appointments to fill office vacancies, the emperor said that 
one man was enough. Fang was so discouraged that for forty days 
he refused to  carry out his duties and did not return to them until 
after repeated requests from the emperor. See Ch'a Chi-tso (1601- 
1677), Tsui Wei-lu (A complete history of the Ming dynasty), 2 ~01s. 
(reprint edition, Shanghai, 1928), 14 (ts'e 6):36b; Kuo Shang-pin (ca. 
1598), Kuo chi-chien shu-kao (Draft of the memorials to the throne 
by the censor Kuo Shang-pin), in Ts'ung-shu chi-ch'eng ch'u-pien (First 
series of the collection of collectanea), 5 vols. (Shanghai, 1935), 1 
(ts'e 0, 908): 19- 20; Chao I ( 1727- 1814), Erh-shih-erh-shih cha-chi 
(Miscellaneous notes on the twenty-two dynastic histories), 2 ~01s.  
(Shanghai, 1963), B:731. 

6. Hsia Hsieh (ca. 1850), Ming t'ung-chien (A chronologicd history 
of the Ming dynasty), 3 vols. (Shanghai, 1959), 3:2654; Meng Sen, Mhg- 
tai shih ( A  history of the Ming period) (Taipei, 1957), 276; ~ s i e h  
KUO-chen, Ming Ch'ing chih chi tang-she yun-rung k'ao (A study of 
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factions and cliques in the late Ming, early Ch'ing periods) (Tdipci, 
1967), 15 - 39. 

7. Kao P'an-lung (1562- 1626), Kao-tzu i-shu (Posthumous works 
of Kao P'an-lung), late Ming edition (ts'e 8, 164):2-8; see Huang 
Bung-hsi ( 1610- 1695 ), Ming-ju hsueh-an (A systematic historical sur- 
vey of all the important schools of thought throughout the Ming 
period) (Shanghai, 1933), 50, where a similar statement by Ku Hsien- 
ch'eng is given. Huang goes on to say that in the lbng-lin meetings, 
government personnel as well as government affairs were brou@t 
up for discussion. It was expected that in this way the authorities 
might be moved to make necessary changes. As a result, the Tung-lin 
party was backed by public opinion, and the government gave wei&t 
to its views. 

8. Chao Nan-hsing, Wei-po-chai wen-chi (Essays by Chao Nan- 
hsing), in Ts'ung-shu chi-ch'eng, 5 (no. 2443, ts'e 5):181; Hou Wai-lu, 
comp., Chung-kuo ssu-hsiang t'ung-shih (A general history of Chinese 
thought), 7 vols. (Peking, 1949- 1960), Book 4B (Peking, 1960): 1101, 
1103. 

9. Ku Ying-t'ai, Ming-shih chi-shih pen-mo, B:chuan 65, 73-86; 
Kuo, Kuo shu-kao, in 'IS'ung-shu chi-ch'eng, 1 (ts'e 0, 908):28-30, 
34; 2 (ts'e 0, 908):38; Chao I, Erh-shih-erh-shih cha-chi, 35 B:729-31; 
Chou Shun-ch'ang ( 1584- 1626). Chou-chung chieh-kung chin-yii-lu 
(Some incomplete writings of Chou Shun-ch'ang), in Ts'ung-shu chi- 
ch'eng, 1 (ts'e 2, 165): 1-7. Similarly, the eunuchs were commissioned 
by imperial orders as tax collectors. Since they were strangers to the 
provinces to which they were assigned, they had to depend upon 
the natives of those localities for information, and many ne'er-do-wells 
offered their services, helping the eunuchs to make great profits. Pro- 
tected by the eunuchs, many locals went about exploiting the people 
audaciously. The Ming shih relates that they set up numerous custom 
stations along both land and water routes. They laid hands on mer- 
chants and confiscated their goods, searching even their personal be- 
longings. They also made their way into small villages and imposed 
taxes on such common necessities as rice, salt, chickens, and pigs. 
Their atrocities sometimes became all the more intolerable in that 
they followed one another in quick succession. See Ming shih, chuan 
81, 71978- 79. 

10. The riot of 1627 was caused by the arrest of Chou Shun-ch'ang, 
a retired government official and a Tung-lin member, by order of the 
notorious eunuch Wei Chung-hsien (1568-1627). Several tens of 
thousands of townspeople of Soochow were involved. When violence 
broke out, the presiding officials escaped with little dignity; two 
guards were killed and many injured. Subsequently, five Soochow com- 
moners were executed as ringleaders (a son of a wealthy merchant, 
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a salesman, a haberdasher, a sedan-chair bearer, and one unkown), 
others were subjected to  corporal punishment or x n t  into exile. 
~ h o u  Shun-ch'ang Was brought secretly to Peking where he died in 
the palace prison under cruel torture. See Chang P'u ( 1602- 1641 ), 
<<Wu-jen mu-pei chi" (The tombstone inscription of five [martyrs]), 
in ~ing-wen-hui  edition (Ming literature collection ) (Taipei, 1958 ), 
1094-95. From this narrative, one can see that members of the Tung- 
lin party were involved in this riot. 

11.  Chiao-yu fun was the first book written (in 1595) in Chinest. 
by Ricci. He was then in Nanchang, Kiangsi province, as the guest 
of C ~ U  To-chieh, the Chien-an prince (d. 1601 ), who was curious to 
know what Europeans had to  say about friendship. Ricci's little book 
was based on the writings of Greek and Roman authors as well as 
on well-known Catholic writers. The De Amicitia of Cicero is quoted 
frequently. Likewise, the writings of Seneca and St. Aupstine appear 
several times. Some of the ideas seemed so new and so beautiful to 
the Chinese scholars that they were quite captured by them. Before 
it was published, many besides Li Chih had it copied and sent to 
friends all over the country. Since then it has gone through many 
editions down to our day. See Pasquale M. D'Elia, S.J., ed., Fonti Ricciane: 
documen ti originali concernen ti Matteo Ricci e la storia delle prime 
relazioni tra 1'Europa e fa Cina 1579-1615, 3 vols. (Rome, 1942- 
1949), 13368-70; Fang Hao, "Li Ma-tou Chiao-yu lun hsin-yen" ( A  
new study on Matteo Ricci's Chiao-yu fun), in Fang Hao liu-shih tzu- 
ting kao (The collected works of Maurus Fang Hao revised and edited 
by the author on  his sixtieth birthday), 2 vols. with Supplement 
(Taipei, 1969), 2: 1849- 70. 

Chiao-yu lun seemingly was still quite popular in the circle of the 
literati at the beginning of the Manchu period when it inspired Martino 
Martini (1614- 1661) to  write his own work on friendship, Chiu-yu 
pien (A treatise on making friends) ( 1661 ), two chum in one volume. 
Somehow he felt that Ricci's book was too short and not exhaustive 
on the subject. While Ricci's booklet is in the style of proverbial 
phrases, Martini's book is a full textbook on ethics. It is interesting 
to note from the preface of Chiu-yu pien that Hsii Er-chueh ( 1605- 
1683), grandson of Hsu Kuang-ch'i (1562- 1633), cautions against the 
ill effect that may come from making friends, namely, the formation 
of factions, which may eventually lead to party strife. He was hinting 
at the damage done by party strife in the late Ming period. At the 
time he wrote the preface ( 1661, the eighteenth year of the Shun-chih 
reign [1664- 1666]), the forming of parties and private academies 
was strictly forbidden by the Manchus. See Teng Chih-ch'eng, Chung- 
hua erh-ch'ien-nien shih (Two thousand years of Chinese history), 5 
vols. (Hong Kong, 1964), 5B:249-55; Hsieh Kuo-chen, Ming Ch'ing 
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chi tang-she, 2 50 - 55; Hsii Tsung- tse, Ming Ch 'ing chien Yeh-su-hu,. 
shih i-chu t 'i-yao (An annotated bibliography of Jesuit translations 
and writings during the late Ming, early Ch'ing periods) (Shm&ji, 
1949), 345-48. 

12. Commerce had developed greatly since the middle of the Ming 
period. As a result, big cities had begun to  appear. Soochow and 
Hangchow were the centers of silk production. Sung-king became 
the center of cotton weaving, and Ching-te chen was the center of 
the porcelain industry. According to Li Ting, who lived at the begin. 
ning of the Wan-li period, merchants traveled to the south day and 
night with the products of the northern provinces; likewise, mer- 
chants traveled to  the north with goods from the south. Those along 
the coast where the soil was poor often risked their lives by sailing 
the high seas in search of a better living in neighboring states. Such 
voyagers reached Korea, Japan, the Pescadores, the Philippines, 
Annam, Cambodia, Malacca, and Siam. Many made their fortunes in 
this way. Despite prohibitions issued by local authorities, foreign trade 
went on without interruption. See Hsieh Chao-che ( 1567- 1642), Wu 
tsa tsu (Encyclopedic notes), 2 vols. (Shanghai, 1959), A:107, 115- 16; 
see also Hsieh Kuo-chen, ed., Ming-tai she-hui ching-chi shih-liao 
hsuan-pien (Selected materials for the socioeconomic history of the 
Ming dynasty), 3 vols. (Fukien, 1980), B:61- 121, where quotations 
are cited from first-hand sources. 

In the second half of the Ming period, a number of Confucian schol- 
ars changed their views on commercial transactions; traditionally, Con- 
fucian scholars would never involve themselves in business transac- 
tions since they considered that by so doing they would lower their 
social standing. Tsao Shu-ming mentions a number of these scholar 
families that went into business and became quite wealthy as a 
result. Even the grand secretary, Hsii Chieh (1503-1583), it is re- 
ported, kept a considerable number of women weavers in his native 
place in order to  produce for the market. Tsao Shu-ming, Hsin-an 
Hsiu-ning rning-tsu chih (Records of the eminent families of Hsin-an 
and Hsiu-ning), in Hsieh, Ming-tai shih-liao, B:68, 96-97. 

Trading by these great families was not confined to their native 
country. It often extended to foreign states despite repeatedly issued 
imperial decrees forbidding foreign trade. Ch'en Jen-hsi ( 1579- 1634), 
in his Huang-Ming shih-fa lu (Collection of government documents 
of the Ming period), 4 vols. (reprint edition, Taipei, 1965), 4:2005-6, 
gives a number of cases that occurred in different Ming reigns. In 
the Wan-li period, it seems to  have become quite common for rich 
families in Fukien to trade with neighboring countries through their 
servants; they supplied the capital and ships, and their servants made 
the voyages and carried out business transactions. Earlier in the Chia- 
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&ing ~e r iod .  Chu Wan ( 1494- 1549 ), governor of Fukien, attempted 
to ,top foreign trade. Both the common people and the gentry felt 
me blow. Their protests and their complaints to the coun eventudly 
brou@t about the governor's Wmoval from office. Later, he was 
&own into prison and committed suicide. See Ming shih, chuan 205, 
18:5403-5, for the biography of Chu Wan. Chang Hsieh (ca. 1600) 
summed up the conditions of the time briefly but clearly: xs a rule, 
we used to find foreigners coming to China for trade and it must be 
admitted that there never was a time in which so many Chinese went 
abroad for trade as go in our day." Chang Hsieh, ring-Hsi-yang k'ao 
(A maritime geography of South Asia) (Shanghai, 1()37), 103. 

13. In one of his letters, Ricci wrote: "We are dressed in Chinese 
gowns; our speech, our food and drink, and the house we live in are 
all according to  the Chinese custom..  . and for this reason it seems 
to us more solidly fruitful and better advised to adopt this plan. Little 
by little we shall win the contidence of this people and remove all 
their suspicions, and then we will deal with their conversion." Pietro 
Tacchi Venturi, S.J., ed., Opere storiche del I? Matteo Ricci, SJ . ,  2 vols. 
(Macerata, 1911 - 1913), 2:247. Elsewhere, Ricci wrote: "The higher 
authorities, having good relations with us, are losing the fear they 
had for foreigners, and many say that we are very much like them, 
something not to  be overlooked in a country so hard to communicate 
with and so proud. In everything we yield to them except in the law 
of God." Ibid., 2:57. A contemporary remarked that "recently some 
foreigners from the Great West came here by sea. They preach the 
doctrine of worshiping heaven. The terminology they use is very pre- 
cise, their teachings are very logical, and their behavior very proper. 
They refute Buddhism and Taoism but favor Confucius. There are 
people who have taken a fancy to them. They even say that sages 
had been born." Ch'en Hou-hang, Pien-hsueh ch'u-yen (Philosophical 
writings of Ch'en Hou-hang),  n.p., n.d., 16 

In the preface to  Chao-tai chi-lueh (A brief history of the contem- 
porary Ming period), 6 vols. (late Ming edition), 5 (ts'e 5):70b, Chu 
Huai-wu relates that, after the death of Ricci in 1609 (read 1610), 
his follower Pang Wo-ti (read Pang Ti-wo; i.e., Diego Pantoja, SJ. 
[1571-16181) remained in Peking; Wang Feng-shu (i.e., Alfonso 
Vagnoni, S.J. [ca. 1568- 16401) and others were in Nanking. They so 
attracted scholars and commoners that these gathered like clouds. 
Ch'en Lung-cheng (1568- 1645), in Chi-ring wai-shu (Miscellaneous 
writings of Ch'en Lung-cheng), 6 vols. (late Ming edition), 2 (t'se 
2):28b-29b, describes Ricci as a very clever man who, after his 
arrival in China, learned to  speak and read Chinese. Even his writings 
were above the ordinary. After his death, his followers were able to 
carry on his teaching, but none of them could compare with him 



intellectually. Shen Te-fu ( 1578- 1642), in Wan-li yeh-huo pien (Miscel- 
laneous notes written on the late Wan-li period) (Shanghai, 1959) 
p. 30, C. 785, relates that Ricci did not take offense when he was 
contradicted, was generous in almsgiving, and always came to the 
relief of those in urgent need. As a result, his earnestness and kindness 
were always appreciated and he was highly respected. Li Chih- 
tsao (1565- 1630), in his preface to Ricci's Chi-jen shih p'icn, says: 
"Sometimes I consulted him on diverse problems, and if I followed 
his advice I always came out right. But if 1 did otherwise, I always 
had cause for regret." 

14. D'Elia, Fonti Ricciane, 2:46-47 (N536). 
15. Ch'eng Shu-te, Lun-yii chi-shih (A collection of commentaries 

on the Analects of Confucius), 2 vols. (Taipei, 1965), B:763-64. 
16. Li Chih, Hsu Fen-shu (Second series of Li Chih's collected 

works) (Shanghai, 1959), 36. In the year 1610, over 5,000 students 
from all over the country came to  the capital for the examinations, 
besides a number of officials who had come to  report on the perform- 
ance of their official duties. Many of these officials had heard Ricci's 
name and others were old acquaintances, and they took this opportun- 
ity to pay him a visit. This kept Ricci very busy receiving visitors 
and returning visits. It was during Lent, the season for fast according 
to Church law, and Ricci often had to leave his supper to receive 
visitors; then when the visits were over, he  forewent his supper. See 
Henri Bernard-Maitre, S.J., Le Pere Matthieu Ricci e t  la Societe 
Chinoise de son temps, 1552-1610, 2 vols. (Tientsin, 1937), 2:366- 
67. This shows clearly the success of Ricci. In his mission, he had 
to exercise great self-denial and make heavy sacrifices. The same au- 
thor refers to the experiences of an eighteenth-century French Jesuit 
missionary in China, Jean de  Fontaney (1643- 1710). According to 
Fontaney, to  be a missionary in China, one must have full control of 
one's natural disposition and tendencies. It is the nature of a European 
to be lively and passionate and to forge ahead vigorously. Once he 
came to  China, he  would have to  make a thorough reform. He must 
be gentle, cheerful, patient, and polite to  all his visitors. He must 
listen to  them with great patience, his expression should be graceful, 
and he should not raise his voice or  behave without regard to de- 
corum. Ibid., 1 :242. 

17. This book cost him two years (1606-1608) of hard work. 
Shortly after it was published, Ricci was able to  write: "We have re- 
ceived news that the book has been printed in two or  three other 
provinces, and requests for copies have come from different places. 
I have already given away hundreds of them." The following year he 
wrote: "Not only have the fathers here asked for many hundreds of 
copies in order to  make presents to  their friends, but many others have 
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had numerous copies of it printed at their own expense for distribu- 
tion to their friends." In that same year ( 1609), the book was printed 
wice by the Chinese literati, once in Nanking and once in Kiangsi. 
D'Elia, Fonti Ricciane, 2:304 (N711 j (NN 1819, 1856). 

The success of Chi-)en shih p'ien led to the composition by later- 
period mi~sionaries of a few works in the form of academic discus- 
sions, or in the yii-lu style, that is, the lecture style of writing especially 
characteristic of the Neo-Confucian scholars of the Sung dynasty 
(960- 1279). Such Jesuit works are: (1 )  San-shan lun hsueh chi 
(karned conversations at San-shan [Foochow]) by Giulio Aleni, S.J. 
(Ai Ju-liieh [ 1582- 16491). This is a dialogue between Aleni and Yeh 
~siang-kao, the former grand secretary, on God as the creator and 
governor of the universe. ( 2 )  K'ou-to jih-chao (Daily records taken 
born dialogues between Jesuit missionaries and some Chinese schol- 
ars in Fukien). The missionaries were Aleni and Andrius Rudamina, 
S.J. (Lu An-te [1596- 1631]), who dialogued about questions of faith, 
the natural sciences (physics and mathematics), and contemporane- 
ous events. The conversations and discussions were taken down by 
several Christian literati. (3 )  Hsu k'ou-to jih-chao ( A  second series 
of the K'ou-to jih-chao) by Wu Li (Simon-Xavier a Cunha, S.J. [ 1632- 
17181). This book is very similar to the K'ou-to jih-chao. The conver- 

sations and discussions of Wu Li were recorded by Chao Lun, who, 
according to Pfister (Notices, 1:397), was Wu Li's catechist. See also 
Fang Hao, Chung-kuo T'ien-chu-chiao shih jen-wu chum (Biographies 
of eminent persons in the history of the Catholic Church in China), 
3 vols. (Hong Kong, 1967- 1973), 2:234-37. 

18. Bernard-Maitre, Pere Ricci, 2:230. 
19. Ming shih, chuan 326, 28:8461. 
20. Ch'en Tien ( 1849- 1921 ) says correctly that "after Hsii Kuang- 

ch'i passed the chin shih examinations, he learned astronomy, 
mathematics, and fuearms from Matteo Ricci and learned them 
thoroughly. He seems to  have foreseen the good h i t  that Western 
studies would bear in China three centuries later. At the same time, 
he made studies of national defense, military settlement, hydraulics, 
salt production, etc. This shows that his interests were not confined 
solely to Western studies. As a man of flexibility and common sense, 
he is indeed worthy of the praises of men of wisdom." Ming-shih 
chi-shih (Miscellaneous annotations to the poems of the Ming period ), 
10 vols. (Shanghai, 1936), Keng-chien, chuan 21 (ts'e 8),  2475. 

21. For instance, at the end of Ch'ung-i-t'mg hsu-pi (Miscellaneous 
writings of Wang Cheng), there is a public confession by Wang Cheng 
( 1571 - 1644) that shows the great openness and sincerity of the n~an. 
One can but admire his courage. The confession tells us that when 
he Was baptized a Catholic, he made up his mind never to take a 



concubine. On the day he passed his government examinations, he 
wrote home reminding his family of his determination. Since he had 
no son by his first wife, his family held that he  would have to take 
a concubine. He yielded to  pressure from his father. Later, he repented 
and tried to send the concubine away "My wife wept and begged 
me to  tolerate the concubine, and we nearly had a quarrel. The con- 
cubine too was so distressed that she nearly lost her life. She would 
on no account remarry, and she expressed her wish to become a 
Christian and observe chastity." Remorse finally caused Wang to make 
up his mind. "Throughout the whole night I reflected (saying to my- 
self) that I am nearly seventy, and my behavior is no better than that 
of a youth of seventeen. . . . Now I promise before God that in future 
I will treat the concubine as  a friend . . . and if afterward I again 
commit sin with her, the angels (will be my witness) and I am willing 
to die the penalty of death." This confession by Wang Cheng was 
made on the tenth day of the twelfth month in the ninth year ( 1636) 
of the Ch'ung-chen reign ( 1627- 1644). See Bibliotheca Vaticana: Borgia 
Cinese 336 (3). 

22. Martin Alonso, Enciclopedia del Idioma, 3 vols. (Madrid, 1958), 
1 :1184. 



A Serious Matter of Me and Death: 
~ ~ a r n e d  Conversations at Foochow in 1627 

BERNARD HUNG-KAY LUK 

''EAST IS EAST, and West is West, and never the twain shdl 
meet," wrote Rudyard Kipling in 1889; and the poet proceeded 
with a ballad about how an Indian horse thief and a British 
army officer met in pursuit and came to develop a kind of re- 
spect for each other in the mutual code of machismo. 

But is it only in feats of physical daring that people from 
diiferent cultures can meet? Can there not be mutual appreci- 
ation and respect in ethical, religious, and intellectual en- 
deavors? Contemporary writers critical of the age when the 
white man was an unabashed burden on the subject peoples 
of more than half the world have many faults to find with the 
attitudes and assu~nptions of hpling and his like, not the least 
of which is the stereotyping of East and West, and the precon- 
ception of unbridgeable chasms in the intellectual and spiritual 
realms. 

But the European expansion was not uniformly arrogant. During 
the centuries of the ascendancy of the West, there were, now 
and then, here and there, genuine efforts at understanding, ap- 
preciation, and mutual respect between Europe and the cul- 
tures in its path. One of the most dramatic and significant of 
these efforts was the Jesuit mission in China in Ming-Ch'ing 
times. While the crossing of philosophical and doctrinal barriers 
was difficult for the Jesuits and for the Chinese literati, both 

The author is indebted to Philip West, Hin-cheung Lovell, and Willard J .  Peterson for 
invaluable suggestions that have enhanced this essay. 



of whom were often imprisoned by their respective modes of 
thinking, mutual esteem for the ethical and spiritual attainments 
of one another's tradition did develop out of their contact. 

ACCOMMODATION AND CONVERSATIONS 

Under the leadership of Alessandro Valignano, S.J. (1539- 
1606) and Matteo Ricci, S.J. ( 1552- 1610), the Jesuits developed 
a policy of accommodation with Confucianism as an approach 
to proselytizing Chinese scholar-officials. In the intellectual 
sphere, the Jesuits took the position that there was nothing 
incongruous between Catholic doctrines and what they held 
to be the "pristine" Confucianism of the Classical texts. Any- 
thing in contemporaneous Confucianism that conflicted with 
their teaching, the missionaries attributed to a corrupted trans- 
mission of the doctrines of the Chinese sage. They equated the 
heaven of the Classics with the Christian God, and rejected 
Taoism, Buddhism, and the Neo-Confucian metaphysics that 
grew out of the Sung synthesis of these schools with older 
forms of Confucianism. Confucius thus became, so to speak, a 
Chinese John the Baptist, preparing the way for the coming of 
the Lord. The Jesuits contended that they were attempting to 
restore the original Confucianism and to bring it to its fruition. 
In this way, they hoped to ease the acceptance of Christianity 
by the Chinese literati. Liturgically, the Jesuits also granted, or 
obtained papal permission for, corresponding concessions to 
Chinese customary practices.1 

Operationally, Ricci and his confreres proceeded with the 
work of proselytization by cultivating individuals or small 
groups of literati with learned conversations and discussions 
rather than by public preaching. The latter would all too easily 
attract unfavorable attention or lead to breaches of the public 
peace in the late Ming milieu, while learned conversations were 
an accepted part of literati culture and of the philosophical 
tradition.* Thus, dressed and speaking as a Chinese literatus, a 
Jesuit missionary would seek to be first an adjunct, later a 
member, of the intellectual circles of a locality. He might use 
his knowledge of Western science or his travel experiences in 
a kind of pre-evangelization; then he  would raise and answer 



A Serious Ma tter of Life and Death 175 

questions of a philosophical or religious nature, pass around 
literature, pay Courtesy calls, attend literary gathering or ban- 
quets, and do  most of the other things an upright and serious- 
minded literatus would do. Quietly and modestly, he would 
allow his broad learning and virtuous behavior to be known. 
Soon people would make further inquiries, and then the more 
direct work of doctrinal instruction could begin. 

The accommodation policy never enjoyed universal accep- 
tance; the mendicant rivals of Jesuit missionaries, and even 
some Jesuits themselves, attacked this accommodation as itself 
a corruption of Catholic faith and r n ~ r a l s . ~  From a different 
perspective, literati in the seventeenth century, as well as 
Sinologists of more recent times, have cast grave doubts on 
the Jesuits' understanding of Chinese philosophy and their in- 
terpretation of Chinese intellectual history4 Nevertheless, the 
views of Ricci and his followers prevailed in the mission, and 
a number of late Ming scholar-officials, including a few of the 
best minds of the age, did embrace the Catholic faith without 
apparently giving up much of their Confucianism, thereby dem- 
onstrating that the Jesuits' theories did make sense to at least 
some of their intended audience. 

It is not the intention here to review the arguments for or 
against the accommodation policy. Rather, this is an attempt 
to examine in some depth a learned conversation between a 
missionary and a Confucian in order to observe the policy in 
action and to aid in evaluating the effectiveness of the Jesuits 
in their grand enterprise of bridging continents. 

The first and most famous of the published encounters be- 
tween Confucianism and Christianity in conversational form was 
written by Ricci himself: the True Meaning of the Lord of 
Heaven (T'ien-chu shih-i) (1603), in which a Chinese scholar 
and a Western scholar engaged in dialogue on philosophical 
and religious topics.5 While this was a key document of the 
accommodation policy, and the topics are systematically de- 
veloped, it was not a record of any one historical conversation, 
although it was based on numerous discussions Ricci and his 
associates experienced. Rather, it was a constructed dialogue, 
much like the ones in contemporaneous Europe written to pre- 



sent philosophical, political, or scientific debates. could 
neither convey the actual give and take and personal factors 
an account of a real conversation would have, nor show how 
an actual learned conversation between missionary and literati 
might end. For the purpose of this essay, another kind of source 
is required. 

In June 1627, an amiable but unremitting discussion on 
philosophy and religion took place at Foochow among the Jesuit 
Giulio Aleni (Ai Ju-liieh [ 1582- 1649]), Yeh Hsiang-kao (1562- 
1627), the former grand secretary, and the Intendant Ts'ao. ~n 
account of the conversation was published soon afterward by 
Aleni under the title Learned Conversations at San-shan 
[Foochow] (San-shan fun hsiieh chi)? The style of this booklet 
is too literary to have been a verbatim record of the conversa- 
tions and must have been edited. Since Aleni published it to 
aid his proselytizing work, its fidelity as a record may be ques- 
tioned. However, the status and prestige of Yeh and Ts'ao, and 
Yeh's position as Aleni's patron in Fukien, should guarantee 
(even if Aleni's honor did not) that this would be a reasonably 
fiiithful account of what transpired during the discussions. Indeed, 
in a foreword to the booklet written some time after the con- 
versations by one Huang Ching-fang (who might or might not 
have been converted to Christianity), the writer testified that 
Yeh, as here recorded, spoke the minds of many literati in the 
dficulties he raised with Aleni's teaching.' In this a s  well as 
in another foreword by one Su Mou-hsiang (probably a Christian), 
Yeh was considered to have argued the Confucian position very 
well, and Yeh and Aleni were each judged equal to the challenge 
of the other.' Thus, the general credibility of the Learned Con- 
versations at San-shan [ Foochow] was attested by contem- 
poraries. 

In the discussions, the issues raised included the Jesuit's re- 
jection of Buddhism, comparisons between Neo-Confucian and 
Christian cosmologies, the omnipotence of God, the problem 
of evil and the justice of God, free will, moral self-cultivation, 
retribution and afterlife, salvation and the incarnation of Jesus, 
and Christianity in Chinese history. The booklet contains some 
ten thousand characters and was not by any means a systematic 
catechism. Rather, the points raised by Yeh reflected deep and 
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p~litical and existential concerns, many of which were 
shared by other literati of the time. 

In what follows, the three conversationalists are introduced 
and the booklet examined. 

'fie protagonist of the conversations, Giulio Aleni, was one 
of the most distinguished successors of Ricci in China. L;lboring 
mostly in the south and far from the center of power in Peking, 
he never served any emperor as clock maker, astronomer, dip- 
lomat, confidant, surveyor, or court painter. He remained in 
the provinces, made friends among the scholars and officials, 
and won converts. He was well enough respected by his 
Chinese contemporaries in an epoch of spiritual quest to have 
been known as a sage reborn.' 

Aeni was born in 1582, the year Ricci arrived in China, in 
the northern Italian city of Brescia. Brescia was then going 
through the rigors of the Catholic Counter Reformation, and 
young Giulio was educated in a Jesuit school where he "ac- 
quired the sciences, devotion, and the holy fear of God," so 
much so that in 1600 he entered the Jesuit novitiate. During 
the course of his philosophical studies, his missionary vocation 
matured. In his letters dating from this period, in which he 
applied to his superiors to be sent to the "East or the West 
Indies," he already displayed that combination of a strong sense 
of mission with deep personal humility. It is readily evident in 
the prefaces and postscripts of his Chinese books and made an 
immense impression on his Chinese acquaintances. Eventuallj; 
after his theological studies and priestly ordination, he was as- 
signed to the China mission. He arrived at Macao in late 1610, 
a few months after Ricci had died in Peking. Thus, he might 
be considered one of the second generation of China Jesuits. 

Aleni entered the mainland of China in 1613 and stayed with 
Hsii Kuang-ch'i (1562- 1633) in Shanghai. In 1616, when the 
first anti-Christian persecutions broke out following the im- 
peachments by Shen Ch'iieh ( 15??- 1624), he and several other 
Jesuits sought refuge in the house of Yang T'ing-ylin (1557- 
1627) in Hangchow. He probably spent much of this period of 
confhement in studying and polishing his Chinese style under 



Yang. His Chinese diction, as evinced in his publications, is im- 
pressive indeed. 

When the troubles subsided, Aleni became more active in 
Hangchow. In 1619, according to a letter he wrote to a relative 
in Italy, he baptized 265 converts. Later, he traveled in the en- 
tourage of one of his converts to Shansi province where he 
introduced the mission. 

By the end of 1621, he was back in Hangchow where he 
stayed for two years. During this time, he wrote a book-length 
global geography, a comprehensive description of Western learn- 
ing, and an Aristotelian-Thomistic psychology; these were the 
first on these topics published in the Chinese language." He 
also won a number of converts among the literati. 

In 1624, Aleni met Yeh Hsiang-kao at Hangchow. Yeh had just 
retired from office as grand secretary and was on his way back 
to his native Fukien. He invited Aleni into that province. The 
Jesuit mission was thus brought into the province, and from 
1625 on Fukien was the scene of Aleni's activities. 

Aleni's fellow guest at Yeh's house during the learned conver- 
sations, and in a way the Buddhist antagonist to the Jesuit, was 
identified in the booklet only as Intendant Ts'ao. He was most 
probably Ts'ao Hsiieh-ch'iian (tzu Neng-shi) ( 1574- 1646), a 
friend of ~eh 's ."  Ts'ao was a native of Foochow He obtained 
the chin-shih degree in 1595 and, after a number of official 
appointments, became the intendant of the Kuei-p'ing circuit 
in Kuangsi in 1624. While at that post, he incurred the wrath 
of the eunuch faction headed by Wei Chung-hsien ( 1568- 1627) 
because of his controversial book on recent palace politics. The 
book was suppressed and the author dismissed from office. He 
returned home in 1626 to devote himself to studying and com- 
piling a literary encyclopedia. He had a good reputation as a 
poet, and Yeh enjoyed his company when sightseeing.12 He is 
not known to history as a devotee of Buddhism, but was prob- 
ably as eclectic in his religious approach as were many of his 
contemporaries. 
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~leni 's  main interlocutor in the Foochow conversations, yeh 
~ ~ i a n g - k a ~ ,  was a bitterly disillusioned man who had lost the 
will to live. After a long and successful career as a scholar- 
official, he saw his life's work and his reputation mined as a 
result of the corruption of the court and the confused factional 
politics. 

yeh was born in 1562, the son of a minor scholar-official horn 
FU-ch'ing, a coastal county within the prefecture of ~ o o c h o ~ . ' ~  
After passing the examinations for the chin-shih degree in 1583, 
he made, by and large, steady if unspectacular progress in the 
official hierarchy. For a number of years, he was the acting head 
of the Imperial Academy at Nanking. It was during this period 
that he first met Ricci and made his first acquaintance with 
christianity.14 

In 1608, Yeh was recalled to Peking to become minister of 
rites and concurrently grand secretary. As the only attending 
member of the Secretariat under a slothful though intelligent 
emperor, he was virtually a prime minister, although he was 
not able to be very effective. During his six years in office, he 
repeatedly memorialized the Wan-li emperor (r. 1573- 1620) 
to reform the imperial household and the government, but to 
no avail - except in at least one area. He strenuously opposed 
the penalty of flogging scholar-officials in court, and that punish- 
ment was seldom used so long as his influence lasted with the 
throne. The emperor respected and favored him as a man who 
could reconcile the views of the outer court of Confucian of- 
ficials and the inner court of the sovereign and his household. 
But the emperor would not exert himself to approve Yeh's pro- 
posals for more positive reforms. 

Yeh was by all accounts an honest man. His career was that 
of a competent but not too brilliant or forceful official who 
found himself in a political situation more difficult than he was 
able to handle. He adhered to his Confucian principles with 
courage but was temperamentally inclined to conciliate rather 
than to controvert. Although he was sympathetic toward the 
Tung-lin faction, and friendly with many of its members, he 



avoided fictional conflicts. In the late Wan-Li controversies aishg 
firom the question of imperial succession, Yeh championed the 
legitimate rights of the crown prince (whom he had tutored 
in 1598) but did so in such a way that he eventually won the 
respect even of the mother of that prince's rival. In 1614, after 
repeated requests, the emperor granted him permission to re- 
tire. He returned to Fukien to edit and publish his memorials, 
essays, and poems. 

Intellectually, Yeh seems to have been a man of rather broad 
and eclectic interests and beliefs but not a very profound 
thinker. His extant writings include the Grand Secretariat Papers 
(Lun fei tsou ts'ao) and literary efforts such as a book on the 
history of countries surrounding China, entitled Study of the 
Barbarians of the Four Quarters (Ssu-i k'ao); a commonplace 
book called Categorized Collection of Anecdo tes fiom Ancient 
and Modern History (Lei-pien ku-chin shih-chien ku-shih ta- 
fang); and the Ch'u Annals (Ch'u pien), his autobiographical 
annds.15 

The Study of the  Barbarians of the Four Quarters he probably 
wrote in connection with his official work. The commonplace 
book was compiled for an educational purpose; to broaden the 
minds of young students who were too much immersed in pre- 
paring for the civil service examinations. Its categories were 
very diversified, and the anecdotes were Buddhist and Taoist 
as well as Confucian. The Ch'u Annals were largely political 
and peripherally personal. They reveal that in philosophy and 
religion, although Yeh was educated in the Neo-Confucian tra- 
dition and retained its outlook, he was not above folk beliefs. 
For instance, he noted several incidents in his youth which he 
took to be indicative of heaven's protection over a family des- 
tined to attain eminence through his own career in the em- 
peror's service; and in 1616, he built a Kuan-yin shrine to com- 
memorate the fulfillment of an auspicious dream he had had 
many years before.16 He also believed firmly in geomancy and 
was a rather self-confident geomancer himself." Further, as we 
shall see, whether he believed in Yen-lo, the divine judge of 
the underworld in Chinese folk religion, Yeh at least took some 
account of this myth. Thus, although he was favorably impressed 
by the missionaries and remained a good kiend for many years, it 
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did not necessarily imply that he was on the verge of conver- 
I H sion. 

~n 1620, Yeh was recalled to the Grand Secretariat as 
a his former pupil mounted the throne. That monarch died 
after a reign of less than a month, however, and Yeh served his 
teenage son, the T'ien-ch'i emperor (r. 1620-1627), in the 
capacity of senior grand secretary. In the outer court, the Tung- 
lin faction was in ascendancy, and Yeh was generally considered 
to be their protector. Two Tung-lin leaders, Tsou Yiian-piao 
( 1551 - 1624) and Feng Tsung-wu ( 1556- 1627?), founded the 
Shou-shan academy (shu-wan) in Pekmg, and asked Yeh to 
write a commemorative essay for them.I9 Yeh was earnest in 
praise for the learning and virtue of the founders and recom- 
mended both the Chu Hsi orthodoxy of the academy and the 
institution of academies in general as superior to both the Wang 
Yang-ming school and cramming for examinations. While a good 
deal of this might have been polite compliments, the essay re- 
flected the general direction of Yeh's thought. 

IfYeh had found service under the Wan-li emperor frustrating, 
he came to experience much worse during the T'ien-ch'i 
reign2' Chief eunuch Wei Chung-hsien, who had the emperor 
in his power, looked upon the Tung-lin as the main obstacle 
in the path of his aggrandizement. Struggles between the Tung- 
lin and other cliques, now associated with Wei, intensified, and 
Tsou was dismissed at Wei's instigation. Yeh had no taste for 
partisan politics. He also recognized that Wei was too influential 
with the frivolous and ignorant sovereign to be easily removed. 
Thus, he cautioned the impetuous Tung-lin leaders against any 
precipitate action, and soon lost their impatient respect. When 
in the summer of 1624 Yang Lien ( 1571 - 1625) impeached Wei 
and brought down imperial wrath on the heads of his faction, 
Yeh was unable to save them. 

His own reputation had already suffered as the result of a 
frontier disaster. His protege Wang Hua-chen (?- 1632) quar- 
reled with Hsiung T'ing-pi ( 1569?- 1625), the two sharing au- 
thority for defenses against the Manchus. When the disputes 
led to the routing of the Ming army in 1622, Yeh was widely 
criticized by other Now, in the factional crisis. Wei 
brought false charges against the Tung-lin leaders as having 



With Ts'ao's catholic approach, Aleni could not agree. so far 
as the Jesuit was concerned, those Buddhist doctrines essential 
for virtue were similar to Christian teachings, but he believed 
that one had to trace a school of learning to its origin before 
one could tell whether it was true or false. He pointed out 
that separatist states in Chinese history had institutions that 
aped those of the imperial dynasties, but were in fact all usur- 
pations. The Lord of Heaven honored in the West was the true 
Lord and Creator of all things, and was the great parent of 
humankind who ordained everything. Without him, who would 
have given humans the lives of body and mind? Humans should 
worship him. Aleni hr ther  asserted that Sakyamuni, a prince 
of India, was just like any other man made by the Lord of 
Heaven. If even the Confucian sages of the superior realm of 
China were only honored as teachers and not as lords of the 
myriad things, how could the followers of Sakyamuni afford 
not to believe in the Lord of Heaven and act as if it were enough 
just to rely on  the Buddha for their fate? 

Human minds and lives were given by the Lord of Heaven 
who should be the beginning and end in one's study of the 
human mind and human nature. The Buddhists, in denying this, 
had denied the root and origin of human nature and mind. The 
Jesuit observed that those people who followed Buddhism just 
wanted to be delivered from suffering after this life, but they 
had been misguided in their quest. On his part, he had traveled 
to China through the lands of cannibals and many other dangers, 
lest people fail to recognize the great merciful Lord and choose 
the wrong turn at the juncture of life and death. Finally, he 
confessed that it wrung tears of sorrow Erom him even to talk 
of the fatal errors of others. He echoed Mencius in saying that 
he asserted his beliefs not in order to win arguments but be- 
cause it was necessary for the benefit of others." 

At the end of this long speech, Ts'ao was puzzled by the 
missionary's point that the Chinese did not know about honor- 
ing heaven. Even the Buddhists, he said, also honored heaven. 
At festivals and on solemn occasions, the people performed 
obeisance first to heaven and earth, then to their ancestors and 
gods. Were there indeed people who did not know about hon- 
oring heaven? 
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Aleni's approach was radically different: 

just as there are not two supreme lords and not two paths on 
the most exalted way, the human mind cannot follow two direc- 
tions. How can i t  venerate heaven and yet honor Buddha?. . . 
Besides, you are talking about the material heavens and e;uth; 
how can they receive your veneration? Can the material heavens 
exist by themselves? Can all the wonders that take place bt.- 
tween heaven and earth be spontaneous?" 

In these opening remarks between Aleni and Ts'ao can be 
perceived an immediate clash between the much more eclectic 
Chinese approach to the transcendent and the Christian's 
single-minded devotion to one approachable truth. These two 
different ways of viewing implied different attitudes to another 
person's faith. For Aleni and the other Jesuit missionaries, the 
policy of rejecting Buddhism and accommodating with Con- 
fucianism, already evident in the above exchanges, really meant 
subsuming agreeable elements of Confucianism under Catholic 
dogma, and not an equal merging of the two doctrines. To yield 
on points of dogma would be heretical, as the Jesuit Roberto di 
Nobili ( 1577- 1656) had found out in his accommodations with 
Hinduism. But on the part of the literati, the attitude was often 
that expressed in Ts'ao's analogy of studying calligraphic spec- 
imens- taking from diverse masters what was uncorrupted 
and suited to one's own practice. The one emphasized the accu- 
rate formulation of truth, the other was more pragmatic and 
aesthetic. 

The conversation continued. Ts'ao answered Aleni's cos- 
mological challenge with two rhetorical questions: "Is it not 
the motions of yin and yang that causes everything to happen? 
Or is it Principle (li) ?" 

Aleni disagreed. For him, yin and yang were no more than 
ingredients which transformed to become the form and matter 
of things, while Principle was nothing but the law of things 
that resided within things. There must first be things before 
there could be principles, not vice versa. And just as the laws 
and ordinances of a country were not its sovereign, for the 
sovereign must be a person who gives commands, so there must 
be an intelligent Lord of Heaven who was the creator. Before 
the creator made all the myriad things, his unlimited intelligence 



received bribes from Hsiung. A mob of eunuchs also besieged 
and searched Yeh's residence for a fugitive Tung-lin official. This 
unprecedented outrage on Yeh and on the dignity of his office 
completely disillusioned him. His health also declined; he had 
k e n  an insomniac for years, and now other symptoms appearedSi2 
He resigned most insistently and once more returned to Fuluen. 
It was during this journey that he met Aleni in Hangchow in 
late 1624 and invited the Jesuit to his home province. 

With Yeh's departure from the Secretariat, the "upright ele- 
ments" lost their most influential protector, and there was no 
one else who could even attempt to hold the balance between 
the Tung-lin and its enemies. Wei and his allies enjoyed a com- 
plete and brutal triumph among the scholar-officials. The Tung- 
lin men were successively purged, detained, tortured, and mar- 
tyred. Yang Lien and others were tortured to death in jail. The 
confused politics of the Ming court sank to its nadir, while the 
megalomaniac Wei had temples erected throughout the empire 
to his own honor on par with Confucius. 

Yeh was blamed by many of his former friends and associates 
for not having stood his ground against Wei and for allowing 
matters to deteriorate to such a state. Other officials whose 
whim he had thwarted previously now launched personal at- 
tacks against him. He expressed fears that the eunuch faction 
might not leave him in peaceful retirement.13 He was a very 
unhappy man. 

In his personal life, other misfortunes befell him. His only 
son and a very dear half-brother had both died shortly after 
his first retirement. Now within two months of his arrival at 
home Oanuary 1625) for his second retirement, his wife also 
died.14 As bad news upon bad news reached him from Peking, 
he became gravely ill in the summer of 1626, excreting large 
quantities of blood and suffering from abdominal pains.25 He 
talked of preferring death to 1ife.l6 Meanwhile, he spent his 
time searching for auspicious grave sites for his family, enlarging 
his ancestral temple, and putting his papers together. When 
editing for publication the state papers of his second term as 
grand secretary, he recalled talking with Tsou Yiian-piao about 
having to render an account of his official deeds to Yen-lo, the 
divine judge of the underwor~d.~ '  Whether or not he had meant 
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this literally, citing the conversation in the preface to his papers 
ws certainly indicative of his mood. He also compiled a second 
literary anthology, and in the preface to this book, the lonely 
and distressed old man implied that since both virtue and 

service had eluded him, his only remaining claim 
to immortality as a Confucian lay in his literary accomplish- 
ments, meager as they were." He also updated his autobio- 
gaphical annals with the depressing events of the past few 
years. 

Late in 1626, Yeh's illness abated. And in the fourth month 
of the following year, he was able to travel from his home in 
Fu-ch'ing to enjoy the sights of Foochow In the Ch'ii Annals, 
he recorded his mood as follows: "I am an old man who has 
given up on things. I have found disfavor with the times, and 
that still weighs on  my mind. So I decided to let go of myself 
in front of the beauty of the hills and waters. No longer do I 
feel constricted by rank. People are glad to see me so easy to 
get along with, and they befriend me."29 It was during this 
temporary easing of tensions, amidst the encircling gloom, that 
Yeh shared with Ts'ao and Aleni the serious conversations on 
life and death. 

During Yeh's stay in Foochow from late May to late June, 
1627, Aleni called one day on his patron. He found Intendant 
Ts'ao also present. The host steered the conversation onto a 
religious track with the question: "Both you gentlemen have 
your minds set on the otherworldly. But one follows the 
Buddha, and the other is against Buddhism. Why is that?" 

Aleni went straight to the point with his response: "We prob- 
ably both devote our attention to the serious matter of life and 
death." But Ts'ao was more circumspect. He answered that he 
just followed what he found to be good in Buddhism, and had 
not been able to trace all its arguments. For him, following 
religious teachings was like copying examples of fine callig- 
raphy by famous ancient masters. Many specimens had been 
eaten through by insects, and he just imitated those parts which 
remained undamaged. So he picked out for himself those Bud- 
dhist doctrines essential for virtuous living. 



With Ts'ao's catholic approach, Aleni could not agree. far 
as the Jesuit was concerned, those Buddhist doctrines essential 
for virtue were similar to Christian teachings, but he believed 
that one had to trace a school of learning to its origin before 
one could tell whether it was true or false. He pointed out 
that separatist states in Chinese history had institutions that 
aped those of the imperial dynasties, but were in fact all usur- 
pations. The Lord of Heaven honored in the West was the true 
Lord and Creator of all things, and was the great parent of 
humankind who ordained everything. Without him, who would 
have given humans the lives of body and mind? Humans should 
worship him. Aleni further asserted that Sakyamuni, a prince 
of India, was just like any other man made by the Lord of 
Heaven. If even the Confucian sages of the superior realm of 
China were only honored as teachers and not as lords of the 
myriad things, how could the followers of Sakyamuni afford 
not to believe in the Lord of Heaven and act as if it were enough 
just to rely on the Buddha for their fate? 

Human minds and lives were given by the Lord of Heaven 
who should be the beginning and end in one's study of the 
human mind and human nature. The Buddhists, in denying this, 
had denied the root and origin of human nature and mind. The 
Jesuit observed that those people who followed Buddhism just 
wanted to be delivered from suffering after this life, but they 
had been misguided in their quest. On his part, he had traveled 
to China through the lands of cannibals and many other dangers, 
lest people fail to recognize the great merciful Lord and choose 
the wrong turn at the juncture of life and death. Finally, he 
confessed that it wrung tears of sorrow from him even to talk 
of the fatal errors of others. He echoed Mencius in saying that 
he asserted his beliefs not in order to win arguments but be- 
cause it was necessary for the benefit of others." 

At the end of this long speech, Ts'ao was puzzled by the 
missionary's point that the Chinese did not know about honor- 
ing heaven. Even the Buddhists, he said, also honored heaven. 
At festivals and on solemn occasions, the people performed 
obeisance first to heaven and earth, then to their ancestors and 
gods. Were there indeed people who did not know about hon- 
oring heaven? 
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Meni's approach was radically different: 

just as there are not two supreme lords and not two paths on 
the most exalted way, the human mind cannot follow two direc- 
tions. How can it  venerate heaven and yet honor Buddha?. . . 
Besides, you are talking about the material heavens and earth; 
how can they receive your veneration? Can the material heavens 
exist by themselves? Can all the wonders that take place be- 
tween heaven and earth be spontaneous?" 

In these opening remarks between Aleni and Ts'ao can be 
perceived an immediate clash between the much more eclectic 
Chinese approach to the transcendent and the Christian's 
single-minded devotion to one approachable truth. These two 
different ways of viewing implied drfferent attitudes to another 
person's faith. For Aleni and the other Jesuit missionaries, the 
policy of rejecting Buddhism and accommodating with Con- 
fucianism, already evident in the above exchanges, really meant 
subsuming agreeable elements of Confucianism under Catholic 
dogrna, and not an equal merging of the two doctrines. To yield 
on points of dogma would be heretical, as the Jesuit Roberto di 
Nobili ( 1577- 1656) had found out in his accommodations with 
Hinduism. But on the part of the literati, the attitude was often 
that expressed in Ts'ao's analogy of studying calligraphic spec- 
imens- taking from diverse masters what was uncorrupted 
and suited to one's own practice. The one emphasized the accu- 
rate formulation of truth, the other was more pragmatic and 
aesthetic. 

The conversation continued. Ts'ao answered Aleni's cos- 
mological challenge with two rhetorical questions: "Is it not 
the motions of yin and yang that causes everything to happen? 
Or is it Principle (li) ?" 

Aleni disagreed. For him, yin and yang were no more than 
ingredients which transformed to become the form and matter 
of things, while Principle was nothing but the law of things 
that resided within things. There must first be things before 
there could be principles, not vice versa. And just as the laws 
and ordinances of a country were not its sovereign, for the 
sovereign must be a person who gives commands, so there must 
be an intelligent Lord of Heaven who was the creator. ~ e f o r e  
the creator made all the myriad thing, his unlimited intelligence 



must first have comprehended the principles of all the myriad 
things - then he made the things accordingly. This was (to take 
an example familiar to his literati friends) like composing an 
essay for which there must be an author to formulate a theme 
or principle into coherent writing. Thus, one knew that the 
principles in created things could not create things, and that 
there must be a creating ~ o r d . ' ~  

To Ts'ao's suggestion, after the Sung philosophers, of an 
impersonal Great Ultimate, Aleni offers a scholastic proof for 
the existence of a personal God. For a Neo-Confucian, the 
universe was formed by the continuous and spontaneous di- 
visions from the Great Ultimate into the cosmic force of yin 
(passive) and yang (active), which in turn went through the 
five evolving phases of metal, wood, water, fire, and earth, 
and combined during one phase or  another to  give rise 
to the myriad things. This Principle or  Great Ultimate was 
the highest good, but was devoid of personality or of juristic 
content.33 

For a Thomist, on the other hand, everything came about 
through the operation of the "four causes": material, formal, 
efficient, final. The material cause was matter. The formal cause 
was the nature and shape of a thing that combined with amor- 
phous matter to become a definite thing. But such a "transfor- 
mation" did not happen at random; rather, it took place for a 
purpose, which was the efficient cause. Purpose implied intel- 
ligence, which was the final cause. All things had their four 
causes, and such a teleological scheme required an ultimate 
Final Cause to have brought about and to  sustain the universe. 
This Final Cause was the Creator, the scholastics' personal God. 
The rationality of the Creator guaranteed the rationality of na- 
ture. This could be observed and formulated by humans as 
natural law, and was derived from the purpose (or efficient 
cause) for which the Creator made all things. This was the 
schema behind Aleni's challenges and explanation to his Neo- 
Confucian  interlocutor^.^^ He was suggesting that yin and yang 
were probably formal and material causes, that Principle was 
natural law, and that Neo-Confucian cosmology needed a Final 
Cause. Did he succeed in putting across his view? If for Aleni 
to talk of yin and yang and Principle without positing a Creator 
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would be to behead the universe, for Ts'ao the universe would 
not have required a head at all. In this discussion between rep. 
resentati~e~ of two traditions, neither side seemed to have 
p ~ p e d  the basic assumptions of the other. 

Yeh intervened to ask the missionary: 

NOW you say there is a Lord of Heaven who made and rules all 
things. I have not heard of such a theory before. I guess there 
must first have been my body before there was my spirit to be 
the body's master. Before this body came into existence, there 
could not have been its spirit. So there must have been first 
heaven and earth, before they could have a Lord of Heaven to 
be their master. Before heaven and earth came into existence, 
how could there have been their master?'5 

While Yeh was thinking of an immanent force that was part 
and parcel with being alive, Aleni insisted on his four causes. 
He argued that something with no beginning must have come 
before that which had a beginning; that which had no body 
must have come before that which had a body; and that which 
caused to be must have come before that which was caused 
to be. Before the existence of one's body, there must have been 
one's parents to give one birth; and there must have been a 
Lord of Heaven to confer what was within one. Otherwise, 
where would one's spirit and body come from? If indeed there 
had been no almighty great Lord before there was heaven and 
earth, and he came into being after them, then out of what 
came heaven and earth? And who set up this lord to be the 
lord ( c ~ u ) ? ~ ~  

Yeh stood his Neo-Confucian ground. He replied, "It is the 
Great Ultimate that is the origin (chu) from which heaven and 
earth divided.")' Although Aleni and Yeh used the same Chinese 
word chu, they attached such divergent meanings to it that 
two separate English words have to be used in translation, re- 
spectively "lord" and "origin." Aleni disagreed with Yeh's imper- 
sonal "origin"; he argued that the Great Ultimate theory did 
not go beyond principle (li) and matter (ch'i). Never had any- 
one suggested that the Great Ultimate had intelligence and per- 
ceptions. Without these qualities, how could it govern all cre- 
ation (wan-hua)? Actually, was not the Great Ultimate just the 
primary matter (Fan-chih) of things? As such, it was bound 



up with things, and could not be the Lord of Heaven and ~ a ~ t h .  
That is why Chinese people never talk about serving the Great 
~ l t i m a t e . ~ ~  

Aleni's persistent effort to personrfy Yeh's "origin" (chu) prob- 
ably reflected his misunderstanding (stemming from the pre- 
conceptions of his confreres) of the other's position. Perhaps 
there is no more succinct illustration of the conceptual chasm 
between immanent suchness and supreme lawgiver, between 
so many principles that added up to and derived from an ulti- 
mate origin, and an omniscient, omnipotent lord. That chasm 
remained unbridged in these conversations. 

The discussion continued. Yeh was willing to grant for the 
sake of the discussion that a creator ought to be above principle 
and matter in order to create and govern heaven and earth. 
But if the Lord of Heaven created all things, did he create the 
bad as well as the good? In view of Yeh's recent experiences, 
such a question would naturally arise at this point. 

Aleni replied that the Lord of Heaven did create all things, 
that he created humans and started them toward good. All that 
was bad came from humans who disobeyed the Lord. So one 
could not say that he created the bad as well as the good. On 
the contrary, he rewarded those who did good and punished 
those who did ill. Aleni cited the Confucian Classics for corrob- 
oration. 

Yeh said: "That may well be. But heaven and earth are so 
vast, and there is such a variety of things. If the Lord of Heaven 
made them all, and governs over them, would it not be too 
petty and tiresome for him?" 

Aleni pointed out that the myriad things, be they big or small, 
high or low, did not differ in the facility with which they were 
made, and that all this rich variety only served to show the 
wonder of the great Lord's work of creation. The Lord of Heaven 
was most high and nothing was too petty for him; he was most 
intelligent and nothing was too troublesome; he was most ca- 
pable and nothing could weary him. Unlike the ordinary artisan 
who needed tools and materials, he created the myriad things 
out of nothing. Like the sun which brightened up even the 
lowliest and dirtiest nook and cranny with no effort, he took 
care of all creation without exhausting himself. 
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yeh could neither agree nor disagree with this." me logical 
necessiv of what Meni just said would hold only within the 
momistic system. Yeh and Ts'ao did not know that system, nor 
did they share the Jesuit's faith. Ts'ao confessed that he did not 
understand the intricacies of Aleni's doctrines but was curious 
to know more. He also had a more personal question to ask 
the missionary: "You have forsaken your own country to come 
eastward. You are not tangled with any earthly desires, and move 
freely between heaven and earth. Is that most enjoyable?" To 
this, Meni insisted that he was only a humble traveler who had 
gone through many mortal dangers for the propagation of the 
teachings he held. He had come to this land of superior culture 
to seek out persons in the right Way to learn from them, so 
that together they might further this serious business of avoid- 
ing perdition. How dared he think of enjoyment?40 With such 
a remark, the serious discussion ended for the day. Some late 
Ming literati would have considered this remark so ascetic as 
to be inhuman, but other literati would have found it reminis- 
cent of the famous Neo-Confucian motto of the Sung reformer 
Fan Chung-yen (989- 1052): "to be first in feeling concern for 
the world's problems, and the last in enjoying its pleasures." 
Most likely, the conversation drifted on to some lighter topic, 
tea was passed around, and dinner was served. 

The next day, the grand secretary called upon the missionary, 
and the two resumed the discussion. Intendant Ts'ao did not 
take part. The problem of evil, as one may expect, did not give 
Yeh rest. He returned to where they were on the previous day, 
asking: It might well be as Aleni had said that the Lord of Heaven 
created everything without effort for the sake of humans, but 
then why would he make fierce and harmful creatures in the 
hundreds and thousands? In reply, Aleni urged that there was 
nothing between heaven and earth which was not ultimately 
beneficial to humankind, and that it was only human ignorance 
that prevented the proper utilization of all things. Some crea- 
tures supply us with our food or clothing; other creatures c a w  
our burdens or  supply us with cures for diseases. Yet other 



creatures provide us with amusement or with ennobling exam- 
ples. As for fierce beasts of prey, very often they attack people 
out of self-defense. But even if they harm our bodies, they cm 
do no harm to our inner selves. If such outward injuries were 
taken as signs from heaven to teach greater veneration and re- 
pentance, one would in fact gain much in eternal blessing. This 
last was just like a loving mother who weaned her child by 
putting something of bitter taste on her breast. Aleni insisted 
that the Lord of Heaven made the myriad things to support 
humans, and made humans to serve himself. There was in the 
beginning nothing that could hurt people. It was only when 
the first humans disobeyed his commands that he allowed other 
creatures to punish the guilty and to warn the i n n ~ c e n t . ~ '  

This teleological answer did not satisfy Yeh. The political and 
personal situation in which he found himself was too acute, 
and there was no relief or vindication in sight. Why should a 
God who was all good, all knowing, and all powerful, allow 
Wei Chung-hsien to rank himself with Confucius and murder 
honest men without being stopped and without retribution? 
He could explain it in the Neo-Confucian terms in which he 
was trained but could find little consolation there. Was Aleni's 
religion able to offer him solace? He raised this question: "The 
Creator may indeed reasonably use other creatures to punish 
guilty people; but why should the good and innocent be al- 
lowed to come to harm as well? We Confucians consider that 
to be the unreasoned operation of fate. If you ascribe it all to 
heavenly principles, you may not be able to  explain away all 
the unjust things. And if you cannot resolve this question, I 
fear that you will not be able to convince the world and win 
its reverence and faith." 

Aleni's response stressed faith in God. He pointed out that 
the Creator's Way was unlimited, and the limited human intel- 
ligence could not possibly comprehend the great power of the 
Lord. Besides, one could never adequately judge the goodness 
or badness of a person just by his public behavior. Goodness 
was completed only in perfection, while a single bad inclination 
in the innermost self was enough to make one a bad person. 
Only the Lord could see everything and judge fairly. Also, the 
Lord of Heaven might grant misfortunes and tribulations to a 
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good person to test one's endurance. hll this was cenainly not 
fie s m e  as  fate4' 

yeh was unsatisfied with these explanations. He protested: 
I ~ L ~  the Lord of Heaven would even punish the inh.ingements 
of those who still do  a certain amount of good, then what about 
those who are well known to do wrong!? Why u e  they on the 
contrary given hereditary honors? Does he intend to punish 
their descendants? Or are their bad reputations and troubled 
minds suflicient as penalty?"43 Perhaps he was a s h g :  why am 
I allowed to be so unfortunate, while Wei and his henchmen 
have so much success? A few months before, Wei had been 
made a duke and his nephew a count. Wei was still building 
temples to himself.** Yeh was deeply concerned about the turn 
taken by public affairs. 

Aleni's answer brought out the immortality of the soul. He 
first noted that descendants were not held responsible for the 
virtues and vices of their ancestors, only their own. He 
explained to Yeh that our lives came from our souls given by 
the Lord of Heaven, and that the soul was not destroyed upon 
the death of a human being. Rather, it returned to the Lord 
and was judged. From the beginning of the universe, there had 
not been one person who was born without a command from 
the Lord to do  good and avoid evil; and not one who was not 
judged at death, and then, most fairly, sent to the heavenly 
kingdom for eternal reward or to the prison of the underworld 
for punishment. Tribulations suffered by good persons in this 
life were often a purification process; worldly blessings enjoyed 
by the bad may be an inducement to reform. In conclusion, 
Aleni stressed that in matters of reward and punishment, the 
Lord of Heaven kept his own scales and time; he was always 
just and never wrong.45 

Whether Yeh was consoled or satisfied with this answer, Aleni 
did not report implicitly or explicitly. It was inevitable that 
the immortality of the human soul should have arisen in such 
a discussion because it was, on the one hand, a cornerstone 
of Catholic belief and, on the other, an area in which the 
Chinese intellectual tradition differed fundamentally from that 
of the West. The image of the divine judge who metes out sen- 
tences to the dead according to their merits is of course not 



unique to Christianity. Indeed, in Chinese popular religion 
there is a somewhat similar belief in the judgment of Yen-lo 
head of an underworld bureaucracy patterned after the mun- 
dane officialdom of the Chinese empire. Although as an edu- 
cated man Yeh was not supposed to take the "vulgdr" myth 
seriously, he might not have been indaerent to what the judge 
would pronounce about the record of his life on earth. As noted 
above, not long before these conversations, when compiling 
his official papers, he spoke of rendering an account to Yen-10. 
How literally he meant this is not known, but his questions to 
Aleni here must have arisen from an eschatological anxiety as 
well as from his concern for the affairs of state. 

Meanwhile, Yeh's next question again reflected the recent 
history of bad rulers that was weighing heavily on his mind. 
He wanted to know why the Lord of Heaven did not make 
more good people and fewer bad ones; or, failing that, why he 
did not provide us with plenty of worthy and wise rulers whose 
virtuous examples would bring peace and order to  all under 
heaven for ten thousand generations. 

Aleni presented the idea of free will: "The Lord of Heaven 
is all good, and does not endow anyone with an evil nature. 
At birth he gives everyone intelligence to tell between good 
and ill, and the ability to desire and hence to  approach or avoid 
certain things. He then leaves one to choose on one's own." 
However, people make different choices because of original sin, 
which clouded the intellect and desire, and because tempera- 
ment and upbringing vary. The Lord of Heaven leaves us free to 
choose so that we can earn our merits and rewards. 

As for earthly rulers, they have intellect and choice like everyone 
else. . . . It is not the Lord of Heaven who decides whether they 
are to be good or bad rulers. Now, where our Teachings are 
practiced, there are sages and wise persons in every generation 
to teach and intluence the people, so that policies are just and 
the way of life is admirable, and all classes live together in har- 
mony and happiness. Is it because the Lord favors the people 
there over those of other parts? No, it is because high and low 
all respect and follow the Sacred Teachings, and are unwilling 
to do wrong.46 

Aleni was saying, in effect, that sage kings were not born 
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but and that the Christian religion could guarantee 
their making. This claim would appeal directly to the heart of 
a c~nfucian, whose idea of good government was centered 
around personal virtues: virtuous behavior radiating a 
good ruler downward to illuminate the several r W  of good 

If the ruler's virtue was great, harmony would prevail. 
~f the Christian Way could indeed generate such virtue with 
greater certainty, so as to provide Christendom with durable 
peace and righteousness, it would certainly be worthy for the 
Confucian to follow, especially in view of the failure of the 
Chinese schools to generate virtuous government in late Ming 
times. 

But was Aleni's claim believable? He had written a world 
geography to demonstrate that an ideal society did exist in the 
Christian west.*' In view of the actual condition of Europe at 
the time -where the Thirty Years' War was ragng even as Aleni 
and Yeh were holding their discussion - what he said is ironic 
indeed. On the question whether Aleni's literati friends ac- 
cepted his claim, Yeh made no comment. But he was interested 
in the practice of virtue. He pointed out that, to be sure, to 
reform one's behavior from doing ill to doing good was an 
essential part of reverence. Aleni elaborated on this point with 
a metaphor: 

Let me compare differences in endowment to two people riding 
on horseback. One of the horses is tame, the other untame. The 
tame horse is no trouble to control. If the other rider uses the 
bridle skillfully, the two could still proceed abreast; if not, the 
wild horse will run away, which would not be just the fault of 
the horse, but the rider's as well. 

The soul is to  the body like the rider to the horse. One could 
choose to  practice control over oneself and transform one's 
natural endowment, or  one could indulge in breaking the Ten 
Commandments and in following the Three Enemies. If one is 
unwilling to  repent, and rather doubts that one can transform 
one's life, that is mistaken indeed.4" 

For the first time in the dialogue, the two men were in 
agreement. If the full implications of Aleni's metaphor were 
alien to Yeh's mind (as Yeh indeed was going to have difficulties 
with the dualistic notion of body and soul), the emphasis on 



self-cultivation, on directing one's inner life or one's entire 
being, toward what was perceived as the good - that at least 
was firmly held in common. In fact, the Jesuits' moral concern 
and attainment, more than any doctrinal formulation, was what 
held the esteem of the literati. 

Meanwhile, Yeh raised more questions about the problem of 
evil, which do  not require elaboration here. Aleni's answers 
still center on the immortality of the soul and heaven and hell.49 
Yeh's own mortality was very much on his mind, and this should 
have provided Aleni with a favorable opportunity. But Yeh had 
his doubts. 

He had heard that the soul was just a collection of energies 
(ching ch'i). When they gathered, there was life; when a person 
died, they dispersed. So how could the soul receive reward or 
punishment after bodily demise? Besides, even if in some cases 
the energies did not disperse, without a body how were suffer- 
ings or pleasures or happiness to  be perceived?50 For Yeh, there 
was no serious theory of a body-soul division in the human 
being. Rather, he probably shared the usual Chinese belief that 
there were elements within the human organism which were 
not altogether anatomical or physiological. These were the 
closest equivalent to the Western s ~ u l ,  and there may be as 
many as ten of them in one person. Three were derived from 
the yang force, and were called hun; the other seven were from 
the yin, and were called p'o. Their exact function during life 
was never made clear. At death, the hun and the p'o would 
disperse and, except in very uncommon circumstances, never 
re-collect. The p'o were sometimes believed to stay in the 
corpse until decomposition was complete, when they would 
return to the earth, which was yin. The hun were supposed to 
go out of the body at the last breath; some of the hun might 
stay in the commemorative tablets of the dead person and re- 
ceive sacrifices, but no part was expected to survive outside 
the body for more than a few generations of the descendants 
of the deceased. In certain situations, especially where grave 
injustice had been perpetrated, hun or p'o might linger in this 
world and appear as ghosts (kuei) seeking revenge or vindica- 
tion, but they were ephemeral. Some of these popular ideas 
had been assimilated into Neo-Confucian metaphysics and were 
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given expression here by Yeh. 
mere  were, of course, other schools of thought in Chinese 

tradition. Certain Taoists sought the attainment of physical im- 
mortality in this world through bodily exercises, meditation, 
or disciplined sexual practices. Some Buddhist sects, on the 
other hand, preached karmic reincarnation or the existence of 
a heaven and a hell with concrete physical rewards and penal- 
ties. This last belief was fused in the popular mind with the 
myth of the Yen-lo bureaucracy of the underworld and might 
have had some hold on Yeh. Be that as it may, the climate of 
opinion among Confucians admitted of no body-soul dichotomy. 
The emphasis was definitely physical, aiming at the attainment 
of fulfillment in this world and this body, rather than in es- 
chatological expectations of personal immortality of the soul. 

Aleni's position, on the other hand, was definitely dualistic. 
It was based upon Thomistic hylomorphism, a theory upheld 
by the authority of the Roman Church, namely, that the soul 
as  "form" actualized the body ("matter") which otherwise only 
had life in potentiality. His lengthy explanation, laden with illus- 
trations, need not take up too much space here. Suatice it to 
say that he started out by identrfying the energies (ch'i) that 
Yeh mentioned as "breath" or "air" (ch'i), that is, as a physical 
substance and one of the four Aristotelian elements, thereby 
confusing the issue and revealing that he misunderstood Yeh's 
point.51 At this juncture as well as many another juncture, it 
is evident how dficult it is for two comprehensive and sophis- 
ticated systems of thought to be compared point for point with- 
out calling in the entire systems. Possibilities for misunderstand- 
ings and distortion are boundless. Perhaps the point to be noted 
about these conversations was not that there were so many 
misunderstandings and distortions but that the discussion and 
communication went as far as they did. For this, much of the 
credit lay with the Jesuits. In the present case, Aleni eventually 
managed to make clear to Yeh his own belief by citing the 
phenomenon of dreams to support that the soul could exist 
independently of the body and that eternal reward and punish- 
ment involved not physical sensation but spiritual happiness 
and pain.52 

Granting that all this might perhaps be true, ~ e h  was still 



not satisfied. He had earlier agreed with Aleni on the need for 
self-cultivation. He now pointed out: "Good is what we should 
practice even without expectation of reward; wrongdoing is 
what we should avoid even without fear of punishment. To talk 
of rewards and punishments sounds too much like the Buddhist 
theory of karma. We Confucians do  not accept that." Aleni em. 
phasized that this was a serious matter of life and death. The 
Buddhists had earned the disgust of the Confucians with their 
absurd theory of karma, but that theory was not the same thing 
as the truth of heaven and hell and should not be confused 
with it.53 

If Yeh had doubts about Christianity because its eschatology 
appeared too much like the Buddhists' karma, he had even more 
doubts about why Aleni's Almighty God had to become incar- 
nate in order to save the world, why the fact of divine incarna- 
tion had never been mentioned in the Chinese Classics, and, 
last but not least, why, if the Incarnation had happened, it did 
not take place in China. Aleni's answers were firm in assertion 
and possessed a certain persuasive power. But nowhere did Yeh 
give any indication that he was convinced by what the Jesuit 
had to say.54 By life-long habit, Yeh was not one to hound an 
abstract issue to its logical extremity to win a debate; by recent 
inclination, he was "an old man who had given up on things." 
It is likely that he had far more doubts and disagreements with 
Aleni's teachings than he was prepared to  voice for the mission- 
ary to acknowledge and record. But in any case the learned 
conversations ended on a hopeful note for the Jesuit when the 
grand secretary told him that he found the teachings of the 
Lord of Heaven to be very illuminating and asked to be given 
books to read. The two men parted on Aleni's promise to supply 
some literature for both Ts'ao and Yeh. 

The learned conversations took place in June 1627. By the 
end of the month, Yeh was back in Fu-ch'ing to put his family 
temple in order for purposes of honoring his dead ancestors 
and in particular to commemorate his dead parents and siblings. 
His illness was taking a turn for the worse; there was a hard 
lump near his diaphragm, and he lost his appetite. In early August, 
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he was in Foochow again to consult physicians. But they could 
,,t do very much for him. There was something gravely wrong 
with his liver or gall bladder. Around mid-autumn, his entire 
skin became golden yellow in color. He died on 7 October. 
He had not been baptized.55 

In Peking, the young emperor had died a few days before 
Yeh, and his younger brother came to the throne. Wei and his 
henchmen were purged, and the martyrs and Yeh came to be 
vindicated. But it was a hoflow victory because the Ming court 
had become so weakened by corruption and factionalism that 
it was unable to meet the dual challenge of Manchu expansion 
and peasant rebellion. Within twenty years, the dynasty was to 
fall. 

After the first day of discussions, Ts'ao apparently did not 
enter the China Jesuit story again. If indeed he was Ts'ao Hsiieh- 
ch'iian, then he stayed at home in Foochow for twenty years, 
declining official appointments and devoting himself to literary 
and scholarly pursuits. During the war of the Manchu conquest, 
he organized support for the resistance in Fuhen and died a 
martyr to the Ming cause.56 

As for Aleni, he spent the rest of his life in Fukien. A relatively 
stable residence allowed him to make many friends and become 
a noted local personality. The conversations with Yeh were prob- 
ably typical of many other unrecorded discussions he had with 
the literati. Although he experienced certain setbacks, he was 
by and large very successful in spreading his influence and es- 
tablishing the mission. Chapels were set up in all the major 
cities in Fukien. When in 1641, Aleni was made vice-provincial 
and superior over all the Jesuits in South China, there were 
some sixty thousand Christians in the empire, and Fuhen was 
one of the most flourishing mission fields. He died in 1649 in 
western Fukien during the war and was buried in Foochow. 

Aleni's career conformed to the accommodation policy and 
was in may ways parallel to Ricci's experiences in the 1590s 
and early 1600s. Aleni's Chinese name, Ai Ju-lueh, a clever tran- 
scription which means literally "Ai of Confucian talent," reflects 
the Jesuit policy. His broad learning and virtuous behavior won 
the respect of Mend and enemy alike." But was he by writing and 
in conversations successful in communicating his Catholic faith? 



THUS 'THE WAIN 1)11) MEET:! 

It would be interesting to see what Yeh might have said about 
the discussions after examining Aleni's record of their learned 
conversations. Unfortunately, there is no mention of the conver- 
sations in Yeh's surviving writings. In fact, he made no mention 
of the Jesuits at all in his autobiography and said very little 
about them in his literary works. This omission could only 
suggest that he did not consider the missionary episodes of his 
life to have been very significant. That we cannot document 
Aleni received baptism should not be surprising in view of the 
meager literary record. 

Dunne mentions that Yeh was not converted because he saw 
an essential incompatibility between the notion of the Incarna- 
tion and the majesty of ~ o d . ~ "  It was noted above that he indeed 
entertained such doubts during the conversations. But was this 
the only major difficulty? It can be seen from the previous pages 
that in most topics there were wide chasms separating the Hel- 
lenized formulations of Christian dogmas and the Neo-Confu- 
cian minds, and that much of the time missionary and literatus 
were talking past each other. There were immense obstacles 
to the meeting of the philosophies, and scholastic doctrines 
did not provide much solace to Yeh in his political and existen- 
tial tribulations. 

Yet, on one point Yeh and Aleni were in complete agreement: 
the need for more moral self-cultivation. In this matter much 
more than with philosophical or theological formulations, it 
was possible for the meeting of hearts without doctrinal con- 
vergence. And was not the impressive personal virtue of the 
Jesuits acknowledged by friend and foe alike? 

In the only two short pieces of writing by Yeh on Aleni, the 
latter's teachings are mentioned but vaguely. In his preface to 
Aleni's geography, Yeh stressed the limitations of traditional 
Chinese geographical knowledge and how the Jesuits might be 
heralding an expansion of earthly horizons. He said little about 
the religion of the Westerners and nothing at all about Aleni's 
idealized European society. But he revealed himself to be im- 
pressed with the courage and honesty of the Jesuits who had 
traveled through so many lands to tell of their e ~ ~ e r i e n c e s . ~ '  
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Again, in a poem addressed to hleni (See Appendix), which 
the missionary used as a frontispiece to the Learned Conversa- 
tions at  an-shan [Foochow], Yeh made little note of the teach- 
ing, except that "He [Menil concurs deeply with our Confucian 

but he is full of praise for the persond qudities. 
for his own reactions to hleni's ideas, he said simply, "1 have 

studied with this man/And have been jolted with d e q  in- 

For Yeh and many another literatus, being jolted with deep 
insights (leng jan te shen chih) might have been the most sig- 
nificant experience when confronted with Scholastic argu- 
ments. In the learned conversations, hleni posed many ques- 
tions and raised many points completely new to Ts'ao and Yeh. 
They could not have been easily answered in Neo-Confucian 
terms because of the difference in concepts and approaches 
between the mental frameworks represented by the two sides. 
The literati must have felt as though they were being confronted 
by a Ch'an master's riddle (kung-an) and would have felt frus- 
tration, doubts, or sudden realizations. These, of course, do not 
add up to an understanding of or conversion to Christian doc- 
trines but should add to the reputation of the Jesuits as thought- 
ful, learned men. 

The moral and intellectual virtues of the Jesuits and the lead- 
ing Chinese Christians were greatly admired by Yeh. Whether 
or not the Christian philosophical formulations were adding 
anything to  Chinese philosophy and bringing Classical Con- 
fucianism to its fulfillment, as the accommodation policy 
claimed to do, Yeh could see with his own eyes that Christian 
self-cultivation was adding to the Confucian self-cultivation in 
the moral growth of a number of virtuous men. One of them 
was Yang T'ing-wn. In 1624, Yeh wrote in the preface to Yang's 
book on the Ten Commandments (see Appendix): 

Mr. Yang . . . often spoke to me about the essential points of this 
doctrine. I had just gained some appreciation when I resigned 
my office and left Peking. Mr. Yang then showed me his book. . . . I  
read it and was touched, saying, This is the orthodox Confucian 
learning of reverence and trepidation toward heaven. Our 
people are so set in their ways as to have been unaware of [the 
proper path]. Little does one expect that Westerners could 
expound on it. 



And he cited Yang's evident peacefulness and simpliciq is 

proof of the goodness of this doctrine. But if Yeh was impressed 
with the moral aspects of Christianity, the Jesuits would not 
have been consoled by his interpretation of their theology, for 
Yeh considered the rewards of heaven as a product of the mind 
of the virtuous and Jesus as on par with Confucius and the 
sage kings of ancient China - all incarnations of the Lord on 
~ i g h . ~ '  

But, then, Yeh was offering these ideas just by way of sugges- 
tions. He was not seriously interested in following the path of 
inquiry and study (tao-wen-hsiieh) of the Westerners; what im- 
pressed him was their honoring the moral nature (tsun te- 
hsjng). And so Aleni's Thomistic formulations could offer him 
no kindly light out of his encircling gloom. 

Did the twain meet under the Jesuits' policy of accommo- 
dation with Confucianism? If the learned conversations at 
Foochow in 1627 were any indication, then most of the time 
the minds did not overcome the very high conceptual barriers 
to attain clear and accurate understanding, but the hearts did 
meet in mutual appreciation. 

APPENDIX 

Yeh Hsiang-kao's Ode t o  Mr. Ai Ssu-chi (Giulio Aleni) (Tseng 
Ssu-chi Ai hsien-sheng shih ). 

Heaven and earth are truly without limit 
And not graspable by our small minds. 

New there comes a Westerner 
From a distance of eighty thousand li 

Across desert sands he did tread, 
Over fabled waters he set sail. 

Professing to admire Chinese culture, 
He concurs deeply with our Confucian principles. 

His books are full of quotable sayings, 
His friends all noted scholars of the age. 

He boasts not of his achievements, 
But contemns mundane bustle. 

Our sage ruler's influence covers all nine corners of the world; 
All lands reveal themselves as following the same path. 

Pedantic Confucians may confine themselves to pipe-wide vision, 
But the broadminded naturally regard his teachings as equal to ours. 
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I have studied with this man 
And have been jolted with deep insi@ts. 

Yeh Hsiang-kao's preface to A First Explanation of T~~ 
commandments of Western Learning (Hsi hsiieh shih - ~ h i e h  chu 

by Yang T'ing-yiin ( 1557- 1627 ). 

There are m y  paths to learning, and even in our Midclle m m  
they have never been unified. During the time of Confucius and 
Mencius, there were Lao-tzu, Chuang-tzu, Yang Chu, and Mo tzu 
to rival the sages. Later, there came also Buddhism. Confu~i;rns 
have attacked all these schools but have not vanquished them. 

Recently, there have come among us persons from the (;reat 
West, some tens of thousand li away. Their learning is rooted 
in the veneration of heaven, and they practice mortification and 
observing commandments. In general, their teachings are similar 
to our Confucianism, and they are strenuous in refuting Buddhism. 

These persons are as intelligent as any to be found in the 
world. They read all the books that they come across, and have 
translated nearly all the Chinese Classics and histories. Their 
crafts and arts are so sophisticated as to surpass those of the 
Middle Kingdom. 

Many scholars and officials have studied with them. but rela- 
tively few admire them so profoundly and believe them so 
wholeheartedly as  to think they have truly found out about 
human nature and solved the problem of life and death. 

I too once made my acquaintance with the Western Learning, 
but did not have the opportunity to delve into it deeply. Mr. 
Yang T'ing-yun, the metropolitan prefect, often spoke to me 
about the essential points of this doctrine. I had just gained 
some appreciation when I resigned my office and left Peking. 
Mr. Yang then showed me his book entitled A First Explanation 
of the Ten Commandments. I read it and was touched. saying, 
This is the orthodox Confucian learning of reverence and trepi- 
dation toward heaven. Our people are so set in their ways as 
to have been unaware of [the proper path]. Little does one ex- 
pect that Westerners could expound on it. Indeed, do not East- 
ern and Western barbarians, and early as well as later sages, all 
hold the same tenets! 

Some people would object that [the Western scholars'] theon. 
of heaven and hell are the same as Buddhist doctrines. They do 
not realize that the Buddhists base their theory on karmic mt- 
ribution, while the Westerners found theirs on righteous prin- 
ciples. That point has been distinguished at length in this book. 

As for the other criticism, that the Western Learning is intan- 



gible and unsupported by evidence, I would s u e e s t  that if one 
concentrates one's energies and mind on something, that some- 
thing would form a realm of its own. The Sung painter Li Kung- 
ling loved to paint horses so much that with his preoccupation 
he would descend to the realm of horses after his death. So if 
one's preoccupation is heaven, would one's spirit not return to 
heaven? 

Ever since the world formed out of chaos, everything has 
been made by heaven, and there is nothing greater than heaven. 
But the Buddhists hold that heaven is only an emperor, and 
that the Buddha is superior to it. This is no doubt absurd, and 
that is why the Westerners exert themselves to  refute Buddhism. 

On the other hand, the Westerners' claim that the Lord of 
Heaven came down to  earth and was born in their country does 
sound like a weird story. But then all the sages who have been 
born to  us had their origins [from above]. If even minor sages 
who benefited humankind were [the gods of] mountains and 
stars, then the major sages who presided over creation and 
brought peace to  ten thousand generations, such as Yao, Shun, 
and Confucius, could not have wielded the immense strength 
that they did unless they were born as the descension on earth 
of the Lord on High. Now, if the Lord on High had come down 
to  us in the East, how would we  know that He did not do so 
in the West as well? 

Ordinary Confucians d o  indeed talk frequently of heaven, but 
they behave as if heaven is far away. The Western scholars, on 
the other hand, speak of heaven as connected intimately with 
us, and communicating with us in our every breath. This is most 
appropriate for awakening the world. 

That is why Mr. Yang has found their doctrines so much to 
his taste. Mr. Yang's learning is the most genuine self-cultivation; 
it is peaceful, simple, and not tainted with worldliness. He can 
truly be called a disciple of heaven. The depth of his learning 
is of course not exhausted in this Explanation. Yet, the Explana- 
tion is well worth reading indeed. 

(From Yeh's More Azure Sky Verses (Ts'ang-hsia yii ts'ao 
chuan 5, 22a-23b. 
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yeh]. I do not know whether it was Chou dreaming that he was a 
butterfly, or the butterfly dreaming that it was Chou. Between Chou 
and the butterfly there must be some distinction. This is called the 
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A Western Interpretation of China: 
Jesuit Cartography 

THEODORE N. FOSS 

SINCE THE EARLIEST DAYS of their mission there, the Jesuits 
in China took as a major goal the geographical delineation of 
the empire. The cartographic materials they accumulated 
served to instruct and satisfy the curious among the Chinese 
about the relationships of the world's continents. The mission- 
ary maps positioned China in its place in modern cartography 
and also answered the question of the Chinese: Where had these 
"wise men from the West" originated? Jesuit cartographers in 
China also published works for the instruction of Europeans 
interested in the East and were fully aware of the benefits that 
derived from the pictorial quality and visual accessibility of 
maps, all of which transcended language. The cartographic 
labors of the Jesuits also served a more direct missionary need 
of aiding the task of evangelization throughout the vast empire 
of China. 

From the frrst days of the China Jesuit mission until the sup- 
pression of the Society in the final third of the eighteenth cen- 
tury, mapping was seen as a cooperative project among the 
Jesuit fathers and brothers and their Chinese colleagues, Chris- 
tian and non-Christian. The Jesuits produced cartographic 
works in the service of the Chinese imperial court for the fur- 
thering of the Catholic mission and for the unsated European 
scholarly appetite for information on China. 

This tradition of Jesuit cartography of China is a story with 
a climax. The high point of the Jesuit mapping of China was 
the production of an atlas based upon actual surveying of the 
whole of the Chinese empire, a project sponsored by the K'ang- 



hsi emperor (r. 1661-1722) in the first quarter of the ei@tcenth 
century. The results were published both in China and in Europe 
and provided both those worlds with the most accurate imag 
of the Chinese empire yet seen; this atlas served well until the 
mid-nineteenth century. 

A strong tradition of geographical description and cartog- 
raphy in China had developed apart Erom and prior to the west- 
ern intrusion. Grand atlases and more specific provirlcial maps 
had been produced. The positioning of points on Chinese maps 
had not been done by astronomical observation but rather by 
measuring distances from point to point. However, by these 
means, surprisingly accurate maps were produced.' While there 
was a tradition in China, as in Europe, of religious cosmography, 
most Chinese cartography was created for administrative pur- 
poses. Recently, for instance, maps have been discovered dating 
from ca. 150 B.C. which seem to have had military and bureau- 
cratic functions. The study of traditional mapping in China is 
now a topic of vibrant scholarship. A map of the empire, depict- 
ing with some great accuracy its eastern coast and its river 
courses, was carved on stone in A.D. 1137. 

Chinese cartography reached its height in the Yiian dynasty 
( 1271-1368) when Chu Ssu-pen (ca. 1273-1337) compiled his 
Geographical Map (Yu ti t'u), printed 131 1-12. This atlas does 
not survive in its original form, "but other maps produced at 
about the same t ime. . . make it clear that Chinese cartography 
during the Yiian completely overshadows anything that was 
being produced in the West n the same time."* Lo  Hung-hsien 
(1504-1564), relying upon the work of Chu Ssu-pen as a pri- 
mary source, produced a grand synthesis of all previous geo- 
graphical work in his masterpiece, the Comprehensive Map 
(Kuang-yu t'u), composed about 1540. This atlas was first 
printed in 1555 - just twenty-eight years before the arrival of 
Matteo Ricci ( 1552-1610) into the Chinese empire. 

With the coming of the Jesuits, European geographical prac- 
tices were introduced to China. Since the first days of the mis- 
sion in the final quarter of the sixteenth century, the Jesuit 
scientist-missionaries had been interested in comprehending 
the geography of the lands in which they were laboring. They 
studied Chinese cartography, made their own maps of the regions, 
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;md interpreted European mapping knowledge for the in- 
terested and sceptical Chinese. 

A major first step in the European process of mapping China 
the map by the Portuguese cartographer, Luis Jorgr de 

Barbuda (fl. 1580), published in the Theatrum Orbis Terrarum 
of Abraham Ortelius (1527-1598) in 1584 (fig. 8.1 ). Cited as 
"the first separate map of China to appear in E ~ ~ ~ ~ ~ , " - '  i t  
answered the question for Europe: What does China look like? 

also set the European stage for the Jesuit cartography of 
China, for in that same year, 1584, Ricci, who had arrived in 
China the year before, produced a Chinese version of a Euro- 
pean map of the world, which he had brought with him. While 
no copy of Ricci's first Chinese map is known to exist', we do 
know from his writings that he was familiar with an edition of 
Lo's Comprehensive Map and another Chinese map, Map of the 
Configurations Ancient and Modern (Ku-chin hsing sheng chih 
t'u), which had been reprinted in 1555 .~  He also writes of pos- 
sessing the works of Ortelius and Gerard Mercator (1512- 
1594)." 

Ricci continued to  improve his world map. The extant ver- 
sion of his 1602 world map has become one of the most cele- 
brated maps in the history of cartography (fig. 8.2). k c c i  trans- 
lated all terms and place names into Chinese, and positioned 
China toward the center of the map, thus giving the Chinese 
their traditional pride of place as the "middle kingdom" (chung 
ho).' He produced this map to answer the questions put to 
him by the Chinese: Where do  you come from? How do  you 
describe the world?" The map proved to be an important device 
for interesting the Chinese in his work, for its information and 
the various prefaces and descriptions on it served as a major 
propaganda tool. He himself tells us that many thousands of 
copies of his map were made, some under his supervision, while 
others were pirated. Indeed, his world map was quite influential 
in Asia decades after his death. Copies continued to be made, 
but often these versions were but travesties of the originals. 

The Jesuits continued to produce world maps for the 
Chinese - translations and refinements of European maps com- 
bined with information derived from Chinese sources. Giulio 
Aeni, SJ. (1582-1649) produced in 1623 a geographical work. 







Account of Countries Not Listed in the Records Ofice ((Jhih- 
fang wai-chi)" (fig. 8.3). This is not only a map but also a 
geographical treatise describing the various parts of the world. 
Bernard Hung-kay Luk states that this geography may have been 
produced as "an inducement to the converted literatin"'- 
knowledge in the service of the faith. 

Refinements were also made of Kicci's map, such as a 1648 
world map made by the Jesuit missionary Francesco Sambiasi 
(1582-1649). A much simplified work, with many fewer place 
names than on the Ricci map, the Sambiasi map does reflect 
some new knowledge gleaned since Ricci's map, for example, 
New Guinea correctly depicted as an island. In deference to 
the new Chinese dynasty, China is not named "The Great Ming" 
(Ta Ming) as on the Ricci map but is given a traditional name 
for China, physically denoting the Chinese middle kingdom 
(chung hua). 

Ferdinand Verbiest, S.J. ( 1628-1707) produced an expanded 
edition of Aleni's geographical work to accompany a Chinese 
version of a contemporary European world map divided into 
two hemispheres. Verbiest's map, the Complete Map o f  the Ter- 
restrial Globe (K'un yu ch'iian t'u) ( 1674) took as its substantive 
source the 1661 map of Nicolaus a ~assenaer ."  Verbiest 
switched the hemispheres in deference to the Chinese custom 
of having their country near the middle. 

From the Ricci world map and its descendants and from the 
Aleni geography, the Chinese, the Japanese, and the Koreans 
derived much of their knowledge of the outside world. At the 
same time, traditional depictions of the world persisted. 

In the seventeenth century, the emphasis of the China Jesuits 
switched gradually from the interpretation of Europe and the 
world for the Chinese to the geographical exploration and map- 
ping of East Asia for the Europeans. The Far East had appeared 
on European maps since classical times, but only slowly did it 
begin to bear much resemblance to reality." 

Not only did the Jesuits provide geographical information 
that was new to the Chinese, but conversely they sent back 
fresh and more accurate depictions of China to Europe. In fact, 
it can be safely said that the geographic and cartographic 





image of China held by Europeans of the Seventeenth and 
eighteenth centuries was drawn almost entirely from Jesuit in- 
formation. The Jesuits, in turn, relied much upon the Chinese 
cartographic tradition. Most scholars have been too quick to 
ascribe single Chinese sources to many of the Jesuit maps of 
China. However, Kenneth Ch'en has identified some of the many 
sources drawn upon by Ricci.13 

The Chinese scholar Ma Yong argues that the long-held belief 
that the maps of Martino Martini, S.J. ( 1614-1661 ) were prima- 
rily translations fkom the Comprehensive Map is too simple, 
He makes his point in a recent study of Martini's Novus 
Sinensis, the major Jesuit cartographic work on China in seven- 
teenth-century ~ u r 0 ~ e . l ~  Martini relied upon many late Ming 
dynasty local gazetteers, critically comparing texts and drawing 
reasoned conclusions, and defined the Chinese empire for 
Europe in a volume that included not only accurate provincial 
maps but also detailed written descriptions of the various areas 
of China. He gave statistical, physical, economic, and political 
geographic information on each of the provinces; and by means 
of cartographic symbols, he designated administrative centers, 
ore-bearing mines, Jesuit residences, and geographical details 
such as mountains and lakes. He freely admitted that he had 
not created his geographical work single-handedly but had re- 
lied upon the work of Jesuit colleagues who had preceded him. 
He was also assisted by Chinese fkiends who led him to the 
best sources and sometimes even made abstracts of longer 
Chinese materials.15 Upon the publication of Martini's Atlas in 
Europe in 1655 (fig. 8.4), a fellow Jesuit missionary remarked: 
"Father Martini in his Atlas has made a Geographical Description 
of the Chinese Empire so complete and full, that there hardly 
remains anything more for us to desire."'" 

At the same time that Martini's Atlas was being compiled, 
another China Jesuit, the Polish-born Michel Boym (1612- 
1659), was creating an atlas that consisted of provincial maps 
and of a description of China. While Martini was working with 
the newly established Ch'ing royal family (1644-1911), Boym 
arrived in Europe to represent the Ming pretender, the Yung- 
li emperor (Chu Yu-lang) ( 1623-1662), in a vain hope of secur- 
ing Western aid in reestablishing Ming dynasty control of the 
Chinese empire. While en route to Europe in 1651-52, Boym 





Fig. 8.5 "Paradigma XV provinciarum et CLV urbium capitaliurn sineflsh 
bpni i  cum templis quae cruce signannu et domiciliis Sodeatis Jd' 
by Philippe Couplet, SJ., in his m u l a  chionologica Monarchiae SinlCae 
(m, 1686). Photograph courtesy of The Newberry Library, Chicago. 
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worked on the maps and geography of China, but his atlas was 
never published, probably because of the appearance of Martini's 
work. Manuscripts of Boym's maps are scattered, some are lost.'' 

of his maps, however, was published, thanks to the French 
cartographer Nicolas Sanson dhbbeville ( 1600-i667).ln Be- 
cause Martini and Boym were working on atlases of the Chinese 
empire at the same time, Walter Fuch's question whether any 
relationship exists between the two works is quite relevant.'" 

philippe Couplet, S.J. ( 1624-1693) provided a map to accom- 
pany his Tabula Chronologica Monarchiae Sinicae (fig. 8.5 ). Like 
Martini and Boym before him, he returned to Europe on a prop- 
aganda tour and, like them, brought with him a young Chinese 
Christian. The map in Couplet's Tabula is drawn after Martini's. 
and while Couplet had freely taken information from other of 
his Jesuit confreres, he still kept to the Ming division of China 
into frfteen provinces years after the creation of three more 
provinces in the ~ h ' i n ~ . ~ "  This reliance of one Jesuit upon the 
work of his predecessors in China was, as Boleslaw Szczesniak 
points out, very common." Many of the scholarly projects car- 
ried on by the China missionaries can be seen as ongoing refine- 
ments of earlier efforts transcending the work of any one man 
and all "for the greater glory of God." 

Martini and his confreres had been encouraged to make a 
consistent effort to frx positions around their mission stations 
whenever they could. Martini himself took many readings to 
determine the accuracy of his maps. However, it was not until 
the arrival of the first official French Jesuit mission in China 
in 1687 that a conscientious effort was made to create a cartog- 
raphy of the empire based upon Western methods of survey.12 

From the outset of the French mission to China, geography 
was envisioned as playing a large role, reflecting the significant 
French interest in Chinese geography. Of the first French con- 
tingent of Jesuits, several were chosen because, among other 
reasons, of their geographical training. During the voyage East, 
they divided their scholarly pursuits, since upon their arrival 
in China, each man was to specialize, and a new and more 
organized corporate scientific effort was to be inaugurated. 

In Europe, Paris had become the center of cartographic prog- 
ress in the late seventeenth century. The Italian-born astronomer 



and topographer Jean-Dominique Cassini ( 1625-1712 ) was sum- 
moned to Paris in 1669 to direct the observatory there. In 1679 
he constructed a great planisphere which was to be corrected 
constantly as new discoveries, measurements, and observations 
were made.23 It was his plan to remap the world. Louis X I V ' ~  
minister, Jean-Baptiste Colbert, raised money for scient& ex- 
peditions and encouraged various types of scientitic activity 
Louis XIV himself visited the Paris observatory on 1 May 1682, 
and was quite impressed with the progress being made in car- 
tography and with the precision of the geographical discoveries. 
Little wonder then that when Couplet arrived in Paris the same 
year fiesh from the Chinese mission, the request he carried 
from the emperor of China for French Jesuits was welcome 
and timely. 

Scholars from all over the world contributed data to assist 
Cassini in his mapping efforts. Among them was Jean de Fon- 
taney, S.J. ( 1643-1710), professor of mathematics at the College 
Louis-le-Grand. While preparing to head the first French Jesuit 
mission to China, he  conferred with Cassini about the possibil- 
ity of obtaining astronomical data for the Paris observatory and 
of making geographical observations. Before he left Paris in 
1685, Fontaney had been trained in geographical technique and 
had promised to contribute data on ~ s i a . ~ ~  

A further connection exists among France, the missionaries, 
and the geographical description of China. The study of geog- 
raphy in France during the seventeenth and the first half of 
the eighteenth centuries is tied intimately to Jesuit ed~cat ion . '~  
Geography was taught within the framework of the curriculum 
of rhetoric and belles-lettres. History, literature, chronology, and 
geography all were in the realm of the liberal arts. Jesuits such 
as Philippe Labbe ( 1607-1667) and Philippe Briet ( 1601-1668) 
taught geography as part of the curriculum at College Louis-le- 
Grand in Paris, where all of the missionary envoys sent by Louis 
XIV in 1685 to China had studied.26 Instruction was taken from 
manuals and geographical dictionaries2' 

Many of the prominent cartographers of the day were products 
of Jesuit education. How they came to be trained scientists, 
despite the unbending and superficial course of geography out- 
lined above, can be explained only if the double function of the 
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~esuit college is understood. The colleges existed as training 
places for the pious elite of France; the years of rhetoric ;md 
belles-lettres were designed to give a cultural "finish" to the 
laity. However, they were also centers of Jesuit learning and 
inquiry, institutions for higher learning and research of the 
Jesuit scholar-philosophers. I t  is within this latter function, lying 
beyond the manuals and pedagogy of high school geography, 
that we must look to find the training ground for the scientific 
methods and activities of France's grfted map makers. 

cartography in the late seventeenth and early eighteenth cen- 
turies was a family enterprise dominated by two French clans, 
the Sansons and the Delisles, all educated by the Jesuits. In 
addition to formal schooling, father taught son and nephew, 
and maps flowed for over a century from these two families. 
Like the Sansons, Guillaume Delisle (1675-1726) along with 
his father Claude ( 1644-1720) and brother Joseph-Nicolas 
( 1688-1768) analyzed great amounts of material gleaned hom 
reported voyages, observations, and surveys.2n Geography and 
astronomical observations were given a prominent place in the 
journals of the day, such as the Journal de ~revoud' and 
Memoires de  1Xcademie des Inscriptions et Belles-Lettres. The 
reports of voyages of circumnavigation, nautical records, and 
astronomical findings sent horn the missionaries to their corres- 
pondents and confreres in Europe all proved to the scientific 
cartographers of the day the inaccuracy of former maps and 
demonstrated the need for cartographic reform. 

A bond of union, strengthened by a common membership 
in learned societies, grew up between the cartographers of 
Europe and the Jesuit missionaries so deeply involved in geo- 
graphical inquiry. Jean-Baptiste Riccioli, S.J. ( 159G1671) worked 
out longitude and latitude bearings ftom mission posts outside 
Europe; and by the turn of the eighteenth century, the mis- 
sionaries had fixed the positions of most of China's major cities. 
Unfortunately, measurements for the longitude and the circum- 
ference of the earth were not yet accurate." It was not until 
modern geographical methods were employed by Guillaume 
Delisle that China would be placed more or less correctly. He 
abandoned the Ptolemaic measures used in Nicolas Sanson's 
classic maps of Asia (Sanson's map of 1669 has the longitude of 



China too far to the east by some twenty degrees) in f;rvor of 
the direct observational calculations of the missionary Martini 
in his ~ t l d '  Delisle's world map of 1700 puts the Far East in 
proper position for the new calculations of the circumference 
of the earth. In addition to his use of the Jesuit China missionary 
material, Delisle had availed himself of Russian accounts of M ~ ~ -  
covy's eastern regions.32 His was a map of conten~porar~ 
sources. This, then, is the background from which the Jesuit 
cartographers in China emerged and the milieu out of which 
the European cartographic editor of the grand Jesuit survey of 
the Chinese empire of 1708-18 would emerge. 

After the arrival of the French Jesuits in China in 1687, there 
was much activity on their part: proselytizing for the Christian 
faith, strengthening the Jesuit position in the K'ang-hsi court, 
pursuing the scientific and cultural studies they had planned. 
One of the greatest projects the Jesuits undertook was the over- 
seeing of the imperial survey of the Chinese empire. By the 
first decade of the eighteenth century, a genuine need for an 
accurate geographical representation of China was quite appar- 
ent to the K'ang-hsi emperor because of the rapidly expanding 
Ch'ing empire. The Jesuits had proved their interest and had 
given ample evidence of their expertise and capabilities in sur- 
vey and map making. Support from the emperor, combined with 
a sufficient number of Jesuits trained in cartographic technique 
and with enough background information on the areas to be 
covered, allowed the fathers to contemplate the production of 
a complete, scientifically produced atlas based on a survey of 
the empire. The work on this project fulfilled the Jesuits' desire 
to map China and provided them with an opportunity once 
again to prove their worth at the imperial court. The resulting 
atlas was the first truly accurate portrayal of the whole ex- 
panded Chinese empire on either a Chinese or a European map. 
The maps produced by this scientific expedition and study not 
only provided the Chinese imperial government with an atlas, 
but they were also sent to Europe and became a European 
atlas of China as well. 

According to Joseph ~ e e d h a m , ~ '  it was Jean-Franqois ~erbillon, 
S.J. ( 1654-1707) who gave the K'ang-hsi emperor the idea of 
producing an imperially sponsored atlas of the expanded 
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Chinese empi", using the Jesuit missionary talents of survey 
and cartographic technique. However, Antoine Gaubil, SJ. 
(1689-1759) credits his confrere Dominique Purenin, SJ. 
(1665-1741) with encouraging the emperor. Hr writes: bdlt is 
Father Parrenin who found the means by which to nurture in 
the K'ang-hsi emperor a desire to see a map of the Great wall."S9 
This map of the Great Wall was one of the first produced by 
the surveyors; Gerbillon then further encouraged the emperor 
to continue the project.35 The Great Wall map and smaller sur- 
veys were, in part, the impetus for (and became part of) the 
grand project; in addition, inspiration for the project came from 
the close contact between the emperor and his Jesuit compan- 
ions at court. 

The periodic flooding of the Pei River and the Wen p River, 
for instance, convinced the K'ang-hsi emperor of the need for 
a detailed survey of the environs of the capital city of Pekmg. 
In 1700, the Jesuits Antoine Thomas (1644-1709), Joachim 
Bouvet ( 16561730), Jean-Baptiste Regis ( 1663-1738), and Par- 
renin were called upon to map the region.-'" As Jean-Baptiste 
Du Halde, S.J. ( 1674-1743) says in his Description de la Chine: 
"This grand prince had given the command to the missionaries 
to make up a map of the environs of Peking, in order to judge 
for himself how many of the European methods were exact."'- 
Within seventy days, the map was complete and in the hands 
of the emperor. 

The monarch, quite satisfied with the map, called upon Regis. 
Bouvet, and Pierre Jartoux (1669-1720) to map the area sur- 
rounding the northern Great Wall from Yung-p'ing to Hsi-ning 
Kan~u.~'  This ancient barrier to alien invasion from the north 
had been expanded, strengthened, and repaired under the pre- 
vious Ming dynasty. That the wall had deterred the Manchu 
Tartars from overthrowing the exhausted Ming and that it stood 
as a symbol of Chinese resistance to northern barbarians may 
have inspired the K'ang-hsi emperor's interest in the wall's situ- 
ation. 

In any case, Regis, a trained geographer, took charge of the 
project and set out on 4 June 1708 (K'ang-hsi 47, 4th mont11. 
16th day) with his small band of Jesuit surveyors. ~ o s e p h  Anne 
Marie de Moyriac de Mailla, SJ. (1669-1748). though not involved 



personally in this project, left a chronicle of the trip,3" supple- 
menting the accounts given by Regis and Gaubil. The three 
Jesuits, Bouvet, Regis, and Jartoux, journeyed to Shan-hai-kuan, 
the pass at which the Great Wall meets the sea,'" and followed 
the wall to near Suchou, then continued on to the northern 
extremity of Shenhsi province. From there they descended to 
Hsinan and returned to Peking on 10 January 1709.'' ~ l t h o u ~ h  
Bouvet had fallen ill after two months of working on the project, 
Jartoux and Regis continued the work, plotting exact positions, 
and returned with a map some fifteen feet in length. Very de- 
tailed, it included rivers and forts and some three hundred gate 
entrances in the wall as well as each gorge and hill upon which 
the wall wound its route.*' 

The emperor was well pleased with the resulting map, and 
with the exemplary surveys of the environs of Peking and the 
Great Wall in hand, judged the projects a success and saw the 
value in having the Jesuits map the entire empire. Such mapping 
was viewed as a necessary contribution to the successful polic- 
ing of scattered local governments, to the maintenance of im- 
perial control, and, above all, to the understanding of the geo- 
graphical situation and extent of the empire. 

Charged by imperial request to  provide an accurate and 
specific atlas of the Chinese empire, the Jesuits set out to survey 
all of the Chinese provinces and to  gather information on the 
outlying regions of Tibet, Tartary, and Korea. Within a decade, 
this immense work was finished, and a remarkable and precise 
masterpiece could thus be presented to a satisfied K'ang-hsi 
emperor. 

By 8 May 1709,~' Jartoux and Regis, together with the Aus- 
trian Jesuit Ehrenberg Xaver Fridelli (167>1743), began the dif- 
ficult project of mapping eastern Tartary, the homeland of the 
Manchu - Mukden, Jehol, the Ussuri River ( Wu-su-li Chiang), 
and the mouth of the Amur River (Hei-lung chiang).*' As Du 
Halde wrote: 

This was a difficult Task, because that Country having been as 
it were abandoned for many Years, it seem'd scarce possible to 
find the necessary Supplies of Men, Horses and Provisions, for 
a Work that was to  continue for several Months. But as nothing 
escaped the Emperor's foresight, he  gave so good Orders to the 
Manchew Mandarins who govern the Cities, whereon those 
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uninhabited Countries depend, and those Orders were so pmc. 
tually executed, that the Work was never retarded.J5 

Ti undertake such a vast project as mapping the empire re- 
quired the emperor's sponsorship, and one sees here the impor- 
tance of imperial aid in facilitating the arduous work. 

AS a starting place, the Jesuits were able to use the earlier 
survey of the Great Wall as the southern boundary of their new 
project. The map of eastern Tartary was finished by the m d  of 
the year. Like the earlier maps, this one was well received, again 
with a personal sense of satisfaction on the part of the Manchu 
emperor: "This Work was very agreeable to the Emperor, as well 
as to the Manchews born at Pe-king, who there beheld their 
ancient Country, and were able to learn more from it in a 
quarter of an Hour than by discoursing with ever so many Travel- 
l e r ~ . " ~ ~  

The three fathers were then ordered to proceed to the map- 
ping of the Peichihli, or the imperial province wherein lies the 
capital of Peking, and worked there hom 10 December 1709 
to 29 June 1710. This map was significant because of the area's 
importance as the seat of government of the empire. 

This Map was the more acceptable, as the Province it described 
was well known. The Emperor took the Pains to examine it 
himself, and seeing the Places justly exhibited which he had 
often passed thro', and caused to be measured by the Manchews, 
(whose Business it is to survey the Roads when he goes into 
the Country) he signrfy'd to the Missionaries that he wou'd ans- 
wer for the Accuracy of it; and that if the rest proved as good, 
their Performance wou'd satisfy him, and be out of the reach 
of ~r i t ic i sm.~ '  

'Thus it appears that until this time the Jesuit cartographers 
were still on  trial. There were those in the Chinese intellectual 
community who were opposed to the European influence in 
map making, men who had positions that were threatened by 
the Jesuit scientific and cartographic intrusion. The K'ang-hsi 
emperor in ordering a mapping of the capital province, an area 
well documented, could study the new maps and see their 
superiority. 

With the success of the map of Peichihli, the missionaries. 
Regis, Jartoux, and Fridelli, were sent to the middle course of 



the Amur ~ i v e r , - ~ "  to the area of the S e l m g ~  River (Srh-lmg. 
eh),4' and north of CJlaanbaator in Mongolia; they worked on 
the survey of those plans from 2 2  July 1710 to 14 I)t.cember 
of the same year. Regarding this map, "tho' it was empty 
enough, . . . the emperor was pleased with ito5(' as he was dcsir. 
ous to see the position of the cities he had founded for the 
purpose of establishing strategic bases in this vast area of 
nomadic Mongol  tribe^.^' The area around the Amur bver had 
also acquired importance with the conclusion of the Treaty of 
Nerchinsk between Czar Peter the Great (1672-1725) and the 
K'ang-hsi emperor in 1689. Vast areas of sparsely settled land 
had been in dispute; the Manchu side had won a diplomatic 
victory and wished to keep its winnings.52 

By 1711, with the emperor now strongly behind the Jesuit 
mapping project, it became apparent that in order for the survey 
to be completed speedily, the Jesuits should divide into several 
surveying companies. Thus, the mapping of the provinces of 
China proper as well as remaining outlying areas would be com- 
pleted by groups working simultaneously.52 Regis, together 
with a Portuguese Jesuit ma the rna t i~ ian ,~~  JoPo Cardoso ( 1671- 
1723), went to Peking's neighboring province of Shantung. Jar- 
toux, Fridelli, and Guillaume Fabre-Bonjour (1669-1714), an 
Augustinian friar,55 mapped the Ordos, and then the upper 
course of the Amur and Selenga rivers and the region around 
Hami (Kumul, in the present-day Uighur Autonomous Re- 
gion).56 The year 1711 drew to a close, and the emperor asked 
if more Jesuits could not be found who were skilled in geog- 
raphy and pressed into service. Three were recruited: the 
aforementioned de  Mailla, Pierre-Vincent de  Tartre ( 1669- 
1724), and Romain Hinderer (1669-1744). All were accepted 
by the K'ang-hsi emperor. After this, three separate groups 
worked to complete the project of surveying the provinces.57 

Maps of Shanhsi and Shenhsi were completed in 1712 and 
early in 1713 by de  Tartre and Cardoso. These maps are de- 
scribed by Du Halde as being "each ten feet square."5w 

The Mandarin who presented these Maps to the Emperor, having 
informed his Majesty, that if he required any Thing to be ex- 
plain'd, Pere de Tartre was in waiting to obey his Commands, 
the Emperor sent for him in, to point out some Places he had 
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himself obsew'd in these Provinces: Which done, that Prince 
slid several times I-tyt.fl-pu-t~o [ I  tien pu tso], "He is right in 
every ?king." 

Ikere  happened one Thing pretty remarkable in this Audi- 
ence: 'me Emperor alledged that the Course of a River 
wrong in another Map, which had relation to the Maps of Shan-si 
and Shen-si: Pere De Tartre, sensible to his Majesty's Mistake, 
maintained the Truth (with all due Respect,) in so clear a Man- 
ner, that the Monarch came into his Opinion; Tso lyau [Tso liao], 
says he, "I am mistaken." A great Concession in an Emperor of 
china!'" 

By the end of 1715, the remaining eleven provinces had been 
mapped:6u Chianghsi, Kumgtung, and Kuanghsi ( 171 -+Id, by dr  
Tartre and Cardoso); Honan ( 1713, by Regis, de Mailla, and Hin- 
derer); Chiangnan ( 1713-14, by Regis, de Mailla, and Hinderer); 
Chechiang and Fuchien (1714, by Regis, de Mailla, and Hin- 
derer); Ssuchuan (ca. 1713-14, by Fabre-Bonjour and Fridelli); 
Yiinnan (ca. 1714-15, by Fabre-Bonjour [died during the survey. 
17141," Regis, and Fridelli); Hukuang and Kueichou ( 1715. by 
Regis and Fridelli). Regis, who had directed the survey, returned 
with Fridelli to  Peking in January 1717. There, under the direc- 
tion of Jartoux, who had been forced to stay in Peking because 
of illness, they worked on the compilation of a general map 
of all the provinces; it was presented to the emperor in 1718. 

The methods and devices used by the Jesuit cartographers 
in their China survey are recorded in several documents. Antoine 
Gaubil wrote of the cartographic techniques in a letter from 
Peking(?) in 1728 to ~ t i e n n e  Souciet, S.J. ( 1671-1744). a corres- 
pondent in Paris: 

These fathers requested a quadrant of two inches in radius; they 
often checked it carefully and they constantly found that it con- 
stantly represented the altitudes as too great. They had a great 
compass, several other instruments, a pendulum and other 
things needed for the fulfillment of the emperor's orders. With 
cords divided exactly, they accurately measured the way from 
Peking. On this road, they often took observations of the meri- 
dian of the sun. At every moment they observed the rhumb and 
took great care in observing the variation and declination of 
the peak. 

In all these vast regions, the fathers Regis, Jartoux, Fridelli, 
[Dominique] Parrenin, have observed the height of the pole. 



measured the distances, observed the rhumb lines, and 
fami1i;lrized themselves in detail with the country of which 
Father Verbiest had already made his acqi~aintancc.."~ 

Earlier, Bouvet in his Voiage de Siani outlined the scientific 
preparations and described the instrunlents the French Jesuits 
took from Paris to Peking."' Regis in his manuscript work, 
"Nouvelle geographic de  la Chine et de  la Tartaric orientalc," 
also included a detailed outline of the methods used in co11t.c.t- 
ing the damb4 He praised the method of triangulation md 
pointed to the care with which the Jesuits proceeded, namely, 
their observing longitude for verification, noting eclipses, and 
carefully making measurements for all areas. He stated that the 
present work of the Jesuit cartographers in China was even 
more accurate than contemporary maps of Europe and singled 
out defects in Ptolemy's geographical system and the uncer- 
tainty of ancient measures. Finally, he observed that inequality 
in degrees of latitude were discovered and that longitudinal 
recording could not be taken by variation of the compass. 

Other sources mention the procedures, but none documents 
them so well as Rkgis. Basically, points were plotted by triangu- 
lation, the resulting work being the first major atlas derived 
fiom measurements obtained by this m e t h ~ d . " ~  John E Baddeley 
estimates that the Jesuits took a total of 641 points of both 
longitude and latitude fmed by astronomical or geographical 
measurements and reminds us that they collected whatever 
material could be obtained in the provincial administrative in- 
stitutions." The twentieth-century historian of the mission, 
Henri Bernard-Maitre, S.J., describes the method succinctly: 

As one can see, the fundament;ll method that the cartographers 
used consisted of measuring distances to obtain the latitude and 
the longitude of different places. As for the latitude, this process 
was completed and verified by means of the observations of 
the sun's meridian and of the polar stars. As for the longitude, 
the missionaries were sometimes aided by eclipses of the moon 
and of the satellites of Jupiter, but were often prevented from 
carrying out their method with the precision desired.'" 

The missionaries took their longitudinal readings with Peking 
as meridian. They knew that their instruments were imperfect 
and imprecise and that to measure with Paris as a meridian 
would have caused even greater distortion and imposed the 
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inaccurdcy of the distance frUll Pdris to  Peking on the whole 
of the work.M Hy the late nineteenth cmtury, c a t o ~ a p h i ~  his. 
torians, such as J U ~ ~ U S  V O ~  Klaproth and E d o u d  H i o t ,  
aware that as the readings of the Jesuit survey were taken from 
locations farther and fdrther away from the Peking meridivl 
errors likewise became greater and greater;"' this of course 

due to the imperfection of instruments then available. L)u 
Halde, in his author's preface, explains why the Peking meridian 
was used: "It is from the meridian of Peking that the longitudes 
are counted (and this is not exhibited at all) to fall in sornc. 
error, that they did not want to  reduce them on the meridian 
of ~aris."'" A number of critics of Du Halde's work ohjrcled 
to this orientation, anlong them Edward Cave, the cartoqaphic. 
editor of the Description of china." 

As Baddeley hinted, the Jesuits did not fail t o  rely upon nativc 
materials regarding the geographical description of the empire. 
Although they were at times hampered by Chinese and Manchu 
jealousies because of differences in method and the potential 
for loss of reputation and position,7' they prevailed, thanks to 
imperial sponsorship. However, without the help of native 
functionaries trained in Western cartographic metliod s well 
as the use of Chinese explorations and the traditional Chinese 
cartography, the Jesuits could not have completed their survey. 
They collected and studied indigenous works and gathered in- 
formation from local officials as they traveled. This Chinese 
material was, wherever possible, checked against the Jesuits' 
own observation in the field. 

In his preface, Du Halde paraphrases Regis and plays down 
the importance of the work of non-Jesuits: 

The case is otherwise [than those earlier gcographic;~l works 
which appeared in Europe based on Ptolemaic systems and 
Chinese sources] in the Work we offer the Publick; for vast r s  
it is, we  judged we ought not to confine ourselves either to 
the Maps of the Chinese Governers, or to the Distances mea- 
sured almost throughout the whole Empire, and particularl)' it1 

Tartary, with great Labour and Exactness, by the Manchcws; nor 
yet to the printed Memoirs, whereof we had divers: But we 
resolved to  begin the whole anew, employing those Materials 
no farther than as Guides, in the Roads we were to take, and 
in the Choice of Places for Observation; it being our Intention 
to reduce all that we had. to the same Measure, as weU as desiyll." 



In fact, the Jesuits relied more heavily on native help than 
on their own decision as to which "Roads [they] were to take."'? 
Their dependence on Chinese work for the maps of Tibet was 
almost total. They used Chinese assistants and Manchu materid 
extensively in other maps. Earlier in his preface, Du Haldt. him. 
self had outlined the emperor's insistence that several manda- 
rins take charge of m h n g  measurements for the Jesuit survey. 

[The Kang-hsi emperor] commanded to great 'Tribunals to nomi- 
nate Mandarins to superintend the Measurements, to the end 
that they might give the exact Names of the most remarkable 
Places they were to  pass thro'; and cause the Magistrates of 
Towns to attend on the Bounds of their respective Districts with 
their People, and afford such other Assistance as shou'd be 
deem'd requisite. All this was performed with surprizing Punc- 
tuality; which is a manifest Proof of the admirable Order and 
Policy observ'd thro' that vast ~ m ~ i r e . ' ~  

Many other functions were performed for the Jesuits by the 
Chinese and Manchu under order of the emperor. 

Du Halde, although inaccurate in his acknowledgment, does 
allude to the debt of the Jesuits to the continued Chinese aware- 
ness of the importance of geography and cartography. As 
Needham, perhaps in a typical sinophilic overstatement, writes: 
"It was owing to the solid work of generations of Chinese map- 
makers that knowledge of this part of the world became incor- 
porated in modern geography."76 That the Jesuits could produce 
an atlas of the vast Chinese Ch'ing empire in one decade was 
due as much to the tradition of Chinese cartography, upon 
which they could draw, as it was to  the cartographic expertise 
of the Jesuit scientists. The imperial backing of the interested 
K'ang-hsi emperor was, of course, of enormous importance also. 

Certainly one of the most obvious parts played by the Chinese 
was in the gathering of material for the making of the maps of 
Tibet; for, although the maps of that region were contained in 
the Jesuit atlas, Tibet was not part of the Jesuit cartographic 
survey project. In order to produce maps of this region, as 
well as of a few other inaccessible areas (Japan, Korea, and the 
extremities of Manchuria, for instance), the Jesuits used local 
information provided by Chinese and Manchu officials."~or 
example, the K'ang-hsi emperor had ordered Ho-shou (d. 1715), 
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a Manchu official and his newly appointed imperial representa- 
live to Lhasa, to have a map of Tibet drawn up." DU ~ a l d ~  

"During the two Years that this Ambassador continued 
in Tibet, he employed some of his Attendants, who ht. had 
~arry'd with him for that Purpose, in malung a Map of all the 
Territories immediately subject to the Great Lama."-' In 171 1, 
upon Ho-shou's return to Peking, his cartographic sketches 
were given to Regis. These became the basis for the four maps 
of Tibet in an early version in twenty-eight sheets of the Chinese 
edition of the Jesuit atlas of china.'" Thus, Ho-shou has been 
called the founder of modern cartography in ~ i b e t . ~ '  One must 
remember that the Chinese had explored the mountain areas 
of Tibet long before the Europeans ever a r r i~ed .~ '  

The maps of Tibet given to Regis in 1711 were not totally 
satisfactory, and at intervals over a two-year period ( 1715-17). 
he so informed the emperor. As a result, since the conflict in 
Tibet had been subdued and a puppet of the Ch'ing installed 
as Dalai Lama, another imperial geographical survey group was 
sent out. It included three imperial envoys and two lamas whom 
the Jesuits had instructed in Western science. This scientific 
mission, which seems to have had no diplomatic purpose, was 
under the command of the secretary of the Mongolian superin- 
tendency, Sengju (Seng-chu). The mission had orders to procure 
more detailed geographical information on Tibet (fig. 8.6), the 
determination of coordinates, and the measurement of the al- 
titude of the chief  mountain^."^ 

This cartographic material was employed to draw new maps 
of Tibet for the second woodblock edition of the Jesuit atlas 
(in thirty-two sheets) published in China in 1721."~ The infor- 
mation was also used in the first draft of the description of 
Tibet in the Chinese work General Geography of the Ch'ing 
Empire (Ta Ch'ing i t'ung chih). 

The cartographic material for Korea also was derived from 
Chinese sources, as the Jesuits were not able to make survey 
expeditions into that kingdom. Regis, who once again was re- 
sponsible in major part for the compilation of the Korean map. 
analyzed the Chinese findings, comparing them with Korean 
border sightings made by his Jesuit colleagues. In this wayl he 
was able to judge, although somewhat unsuccessfully, the accu- 
racy of the material provided him. 
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In addition to their reliance on Chinese materials for places 

inaccessible to them, the fathers availed themselves of Chinese 
and Manchu scholars, helpmates, and assistants who labored 
with them on the survey project. Among them w u  Ho ~ u 0 - t ~ ~ ~  
(18th C.).H5 Regis, Hinderer, and de Mailla were also aided by 
Chinese co-workers in the mapping of ~ o r m o s a . ~  

The great geographical and cartographic activiry that took 
place in the K'ang-hsi period certainly aided the Jesuits in their 
work. The personal interest of the emperor and his knowledge 
of the vastness of his dominions acted as  a catalyst not onlv 
to the Jesuit survey but also to the expeditions of Chinese, 
Manchu, and Mongol exp~orers.~'  To know the extent of the 
empire, to aid in communication, and to stem revolt were of 
paramount importance to the effective control of this vast 
territory. 

One might well ask who was tending the Chinese Christian 
flock while these Jesuit scientists were so deeply engaged in 
their geographical work. In 1717, about 120 Jesuits were at work 
in China; of these, twenty-eight belonged to the French mis- 
 ion.'^ Louis Pfister, in his biographies of the China Jesuits, is 
quick to remark that, even when on scientific expeditions, they 
never missed a chance to preach the Gospel in the hinterlands 
they passed through on survey; for example, he says of Fridelli 
that "in his long voyages from the north to the middle of the 
empire [Fridelli] was still more apostolic than geometric [scien- 
tific] and [he] never missed the occasion to announce the Gos- 
pel and to preach to the pagans.""9 Hinderer, Regis, and d r  
Mailla also made it clear that they availed themselves of the 
opportunity for extensive travel to proselytize where the Chris- 
tian message had yet to be heard.9o The present-day Jesuit his- 
torian of the missions, Joseph Dehergne, gives the figure of 
300,000 Catholic Chinese in 1700.~' 

The maps prepared by the Jesuits for the K'ang-hsi emperor 
were presented in Peking as a completed survey, and plans were 
made to print a Chinese edition. Four different editions ap- 
peared during the period 1717-26. The first, that of 1717, was 
a xylographic printing of twenty-eight maps. ~nt i t led a Com- 
prehensive Imperial Geographic Atlas (Huang yir ch 'uan 1a.n t 'U u). 
this edition, although important to the history of cartopapll!. 



because it was the first printing of the assembled data, was 
soon superseded by corrected and revised editions. In 1710, a 
manuscript version including thirty-two maps was drawn up 
the additional three maps being of the Tibetan and upper yellow 
River regions. The nomenclature had been standardized, and 
no Manchu words appeared on the maps. This copy, in turn, 
was divided into forty-four plates engraved on copper by the 
secular priest in Peking, Matteo Kipa ( 1682-1745), who had 
participated in the Jesuit survey and would later found the (;ol- 
legio de' Cinesi della santa famiglia di Napoli upon his return 
to Europe. A skilled engraver, he had earlier done a set of thirty- 
six copper plates- views of the imperial villa at ~ehol." ~e 
had begun his work on the plates for the maps in 1718,"3 and 
produced an atlas of forty-four plates entitled Modern Complete 
Geographical Atlas of the Great Ch'ing Empire (Yu chin ta 
Ch'ing i t'ung chuan t'u)'" on a scale of 1:1,400,000." The 
Ch'ien-lung emperor (r. 1736-1796) in his poetic introduction 
to the Jesuit atlas produced for him in the 1750s spoke of this 
edition of the K'ang-hsi atlas, "Engrave copper plates in order 
to print [that the atlas might be] handed down for all eter- 
nally.""" The copper plate edition was sent to Louis XV of France 
in appreciation for his support of the mission," and copies are 
preserved in the topographical collection of George 11 of Eng- 
land'" and in the Istituto Universitario Orientale di Napoli 
(successor to Ripa's Collegio de' ~ i n e s i . ) . ~  

In 1721, a second xylographic edition was printed in thirty- 
two plates identical in format to the manuscript version of 1719 
upon which Ripa had relied, the only emendations to this edi- 
tion being that many details on the maps of Tibet and the upper 
Yellow River were further corrected and the Manchu nomen- 
clature was standardized to  ~hinese. '"~' This definitive revised 
woodblock edition was sent by the Jesuits to Europe and would 
provide Du Halde with the material for the projected maps to 
be added to  his Description de la Chine. The scale of this 
Chinese woodblock version and that of the separate provincial 
maps and the detailed maps of Tibet and Tartary in Du Halde's 
work is identical: 1:2,000,000.'~' This allows one to compare 
the European version with its Chinese original by merely plat- 
ing one on  top of the other. The historian of cartography  arce el 
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~ e ~ t o m b e s ,  who has traced the very copy of the 1721 xylopaph 
which was used to draw the maps of the Description dr la 
(Ihjne, states that it was housed in the Archives des mAres 
Btrangkres in Pdris until 1943")' when it was taken to Germany, 
where it has yet to surface."" Henri Cordier reported on this 
copy before it disappeared: 

The original maps of  the fathers in the Society of Jesus art. reg- 
istered today at the Archives of Foreign Mdirs. Iht.v were 
bought from dhnville by Mr Vergennes, in exchange for a 
lifetime annuity of 3000 francs. These maps form a <;reat ~ t l ; l s  
(No. 164th); they are o n  paper from China, mounted on stronger 
paper and surrounded by a border of blue Chinest. silk. .lhc 
names of the cities are marked in Chinese characters."" 

In 1726, individual dissected sheets of China proper and of 
Manchuria, but none of Tibet or Mongolia, were included with- 
out coordinates in the great Ch'ing encyclopedic collection 
Synthesis of Books and Illustrations of Ancient and Modern 
Times (Ku chin t'u shu chi cheng).Io5 In addition, there have 
been re-editions of the woodblock edition of 1721. In 1832, a 
map to the same scale as the edition of 1721 was reprinted, 
the only difference being that this new edition was done in a 
long strip rather than as separate maps. It is entitled Com- 
prehensive Geographical Adas of the Presen t [Ch 'ing] Dynasty 
(Huang Ch'ao i t'ung yii ti ch'uan t'u) and was in turn reprinted 
as late as 1894."" 

Later in the eighteenth century, the Ch'ien-lung emperor au- 
thorized a second Jesuit survey. The Portuguese Jesuits Felix 
da Rocha (1713-1781) and Joio de Espinha (1722-1788) were 
sent out to survey and make maps of Sungaria, Turkestan, and 
the land of the Eleuths, territories that had been recently an- 
nexed to the Chinese empire. Working from 1756 to 1759 on 
the project,'" they turned over their information and maps of 
these outlying regions to the emperor. In 1769, Michel Benoist, 
S.J. (1715-1774), who had recently completed a world map in 
Chinese for the Ch'ien-lung emperor, was ordered by that 
monarch to draw up a new map of the empire; it was to include 
the unpublished data, on the lands surrounding the empire. 
that had been provided by the Rocha-Espinha expedition of 
175659.  Within the same year (1769). and assisted by others. 



Benoist produced a xylographic edition, and, despite his pro. 
tests that he was not adept at the art of copper mwvinp,  hr 
brought out a copper-printed edition of the same map in 
175.'" His maps drew heavily on the K'ang-hsflesuit survey 
endeavors of 1708-18 but differed principally from those maps 
by their inclusion for the first time of the new cartographic 
data that had been gathered by the Rocha-Espinha expedition 
on Sungaria, Turkestan, and the land of the Eleuths. BenoistVs 
atlas, however, was not so influential as that of the earlier Jesuits 
in China, for it lacked a European editor who could interpret 
the data for the West. 

From the correspondence of Antoine Gaubil, we find that 
Jean-Baptiste Regis sent a copy (copies?) of the K'ang-hsl/Jesuit 
atlas, in the woodblock edition of 1721, to ~rance,"" whereupon 
"The Jesuit map was offered in 1725 to the king of France by 
Father de  Liniere, a Jesuit, confessor to His Majesty, and Father 
Du Halde had this map in ~aris."'"' Du Halde, in turn, employed 
a rising star of cartography in France, Jean-Baptiste Bourgiunon 
d'Anville ( 1697-1782), as cartographic editor of a European 
version of the China Jesuit atlas, and the maps he created for 
Du Halde's Description de la Chine were truly impressive (figs. 
8.7 and 8.8). 

The excellent maps in Du Halde's Description de la Chine 
were the result of a complex set of fortuitous circumstances. 
As noted earlier, many of the French Jesuits who went to China 
in the late seventeenth century were skilled in mathematics 
and geography, and of special importance was their knowledge 
of trigonometric survey. Their arrival coincided with the rapid 
expansion of Ch'ing control, which occasioned imperial au- 
thorities to give thought to  the drawing up of a comprehensive 
atlas of a greatly expanded empire. The Jesuits, building on 
their corporate tradition of cartography in China, demonstrated 
their scientific expertise and received willing imperial sponsor- 
ship for this mammoth cartographic project. 

The Jesuits' motives for pursuing such a project were many. 
Certainly scientific inquiry was an important factor. The draw- 
ing of earlier maps of China, those of Martini, for instance, had 
not employed triangulation methods of survey and often had 
been grounded only in the tradition of Chinese cartography 
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than in new expeditionary research. Martini's maps alw 

reflected the smaller empire of the Ming dynasty m e  cornpila. 
tion of new maps using up-to-date methods was needed; and 
the French Jesuits seized the opportunity to demonstrate to 
the Chinese, and to the K'ang-hsi emperor in particular, that 
the knowledge and methods brought from Europe could prove 
useful. 

The ten-year survey of 1708-18 also provided an opportunit)l 
for the Jesuits to travel widely on official business as recognized 
representatives of the court. Not only did the missionary scien- 
tists ingratiate themselves with the emperor by worhng on 
this important project, but they were also able to break new 
ground in their apostolic work. When visiting out-of-the-way 
places, when working with native talent on the survey or when 
meeting with local oficials, they never forgot that their primary 
charge was to spread the Christian message. 

During this ten-year map making project, the Jesuits found 
that they could not carry on cartographic research in all parts 
of the Ch'ing realm. They were too few in number, and the 
region was too vast. Therefore, the scientist-missionaries were 
forced often to rely on the efforts of trained native research- 
ers, a good example being the compilation of the maps of Tibet. 
For some regions, notably Korea, native maps of the area were 
employed after having been studied to determine their relative 
accuracy. 

National rivalry among the European Jesuits in China also 
played a part in the making of the maps. From the very first, 
the French fathers separated themselves from the Portuguese. 
who until 1700 were nominally in direct control over all the 
Jesuits in China. With the creation of the Mission franqaise in 
1685, the French Jesuits occupied an independent position u- 
nique in the Jesuit administrative system. They were answerable 
only to Rome and to the French provincial. Relations were 
strained between French and Portuguese Jesuits hom the ven. 
arrival of the first contingent of the Paris fathers in 1688, a 
strained relationship that continued in the eighteenth e m -  
tury."' Gaubil and the other French missionaries Were particu- 
larly concerned that the Portuguese fathers would arrange to 
publish the Jesuit atlas of China in Portugal, even though the 



maps had been produced almost exclusively by French Jesuits. 
Therefore, those in China were eager to see the maps appear 
in an edition printed at Paris as quickly as possible. M e r  they 
had dispatched the maps to France around 1725, they could 
not understand Du Halde's delay in printing them. h q u c n t  
inquiries were made by the China Jesuits to their correspon- 
dents in France as to why the maps had not appeared. 
Halde's motive, of course, was to hold the maps until he could 
compile a commentary to accompany them. That project, which 
began as a complement to the atlas, grew to become the four- 
volume Description de la Chine, a work made much more de- 
sirable with the addition of the spectacular atlas. 

The China survey represented a mapping of a vast region of 
interest to European scholars, merchants, and missionaries and 
to the public. The maps that Du Halde and dAnville created 
were so well produced and the material of the Jesuit survey 
so comprehensive that China was depicted more accurately 
than many regions of Europe in the maps available in mid- 
eighteenth century Europe. The Jesuit Atlas of 1708-18 and its 
various editions remained a basis for the maps of China, Tartary, 
and Tibet until the late nineteenth century. 

In this Atlas, the threads of Jesuit cartographic enterprise 
came together. The earlier efforts of 125 years of missionary 
activity, together with the study of indigenous Chinese cartog- 
raphy, provided a foundation on which later Jesuits could build. 
The China-Jesuit Atlas was a corporate effort of the French 
Jesuits that had the evangelization of the empire as its ultimate 
objective, although its great scientific value was also readily 
acknowledged. It was looked upon as a means to an end. The 
result was a work that won the Jesuits the favor of the emperor 
of China, gave them a better view of their mission territory, 
and allowed them to travel to remote places in the empire. 
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The Seven teen th-Cen tury Jesuit Translation 
Project of the Confucian Four Books 

DAVID E. MUNGELLO 

BETWEEN 1662 AND 1711, five editions of the Confucian Four 
Books (Ssu-shu) were published in European-language transla- 
tions. It is widely known that Jesuit missionaries were respon- 
sible for these first European-language translations of the 
Chinese Classics. But two other points must be made: First, 
these works were part of a continuous translation project trace- 
able to the founder of Jesuit accommodation in China, Matteo 
Ricci (1552-1610); second, these works were a reflection of 
Ricci's accommodative approach. There are no documents this 
writer has found containing concise formulation of such a plan, 
mainly because the project evolved gradually out of practical 
linguistic as well as strategic needs of the China mission. How- 
ever, the more one works with seventeenth-century materials 
and the more familiar one becomes with the collective and 
cohesive manner in which the Jesuits in China worked, the 
more compelling the evidence for these claims becomes. 

RICCI'S POUCY OF ACCOMMODATION AND THE FOUR BOOKS 

As is well known, Matteo Ricci (Li Ma-tou, tzu Hsi-t'ai) was 
not the first Jesuit missionary to  begin working in China, but 
he was the chief architect of the Jesuit mission strategy there. 
His program was grounded on a policy of accommodation be- 
tween Chinese and European cultures. This accommodation 
was to allow for the creation of a Chinese-Christian synthesis 
that consisted of blending social and moral elements from 
Chinese culture with Christian teachings. Aner an unsuccessful 
experiment with Buddhism, the Jesuits found that Confucianism 
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had  receded Ricci to  Macao and after his return to Europe 
published a fragmentary translation of the first part of the Great 
 earning in 1593. I t  appeared in the Bibfiotheca selects of the 
Jesuit Antonio Possevino ( 1559- 161 1 ).' 

It was fundamental to Ricci's policy of accommodation that 
the Jesuits become highly versed not only in the spoken Ian- 
g u a g  of China but also in its literature. Therefore, the practical 
need of language instruction for the newly arrived Jesuits con- 
tributed to the initiation of the Jesuit translation project of the 
Four Books. It was in the context of teaching Chinese to the 
newly arrived Jesuit Francesco de Petris (Shih Chen-yu, 1562- 
1593) from December 1591 until November 1593 at Shaochou 
that Ricci began to  translate the Four Books into Latin.' Accord- 
ing to Pasquale D'Elia, Ricci's translation of three of the Four 
Books - the Great Learning, the Doctrine o f  the Mean, and 
the Analects- was finished by 10 December 1593. It is said 
that Ricci finished the Mencius by 15 November of the following 
year and hoped t o  send a copy, sometime in 1595, to Claudio 
Aquaviva, the Jesuit General in Rome, but it is not known if 
this manuscript was ever sent. Certainly there is no record of 
its being preserved there today, and some scholars have con- 
cluded that it is lost.4 Though Ricci's manuscript is said to have 
had many annotations, this writer believes that this is more a 
reflection of its working, in-progress nature than of its finished 
character. Such a characteristic would reinforce the conclusion 
that Ricci's translation was not lost but was used by later Jesuits 
as  a Chinese language primer. As such, it was handed down 
from one student generation of Jesuits to the next, was probably 
improved, and was eventually incorporated into the published 
translations of the Four ~ o o k s . ~  

THE JESUIT CHOICE OF A COMMENTARY ON THE FOUR BOOKS 

The archaic language and antiquity of the allusions in the 
Confucian Classics made it necessary for the Chinese to use 
commentaries in order to comprehend these works fully. In 
the two millennia since the composition of the Classics, com- 
mentarial traditions had developed, each of which emphasized 
a particular philosophical outlook and interpretation. As the 
Jesuits from Ricci onward continued to work with and refine 



their translation of the Four BOO~S, they Faced a decision over 
which of these commentarial traditions to use. 

The most orthodox commentary of the time wzs that of the sung 
period Neo-Confucian Chu Hsi ( 1 l W-1 200)." Since the early 
Ming the commentarial interpretations of Chu Hsi and hw sc.htK,1 
had officially dominated the examination system. I t  would 
perhaps have simplified their accommodative endeavor had the 
Jesuits been able to accept this commentaria1 tradition, but few 
could do  so. Most, though not all, Jesuits in China, beginlling 
with Ricci, found the interpretations of Sung Neo-Confucians 
to be filled with philosophic materialism, polytheism, or even 
atheism, which were irreconcilable with the proposed C o ~ -  
cian-Christian synthesis. Consequently, the Jesuits had to look 
elsewhere for a commentary. Happily for them, the late Ming 
period was marked by an eclectic cultural atmosphere in which 
the options for non-orthodox philosophies were more easily 
made than at other times in Chinese history. 

In their search for a commentary appropriate for the Conf~l- 
cian-Christian synthesis, one may assume that the Jesuits ex- 
perimented with several commentaries. They finally settled on 
one by Chang Chu-cheng ( 1525-1582).' The circumstances 
that had originally produced Chang's commentary were a near 
ideal Confucian blend of philosophy with the practical affairs 
of government. At the ascent of the Wan-li boy emperor in 1572 
(r. 1573-1620), Chang successfully cultivated court forces to 
achieve the supreme scholar-oficial position of chief grand sec- 
retary. Out of his responsibility for the education of the young 
emperor, Chang composed his commentary on  the Four Books. 
He wrote in a simplified or  colloquial style (chih-chieh) that 
would be comprehensible to the ten-year-old emperor; hence, 
the title of his commentary became Colloquial Commentary 
on the Four Books (Ssu-shu chih-chieh). This work was pre- 
sented to the Wan-li emperor in 1573.' 

The appeal of Chang's commentary for the Jesuits lay, in part, 
in this blending of philosophy and practical affairs. Though 
Chang fell temporarily into disgrace after his death in 1582, 
his name had been fully rehabilitated by the mid-seventeenth 
century. This rehabilitation was reflected in the republication 
of Chang's Colloquial Commentary on the Four Books in 1651 
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under the editorship of WU Wei-yeh (1609-1672). ~k Jesuits1 
awareness of Chang's commentary was shown as early a 1- 
in Nouvelle relation dr fa Chine by Jesuit Gabriel de Magalhies 
( ~ a ~ a i l l a n s )  (An Wen-SSU, 1610-1677). He drew from the corn- 
mentaries of both Chu Hsi and Chang in m&ng a translation- 
paraphrase of the opening passage of the Great Lrvning which 
included the Chinese text." The date at which the Jesuits begdn 
using Chang's commentary can only be approximated. The first 
printed edition of his commentary (ca. 1574-84) is very rare, and 
it is unlikely the Jesuits had access to it. 'The next edition that 
can be dated is that of 1651, although Wu complains in his prehce 
to it of the poor quality of earlier editions. Since the later known 
editions of 1672, 1677, and 1683 were too late to have been used 
by Magalhies writing in 1668, a tentative conclusion is that he 
was using the edition of 1651 and that the Jesuits became aware 
of Chang's commentary sometime between 1651 and 1668. 'I'his 
date would coincide with the Jesuit publication of the Four Books. 
which began in 1662. 

As a former chief grand secretary whose name had been fully 
rehabilitated, Chang offered an authority and a status the Jesuits 
needed in order to support their Confucian-Christian synthesis. 
In addition, Chang was sometimes critical of the Sung Neo-Confu- 
cians, though his attitude as a whole is mixed and his criti- 
cisms are muted in the text of the commentary on the Four 
~ooks.'' His commentary offered to the Jesuits an alternative in- 
terpretation to that of Chu Hsi, though in their need to discredit 
Chu Hsi's philosophy, the Jesuits exaggerated the differences be- 
tween the two commentarial interpretations. A second feature of 
Chang's commentary that made it attractive to the Jesuits was a 
practical one: its simple colloquial style (for the boy emperor). 
as noted above. In their struggle with the difficult literary language 
of the Chinese, the Jesuits welcomed Chang's relative simplicity 
of language. One must stress the relative factor because Chu Hsi's 
commentary is also composed in a relatively simple literar). style. 

Ruggieri had been the first (in 1593) to publish a translation 
of a Confucian Classic into a European language, but this llad 
been a very fragmentary treatment of the shortest Classic (Great 



Learning). In 1662, the Jesuits published in Sapientla 
(Wisdom from China) a full Latin translation of the Great Idearn- 
ing. This woodblock edition was printed by the Jesuit mission 
house at Chiench'ang in Kiangsi province and dated 15 April 
1662. It was a folio edition of ninety-three pages with the fol- 
lowing contents: ( 1 ) a preface of one page, ( 2 )  a two-page lift. 
of Confucius, ( 3 )  a fourteen-page translation of the Great Learn- 
ing, and (4)  a translation of the first five parts of the Analects 
in seventy-six pages.1' The translation of the segments of the 
latter two works is attributed to Inacio da Costa (Kuo Na-chi]&, 
1603-1666), a Portuguese Jesuit who had been in China since 
1634. However, this writer is convinced that any such attribu- 
tions must not be regarded as individual but rather as the latest 
in a series of collaborative efforts involving a number of Jesuit 
predecessors. This conclusion is based upon the manner in 
which the Jesuit translations of the Four Books which appeared 
between 1593 and 1711 fit together as consecutive fragments 
of a whole as well as upon certain similarities of rendering 
among the various translations and upon the collective manner 
in which Jesuits labored in China. This can be seen in other 
Jesuit works on China where the authorship is frequently very 
fuzzy. For example, in a study of a parallel endeavor of seven- 
teenth-century Jesuits composing maps of China, the scholar 
Boleslaw Szczesniak concludes that since Jesuits shared the 
same missionary goal in China, their efforts were marked by a 
teamwork in which individual authorship was subsumed to the 
greater cause of the mission.'* 

One link of continuity between the various Jesuit translations 
of the Four B o o b  is provided by the editor of Sapientia Sinica, 
Prospero Intorcetta (Yin Tuo-tso, 1625-1696). A Sicilian who 
arrived in China in 1659, he proceeded to  the Jesuit mission 
house at chiench'ang.I3 A highly talented priest, he applied him- 
self not only to the serious study of Chinese and the translation 
of the Four Books but also to  administrative tasks, including 
the crucial role of Jesuit procurator to Europe. His work with 
the Confucian Classics resulted in a bilingual manuscript enti- 
tled "Lucubratio de  tetrabiblio Confucii Sinice Su Xu dicto," 
which was a paraphrase translation into Latin of the Chinese 
text of the Four Books.14 In 1686, the Jesuit Philippe Couplet 
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(Po Ying-li, 1622-1693 ) published a list of Europan.authored 
works in Chinese which included what seems to be a similv 
~ o r k  by lntorcetta but with a different latin title, "Confucii 
philosophi sententiae in latinam linguam traductae."'5 What is 

significant about this bilingual manuscript of the Four 
Books is its Chinese title: Hsi-wen ssu-shu chih-chieh (A  Western 
language colloquial commentary on the Four Books). I n t o r c e t ~ ' ~  
incorporation of the title of Chang's commentary on the Four 
Books is unlikely to be  mere coincidence and indicates that 
the Jesuits probably were using Chang's co rnmen tq  in the 
composition of Sinarum scientia politico-moralis, if not Sapirn- 
cia Sinica as well, during the 1660s. 

At the time of the publication of Sapientia Sinica in 1662, 
Intorcetta had been in China for only three years and would 
have been unable to have played a leading role in any translation 
effort involving the Four Books. However, the fact that he is 
designated as editor of Sapientia Sinica indicates he was activelv 
assisting in the translation project and possibly being groomed 
by da Costa as a future translator. The strategic importance of 
the assignment given to Intorcetta is reinforced by the fact that 
from 1658 to  1661 da Costa occupied the authoritative position 
of vice-provincial of china.16 Five years after the publication 
of Sapientia Sinica, the fruits of Intorcetta's work with the Clas- 
sics were revealed in the publication of a Latin translation of 
the Doctrine of the Mean. Nevertheless, even allowing for a 
superior linguistic talent on Intorcetta's part, it is unlrkely that 
eight years after arriving in China he would have been able 
single-handedly to  produce the first European-language transla- 
tion of this work. To write a paraphrase in manuscript for private 
circulation among the missioners, as Ricci had done, was one 
thing, but to  publish and subject a literary work to the scrutiny 
of outsiders demands a great deal of confidence in the result. 
A poor translation not only would have reflected poorly upon 
Intorcetta but would have damaged the entire accommodative 
effort for the meeting of Chinese and European cultures that 
Ricci had first formulated. Therefore, it is likely that when 111- 
torcetta's superiors selected him as Jesuit procurator, they felt 
the sort of confidence in this translation product that would 
have been engendered by a team effort. 



The publication of the Jesuit translation of the l)()ctrjnt. of 
the Mean was enti tied Sinarum x ien  tia poll tico-moralis ( 1667- 
69)  and included a short preface by Intorcetta, a f i f t ~ - f o ~ ~ - ~ ~ g ~  
bilingual (Latin-Chinese) text of the L)octrine of the Mean, and 
an eight-page biography of Confwcius, which differed from the 
brief biography found in Sapicntia Sinica." On the opening 
pages of Sinarum scientia politico-moralis, one finds confirma- 
tion of the collective nature of this work's production. ~h~ 
names of seventeen Jesuits are listed as contributors, whether 
as author, moderators, o r  reviewers.'" The author is listed as 
Intorcetta. Four Jesuit moderators are cited as giving formal 
approval: Inacio da Costa, Jacques le Faure (le Favre) (Liu Ti-wo, 
1613-1675) of France, Matias da Maia (Maya) (Li Ma-ti, 1616- 
1677) of Portugal, and Feliciano Pacheco (Ch'eng Chi-li, 1622- 
1687) of Portugal. Twelve Jesuits are listed as having reviewed 
the work: Antonio d e  Gouvea (Ho Ta-hua, 1592-1677) of Por- 
tugal, Pietro Canevari (Canevare) (Nieh Shih-tsung, 1596- 
1675) of Genoa, Francesco Brancati (Brancato) (P'an Kuo- 
kuang, 1607-1671 ) of Sicily, Giovanni Francesco de  Ferrariis 
(Ferrari) (Li Fang-hsi, 1609-1671 ) of Piedmont, Humbert Au- 
gery (Hung Tu-Chen, 1618-1673) of France, Adrien Grelon 
(Greslon) (Nieh Chung-ch'ien, 1618-1696) of France, Jacques 
Motel (Mu Ti-wo, 1619-1692) of France, Giandomenico Gabiani 
(Pi Chia, 1623-1694) of Piedmont, Manuel Jorge (George) 
(Chang Ma-no, 1621-1677) of Portugal, Philippe Couplet of Bel- 
gium, Franqois de  Rougemont (Lu Erh-man, 1624-1676) of Bel- 
gium, and Christian Herdtrich (Herdtricht) (En Li-ko, 1625- 
1684) of Austria. 

This list of participants in the compilation of Sinarum scientia 
politico-moralis coincides with the Jesuits who were expelled 
to Canton in September of 1665 as part of the anti-Christian 
movement led by Yang bang-hsien. '" However, since da Costa 
died on  11 May 1666, and since it appears that not all the 
Jesuits o n  this list arrived in Canton by that time - de Ferrariis 
and le Faure may have arrived as late as 1668 it seems 
likely that the participation of these Jesuits consisted of long- 
term study and discussion of the translations and commentary 
of the Four Books rather than any concentrated period of con- 
sideration. This approach would have been consistent not only 
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with the gradual evolution of the translation of the Four ~~h 
which had been undernay since the days of Huggeri and Ricci, 
but also with the importance the Jesuits attached to the trans- 
lation of the Four Books as part of their program of accommo- 
dation. At any rate, this Canton phase of the Jesuit translation 
project would have ended by 1671 when most of the exiled 
missionaries were able to leave Canton for a return to inland 
China or elsewhere. 

?'he list of seventeen contributors in Sinarum scientia 
politico-moralis not only confirms the collective nature of the 
work's production but also supports the contention that Sapirn- 
ria Sinica, Sinarum scientia politico-moralis, and Confucius 
Sinarum philosophus of 1687 all represent part of an interlinked 
and evolving translation project. The linkage is shown by the 
presence of certain names such as da Costa, who was listed as 
the primary author of Sapientia Sinica. When Confucius Sinarum 
philosophus was published at Paris two decades later, four 
names were listed on the title page as authors: Intorcetta. 
Herdtrich, Rougemont, and Couplet. All four of these names 
were among the Sinarum scien ria politico-moralis contributors. 
In the same way that Intorcetta took a minor role in preparing 
Sapientia Sinica and a major role in preparing Sinarum scientia 
politico-moralis for production, Couplet took a minor rolc in 
the preparation of Sinarum scientia politico-moralis and a major 
role in producing Conhcius Sinarum philosophus. 

Sinarum scien tia politico-moralis had a two-stage printing his- 
tory. The first half of the Doctrine of the Mean was printed at 
Canton in 1667; the remainder was printed at Goa and dated 1 
October 1669.~' C. R. Boxer believes that the printer of both 
Sapientia Sinica and Sinarum scientia politico-moralis was a 
Chinese convert named Paul who traveled with Intorcetta from 
China to Goa and, after completing the printing > of > Sinarum 
scientia politico-moralis there, returned to China.-- The dual 
publication sites are probably explained by Intorcetta's appoint- 
ment as Jesuit procurator of the China mission and his trip to 
Rome in this capacity which occupied the years 1669-74. nlr 
procurator was charged with producing favorable publicit) for 
the China mission in Europe and thereby eliciting monetar?' 
and material support from Europeans of substance as well 3s 



inspiring new recruits from Jesuit ranks to enlist in the mission. 
This campaign was to be conducted within the context of 

Ricci's accommodation policy, the Confucian-Christian synthe- 
sis of which represented a two-way formula for the intellt.ctual 
assimilation of China by Europeans as well as for the assirnila- 
tion of information about Europe by the Chinese. A European- 
language translation of the canonical Four Books, with their 
supreme importance to Chinese culture and society, admirably 
facilitated this sort of mission strategy. Like Couplet, who fol- 
lowed twelve years later as Jesuit procurator to Europe, Intor- 
cetta was charged with the editorial task of seeing a partial 
translation of the Four Books through publication. His publicity 
effort received a boost at Paris when Melchisedec Thevenot 
chose to publish ( 1672 ) a French translation of Sinarum scientia 
politico-moralis in his famous collection of travel literature, 
Relations de divers voyages c u r i e ~ x . ~  

The Jesuits continued to study the Four Books and to improve 
their translations. They arrived in China and began their study 
of Chinese using the more elementary segments of the Four 
Books as language primers. Later, the more difficult parts of 
these Classics served as advanced texts and provided scenarios 
for accommodative tactics. Consequently, the Jesuits of one stu- 
dent generation would successively become the teachers of 
the next. Through this practical application in language training, 
a text of translations of the Four Books was improved and passed 
down. The continual process of modification of the transla- 
tion is apparent in a comparison of the opening line of the 
Great Learning in Sapientia Sinica with its counterpart in Con- 
hcius Sinarum philosophus. In Sapientia Sinica, "ta hsueh chih 
tao tsai ming ming-re" is rendered: "The great men's principle 
of knowing consists in illuminating by virtues the spiritual 
power given by Heaven, namely, the soul, so that it [the soul] 
can return to its original clarity which the appetites had be- 
clouded." (Magnorum virorum sciendi institutum consistit in 
illuminando virtutibus spiritualem potentiam a coelo inditam, 
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nrrnpe, Animam, ut haec redire possit ad originalelm] clari- 
tatem, quam appetitus animales obnubilaverant. ) L i ~ y  contrat,  
the translation of the same sentence published twenty-five y r m  
later by t h e  Jesu i t s  shows  the  effects of reworking the re- 
finement: ''And so indeed, the leading men's @eat principle d 
knowing consists in polishing o r  cultivating the rational 
nature given by heaven, so that this nature, to be sure, re- 
turn to its original clarity as if to a v e q  clear mirror, with the 
stains of debased appetites wiped away." ('Magnum addroque 

4 5 virorum Principum 2sciendi .'institutum consistit in ex- 
poliendo, seu excolendo "rationalem 'naturam a coelo inditam; 
ut  scilicet haec, ceu limpidissimum speculum, abstersis 
pravorum appetituum maculis, ad pristinam claritatem suam re- 
dire possit ).25 

An important difference between the two Jesuit renderings 
was the change from "illuminating by virtues the spiritual power" 
to "polishing o r  cultivating the rational nature." 'Though the (;on- 
hcius Sinarum philosophus rendering is more precise than the 
earlier Sapientia Sinica translation, it is not necessarily an im- 
provement in the translation of ming-re, which most modern 
translators render as "illuminated virtue." Motives for emending 
the translation were not entirely due to an improved understand- 
ing of the Chinese text. A more likely reason for this particular 
change stemmed from the Jesuit program of accommodation and 
the attempt to  make the Confucian Classics meld harmoniously 
with the role they had been assigned in the Confucian-Christian 
synthesis. The rendering of ming-te as "polishing or cultivating 
the rational nature" fits more aptly with an attempt to see China 
as possessing a natural religion whose morality complements 
Christianity, but which lacks the more spiritual component of re- 
velation. The Sapientia Sinica rendering of "illuminating by virtues 
the spiritual power," while not directly contradicting the role as- 
cribed to  Confucianism in its accommodative synthesis with 
Christianity, does raise difficult questions by transcending the 
limits of natural religion through the reference to "spiritud 
power." Though the Jesuits in China may have been able to re- 
solve such apparent discrepancies, a European audience less 
familiar with Chinese culture and without access to the Chinese 
text would not. In short, the refinements of the Latin translatioil 



of the Four Books found in Confucius Sinariim philosophub 
were important to  the promotion of the Jesuit progranl of' ac. 
commodation in Europe. 

Conhcius Sinarum philosophus was an inlpressive folio of 

412 pages, published at Paris in 1687 under the editorial direc- 
tion of Couplet. It was bound together with his Tabula 
chronologica Monarchiae Sinicae in 126 pages, which had heen 
printed in the previous year by the same printer, Daniel tiorth- 
emels. Conhicius Sinarimm philosophus contained a 1 0 1 1 ~  

"Proemialis Declaratio" (Introductory Exposition) and corn- 
plete translations of the Great Learning, the Doctrine o f  the 
Mean, and the Analects, though not of the Mencius which was 
promised by Couplet for a later date. It is not known whether 
Couplet personally carried the manuscript of C o h c i u s  
Sinarun~ philosophus with him to  Europe or  whether it was 
already there when he  arrived with the task of publication be- 
fore him. Of the four names that appear o n  the title page, Intor- 
cetta had been involved with both Sapientia Sinica and Sinarum 
scientia politico-moralis, while Herdtrich, Rougemont, and 
Couplet had formally reviewed Sinarum scientia politico- 
moralis in Canton prior to its publication; Herdtrich remained 
in Canton and died there in 1684. These four names constitute 
merely the primary contributors. It is this writer's contention 
that a complete list of contributors would begin chronologically 
with Ruggieri and Ricci and include most of the one-hundred- 
plus Jesuits who participated in the China mission in the inter- 
vening century between the time of Ricci and the publication 
of C o f i c i u s  Sinarum philosophus. 

Couplet's visit to Europe in the years 1682-92 stirred a great 
deal of interest. He was received by both Pope Alexander VII 
in Rome and Louis XIV at Versailles. With his Chinese compan- 
ion, clothing, and accouterments, Couplet appears to have 
launched a rage for chinoiserie in France. He corresponded 
with European savants and helped launch the important French 
Jesuit mission to China of 1685 sponsored by the French king 
and the Academie des Sciences. (See Witek's essay, chapter 3 
this volume.) While in Paris, Couplet arranged for the publica- 
tion of Cothc ius  Sinarum philosophus. Consequently, this work 
was published amid the publicity Couplet's European visit had 



seventeen th Cen fury Jesuit Translation hjec.r  263 
engendered, and its publication was eagerly awaited hv Euro- 
pean schohrs. Although it would not be the last fruitaof 

sevcnteenth-ct.nt~ry Jesuit translation project of the 
nooks, it was in an important sense a culmination of hcCias 
policy of accommodation, which promoted Confucius and his 
philosophy as the synthesizing medium. 

The elevation of Confucius's name to the main title of the 
work, while reducing "scientia Sinensis" (learning of China) to 
the subtitle, reflects the Jesuits' continuing e\lolution and rt.fint-- 
ment of Kicci's policy of accommodation to its 1ogic.d cr)nclu- 
sion. Confucius's morality, obvious rationality, and \?ague spiritu- 
ality nude his philosophy eminently blendablt. with the o;plicit 
spirituality of Christianity. When kcc i  began formulating 11,s 
synthesis in the late 1500s, China's cultural climate was in a 
remarkably creative and tolerant phase. With the intervening 
chaos of dynastic decline and transition from the Ming to 
Ch'ing, the situation one century later had changed, and the 
Jesuits were driven to seek new allies. While Kicci had culti- 
vated the friendship and support of the literati class, Jesuits in 
the late 1600s began focusing more and more on the (I:hintAse 
throne. The emperor's political power provided the Jesuits with 
protection not only in China but also in Europe where Jesuit 
opponents were being increasingly fomented by the Rites and 
Term Controversy. When the Jesuit Joachim Bouvet (1'0 Chin. 
1656-1730) traveled to Europe in 1697-98, he acted unlike 
previous Jesuit procurators in several ways. He was travelillg 
at the command of a Chinese emperor and was no longer in- 
terested in expanding and elaborating the Jesuit translations of 
the Four Books but instead published a famous panegyric. on 
the K'ang-hsi emperor ( r. 1662-1722 ).'" 

It is noteworthy that the seventeen th-century Jesuit transla- 
tion project of the Four Books was ahlost entirely associated 
with south China mission centers. Unlike Jesuits such as Johalln 
Adam Schall von Bell (T'ang Jo-wdng, 1592-1666) and l3ou"et. 
whose survival depended upon cultivatin~ the inlperial collrt 
in Peking, those Jesuits who translated the Four B()(llis arere 
almost exclusively located in the provinces. where culti\'ation 
of intellectual and social ties with the literati Was hlldmlelltd- 
Although Ricci spent the last nine ytZkrS of his life at the coort 



in Peking, the recluse nature of the Wan-li emperor made KicciBs 
ties with scholar-officials far more important than they were 
to be for Schall and Bouvet who were in close and intimatt. 
contact with the early Ch'ing emperors. The increasing orien- 
tation of the Jesuits in the late seventeenth century toward the 
imperial court and away from the provinces. probably contri- 
buted to the shift in accommodative tactics and to the &-em- 
phasis of the Four Books translation project. 

THE LAS'I- FRUIT O F  THE SEVENTEENTH-CENT~IHY 
JESUIT TRANSLATION PROJECT 

The collaborative Jesuit effort of translating the Four Books 
did not end with Couplet and Confucius Sinarum philosopbus. 
The translation of the Menci~~s, which Couplet had promised 
to European readers in 1687, was finally realized in 1711 with 
its publication by the Jesuit Franqois Noel (Wei Fang-chi, 1651- 
1729). Noel arrived in Macao in 1685 and worked at mission 
centers primarily in the Kiangsi province - Nanchang, Chien- 
ch'ang, and ~ a n f e n g . ~ '  We can conclude from certain of Noel's 
dated manuscripts that he probably finished his translations of 
the Chinese Classics by 1700.~" During the years 1702-7, he 
traveled to Europe as Jesuit procurator and possibly attempted 
to have his translations of the Confucian Classics published. 
After a brief return to China, he was back in Rome in 1708. He 
is said to  have lived some time in Prague in order to see his 
translations through publication in 171 I . ~ '  Unsuccessful in his 
attempt to  return to  China, he  returned eventually to his 
home province where he  died at Lille in 1729. 

It is probable that Noel used the previous Jesuit translations 
as the basis for his Sinensis Imperii libri classici sex." This 
work includes the Classics published in Conhcius Sinarum 
philosophus, as well as the Mencius and two short works of 
near-classical status: the Book of Filial Piety (Hsiao ching) 
and the Learning for Minors (Hsiao hsueh). Nevertheless, a 
c o m p a r -  
ison of Confucius Sinarum philosophus with Noel's transla- 
tions of the Four Books reveals some substantial differences 
deriving from uses of different commentaries. 

Whereas the earlier Jesuits had spurned Chu Hsi's corn- 
mentary on the Four Books because of the polytheistic 
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materialistic ekments in Chu's philosophy, Noel followed c h u  
~ s i ' s  commentary closely in making his translation, in addition 
to using Chang's commentary. The differences are apparent from 
the outset. For example, Confucius Sinarum philosophus trans- 
lators rendered "ta hsueh" as  "Magna ,kienciaW (Great h o w l -  
edge) or "magnum virorum Principum sciendi institutum" (the 
leading men's great principle of knowing). By contrast, Noel 
rendered "ta hsueh" as "adultorum doctrina" (the learning of 
adults)." These differences of interpretation reflect careful re- 
flection as well as a familiarity with the Chinese commentarial 
tradition. In the case of ta hsueh, more ancient commentators 
interpreted ta as "t'ai" (great) in the sense of excellence of 
government and highest principles. This view is recorded in 
the oldest extant commentary on this Classic by the well-known 
scholar Cheng Hsiian (tzu K'ang-ch'eng, d. ca. A u 200) of the 
late Han and was elaborated and expanded upon by K'ung Ying- 
ta (A.D. 574-648) early in the seventh ~en tu ry .~ '  Later, Chu 
Hsi reinterpreted ta hsueh to mean "the learning of adults," as 
opposed to hsiao hsueh (the learning of children), which is 
the name of another work of near-classical status that was in- 
cluded by Noel in his work of translations. 

Not only did the Confucius Sinarum philosophus translators 
oppose using Chu Hsi's commentary on the Four Books because 
of his philosophy, but it is quite possible to argue that they 
preferred rendering ta hsueh as  "the learning of great men" 
because it complemented their accommodative approach bet- 
ter than "the learning of adults." The Jesuits admired the learn- 
ing of Chinese antiquity, which they noted contained a possibly 
monotheistic equivalent in Lord on High (Shang-ti). Howe~~er. 
they echoed a common criticism of orthodox Chinese literati. 
namely, that intellectual and moral degeneration had set in since 
antiquity and had corrupted the ancient tradition. The prefer- 
ence for antiquity would reinforce the Jesuits' rejection of the 
moderns' (i.e., the school of Chu Hsi) reinterpretation of fa 
hsueh. The reference to "great men" was clearly associated in 
China with antiquity, whereas the term "adults" had a more 
contemporary connotation. 

How then does one explain Noel's rejection of this line of 
earlier Jesuit reasoning and his use of Chu Hsi's commentan.? 



It must be viewed, it would seem, in the context of late seven- 
teenth-century changes in Jesuit accomnlodation discussed 
above. Changes in the intellectual climate in China had made 
the literati less open to the Sort of persuasion Kicci had built 
into his accommodation formula. With the death of literati con- 
verts of the stature of Li Chih-tsao ( 1565-1630) and Hsli Kuang- 
ch'i (1562-1633) and with the failure to convert new literati 
of like stature after the ascent of the Manchus in 1644, the 
Jesuits were increasingly dependent upon imperial support. 
This was forthcoming under the Shun-chih (r. 1644-1661 ) and 
K'ang-hsi emperors. In their search for new forms of persuasion, 
a new group of Jesuits emerged who worked at the Peking 
court close to the emperor rather than in the south China prov- 
inces in intimate association with the literati, and this new 
group began to make significant changes in the content of 
Ricci's accommodation formula. 

For the literati class, the Four Books were works of pervasive 
pedagogical, moral, ideological, and social significance; and a 
deep involvement with them was prerequisite for an aspiring 
scholar-official. For the Chinese emperors, the Four Books com- 
manded an important but far less consuming significance. As 
the Jesuits gradually shifted the primary focus of their accom- 
modation strategy in China from the literati to the imperial 
court, this produced a shift in the content of their Chinese- 
Christian synthesis. The Four Books were displaced by other 
Classics and by works extolling the person of the emperor and 
the excellence of the Chinese imperial system of government, 
both of which became highly prominent themes in the 
eighteenth-century Sinophilia of the European Enlightenment. 

Preeminent as a creative thinker among this new group of 
Jesuits was Bouvet, who, instead of exalting Confucius, elevated 
the K'ang-hsi emperor in his Portrait historique ( 1697). Instead 
of emphasizing the translation of the Confucian Four Books, 
he focused his scholarly research o n  the Classic Book of 
Changes (I Ching) as the supreme embodiment of Chinese 
antiquity. Appealing to the K'ang-hsi emperor's interest in 
mathematics, he stressed the numerical qualities of the diagrams 
of the Book of Changes. He believed that Chinese was a hierogyphic 
script whose symbols contained al l  the secrets of Christianity. 
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~onsequently, he  was more interested in interpreting the 
Chinese Classics symbolically than historically.3' A few highly 
talented Jesuits were enthusiastic about his approach, but most 
Jesuits found these "ykingnistes" (I-ching-ists, in the sense of 
followers of the Book of Changes) or  "Figurist" interpretations 
extreme. 

In addition, most Jesuits found the elevation of Chinese an- 
tiquity at odds with the Biblical priority assigned to the Israel- 
ites. Nevertheless, as the most creative proponents of accommo- 
dation in the late seventeenth century, the Figurists became 
pacesetters who provoked reactions among their confreres. This 
author believes that Noel's shift from the Jesuits' prior use of 
Chang's commentary on the Four Books to that of Chu Hsi is 
an example of one reaction. It is interesting, though perplexing, 
to note that the Jesuit historian Louis Pfister calls Noel "one 
of the most zealous defenders of the system adopted by certain 
missionaries which consisted of finding in the ancient Chinese 
books the principal truths of ~hristianity."" This is a reference 
to Figurism, though Noel's association with Figurism appears 
to have been only peripheral. Even so, this association would 
help explain his differences with the approach of earlier Jesuit 
translators of the Four Books, though it does not explain why 
he adopted the most orthodox and officially sanctioned com- 
mentary o n  the Four Books then available, namely, that of Chu 
Hsi. 

The fact that Jesuit accommodation was no longer focused 
on the Four Books is confirmed by the unenthusiastic response 
that greeted the publication of Noel's remarkable translation 
effort.35 Unlike the publicity generated by Couplet's visit to 
Europe and the heightened sense of expectation that greeted 
the publication of Confucius Sinarum philosophus, the appear- 
ance of Noel's work was little noted by the powerful forces of 
Jesuit publicists in Europe. Also, unlike Confucius Sinarum 
philosophus, which is today widely available in even the smaller 
collections of seventeenth-century books, Noel's work is more 
difficult t o  locate. So ended the seventeenth-century Jesuit 
translation project of the Four Books- not by the loud and 
controversial debates associated with the peaking Rites and 
Term Controversy, but by a scholarly fading into obscurity. 



In sumnlary, then, this writer believes that the Seventeenth- 
century Jesuit translation project of the Four Hooks cnlergd 
both out of Ricci's accommodative nlission strategy for forging 
a Confucian-Christian synthesis and out of the associated prac- 
tical need for newly arrived Jesuits in China to learn the diffic.lllt 
Chinese written l;l~iguage with a suitably simple body of literlry 
texts. 'This comprehensive strategy helps to explain the con- 
tinuity of effort that seventeenth-century Jesuits in China e ~ -  
pended in translating the Four Books.  'This continuity can be 
documented by the interlinkage of names of certain translators 
and editors among the various published editions of The );our 
Books.  Ricci's accommodation formula involved a two-way 
transfer of knowledge - from China t o  Europe as well as from 
Europe to China - and the fiilfillment of this strategy involved 
the publication o f  the Four Books  in Latin editions and some- 
times French translation in Europe. Because of a shift in mission 
tactics, the Jesuit translation project of the Four Books began 
to end prematurely and prior to its full realization in the pub- 
lication of all the Four Books.  As the Jesuit mission shifted its 
focus from the south China provinces with a cultivation of the 
literati toward the Peking court with a cultivation of the em- 
peror, the Jesuits began to give less attention to literati con- 
cerns, such as the Four Books,  and more attention to the con- 
cerns of the emperor, such as the Book of Changes and imperial 
politics. 
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Glossary of Chinese Terms 

Ai Ju-liieh 
An-hui 

An Wen-ssu 
Canton ( Kuang-chou ) 

Chahar 
Chala 
Ch'an 

Chang Chii-cheng 
Chang Huang 
Chang Hung 

Chang Ma-no 
Chang P'eng-ko 
Chang T'ing-yii 

Ch'ang-ning 
Chao Ch'ang 
Chao-ch'ing 

Chao Chiung 
Chao 1 

Chao Nan-hsing 
Chao Tso 

Chechiang 
Chekiang (see Chechiang) 

Chen-shih she 
Ch'en Yuan 
cheng-chiao 

Cheng H o  
Cheng Hsiian 
Cheng Ta-yii 

Cheng-te 
ch 'eng 

Ch'eng Chi-li 
Ch'eng-Chu 

Ch 'eng-shih Mo-yuan 
Ch'eng Ta-yiieh 

Chi-jen shih-p'ien 
Chi-lin 

ch 'i 
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Glossary of Chinese Tenns 

Chid-ching 9% 
Chiang-nan jI ~$q 

Chiang Shao-shu 
Chianghsi tIfi 

Chiangsi (see Chiang-hsi) 
Chiang-su .(LR 

Chiao Hung ,RgE 
Chiao Ping-chen %%fi 

Chiao-yu lun QEi& 
Chien-an @% 

Chiench'ang 
Ch'ien Ku @!& 

Ch'ien-lung 
chih @i 

"chih-chieh" EM 
Chih-hng wai-chi @ f j  f l $e  

chih-hsien %I% 
"chih-jen" i? A 

"chih-jen wu chi" .F:A!!%Z 
chih-li B%# 

Chin Hung %'i% 
chin-shih jEk 

ching-ch 'i $6 % 
Ching-hai W& 

Ching-kuo hsiung-lueh @k?4&@'8 
" Ching-shih @ tt 

Ching-shih shih-yung pien @@RM %i 
Ching-te chen RE% 

Ch'ing 
Ch'ing-ring ho-yiian chi-lueh O"nFJ,@gE 

Chou Tzu-yu El T& 
chu % 

Chu Ch'ang-lo %%'& 
Chu Hsi %3% 

Chu-hung RE 
Chu Shih-lu iTiRW& 

Chu Ssu-pen %,E\& 
Chu To-chieh % 

Chu Yu-lang %FBM 
Ch'ii-pien 3% 

chuan '8 
Ch'iian-chou J1.I 



Glossary of Chinese Terns 

Chuang-czu 
Chun-ko-erh 

Chun-ch'i t 'u-shuo 
"Chung-hsueh wei ti, hsi-hsueh wei yung" 

Chung-hua 
Chung-kuo 

Chung Ming-jen 
Chung-yung 

Ch'ung-chen 
En Li-ko 

Erh-shih wu -yen 
Fan Chung-yen 

Fang I-chih 
Fang-shag hui 

Fang-shih mo-p 'u 
Feng 'Ihung-wu 

Feng Ying-ching 
Fo-lan-chi 

Foochow (see Fu-chou ) 
Fuchien 

Fu-ch'ing 
Fu-chou 

Fukien (see Fuchien) 
Hai-nan 

Han 
Han-lin 

Hang-chou 
Hangchow (see Hang-chou) 

Hei-lung chiang 
Ho Kuo-tsung 
Ho Kuo-tung 

Honan 
Ho-pei 

Ho-S~OU 
Ho Ta-hua 

hsi-chiao 
hsi-hsueh 

Hsi-hsueh shih-chieh chu-chieh 
Hsi-kuo chi-fa 

Hsinan 
Hsi-ning 

Hsi-wen ssu-shu chih-chieh 
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Glossary of Chinese Terms 

Ai Ju-lueh 
An-hui 

An Wen-ssu 
Canton ( Kuang-chou ) 

Chahar 
Chala 
<:hlan 

<:hang Chu-cheng 
(:hang tiuang 
(;hang H L J ~ R  

<:hang Ma-no 
Chang Y'eng-ko 
<:hang T'ing-yu 

Ch'ang-ning 
Chao Ch'ang 
Chao-ch'ing 

Chao Chiung 
Chao I 

Chao Nan-hsing 
Chao Tso 

Chechiang 
Chekiang (see Chechiang) 

<:hen-shih she 
Ch'en Yuan 
cheng-chiao 

Cheng H o  
Cheng Hsiian 
Cheng Td-yii 

Chc-nu- te 
ch 'eng 

<:h'eng Chi-li 
<:hleng-<:hi1 

CJ? 'et~g-shiJ? Mo-yuan 
Ch'eng Td-yiich 

Cl~i-jen shih-p'ien 
Chi-lin 

ch 'i 





~lossary of Chinese Terms 

Chuang- tzu 
Chun-ko-erh 

Ohiin-ch 'i t'u-shuo 
b6Chung-hsueh wei ti, hsi-hsueh wei yung " 

<:hung-hua 
Chung-kuo 

Chung Ming-jen 
Chung-yung 

Ch'ung-chen 
En Li-ko 

Erh-shih wu-yen 
Fan Chung-yen 

Fang I-chih 
Fang-sheng hui 

Fang-shih mo-p'u 
Feng Tsung-wu 

Feng Ying-ching 
Fo-Ian-chi 

Foochow (see  Fu-chou ) 
Fuchien 

Fu-ch'ing 
F u - C ~ O U  

Fukien (see  Fuchien) 
Hai-nan 

Han 
Han-lin 

Hang-chou 
Hangchow (see  Hang-chou) 

Hei-lung chiang 
Ho Kuo-tsung 
H o  Kuo-tung 

Honan 
Ho-pei 

Ho-S~OU 
Ho Ta-hua 

hsi-chiao 
hsi-hsueh 

Hsi-hsiieh shih-chieh chu-chieh 
Hsi-kuo chi-ti 

Hsinan 
Hsi-ning 

Hsi-wen ssu-shu chih-chieh 
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Glossary of Chinese Terms 

Hsiao-ching 
Hsiao-hsueh 

Hsieh Shih-ch'en 
hsieh-shuo 

Hsien-ch'ii yiian 
Hsing-li hsueh 

Hsiung 'T'ing-pi 
Hsii Kuang-ch'i 

flu- kuang 
Hu-nan 
Hu-pei 
Hila-ta 

Huang Ching-fang 
Huang-ch'ao i-t'ung yii-ti ch'iian-t'u 

Huang Hui 
Huang Hung-en 

Huang Kung-wang 
Huang Lin 

Huang-yu ch'uan lan-t'u 
hun 

hung-rnao i 
Hung Tu-chen 

Hung-wu 
i 

I-ching 
i-jen 

"I-tien pu-tso" 
Jehol 

jen 
Jen Jen-fa 

i u 
Kan-su 

Kao P'an-lung 
K'ang-hsi 

Keng chih - t 'u 
Kiangsi (see Chianghsi) 

Ku Ch'i-yuan 
Ku-chin hsing-sheng chih t'u 

Ku-chin t'u-shu chi-ch 'eng 
Ku Hsien-ch'eng 

Kuan-yin 
Kuanghsi 
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Glossary of Chinese Terns 

Kuangsi ( see Kuanghsi ] 
Kuangtung 

Kuang-yang tsa-chi 
Kuang-yu t'u 

kuei 
Kuei-chou 
Kuei-p'ing 

K'un-yu ch'uan-t'u 
K'un-yu wan-kuo ch'iian-t 'u 

kung-an 
K'ung Ying-ta 

Kuo Na-chueh 
Kuo Ying-p'ing 

Lan-ch'i 
Lang-po-kao 

Lang Shih-ning 
Lao-tzu 

Lei-pien ku-chin shih-chien ku-shih fa-fang 
"leng-jan-te shen-chih" 

1 i 
1 i 

Li Chih 
Li Chih-tsao 

Li Fang-hsi 
Li Ma-ti 

Li Ma-tou 
Li-pu 

Liao-ning 
Liao-tung 

Liu Chi-wen 
Liu Hsien-t'ing 

Liu Ti-wo 
Lo-ch 'a 

Lo Hung-hsien 
Lo-ma 

Lo Ming-chien 
Lu Erh-man 

Lun-fei tsou-ts'ao 
Lun-yii 

Lung-ch'ing 
Man Han ho-pi Ch'ing n e i - h  i-t'ung yu-ti pi-t'u 

Meng-tzu 
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Glossary of Chinese Terms 

Ming 
Ming-shih 

ming- te 
Mo-~ZU 

Mu Ti-wo 
Nanchang 
Nanchihli 
Nan-ching 

Nanfeng 
Nanking (see Nan-ching) 

Nan-t'ang 
Nei-wu fu 

Nieh Chung-ch'ien 
Nieh Shih-tsung 

Ningpo 
Nung-cheng ch 'iian-shu 

0-lo-ssu 
P'an Kuo-kuang 

Peichihli 
Pei-ching 

Pei-ho 
Peking (see Pei-ching) 

Pei-t'ang 
Pi Chia 

Pi Mao-k'ang 
p'i-hsieh yun-rung 

Po Chin 
"po-wen yu tao-shu chih jen" 

Po Ying-li 
Pu-ju i-fo 

"Pu-li yii chen, wei chih chih-jen" 
san-chiao 
San-huai 

San-shan lun-hsiieh chi 
San-ts'ai t'u-hui 

Seh-leh-eh 
Seng-chu (Sengju) 

Shan-hai-kuan 
Shan-hsi 

Shansi (see Shan-hsi) 
Shantung 

Shang-chu 

At2 
%L 

Mrn,4B 
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1%26Sfi j2A 
mEE 
%R8B 
TRE?E - S2%A 
=& 
-. 
=& (see Huang Hung-en) 
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Glossary of Chinese Terms 

Shang-ch'uan 
Shanghai 
Shang- ti 

Shao-chou 
Shen Ch'iieh 

Shenhsi 
Shensi (see Shenhsi) 

sheng-chiao 
Shih Chen-yu 

Shih Hsing 
shih-lang 

Shou-shan 
shu-wan 

Shun-chih 
Sian-fu 

Songgatu 
Soochow (see Suchou) 

Ssu-chum 
Ssu-i k'ao 

SSU-shu 
Ssu-shu chi-chu 

Ssu-shu chih-chieh 
Suchou 

Su Mou-hsiang 
Sung 

Sung Ying-hsing 
Szechuan (see Ssu-chum) 

Ta Ch'ing i-t'ung chih 
fa-chu 

Ta-hsiieh 
"fa-hsiieh chih tao tsai ming ming re" 

Ta Ming 
Tai-i p'ien 

r 'ai 
T'ai-chi 
T'ai-pei 

T'ai- wan 
T'ang 

T'ang Jo-wang 
T'ang Yin 

tao 
Tao-hsiieh 

l!YJIl 

D%* 
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DStW 
BI; f f l  
a m  
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Glossary of Chinese Terms 

tao-wen hsueh 
te 

t 'ien 
T'ien-ch'i 
T'ien-chu 

T'ien-chu chiao 
T'ien-chu chih tao 

T'ien-chu shih-i 
T'ien-chu shih-lu 

T'ien-hsueh 
T'ien-hsueh ch 'u-han 

T'ien-hsiieh shih-i 
T'ien-kung k'ai-wu 

Ting Chih-lin 
Ting Yun-p'eng 

Tsang-hsia yii ts'ao 
Ts'ao Hsueh-ch'uan 

Tseng Ching 
"Tseng Ssu-chi Ai hsien-sheng shih" 

Tsinan (Chi-nan) 
Tso-fang ssu 

"Tso liao" 
Tsou Yuan-piao 
" Tsun re-hsing " 

Tu-hsing jen 
T'u-shu pien 

Tung Ch'i-ch'ang 
Tung-lin 

Tzu-kuang ko 
wako (wou-k'ou) 

wan-hua 
, Wan-li 
"wan-shih pu-k'o i-chih fa" 

Wang Hua-chen 
Wang Hung-hui 

Wang P'an 
Wang Yang-ming 
Wei Chung-hsien 

Wei Fang-chi 
Wen Cheng-ming 

Wen-* Ho 
Wu-hsi 
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Glossary of Chinese Terms 
Wu-li hsiao-chih 4%pll4\B 

Wu Pin !EM 
Wu-su-li chiang ,%&l!l!.C 

Wu Wei-yeh %@?Z 
Ya-hsi-ya 

Yang I% 
y w  O'i-yuan hsien-sheng ch'ao-hsing shih-chi &MBDk~.3CZ$B 

Yang Chu SL)% 

Yang-hsin tien Sl~h$a 
Yang Kuang-hsien & # X  

Yang Lien a@ 
Yang Shih &tt+ 

Yang T'ing-yiin EPEi (T. Ch'i-yuan I P t l  ) 
Yangtze (Ch'ang-chiang) fill: 

Yeh Hsiang-kao %PI& 
Yen-lo 

Yin R 
Yin-jeng ~/ f i  

Yin-t'i ~ $ f  

Yin Tuo-tso ~ j q #  
Yung-cheng @iE 

Yung-li h~ 
Yung-lo &g 

Yung-p'ing % it8 
Yii chih ta Ch'ing i-t'ung ch'uan-t'u ~ g k f i - Q % M  

yu-shih 
Yu-ti shan-hai ch'iian-t'u @~WI&BBPW 

Yii-ti t'u @N!m 
Yuan 7C 

yuan-chih 
Yiian-ming yiian 

Yueh @ 

Yun-ch'i 2% 
Yiinnan Sfi 
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