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AEREAFIBEB B LEENEPLUMEEZEMRREONE (1840-1911) AME, WMiCk SN EATEE
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Since their arrival in the East, the Jesuit missionaries had presented the Christian doctrine, but they quickly felt the
need of presenting also Aristotelian philosophy upon which their theology was built. In China, the first Aristotelian

==

work was published in 1624, the Lingyan lishao B=2"~) (Humble Attempt at Discussing Matters Pertaining to
the Soul, 1624), by Francesco Sambiasi (1582-1649) and the Christian scholar Xu Guangqi f#RYEE (1562-1533),
which notably provided a rational argumentation for the immortality of the soul. Four years after, in 1628, the
second work, on cosmology, was published: the Huanyou quan BB5E (Explanation on the Great Being) by
the Portuguese Jesuit Francisco Furtado (1589-1653) and the Christian scholar Li Zhizao Z=75% (1571-1630).
Compared to the two juan of the Lingyan lishao, this work is more ambitious in size with six juan. However, the
first juan deals with the non-Aristotelian concept of creation. A cursory reading indicates that several arguments
are derived from the First Part of the Summa theologiae, in which Aquinas establishes a dual discourse on creation,
first a metaphysics of creation in which all beings obtain directly their being from God, and secondly an exegesis
of the Biblical account of creation in six days (the hexameron). The first juan of the Huanyou quan provides such
a dual discourse, with the philosophical (first four chapters) and biblical (the last and fifth chapter) discourses.
We shall not discuss here the biblical account, but focus on the philosophical explanation of creation and show
that Furtado and Li have drawn most of their argumentations from the works of Thomas Aquinas. After briefly
presenting the historical context of the introduction of creationism in the East, we shall follow the chapters of the
first juan and analyze how the metaphysics of creation by Aquinas is rendered into Chinese. We shall also indicate
the relevance of this philosophical account in going beyond the ontological gap between the Creator and creature,

providing a common ground with Chinese thought.
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Context for the introduction of creationism in the East

Creationism is a distinctive feature of Christianity, crucial in holding a radical difference between God the creator
and the creatures, as clearly exposed in the narrative of Genesis 1-2. However, this kind of creationism presents
philosophical difficulties, which became even more apparent when the Jesuits introduced the idea in the East
where it was received with great skepticism. Indeed, Buddhism had refuted the creationist ideas found in the
ancient Indian schools, and Confucianism had developed since the Song Dynasty a cosmogenesis in which 7aiji or
Li plays a transcendental role, but without imposing a radical difference with the myriad of things.

The Jesuits in Asia perceived a great chasm between the two traditions and developed an understanding of
Asian thought as being a materialist monism. In the Catechismus Christianae Japonensis (Lisbon, 1586) edited
by the Jesuit Visitor Alessandro Valignano (1539-1606), the first lecture (concio) describes the most important
propositions of the Japanese sects, the second lecture being: “The First Principle dwells within all things; they owe
their existence to it and are one in substance with it; when they cease to exist they return to the First Principle.”®
In the second lecture, Valignano discusses different forms of pantheism, obviously at odd with creationism.

In China, Matteo Ricci (1552-1610) also faced great difficulties in promoting creationism as it can be
seen in his famous debate with the Buddhist abbot Xuelang Hong’en ZR & (1545-1607) in Nanjing in 1599:
against the Chinese idea of spontaneous generation (424 E), Ricci opposed to him the Christian idea of a willed
creation; and against the Buddhist idea of mental production, Ricci opposed the Christian idea of concrete realities
ultimately originating from God.?® In explaining the Creed, early catechisms like the Brief Explanation of the
Essential Doctrine (Jiaoyao jielue I Z B2, 1615) mentions the creation in six days (K EFHITER M ANIAL/SNH)
and the creation ex nihilo (1t #&3&EH, {EAKIM).®

The debate on creation continued with Xu Dashou 5F A (c.1575-c.1666) who published in 1623 Help
for the Refutation [of the heresy] (Zuopi &%), advancing three arguments against Christian creationism. First,
the Christian God rushed to create the cosmos in six days, but for the Chinese, Heaven (gian 2) is not in hurry.
® Second, the Christian creation is explained only in terms of a male principle (God the Father or yang), without
a female principle yin.® Third, spontaneous generation is for the benefit of all things, not for the Creator to be
worshipped.© Xu Dashou’s refutation of creationism is based on Buddhism and Neo-confucianism.

The most sophisticated refutation of Neo-confucianism in Late Ming was done by Niccold Longobardo
(1565-1654) in his Brief Response on the Controversies over Shangdi, Tianshen, and Linghun, written in 1623-
1629 when the Jesuit missionaries discussed the Chinese terms to express God, soul, and spirit.” Here we shall

not deal with the so-called Terms Controversy, but only indicates that Longobardo systematized Ricci’s refutation

(1) Josef Franz Schiitte, Valignano s Mission Principles for Japan (Saint Louis: Institute of Jesuit Sources, 1980), p. 74.

(2) See Matteo Ricci, The True Meaning of the Lord of Heaven, edited by Thierry Meynard. (Boston: Jesuit Sources, 2016), pp. 167-173.

(3) Alfonso Vagnone, Jiaoyao jielue 3{ZRHE in Chinese Christian Texts from the Roman Archives of the Society of Jesus (Taipei: Taipei Ricci
Institute, 2002) vol. 1, pp. 156 & 180.

(4)  See Xu Dashou K%, Shengchao Zuopi 214 R, edited by Thierry Meynard #8717 & Yang Hongfan #5##, (Kaohsiung: Foguang
wenhua %55 32{E, 2018), pp. 92-93.

(5) Xu,p.103.

(6) Xu, p. 106.

(7)  Niccolo Longobardo (Ms.), Resposta breve sobre as Controversias do Xamti, Tienxin, Limhoén, e outros nomes e termos sinicos: per se
determinar quaes delles podem ou nao podem usarse nesta [Cristalndade. Archivio della Sacra Congregatione *de Propaganda Fide. Roma: SC Indie
Orientali, Cina, vol. 1, fol. 171r-195v.
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of Neo-Confucian philosophy. In his report, Longobardo analyzes the sophisticated cosmological system of Shao
Yong ABZE (1011-1077) and its two levels of reality: Prior-Heaven (5t X£2) and Posterior-Heaven (& X&2). He
describes quite correctly Song Confucianism as a system in which the highest metaphysical reality and the world
constitute a continuum of a common substance which takes different manifestations, from abstract to material.
However, from his Aristotelian and Christian standpoints, Longobardo concludes that Confucian metaphysics does
not allow transcendental causes, either efficient nor final, and does not allow a difference of substances or beings
for the species of the world, which ultimately are merged into one common substance or being. Interestingly,
Longobardo compared the Neo-Confucians to pre-Socratics, and he condemned both for not distinguishing clearly
enough the spiritual from the material, and therefore for not allowing a true transcendence. His conclusion still
raises some questions. Even if we characterize Chinese thought as monism, does it mean that there is no idea
of transcendence? Also, does the reductionist framework of matter versus spirit give a fair account of Chinese
thought? As we shall suggest, Huanyou quan’s metaphysical explanation of creation can provide a much better

ground to engage the dialogue with Chinese thought.

Creator as what is common and first to all things

As the French priest and scholar Hubert Verhaeren indicated in his seminal article of 1935, the Huanyou quan is
based on the Coimbra commentary on the De Coelo with the exception of the first juan which deals with creation,
a Christian topic conspicuously absent from Aristotle.® Unfortunately, Verhaeren did not investigate further the
sources used by Furtado and Li. We can notice that the name Thomas (duoma Z%I%) is mentioned four times in
the first juan, and this points out naturally to Thomas Aquinas who frequently wrote on creation, notably in the
commentary on the Sentences (Lib. 11, dist.1. q.1), in the Disputed Questions on the Power of God (q.3), in the
Summa contra gentiles (Lib. 11, cap. 6-38), and evidently in the Summae theologiae (1a, qq. 44-49, 65-74).

The first juan comprises five chapters, and let us begin by examining the first one. Its content introduces
the metaphysics of creation of Aquinas with the famous quinque viae (Second question of the First Part of the
Summa), which discusses the concepts of being and creation. The quinque viae are usually understood as five
demonstrations for God’s existence, but Aquinas is, in fact, dealing with the question of the relation of God to the
world, arguing that the very existence of the world requires the existence of what does not depend on anything
else to exist. So, when Aquinas thinks of God as creator, it is not so much as the being chronologically first within
a chain of beings, but as the being upon which the existence of the whole world rests upon at any point of time.®

Since their coming to the East, the Jesuits made a great use of the demonstrations for God’s existence, but
they quickly recognized the need for rearranging their order, content and forms to adapt to Eastern culture. In
China, Ricci offered in the first chapter of his True Meaning of the Lord of Heaven (Tianzhu shiyi X EBF, 1603)
three proofs about the existence of God as ruler of the physical universe and human society, which are mostly
based on the teleological argument (quinta via). This is followed by another set of three proofs about the existence
of God as creator of the universe, which are based on the efficient cause (secunda via) and final cause (quinta via).

Since the idea of a ruler (zhuzaizhe FF &) had been developed by the philosophers of the Song dynasty, while the

(8) Hubert Verhaeren, “Aristote en Chine,” Bulletin Catholique de Pékin 264 (1935), pp. 417-429.
(9) See Gaven Kerr, Aquinas and the Metaphysics of Creation (Oxford: Oxford University Press, 2019), pp. 28-32.
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idea of a creator was quite unfamiliar, Ricci adopted this pedagogical progression from the familiar idea of God as
ruler to the unfamiliar idea of God as creator.

The authors of the Huanyou quan adopted many expressions from Ricci’s work, like the four causes of
Aristotle. However, they do not adopt Ricci’s distinction between God as ruler and creator, but in a conscious
effort to go back to the text of Aquinas, they translate literally the five demonstrations (wuzheng T178) for God as
creator, but rearranging their order.

Same as Ricci, the Huanyou quan starts with the efficient cause (zuosuoyiran YEFTAZR), probably because
of'its logical strength: the chain of efficient causes in the natural world requests a first cause to avoid infinite regress;
this first cause has no other cause than itself, and this is God. Aquinas makes this his second demonstration, and
as frequently noticed, he does not have in mind the first efficient cause in a chronological sequence, but rather he
expresses a simultaneous dependency of all things at all time upon the first cause. This idea is correctly expressed
by Huanyou quan as: “A first agent is needed as being common to the myriad of things” (MW BERYZIEE,
VURBYEZFRHE; p. 1212).00

Next comes the argument of degrees (the fourth demonstration in Aquinas): difference in degrees among
things requires the existence of “one perfection to measure them” (yvijizhizhe weizhizhun —1BEER 7,
p. 1213). This is true at the level of a particular genus (/un f#) and also of the world which depends for its existence
upon “the one being without origin” (viwuyuan zhivou — &0 2 H; p. 1213). This demonstration, absent in Ricci,
is quite important for the idea of a metaphysical being which is at the heart of the theology of Aquinas. We should
pay here a special attention to the expression Without Origin (wuyuan #&7T). It usually refers to the Three Origins
(sanyuan =7T) in Daoism, which are all empty (wu %), but the Huanyou quan characterizes the perfect thing
upon which all differences in degrees are founded not as an empty origin but as something existing which itself
has no further origin or cause. In fact, the expression is found on the “Nestorian stele,” or more precisely the “Stele
on the Spreading in China of the Brilliant Religion of Dagin” (K&ESEURTHEIH), erected in Xi’an FAZ in
781, during the Tang dynasty. At that time, Christianity adopted a great deal of Daoist concepts. The stele was
discovered in Xi’an around 1623-1624, and its discovery was mentioned in 1625 to Li Zhizao by a friend who sent
him a letter with the rubbing of the stele. Li Zhizao wrote a short piece, published in 1626 in his First collection
of Heavenly Studies (Tianxue chuhan KEF)IK), where he reproduced also the text of the stele.! Having studied
the text of the Nestorian stele, Li Zhizao adopted in the first juan of the Huanyou quan a few terms coming from
the stele: Without Origin (wuyuan #&7T), Sublime Being (miaoyou ¥P75), Most Respected (yuanzun 708) and
Satan (Shadan *25#).

In third position comes the argument of necessity (also ranked third in Aquinas): it is impossible for
everything to be contingent, and, to avoid infinite regress, it must exist a “necessary cause” (guran zhi suoyiran
[E#A 22 PAZR) which explains the actual existence of the world. This argument was not used by Ricci. It is built on
the Western distinction between contingency and necessity, and it is quite remote to the Chinese way of thinking.

Huanyou quan places the famous Aristotelian argument of the “first unmoved mover” (¥t EIMAE
Ef&) in the fourth position, but Aquinas had considered it the most evident and placed it in first position. The

translators stayed close to the Latin text of the Summa, explaining the notion of motion as any change from

(10) Francisco Furtado & Li Zhizao, Huanyou quan BB, in Mingqingzhiji Xixue wenben BB 2 FRFAEESI K. (Beijing: Zhonghua shuju P&
£/8, 2013). I indicate page number in the main text.

(11)  Du Jingjiaobei shuhou F&=ZFTEE%, dated 10 June 1625; See Nicolas Standaert, ed., The Handbook on Christianity in China (Leiden: Brill,
2001). pp. 12-13.
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potentiality to actuality. In fact, the Aristotelian metaphysics of motion and rest is quite different from the Chinese
alternance of motion yang and rest yin, and probably by prudence, Ricci had not mentioned the argument.

The teleological argument comes last, and this agrees with the ranking of Aquinas because, unlike the
others, it is not taken from the immanent structure and governance of the world, but from its finality: the world and
human beings are created to reach an end assigned by God. Ricci had used the argument in the True Meaning of
the Lord of Heaven and made also great efforts in convincing the Chinese scholars about the finality of the world
and human life in God and paradise, but Ricci’s insistence on the reward of paradise was not easily accepted by
Confucianism which does not emphasize the idea of reward or profit (/i F)).

Huanyou quan’s first complete translation of the quinqgue viae, though in a different order from the original,
is noteworthy in the sense that the five demonstrations are presented here not so much to prove God’s existence,
but the necessity of God for the world to exist: “The myriad of things share one single origin” (BY)HE—&¥&),
as said in the title of the chapter. This interpretation is completely faithful to Aquinas who understands creation
primarily as a metaphysical relation between God and the world, and not as a production by God of a world which
would exist separated from Him.

We should notice that the first chapter ends with two objections (bo %) and their answers (zheng 1E), taken
from Question 44 of the first part of the Summa. The first objection holds that prime matter (yuanzhi JtB) is

uncreated, but it is answered:

ERVFEREREZEN, AIMHEESR. ARXTVEBAFAES, XEXEHUERA
BAZERLR (BoNE, Me2cll), MEMEZN, BITEE#E 2T, 2RTE, $#E
PR, REEEBA, WIMMBEREZA. EMSKSH, KAE, AR, BlAHEL. AMEE
B, BITMERIT. (p. 1214)

Concerning the first agent and the myriad of the effects generated by it, there is an infinite distance
between the two. But the Lord of Heaven is sublime and transcendental, comprising the myriad of
beings, and His nature encompasses the ideas (or internal principles and original norms of things) of
the myriad of beings, and therefore all the effects which are generated have some kind of resemblance
with the origin from where they come. Concerning prime matter, though it is free from activity,
and since it belongs to being, it must somehow be slightly resembling to the first being from where
it comes from. For example, speaking about heaven and earth, heaven is imperishable and earth

perishable, and thus they are not similar, but both belonging to being, they are similar.

In this passage above, we should pay attention to the Platonic term of idea (yideya = fSE0) already found in
the Lingyan lishao, with also its explanation as “original norm of things” #)Z Jt8l to translate Aquinas’s “types
of things” (rationes omnium rerum). Huanyou quan explains further this concept as inner principles (neili NIE),
borrowing clearly from the Neo-confucian concept of heavenly principles (tianli KI¥E), but still maintaining
a semantic distance because heavenly principles lacks true substance according to the Jesuits. In this passage
above we find also the Neoplatonic idea of emanation. Indeed, for Aquinas, while creation in the physical world
always involves both form and matter, in the specific case of prime matter, it is an “emanation from the universal
principle.” This means that prime matter is immediately produced from God’s mind, without the mediation of
form or matter. Interestingly, the last sentence in the passage above is an addition by Furtado and Li, expressing
the ontological relationship between God, heaven and earth, since all three are beings, but also opposing the

imperishability of God or heaven, to the perishability of earth. Such a strong opposition does not represent the
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final stance of the Huanyou quan since its third juan discusses the question of the eternity of the world and, like
Aquinas, defends the logical possibility of its eternity.

The second objection raised by our text is drawn from the fourth and last article of Question 44 and deals
with finality (Whether God is the final cause of everything?), but due to space constraints, we shall not deal with
this. In conclusion to our analysis of this first chapter, we can see that the Huanyou quan has expressed the quinque
viae within a creationist framework which is permeated by the metaphysics of creation of Aquinas, showing that
God is creator not in the ordinary sense of God making something out of nothing, but in the sense of being the

ontological foundation for the world and human beings to exist.

Creator as First Being and Cosmos as Great Being

We need to pay closer attention to the central metaphysical concept of being (ens) because Aquinas considers that
only by raising one’s thought from the accidental and essential dimensions of things towards their being can we
truly understand creation. Crucially, same as God is a being, all things share this same metaphysical foundation,
to be beings. '» Similarly, in the first juan of the Huanyou quan, God is called once the First Being (chuyou #15)
and four times the Sublime Being (miaoyou ¥578) while the things are called the myriad of beings (wanyou EBH),
with “being” translated simply as you 7. ® The neologism huanyou B8, which appears only in the title, is left
without any explanation, but can be understood as the Great Being, either in reference to God or to the cosmos. 1
believe the latter is the correct meaning.

The emphasis on the concept of being is quite remarkable because it underlines the metaphysical common
foundation between God and the world, something which could resonate strongly with Chinese thought. On
the basis of this common foundation, Aquinas had exposed differences: all things are composites of essence
and being, but only God is pure being and has a necessary existence depending on nothing else. Similarly, in
the beginning of its first juan, Huanyou quan explains that things have the possibility to exist (nengyou Bt
A) or not to exist (nengfeiyou BE3FA) and therefore have a contingent existence (FEEIZAZA), while God’s
existence alone is necessary.!'¥ Directly linked to the concept of being, the concept of participation consists in
the possession by an individual of what is in itself universal, and this is crucial for Aquinas’s account of creation
in explaining how the created being is related to the divine being.!® It is difficult to find in the Huanyou quan
a translation for the concept of participation, but the use of the concept of affiliated existence (shuyou BH)
presupposes such idea.

After having discussed the term being and before analyzing the text further, I would like to analyze how the
term creation was used previously by the Jesuits Michele Ruggieri (1543-1607), Matteo Ricci and Diego de Pantoja
(1571-1618). In the first Jesuit work published in China, the True Record of the Lord of Heaven (K E B #%, 1584),

Ruggieri explains the article on creation in the Creed by using the word zhizuo Z2{F (to make), and in dialogue

(12) See Thomas Aquinas, Disputed questions on the Power of God, Disputed questions on the Power of God, translated by the English Dominican
Fathers Westminster (Washington, D.C.: Catholic University of America Press, 2011), q.3.a.5.resp. Summa theologiae, 1a.q.44.a.2.resp.

(13) Ricci had already introduced the concepts of True Being (shivou BH); see Ricci, The True Meaning of the Lord of Heaven, pp. 66 & 77.

(14) In the True meaning of the Lord of Heaven (chapter 1, n. 40; p. 57), Ricci expresses God as the “Origin independent from any species”
(yuanshiteyizhilei [RU845E 2 $8), but he does not make use of the concept of being in Aquinas.

(15) Kerr, p. 47.
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with his real or fictive interlocutor, he uses the Buddhist term huasheng {54 (to transform and produce).!® The
term indicates any rebirth in the samsara, but more specifically a transformation into a bodhisattva, appearing on
carth in any form, at will and without condition. If Ruggieri would have known the specific meaning of the term,
he would have probably refrained from using it. In chapter 4, Ruggieri indicates clearly the specificity of the divine
creation out of nothing: “Nothing existed but the Lord of Heaven, who wished to create heaven, earth, humans
and things to express his Goodness” (RIFEAMY), RA—KE. AREIEX M AN, itz BEE, Ruggieri, 2013, 9).

In the True meaning of the Lord of Heaven, Ricci continues using the term Auasheng (11 times), but he
proposes also an alternative translation with zao & (to make) being used ten times, including once the more
specific term chuangzao El3&, and six times the term zaohua &5 (to make and transform). Ricci explains the
creative power of God as “unable to be destroyed or to decline and creating all things out of nothing” (e,
mEmR, MolLIE 2 BB, Ricci, 2016, 69).

De Pantoja seems to be the first to adopt the Confucian term huacheng 155 (to transform and perfect),!!”
which adequately expresses the idea that the creation of the world by God is in itself complete and perfect, without
any defect, but does not convey the Christian idea of creation out of nothing. The term was officially adopted by
the China mission in the catechism of 1615, mentioned above, with the complementary explanation of “making
something out of nothing” (£ #3578 or LIRS 2 /7). It seems also that Pantoja is the first to refer to God the
creator as the Lord creating things (zaowuzhu &) ), a term still in use today.!®

Huanyou quan refers to God’s creation with the vague term of zao (to make), but it is sometimes more
precise: “creation by oneself” (zizao B%&) in the sense that God does not need anything else. On the footsteps of
Ruggieri and Ricci, it continues using 16 times the Buddhist concept Auasheng, but prefers using the Confucian
expression Auacheng (59 times). However, those expressions are used alternatively and apparently do not denote
any specific meaning. Huanyou quan gives three similar translations for “creation out of nothing” (A Z #1547,
PIimiE A, #8(EA). The diversity of terms may be confusing for the reader, but this reflects the situation of the

Catholic church in Late Ming still in the process of forging its vocabulary.

Power of the Lord of Heaven to create out of nothing

Chapters 2 to 4 of the first juan deal with three important aspects of Christian creation: creation out of nothing, non-
participation of creatures in creation, and freedom of God in creating. But what is the source text? For example,
concerning creation out of nothing, chapter 2 of Huanyou quan lists five objections, and the source can hardly be
the first article of Question 45 in the Summa, which has only three objections. Fortunately, we have identified the
textual source as article 1 (Can God create from nothing?) of chapter 3 in the Disputed Questions on the Power

of God. Chapter 3 of Huanyou quan corresponds to the fourth article (Is the creative power or art communicable

(16) Michele Ruggieri, Tianzhu shilu XEB$#E, in Mingqingzhiji Xixue wenben BRE 2 BRFHEASI K (Beijing: Zhonghua shuju FEEF, 2013),
vol. 1, p. 9. The Neo-Confucian philosopher Zhou Dunyi BZ{EH (1017-1073) adopted this Buddhist term in his Zaiji tushuo ZAREZR : TR AMH...]
TR, EEBY.

(17) Diego de Pantoja, Pangziyiquan BeT-iB7%, Mingqingzhiji Xifang chuanjiaoshi Hanjicongkan BRE 2 BRI BH I EFEET) (Nanjing:
Fenghuang B8, 2013), 1™ collection, vol. 2, 229-333, p. 244. According to Antonio de Caro, “the first occurrence of the term huacheng {EBY in the
Confucian Classics is in the Zhouyi %) specifically in the Tuan chuan Z{& (The tuan commentary) related to the hexagram bi B (adorning / grace).”
See Antonio de Caro, The Ruist Way of Heaven and the Jesuit Way to Heaven,; Cosmogonic meditations by Fr. Angelo A. Zottoli SJ (Chao De Li S{E,
1826-1902), Doctoral dissertation, Hong Kong Baptist University, 2019, p. 197.

(18) Pantoja, p. 246.
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to a creature?), and chapter 4 to article 15 (Did things proceed from God by natural necessity or by the decree of
his will?). Out of the 19 articles, only three have been partially translated into Chinese. Because of its focus on
cosmology, it is understandable that Huanyou quan left out articles dealing with the creation of the vegetative,
sensitive and rational souls (articles 9 to 12), as well as the creation of angels (articles 18 and 19).19 Article 17
(Has the world always existed?) was also left out because this issue is addressed on the third juan, based on the
Coimbra commentary of the De coelo.

Let us examine the three chapters one by one. The first one is intitled: “The meaning of the power of the
Lord of Heaven to create out of total nothingness” (K EHELA = HEEEY)EF). The first argument is comparing
natural agents and God in regard to their actuality towards themselves and towards other beings. In regards to
themselves, natural agents are composed of both matter and form (BfE4HE, p. 1215), and therefore they have
not complete but partial (2 EIEEZAIME), and they cannot create the complete beings of things ()2 £ H)
except through participation. In regard to other beings, natural agents can transmit within a particular species
only what the species contains, and they cannot give birth to beings of other species. It follows that, prior to
the effects of what natural agents generate, matter must exist as a basis (EEEPTE 2, HITBERIK), and
therefore they cannot create out of nothing. Compared to the text of Aquinas, Huanyou quan adds the example
of the horse: the horse transmits the form of the horse, but it is unable to produce horse-matter. On the contrary,
God in regards to himself and to other beings is pure actuality without potentiality (A2 2 5, #2527 %) and can
create without matter. He is called the complete actuality of all beings, “the Origin which is itself without origin”
(BBBEE. /T 27T), an expression corresponding in the text of Aquinas to “the first universal cause.”

The second argument compares the creative power of the Lord of Heaven with the powers of the craftsman
and of nature. The creative power of the craftsman (/% Z8E, p. 1215) requires the combination of matter and
form, while the creative power of nature (£/3% 2 8E) is greater because it needs only to endow matter. The power
of the Lord of Heaven is even greater because He needs neither matter nor form. This corresponds to the distinction
by Aquinas of two kinds of causes, a natural cause and an artisan cause. As Kathryn Tanner says, the concept of
natural cause is influenced by the theory of emanation in Neo-platonism, while the artisan cause is influenced by
Christian idea of God as creator. For Aquinas, for two causes function together in the work of creation. Natural
causality expresses the ultimate origin of all the creation in God, but it seems to downplay the role of God in other
acts of creation or generation, like a horse begetting a horse. Artisan causality expresses better that God creation
plays a role in everything being created or generated, like a house or a desk being built.??

The third argument consists in: “All the principles which do not involve a contradiction belong to the power
of the Lord of Heaven, and since there is no contradiction in the meaning of the creation out of nothing, it certainly
belongs the power of the Lord of Heaven” (NI2MABIFE, BB AR, HEEMSTYE, RRIFBIFW,
B R E 7 FreEfERR).

The three arguments are followed by five objections and their solutions, all drawn from the same section of

Disputed Questions (numbers 2, 9, 11, 14 and 17). According to the scholastic method of teaching, Aquinas first

(19) Lingyan lishao expounds the principles of the rational soul. Only around 1635-1639 did Giulio Aleni publish the first edition of his 4 brief
introduction to the study of human nature (Xingxue cushu EE34B3M), which deals with the vegetative and sensitive souls; see Giulio Aleni, 4 Brief
Introduction to the Study of Human Nature, Translated and Annotated by Thierry Meynard and Pan Dawei (Boston: Brill, 2020).

(20) Kathryn Tanner, “Creation,” Philip McCosker and Denys Turner eds, Cambridge Companion to the Summa Theologiae (Cambridge:
Cambridge University Press, 2016), pp. 142-155.
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lists all the objections, and after presenting main argument (responsio), he solves the objections one by one. In
China, there was not such academic setting, and the Huanyou quan chooses to present first Aquinas’s arguments
(Bi), and each objection (bo &%) immediately followed by the resolution (zheng 1E).

According to the first objection, before something is created, it needs to receive a capacity to be created
(N=EE, ERSE VA, WASEE ZAE). Such a capacity needs an accident which itself needs a
subject (¢ #2). Therefore, the creator does not create out of nothing since some conditions are needed for creation
to happen. However according to Aquinas, many things exist that God could have created, and even if the act
of creation brings some potentialities to actualities, this does not mean that creation itself relies on something

different from God’s creative power. In the words of Huanyou quan:

(E)H:EFARREZAIURERAR. BAMIEREUREREZAR, EREZEE
th, At ? PREBOIRIEE, MY Z8EA, ERREABHFEMHERRRI), MABYNAEXHE
EZ1E. (p. 1216)

Before the universe was created, it could have been created. It is not necessary for its matter to exist
so that it could receive the capacity and basis for being created. What we mean by being created is
only a potentiality which does not involve any contradiction (see above) on the part of the creature,

and this does not mean that a thing has the power of being created.

According to the second objection (number 9 in Aquinas), the inequality of things cannot come from the
Lord of Heaven (MIBAL, HAEZEIEZ K EMIK) because He is one and pure (E—ZE4F), and therefore
comes surely from preexistent matter. However, it is answered that the Lord of Heaven is completely free in all his
actions (BPI{EE, B#BEM1T), and the reason for the inequality of things is not matter, but the adornment of
the whole world (FEZHFTEME, IEEF 2 3) according to God’s omniscience. Interestingly, Huanyou
quan added a gloss to contrast God’s absolute freedom in creating with the necessary relationships existing within
Trinity.

The next objection (number 11 in Aquinas) distinguishes two steps in creation: to be in the making (75 %&)
and to be made (232). If the two steps are sequential, there must be a being as the material basis for the thing to
be created. If the two steps are simultaneous (77315 Z 2, #JB535), the boundary between the thing in the making
and the thing already made can be said to be something, and not to be something. When something is made, it
has not received yet its full being, and only when the creation is complete, then the thing receives its name; how
could it be called a thing and not a thing? Since it is impossible, the Lord of Heaven cannot create out of nothing.
However, it is replied that there are two kinds of change: temporal change (Bf572), like life and death, and
immediate change (f§&#2), like the air receiving the sun light and being illuminated (ZZF 515 HIBMAE ), and
like the creation out of nothing. Huanyou quan adds a gloss about the natural process of creation which unfolds
along the time, unlike the creation by God which is immediate: the activity of the agent needs to be based on a
substance (idi 82JE), and therefore it is correct to talk in terms of a temporal and not sudden change because the
substance is the common basis of a change from non-being to being, and this unfolds in different stages (R[S fF).

The fourth objection (number 14 in Aquinas) is similar to the second objection we saw above about the
inequality of things attributed to matter. Here it is said that God, origin of all perfections (B EW < JT),
cannot create imperfect things, which originate, in fact, from matter. However, it is replied that the existence
of different degrees among creatures does not imply they are imperfect, as if they had defects. For example,

saints (shengshen Z248) in heaven are arranged in different degrees but this does not imply that some saints are
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imperfect.?Y Similarly, the imperfection of things does not come from the Lord of Heaven, nor from matter, but
only from the fact that things are created out of nothing and could not receive perfection.

The final objection (number 17 in Aquinas) states that, since the Lord of Heaven makes a being, He must
give a being (KEEH, RIMNIEAZR), and therefore the creation is out of something. However, it is replied that
the being which is given and the thing receiving the being are the same (FT1¥ 2 B H 2 E—A ). Huanyou
quan gloss further: though the True Being (shiyou B7) comes after, its Original Principle (yuanze 70RI) existed
before the beginningless (it FIALLBIME A ), and it was only manifested externally when the thing was made.

In conclusion to our analysis of this second chapter, we can see that Huanyou quan provided very detailed
explanations about creation out of nothing, based on the Disputed Questions. Furtado and Li did not translate
everything, but there was no need for this, because their selection already presents the most important arguments.
There is the strong affirmation that God is the sole creator of everything, without the intermediary of prime matter

or an exemplar cause, and that creation is not dependent on any condition.

Impossibility for creatures to create

For the Muslim Persian philosopher Avicenna (980-1037), God had conferred his power of creation to lower
creatures, so that God could be said the ultimate cause of every creatures, with lower creatures still playing a
causal role. Aquinas’s metaphysical theory of creation rules out the participation of lower creatures since God is
the only efficient cause making everything to exist. Chapter 3 in Huanyou quan, “Creatures cannot create” ({14
EEEEEEAR), is drawn from Article 4 of Question 3 of the Disputed Questions. Two possibilities are advanced
for things to create: either their natural power ()71 Z8E) or their natural strength (M2 77; p. 1217).
Against the first possibility, it is argued that generally speaking a power in creating something is proportionate
to the distance between what creates and what is created (for example, a great heat-power can make something
cold hot), but since there is an infinite distance between being and non-being, the power to bring something from
non-being into being “belongs only to an omnipotent Lord of Heaven” (B —28EZ X =E; p. 1218), and this
power cannot be communicated to others. Against the second possibility, i.e., the natural strength of things, it is
said that generally speaking the actions of an agent are accidents upon a material object (wuti #)8%) and therefore
they require a material basis, but “only in the Lord of Heaven who is pure subject and pure act, being and action
are purely identical, and thus He does not need matter for his action” (£ K EBIC4Lie, BO/EA, HBHTE,
fH—A . AN SEBHEEBIRIERAZIEE; p. 1218). Therefore, no creature at any time has in itself a power to
create due to its metaphysical status, nor a strength to create due to its reliance on matter.

Then follow five objections and their resolutions, all drawn from the same article of the Disputed Questions.
The first objection quotes Saint Diya 2531, in fact Pseudo-Denys (5 century): “The Omnipotent established
as a rule that things, starting from the superior down to the inferior, return to the Primal Origin” (£ _EfF T, 18[0)
A7, WEBEEFTE Z Al).%? Our text explains further: “The creation of all the lower things necessarily follow
the superior things, and it can be deducted that all things abide by the action of the superiors things and they also

are produced from the Primal Origin” (4 M & ZI{EMARBANRE LK E. MUK 2, AINYBEMIZ A,

(21) In The True Meaning of the Lord of Heaven, Ricci uses also the word shengshenZ218 to indicate the saints, but Huanyou quan uses the word
shenshengfBEE, like below.

(22) Dionysius, Celestial Hierarchies, v. i: “It is a rule of the Godhead to draw to himself the last things through the first”; quoted in Thomas
Aquinas, Disputed questions on the Power of God, q.3.a.4.
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TREEME EL o ¥l th; p. 1218). As suggested by the quote of Pseudo-Denys, this account of creation is influenced
by the Neo-Platonician theory of emanation which was later adopted by Avicenna. Gaven Kerr explains the
implication of this theory: “God is not the direct and immediate creator of all things but creates what immediately
succeeds Him, and in so creating bestows on His successor a certain power to create but not as much as He has
in himself.”® In refuting the emanation theory, Aquinas starts by admitting that creatures participate in bringing
other creatures towards their end, but he denies them any role in terms of creation because “creating creatures” and
“bringing creatures to their end” should not be put on the same level (non est simile), and all creatures, from the
lowest to the highest, are directly created by God. Similarly for Huanyou quan, “creating things” is greater (youda
JGR) and more difficult (gengnan B %) than “bringing things towards their end.”

The second objection is a variation of the first and consists in holding that things have a finite power to
create other things since they have a finite share in the nature of being, and their distance from non-being is finite.
However, it is replied that since an infinite being, infinitely distant from the absolute non-being (¥&BE 2 #&), needs
an infinite active power, therefore a finite being (AR Z#A), also infinitely distant from absolute non-being, would
require such an infinite power, and this is impossible.

Huanyou quan does not translate Aquinas’s third objection (derived from the first and second objections)
nor the fourth objection (creation by angels), and goes directly to the fifth according to which, since God makes
something previously inexistent to exist, it could easily confer to an existing thing a finite power (B PR ZZ8E) and
even an infinite power to create things (#£PR 2 2 BE; p. 1219) because the distance between two existing things
is not as great as the distance between non-being and being. It is replied that something is impossible not only on
account of the distance between extremes, but also because it is altogether impossible to be done; for example, to
make God from a body is an absolute impossibility because God cannot be made. Similarly, infinite power cannot
be made out of finite power, not only on account of the distance between the two, but also because a creature
cannot have infinite power. Indeed, the power of a creature “cannot be a pure act” (MIF4EZE Z B), but depends
on something else. Compared to the text of Aquinas, Huanyou quan adds the example of the angels: though they do
not have a combination of matter and form, they cannot be considered pure acts by the very fact they are creatures.

Huanyou quan skips the sixth objection (again creation by angels) and translates the seventh. All the
objections discussed above are variants of the emanation theory which attributes to creatures the power to create
directly other creatures. Kerr calls this “the strong view” in contrast to “the weaker position” by Peter Lombard
(c.1096-1160) of creatures providing help (ministerium) to God’s creation.®? According to this objection (third in
Huanyou quan and number 7 in Aquinas), only God can create a substantial form, but since the action of a natural
cause gives birth to the composite of matter and form, this can be seen as nature helping out the work of creation.
Here Huanyou quan adds the example of horse breeding: the substantial form (& Z1%) of the horse pre-exists
but the composite of matter and form (B4R S) is generated, producing a foal. Since natural cause prepares
matter and form for each other, this can be seen as nature concurring to God’s creation. In refuting Lombard’s
theory of creatures participating to creation, Huanyou quan follows Aquinas in distinguishing between potential
and actual forms (in potentia/in actu). The Lord of Heaven creates the potential forms of all things together with
prime matter, but not through natural agency (-F#55J1F), meaning that secondary causes are needed to bring

things to their actual existence. Indeed, material creatures can be the cause of becoming for other creatures, and

(23) Kerr, p. 89.
(24) Kerr, p. 90.
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this is clearly apparent in biological reproduction or generation where an actual form is informing matter, like the
actual horse-form informing horse-matter. In this sense, the actual form can be said drawn out by natural agency

==

from matter (EL18 ZH B ). Huanyou quan illustrates this by saying that “the form is in the matter like the
melon is in the grain” (18 27 B N ZTEIEF74; p. 1219). This illustration may ambiguous since it seems to
imply that the form of a thing to come exists already in matter, and this reminds the view of the seminal causes
(rationes seminales) in Saint Augustine, that was later rejected by Aquinas who argued that the forms existing in
the matter are not realized and only potential, and thus in need of a more powerful cause, God, to confer actuality.
2% The case of human soul presents a special problem since it is spiritual and independent from matter. It is argued
that: “Though the soul is created without matter, yet it comes into contact with matter and then exists” (224 &
MmA, AMMEETIA; p. 1219). There is a double simultaneity: as soon as the human soul is created, it unites with
matter, and as soon as the soul unites with matter, it is created. Furthermore, the cause of becoming for children is
found in the parents, but their cause of being is found in the Lord of Heaven alone.

Huanyou quan skips the remaining objections which mostly focus on the human soul and the angels, but
still translates the sixteenth and last objection: the natural agency of a thing can overcome the active resistance of
its opposite and create something. However, as Aquinas argues, the force necessary to create from nothing is much
greater than the force to makes something out of another thing.

In this chapter, Huanyou quan has explained quite adequately Aquinas’s idea of the universal causation by
God alone, rejecting the Avicennian theory which attributes creative power to creatures and the Lombardian theory
which attributes them co-creative power. It is argued that the secondary causes are causes of becoming, but only

God is the cause of being for all things. We shall discuss in the end the relevance of this.

Lord of Heaven creating freely

The fourth chapter discusses an important issue: Is there a necessity imposed on God to create the world? Or was
He free to create or not to create? As the title affirms, “the Lord of Heaven created freely” CKEBFIEM ),
and it mostly translates Article 15 of Question 3. Two kinds of necessity need to be distinguished. First, there is
a natural necessity which does not involve at all the actions of the intellect (mingwu BA1E) and will (aide Z1E or
yude #R{E); for example, fire must be hot and water must be cold, but this necessity does not apply to the will of
the Lord of Heaven which is free (zizhu B3; p. 1220). A second necessity involves intellect and will, and when
they are drawn out, they cannot be stopped. For example, according to Saint Augustine’s De Trinitate, the First
Person (God the Father) necessarily engenders the Second Person (Christ), and the Two persons according to their
will necessarily engender the Third person (Holy Spirit). But this second necessity does not apply either since the
Lord of Heaven is free will and intelligence, and thus freely communicates his goodness to the creatures.

The first objection (number 4 in Aquinas) states that a necessary act is more beautiful than a free act, taking
as example again the necessary relations within the Holy Trinity. Against this it is replied that an act is determined
necessary or free by considering its object. If the object of an act is the perfect good, then the will is necessarily
moved, like the saints in paradise who see the Lord of Heaven and necessarily love Him. But if the object of an

action is not present, the act is not necessary but free, like God envisioning creation:

(25) Etienne Gilson, L esprit de la philosophie médiévale (Paris : Vrin, 1969), p. 144.
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ERRMAMBEBRAS, Z2EMERF 2NE, FHERE Z, BREEZR? (p. 1221)
Since the object of His love is infinite, the Lord of Heaven necessarily loves, but since heaven,
earth and human beings are finite and imperfect, how could they move His will so that He would

necessarily love and create them?

According to the second objection (number 10 in Aquinas), since God knows everything by necessity, He
also loves everything by necessity. In response, Huanyou quan follows Aquinas’s analysis of the object of the act.
An object of knowledge does not present any obstacle to the Lord of Heaven, and Huanyou quan illustrates with
the necessary process of visual cognition starting from the external object of vision to the species (wuxiang ¥118)
within the subject.?® Concerning will or love, the direction is reverse: loves jumps out of oneself and enters into
the object of love (LB IR, LIS ABRFTE Z4; p. 1222). If the object of love is not perfectly good, why
would God necessarily love it? Also, the Lord of Heaven knows all the creatures that He could possibly create,
without the mediation of species or ideas, but His knowledge needs to be directed by His will, and since the objects
of the will are external and finite, how His will could be said necessary?

According to the third objection (number 11 in Aquinas), contingency (& [E 417 &) indicates an agency
which is not permanent but changing, but the agency of the Lord of Heaven is permanent and without changes (X
FERBLIE—M-A%), and thus creation belongs to necessity. It is replied that, a contingent act indicates a change
from a temporal point of view, but not from the point of view of “a beginningless and permanent agent” (#&3
fE X Z1F) who has freely determined creating all things. From the point of view of the things which are created,
the cause is external, but the ideas (yideya =4552) of the creatures are eternal in God. The mention of God as
“beginningless and permanent agent” indicates that the act of creation by God cannot be reduced to a temporal
moment, but it is an eternal act which is enacted at any moment. For Aquinas, the world depends radically on

God’s will at any time, and not only in one point of history.

Conclusion

As we have shown, Huanyou quan develops a metaphysics of creation drawn from the Summa and the Disputed
Questions on the Power of God. Following Kerr, we have analyzed this sophisticated account of creation as a
metaphysical dependence of the world on an ultimate foundation, God. The Huanyou quan greatly influenced
two other Jesuit works: Alfonso Vagnone (1566-1640)’s Comprehensive Account of the Universe (Huanyu shimo
EFYIAR c. 1637) and Ludovico Buglio (1606-1682)’s Essential Studies about the Transcendental Nature
(Chaoxing xueyao ¥BMEZE, 1654-1678). However, as far as we know, no Chinese literatus had reacted to the
metaphysical creationism presented in Huanyou quan. Nevertheless, we claim that this work lays the ground for
a fruitful encounter with the Confucian philosophy of the Song Dynasty, especially the School of Principle. First,
the metaphysical relationship between a supreme being and the things of the world bears similarities with the
relationship between 7aiji and the myriad of things. Second, like 7aiji, God does not leave the world nor mingle
with the world. Third, God and 7aiji, same as the world, are expressed in term of reality. Fourth, secondary causes
are fully recognized but without compromising the transcendence of God and 7aiji. We believe that the Huanyou

quan opens some untapped resources for a philosophical encounter between the two traditions.

(26) The term wuxiang for species is borrowed from the Lingyan lishao; see Thierry Meynard, “ The First Treatise on the Soul in China and its
Sources,” Revista Filosofica de Coimbra 24.47 (2015), pp. 203-241.
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Introduction

A theologian of great stature, situated at the crossroads of the nominalist and mystical currents, Jean Gerson (1363-
1429) was also a committed intellectual: Chancellor of the University of Paris from 1395 to 1415, he played a
major role in many theological and political conflicts of the time. In particular, he contributed to the settlement of
the Great Western Schism (1378 - 1417). He is generally known for the influence that his work had on Reformed
thinkers such as Luther and Calvin as well as on Catholic thinkers such as Saint Francis de Sales.!” He was also
a representative of the first French humanism, which took shape under the Italian influence, in particular that
of Petrarch. He could therefore be described as a “transitional figure”, between the late Middle Ages and the
Renaissance still to come, and this is how he is most often presented.?®

However, to call him a “transitional figure” is to obey a rather facile chronology, which neglects both the
specific spirit of the time in which Gerson wrote and the complexity of his own thought. We prefer here to study
Jean Gerson as a thinker in his own right, and to do so by focusing on one of his contributions: the way he founds
“mystical theology” as an autonomous speculative field.

In the last period of his life, Jean Gerson wrote many spiritual treatises. But these are not the ones that
interest us here. We will focus our study on the first treatise he devoted to mystical theology: De mystica

theologia originated in lessons that Gerson gave at the University of Paris in 1402-1203. It evolved little by little

(1)  For the laudatory references to Gerson made by Luther, see Yelena Mazour-Matusevich, “Gerson’s Legacy,”, in 4 Companion to Jean Gerson,
ed. Brian Patrick McGuire, Leiden: Brill, 2006, pp.356-399. For a rapprochement with (and differentiation from) Luther’s anthropology, see notably
Steven E. Ozment, Homo Spiritualis. A Comparative Study of the Anthropology of Johannes Tauler, Jean Gerson and Martin Luther (1509-16) in the
Context of Their Theological Thought, Leiden: Brill, 1969.

(2)  On the life and work of Jean Gerson, see in particular Brian Patrick McGuire, Jean Gerson and the Last Medieval Reformation, University
Park, PA: The Pennsylvania State University Press, 2005; Daniel Hobbins, Authorship and Publicity Before Print: Jean Gerson and the Transformation
of Late Medieval Learning, Philadelphia: University of Pennsylvania Press, 2009. For a comprehensive and multidisciplinary approach to the work, see
Brian Patrick McGuire (ed.) 4 Companion to Jean Gerson, Leiden: Brill, 2006.
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and eventually took the form of a book for which we possess one textual witness of 1408. The text was reworked
again; a version dated 1422-1423 is used as a basis for the contemporary critical editions. ® A complementary
treatise by Gerson is known as De theologia mystica tractatuts secundus practicus; it focuses on spiritual
practice. It is only the first treatise (¢tractatus primus speculativus) - a set of lectures with a theoretical focus -
that concerns us here.®

We will first recall how the field of mystical theology has traditionally been defined, and what are the
sources and influences that have shaped Gerson’s approach. From there, we will try to define the object of study
that Gerson sets himself, and the way in which this object determines the structure of the treatise. We will then

show the salient points and the originality, which will allow us to better understand its posterity.

The Context and Sources of the De Mystica Theologia

Throughout the Middle Ages and in the early modern period, the field of “mystical theology” corresponds almost
exclusively to the study of a very short work that bears that title - the Mystical Theology of Pseudo-Dionysius
the Areopagite.® The very term “mystical” (“hidden”) applies properly to God: God is “hidden” (absconditus in
Latin®), and mystical theology is directed toward the mystery of his being. The paradox is that mystical theology
can only come close to its goal by “letting God be God” as Master Eckhart (1260-1328) would say, and thus by
accepting that God goes beyond what it is possible to say and think about him.

The Areopagite was probably a Syrian monk who lived around the year 500. Of neo-Platonic inspiration,
he was influenced by the writings of Origen, Clement of Alexandria and Gregory of Nyssa.®) On the basis of
the text itself (the author says he witnessed the darkness covering the whole earth after Christ’s death), he was
assimilated with the Dionysius converted by Paul on the Areopagus of Athens (AA 17, 34), and this position of
“confidant” of Paul was giving a particular weight to his work: one was prompt to find in his description of the
stages of the mystical ascent the very experience of Paul, who delivered precise allusions to his visions, revelations
and ecstasies (see in particular 2Cor 12). Although doubts about this attribution were raised as early as the 15th
century, it was only at the very end of the 19th century that this identification of the two historical figures was
definitively refuted, on the basis of the textual borrowings of Pseudo-Dionysius the Areopagite from the neo-
Platonic philosopher Proclos (412-485).

(3) The Latin edition of reference is that of A. Combes (ed.), Joannis Carlerii de Gerson, De mystica theologia, Lugano: Thesaurus Mundi, 1958.
This text is the one reproduced in Marc Vial (ed.), Jean Gerson: Sur la théologie mystique, Paris: Vrin, 2008. I have used this edition, and have drawn
much profit from the preliminary indications provided by its introduction. See also Marc Vial, “Théologie mystique et expérience chez Jean Gerson»,
Revue de Théologie et de Philosophie 142 (3/4), 2010, pp.229-243.

(4) The foundational studies on Gerson’s mystical theology remain the ones conducted by André Combes: La Théologie Mystique de Gerson:
Profil de son évolution, 2 vol., Rome and Paris, Desclée: 1963-1964; Essai sur la critique de Ruysbroeck par Gerson, 4 vol., Paris: Vrin, 1945-1972. For
an assessment of Combes’ approach and results in the light of recent scholarship on Gerson, see Jeffrey Fisher, “Gerson’s Mystical Theology: A New
Profile of its Evolution”, in A Companion to Jean Gerson, op. cit., pp.205-248.

(5) Cf. Alain de Libera, Penser au Moyen Age, Paris, Seuil, 1996, pp.301-302.

(6) A frequent reference of the authors who comment on Dionysius (and Gerson among them) is to the Latin translation of Ezekiel 45:15: “Truly
you are the hidden God! (Vere tu es Deus absoncditus)”.

(7) Cf. Alain de Libera, ibid; Jean Vanneste, Le mystére de Dieu; Essai sur la structure rationnelle de la doctrine mystique du Pseudo-Denys
["Aréopagite, Paris : Desclée de Brouwer, 1959.

(8) Inaddition to his Mystical theology, remain the following treatises by Pseudo-Dionysius: Divine Names; Celestial Hierarchy; and Ecclesiastical

Hierarchy.
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Pseudo-Dionysius establishes “mystical theology” as a kind of paradoxical knowledge founded on the
ascent of the soul towards God. This science has for object to unite the contemplative to God “by that intimate
taste and that ineffable feeling which those can appreciate, who have known and experienced him” (Prologue of
the MT). Mystical theology reveals the mysteries of God hidden “among the very luminous darkness of a silence
full of profound teachings” (M7, 1,1). Dionysius’ book concludes with the proposition that “Neither affirmation
nor absolute negation should be made of him; and in affirming, or denying the things inferior to him, we cannot
affirm or deny him himself, because this perfect and only cause of beings surpasses all affirmations, and he who is
fully independent, and superior to the rest of beings, surpasses all our negations.” (MT, V)©®

The authority of the work of Dionysius is affirmed very early in the Eastern Church. In the West, a copy of
the Greek text reached Paris at the beginning of the 9th century, and was deposited in the Abbey of Saint Denis,
this location being chosen because the author was also sometimes confused with Denis, the first bishop of Paris,
a probably legendary figure of the 3rd century. It was the object of several translations into Latin and of many
commentaries. From Saint Bonaventura (1221-1274) onwards'?, Dionysius’ Mystical theology is interpreted from
the other parts of his work, those of which the text has been preserved and those to which Denys alludes: Denys
is said to have first elaborated a “symbolic theology” which speaks about God starting from the experience of the
senses translated into symbols', then a “speculative theology”, which corresponds to what one usually understands
by the term “theology”, one that reasons by deductions or inductions and starts from the revelations brought by
the biblical text, and finally the “mystical theology” that crowns his work. The commentators retain especially two
aspects of the mystical theology of Denys: (1) it proceeds essentially by negations; (2) the knowledge which it
provides is the product of a “mental extasy” (excessus mentis) which transcends the normal operations of the spirit.

Gerson’s treatise fits into this general framework. Let us see now its articulations, progression and method.

The Structure and Argumentation of Gerson’s Treatise

Gerson’s treatise is divided into a prologue and eight parts, which contain a total of forty-four “considerations”
(consideratio). Each consideration consists of a thesis accompanied by a short demonstration or explanation. Each
part contains between four and eight considerations. The Prologue poses the general question which animates the
treatise: “to show if one acquires better the knowledge of God by means of an affect which makes penance (penitens
affectus) than by means of the intellectual [entering into] research (intellectus investigans)”. Such questioning,
Gerson writes, aims at bringing all those who have not experienced meditation or ecstasy to understand (or at least
to believe in) what the few people who experienced such state of mind say of it (note that Gerson firmly excludes
himself from the number of these persons). As in Dionysius, most of the Prologue is taken up with a prayer: Gerson
asks God to help him to carry out his work both resolutely and without pride, and to ensure that those who listen
to him “are excited not to instruct the intellect alone to such an extent as to leave the affect dry, or even shuddering
and smeared with passions.” Interestingly, he concludes by saying that this Prologue is intended to “unearth a place

deeply rooted into humility” (ad fodiendum de profundo humilitaits loco) that may ensure the soundness of his

(9) [Irely on the Greek text available in: Les Noms divins; La Théologie mystique, introduction, translation and notes by Ysabel de Andia, Greek
text by B. R. Suchla and A. M. Ritter (“Sources chrétiennes 578-579”), Paris: Editions du Cerf, 2016.

(10) See his Itinerary of the Mind to God.

(11) Notably in Celestial Hierarchies, 111.
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discourse. The more sublime and mysterious the subjects one deals with, the greater must be the fear and humility
of the one who speaks of them.

The first part of the treatise bases itself upon Dionysius in order to show that mystical theology is based
on operations that take place “in the innermost, in the hearts of pious minds” (ad intra in cordibus animorum
devotorum), while symbolic and speculative theologies have their foundation in the “outside” (extrinsecus)
(Consideration [C] 2). The illiterate, the simple ones (idiotae) can thus possess a knowledge superior to that of the
learned (C3). Gerson distinguishes four categories of people: (a) those who are pious, who have direct experience
of the mystery of God and whose judgment does not err; (b) those who are pious but whose judgment may err —
and thus, they may occasionally be corrected by the third category of people: (c) the learned, who, without having
direct experience of the divine mysteries, have studied the writings that bear witness to these mysteries. But these
scholars must also know how to “suspend their judgment and venerate in silence what is unknown to them” (C8).
(d) A last category includes the very rare persons who have a double knowledge of God, that of the intellect and
that of the affect. Gerson counts St. Augustine, Bonaventura, Hugh of Saint. Victor, and St. Thomas Aquinas
among these (C8).

The purpose of the second part is clearly expressed at the beginning of Consideration 9: “To acquire a
speculative knowledge (cognitio speculativa) of mystical theology it is necessary to know the nature of the
rational soul (natura anime rationalis) as well as its cognitive and affective powers.” Gerson thus engages in an
anthropological enterprise (elucidating the nature of the human mind) in order to bring out what is the capacity or
power in the mind that is capable of producing mystical knowledge. At the same time, he indicates the nature of
his enterprise: to establish a speculative doctrine of mystical theology; or to put it another way: to elucidate and
formalize by reason a type of knowledge produced by inner experience. From this point of view, it can be said that
Gerson’s “mystical theology” aims at founding an epistemology: bringing to light the nature of mystical knowledge.

Gerson’s anthropology is strongly based on the work of Richard of Saint-Victor (110-1162). While insisting
that the categories he uses are formal and not real in nature (C9)"?, Gerson distinguishes three cognitive powers:
the sensible cognitive power (vis cognoscitiva sensualis) which uses the sense organs to know, and which he also
sometimes simply calls “imagination” (C12, see also C21 et al.); reason (ratio) capable of deduction and abstraction
(C11); and “simple intelligence” (intelligentia simplex), which receives from God a natural light by which the
first principles are made known (C10). In strict parallel!®, he distinguishes three affective faculties: the animal
appetite (appetitus animalis); the rational appetite (appetitus rationalis), which can also be called, according to
the perspective one adopts, “will”, “freedom” or “conscience” (C15); and finally synderesis (or synteresis) the part
of the mind which receives from God a natural inclination to the good, as the “simple intelligence” (intelligentia
simplex), receives from God a natural inclination towards the truth (C14).

The term synderesis goes back to St Jerome (347-420).14 The same author uses the expression “spark

of the soul” (scintilla animae) or “spark of the conscience” (scintilla conscientiae) in an equivalent manner. In

(12) The anti-platonic character of Gerson’s thought has been stressed by many commentators. See for example Alain de Libera, La philosophie
médiévale, Paris, PUF, 2014 (1993), p.478. Matthieu van der Meer sees at the root of Gerson’s anti-Platonism the fact that the French Chancellor suspects
that Plato is aiming at Man’s self-divinization. Gerson would anchor himself into an Augustinism freed from Platonic influences, while Nicholas of Cusa
would build upon the Platonic ground of Dyonisus’ theology. (See Matthieu van der Meer, “Divus Dionysius: Jean Gerson, Nicholas of Cusa, and the
Interpretation of Pseudo-Dionysius’s Mystical Theology”, Viator. Medieval and Renaissance Studies 44 (2), 2013, pp.323-342.)

(13) “To every cognitive power there is a proportional affective power.” (C13)

(14) The term is problematic. It most likely comes from a faulty manuscript version of the term syneidésis (cuveidnoig), which in New Testament

Greek refers to the moral awareness of right and wrong.

20



Benoit Vermander: John Gerson and the Foundations of Mystical Theology

both cases, Jerome designates this way the remorse of the conscience, active even after original sin. The term is
gradually extended to the faculty of recognizing the good, whether this faculty is attributed to the will (Albert the
Great) or to reason (Thomas Aquinas).'> Concurrently, the affective (Bonaventura) or cognitive (Aquinas) nature
of synderesis remains debated. Still, the question remains to identify the part of the soul that remains incorruptible
to the action of sin. One understands how, in Eckhart (who will call it “the little fortress of the soul”), the synderesis
ends up designating the place by which the soul participates in the essence of God.

The third part of the treatise is interested in the mode and degree of understanding brought to the human
being by each of the six powers previously distinguished. The starting analogy is, for the cognitive powers, that
of the light dispensed by the sun, and, for the affective powers, that of the heat dispensed by the same sun (C17).
Other analogies (notably those of mirrors disposed in a row, which thus reflect an image that is increasingly
blurred) are used to rank the knowledge provided by the different powers (C19). The power proper to mystical
theology will necessarily be the one that suffers the least amount of obscuration, corruption or weakening. In the
fourth part, Gerson then turns to the acts that the six faculties are capable of performing when the object of their
examination or desire is God himself. Gerson, after Hugues of Saint-Victor, distinguishes between cogitation
(cogitatio), in which the mind is unable to settle down; meditation (meditatio) in which the mind turns to God
with constancy and effort, and finds fruit therein; and contemplation (contemplatio), which “flies everywhere
and settles everywhere but with fruit” (C21). Contemplation is the result of the efforts made in meditation, of the
ability to abstract oneself from sensible things, and a direct effect of divine grace (these three factors playing in
varying proportions) (C24).

In the fifth part, Gerson links cogitation to concupiscence, meditation to devotion and contrition, and
contemplation to love (C27). “Contemplation, which is a free and detached consideration” (...) has its corresponding
affection located in the soul (in anima), a similarly free and detached, pure and abstract love.” (Ibid.) Contemplation
understood this way unites the highest cognitive faculty (the simple intellect) and the supreme affective faculty
(synderesis): the very act of contemplating is attached to the intellect, but the fruits of this act correspond to the
very realm of mystical theology, to the fact of tasting “the wisdom of God hidden in the mystery,” and tasting it
“with a priceless and indescribable, ineffable, and surpassing joy.” (ibid.).

Mystical knowledge of God is therefore affective in nature. The sixth part of the work is devoted to the
specificity of mystical theology in relation to other modes of theological knowledge: it is not acquired “in the
school of the intellect” (schola intellectus) but “in the school of religion or of love” (scola religionis vel amoris)
(C30). Gerson then returns to one of his favorite themes: “Nothing forbids that one speaks to simple people
(simplices) about the mystical theology which is love and which is acquired by love. On the contrary, those who
are wise in their own eyes should be kept away from it.” (C31) The seventh and eighth parts detail how “love
ravishes to the beloved and leads to ecstasy” (C36). Here Gerson defines “transformation” (¢ransformatio) as “the
amorous union of the faculty of the spirit with God (amorosa unio mentis cum Deo)” (C41). This is the occasion
for him to criticize the thesis defended by Ruysbroeck (1293-1381) in The Adornment of the Spiritual Marriage
according to which the soul, united to God, would lose its own being and would become, by participation, the

very being of God. He notes, however, that Ruysbroeck would have qualified and restricted this thesis in later

(15) Cf. Odon Lottin, «La syndérése chez Albert le Grand et saint Thomas d’ Aquin», Revue néo-scolastique de philosophie 1928 30(17), pp. 18-44;
Christian Trottmann, «La syndérése selon Albert le Grand», Walter Senner et al, Albertus Magnus, Zum Gedenken nach 800 Jahren: Neue Zugdnge,
Aspekte und Perspektiven, Berlin, Akademie Verlag, 2001, pp.255-273.
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writings (C41). Consideration 43 identifies mystical knowledge, love and perfect prayer, repeating that “mystical
theology is the knowledge of God made possible by the conjunction of the spirit’s affect with him [God] (cognitio
experimentalis habita de Deo per coniunctionem affectus spiritualis cum edoem).” And the treatise then ends with
a praise of prayer, for prayer makes one able to approach God as a friend (/Deum] sibi amicum conncilians [C44]),

soothes, comes to the aid of the neighbor and of the Church, and frees from all evil.

The Originality and Posterity of De Mystica Theologia

Gerson envisions “mystical theology” as an experiential knowledge of God made possible by the union that
the highest form of man’s affective capacity achieves with God when the highest form of his cognitive capacity
is absorbed in contemplation. However, his treatise implicitly gives a second meaning to the term “mystical
theology™: it becomes the speculative discipline which, taking seriously the teachings delivered by those who
have entered into such an experience, elucidates them as “knowledge about God” in its own right. This knowledge
certainly reasons essentially (but not only, insists Gerson in Consideration 2) by negations; it is nevertheless
knowledge about God. This position has two main implications:

Based on the reading of Dionysius, the tradition was identifying mystical union with the cessation of all
acts of thought. Gerson makes the cessation of thought an operation, and an operation of an affective nature. Only
the most purified (and most powerful) part of man’s affective capacity, i.e., synderesis, is capable of producing
mystical knowledge. This thesis in a way democratizes mystical knowledge, in the sense that the latter escapes the
sole holders of knowledge. A simple man who prays to God purely is a “philosopher”, says Gerson, who defines
philosophy as “any science proceeding from experiences” (C3). The primacy given to the theological science of the
simple man humbly united to God will be a constant in the later work of Gerson. He thus opposes an intellectualist
and elitist conception of the spiritual life that the rediscovery of Greek thought through the intermediary of Arab
philosophy had nourished in the Latin Church during the 13th century.

Gerson’s work comes slightly later than the great works of the Flemish and Rhenish mystical schools, and,
in some aspects, diverges from them: Gerson could not endorse the idea of substantial union between the soul
and God. More importantly, his contribution is of a different nature: it consists first of all in making the affective
knowledge of God the object of a speculative knowledge that learned people will have to build humbly on the basis
of the testimony of the simple. Mystical theology is thus doubly an “experimental science”: first of all, it is lived
knowledge, experienced by those who go beyond the stage of meditation to enter into that of contemplation freed
from thought; secondly, the testimonies that the latter give of their experience become the very matter upon which
to develop reasoned knowledge about God.

Gerson thus attempts to constitute a “science of mysticism”, a project which will mark the whole of
the XVI and XVII centuries and will resonate upon theological debates. The so-called Quietist controversy of
1697-99 was the final defeat of those who considered mysticism as an “experimental science™®, and this defeat
contributed to the drying up of the impulse of the Catholic Church in the Counter-Reformation period."” It was

not until the beginning of the twentieth century that the mystical tradition once again began to nourish theological,

(16) Condemnation of Fénelon by Pope Innocent XII in 1699, under pressure from Louis XIV.
(17) Michel de Certeau remains the author of reference on the mystical figures of these two centuries and on their social and intellectual context.

See in particular La Fable mystique, Paris, Gallimard (1982 for Volume I, and 2013 for Volume II).
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philosophical, anthropological and social debate.!® Until today, a work like that of Gerson continues to mark the
“absent presence” of a mystical knowledge that would surpass and question all other modes of knowledge and

would do so from the union of humankind’s cognitive capacities with its affective power.
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HE AL AURIA (1363-1429 ) fREMIEZTII Z— 2 REMMIERBHFZZIRMATT] "ERAZ"  FHEMSHEHBUAE X
BRI R REZAMEZNINRELRRFERT —B - MEZOEAEZF—F  RURIRET1402-1423F 88 (1C18H#
mz) 2R TR R EBHNER - Al AR E—MARBHARAIAIRIE - ZFINRIEU—F T A SOANFBEN S1BRUEE
NERETIFNAZ AR - FERELUREABER - RRRH TN SME X WA TTEN A RER TR AEZMER -

REIE  FURIA MR E X TR EEHT - 1= - A RO (synderesis)

(18) From the beginning of the 20th century onwards, a real interest for the mystical discourse has been manifested, and has developed far beyond
confessional bases. To quote only a few names in the French-speaking world: Henri Bergson (Les Deux sources de la morale et de Ia religion, 1932),
Jean Baruzi (Saint Jean de la Croix et le probléme de ’expérience mystique, 1924); Henri Bremond, the historian of spirituality, Joseph Maréchal,
the theologian; and, after the Second World War, Jean Orcibal, Michel de Certeau, Jacques Le Brun, and others. These historians and philosophers
have contributed to rehabilitate the mystical discourse by revealing its scope and creativity. (See Dominique Salin, L’Expérience spirituelle et son
langage, Paris, Editions Facultés jésuites de Paris, 2015). A parallel investigation into the English-speaking world would start with William James, while

developing accents slightly different from the current that Gerson initiates and still represents.
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i E:RBZNPEXERREMED, WEFNEMOWENZEZ —NEMMEFATE. LER, BHRIEHE. BRE
REBE., RECEREAERBENESEER. BENEBEZENEFEEWEREOS NENMEZSHNERE. AR
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£ F:KAF, LFPEBRZFPEVEEREERRREFER. B, (BXE) £5%, FTENETEINNZE, PEYERR
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—. HENEBIERPE R S

RENEBIERSE

RENXZHZEEBIE(Biblioteca Apostolica Vaticana) I T EHNIER EE2REHENHNERERE. XENE
PEAR LRTZSHERNUIHMABBRE, BILETELLERALEMERMEN EER. FE ENREES
TEOE MBS EUVBRRRTANEIZNRBE. XTEXNERENEEAZZRESHIAE (Nicolas
V,1447-1455), it @FZMAXENE. LK, FHBEEBEFRET 79 EMERNES), B 7R T XXH
. BRXBE. FEXABEMHAEDE.

P ETE U (SixtelV, 1471-1484) BEHRNE, BHENEBERA— IR ARAERE.
FFREAE (FER+H(Leo X)H, FANZEXN—HINREBNEREARI TEEE. U, BHIE
WRAABEXIINT, ERE1890FF EFXARF.

16t CEEBEWATFZZEZNE . "1600FH XYUWR R 4R RAEEEASEBIEMNLL3
MFEA;1622F WM 7TIRRIFBABE HH ] XFEEAR2027M, FREXFEAR43241, 1658 FHET FLL
AW HS/REEEES BE GF N T XANEARNXFEARLT67TH FREXFEAXRLSH, KRHFEARL2S
1690 FEH EMWHILAN\EBL TREESESMNHB L TR EMEMNPE LIHEAR20005M. HEE
BROAUTIGNBE T —RRY &)\ HL DR/ ~RELMI288MF EAEME AL HENEHIE;1748
FIZENWH T BFELEENFEAR, Hi T 3349, Fm 473, “ O

MHEFR+=tH(Leo XINFEEZTHRERWEH, BENEPRESEHN— MR EZZHI
KIEWERE. SKWEENEREZ—MIB "R1tEA82,000 M ABNXFHEAR, 100,000 M FH
BITHEZEZR, 1,600,000 ALK (E14F 8,700 SEEAT), 400,000 #AEMHARNZE, 100,000 3k
hREL REIFIENAR AOZREEmBUR 150,000 kBB A, REENEBLTRVBELESHALRER B

(1) Z=fFLiWei, "BHNHEEBIEMIR" Fandigang jiaohuang tushuguan gaishuo [Overview of the Biblioteca Apostolica Vaticana], ik
REBIETETI) Beijing tushuguan guankan [Journal of the National Library of China], No. 3, (1998), 138-139.
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B ZARNNE. BESHZE, ZREEATENAEXAER, HEMNZRESHELEI ZAirys=Mfmal
SHXZMESUE, UEKBEARSNENANERHER. "

RENEBELHEM L SREBEPEEERENEREZ—, ANE "RE—RABFERNN
£ HEALNIAEBREPRITFEREAN—ERAL. "©

RENEBIERIZR T R

BARFNHESRFERNINMRZ LWE+=HL, BENEZEIE(Archivio Segreto Vaticano)
WRBHERN AR SN BIER —LARGFEFHWBEER, N 1246 FHESETZHAEET (Khan
Guyuk, c. 1206-1248, 71 1246-1248) \IZHIE € (Karakorum ) FEHREERDM (Innocenzo 1V)
S, BREENEBEE—RNEMERGEPXMIICRNART 1481 £, MBRHERANPERS
ERHWENRRICHENE 2R+ LT (N, XETBMNABRSR 52, SFEHaE, BER
Y, XF FHEE BAARNESXFEEMN: ZMEiE, BERE, @@, g B E TEE 5
BiE, AFESE, &5, BWE DSHERE, 5%EB, S BAE =E ERRE ERRE B
Mg, SBh=ANFE, B8, D18, BMBE, FOKRE, RFPEE, #iE, IRENE, %, HER
ZEREK, BIEINN, EABEAULFHEER.

RFENEHBIERY P

EHENEBENIIEEEZER (PXFEX) (Alfabetum Idiomatis de Cina), 7 1574 £ 1578
FE—MDEENXAEBRANMKRT, BESXNPNFER. (BME). (IFABLETE) 2XIE
RER2APES, XZEMNAZEZEZEFERZH (Michel de Montaigne, 1533-1592) fEH (k1T
Hic) ic&A 1581 & 3 B 6 AthERHXEBENIHLD, SR TEP—AK, @

MGiuseppe Simon Assemani (1687-1768)H4a, miitXILREEXNEBIEFMAEANESR, H T
T%5: NEBERAAEMEXNER, NEERFEM, +EERN] XM XWARSG S E R
BIRAERX, HEHLETXY, RERY, PXEHENGFE. BERENEREHRLERER =%, &
FE_EERPHRIANPERNER, BERIELSATMARANF. OERENEBENXLEERNERTS
XEthAE2,000 HPEHESA, DR _EZHERCREENTERNERNEXMELR. XEHAE
B ERHEREEZIENEARL HLMNEARE. BRIEFNERERELA70007PEEHUGE, 2,000
Z1I9L1FE AN EARMERIASEE, 60071949 F AR EEIRIGA, 1,000fEEHERY. ©XLed
X AARFEAZMEREIZFENERIEIE ? Xeh P R ERE 2 PR BBk = R E S PRASUERR.

(2) FRAYU Dong :“BENEBEPEGEXMAULEEIE K EBF(E (HER ) "Fandigang  tushuguan  zhongguo guji  wenxian
de shoucang zhengli jiqi dianzihua (jiangyangao)[Collection and arrangement of ancient Chinese books and documents in Vatican Library and its
electronization (Speech writing)], The international conference on “Digital Resources Sharing and Application (DRSA 2017)” Zhejiang University,
June 15th-17th, 2017.

(3) Antonio Manfrdi, Le Origini Della Biblioteca Vaticana Tra Umanesimo e Rinascimento (1447-1534), Citta del Vaticano Biblioteca Apostocica
Vaticana, 2010.

4)  PXBHAFEFHSA Vat. lat. 3771 54 LRace 111.332 B (ST I2) Shilinguangji, SLEFSA Vat. lat. 3772, fF4 1.Race.111.333, 5
9 Vat. estr. or. 66 f (L FABETIE ) Xu Zizhitongjian jieyao. X EXNEPIEBEEQSNERTHIRGPI X ER.

(5) G. Levi Della Vida, Ricerche sulla formazione del piu antico fondo dei manoscritti orientali della Biblioteca Vaticana, Citta del Vaticano 1939
(Studi e Testi 92), 2-3.

(6) MEMBHEERZARYU dong, "BENEBEEFRPEBLER GRS AXE Fandigang tushuguancang zhongguo zhoubian guojia
gudai xieben wenxian [Vatican Library holds ancient texts written by China’s neighboring countries]—3, TEILZRTRENS].
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RENEBIEREKIR

B2 2 B EFTICERER = 9P STk

1580FZHRE (Michel  Ruggieri, 1543-1607 ) K1EFUH T TSR EH LIHF ATERN AR, NEZR
IIEHhEESELZ (Alexandre  Valignani, 1538 ~1606)89ii# AT E IR EHHR "MiZZ P EE RS
X" OWER, FARFSPNE. TRPENNAIR.ZPHERE—URBRNHBERSKBWER L,
RRNENNNAR, MESEINRFZMNNE, LIS XN HE, —FSLUEMEFBRAPX
REMFT. ZHEFIDVTHWENEANTEA, AR "XE2RNFEMNLAENLSER. DERREFERS
NED, RFRPNBPERFTASFH)NBR. HENREAXRTIRS, FEEZARBXIMEANE
M. " ODIRBIREIRNGE, MNIBZ|HEEE TEEEHRNARN, MEABSEMINRE HBEH" WE
X, MBEEE: "EXTMEREXFHEIERE, PEARDANRT. FIBNRATZREDRBIERE
BT, MAFEUSRMEREFRFICENT . XM O RN BRERVENFTIHEEIRER
RANFAE, RABKINBEIECHE, SiERANMIMBEELHNN (REHE), EEliERmitHE
NBCERFE, £FE, BAZIRXMFZAN. " OXBFIBIZAE 7 "SFSH" WOUEENELEAMT
BEANHEE, KEPRSTFSPNE, BIXAY, DRBEXAAMNIERNERFERE, NEBZH (
TN LIERABE) PARICHNE —MRERRS THEFD, RMNKETUELXLEREEFALT
EEERY, TBEALENRIESATL.

MEREINMFEXRE, BHZNBEHRNEREPRS TP EE, B 2B AB2KENE
MESEALHPIEE, MW BERZRELS THRE—DH-—TRAMENEM.

BT EMRENFEREBINCONNER L, HRALROPXHETREZEp9M1]80REIRCHAE
ZEF7—. BENEBERABATARKESRG (BENEREREEREALTPIWMERE (T2
+J\tHZ2) ) (Caralogo delle Opfre Cinesi Missionarie Della Biblioteca Apostolica Vaticana ) B, XEFHXE
BIENPIBRESRRM 75, MER =P 10

RIBBANARBN I, SPEEHSIWEROAE DX EERFEFISES  "Barberini Oriente”,

“Borgia Cinese”, "Vaticano Estremo Oriente”, LIKENRIEIH “Raccolta Generale Oriente” .
“Barberini Oriente” 423k EBarberiniEH1E, 1902FHAHNEBEME. WERT JRZEWH
F5E, L (K=Y . (F0UHH), UR—MIFEHBERF G Rt I 7E ER KA FEEIKE.

(7)  (E)FHEZEMatteo Ricci, (KREHEAPESF) Tianzhujiao chuanru zhongguoshi [De Christiana expeditione apud Sinas], (&7
Taiwan : ¥¢B%f Guanggishe [Kuangchi press], 1986), 113.

8) (FIBZEB(SE) Limadoushuxinji[ The Correspondences of Matteo Ricci], (&7ZTaiwan : ¥ BEfIGuangqishe [Kuangchi press], 1986)
, 427. SEFIBEMatteo Ricei : ( REHE AP ES) Tianzhujiao chuanru zhongguoshi [De Christiana expeditione apud Sinas], (&Z Taiwan :
B ttGuanggqishe [Kuangchipress], 1986 ), 114. 282z Anders Ljungstedt : (EH2[ ]S ) Zaoqi aomenshi [An Historical Sketch of the Portuguese
Settlements in China, and of the Roman Catholic Church and Mission in China; a Supplementary Chapter, Description of the City of Canton],

(3b3RBeijing : &= 77 Hi ¥t Dongfang chubanshe [Orient Press], 1997 ), 193. &% Louis Pfister : (ELEERER = L£5{E AT H) Zaihuayesuhuishi

liezhuan ji shumu [Notices biographiques et bibliographiques sur les Jésuites de I’ancienne mission de Chine. 1552-1773] £fff,  (d5RBeijing : PEHF
Zhonghua shuju [Zhonghua Book Company] ), 1995), 2.

9) (E)FHEZEMatteo Ricci®, ZH#WenzhengiF. 1#EIEEugenio MenegontR : (BiA 5K EHIH AP ESE) Yesuhui yu tianzhujiao
jinruzhongguoshi [De Christiana expeditione apud Sinas], (35ZRBeijing : 25 EN 45 1EShangwu yinshuguan [The Commercial Press], 2014 ), 354.

(10) Yu Ding Caralogo delle Opfre Cinesi Missionarie Della Biblioteca Apostolica Vaticana Citta del Vaticano Biblioteca Apostocica Vaticana,1996.

(11) RT “Barberini”t4ZMHE, 1ES M Jeanne Bignami-Odier, Guide au département des manuscrits de la Bibliothéque du Vatican, Mélanges
d’archéologie et d’histoire, Lle année (1934), pp.223-225.
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“Borgia Cinese” &%, MIKBZI1XF#Stefano BorgiafEl 2 Ui, tET1902F vEHENEH
IEPBE. QEBR7T FAERHLINERDIIE, HEPBERZSHEESMXENRELRFRRIGHES

HEATHENTZFHMNPEFTEHEE, tOIREFE "Vaticano Estremo Oriente” #ZH, izl
EEE— IO REENFTE, RKEEHLTEMF (Carlo Orazi da Castorano, 1673-1755) RIULE .

M, EREXMPRAEEZN—ZDNZ "Raccolta Generale Orient” #42%., HEhARN DL
B AR BRI R — AR S TAARNZEH R IBIE S H R Innocenzo+— A FTHEEXERIE; B—
EHAMEBXFFTEMRGiovanni Francesco Nicolai da Leonessa A\PES R 2RI, (OMATXER
N7 EREMFARNFTRE. 9

MRENNAE, BINFEB=ZRENEHALNESNEREIN X BENWEEEEEZ0m,
112 ARBE, BENFSEXFE. BIINMIEFEMRFTX 2 BNEBRRDAIRARFR.

AN E S N EBIEP ST

A3 (Phlippe  Couplet, 1624-1692)ZLEFIIPRIERIRZ S +. IVa+ RS (1658) #RT ]. HNIEHE
AN+ =F, HhA+_FONEEImtXEY, FE 1A, B2, . L, BEWL. £
B BE. AN 'L ER. RPEMEH. MNEEANIEE EEN" BERNRRHTE, MMhiEZS
P CE P LBEEE R

PFIER (XKEZHANE) 2T EREANE (1675F ), ZBBEASE, Wik "RAm>IR%R
&, BME%, 2THAS, BLUEHE, MIRXE, BELR, 5—/1&F EMUERER" ORI, X
RBLRE, RRAXIN, EE B2 RBAR, NHERREBRIGTE (1868), KEHIE1925
F. 1934 FEBLRER, TREBEMZ K. BAES TLEPEHEF, N CRERELE) . (2
HEF) . (EWRRALGK) . (BFEATER) . (FEEBX) . (FIEETE) Z.

AN 5 — R AFRERIZ MR BINOMN G PRSP ERR AT, 1680F AN IR "4 3L N E HRER
ZEEXWER (KE), AREAAXKERNESSE, BINEAKEY), MefBAR, HBBEZEN
I EATIRASRAL, " 00

RTANIERBIWOMNFA I IEEZNSE, EBE (WONRHNZE  PAEUERRET S FREIN
FRNE) —BPELKM LM, 0 "BE, tPXHRET. BEBNLNBNERTR TS

(12) RTBorgia”HEMWHE, SUlibid., p.222-223; Les manuscrits classiques latins de la Bibliothéque Vaticane, Paris, 1975, p.229.

(13) Giovanni Francesco Nicolai da Leonessa, SREZ 3, 1696FEE N Bertyus AL TR, H—EHEBEEITI2HF. 16965, il
WA NENRERKER, 1700FEFRNEH, HRE— DB WXL (Myra ) ; 173758t . R.Ritzler-P.Sefrin, Hierarchia
Catholica Medii et Recentioris Aevi, V. Padova, 1952, pp.118-119; VI, Padova, 1968, p.299. #1257 ZE#YS. Francesco a RipaZ{ = ; Vaticano Lat.7900,
f£.1211, MPAHEIMNS BT ER.

(14) TEMIBARNE, BESUMRNER.

(15) 3KFEFZhang Xiping. BPi/EFederico Masini. fEA#ERen DayuanEE g, (EHENEBIERBBPIAERRESE AT
Fandigang tushuguancang mingqing zhongxiwenhua jiaoliushi wenxian congkan [A series of historical documents on sino-Western cultural exchanges
in the Ming and Qing dynasties in Vatican Library]$5—148, £514ff}, (#BINZhenzhou : K% hR+#I Daxiangchubanshe [Elephant Press], 2014 )
, 704,

(16) (G£) B#Z Louis Pfister®, 183€IHMei Chengqi~ #F-¥EMei ChengjuniZ : (BESBE RS 15E (1552-1773 ) ) Minggingjian
zaihua yesuhuishi liezhuan (1552-1773) [Notices biographiques et bibliographiques sur les Jésuites de 1’ancienne mission de Chine. 1552-1773],

( _E’8Shanghai : 3¢ B4 hR¥tGuangqi chubanshe [Kuangchi Press], 1997 ), 350. PEPFAEEFFIR.

(17) KEMNIZhang Guogang : { BEIE & H L 5SEUM ) Mingqing chuanjiaoshi yu ouzhou hanxue [Missionaries in Ming and Qing Dynasties
and European Sinology] (35ZRBeijing : PEtT =R Z H Ar$t Zhongguo shehuikexue chubanshe [China Social Science Press], 2001 ) ; EZREMo
Dongyin : {(NF&3X% ) Hanxue fadashi [The history of Sinology] (¥BYNZhenzhou : K5 AR*#t Daxiangchubanshe [Elephant Press], 2006 ) ;
5KPEFZhang Xiping : (WOMBEINZSE : PFSYER RS /TINFRIPEAEE) Ouzhou zaoqi hanxueshi: zhongxi wenhuajiaoliu yu xifanghanxue de
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8, 09, ILFRRARREGMPPHE, ERFPELHBZFENERTNFENICREME THE.
EMBEMWH LR CHNSID, M 7400 REMEHTENIEZIE. MERENERBEMEHEP
— AP XEEREANIBIREUNZTHER. ORRMIEHM EXHPHNENSREEN, MEFZBEY
BRI L P EERGRISRSETEERHAMEINN "S5 WBLAWIERYE, BRAMNETERR
FASP SR X D R . " 0

FEMANIE1680FREIWGMAY, ZIBEBM MG, SNEENERSTEEERTII0AEER
FB., XiHBANIEFSERNA00RT PP E—RIELEE.

HRIZENXMPNIMARTEZ VAN ERENEREERE, —BRABIHI40078, BMAKRBEAM
T, Ak, BRE\BOFNESRANESR, NWEENPIE XM 7 E—&ZX, SREERNERE
PR NEERE R T

AR3E1685 FNPEGRN 414 MiPEHEE, HP330MARMLEERIE, XHtEmETE (R
YHEtE @) (Raccolta Generale Orientale) . ViR 2 #: v BEOI LB FIEMMNIE1680FE R [EIRR
M FEEM ISR T EAEHR TARLN140E(E, WRBREMTEMNRALE. KRTEEHIANEE,
OER), tMEALIEINELLRNWEHS MW RENTE 725, BN, SHHRSMRIENEE—
HERAEER R = LRI ELE, it B EIRUMAI B IGE T BSR4 RIE, ERNMtE7AENZE
E, MM PWAXEER, LAEMHM. ORMMISELERERMNIRT, SEBHRSETD
ENEHLE, FER/IMNSENZHXIRKE, MHEPHNSEF4AUATEFEREN. @

MBNIETARTNERERNE, BAMITEERR, E— XEAZNERBERALMENZE
E, WBABBXAWEE, flN "ZARA" RAE. MiEH, TZREANEE, XRE2MEHZHD

xinggqi [History of Early European Sinology: Cultural Exchange between China and the West and the Rise of Western Sinology] ( 363 Beijing : P1EF
[ Zhonghuashuju [Zhonghua Book Company], 2009 ). (FEFEERUMIAESIC 16 - 18 HLPEAENNBSENT) Ruxue xichuan ouzhou
yanjiu daolun: 16-18 shiji zhongxuexichuan de guiji yu yingxiang [An introduction to the Spread of Confucianism to Europe: The track and Influence
of the Spread of Chinese learning to the West during the 16th to 18th centuries] (155 Beijing : I6ZR A H ARt Beijing daxue chubanshe [Peking
University Press], 2016 ).

(18) HAR-hESED, 124, f£.129-133PRA FREBRTE2ENZAPE AR FHRMES AR XHLFEM@E R SR
WEL, MAANTREREEINT XWPEFEARGETLALMNIZS], BENTRLESEMENBRAREEARL, FINTE
—HRENSE. BTESRNEEERLIEELFA THERS AN SR BRA P AT, SITIBLEAE H I H RIT IR & L i
ERARNANREHFENHELEAKR, MEXAZNLEANIM. MEXREHENHE LAY, BERSENELAAR. "HUEELEND
AT, HATHSEZHRHB. ILNBNRBEBEAP, HAPENBRAREREALIIS. REAFETAEY, EAE—KREDEEHRT
Zh” (IbR, 1678F5H19R) . ZEMASHUEEREERNSINHBNPICER, BAH(EFHIL), BEMNEERA—EN. LRTER
+E (1675%F) . B EBRNT XEWNWFXZF : Manuale ad Sacramenta ministranda iuxta ritus S. ROM-ECC., Sinice redditum a Ludovico
Buglio Soc.lesu. Pekini in college. Eiusd Soc.An.1675. 3 EBRAPX BN N X F : ZTAFZERE (Ludovico Buglio ) FIIXBZE ; Nihil Obstat:R=
Z X8 (Gabriel de Magalhaes ) 12 H# ( Francois de Rougemont ) ; EIM_ &K E. XIBONTINCK,0p.cit.,200 (12 ) . MR AE, FI2E
B1654-1677F BT (FEKE) (Summa Theologiae ) FI—EBHENEAL TP HPR) (EJEIL) (On the Resurrection ) EHZSUEEIFHY,
HhRT16775F81. WEA-PEE, £—5, 108.

(19) TAHRI¥EPhilippe Couplet®, #R7FHXuYunxit® : (—UPEZEZHKK) Yiwei zhongguo fengjiao taitai [A Chinese religious wife],

(_E’8Shanghai : +1IZEN{T Tushanwan yinhang [Tushanwan Press], 1938 ), 106.

(20) 3KPAFZhang Xiping : (BUMEEINF L : PAXIERREFAFNFHEE)  Ouzhou zaoqi hanxueshi : zhongxi wenhuajiaoliu yu

xifanghanxue de xingqi [History of Early European Sinology: Cultural Exchange between China and the West and the Rise of Western Sinology],
(353 Beijing : BPEF/FZhonghuashuju [Zhonghua Book Company], 2009 ), 419.

(21) FRA&AYu Dong: (RENEBIEPEGFEXMAUEEIE R EE IR (H18) ) Fandigang  tushuguan  zhongguogujiwenxian de
shoucangzhengli jiqi dianzihua xianzhuang(jianggao) [Collection and arrangement of ancient Chinese books and documents in Vatican Library and its
electronization (Speech writing)], The international conference on“Digital Resources Sharing and Application (DRSA 2017)”, Zhejiang University, June
15th-17th, 2017.

(22) @ Albert Chen, S.J ,Chinese Books and Documents in the Jesuit Archives in Rome, New York, 2002. 3 F8-FZhang XipingZF 45 : (¥R
MESNEEE RM4R) Ouzhoucang hanjimulu congbian [Catalogues of Ancient Chinese Classics in Europe], (/~ YNGuangzhou : [~ HRAREhRTE
Guangdong renming chubanshe [Guangdong Peoples Publishing House], 2019 ).
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HRZARKN, EZ, FERNZEFRAZEH, EXARR FBRSEENEESE, BAASBEEEN
BE, MAENARSRKIEHZNEE.

BAIRREBINONE TP SEZNEE, MRARAENEBEREBESEPN—4, XEMENER
e EMEMNEZETI, EUENMREPRMEIX—x, XZ2— TR,

RAFERENEBEPHEH
RAFOERFNEBEXREZHFE BN E. BEMFREBLRER BEHITT(Antonio Orazi), 1673 Fif
ETEARNARF]ZHE S (Ascoli Piceno) RIS -REFFEHIE( Castorano). 1690 FhAIA T 5T=,1695
FWMZ MR, 1698FXREPFE. "1702 FF, MRILUKREE UHEINNERAXERFEK
CHEHEMEMDIERNEBHXES, HEBDMKXER. 1722 FEIEEMIG, RMFHRERELL
R, FEATEENEEEER. 1733 £, RMFNBRAMLUANRERK T a1 E(Francesco
Saraceni da Conca, 1679—1742)i53K, BZE@HEIRBTEHR=E R, REHZEZIERFER(Carlo
Ambrogio Mezzabarba, 1685—1741)RERFEIERN "\IFa]", @REs 1704 FEmnIEE IEPERLK
R " ORI FT1733F 12812834 N, 1734F18268H, MR TETERB0FEEHLEE,
FAREROM. ONEEBEEBERZEIFE.

Alt, BRBBAFNERFNES, WEENAED MG T E2—2%, EXEHEBENFHRIMNAEN
EZRERIT:

FAFERRHE

FS|fFE | BB

1 FMIESE | (REEX)

2 HIE | (ZHANS)

3 BBE | (tmAZE)

4 | B—i& | (EETX)

5 EES | (RERESTLE)
(ZHINFE)
(HMER)

6 |[EEZE | (EH5IE)
7 | EEYE | (KEAR)

(23) SO REFKREEENRERSHEEOMERBHESTMET, W7T04FEBRHE I PELNARINH TEENRERE. B
FABNT : AP PEREELEARENLBTEYBWEA. BRI —ORAEEENIRE, NsERMEEER, FeEsIfEEm
Fagt. RTFFBMBEEAEENSENT, XEMAFEARMKERE, FEslERARE. RTFREREELT UL FIRILEM,
{BREAI EARBEZF R EANT, BUNAMN—HRAERIERNRE. AFERFESNEXFTHAFEMAIRE. RE, BRHEm. AFafs
MEMWREAL, RBFETZWFMNL., piFREsl. HEFM, BHKWGRAEHENRE. AT ETERBRMKWRAESENRS
BWBUATEERE. fad,. KR, AENSHAERRE, BAEFRMU®EeY, RENFENANTTENEENANR. RFEPEN
MEMEMTTANERSAENBAAITINLL. AFEFSHEN. KIERANBUAIRERE, B, ATENEfftEen, HRM
ZEETE. KWRA. SHEAARZIEEZRFERE (ZEIRIBEER P ERAEME BRESE, ), (K=ETianjin :EHKX
=t FR#t Nankaidaxue chubasnhe [Nankai University Press], 2019 ).

(24) ZFZELi Hui : “BAFIRESFEZSTERNFH<RIENIGE>(1732)"Yidali laihua fangjigehuishi kanghezi de <layihan cidian>(1732)
[Carlo Orazi da Castorano and His Dictionarium Latino-Italico-Sinicum ( 1732)], {E#%%) Cishuyanjiu [Lexicographical Studies], No. 5, (2018).

(25) (%) Z#EID.EMugelloZ, E#Pan LinF: (RS5A : IURAIREZH : 1650-1785) Lingyurou: Shandong de tianzhujiao:1650-1785
[The Spirit and the Flesh in Shandong, 1650-1785 7], (*8MZhengzhou : K2 Hi AR %t Daxiangchubanshe [Elephant Press], 2009 ), 147.
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8 AR | (SREEILE)
9 AN | (REZHEDZ)
(IMAREIE)

10 |mWC | (BEFIE)

11 | M= | (EFEA)

12 | %HXRE | (HRKER)
13 | 828 | (BEE#)

14 | AR | (BE8E1))

15 | K= | (RERER)

16 | AIZRRA | (ZHREE)

17 | &S | (KEER)

18 | ™Rk | (FKXE)

19 | XFEE | (WBERE)

20 |[mEE | (EHIBHE)

21 | e | (BIRESHIX)
21 (REZHEN)

23 | agr | (ITsRBIRLAl)
24 | BEE | (BREZERITFETEAE)

NEE LERMFIBERARTNEBERNFXHERFALK, BENIRWERFKR, EROMXTEZ i
ADRPHEE. Fh RAMFABEENBEPNAEBRAIRFNHE. At RETES(Augustinian Order)
FERHTAZIHME (BZLHRE) NAEREXNEBIEME. BRESEREHNHENTHESRL2565F,
HRUAHWAOENMMUBK SR — A TREFER M (B0 Ew, AEAERNZES. SIREBER. 7
FEE, ZHREASEMATHORITHES. B TEZEERHAPENXREIHES.

15748 R EFEGBREEMNER, MARBANOLASE, MARNMNHNATEREIFEE, A
RFENEBLEEN FERE. NTEACEEMN, HRLELITESES 85" MREES, FSEIS
FEREBAMINY : "WRIEFAEFHRTEMN, TONEASFEBRZBEE; MELSNABEYIT &
T BTE-f1%A8 (Martin de Rada ) FliffZ/EE-E 4K (Jeronimo Marin ) AR FZ P EBEMNT SHIESAT]
HotE—EREREE. MEH-—TENEBREANSE. " O TRIUIRHAR BT ERE/REE/RM
(Miguel de Loarca) F{i{EZ 5K BFE (Pedro Sarmiento ) T 1575%F 68 12HEFEESHIMEMATE
pE. iIM 1575F 78 3HZE 9H M4HEREHE FMMNEZNX. MAXMISAAXN PEFITSE
MRER, REZESRE, tMEMREML, B8 CIREHBRMEEESWRD ] B AXSHEH
MBZEE-SMURSMIIBITHNETEEFEMNRZSHEREINEY) (Las Cosasque los Padres Fr. Martin de
Rada, Provincial de la Orden deS.Agustin en las Islas Filipinas, y su companero Fr. JeronimoMarin y Otros
Soldudos que fueron con ellos vieron y entendieronen aquel Reino. ) EEFEEREFILHESMEMFHA
AT A LR TPENICHERER (T AELPERBEITIC), 19990FEPFERF/LAR. CVRTLL

(26) 3K#NZhang Kai : (TN E : 1552-2016) Xibanya hanxueshi: 1552-2016 [History of Sinology in Spain:1552-2016], ( 15ZBeijing :
I E &R % H AR#t Zhongguo shehuikexue chubanshe [China Social Science Press], 2017 ), 83.

(27) (%E)EFRECR. Boxer®, f{IEFHe Gaojil¥ : (T/ANELFERERITL) Shiliushiji zhongguo nanbuxingji [South China in the
Sixteenth Century], (35ZBeijing : B 4E45/EZhonghuashuju [Zhonghua Book Company], 2002 ).
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B TEERFHAPENXEHITHES. WAZHNX R (ZERE) BRNEESHINPXEAZ
X, BEEEFANE. B TRBZIZREELHLTAER (Petro de La Pinuela) B9 (BABHIN) thE2—
K+DERIHERS.

BMFRERE T HENEBE—LEPELZE, 2 HFRE) . (XX (BaBLEXE). (
REEH) &, XEBERNEAH K. BNFHN—LEFRERS, DH, OEHECHBE /T RENE
BE, BERENNE. HPMELRIESH (RHFM) FANERS, 2ERIALIIMABSZFRRAT
ROAXEHCRMAEZ AERE. XRHENSENEREIRAME.

EXFESREXNEBIEP D

X% (Jean-Francois Fouequet, 1663-1740 ) 1699FATE, HUERE IAZHBEERAEILN ZEZFEEAE

EHEECNRRIRIIIARERPENE, NMRIASHIER. SNEEERREN, MXEERTERE,

AEERRTHRA FBENETANERFERIER®E, Mitt—EmE(BS), XMEKSE THUE.
"MWB¥YINE, ZEEESKER EEERW, 1A — WFEA, EXTPEND, olIFEEH.

REETARIEAN, BEFEENEANL., BEEBERANFOMS, sEEEEEMEE. ZE/K, EE8E

MERLE, wE. NRENERKEWA, SEZR (NN -1FET) BRA, EXBEEELS. R, "

BEXFREAIEREANBERRIK/NBEGN—5G, BEIEHEMSERS ES8FEERE
R, 1718F MR EEEN SRR BEEIEKIREIEE, 1720FMAIERKEHRE. Lhr L2 RNS
BER, EAMEILEROIBSRSBERPKAZIA Y, C1720F1B8138MMN MEAFE, 8H275
FREE. aBATENMM T —HEEZENSHEEEREXREREERIL—RS LEES (Jean-Paul
Bignon) X $%8. I—RZ LLESERSEAE WE—HPXHE, BNE-—LEHLAXE. BX
FERETINEN S L PR BEE. EMEAT NI TP HEE, B 7T+—R5%EF REER
&, MBR7TF—ErBEIALAGIUE—RD LEESERS, MEFENETECSE WENHHEZETE,
FEAMERXLEBENENZEANTEOREFUNEHREFZ ISP, WERPERLFA.

B, EXHPEEPRARRSAZ (Fencois-Xavier d’ Entrecolles,1662-1741) & FIbRES, £
EERON—H#EFH. ATS, EXFFLERIIMRARZLDXMH. REBXFHEREZIEANRN
FHEBATXNMOR, FXMEHZENTFHNPzE TZE. &

BEXFHENMNY "BERECE, 522, RILATTERZE, WPHiE, NESE, Hib—
MomEEEAE, ERNEETE B SzBARAEP., " ORTEXBEBHEBRONNZR DA
K", BEBT 7L, WMD) EENNFERINEE, COMERIZENX—#HEE, —HERERTNERS

(28) WRNA—EXEMFEERNAE, HAMARRER, MNTHKINAM2S, BSHARTERERELTINFNE, B4R
BEHENHEZ—.

(29) ZFZELi Hui : (BAFRESFETEMFH (RIRIFEL) (1732), Yidali laihua fangjigehuishi kanghezi de <layihan cidian>(1732)
[Carlo Orazi da Castorano and His Dictionarium Latino-Italico-Sinicum ( 1732)], {E£#3%) Cishuyanjiu [Lexicographical Studies], No. 5, (2018).

(30) E#FHMXSZEBorg.Cinese.439 (b ) BRIGFEERENSZRERNBENEREMENASZ(BE) XMW FE. SHEBFH Yan
Shoucheng#®, BRI Yan ZonglinZ : (fEHLS5EE R #INE) Chuanjiaoshi yu faguo zaoqihanxue [Missionaries and Early Sinology in France],

(#BYNZhengzhou : K2 4kt Daxiang chubanshe [Elephant Press], 2003 ).

(31) 0 (%) EEZLIohn W Witek : (BRI ERFMEE  RRIRBAEELERIM) Yesuhuishi fushenze shenfuzhuan:suoyinpai sixiang
zai zhongguo ji ouzhou [Controversial Ideas in China and in Europe: A Biography of Jean-Francois Foucquet, SJ, 1665-1741] ,  ( #BZhengzhou :
K%t kRt Daxiangchubanshe [Elephant Press], 2006 ), 20-23.

(32) Ubid., pp, 260-261.

(33) W2 Louis Pfister : (TERERER= L£51€ KT H) Zaihua yeshuhuishi lianzhuan ji shumu [Notices biographiques et bibliographiques sur
les Jésuites de I’ancienne mission de Chine. 1552-1773] (£), (3b&RBeijing : P EH/FZhonghuashuju [Zhonghua Book Company], 1995 ), 557.

(34) FEENZFREFNDREZFNFED2IBNRL—UIRUM A ST R AR E ERNOUHE. » () BB ZLlohn W Witek : Yesuhuishi

fushenze shenfuzhuan:suoyinpai sixiang zai zhongguo ji ouzhou [Controversial Ideas in China and in Europe: A Biography of Jean-Francois Foucquet,
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EERIE, RABXFINZEEHNEH. A, XMPBERBRL THERBE, HENEENE
FIE. OXREENEBIEFARIRIZRSIA P HERZE— M.

BEFHEHE:

(1)Borg.cin357-1FIiatt WEEHKHHE, XHOHR20M, FH re24MhEZAHE AU (FRFE
). GUEAHE) . (TTERAKE) . (PBRES). (BXEAK)E SERNAIEXEREHAZ
RENERE RE(ZEEFHR) . (BEFR) _MRENEBIERS.

(2)Borg.cin357-2 $5&, 9T, R TABEFENZSAS,; IXAX "KiE LMBE" BERBXEFIEWM
WHE, —BPPPNTESAPZAFELEXEBE, JE (BENEHEMENEER) &, Flm (X
T8 . (TP . (SoamidE®E). (X)) . (FERER) . (huang) . (FRENEYE. =2
BEP(FFR) HE_ 2K, XUFFERNEN T XHE. ENHES, HbB (BAFitE), XEEEX
FEARIT SCARER (fZFIa) , 7 (RENEREFRDINFEESR) Borg.cin 371, (AFH0E) XEIE5F
B (BIEEE) —, T (REBXNEREARENIGEER) XABE=EAE, H5lEBorg.cin 420, Borg.cin
472F1Raccolta Generale-Oriente_llI246-7 BIM MNEABEERFTHE L, F="EAMESBEXFEFHET
FRAIE) (AFP0E) » =X BRIIE 7 (BENEBEMEINEER) PHZAFR (BEESR) X
ERENSEMAFHE, (BFPL). (REARX). (ZRFEFC). (REA$H). (BEEHR). i
B, ZR—EZWHE, WRHRRENEBEP R BINRRIRPXEFNFREREENE.

(3)Borg.cin357-3(f7FH8), HRIH r63f1HE, ERXANNBETE—NBENNANANEFHE;
BRPW(REKRE) . (BHifP). (MERZE) ZERENEBEFDPEE, FZ (BEAR) X
B—AEENS, BEEMFE(SE) BENATEAH. BAMEHEEIIL 7 WNAIEE, XMHER
ORERRIT MR A AEEXEBIENBE.

(4)Borg.cin357-4, (ALEHE), H50, ER713SMHEFHE. BEHEEA "Index Librorum
Confuccci ,quos Roman missit” (BEZEMNERTE), NZGEXEBEXFFTESEINHE, B5(X
FREBEMAEDNFERR) &N, KEIDXLERDLBUGE, MRT (Lic) WBEBEPI 7148, BR
B (LEAKE) XAB(BENEBEMEINEER) #A, XEREHIFHAEANEME BB .

(5)Borg.cin357-5, (+WUkARAHE) XIS HE, HICFE 732448F, HPED P HBFEHM 7
RENEBENPXEARES, H1W, (AR . (HRSZ28X) . (EF). (8F). (KBz=
) %, XNPBREGREINZOIL F—EAFENENBE, IW(ZE2EE) . (JLURE). (ZA
IR) . (REZX) . (B=O) . (EH) F. XIEBE (LEXNEBEFAEDNEER) PEILI—
RN, XDHEMBorg.cin357-3 (T HE) —#, HAMFH. IFFRREH AR,

(6)Borg.cin357-6 (HEMRmE) XMHHLE3201, IEFE 498 AKHE,

(7)Borg.cin357-7 (FrHEZ@ER) XR2— M 0REZEHE, EPRT (5F) BH39F, KT (HL)H
Bl11M, RT (FL) BEILP, KT (FXK) BE33%, KT (=3L) BEL2M, RT (F&) BEHAM,
RT (EE) 28, RT (&) 2, KT (H) 8%, KT (BEME) 7P,

SJ,1665-1741] ,  (#BMZhengzhou : K5 i iR+ Daxiangchubanshe [Elephant Press], 2006 ), 261.

(35) ETHWERFTRNUNNXLHEBBEINWARIC, S5 (£) FELlohn W Witek : (MR TEXFEEE  RRIRBEE
PE KRERM ) Yesuhuishi fushenze shenfuzhuan:suoyinpai sixiang zai zhongguo ji ouzhou [Controversial Ideas in China and in Europe: A Biography of
Jean-Francois Foucquet, SJ, 1665-1741], (8¥NZhengzhou : K2 4l ¥t Daxiangchubanshe [Elephant Press], 2006 ), note 2, 261.
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BENEZZENELRER, RMNIUBRIREMNBEIEZRTHREEHABENTNHE, B
T RABAAFNENLE, AEXERREAMOINARLFTNERENPIXEAELEEEZNE, X
THARENEBENAZNER B OAERIE N

XL, RAHIEBorg.cin357-2 BEMPWHIFIN], HENEBEMENEENENEEFHE.
SEEFRBUMMRBETHN XU ZEXZFTRSEHN, NMAKEE Y AENEBERFESZRPE
A3 S S ERAI UL -

LG, FATUIMBIEZFENAENEBEP XM ARRAERR  H—, tRHE T+2FEN
PEERER, B, tHEOREBE-—HEZENAEURMBECHRT (S2) MRANRRIRKMFENFS,
XMFBEEEENEANE, EMEX LEZINGZERENEBENEREZE. EXFHmERLEN
NATIEBEPEFREA LTREAN, ESTUREIEARNELFERMIE. ek NENSAHIEF
HNN=BERT.

SRFSHENEBEP RS

=T (Antonio Montucci, 1762-1829) KM R ERRIIRINF R, 1785F MM B AR REENAKFHEH
RZ (University of Sienna) BRMlIfE, RBERZM, ME—RESXA, 1789FMRIMCBIEERER
ARHMEZID, HREFEX PIREE, HIMREBRDPXHME. BTENEETERBAEPY, X
HESNWEHMER — N FRNEBHWA. A, MANRGEENSBERETRA.

— B LMD EHTIE (Willian Moseley ) A (R2) WP XXENF, EARBEDRAILT
—(RE) AT D PER, "ERFHINCERIXEIWARNEZ O TINE, " COXMMANERD P
FERmeEaEAERSEEARNA "R-A1FR", BIREEHNLIEEFA (Jean Basset) eI PERIF
REMHERIEN. ORRFMNEMEIANR, HEHPE (B L) (Getleman' s Magazine) &R 7
EX R-B BANNE, REEENEHRXMERNITIEEEI, XtF "ERFEARBAAELRN
MieE, BREahEERT. "0

SS—HEMERESERERE, EEERERETER], MELRTFA-HREEEFTHERINF
RS, SRNTERUNRBER AR MBS ETEBERFIEIIN (XRFMR) BEPXHFEA, BARRZFE
Pt NEARTESRXMZIINFR. S5ERENBAFGEE TRUFTEARG, ECHBERKE TERE.
MRS 5T RV HNEREIER P XN TR, X—mTREAERPME, ORNEENERE
tRBA—NERFFVNETTFE—MBEZEEFTEFR WX, XnERARNHEREPIER MR,

(36) FiESu Jing: (PE, Fil! DL RARAMIAI) Zhongguo, Kaimen! Malixun ji xiangguanrenwu yanjiu [China, open the door!
Morrison and related figures], (&&Hong Kong : BEEHPERHSUYEM et lidujiao zhongguo zongjiaowenhua yanjiushe [Christian Study
Centre on Chinese Religion & Culture], 2005 ), 8.

(37) ATHR-BEANMRSIEKZhou  Yong : “MNEA. REAZ '"BEAX -FHiCH. R<HA>EANSZIE. RERFIT”  [From
Basset and Xu to Marshman and Morrison: origin, diffusion and influence], (REZIFFXF ) Tianzhujiao yanjiu xuebao [Hong Kong Journal of
Catholic Studies], &FBPXAZREHH LT 0\ Xianggang zhongwendaxue tianzhujiao yanjiuzhongxin [Center for Catholic Studies, The Chinese
University of Hong Kong], No. 2, (2011) ; RRSong Gang : “'NAMIARFLE  BYE)IREBFFED NEREMNER” Xiaorenwu de
dalishi: gingchu Sichuan tianzhujiaotu xuruohan geanyanjiu de gishi [A Minor Figure, A Large History: A Study of Johan Su, a Sichuan Catholic Convert
in the Early Qing Dynasty], {EPFR>X%) Guojihanxue [International Sinology], No. 1, (2017) ; iXBEPHZhao Xiaoyang : (HINE RSB ESIE
& DI<RE>PEAAPA) Yuwai ziyuan yu wanging yuyanyundong : yi<shengjing>zhongyiben wei zhongxin [Extraterritorial Resources and
Language Movement in the Late Qing Dynasty: Centered on the Chinese version of the Bible], (3bZRBeijing : d6ZRITSEAZ H AR #t Beijing shifan
dauxe chubanshe [Beijing Normal University Press], 2019 ).

(38) T EWang Hongzhi: “ERZFSHBF R E1E A Mengtuqi yu bairisheng shengjing yiben [The Bible translation of Antonio Montucci and
Jean Basset], {Z=/7&11%E) Dongfang fanyi [East Journal of Translation], No. 5, (2013).

(39) FZREWang Hongzhi : “ARLAEEXRE  SEREGEHEBPEMN/LNMI” Dahongmaoguo laixin: magaernishituan guoshuzhongyi
de jigewenti [Letters from the Red Hair Country: Some questions on the translation of the Letters of the Macartney Mission], (&I EFESHFZT)
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SRFNUFE-ENEBL T EEXEBIE e ? BRNRA XM LIEKE . st R ELE R
BE—EPNRIEHE, AWM IAERESR, BEREIILBILT LR (FRIFH), OBRMTEXERD
LBIEESECERNIFEARLR, BESMAVEEARER. EFFBILOKER, HHEEMHES TR
BEXEBIE? ASMA, FH-DWF, @

HEXNEBIEFRMEN DRSS, ERFHEHRS, KEHE=E PEFFUEHETE, B
PEHRESEZFAE, AW GFIEE) . (BIREE) . CANEXnEZH). (EFE). (&
ROUL) . (BH=0) . (WERF) FE, AAREEHAEATEZS, XEAMUBRT. @

MNINNEEHZERFWHNER, MIFARHBEENZRUGENLEZHNEFREEZEIAR
7. ATRETHETEMRBHAETHE, ZENMNIHER.

HENEBEFRB D ANIMNIE L2480, HRIUTE. BAFE. BEFE. AFIE. KESS
MIOMES, EPBHAA T E-NETHAERS. HENERBDANIMIEETTRHEFTFEN T
(&)

x1: RENEBIERBDANINIEBETT RN E SR

T | BT HHS

1 NIE-1I T 15 Borg.Cin.423

2 NIE-HI T & Borg.Cin.424

3 NIE-1I T 15 Borg.Cin.408
4 NiE-HI T E Borg.Cin.406

5 NIE-H1 T 15 Borg.Cin.475

6 NIE-1I T 15 Borg.Cin.495

7 NiE-HI TE Vat.Estr. Or.2
8 NIE-1I T 15 Vat.Estr. Or.3
9 NIE-1I T 15 Vat.Estr. Or.8
10 | TIE-NE Borg.Cin.461
11 |NE-RITE-RE Borg.Cin.392
12 [NiB-HITE-AE Borg.Cin.393
13 | HITB-BARME-NE | Vat.EstrOr4d
14 | HITE-BAMIE-NE | VatEstr. Or5A
15 | HTE-BAMIE-NE | Vat.Estr. Or.5B
16 | BARFE-NE Borg.Cin.407

Fanyishiyanjiu [Studies in Translation History], ( =/8Shanghai : 8 B X% fR#T Fudandaxuechubanshe [Fudan University Press], 2013 ).

(40) ZRKFAFZhang Xiping. REEREWu Zhiliang. #21Z % Peng RenxianF 27 : (SFLI#SCEE) Malixunwenji (13% ) [The Morrison Papers]

(¥BMZhengzhou : A2 H AR %t Daxiangchubanshe [Elephant Press], 2008 ) ; #1232 Yang Huiling : {19 22X 2515 B 41 . DaLifh. TT=18.
ZRATNEEHEAIEZMIE)  19shiji hanyingeidian chuantong: malixun, weisanwei, zhailisi hanyingcidian de puxiyanjiu [The Chinese-English
Dictionary Tradition of the 19th Century: A Genealogical Study Chinese-English Dictionaries of Robert Morrison, Samuel Williams and Herbert Giles]

(3E3 Beijing : 55 EIBIEShangwu yinshuguan [The Commercial Press], 2012 ).

41) RTEZRFHAEZSH : Urh-Chh-Tsze-Ten-Se-Yn-Pe-Keou; Being A Parallel Drawn Between the Two Intended Chinese Dictionaries; By
the Rev.Robert Morrison and Antonio Montucci, LL.D. MONTUCCI A. 1817.

Antonio Montucci. McCANALLY H. Modern Language Quarterly. 1946.

(42) Wk/\FYao Xiaoping, { LB PBFE) Luoma fangshulu [The Roman Bibliography], PN ERZFHXA P B S L PEEAREM TN A,
HIENIAITRE, XERAFERREAFHREE. BEHNEBPHEANBICERNEIELCHFERNGRRSZHELUAF AENNF
RINWENFESFSIENHE.
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17 | B®FE-NE Borg.Cin.420
18 | NiE-#EFIE Vat.Estr.Or.6

19 |NE-#EFTE Borg.Cin.473
20 |[NE-mIFE Borg.Cin.395
21 | NE-FIE Borg.Cin.503
22 |NE-mIE Borg.Cin.412
23 |NE-RE Borg.Cin.398
24 | NiE- KB Borg.Cin.411

SRFEMEEER, EWEESEPENEN, TUGE TESZRAEHNPEE. fu:

Borgia Cinese 503 (CNAFH) , XONXEITNEHRRSFIE, EXMARXRS (RBEXH), X
SN TZIERS@RE KB (Juan Bautista Morales ,1579-1664 ) l—EBEE k.

Borgia Cinese 506(=[), XtRAESEMNT, BHEHPXARFTFN—K (ZHELFH
=) MBFEN\F

XHRENED, ESRTNEENERENENAMREEZEZESEDE, EARNELTIEZENET
BRRUR RS .

BB XE BB OB R S EZETM A AR DT, FAITTUES  AR3E
MR EZEETHE TR ETPELRNAZNGE, EHE LTERIN,; BN FREATRINAFINGE
HAPEHLZ, EBMEE TIERESNBEURMELREENREXRINEEEN. EPXEA L,
BEFNEMEKR, MANEEFNERE, A EZEEXEREENERPXHEDBHULE TEEZRTDM.
S —mmm et RNEEMURMECHRRIKEHLINAEFH. ERFUAMETIBESEDE, R
FHhEGRBSPERAREAHFA—ERLY, EBELUNHOFONKR, SEWENLZSHNPOESELEDNE
AL, B & KR TII L 2R R N E B IEAXHENINUEEHE, XHENINUEEEANEZHIAR
EFRNERFNEREPIEHHWEEBZE.

LR, BENEBENBRABZFR EHRN I AEBEMORFIER, AlN1854FRAHFNEH
BRT T ARAFRWatsonWif 3, AP $HiE. HMESHPCmlER "B/RIEBERT W E
(Barberini orientali ) . WU ZRIT/NTIPPER, RET T THOERE /R \HERERGHES
1E. BRNERE BPEHRERNEBERKLIIT 17 HEHLRE, R MIEZRNWHEASEM. BR
MEBEE+tMTH\HELREBNNKE, LTRBOEHN—MER, FHREZHEAREEHA (Francesco
Barberini senior, 1597-1679)T 1626-1633 FEEZEENEBENET_FERIIER, HMRXEHRS
/Rt (Urbano VIII, 1623-1644), MANBASANEFMRENE R EEBEBIERNREIERKET
AEMNER. B/RIIEEEREMNEEFEDAMAZET 1902 FHEENEBRERE, HPaFE—LL3FEE
ZENWEE, NAEENHELEZE. 7HEENRERIREER. BROSDMBE. 7/ \EAE
AR . GXM, EEFLEOANNSHALENBED. LEESBAHENRZ+=t (Le XI)HW—EZL
FIENP, IR EEARDHEREBON S, XEFPERTNERENPEDPHEAKR, XEB
ABEIRAHRER.

IR

(43) RAYU Dong : “BENEBEPE G FE AU IR R HBF b (HETR ) "Fandigang  tushuguan  zhongguo guji  wenxian
de shoucang zhengli jiqi dianzihua (jiangyangao)[Collection and arrangement of ancient Chinese books and documents in Vatican Library and its
electronization (Speech writing)], The international conference on “Digital Resources Sharing and Application (DRSA 2017)” Zhejiang University,
June 15th-17th, 2017.
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English Title:

Documents from Ming and Qing Western Studies and Chinese
Books in the Vatican Library

Zhang XIPING
Professor of the school of Beijing Foreign Studies University, Tel:+8613910383282 Email: zhangxiping@263.net.cn

Abstract: In the research on the history of cultural exchanges between China and the West during the Ming and Qing Dynasties, the collection
and arrangement of Chinese literature in Western studies is a basic academic work. In recent years, Chinese books of Ming and Qing Dynasties
have been published successively in the Jesuit Library, the National Library of Paris, and the Xujiahui Library. The Vatican Library is currently
the library with the largest collection of Chinese literature in the Ming and Qing Dynasties. This paper studies the sources of Chinese books of
Western learning in the Vatican Library, and preliminarily shows the basic characteristics of the Chinese books of Western learning in the Ming

and Qing Dynasties stored in the Vatican Library.
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Abstract: During the late Ming Dynasty, with the establishment of the Calendar Bureau ([7/8) by Xu Guangqi (1562-1633) and the
recommendation of missionaries and Catholics to take part in the revision of the calendar, the Imperial Astronomical Bureau (£X X i) became
an important institution for missionaries to stay in China and played an important role in the dissemination and development of Catholicism.
Until the beginning of the Qing Dynasty, the Imperial Astronomical Bureau became a government office with the most official Catholics.
Missionaries were not only in charge of the calendar revision, but also converted the officials and astrology students into Catholics through
active preaching. The missionaries of the Imperial Astronomical Bureau provided protection for missionaries all over the country, and retired
officials returned to their homes to continue spreading Catholicism. Even during the prohibition period, missionaries still stayed and worked
in the Imperial Astronomical Bureau. The formation of the community of official Catholics in the Imperial Astronomical Bureau could be
regarded as the embodiment of the Catholic preaching through sciences during the late Ming and early Qing dynasties. There are many studies
on Adam von Bell (1591-1666) and Ferdinand Verbiest (1623-1688), but less on the official Catholics in the Imperial Astronomical Bureau.
This article tried to illustrate the basic situation of the official Catholics during the late Ming and early Qing, by discussing the relationship

between the Bureau and Catholicism, and analyzes the historical influences of preaching through the Bureau and the sciences.
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Introduction

In 1703, the Jesuit Frangois Noél (117535, 1651-1729), in his report to the General of the Society of Jesus stated, “In
the vast empire, it is often the common people who become Christians. As for members of the court, our experience
in China, as elsewhere, is that it is difficult for the favored and the powerful to enter the kingdom of heaven.
Especially they were non-believers. However, in addition to the merchants, soldiers, artisans, farmers and fishermen
who often come into our churches, we also have bakers and doctors, even there were also a number of government
officials, albeit small in number and concentrated in the Imperial Astronomical Bureau (£2X f) in Beijing.”" Noél
‘s report reflects the sources and social status of Catholics in the early Qing dynasty. Most Catholics in the early
Qing dynasty were commoners, mainly from merchants, soldiers, artisans, farmers and fishermen. There were also
a number of scholars and doctors as well as official believers, who were concentrated in Beijing.

In 1629, under the impetus and auspices of Xu Guangqi (fR}6H, 1562-1633), the Chongzhen Emperor

(5240175) approved Xu Guangqi to form a new calendar bureau. This bureau was led by Xu Guanggqi, assisted

(1)  “Sur I’¢tat des Missions de la Chine, présenté en latin & Rome, au révérend pére Geénéral de la Compagnie de Jésus, I’an 1703, par le pére
Frangois Noél, missionnaire de la méme Compagnie, et depuis traduit en francais’, in Lettres Edifiantes Et Curieuses, Ecrites des Missions Etrangéres.
Nouvelle édition, tome 9, Lyon, 1819, pp. 366-367.
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by Li Zhizao (5%, 1571-1630); the calendar bureau used “western method”; Nicolas Longobardi (ZZ1RE,
1559-1654), Jean Terrenz (X3EER|, 1576-1630) and other missionaries “held the positions to revise calendars”.
The formation of the new Bureau to revise the calendar solved the “legitimacy” of the missionaries’ long stay in
China. As early as 1616, influenced by the Nanjing Persecution, Xu Guangqi wished to recommend missionaries
for appointment as officials of the Imperial Court in the Imperial Astronomical Bureau to resolve the problem of
residency rights of missionaries in China. And with the finishing of the Chongzhen Calendar ( {Z=#7F5) ) and
the achievements in the revising calendars and casting of artillery by Adam Schall von Bell CA#&EE, 1591-1666)
and other missionaries, they gained a high status in Late Ming China. In the early Qing dynasty, Adam Schall
von Bell changed the title of Chongzhen Calendar to Shi Xian Calendar ( {RYZE[3) ) and offered it as a tribute
to the new dynasty, to meet its needs to release the royal calendars to the people with the mandate of the Heaven.
The Qing court rewarded him to appoint him as the director of the Imperial Astronomical Bureau. From then on,
missionaries were always in charge of the supervision of the Imperial Astronomical Bureau. The missionaries, in
addition to practicing the calendar, undertook some official tasks in the Bureau and preached to the Chinese in the
Bureau. There was a Catholic community around Adam Schall von Bell and Ferdinand Verbiest (F8'M_, 1623-
1688) which consisted of Jesuits, believers and some friendly officials. Although confined to Beijing and unable
to go out directly to preach, it is undeniable that through the platform of the Imperial Astronomical Bureau, Adam
Shall von Bell and other missionaries had succeeded in converting the officials of this Bureau into Catholics. These
Catholics were as Frangois Noél had reported were little in number, however, they were government officials in
imperial court. Thus, this community had a significant impact on the development of Catholicism in the early Qing
dynasty, as in the case of Liu Yunde (XJZ8%&,1628-1707), who served as an official of the Imperial Astronomical
Bureau and later became a Chinese Jesuit and presided over church life in the Nanjing diocese.

Compared with the late Ming Dynasty, the status of Catholic community in the early Qing Dynasty moved
downward, and there was a lack of high-ranking scholar officials like the “Three Pillars” in the late Ming Dynasty.
The few officials Catholics came from Catholic families, such as Xu Zuanzeng (4 %), Sun Zhimi (#)\Z51), etc.
The official Catholics in the Imperial Astronomical Bureau represented the high-ranking Catholics in early Qing.
However, there are few concern and researches on these official Catholics, which pay more attention on famous
Jesuits such as Adam Schall von Bell, or Ferdinand Verbiest. This article will focus om these official Catholics
and the Catholic community in the Imperial Astronomical Bureau so as to contribute to the study of Catholicism

in the Ming and Qing dynasties.
Xu Guanggqi and the New Calendar Bureau in late Ming

At the beginning of the Ming Dynasty, the court set up the Astrological Office (Taishi yuan, X SEPFR). In the first year
of Hongwu reign (), the Astrological office was changed to the Imperial Astronomical Bureau with four sections,
namely Astronomical Branch (K3Z#}), Time Branch (&%), Islamic Branch ([E][E]%}) and Calendar Branch (
[F3%}). Officials of this Bureau may not be relocated to other positions, and their offspring continued the study and
succeeded the positions. The court used the Datong Calendar which had lots of mistakes in late Ming dynasty. In
1629, the Ministry of Rituals (£LEF) was already aware of the fact that there were errors to calculate solar eclipses
by the Imperial Astronomical Bureau with using of Datong Calendar. Then the Ministry of Rituals sent a memorial
to the Emperor to petition to revise the Calendar. In the same year, Xu Guangqi put forward four measures to revise

calendars: electing staffs; selecting talents and specialties broadly; preparing salaries; assessing and examining the
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staffs. Although Xu Guangqi eventually submitted only four suggestions for calendar revision, but during the drafting
process, Xu Guangqi had listed five suggestions, among which was using the Western calendar, that is, following the
example of using the Muslim calendar and recommended the use of Western missionaries to modify the calendar.®)
Xu Guanggqi considered this suggestion too obvious in its purpose and removed it from the final edition of memorial.
From the outset, Xu Guangqi wanted to give missionaries the legitimacy to stay in China by revising the calendar.
Not only did Xu Guangqi want missionaries to serve as officials for the revision of the calendar, but he also recruited
scholars and students who were familiar with Western Learning to come to Beijing to assist in the revision. In the
article on “selecting talents and specialties broadly”, Xu suggested that “not only officials, scholars and non-degree
holders, but also people with knowledge of the calendars should come to Beijing”. Here the “knowing the calendars”
means to know the Western calendars, and in the late Ming dynasty people who was familiar with the Western
calendars mainly came from the community of Catholics and their family and friends. It can easily be found that Xu
Guanggqi’s purpose to revise the calendar was, on the one hand, to correct the errors of the calendar and, on the other
hand, through the official name, to provide official positions and shelter for the missionaries and their believers. This
was the beginning of the formation of the Catholic community in Beijing. According to Xu Guanggqi’s suggestion, the
new calendar bureau would recruit no more than 10 Confucian scholars and 15 astronomical students. If missionaries
were included, the bureau would have a concentration of nearly 30 Catholics.

After Xu Guangqi’s petition, Chongzhen Emepror approved his request and ordered it in practices according
to his four suggestions. Chongzhen Emepror appointed Xu Guangqi to be the director of the new Bureau and
command Li Zhizao to assist him. ®In the same year, Xu Guangqi sent another memorial to the Emperor which
recommended to use western calendar again and invited Nicolas Longobardi and Jean Terrenz to revise the
calendars. @On the second day of April 1630, when Jean Terrenz died of illness, Xu Guangqi recommended Adam
Schall von Bell and Jacques Rho (ZH &, 1593-1638) succeeded. Chongzhen decreed: “Adam Schall von Bell can
be used to revise calendar, then the local officials help to support him to come to Beijing.” In July of the same year,
Jacques Rho entered the new Bureau. Adam Schall von Bell arrived at the capital five months later in December
of the same year, and checked in Honglu Temple (AP =5), then served in the Bureau. ©

Thus from 1629 onwards, a distinctly Catholic community was formed in the Imperial Astronomical
Bureau. The Jesuit missionaries such as Nicolas Longobardi and Adam Schall von Bell was the center of the
Catholic community which around them were official believers such as Xu Guanggi, Chen Yujie (R TF"), Li
Cibin (ZR3E), Wu Mingzhu (5FBF3), Cheng Tingrui (¥27E%#), and their friends such as Li Tianjing (X&)
and Wang Yinglin (2 N7%%). They had their own space, i.e., the Shoushan College (B2 15F%) which was changed
to the office of the new Bureau. They also had their own legal status and position, and received the imperial
salary. The students of astronomy who entered the Bureau should be Catholics, “the Chinese students who entered
the Bureau were naturally Christians. Under the guidance of missionaries, they worked on the translation of

astronomical and logarithmic tables (der astronomischen Tabellen und der Logarithmentafeln).”©

(2) Xu Guanggi, “Libu wei fengzhi xiugai lifa kailie shiyi gicai shu” ( ({LERNESBRTEAINEESEHIR) ), in Xu Guangqi quanji
( (IRHEZEE)), volume 9, Shanghai: Shanghai Rare Book Press, 2010, p. 151.

(3) Ibid., p. 157.

(4)  Xu Guangi, “Xiuyi lifa xiuzheng suicha shu” ( ({EIXFHEIBIES ZR) ), in Xu Guangqi quanji, volume 9, pp. 161-162.

(5)  Xu Guangi, “Yinying zaishen gianqing yi wan dadianshu” ( { EfE B EBAIBETEAER) ) , in Xu Guangqi quanji, volume 9, p. 188.

(6)  Alfons Vith, Johann Adam Schall von Bell S.J.: Missionar in China, kaiserlicher Astronom und Ratgeber am Hofe von Peking 1592-1666, ein
Leben und Zeitbild. Nettetal: Steyler Verl., 1991, p. 103.
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In 1630, Xu Guangqi stated in his memorial that the missionaries and Chinese believers had already
completed some of the works and instruments needed for revising calendars. In 1631-1632, in Xu Guangqi’s
memorials appeared Zhou Yin (B JAl), Liu Youqing (XIFFK), Liu Chengzhi (XJ77K), Zhou Shichang (B L&),
Xue Wencan (B£3 %), Jia Liangqi (J2R¥%), Liu Chongru (XIE%), Zhu Guoshou (:E%), Zhu Guangcan
(5RFHR), as well as the Jesuits, to speculate on solar and lunar eclipses. Among them, Zhou Yin once joined
the Catholic Church, but in the Calendar Case in early Qing, he confessed that he had left church, because of
superstition and marrying a concubine.”

Before his death in 1633, Xu Guangqi recommended Zhu Dadian (5KXE8), the governor of Shandong,
Li Tianjing, the Shandong Provincial Councillor, and Jin Sheng (¥£75), the imperial censor of Shandong, to
succeed him to supervise the new Bureau. However, eventually only Li Tianjing arrived. These people who
were recommended by Xu Guangqi were all friendly to the missionaries and Catholicism, such as Jin Sheng
who “respected Western Confucianism, addicted to its learning”.®» Wang Yinglin was also recommended by Xu
Guangqi who was also friendly to the missionaries. Fang Hao and other scholars all believed that Li Tianjing was
a Catholic with Christian name of Petrus.”

In October 1633, Xu Guanggqi sent a memorial to the Emperor to petition for the rewards for the contributors
of the revising calendars. Among them, the Jesuits Jacques Rho and Adam Schall von Bell should be the firstly
rewarded. Followed them were those people who also deserved rewards, including Wu Mingzhu who was a calendar
student, Chen Yujie who was a non-degree Confucian scholar , Cheng Tingrui, Sun Silie, Meng Lvji (& /&2 ) who
all were calendar students, Li Cibin who was an Imperial student, Yang Zhihua (72 1E), Zhu Maoyuan (ft/#7T),
Zhang Caichen (5K5Z2E2), Huang Hongxian (B 735%), Dong Siding (B8 7E), Li Yuchun (Z38%), Zhao Chenen
(X% ) who all were non-degree Confucian scholars and so on.'” Xu Guangqi also mentioned officials in other
Bureaus such as Wang Yinglin, Chen Yingdeng (FRN &), Wei Banglun (Z2F84C), as well as other members of the
Imperial Astronomical Bureau, such as supervisory deputy Ge Chengke (F %}, director of Autumn Department
Zhou Yin, astronomy student Zhu Guoshou (RE%), director of security of five officials Liu Yougqing, director
of middle official Jia Liangdong (B2ER#K), candidate for the director of security of five officials Jia Lianggqi
(REHH), doctor Zhu Guangxian (AR E), astronomy students Zhu Guangchan (576 #8), Zhu Guangda (576 K),
and so on. For these contributors, Xu Guangqi made a distinction: missionaries took the first credit, and Chinese
believers who followed the missionaries and assisted in the interpretation, such as Wu Mingchu and others came
second; again, other officials who assisted in the revising calendars. As for the other officials, they were originally
officials of the Imperial Astronomical Bureau, but were not believers, and although “diligent study is desirable”,
they “will be recounted on another day when they have finished their studies”.

In 1633, Francois Sambiasi (527575, 1582-1649) gave four suggestions in his memorial to Chongzhen
Emperor. The first was “clear the theory of calendar to show the unification”. He proposed that it needed to
invite western missionaries who were familiar with astronomy together with the Imperial Astronomical Bureau

to observe and calculate the stars and sun and moon eclipse. So, it was enough to enlighten the descendants

(7)  An Shuangcheng trans., Qingchu xiyang chuanjiaoshi manwen dangan yiben ( (BHIFDFEE B L HALZFRFEA) ), Zhengzhou: daxiang
chubanshe, 2015, p. 22.

(8)  Jin Sheng, “Shang Xu Xuanhu xiangong shu” ( { EfRZEMEAT) ), in Xu Guangqi quanji, volume 9, p. 244.

(9)  Fang Hao, Zhongguo tianzhujiaoshi renwu zhuan ( {FE X EHE AYE) ), Beijing: Religious Cultures Press, 2007, p. 243; Alfons Vith,
Johann Adam Schall von Bell S.J.: Missionar in China, p. 103.

(10) Xu Guangi, Zhili shugao chuji ( GEFIFARHIEE) ), collected in Bibliotheca Zikawei, pp. 99-100.
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and pass to future in thousand years.!) He further emphasized the importance of inviting missionaries to revise
calendars. Of course, as far as the situation was concerned, the imperial court at that time really needed talents who
specialized in revising calendars, prospecting mines and casting artilleries, but for the missionaries, they just met
these needs to solve the problem of the legitimacy of staying in China especially in the imperial capital Beijing.

But the Imperial Astronomical Bureau was full of suspicions that the revising Calendars was led by the
Catholic missionaries. Li Tianjing once said in his memorial to the Emperor: “These people who were opponents
to the new calendar viewed the missionaries be from alien countries. They don’t know that Your Majesty rule all
nations and all people under the heaven are the subject of the Emperor. We take the theory which comply with the
Heaven. Why discriminate the theory from China or the West?”!» This also shows that the court was still wary
about Adam Schall von Bell and had some objections to the new calendar. Xu Guanggqi and Li Tianjing, because
the new calendars were finished, sent memorial to the Emperor to petition for rewards to the contributors. One of
the Bureau officials Cai Fuyi (333 —) repeatedly requested rewards. However, in Xu and Li’s memorials, there
were no Cai’s name. Thus, Cai sent memorials to accuse Wu Mingzhu, Cheng Tingrui and other Catholic officials
of briberies."® Li Tianjing also said, “Those who disagreed with us, split up into different divisions and have
conflicts and quarrelling with each other with all possible means”, in order to “stop the finished calendar by our
Bureau and expel the officials in our Bureau.” There was evidently still a lot of resistances within the Imperial
Astronomical Bureau to revise the calendar by using the missionaries and the new theories from the west. 14

In addition, the struggle between the different factions of the new Calendar (the Western Calendar) and
the old Calendars (Datong, Islam) within the Imperial Astronomical Bureau was quite intense. ‘¥There was also
strife between Wei Wenkui (83 f}), an official in the Bureau, and Jesuit Adam Schall von Bell. In December
of Chongzhen reign, there was a sun eclipse, in the platform of observation (WZ5), his son Wei Xianggian
(BRZ2%2) sent memorials to the officials from the Ministry of Ritual to accuse Adam. 9In the same year, some
officials who opposed to the new calendars impeached Adam and said that what Adam talked was contradictory to
the way of Confucius, Yao and Shun. It should be forbidden to be circulated and practiced. *”?On January 12th of
Chongzhen 11 years (1638), Li Tianjing suggested that “all officials of the Imperial Astronomical Bureau should
calculate calendars according to the new theories from the West.”('® He also suggested to establish a new Branch
of New Theory (#17A%]) in the Imperial Astronomical Bureau. However, all his suggestions were not accepted by
the Emperor. It was not until the early Qing Dynasty that the Imperial Astronomical Bureau abolished the Branch

of Islam and totally adopted the new Western theory to revise calendars.

(11) Frangois Sambiasi, Memorials ( {Z217) ), collected in Bibliotheca Zikawei, p. 4.

(12) Li Tianjing, “Li Tianjing zouwei shuqi gaocheng jinzhao yuanti chaxu zaishi zhuchen shu” ( ZEXAZAPREREREAENESES
BR)), in Zhili shugao chuji, p. 168.

(13) Huang Shijun, “Huang Shijuan deng tiwei shuqi gaocheng jinzhao yuanti chaxu zaishi zhuchen shu” ( { B+ B ST APRERERETE
MIESEEEIR) ), in Zhili shugao chuji, pp. 222-223.

(14) Li Tianjing, “Li Tianjing tiwei jiaoshi jieqi qiling gefa tongri baojin yiding shumi shu” ( (ZEXZBARBEHA L ZABDHRHUEH
BRER) ), in Zhili shugao chuji, pp. 279-280.

(15) Alfons Vith, Johann Adam Schall von Bell S.J.: Missionar in China, pp. 106-108.

(16) Zhou Yin, “Zhou Yin zouwei fengzhi jushi zooming shu” ( (EAELZ=REEBELZERER) ), in Zhili shugao chuji, pp. 291-292.

(17) Huang Bolu, Zhengjiao fengbao ( {IEZETR) ), in Zhongguo tianzhujiao shiji huibian ( {PEREZHELEETLR) ), Taipei: Fujen Catholic
University Press, 2003, pp. 478-479.

(18) Li Tianjing, “Li Tianjing tiwei gefa shumi weijian qinzun zaiken mingduan zaoding lifa shu” ( {ZERXAZBAZAMZ AR WYCERRBEE
EFERD ), in Zhili shugao chuji, p. 300.
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Adam Schall von Bell and the Catholic Community
in the Imperial Astronomical Bureau

The formation of the Catholic communities during Chongzhen reign and Shunzhi reign was closely related to the
Jesuit Adam Schall von Bell. In Chongzhen Calendar which was titled as Calendrical Science According to New
Western Methods ( { FR7EFTZF1H) ) in Shunzhi reign and the Adam’s memorials to the emperors, we could find
a lot of the officials were disciples of Adam.

On January 28" of Chongzhen 4 years (1631), Adam Schall von Bell firstly presented the Calendar to the
court which included seven volumes of 4 Table of the Grades of the Sphere ( {FHE3K)). In this book, we found
the list of contributors: the author Jean Terrenz, the revisor Adam Schall von Bell and the proofreaders Yang
Zhihua, Li Zubai, Zhu Maoyuan (#1##7T), Chen Yujie, Wei Banglun, Zhang Cheng (£3€) who all were disciples
of Adam Schall von Bell.("”

On August 1th of Chongzhen 4 years (1631), Adam Schall von Bell secondly presented the Calendar to
the court which included three volume of Calendar of Stellar ( {{EZ£[73%5) ). The list of contributors is that the
author was Adam Schall von Bell, the revisor was Jean Terrenz, and the proofreaders of the first volume were Li
Yuchun, Li Zubai, Chen Yingdeng, Yang Zhihua, Wu Mingzhu, Zhang Cheng who all were disciples of Adam.
@9 The proofreaders of other two volumes were Li Yuchun, Song Kecheng, Chen Yingdeng, Dong Siding, Chen
Yujie, Zhu Guangxian, Wei Banglun, Zhu Maoyuan, Zhu Tingshu. In the same year, Adam also presented the
Explanation of the Proportional Compass ( {LLBIFLEZ) ) to the court. The proofreaders were Li Zubai, Zhang
Caichen, Zhang Cheng, Zhou Yin, Sun Silie (#)fidZ{) and Song Kecheng.®" In the same year, Adam also presented
the Complete Theory of Surveying ( (MZE 2 X ) ). The proofreaders of the volume 3 were Li Zubai, Dong Siding,
Song Kecheng, Sun Silie and Jiao Yingxu (5N /E).?2

On April 4% of Chongzhen 5 years (1632), Adam Schall von Bell thirdly presented the Calendars to the court
which included four volumes of Calendars of Eclipses ( {32 &[f135) ). The author was Adam Schall von Bell, the
revisor was Jacques Rho, and the proofreaders were Zhu Maoyuan, Zhang Youzhuan (275 %), Zhu Guoshou, Zuo
Yunhe (7 7070), Li Zubai, Wu Zhiyan (£l ZE).® In the same book, the proofreaders included Huang Hongxian,
Li Hua, Jia Liangdong, Jiao Yingxu, Zhang Cheng, Song Keli, Pan Guoxiang, Liu Youqing, Zhu Guangda, Zhou
Shichang, Chen Yingdeng, Wu Mingzhu. @¥In the same year, the Calendars which Adam presented also included
four volumes of the Calendar of Moon( { HES[138) ). Its proofreaders were Li Zubai, Cheng Tingrui, Lu Changlu,
Song Fa, Zhu Guangda and Zhang Cheng.®>

On July 19% of ChongZhen 7 years (1634), Adam Schall von Bell fourthly presented the Calendars to the
court which included the four volume of 4 Table of Eclipese ( {REZ<) ). The proofreaders were Zhu Guangda,
Zhou Shichang, Cheng Tingrui, Zhang Cheng, Li Zubai, Song Keli, Cheng Tingrui, Cheng Yingdeng, Song Fa,

(19) Xu Guanggi etc. ed.s, Xivang xinfa lishu ( {FHEFEFT) ), book 3, in Gugong zhenben congkan ( {#1E2ZARMFH) ), book 385, p. 86.
(20) Xu Guangqi etc. ed.s, Xiyang xinfa lishu, book 2, in Gugong zhenben congkan, book 384, p. 325.

(21) Xu Guangqi etc. ed.s, Xiyang xinfa lishu, book 5, in Gugong zhenben congkan, book 387, p. 11.

(22) Xu Guangqi etc. ed.s, Xiyvang xinfa lishu, book 5, in Gugong zhenben congkan, book 387, p. 157.

(23) Xu Guangqi etc. ed.s, Xiyvang xinfa lishu, book 1, in Gugong zhenben congkan, book 383, p. 374.

(24) Xu Guangqi etc. ed.s, Xiyang xinfa lishu, book 1, p. 391.

(25) Xu Guangqi etc. ed.s, Xiyang xinfa lishu, book 5, in Gugong zhenben congkan, book 387, p. 118.
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Song Siding, Li Hua, Chen Yujie, Jiao Yingxu, Zhang Caichen, Zhou Shitai, Yang Zhihua, Zhu Maoyuan, Zhu
Guangda, Zuo Yunhe, Wu Mingzhu, Liu Yunde and Bao Yingqi (£82255).c9

On November 24" of Chongzhen 7 years (1634), Adam Schall von Bell fifthly presented the Calendars.
The proofreaders were Liu Youqing, Li Zubai, Zhu Tingshu, Zhu Guangda, Cheng Tingrui, Song Fa and so on.?*”

In Chongzhen 7 years, calendar student Wu Mingzhu and Confucian scholar Chen Yujie were sent to test and
observe in Shanhai Gate (LLI8%%) and Deng Zhou () by the Imperial Astronomical Bureau. In the tenth year
of the Chongzhen reign (1637), Wu Mingzhu resigned from the Bureau and returned to his hometown Wuchang
in Hubei to spread the Catholic faith.

In the fifth month of the first year of Shunzhi reign, Adam Schall von Bell and his colleagues and disciples
surrendered to the Qing court. Adam changed the tile of Chongzhen Calender to the Calendrical Science According
to New Western Methods and offered it as a tribute Shunzhi Emperor. The Qing court appointed Adam as the
director of the Imperial Astronomical Bureau.

In the August of the first year of Shunzhi’s reign, Adam mentioned 11 Chinese disciples in his memorials.
At that time, besides Li Zubai, there were other members of the Bureau, such as Jang Youzhuan, Xu Huan, Sun
Youben, Zhang Zhonghu, Bao Yingqi, Yin Kai, Wu Zhiyan, Li Hua, Song Keli, Liu Yunde. Among them, Liu
Yunde joined the Society of Jesus in 1684 and was ordained a priest by Luo Wenzao (£ 3%, 1616-1691) in
1688.

On October 29th, the Qing court asked Adam to list the names who should be rewarded because of their
contributions to the Calendar. On the 4th of November, Adam made a list of names as follows: Zhu Guangda,
Huang Hongxian, Song Fa, Zhu Tingshu, Li Zubai. Adam also deliberately stated that these five officials had
the most contributions. Thus, they were in the beginning of the list. After Li Zubai, Adam listed other 16 names
including Zhu Guangxian, Liu Youqing, Jia Liangqi, Song Kecheng and so on.

Among the disciples of Adam Schall von Bell, these were obviously Catholics according to the present
materials. They were Chen Yujie, Li Cibin, Wu Mingzhu, Li Zubai, Liu Yunde and Bao Yingqi. Those who Adam
highly esteemed such as Zhu Guangda, Huang Hongxian, Song Fa, Zhu Tingshu were most likely also Catholics.
The Imperial Astronomical Bureau became an important platform for Adam’s missionary work, “because Adam’s

original purpose, is to make the Bureau as much as possible into a Catholic Agency.”*

Ferdinand Verbiest and the Catholic Community
in the Imperial Astronomical Bureau

After the Calendar Case (1669), Ferdinand Verbiest became the key core of the Catholic community in the Imperial
Astronomical Bureau after Adam Schall von Bell’s death. In February of Kangxi eight years (1669), the Ministry of
Personnel (280) proposed to appoint Ferdinand Verbiest for the deputy director of the Imperial Astronomical Bureau.
Kangxi Emperor decreed that the appointment should be made “according to suggestion”. Although Ferdinand
Verbiest refused to accept the appointment, but was declined by the Kangxi Emperor.? In fact, although Ma Hu (
5%h) was appointed as the head of the Bureau, Ferdinand Verbiest began to manage the affairs of the Bureau. In

(26) Xu Guangqi etc. ed.s, Xiyvang xinfa lishu, book 2, in Gugong zhenben congkan, book 384, pp. 88, 108, 128 and 157.
(27) Xu Guangqi etc. ed.s, Xiyang xinfa lishu, book 3, in Gugong zhenben congkan, book 385, p. 186.

(28) Alfons Vith, Johann Adam Schall von Bell S.J.: Missionar in China, p. 304.

(29) Ferdinand Verbiest, Xichao dingan ( {B2EAZEZE) ), Beijing: Zhonghua Book Store, 2006, p. 56.
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the ninth year of the Kangxi reign (1670), Ferdinand Verbiest called himself “the minister of the making calendars
of the Imperial Astronomical Bureau”. In the eleventh year of the Kangxi reign (1672), Christian Herdtricht (38
1%, 1624-72), Philippe-Marie Grimaldi (KIFBE, 1639-1712) and Thomas Pereira (tRHS, 1645-1708) went to the
Bureau to assist in the revision of the calendar. In the same year, in Ferdinand Verbiest’s memorial, Li Guangxian
was appointed as the first deputy director and Liu Yunde as the second deputy director.?

In the thirteenth year of the Kangxi Emperor (1674), Ferdinand Verbiest completed a total of fourteen
volumes (two volumes of catalogues) of the Compendium on the Newly Constructed Instruments of the
Observatory ( {FHIRE{NZEE) ), and 31 officials participated in the writing and revising of this book. Among
these contributors, Liu Yunde and Bao Yingqi were Catholics.

In the Kangxi 17 years (1678), Ferdinand Verbiest and his followers were rewarded by the Emperor because
they had finished the Perpetual Calendar of the Kangxi Emperor ( { ERERZKEE[1)E)). In the list, Li Shi and Jiao
Bingzhen (£ 38 1) were Catholics. Li Shi was the son of Catholic Li Zubai who was executed during the Calendar
Case.CD

The missionaries in the Imperial Astronomical Bureau were also involved in the Chinese Rites Controversy.
In the 39th year of the Kangxi Emperor’s reign (1700), the Jesuits Philippe-Marie Grimaldi, Thomas Pereira,
Antoine Thomas (Z 2%, 1644-1709), and Jean-Frangois Gerbillon (5818, 1654-1707) from the Bureau presented a
memorial to the Kangxi Emperor on the issues of Chinese rites. In this memorial, they took the rites of sacrificing
ancestors and venerating Confucius as some kinds of secular actions based on the strategy of Jesuit Accommodation,
and understood the term Venerating Heaven as Sacrificing the Master and the Origin of the Heaven and Earth and
everything. Kangxi approved that: “This is written very good, there is a fit with the Great Tao, which respects for
heaven, teachers and elders. It is universal value in the world. It is unalterable.”¢?

Antoine Thomas, a missionary in the Imperial Astronomical Bureau, in the fortieth year of the Kangxi
(1701), was appointed as the vice-president of the Jesuit Province of China. At that time, it was the third stage of
the Chinese Rites Controversy. On September 12, 1645, the Pope issued a decree forbidding the Chinese Rites.
However, the Pope canceled this decree. On March 26, 1693, Charles Maigrot (B34, 1681-1730) of MEP who
was the apostolic vicar of Fujian issued a condemnation of the Chinese Rites and Terms; and submitted it to the
Holy See in Rome in 1697. At the same time, there was a growing debate in Europe, especially in Paris, about the
Chinese rites. In response to Charles Maigrot, Antoine took steps to defend Jesuit position. From 1701 to 1704,
Antoine collected numerous personal and collective testimonies concerning Chinese rites, including Kangxi’s own
imperial approval, and the testimonies of literati of non-believers. In the 41st year of the Kangxi reign (1702),
Antoine collected some 60 testimonies with more than 430 signatures. The testimonies came mainly from the
Jesuit missions: 50 signatures in Beijing; 20 in Nanjing in the south of the Yangtze River; and more than 430 in
Songjiang and Jiading. There are 33 in Suzhou, 32 in Suzhou, 13 in Shanghai, 50 in Changshu and 56 in Taicang;
10 in Ganzhou, Jiangxi and 15 in Nanchang; 27 from Huang’an and other districts of Huguang, 28 from Xiangtan,

and 27 from Hanchuan. Among them were a testimony from the Imperial Astronomical Bureau.®¥

(30) Ibid., p. 101.

(31) About Li Zubai’s life and activities, see Xiao Qinghe, “The Great Dao is for the Universal World since the Original Time: New Research on
Confucian Christian Li Zubai in early Qing”, in Sino-Chrisitan Studies 23 (2017): 197-228.

(32) Ferdinand Verbiest, Xichao dingan, p. 363.

(33) Nicolas Standaert, Chinese Voices in the Rites Controversy: Travelling Books, Community Networks, Intercultural Arguments, Roma:

Institutum Historicum Societatis Iesu, 2012, p. 26.
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There were 33 signatures in the Collective Testimony from the church in Beijing, which dated the 17th day
of the 7th month of the 41st year of the Kangxi Emperor (1702).%Y However, there were only baptist names and
surnames in this signature list. It was difficult to identify these Catholics. However, we still recognized some of
them. For example, the signatory Bao Vincent was Bao Yingqi; Jiao Paulus was Jiao Bingzhen; Xi Wuluo was
Xi Yigong (FELLAY); Bao Bartholomeus was Bao Kecheng (#20]%); Fang Michael was Fang Liang (752); Zhu
Laurentius was Zhu Shigui (R£53); Bao Alexander was Bao Xuan or Bao Yinghua (#82%57E); Feng Thomas
was Feng Chengyin (B7EKE) or Feng Fangqing (5737 FK) or Feng Mai (/335); Zhang Leo was Zhang Wenming
(5KIBJAR) or Zhang Dengke (5K E#}) or Zhang Shikui (5K /) or Zhang Wenchen (55X E2); Sun Joseph was Sun
Youben (/B ) or Sun Yourong (FABE) or Sun Erhui (#)\/RER); Li Joseph was possibly Li Shi (ZI() who was
the son of Li Zubai. According to this collective testimony from Beijing especially from the Imperial Astronomical
Bureau, the number of officials, doctors, astronomy students, and supervisors who became Catholics in the Bureau
was considerable. Quite a few of the officials in the Bureau were Catholics from the same family, either father and
son, or brothers, such as Bao Yingqi and Bao Yinghua; Sun Youben. Sun Yurong, etc.

Therefore, there were possibly largest number of official Catholics in the Imperial Astronomical Bureau
than in any other places during early Qing dynasty. According to the records, there were more than 66 astronomy
students in the Bureau in the period of Shunzhi reign and more than 94 astronomy students during Kangxi. Since
Shunzhi, the directors of the Bureau were held by the missionaries. ®Thus, these officials and students in the
Bureau always were the objects of the missionaries’ preaching. The Imperial Astronomical Bureau not only
provided an institutional legitimacy for missionaries to stay in China especially in Beijing, but also became the
significant platform for mission works.

The Catholic community in the Imperial Astronomical Bureau played an important role in the development
of Catholicism in the early Qing dynasty: not only because the Bureau was the more important government
department and, more importantly, the missionaries used the the Bureau as a platform for their missionary work.
During the Calendar Case period, Catholics in the Bureau, such as Li Zubai, were willing to give their lives to
defend their faith. Li Zubai also wrote books to spread Catholicism while he followed the missionaries to revise
calendars. At the same time, the Catholics in the Bureau often returned to their hometowns to spread the Catholic
faith after retirements, such as when Wu Mingzhu returned to Hubei to spread the Catholic faith; while Liu Yunde
became a Chinese Jesuit and later became primarily responsible for the Catholic affairs in Jiangning Prefecture.

Because of the Catholic emphasis on family transmission, the descendants of those officials Catholics in
the Bureau were often Catholics. During the period of persecution and prohibition, although the imperial court
expressly forbade the Chinese officials of the Bureau to convert to Catholicism, there were still descendants of
official Catholics of the Bureau who “practices Catholicism and did not want to repent.” It is possible that some
officials of the Bureau or astronomical students may have secretly practiced Catholicism, even though they were
forbidden to go to church and had to “burn the scriptures and abide by the law”.G®

After Philippe-Marie Grimaldi, Bernard-Kilian Stumpf (ZCI2Z, 1655-1720), Ignace Kogler (i 1X,
1680-1746), Augustin’ de Hallerstein (XUFAKS, 1703-1774), Antoine Gogeisl (88X, 1701-1771), Félix da

(34) Ibid., pp. 141-144.

(35) Qu Chunhai, “Qingdai gintianjian ji shixianke zhiguan nianbiao” ( (;BCERK BN EREREFR) ), in Zhongguo kejishi ( (FPERIEE))
3(1997): 45-71.

(36) Zhang Xianging, “Zhichang yu zongjiao: qingqiangi tianzhujiao de hangye renji wangluo” ( (ERiIASTRE  BEIHAR EHRITIWABRME) ),
in Zongjiaoxue yanjiu ( {ZREFHFT) ) 3 (2008): 94-99.
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Rocha (fE1EFR, 1713-1781), Joseph d’Espinha (S1ER, 1722-1788), Anoré Rodrigues (ZET, 1729-1796) and
Joseph- Bernard d’Almeida (&8, 1728-1805) served successively in the Imperial Astronomical Bureau. After
the dissolution of the Society of Jesus (1773), the Bureau was taken over by Lazaristes. Alexander de Gouvéa
(Cm#E, 1751-1808), Domingos-Joaquim Ferreira (83275, 1740-1824), José Reberio-Nunes (Fit/z, 1767-
1826), Gaetano Pirés Pereira (525278, 1763-1838), Verissimo Monteiro de Serra (= 5Fi, ?-1852) served in the
Bureau in succession. In 1837, Verissimo Monteiro de Serra resigned and returned to the West, and the Bureau

never employed any Western missionaries again.®”

Conclusion

Ferdinand Verbiest had a more complete account of the importance of the Imperial Astronomical Bureau and
revising calendars to Catholicism in the early Qing dynasty: “It was due to the fact that the prestige of Adam Schall
von Bell and the Bureau under his leadership is such that our priests are able to live scattered in different provinces
and start churches; and over and over again, new missionaries were brought into the interior of China. It is true that
in the year of my arrival in China, fourteen or more of our party of missionaries, were on the pretext of astronomy
to enter China at the same time. It is also this group of missionaries, supporting the whole cause of evangelization
in China.”®® From this we can see that the “apostolate through scientific works” which was initiated and promoted
by Matteo Ricci and especially by Xu Guangqi had truly played a significant role in the process of the spread of
Catholicism in the late Ming and early Qing dynasties. These Jesuit missionaries such as Adam Schall von Bell
and Ferdinand Verbiest followed this strategy and put it into practices. Thus, Ferdinand Verbiest reminded the later
missionaries that “astronomy became the most important root for the survival of our religion in all of China.”®”
Ferdinand Verbiest also wrote Astronomy in Europe (Astronomia Europaea) to explain to the Western world why
astronomy was so important in China.

Why was the Imperial Astronomical Bureau and revising calendars considered by Ferdinand Verbiest to be
the key to the survival of Catholicism in China? This is because it concerns the legitimacy of Catholicism in China.
For Chinese literati and officials, as well as the imperial court, the fundamental reason for allowing missionaries
to enter China and preach freely was that they were useful to the Qing dynasty by serving in the Bureau. During
the Late Ming period, Xu Guangqi and Matteo Ricci’s proposal of “Complementing Confucianism and replacing
Buddhism (and Taoism)” better solved the problem of Catholic legitimacy in China; however, during the early
Qing Dynasty, especially during the Kangxi period, when the Neo-Confucianism of Zhu Xi became the official
ideology again, society was more stable and peaceful, economic was steadily increased, it was not appropriate to
say that the Catholicism could complement Confucianism and replace Buddhism and Taoism. The only reason for
Catholic staying at China was to serve the imperial court especially to the Kangxi Emperor himself. Ferdinand
Verbiest and other Jesuit missionaries well understood this. Thus, Ferdinand Verbiest served in the Imperial
Astronomical Bureau, revised the Calendars, taught and trained Chinese astronomy students, and he also forged

artilleries, built aqueducts and transported boulders. Other missionaries served as interpreters, surveyors, and even

(37) Bo Shuren, “Qing gintianjian renshi nianbiao” ( (ER KU AEEZR)), in Kejishi wenji ( {FHEEXE) ) volume 1, Shanghai: Shanghai
kexue jieshu chubanshe, 1978, pp. 86-101.

(38) Ferdinand Verbiest, The Astronomia Europaea of Ferdinand Verbiest, translated into Engish by Noél Golvers, translated into Chinese by Yu
Sanle, Zhengzhou: daxiang chubanshe, 2016, p. 10.

(39) Ibidi., p. 11.
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became Kangxi’s ambassadors to Europe. Through their “services” and “meritorious deeds”, the missionaries
gained the trust and favor of the emperor himself, and thus gained the legitimacy and patronages for the Catholic
Churches in China. In several anti-Catholic movements such as Zhang Boxing (5&1H7T)’s and Zhang Penghe
(K MERM)’s petitions to forbid Catholicism, missionaries did take advantage of the favor of the Kangxi Emperor
himself to resolve the crisis. Even in 1692, the free preaching of the Catholic Church in China was confirmed by
Kangxi himself, who wrote in his decree that: “Westerners do not do crimes. It seems inappropriate to prohibit
Catholicism. Accordingly, all Catholic churches are to be kept as they are, and those who make offerings of
incenses are to be allowed to walk as usual. No need to ban it.” ““This decree was called as Edict of Tolerance
( {BF#Z)) which was viewed as the Edict of Milan (313). The later changed the history of Christianity in Rome
Empire totally.

Ferdinand Verbiest believed that through astronomy the Chinese emperors could be guided, like the Three
Kings of the East who worshipped Jesus, “to know the Lord of Heaven who rules the stars, and go on to believe in
him.” Ferdinand Verbiest wanted ““a favorable opportunity to explain mathematics to the emperor, and as a matter
of course, to insert a lot of the stories of our religion.” “If without such favorable conditions, it would never have
been possible for me to introduce and explain all these things to these royalties.” “YBut Kangxi Emperor, and later
Yongzheng Emperor and Qianlong Emperor were not interested in Western religion as the missionaries wished,
nor did they further convert to the Catholicism. The reason why Kangxi Emperor favored Catholicism and let
him surrounded by missionaries was not the “Muses in charge of astronomy” revealed the emperor’s innermost
heart, but the Emperor wanted to control these missionaries and their religion. In the early Qing dynasty, the
literati were deliberate to distinguish between western religion and western sciences. And due to the impetus of
Kangxi Emperor himself, many of the literati had a strong interest in Western sciences. However, the interests of
the emperors as well as literati in Western sciences declined with the rise of the saying that the origin of western
sciences was ancient China. The dream of Western Catholic missionaries especially Jesuits to preach through
sciences was finally shattered. Until after the Self-Strengthening movement (¥35355/), the Catholic Church
translated and introduced a lot of Western sciences according to the needs of the time, such as Li Wenyu (Z=0)}&,
1840-1911), Ma Xiangbo (54818, 1840-1939) and so on.

In the late Ming and early Qing dynasties, Western missionaries firstly served in the Imperial Astronomical
Bureau, then were appointed as the director of the Bureau, which realized Xu Guangqi’s initial vision, which was
to use the Bureau as the official platform for these foreigners and to serve the imperial court as the legitimacy of
staying in China especially in Beijing. Thus, the Imperial Astronomical Bureau became an important institution
for the development of Catholicism in the late Ming and early Qing dynasties. Firstly, the missionaries serving at
the Bureau provided protection for missionaries from all over the country. Prominent missionaries such as Adam
Schall von Bell were in charge of the Bureau, directly supported and protected other missionaries such as Gabriel
de Magalhaes (1609-1677), Lodovico Buglio (1606-1682) who were in trouble at that time. Secondly, the Bureau
where missionaries presided over the revising calendars, became an official symbol of institution for the presence
of foreign Catholicism in China. Missionaries gained royal support for their activities in China through such
allegiance activities as calendar revision, translation, mapping, and cannon casting, thus supporting missionaries

to preach freely in China. The anti-Catholic activities of some of the officials were halted precisely because they

(40) Ferdinand Verbiest, Xichao dingan, p. 359.

(41) Ferdinand Verbiest, The Astronomia Europaea of Ferdinand Verbiest, Chinese version, p. 12.
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were opposed by the emperor himself. Again, the Bureau and revising calendars activities provided an opportunity
for Western missionaries to enter China, both Jesuits and other missionaries, all of whom entered China under
the name of calendars. Fourthly, missionaries preached directly to the officials, astronomy students of the Bureau
and even the Emperor himself. The number of the official Catholics in the Bureau was the most at that time.
And around these Catholics gathered lots of high-ranking officials who were friendly to the western religions,
such as Xu Zhigian (2274, Wang Duo (%), and Hu Shi’an (#t8%). These literati were the important
patronages and supporters for Catholic developments. Some of the official Catholics returned hometown to
preach Catholicism after retirements. Some of them even became Chinese Jesuits. At last, the Bureau became an
important institution for missionaries to spread western sciences. The missionaries spread Western sciences and,
indirectly, Western Catholicism through the highest scientific institution at the time, which attracted many literati
to join Catholicism, and had a positive influence on the development of Chinese society and thought in the Ming
and Qing dynasties. For example, during the Kangxi period, Li Changzuo (Z={#F), the governor of Hengshan
County, studied the calendars with missionaries and converted to the religion. Some famous intellectuals such as
Fang Yizhi (FLLE), Xiong Mingyu (85FB%8) and Mei Wending (#83C/%) were deeply influenced by Western
astronomy.

However, the Imperial Astronomical Bureau had some negative effects on the development of Catholicism
in the Ming and Qing dynasties. Firstly, missionaries such as Adam Schall von Bell and Ferdinand Verbiest who
served in the Bureau were stuck in Beijing for long time, unable to go out and preach freely. There was a conflict
between the official position and the receipt of the salary, and the Jesuit vows, which triggered controversy within
the missionary community. Secondly, the missionaries in the Bureau spent most of their time on these secular or
civil matters such as revising calendars, teaching astronomy, casting cannons and other social activities, with little
time for missionary works. Although Adam Schall von Bell preached Catholicism through books, the number
of these books was little and had limited influences. Thirdly, missionaries obtained the emperor’s patronage and
protection through their loyalties and services. However, the relationship between missionaries and the Emperor
was vulnerable and non-consistent. The fate of Catholicism in China depended on the emperor’s own likes and
dislikes. Fourthly, although the missionaries converted some officials in the Bureau to Catholics, the number
was still limited. Some literati were quite fond of Western learning, but with the changing times, sciences such
as astronomy could not provide the legitimacy for the Catholic mission in China. But objectively speaking,
missionaries and official Catholics in the Bureau played a significant role on the development and exchange of

Chinese and Western sciences during late Ming and early Qing dynasties.“?

(42) The new research please refer to Han Qi, Tongtian zhixue: Yesuhuishi he tianwenxue zai zhongguo de chuanbo ( (R 2% : HR=TFK
XEEPEMIEIE) ), Beijing: sanlian shudian, 2018.
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S]54TSima Qian : {52iC) Shiji [The Historical Records], (353 Beijing, F1E45/5Zhonghua Shuju [China Publishing House]), 2014, £5108451.

(12) #ZEWFERégulo, FREFH” BEVEEBRARFTEE, ANKHTE, XEZRBHIRIC.

(13) Domingo Fernandez de Navarrete: Tratados historicos, politicos, ethicos y religiosos de la monarchia de China, (Madrid: Imprenta Real,
1676), p.94.
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KiEFRE ;K. RRAZEMWNEARWBU ; BERHEHBEECHTES, BN EihI]
BAEROO  SRXFPKAE, B ETRMUERAIEF... . ETMAREIMIC X LR BRI BB/,
ZEZ2NNAEZETREESLN 22 PrIH, EARTRESR, BRZHRXEESEIREFIE, 7
FESNAZWEBXIITALREE”, BEMNARSRT —MRUENTSAR, TEFHRENKEEY,
BARAER—Z, NBPRMNZERERY (IEF) KEXBCH—RZE.

R PEREENNFGLR 7 B4 E25, AEBREEFINEARATEESHECENER
GE—, HERAANZEREIE. ARENFER. BHIt, (E&) RBEBLANEBIETEHR
9, FTENNXIPIFRFAUNRTER. XMRBETAETIEDEROMESR, NMZSHBEHRBFE
ERRAEEER, MERENNL. MNIERE &, RTHWEUHRBREEMZEUICT NaRraEE
M, TEMTANERAMATEEN]. ORBFHXEE (IEE) PEERNPERANESR, DRBELT
ARREED, RERASERRAGMEEM. [BIE, RIUCRIFIRINAIRTE.

—ERRE

S5EERAMEIE, RPBHPEERRA (religion  popular ) HEZN ZRFNZ, thEESEFRER S
—Z5“BHLRRY” (religiosidad  organizada ) REUE L. REGLUAMRABE. FMBE“BAHRIRAE
0, BDXBAFTE (%) PR LAPE=R“ZUK” (sectas ) : (1) AR FEIIMNERZEIK; (2)
BH, BEFASRMHE; (3) BhH, BENBHE (Foe ) WEMREE. WBERIRNKBINEPNHKET
MEENI. TBZNBREE. BFHNEMTR, EEEEENEIRECHRT JicR. 3K, i
WHNFIFFIAN, BRFEABHAZMREINER. (IEE) NE=%5. FNSHNELESEPHEIN
TRERNEEW. tANEE, WiV RRNEBERE, EFH2E 7 PEEFEBHRN REAPF
ERER, ANAEFSNHESSERMENRABRKRE—E. 2ANBIIASHEXRMNRAZT A4,

BERSHERAZREEIRZR, BAPENKFIEERABRANNERER. SHHBRNABTEED
REF_E, HRBRRENBRRFRNS, EEBENEREMAAEN. RTEH, RFARLITFX

WA, MENTANEEEDRNEK.

SR LM =KREOKAER. BXAMIAEZAHEE, BERPROIRS, BIRREFESHEN:
(1) BESENEL[MNEANEERM, (2 ) WARBBEFNEY 7Z2A0; (3 ) ZSENUIEZRERS;
(4) BBEAREBICHTRBAXNWEBHETE, (5) X=AHKBEEBEGRFNMER, BIISEBRERR
EEREK. WIERETIL, HNEMEANBEHSELRBRNPERBNONERKSE  QIIIENEF. B
RHYX. FREBBEAONEFOELE. B IR, ZEFIFRREIBRPIRX P EE R RIS AE
B, LUR¥IDESRENFE=RFREM.

(14) “MREAXRTR, MEFHEFA. FEMTE, X2LHTH1RF. ” (Ibid.)

(15) “RZF (Fo Hi) 2E—MAmZMBXMA. IbfE, PEMSEREXR. KAFAR. » (Ibid., p.93) -

(16) “fER—AER, (CX)E® (Vo Ti) B—MIfEE (Embaxador) BIUEE (V Va) B, IRAEHIEE T — RSB EF, BVEMFE (Ching
Hoang) ; ERBEWIE. BANTIFE, &M MAITIF R (Angel tutelar de la Ciudad) . (Ibid., p.94)

(17) Tbid.

(18) Ibid.

(19) BEEEIENZE, RBRBAT ZHERE. 2 7 PENRE. B, E=H, BMMRERASBITHARIERIEREN], BlConfucianismo,

Budismo#ITaoismo.

(20) “.....3AEE(TaMo), PEEZNEE, thEZHEHTE M S (Provincia de Hu Kuang ) BIE 2L (monte llamado Vu Tang Xan) . £
XE, hEs A, BEANFBARER... .. (Ibid., p.86)
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SENCHMONREEH T —+, NPRFPEMNBRFARRZ X ARZUK” (Secta de los Letrados ) ,
HEMBEEEPE=H(F. B, B) PALREANIKA, HEFENERENIAZF. OORER
BE(EE) TS, ERBERANFRZIR B ZEEEZNPEFTENGE EEXGEL B2
TR AER A, RAMRERIXARABPITEEERM™. RSN @KiE (LK) NS,
HIFENERFIRN DA OA=RFEL. H— RBPEGERZEZTMARF (Kung Fu Zu ) IS
i B, WAFERBRFENN =, GPEC (A BIENFERZY, Wl PENERFERM
HAlta NBISH S WEBRRARUEKSR, BEREFAERTHEECENINAR. £#X—x< L, O
TR SRR L2 1.

LFEF
FieHAFERAN—EN, NPRHFZSHTEGEBENKRESPELERZNVAFIDESER, ME
METLNER. RTES, NEE(EE) PEic-—LMASEG—MMIE BRI TEE® (Ien Xi )5
Bl, REHmE. $EEE WEZF, BREA, S=REHMI (Principe ), XAESFEEE BB
A ORISR 2L SN, AR A A FERBRAEE G EIALDNER —t+—2%, AFZd
TRERFEROFXRZ. MMEIEHXRE, FHME BU—ERIMCABHANEIEEMFL0— R
BRARIAEL EABEARME, MWEARNRENFEMS. ETMLPXERAKEIERIEH, M)
EHZ. NAFHIEREEL (A7) BLSELEMSETRLEED, BEATSON, R (EE)K
JFRVEESE. ARMRSMEN NAABIR, HaEFEX N HE (Imperio ) . BB AERNERSBERIENX
(rectitud natural ) ; FlFEREZEE, BEER, BMENFNZOMZ EEEALR, MBEZIREZP,
BEHZME, StRELEMIER, RESLE—RNT, WRNEEESETHNEZER". @ BEXR
Mat, HATTHRBPERNAFEFENEE FINEE, FHEEMORONSZERBAFHOBOAEEMRLA
5, MERMNEERZHF, EEEERPIDAMRIENA, EMDNAALFIIRMIBRN=SZ R0
P

22, AT TESRONARZEE, (E&) RTHAFRENRETNEMER. NRHBE £
BHREE - EEAEOFIEACONERICHE LT ZFHERTSS1F. HNBEBEZZCOEMBRIINENL,

Q1) “FHIAA, BH (1a Literaria) 2 PE AT HRHEZNZER, HIBME 2% T (Estudiantes) , X— A H”, (Ibid., p.53.)

(22) Ibid., p.51.

(23) BIALFEEERTE.

(24) 1Ibid., p.130.

(25) BBELH AFAREAEN, KINVOBRBBOLREZS, L6 9KEZF #RBMARLT . AFHNEXRHIRSE, BBASRA
EHBNAEL, BRTRETBE. AFHNERKZ2+— 1 BT ETAF

(26) Domingo Fernandez de Navarrete: Tratados historicos, politicos, ethicos y religiosos de la monarchia de China, (Madrid: Imprenta Real,
1676), p.131.

(27) RBEEATHE (RATTA496F ) L F RSB FRFIIENE, thUZR+/R%.

(28) Domingo Fernandez de Navarrete: Tratados historicos, politicos, ethicos y religiosos de la monarchia de China, (Madrid: Imprenta Real,
1676), p.131.

(29) XERINEEEZERIAIISFEL R T SR (B E TP ESE ) Jidujiao YuanZheng Zhongguoshi [De Christiana expeditione
apud Sinas, suscepta ab Societate lesv], “Mth4=TATTRISSIF, ZEFEL RS, U AIBELimadou : (BBFRESREZHEAPESE)  Yesuhui
Yu Tainzhujiao Jinru Zhongguoshi [De Christiana expeditione apud Sinas, suscepta ab Societate Iesv], 3XWe Zhengi¥, (1R Beijing, BFENH
TEShangwu Yinshuguan [the Commercial Press] ) , 2014, Z52271.

(30) B+

(31) BNERER=.
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AL FERE E (Redeptor ) BRIGATOASERAE”. 2 KIE (BEMUAFER) i, AFETEER_+—F
+—BBEFH® (ATTRISS1F9A28H ), AMILAIEARBEIIRIC. MABBHE, EEEFXREN
=1 (Donald F. Lach ) TEEPIZE (WUMFERFRINMNY (Asia in the Making of Europe ) P EBEIR“SEE
B, SBEBARLL, 1THLOHEBNER—DEE. 48X, AiH. NBAR. G2, FPE SHTEZH
RALFRIRE. AR E], AFHETATTAISSIE S, NETNRBREE RN RE 7.

XHEFRIBATEN

MERFRMAFE2EZNEXESTM, BPEXENZOAY, thHBRGaEENFELSNHEMMN
K. Bt ERPETFEZS, REAFHEFLLESEE, UET VRS, E#EfRE2ENZEEZD,
TABEEZETE”. OETHEZNHEEN, NBPHBR A FAREEHNANEEEAFNEEE
(Governador ) . fRUFEMET PABETERAOR, FELZAFMHRE, ETHROA, FHE
WEnaE— 1 EE, mMETRBEEENA, FMEBWMTFEE—INFE, FAREKEAR". COXRERDE

PFABIEBXFIRARNEHEANT (ICE) 55 (PERFZIFERER, SWiE5, t=MEMND
REBEBHICHASEYFIE) (Del modo y disposicion del gobierno, del Chino, de sus sectas, y de las cosas mas
memorables de su historia ) Z%. RBBEXER=PNAE7C), WMHFWE, EF(EEOFICMP I
EEABFE-—THTERE, XBABKUL.

WP CEE), NPER—BEDFERNITAAFN, BAMREXEHESEEANNEKRT 2

, XHRLER, E22UNANENIAZZENRBENNAEL R, BEEENERE 7] (BFEMKXE
H)FEBWN. JBEEMLSRE. TARARRZNIUAHT.

(32) Domingo Fernandez de Navarrete: Tratados historicos, politicos, ethicos y religiosos de la monarchia de China, (Madrid: Imprenta Real,
1676), p.130.

(33) (BEURFEIR): NBREY, BAERZ. 2 tRRRY, BBERZ. BAXH. A5ERE. FE&E. R, DE. BAH. BB 2+
HWLEFTEE. TE—BRF AFE". 2 AFSGCongyang Gao: (FEMKAFE LK) Chungiu Gonyangzhuan Zhushu [Biography of Gongyang
and its Significance], (53R Beijing, 163 AF 1 iR ¥ Beijing Daxue Chubanshe [Peking University Press]), 1999, £52951.

(34) FEEHNE-F-HIHf Donald F.Lach, { WML S BITT M) Ouzhou Xingchengzhong De Yazhou [Asia in the Making of Europe], %K#/EZhu
Xinwui¥, (155 Beijing : AR H ARt Renmin Chubanshe [People’s Publishing House] ) 2013, 5517501-5817601.

(35) Domingo Fernandez de Navarrete: Tratados historicos, politicos, ethicos y religiosos de la monarchia de China, (Madrid: Imprenta Real,
1676), p.81.

(36) Tbid., p.139.

(37) RBFARNPEHLESRAZARNEEMRE LZSATMERERFHN, BEEEAX. KFE%. KA. KNER. BRBRE", miE
NBEABHAE”, LR ERB THRERFZBRNEDHSCIERE N BN, REMHNSRAERN, REMRE T A" MSMNELE
HIEAFMBEZFHEE,

(38) “FIEAREMBE, RRUFER, MELUEEETN. RBEAFS, EEZRERSBEONCE—B, 2FATEN, BERRIE
NIERRFFAMTIBEE”. £ Domingo Fernandez de Navarrete: Tratados historicos, politicos, ethicos y religiosos de la monarchia de China, (Madrid:
Imprenta Real, 1676), p.132.

(39) “AFiX, MIREFHEIEENER, PUERETE, MRMAEZXNER, iFXEER. AL, EEMARTE—R, BHKE
=17, (Ibid., p.133)

(40) B, “ALFix: CEEFTEEA TERRBRY, BUIUERUS, MRIER . L4 NRMMEIE. EFHT%RE  ZEXTE (Estote
Sancti) . REZFIAAZRE, LEZRBLEREMAUFRSMAANEBMEREA (inferiores) HEHFM A E ST, ~ (1bid., p.133)

(41) Tbid., p.131.
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MR EFMRES AN 2%
MR (1ICE) BRAENEBEAFREMRS T HERNET (N LF, K, R (XEZEPEAN "L
BZE". "R "EUMAREE ORI RETERXEE. KEFIENEERE, DEFERFEEPEN
WMANEMEZ G, SENERNZRATR IR ANER, DULESEEANERENP )
( Respvesta Breve, Sobre las Controuersias de el Xang Ti, Tien Xin, y Ling Hoen, (esto es de el Rey de lo alto, espiritus,
y alma racional, que pone el China) y ootros nombres, y términos Chinicos, para determinarse, quales de ellos se
pueden vsar esta Christiandad, dirigida a los Padres de las residencias de China, para que le vean, y imbien despues
su parecer al P. Visitador de Macao, VX' F &R (BEEIE) ) HIT 2 ER0ENFE (fuUT 3X—mFx), @is|
A, WER#RXNER, HPREPRETECHBERFZROERLURRTPE "N Z2E" 0117, B
ETHRENBERSCGERRASED, NEATREESOENEETERERN, MMESRMNKIPFRIIRAFE
F—ALHEZE . "], AR SEEEBE—ANERLE A, FISRSMAEEM, MEEPEHRL.

“EE”
SRR ELATRIERSRX—, RPBRTIANPEN T EBRMEEET (puro nihil ) WEFE, BEA
MBS H (poder infinito ) BEMTFREE LY@, BEANWEBRBE —EB LT LMK
BEEFEENE—IE (causa ), BENYRBEMAR @, EMELIMRENE (Li). EE2E 7 E XD
F—KR, PEANRGSTRREEET (ex nihilo, nihil fit), WHBEBRENEEL, MANEIW. HIEFEY
FIEPEAZBBERNONU SR  XMERLFLER, RAEEELETN’. RTRERICHENXEFER B
B, MR EHEHE TP RMTEZRIEAS, HESIBERXFHGEFZRAMARBENNR, WEEE
AFRBIEZRHN KRR 2 PEAZERN", “PEASZEZNVONABEHERNEIR. @I, «f
EARESE, XMME—EZTRAEIAE (entidad infinita ), KA, TWELE, ERPENET,
PEANGFIEUABESZ HENE (&) MFEESSE, BogBA%m. AR, ELEN (autoridad ),
ARy, FERRY. RBYM, BERRH, TELER”. @WREAREREERSTERTZE, MERMNOFH
EESUA—E7en, (BXFr L, TIERERAZXRBE, HANBERHIELELEBEEYE, TEIBAER®
(elementos ) AUABLE E RS KU, @9

B EatolFl, XEREREZATENRENBEZRTHEIIEFZ RN MERICARBAOFIKTCO, BflEds
IR ERNIMERIM S M AEMMEBNR AN 522 —. “HIAN, BEURIAIRE RRAREN LS
HA8E, TIRESHAREANRE, AABHE Y FAZBRNEY, UETRESEE LFHEN. BR
ERSRXHAEL, EXEFAEERNENER, BES B M ICENN4E, RAFREE, RigE
A MEENPMRNRYER . OEL, RBERANBEZIHN B SEEHRBFPE AR ARE 55

(42) HEUTEERPREWHZ.

(43) Domingo Fernandez de Navarrete: Tratados historicos, politicos, ethicos y religiosos de la monarchia de China, (Madrid: Imprenta Real,
1676), p.260.

(44) 1Ibid.

(45) Ibid., p.262.

(46) Ibid.

(47) Ibid.

(48) UEAABUEEFIER T HRYRARN TR

(49) Domingo Fernandez de Navarrete: Tratados historicos, politicos, ethicos y religiosos de la monarchia de China, (Madrid: Imprenta Real,
1676), p.260.

(50) #)i&#0 Sun Shangyang : (BB SHEFRES) Jidujiao Yu Mingmo Ruxue [Christianity and Confucianism in the Late Ming Dynasty], (
153 Beijing, 7575 i hk¥t Dongfang Chubanshe [Oriental Press]) , 1994, 558471,

(51) Domingo Fernandez de Navarrete: Tratados historicos, politicos, ethicos y religiosos de la monarchia de China, (Madrid: Imprenta Real,
1676), p.279.
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KR RABERAN—. RYIFRIZRALE. HAILF, BRAEFIVETABEERIE, REEWNAR
WS, BMEithtE XEH.

R
AT, HERIIMB (HBAR) B26HOTH, UNTBEMN—, FETR R FHOUERHC
RESER, 2X. it ARERFMEENHROKE. @  RRER BAPEAUS KRS
B—fREER. SENER, FROSERFPREMUEMNT, BPERETRKEROFHR
fh, ERUELEBHH LT, RPROECR BF2S R RE0EE, UNBHREH2E—R
2, U5 B IE—NRARRHXREME. tEEDABRS QRS OF AR U R RIR
BRI, URBRIBERR NS LARANNS—OMIE, T2 ETRB0—E, MR
WET olEi—E, ERBCTRMRMANERE. “8TS2, ERBRRE, AR 5B HEF
— 1By, RBUNFEANNREATENHKE, AEHELFRIENEINE—NZET.

SRS R FR
NIRRT (L&) OGS IARERENRNRNG, “RIEX MK, AR EETE P, FEHIYELT X
W, BREEYER,; RS (ayre primogenio ), BISHMBIEHEYIER (materia proxima ), tHEEIME . I
£ hE, CXILEE. BE5RSMESE, bER AT RAETEEBERZY) (figuras corporales ). 9
eolll, ERRERXE, SRR, B aARSHLMA, BErE S m RS 2R, ARBEE
K BRI ARIER.

RT<H, “|», AW =FHRZR
RTEX=EBNRZR, RERBRXE—RIBEEILH:

PEARE NERWRYER B f BRERL 'S - 'S @8ANE(‘E RERBEHD
Y- BREELFH B WE FE—DORBRERK. B KR - BHHRA EXE" (Hoen
Tun) - B AYEERTRVIRE - €0

RERIBREN L ERM XX B FHINE, “AW N ELHFN B FIR2ENTELRNELTE,
vRAGEE, BAgZVREAYN—IRR. M Frash g, NE—REBRE, 2oE
PYIRNERBR, IR BEYRMEMIEY, AKX, SRR, o

2, NBPHERLERZE, BABWITSH 738, “]°, “ARWX=TMERFR (BF) RER
BZENHAERZ EE2AR, “AREEE, S NHEEMEERYNFER. HBFHANN X =18
BHEFMEKANMLUTE, AHBRE=FZERU—MPEWER, ZIRIBN TMEENEREFZBYEE
o, B2, ENGREEFNOR L, HFFRSEZERENIRE -, A—FEANSE.

(52) Tbid., p.280.

(53) Ibid.

(54) “AFEFRR(SE) N, LNTXZFENAXRBFBETRE  KRERN (BFRTITER), RNENS, M54\, \HEIRE
BRI A, X (KA ) =7 eliEtE R 547, S0Domingo Fernandez de Navarrete: Tratados historicos, politicos, ethicos y religiosos de la
monarchia de China, (Madrid: Imprenta Real, 1676), p.262.

(55) Ibid., p.267.

(56) Ibid., p.260.

(57) Ibid.
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RTHPFFHSPE LN ZE" HRZR, BNE—MRAKIEHE. WRIX—#, ZHENIAKBIXS
REH "Devs’— AP ESE, REBRMMENEZ—PAERARELE LZRRARNEBRR. RTEX—7
HERRAME, EZTRBERXK.

ATHFPEEEMOE—1, RIBFABHERX PR e LT 1ERHI T 3 “Deus”—1a XY
B MNAR S BB XM MIN PN E XA EE Deus” MBS B XHFEM MM, MERBEA
H“Deus”FREIZRIE R B RIIFPAR@BRRIE, BEEHNETRATEARIEL “Deus” FIEZRVHF«=
U—# gk . th5IA T RERBRXE (BELE) —XPHHREMURFECHSE

B A2 TAFR PXEW "£F" (B "EEZE" ) —aHaE AFKRMAE - HRE 1
HAVL - S T F R (B Z[E——mEFRBEH LT E AP E P Ia P> R ——
AT AR HAEEZRIE YT "£F" NSMPEBESKEAWN "HBXARM1M" (Naturaleza
Divina) MYTTERE BEEEZFEXN A - BRAMAMNEZEIZE @R BEES "£F" BIZ "&
E" (nuestro Dios) FIWE FIF LR EHE—F  BRNIFERELEMELIC THIR  MEIL
RMNREERAXNBEREE —HF - MEXHFOW S REAMNEY M RERWLA =1
EM RSB REEMAXBRIIBINEN "£7F" WEE  MBRZXFITSERY 60

MEX—EiE, RADJEL, BEXBIRZAI, HBRZEIRZFRBIMEEAEMIE "Deus B
£%7, RRETHEZINE, —BERBEXTREREIMIRLR. 5, NBEHDANAFAZRE
WERIMNILTHER SZHER, TENEES—KEEAN, PEABGURMKENEEANIAR,
EARRK "% ZEEUMBEZRMRN "], TR2HYHN—TE, SEACERRUEDY
Y “Deus”, WAllL, hiESIHIFERNXELR:

E—FEE (MEAE) B29F11TUEK "LF" Bk : "MUEABZX UEFBZ= UED
B2 DIhABZ e LIEBIB 25z Hsi—Me - FREmMRZEFT - KELFER it
Ry /" ESLER " —HFRISKE - LI DA Z f L 2 gL - 0

MEZAMRE, BEREERRA] XA “Deus” EEEFFNERFEM". HIHFRSBESGINERY
DEILNZS. BENRE, NAHNEBERNEIES—EEE, MINARE), PEAXNTLH RER,
REERZENBRREZHEIREM LB XN LR B —MRENHETMERTENERNE,
MmAE RS LR BFFHOEENE—ANTFE, BEBAR. BEENEEBRILE. S RERTKS
TRBIHME CGRRAHER) PRY: "EEXRFELF T, AL ERMEEZE. PEAMRBHZK, &
PWEEZR, SEREZEFEATY, WTRFHA, FETHEHIN, BREETEEZEM. KPRHIE
EETEFMBWTNERE K EBRSUEFRIFA I .

2-BH
BT ER. NBRMERNRINNES, £ (68) B5F, REWERNEEREZZINRE.

EMSN, HRBYRECHLIIFREZITNBETERFRESKEHNRZEE L, KPR
INABISh.

(58) Ibid., p. 246.
(59) “AREIZEMRIENRENIEE.
(60) Domingo Fernandez de Navarrete: Tratados historicos, politicos, ethicos y religiosos de la monarchia de China, (Madrid: Imprenta Real,

1676), p. 273.
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RTER, MBPEMZABEZH (secta del Tao ), WEERFENALRE, HESERFIR—
HEE. NEGEHRE TEF (Lao Zu), FREBPENESRICE, WHHNSHEIE 7R  “hES %0
BENG, HENSAETT=5, KER. FEASERM A E S, BI'FEN)LF (hijo viejo)”. R
TEFEAFHNRZ, RIPRRMAAFHREHEZA, HSIE(FLFRIEBE) (Kia lu ) BRBE, INAAR
WEFHESRBM. O, KBERBANBHI NI EEE

BS“MAR” (Magia ) AR, BEMARZIERE, EF (Templos, BIEW) iEHENMEK ; BHE
BAETASAMEEMEEN,; (1 Ed9, HREMUES (procesiones ) HHEA ZFEBEH. ©

ZEBHRXMGE (KPEE) (Imperio de la China i la cultura evangelica en él ) PICE T IEH
ERETE  “MEFE—FE, A451E, ELRMPABSRE, RESBALS, REMWESHNEAS
AR g —TVNEELIEF, NEHLEKWE", RIETN, KRN BANE LS SENCH
FRIEMASTHWAEAR, BERXER—B, MEMASES-—RERONSERREH 7 PEBHINVEEMAI
R LT, XPMBRMNENEE ( Provinciales ) B SRABAZRINEESHNEE, X2
i MIRIBESMMWARER, EEUTRIMNNWASEKMR (General ) ;i ELHTN, SREFEEK
HEED, BEERSE, WEMEZEX RN, BNtmeE”. ©

3-fHH

ERPBRFAMHITE =KD, %2 (1a secta del Foe ) WM RIE. XEARHTHANBEEFG
i, BESEWNE, BAEZENNAE, fRTMNERRABANEEREELRENERBS. OK
RN HAANXANENBALERFIITSE, £ (CE) PESEFENMIANBR” (pestifera secta )
L CIBERIFUR” (maldita  secta ) “BREMIZUK” (infernal secta ), {#PE (Buda ) TR A“IETRZ A
(maldito hombre ) . KEEFEMEFPEBHIOKT, FFEMBZAENERNBEZUR” (secta de los Idolos
de la India), FEPENXAWIR, REFHERFEDN (Xe Kia). B9, HERESIRBFHAAIEPR
EH, EEEENRIMMXEBRSWEREE (“EHEX, #HENEZFEXaca® ), XILEEME T X 1Z
ZURHIHEFI N E . ©®

(61) Ibid., p.81.

(62) Ibid.

(63) “BMHKEEFERBERZET, BLIAMEEFRS, BEBELTIEE, 5—ENEBCHEIF (coadjutores) , BIALRFEMIAI
& BB T, EHUESBHIMES ZEH1 (capas de Coro) , EFIMIINMISHAIR FHEBRIRE . 20 Domingo Fernandez de Navarrete:
Tratados historicos, politicos, ethicos y religiosos de la monarchia de China, (Madrid: Imprenta Real, 1676), pp.81-82.

(64) Alvaro Semmedo, Imperio de la China i la cultura evangelica en él, por los religiosos de la Compaiiia de JESUS, compuesto por el Padre
Alvaro Semmedo, Procurador General de la propia Compaiiia de la China, embiado desde alla a Roma el Afio de 1640, (Madrid: 1642), 118.
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75, “=E” (Xing Vuen ), BIFIFHRDYEIF- BN, HR, “BEH (VuenKio )®, IEFAMMKE,
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M5%. REMORE FHERALZIA+E (AINEZRHY, EARNGEERRZS), BHAE R
NESRIADEBE—IE, AIEZETEEZAR. “ANBRMRXBRIRR 7 MBI HH REREH 7,
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= (no mentir )« AAE (no beber vino ). OVUEIN, MEIRE TEHEUSERIZIETTAI/RINW (obras  de
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2. 9MRRE M AASFHI=H
BRYESRPERHAMR LR T FEER RIARERRPREINSRRAN S A _ LT SiIAE.
HEABEPEAZ (L) PICHRLRIDERNF N ECENES, EAREMNSETHAHNES
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MREIARBI TRAH. X—HEEETENERTA, MNBHEMERAOANZZEEMRONAZ £
00, FZ—ENZETEARBNEES, RE“BERANBKEBEZHTHIA, EEXEEENET, RHE
INE A I — R0, BER“—#EEIHETESBRZRNERBERE. IAMNEREHEE
EIENPTLIE N AR, T1ENRHSHKENRS LRIEADIR.

PMBHAPASUERAEIH T, EBRNEFRRPLIREBHKSNE, AXUSFEE, AAEZRHEZA
F, HRIEHAESTNANTPENS —PEREE. E (&) b, NPEHFERDH rIERPERNREREA
ERFH, ARBREEPNTPEEHLMWEHIEL F SKEBASARBNWR, FE 7 BTN
PEFENFIAR. ZEERREBRF%. BR. REBZERNOH ER. REERERIMELZEEN (
&) (FAREPEXPN—FER. FEXERREEZE (KAL) PR EERPENSE LERBA(
tofth) BRBE. B2, PERATENAERZN NERERNERE, R7KRERKSIN LUIKBRAK
KX EHFEHESTIMILE TIRAEZN T ZIENFZAREZRZFSEPERHNFE LI TRHEAN
MER, EBNARERAERREEZ.
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Domingo Fernandez de Navarrete’s Views on Chinese Religion,
a Spanish Dominican to China

Jingxiang Wei

Lecturer, Department of Spanish, School of Foreign Languages, University of International Business and Economics, Chaoyang, Beijing,

China, 100029. Tel: +86 18810954416, Email: weijingxiang@uibe.edu.cn

Abstract: As a famous Spanish missionary and humanist in China in the seventeenth century, Domingo Fernandez de Navarrete paid special
attention to the religious and ideological issues of the Chinese Empire. In his book Tratados historicos, politicos, éticos y religiosos de la
monarquia de China, Volumes 11, Il and IV specialized research and commentary on various forms of religion in China. In particular, he not

only annotated and translated Confucian classics, but also translated from Latin the unpublished manuscript Respvesta Breve, written by the

(105) “BEAEH LW, PEANRIRANBENZHR, EEXE—THSHNARELPERAEBE N+ KAMNE . ERARA
DAL ARAREEREXNER, X2IFEREN, MFEAZBATNZ—R; BEAHERBMZE, PENHEERETRRAN T KT
ARUBRER, B, RUABAZFTREPEANBLSHARA LM RO DEE 7. (Ibid., pp.80-81.)

(106) ATT711E, WHMAFEEI T ETHHIERSEBFE FABSERREETMFIEESR PAFIERRENAFRLANT¥ S, ERT
BESANASHEE, NMEFETERFWBEMIUENT. EEN\MELH, WHEATECHXBRAEENEERFNPELEE L, 6
BT R AE—RE RS XBSUANERER.

(107) Domingo Fernandez de Navarrete: Tratados historicos, politicos, ethicos y religiosos de la monarchia de China, (Madrid: Imprenta Real,
1676), p.83.
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Jesuit priest Niccolo Longobardi., into spanish, and was also included in the 7ratados, becoming the fifth volume of the book. Based on the
contents of these four volumes, this article attempts to show Domingo Fernandez de Navarrete ‘s cognition of Chinese religious thought as

much as possible, in order to further explore Domingo Fernandez de Navarrete’s Sinology thought.

Keywords: Domingo Fernandez de Navarrete, Chinese view of religion, Tratados historicos, politicos, éticos y religiosos de la monarquia de
China
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WX BEMUEEESR, BEZEE (Philippe-Stanislas Kang,1728-1750) ELFX{R#F (Paul Lieou,1717-1794)
R, MI—1TF1750F7B27BIEAT W, 1751F8H2HIER. NEREHRSLZRIENRD, HE
HENILRFEH. HHRE, NRZEFEE, MRRMREZENERE, RKEFMRBUBRFPFFREEZ
IEBBHESEZ. BEAZETEREXNIEMUERAXK £, "thERZFRENR, ZEEFHEIE
EARRIEZEFIERERAEROH @, IbfE, SEP—BERAMEPEL, EEHLUMES (1732-
1784) TATTMENELIERRS, MEERAEAEAZIERMBRXENMNAIESE, EREEENE, BIREER
ZAR. “ERFIRIEE, BEMRR, RYSRMEAE BEM—HIXBERATIERE, S KH
EWAE, UERERMEAMWAELEZARZIHR O,

MMB17505F G, HERANZETE, RYBMMETR (Jansenists) IRSEZH N EEEHRIER
i, 1759 N EFEE TR ITWIGKEE, 1962FEN BEEE ST IE EDURR TER W2
HE, 1763FERAMT RS THIKE, 1767FE= X BT TWIKE, ER2E T1773F RS 240 A2
AU RITTSEHERSEEACRE, BN, HE@BIERITE, AMtNBELRERBFEERO., Mmilx
KHERHE, KREEFHAREIEREHLIEMRIMEER. O“REBMZN, BANBIBINMIBEZIESE
hires, LLBIEPMIBEE”. Q1779 MIBEEEEHXEK L. 1780F M RREBLEER 0.

AMAIT1792FIBFaHTEBRRREAS AEFIR, JIWAEAEa (La Révolution Frangaise) 23
TEIIKMFERME, SUZEZ MEHWESTHRESUETWE IR E=ZFANTARLE. SEZE
HeTEAERE, ElES, IRFSEREN, SREPNERINE, B4EER KK, WRE, @#F
B2, HENMAESHANERRIM, TEREE. AMIDMM, REPEARE TIEC, HEANS
BEEMfE. 1793F1088H, XRE L, HEBEEE—HFERK, BRBSTAEUGE. ElRKN

(4)  Alain Peyrefitte, Images de I’Empire Immobile, ou, Le choc des mondes, (Editions Fayard,1989),113.

(5) (E)BE#HZLouis Pfister, (FEEERER=LTAERFE) Zaihua yesu huishi liezhuan ji shumu[Notices biographiques et bibliographiques
sur les Jésuites de I’ancienne mission de Chine,1552-1773], B&#IFeng Chengjuni¥, (At Beijing : PEF3/FZhonghua shuju[Zhong Hua Book
Company],1995) , £587501

(6) FEHFZLouis Pfister, (FEEESERSLIERFE) Zaihua yesu huishi liezhuan ji shumu[Notices biographiques et bibliographiques
sur les Jésuites de I’ancienne mission de Chine,1552-1773], B&#IFeng Chengjuni¥, (bR Beijing : P1EF3/FZhonghua shuju[Zhong Hua Book
Company], 1995), 879.

(7) Camille de Rochemonteix, Joseph Amiot et les derniers survivants de la Mission frangaise a Pékin (1750-1795), (Paris.Librairie Alphonse
Picard et Rils ,1915),79.

) 1610FRARMEHLIFIIBHE (Matteo Ricci, 1552—1610) EREM, BHREFRBG I, LRBRAMEEM. BRERMEZE
& m#EE(Johann Adam Schall von Bell, 1592—1666) Ea#K{_(Ferdinand Verbiest, 1623—1688). BBtHT (Giuseppe Castiglione, 1688-1766) &
EHETN+RA, WIMNEBEL. B Bk BREMS. RRRFEXNAZHUREARE S, MEEMINFREREEDHIKE
BET (14N). BAF] (1) 3ZE OA). BE (TA). #x 2A). BRI QA). B8 (IA). L (1A Bt R (1A BUEXXET (1A) &
i, WANEA A PESR, EPZAIERN. BE., HF. BEF. S8, NIMHIESPAMERRPHREEES NWINEEH L. “EALLAK
FAERE—EERIEEH T EN/, Henri Bernard-Maitre,Aux origines du cimetiére de Chala : le don princier de la Chine au P. Ricci, (Hautes
Etudes,Tientsin,1934) .1 Z&ETINRH=EMEEB B 1610F 21860 F BN BB EPELUERE, EEMRE LB BEPEREHATNIEN
EA” (le fondement inebranlable de 1’église catholique en Chine) » Henri Bernard-Maitre,Aux origines du cimetiére de Chala : le don princier
de la Chine au P. Ricci,Hautes Etudes, Tientsin, 1934.p.1. M= A1 TR PE R EHEH L REZNINEZ—", Peking,Ses palais,ses temples et ses
environs : guide historique et descriptif;illustré par Y. Darcy, compositions originals de J. Malval. (Tien-tsin:Librairie Francaise,1937).280.“2 J5¢
18], IR AR =i 2 R E RGN E EREFWENM T Z—". Le Bulletin Catholique de Pékin, (Pékin:Imprimerie des Lazaristes
du Pei-T’ang,1916),131.

(9) BE#ZLouis Pfister, (FEREERZTAERFE) Zaihua yesu huishi liezhuan ji shumu[Notices biographiques et bibliographiques
sur les Jésuites de I’ancienne mission de Chine,1552-1773], B&%IFeng Chengjuni¥, (At Beijing : FE43/FZhonghua shuju[Zhong Hua Book
Company],1995), 842,

(10) ZR#xTEJoseph Dehergne; 75174 Van Den Brandt; #I/Re#225Gérard Moussay ; To 2 &5 45 -FIH 3 BrigitteAppavou, (16—20tHLA
IER EHEHLFIE) 16-20 shiji ruhua tianzhujiao chuanjiaoshi liezhuan[Biographies of Catholic missionaries in China from the sixteenth to
twentieth centuries ], BKF Gengshengl®, | 78)f38 K% A ¥t Guangxi shifan daxue chubanshe[Guangxi Normal University Press],2010), 55.
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X8, FEHEBRELRHEXIR. RMA7RE, %ERLTRIABFIRA2IBEEEERES T/ WA
HR, HEARERG. SRENETEETIHE, BEEIBESIARZATN, Naditt. 11RIHE=mEF
1?%&125’9&J:?F # (Nicolas-Joseph Raux,1754-1801) £G4 fEARRIABIES A /L ISAFBR0ET. “BHAIL
I, RERE—IAZ=RER, ROTEFXETIORSHEIHK RPN EL ., AR ME R 7 EIR .
EEXHRHE —HAMMIIRIMARETZE, RANNRMZNERZELRE. HIFFENTECSENSE
CIE/RRINBERES. FEREMNAFHR G T m—d. "0 H%EEERE, REEHLTPBELE
o+, tEIEREFMEETIEES, BEElFETIERHAZNZAEMEEHLIEEK.

BHRastHAZE
HITEHER, RAEBITIEA. FRIBE, FRENH, £HRZ=1/\F. TLZETAFRKPERE
REXZH, ZERRAT\FNRYABETER. Ft1+-%.

D.0. M.

P. JOSEPHUS MARIA AMIOT GALLUS SOC. JESU PROF. VIXIT IN SOC. ANNIS XXXVIII. IN. MISS. SIN.
ANNIS XLIII. OBIIT HIC PROP. PEKLNUM DIE VIII OCTOB. ANN. DOM. MDCCL. XLIII. ZTATIS ANN.
LXXV. (IHS #7:&)(2

2 2L

iR EER R @ HISRREER A 09

(11) A Madame Amiot, soeur Ursuline, a Toulon.f&5|8.Joseph Amiot et les derniers survivants de la Mission frangaise a Pékin (1750-1795),
nombreux documents inédits.P. Camille de Rochemonteix,(Paris.Librairie Alphonse Picard et Rils,1915),431.

(12) HITENRBMMAEBESHARE. HEPWR, ZEA, BHRRR, ER38E, EEERHKIABE, 1793FI10A8HEE TIER, EF75%,

(13) BARE#EMing Xiaoyan; B#7/KJean-Paul Wiest, ([IRIEM—FEFREHEM) Lishi  Yihen-Zhengfusi [When stone speaks-
Zhengfusi Catholic Cemetery], (353 Beijing : 324 k¥t Cultural Relics Publishing House, 2007), 92.

(14) BABE#EMing Xiaoyan ; 347K Jean-Paul Wiest, ([IRIEM——IFEFREHEM) Lishi  Yihen-Zhengfusi [When stone speaks-
Zhengfusi Catholic Cemetery], (3t Beijing : 3Z#) i hR¥tCultural Relics Publishing House, 2007), 167.
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AR P

EREIPNENMEREED, AN NEACENNEE. E— T MEEMI750FE17665F, 2MAREHRFTN
ENNPEFEMNESMR, 50 WEREE, ELEENERKIME, Bl1766FE17935FE, &
i SWONF AR AT R FZA N FBEER, AN T7EZ2EROBFER, tENENFIRMERR
MEZBEKRIE, EEm. EMEEZEEE. B, REFEETTE-ZE/RE (George Macartney, 1737-1806)
£1793-1794F BRI R B AR ERTERR, AMENEREBNSHRIERESS, Bt ARELKRENE, BES
S/RENWBETAW (Staunton) EEAFRNFEELEPMH TIFF B TICEHAE AL EHEBRBR 0,
EXF, HRERFAFRER FRENENA, BATEZERRLTEEFHRENAEIN. EEFE=E
/R (Langlés) T 1805 FEXI 2= E ATR/REEHTHY (P EMIT) (le Voyage en Chine) 1T 7 #11%, FIGLLHELE T HD
i, HpthRA 7T WHRERALERSNHE. "UYESHE. ERMATSTFEILRNEE. 838
PRI, MMEE=FFE M (A= 5EXF AR, Académie des inscriptions et belles-lettres)
FENER, HHAENRIER, ERFEE. ZREURFEESEERRM, AR RIENSIFHIIRR
wmE. 0 MEFRR, WA ARESEE, REREZEFALEENTRE. XFE. MYTHER
17, RAMROORERW, BT I, AEo%.

HIEARTEERRE), BMA=AERBERAMEESHZEZE LN ZEMATEERE, 1775FX
EEBEMAERANCIE. ERFAE, HERRESHEHA, BFMEM, MEFNEINFESHR. N,
HIPENESSUE, AN BFREREENNER, BEW "PEE, MUHANR4E2EE. RERZE
FEERHLPAENTREZE., XFE, MEMBARSEXXEWA (FELH) . it WEFRIESHRZA "
FBIEE, AR E, 1eBIRE" 09, 1772545 (INFEIE) BAUES Art militaire des Chinois d’apreés
L’Art de la guerre de Sun Tzu, ZEABRTERFAR (FhFEIX) iH1405F. Y
(PEHSERIE) (De la musique moderne des Chinois,1776) B RNTEZ R MEMOIRESH

NBETEN, EZFE HERPAUCRITE. BE5 (BI85 -HE X vustome. Les scnces,

LES ARTS , LES MBURS , LES USAGES , 6.

BEEE) (Grammaire Tatare-Mantchoue, 1787) , BRAFHRIBITHZROM. DES CHINOIS,
BTHEMEEFEE, THEHE, EZFRtNRASEREBEY @& ————

b, BRE(FERE. BF. ZAR. XA, B, JRZICRK)  (Mémoires
concernant [’histoire, les sciences, les arts, les moeurs, les usages, &c. des Chinois.
) 19, H15%. HIEPHEESNE "KEILRMEZHL" (par les missionnaires
de Pékin) B2 a1 (WAE) . FEERBPREKIAELERNESSD,

BAENRTRERERANBEGHTEE, RBERIMEFLS, NEREE
B, BEZNEAMEERAPEREN, HEMNMENOKEREEFEZH T

M DCC LXXXIL
Avic Arrzosarion, st Pririisce av Rort.

(15) Joseph Amiot et les derniers survivants de la Mission frangaise a Pékin (1750-1795), nombreux documents inédits. par le P. Camille de
Rochemonteix,(Paris,Librairie Alphonse Picard et Rils,1915),432.

(16) Voyage et ambassade de lord Macartney. 5| B.Joseph Amiot et les derniers survivants de la Mission frangaise a Pékin (1750-1795),
nombreux documents inédits par le P. Camille de Rochemonteix,(Paris.Librairie Alphonse Picard et Rils,1915),433.

(17) Joseph Amiot et les derniers survivants de la Mission frangaise a Pékin (1750-1795), nombreux documents inédits.par le P. Camille de
Rochemonteix,(Paris,Librairie Alphonse Picard et Rils,1915),433.

(18) X%#75 Liu Yafang: (CNZEAYELEAAE ) Hanxue renwu qiandeming jianshu[A Brief Introduction to the Sinologist Joseph-Marie
Amiot], (FIRZ3T) Zhishi jingjiiKnowledge economy],2010(7), 143,

(19) Mémoires concernant I’ histoire, les sciences, les arts, les moeurs, les usages, &c. des Chinois. par les missionnaires de Pékin.(Paris, Chez
Nyon I’ainé Libraire,1782).
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o, HREZEZEENPARIRNEN. FEELERT, RREBARTPIERARZARNEE (AN F
FJA)  (Art militaire des Chinois d’aprés L’Art de la guerre de Sun Tzu, 1772) , #{EBAESRIELRIIE
hFETHRVR, AMAFLBSESSEN—R, HASRTPXESENE. MithE (EEFEIERP
EZinh) (Lantiquité des Chinois prouvée les monuments) T35 R E (FE) REEEHIH L FENEENK
&, AMSIEPEZ wEREMERE 2 RFEEA0E, AHREE ZHM,

= HBIERTEASZZAYRVIEH

EIANAEZRHTF, HE (JoachimBouvet,1656-1730) K& E 3 {3 )F (Jean Frangoise Foucquet,1665-1741)
« 5% % (Joseph-Henri-Marie de Prémare,1666-1736) EAL(SE) (FARFEENDPELEMAE, FAASER
RENTASIAZN(SE) Wi L, R TRRIK (“Figurisme”s4“Figurism”) . "RERBIKWHRESE
Z(ZE)" O, HIIBIATAARANRAEERANZHN A (ZZ) FA(SE) WSZEXAR, AR
ZYNESRRTFEFMR; A (RE) WHSBXR (FL) WERKIX; B (X2) WAYERNNSZZAYE
%, HETEPELHEPEBRRIAXRENESR, LUWRTEML, EMAZEREES,; HKSE, iR 7t
FRORK, LEI=fI—&; ZEMNBRES. HMBEIX (HL) IR FKICIEXE TS (Prophency) HITE
EtE. EMIIER, H(5) IREAMNEFREPEENRERX, tE2NEENATPENAIEE.
IE4h, oI UEREALN 2 S0 FR AN FIEERE. 2AMSFRRBREBREENN DA EZRHERZ
HEENESR, ZEOEERMEMATT, ERBTIREAVBEARMEK®, MEPERTRRBIRNSFEE
EMAFTRTR, MEREINAERPEXANEHTENMAE, HiINSEMRHFREASE.

MEBIAFLBUNRRIK "E 7 (L) NE" ), HANEBERETN (H2) EE(5Z) 7
TIRDHINSE,  "Stumpf(ZLEBZ——5|FF). Mailla0BF 1 E——5|& ) Regis(FEER——5|&
) BT1715FREHE M Bouvet(8), WA (L) #5E, KEKF@ ., MEEPEREHRS, L
NEREZUSFANY), FrlEdbRAF iz, k. BEE. 2. EBO ANEFENMEIE (54)
EHEREBIPNEEY. SEFREX "F. 8. K SBAFHNMmME, XNBAREEY, BEZS, OiEH
10" 9RE, HEFAANXAAMEBRENERNEZIEZEES—EBZHNAUNE, MMERSFEK
Jm, #HiEESY, ESFEENEHEE VRnsm.

RTHBZE (1012-1077) , RKBIRBELEEME, UE. BH. B&E/)\ENTHEBEEG. KBAXXN
IE, HFERARNER, MEBER. UFR. IELFX, JUAELHM. " (devient Physicien Astronome.,

(20) Mémoires concernant [’histoire, les sciences, les arts, les moeurs, les usages, &c. des Chinois”. par les missionnaires de Pékin.(Paris,
Chez Nyon I’ainé Libraire,1782),1.

(21) FFEFLi Shixue: (PRAFEMN/NEIE——BYHBRE T FEZZE <FELI0>F)IR) Zhongxi hebi de xiaoshuo xinti-Qingchu yesu
huishi maruose meng meitu ji chutan[An excellent conglomeration of Chinese and Western Novels -- A preliminary study on “Dream of beautiful
land” written by a Jesuit in the early Qing Dynasty Joseph de Prémare,], ((N*#%%) Hanxue Yanjiu[Chinese Studies ], 2011(2), 94.

(22) KEMNIZhang Guogang: (RRIBEHLTSIMNINF) Mingqing chuanjiaoshi yu ouzhou hanxue[The missionaries during Ming & Qing
dynasties and European Sinology ], (3R Beijing: P E T =5 % H iR #T Zhonguo shehui kexue chubanshe[China Social Sciences Press],2001), 272.

(23) Albert Chan, SI,Chinese Books and Documents in the Jesuit Archives in Rome,(Armonk, N.Y. M.E. Sharpe, 2002),518.

(24) E1IfdLeo Leeb: (PEEERIEF ) Zhongguo jidu zongjiaoshi cidian[A dictionary of the history of the Christian religion in
China], (35ZRBeijing : SRESIEH AR$E Zongjiao wenhua chubanshe[Religious Culture Publishing House], 2013), 125,

(25) BESRZHuang Zongxi, ZHEZQuan Zuwang : (EJRZ22) Baiyaun xuean[A Study Note of Baiyuan] (Volume , {5R7TF#Z) Songyuan
xuean[[A Study Note of Song and Yuan Dynasties](Volume I1X), A& 4 Chen Jinsheng, 235 ELiang Yunhuam#R, (53R Beijing : PEH/F
Zhonghua shuju[Zhonghua Book Company], 1986), 367,
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j,Mathématicien, Historien & presque Prophete) .COMBER BT REH v F S5SNI L 7 FRKIBBERRIM 2
TIEHE, tMUBRZEBERAE, ABRERZAXINEZF. MRIPBLEEMEEZA, BEEEEAREH
2. HERAEIRE, BMEESEANMERZESASEE, BRARKERSH, BEANASNL
BEOANAR, DIEIEAEMNEE (EREN) . EU (RTFER) PiEE“RBLUS A BFEFZH,
HOARZBWME (EREZH) ' "COEERIAER, UHAEMNEZSEHFBEFZRMALL t/IFIE
E, XMMEZEHEMY, FHIANBESR) \ERFARNRIAAN. OFILEZEAESNZAZENAA
BR, BEANUER, AZHTHE, SHEEE, "thE2E2BE, BEBEMTER" @, HREAY
AEMERRE (RRIS) T, KTRFH, ETFEHE, JETFHE. ZOFE/fE, A+Bt%.
R ME], SEARTAR RS ENISET FEE, SRMmENFEEN:

Lorfque je vins au monde,
Dans une paix profonde
Tout refpiroit ici
A préfent que je meurs tout eft eh paix auffi.
Paffant, veux-tu favoir mon age,
Ce que j’ai fait,& quel fut mon partage?
En peu de mots je te réponds ainfi :
J’ai foixante ans, plus fept, j’ai vécufans foitci ;
Et pourtant, dans toute mavie,
Il n’efl rien dont le fouvenir
Doive exciter en moi, fur ce qui I’a remplie,
Les remords, ou le repentir.
Entre le Ciel, la Terre & mon etude,
J’ai vu tranquillement s’écouler tous mes jours,
Egalement tranquille,& fans inquiétude,

J’en ai vu finir I’heureiix cours®?

MmBEFE AR LE, BEREARAME.

MY FIKE (1020-1077) N5, HBHSKEKBEEBALRIAGE, EBO0HRA(SE) (UM
o, MiHEBHSZEROR, RUIRE "KERS" . “SBRME, #TEHAt a—AlAm EN
m. MERTR, ®RAER, AH—fEHAE USHEE) k@RS, BH_F (1057F) , KH
EF (STE) didt, BRBHmZiN, KEETHEEFREL B (5), HA2EHTRELR/N

(26) Meémoires concernant I’ histoire, les sciences, les arts, les moeurs, les usages, &c. des Chinois,par les missionnaires de Pékin.(Paris, Chez
Nyon I’ainé Libraire,1782),49.

(27) BESRZFHHuang Zongxi[fZ ; ZHZQuan ZuwangiME, (BE/RFZ) Baiyaun xuean[A Study Note of Baiyuan] (VolumeIl), {ZRITFZ)
Songyuan xuean[[A Study Note of Song and Yuan Dynasties](Volume X ), Bisz4=Chen Jinsheng, £33z ELiang YunhuamsatR, (A6ZR Beijing : P 1k
F/EZhonghua shuju[Zhonghua Book Company],1986), 470,

(28) Meémoires concernant I’ histoire, les sciences, les arts, les moeurs, les usages, &c. des Chinois,par les missionnaires de Pékin.(Paris, Chez
Nyon I’ainé Libraire,1782),50.

(29) Ibid.

(30) Mémoires concernant I’histoire, les sciences, les arts, les moeurs, les usages, &c. des Chinois”. par les missionnaires de Pékin.(Paris,
Chez Nyon I’ainé Libraire,1782),54.

(31) Ibid.,53.
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INEHITEERE, 'EE" RIEENE, KERT (5R) WEERE—NEAXE. BEMRZA, &4 48, &
FEZNAERERIKIFAC. HiE], KENE/ILEN. BB _RREaN(5L2) RETECHIE, 5l
EEHXENEEL, KEHFEM, TEEERK, HETYHEILG T8, SR "SI_EZE, HE(
)|, Sk, gEiz. "OE—N, “EFREAIKR. BREFLBERLFILZFHE, WELE
—FRTEFHEF— (FREE) . (AR). (EX)%5. HEIPFEEINERKIBNAAZE, IANAMER
A, BB, RRXZa. 9

MIETEELRARER, B (1017-1073) AL ELHEBERNERMNWAR. BRBEHFBEA, HoPE
PABE) BN, REFERMAEE, AR B _RirATRNEHEAXRE, BIEGEEREE (BL) 4
—_ %, BB NEFNEZMR CUR) . (&) WERSHF, tiEd — 5"h" X%, "5
117, (BERY. A% _%, —All—. BHA—, —£hH. F—&IE, NWKAE. " OEILEM EEF)
HRORROB, BIXRALRIORSR, M _EZH—EREG ARELY R RIE, RETR (KR)
“FARH, FRBHAESRTT, ATERY), REVFAIC, & "TRZE, —hAZiE, PamE. ZERS,
WERY . —SRE, {EERY. IMEEMEELTE. " COHFERMNIRTERALS, AlEL "
AR =, A2 "BEFMER", HFRLWEAXRAE—, WHEEZEW. FFEIHK, BIEAE " ZEL
b, B, WHNIS. ", RT(5E) WEFE, B(RER). (BH)%. HEAREIREEE
+=%F, BEmEL, BiEETa, ZEaE, #eEE, AN TFEE, AMRZRERBERR KEFH
. X5 (RTFER) PICHE—B, "BSE+=%F, B&xR, ZHTE, #emEA, AEAFERE. "

X 12, HEIRESKIZEF (1031-1085) EXNZHMRD, N (HEL) WEE. tMANIENAH
ER(5R), HTRCREHITE (10565F) , ERIDAFAWH (Z) (1l fe mit a expliquer publiquement /°Y-
king), MIEBRNMRESEEW (5) 2 ABRKLE. ESREEZEIFHFH, KA(SHL) OF. EER
NIEFETEE, REEE, WEIVM, MHEEMURR T MRS E R T WONAEFS O, &bk
BEFRRZTHIA E (Les deux traits que je viens de citer, & plufieurs autres femblables que je pourrois citer
encore fi je les croyois propres a piquer la curiofité du le&éur Européen décelérent le talent de Tcheng-hao) ¢
. MEBKXBEAAZEZAN. EHNEZERSDP, MOBER(GL) WEEHE, FE2REHE "KE" 5(
5E) PR AR EBBH R, ¥ EE25 FR ET, BIR "RIE . BREEE, EHENEBEAERE
B8, i "BBE S E" U NMARFMing-taoJien-cheng 0, XEEMIAKRFERIEB NS, BATLAH.
RTRBET=F (12205F) , BREFA "@R" . RIERZHITE (12415F) , NEHERA IERE"

(32) Ibid.61.

(33) ESRZFHuang ZongxilRE ; £HEQuan ZuwangtME : (#ZESFZ) Hengqu xuean[A Study Note of Hengqu] (Volume I) , {ZRITFZ)
Songyuan xuean[[A Study Note of Song and Yuan Dynasties](Volume XVII ), BRsE4Chen Jinsheng, ZZ3i5fELiang Yunhuasa®, (63X Beijing :
16435 Zhonghua shuju[Zhonghua Book Company],1986), 663,

(34) Meémoires concernant I’ histoire, les sciences, les arts, les moeurs, les usages, &c. des Chinois,par les missionnaires de Pékin.(Paris, Chez
Nyon I’ainé Libraire,1782),67.

(35) AZEZhouDunyi : () Tongshu[Yijing Studies of Zhou Dunyi], {(FZEIEE) Zhou dunyi ji[Collected works of Zhou Dunyi], F552HE
Chen Keminga4R, (63RBeijing : PEH/FZhonghua shuju[Zhonghua Book Company], 2010), 32

(36) R, 5.

37 BLEH, 13.

(38) ESRZFHuang Zongxi/RE ; ZHEQuan ZuwangiME : (FZSFZ) Lianxi xuean[A Study Note of Lianxi] (Volume 1) , {5RITTFZ)
Songyuan xuean[A Study Note of Song and Yuan Dynasties](Volume XI ), BRsE4Chen Jinsheng, 2235 1ELiang YunhuasiiR, (353" Beijing :
th1E43FZhonghua shuju[Zhonghua Book

Company],1986), 481-482.

(39) Mémoires concernant I’histoire, les sciences, les arts, les moeurs, les usages, &c. des Chinois”. par les missionnaires de Pékin.(Paris,
Chez Nyon I’ainé Libraire,1782),82.

(40) Ibid.,89.
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, FMNEAFERE" . EA(RTER) PIIERM, "XBARRWMAZEREER PEXE , BE
=%, Bl &R . FhoE EUEAE, MEAFEHE. "¢

HIRRREM T AR (1033-1107) , MAREMN-AM XS, i3], BRIEARINFES, 7
FABMEE], ARATHIAE, BEEBLFLEEREARS, thRNRE, 3888, B
fE, ENLEBHESEAZE. ZNEZETREN_ERRL, "'M_BFRERFERZE MAERT
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REE. NEASEAYNICE, ZEEFHIHEFRHAZI, LBES.
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R FPETRANEM. FHIAN (52) PREXFSEERHANERNEBIK A,
4 £ (F2) NERPESEANERENER, XS5EERAMS.
(5) EEPNZ R EE 111 - #HEF(NicolasFréret) N RIS EX LB ZHFIENIT I (BL) B EF
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(41) BESRZFHuang ZongxilRZE ; ZHEQuan ZuwangtME : (A& 28 ) Mingdaoxuean[A Study Note of Mingdao] (Volumel), {RITFZE)
Songyuan xuean[A Study Note of Song and Yuan Dynasties](Volume XIII ), BRE4Chen Jinsheng, Z2i5{ELiang Yunhuamit®, (63X Beijing :
16435 Zhonghua shuju[Zhonghua Book Company],1986), 540.

42) ELEH.

43) B, 652.

(44) Meémoires concernant [’ histoire, les sciences, les arts, les moeurs, les usages, &c. des Chinois. par les missionnaires de Pékin.(Paris, Chez
Nyon I’ainé Libraire,1782),111.

(45) Mémoires concernant I’histoire, les sciences, les arts, les moeurs, les usages, &c. des Chinois”. par les missionnaires de Pékin.(Paris,
Chez Nyon ’ainé Libraire,1782),230.
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CAPELCFEEEE, REMSERENOIE. " @ e

FEHEBLEME, SHEREEZFE(PETSKIS)
(Memoire sur la musique des Chinois tant anciens que modernes) “”
(MEE) PLUSZFHIEMBECF A RENEM, NMmEEME -
BrERNERE. RRABRM RSP ERFENENEZHRIE 4 PARIS
RIESMME, ZFUMRMEN T BESMMMIRTEAR (K Gl e Doty Line 1o o frks i b
FH) WEE. RIIFBREEHEBIAR. MEMZAZR :
BUNEARN, HEERBAEAE.

BT ®RERER KRS, "BREKER FrEBOKEM
KIEZE" (Je favois paffablement la Musique, je jouois de la flite
traveriiere & du clavecin) “. HEMFIANSREE&XETIATUMN, HFMITTRAWERN. HEEEARR
KREEREBRBIWFEIE, RPRAZPFENESMNZE L, FT1754FEFEXNEFHAESHEAFE L
N (1642-1718) B9 (& RE1E)  (Kou-yo-king-tchouen) HTENEFITIC. HEIHIANIEPRIEELHE (Un
ouvrage fort estimé) , MEBPEINERLFTHILZH, HEPRE= (HEE), ZRX(HLE)XF. ¥
BEPELEBPEX (BE) HREFEF. MEEBZFAUESHTNSEULL "FM2&/D" L HmENRE,
ERFPEFEREANMN, Fr2NFEASERANEBRRHITIER, NMEE%IKEEEAPHIHEE
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ZH, AN ERFEANEBNEE. E_E22NBEANAENIFTNEE. F-822RTH
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%, MWzahBgBNE. FAEXFZE2RAINBILNFHNER (WEAR) . EAEERTHEERNBK
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cuite) 2 (la calebaffe). 7K(le bois). 17 (le bambou). %8 (la peau tannée des -animaux) “”, FHEBMHEIINH
REBHEXINL. BOEX (Le fon de la peau etoit rendu par les tambours). 2= (le fon de la pierre par les king). £ (celui

RE A PEKING

,
a Parlenient.

M. DCC LXXIX
Apsc Appnonazion, kv Priyitscr nv Ros,

du métal,par les cloches). ! (celui de la terre cuite.par les hiuen). = (celui de la foie , par les kin&les ché ). £

(celui du bois,par les yu,& les tchou). & (celui du bambou, parles différentes flites & les koan) F1%E(celui de la

(46) XF#F5 Liu Yafang: CNZEAYELEEAAE ) Hanxue renwu qiandeming jianshu[A Brief Introduction to the Sinologist Joseph-Marie
Amiot], (FIRZ3T) Zhishi jingji[Knowledge economy], 2010(7), 143.

(47) 1TT0FHBPEESETHMN (HFE  £) MPARELREER ZFRBIEN (REBX) BRI (PEESFKIS) « 1780F XK
WA ((PEFHE BZE, ZRAMRIBERITRE)).

(48) Joseph Amiot, Mémoire sur la musique des Chinois , tant anciens que modernes,(Paris, Chez Nyon I’ainé Librairet,1776), 2.

(49) Joseph Amiot, Mémoire sur la musique des Chinois , tant anciens que modernes,(Paris, Chez Nyon I’ainé Librairet,1776),34.
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calebasse, par les cheng) . COMEAMWAFEM, NEEHEREIPIE, B (koung) —& (chang) —H (kio) —7=!
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TH(ou-y ) , #RINPHE”, NFE. K& (Ta-lu). FiP(kia-tchoung). {5 (tchoung-lu). #£P(lin-tchoung
)» M5 (nan-lu). MN£P (yng-tchoung) #R“/NPRE”CY, ABE. EFE, NAKHR, S+ _&#, BHHE
FH. FAFH, £X{ZBARAZFEFHA“parfaits” (SEERY) , FAN“imparfaits” (AT&EH)) , PFHEMBEEFEARK
X5, BE (ALY PicH "FHS . &8, Kk, . #E. /0. TH. BE: Ka. Nft. #Ea.
REp, ha. koo, REAE, RNEXNFE, ARES, tEARE, HsSAat. " OEENA
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B, Rtz ERTIU.
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KENEX, HMERKET(BE). 1. 3. 5. 7. (fEAFTE, AMH, BINIR
FRHZ — TP EIE B (esprit vital cherche a produire) ®, 2. 4. 6. 8. 10
ERNEBEL, AR, BMNRAERNE—MEHMUMSKELENER, HERE®E
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HESE, ARRRAE, KKK, BRAEREE, FM. £(Z8) 1 ( |
&)y, () BPEZEI TS, BBSARNAE, HAZRAENEERSE
{EPRFANERNE ., MIEMRPER T (52) .«  (18) IR Z S REESN,

(50) PEAE LERNREFRFHEE, ARNSTANNRSIZEER, 20& . 8). 8 &), 2 (E. 3.1 R, B). 58 (£,
). £ (. &), B (8. B AN #. B 825. Ibid., 34-35.
(51) Tbid., 51.
(52) Ibid., 26.
(53) #ZZheng XuanyE, T AEJia Gongyanki : (E*L EHR) Zhouli zhushu[Commentaries on The Chou Rituals], Z=#£Li XueqinF &,
(+=£%£F#) Shisanjing Zhushu[Commentaries on The Thirteen Confucian Classics J#rmZ, (3R Beijing : IEIRAZF H AR#1 Beijing daxue
chubanshe[Peking University Press],1999), 622
(54) Joseph Amiot, Mémoire sur la musique des Chinois , tant anciens que modernes,(Paris, Chez Nyon I’ainé Librairet,1776). 96.
(55) Ibid.
(56) #BZZheng XuanyF, TWAEJia Gongyaniti : {(E1LEER) Zhouli zhushu[Commentaries on The Chou Rituals], ZEZ#Li XueqinF 4R,
{(+=£F#) Shisanjing Zhushu[Commentaries on The Thirteen Confucian Classics]#RmaZ, (A5ZRBeijing : IR AZ H ARt Beijing daxue
chubanshe[Peking University Press],1999), 607,
(57) BLH, 608.
(58) Joseph Amiot, Mémoire sur la musique des Chinois , tant anciens que modernes,(Paris, Chez Nyon I’ainé Librairet,1776). 138.
(59) Ibid.
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(69) [EL#, 1239,

83



[ 2 A PR T 2 209, 2 0 2 24767

P& BIEMN=0Z— (=72m) , 485k4/3, F642fU, NAE’. MXS. &. A. #. PEATES,
MRAPENAE. (TESESXWNE™, DINE)

Noms des 1u. Heures chinoifes, Sons.

1. Hoang-tchoung . .. Tlee ...... fa XIb, — minuit,
2. Ta-lu . ...+ Tcheou ... .. fax, I=IL

3. Tdy-tfou T £ Y (T | | S A T4

4. Kia-tchoung. .. . . Mao ...... Jol%.. V=VL

5. Koufi . . ov . .. Tchen ..... la VII - VIIL,

6. Tchoung-lu . . . o . See .. ..., . % IX-X

7

8

Joutpin . .o v v Ou oL A KI—midi,

. Lin-tchoung . . . . . Ouer .. ...  u, I—II.
9. Y-tfe. ... . oo Chen ..., wg ., Hi—IV.
10. Nan-lu . . ... ... Yeou . .....r V-=VI
IOy oo Hu (e). . ... reX,  VII— VIIL
12, Yng-tchoung . ... Ha ......,. mi, IX-X.

(e) Ce mra&ere fe lit egalemem hiue , fiu ouﬁ;. Voyez le Tome Il de ces M-
moires , pag. 96.

FRLEE I, %ﬁfﬁﬁﬁﬁﬁ@qﬂﬁéﬁzi@ﬁﬁ ERAZIERNZS, F(S2) REATT. RKith Z2HEEIE
MSUEWMFEMANNA, AfSZEFRRER T2E SRR ESEROCE, BRIBELK, AESRIN—L
IE%YE%‘BKH%;FW%IE (FEHSKRIS) .

GZMEZ, HBRART (HE) WRINME, FRELUNBETNSZERS, TEEENEHFTLERZ
BREINLE, thEREBER(S) %, MMESEHIBICEM, FRNLENPERBWREALE. AMmthPran
N, [ESRHNEH, FAEFEN "R —REESRSLT" OMERENEZMET, KARRTFENPEIL
EERD, H—ERNOMTETLE. BEINRRIKSFMANEN, SHEAEMERNLEER, ™EEYIRN
£, EM(SE) MEAVHE. NAKMS, XNE2—FPFER "BR", P 42K 5 REFHFEAT]
FE. HULEA E, [ (5%) BRBUEMEMAS N TARIRON, NEHHRONE A RIRECISEREICIREE.

English Title:

Throughout History, Taking Book of Changes As The Path: Jean-
Joseph-Marie Amiot’s studies on Book of Changes

Xinyu CHEN
Associate Professor, Department of Philosophy and Culture, Beijing Administration Institute, Xicheng,Beijing, China, 100044.

Email: chenxinyul986517@126.com, Tel: +8619910701517.

Abstract: As an early French Jesuit who came to China, Jean-Joseph-Marie Amiot was praised as “the last sinologist among the Jesuits who

entered China”. He is knowledgeable and profound, has studied Manchu and Chinese characters, and has made remarkable achievements in

(70) Joseph Amiot, Mémoire sur la musique des Chinois , tant anciens que modernes.(Paris, Chez Nyon I’ainé Librairet,1776),231.

(71) XUF#F5 Liu Yafang: ONFAELEERAE ) Hanxue renwu giandeming jianshu[A Brief Introduction to the Sinologist Joseph-Marie
Amiot], {#IRE5F) Zhishi jingji[Knowledge economy], 2010(7), 142,

(72) BABE#Ming Xiaoyan. ZEi7iKJean-Paul Wiest, {[ISL BN — —[EBFREHEU) Lishi  Yihen-Zhengfusi [When stone speaks-
Zhengfusi Catholic Cemetery], (53R Beijing : X4 hr#t Cultural Relics Publishing House, 2007), 163,
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poetics, music, history, art of war, translation and other aspects. This article focuses on his concern for Book of Changes, he returned back to
history and analysis of the characters of Book of Changes , he took studies on Book of Changes as the basis of music theory, and worte De la
musique moderne des Chinois. His studies on Book of Changes not only the basis for his use of European language systems to study Chinese

music, but also provided a possibility for the exchange of Chinese and Western culture

Keywords: Jean-Joseph-Marie Amiot; Sinology; Book of Changes; Music
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The Last Remaining Jesuit in China after Suppression in Europe

Jingjing LIU
(Wenhua College, Wuhan, Hubei, China)

$0=E

Abstract: This paper will attempt to show the Jesuits’ situation in China and Russia through Fr Louis de Poirot (1735-1813 E/&%%)’ s life.
He was the last remaining Jesuit in China (the new Jesuits returned to mainland China on 11 June 1842), and was a link between the Old Jesuits
and New Jesuits.The first section will introduce his life in the Chinese court. He was the last of the Western painters who worked for Qianlong
along with Father Giuseppe Panzi. The two painters replaced the more famous fathers Giuseppe Castiglione and Jean-Denis Attiret. He was also
in charge of the translation between Latin and Manchu for the diplomatic correspondence between Pekin and Saint Petersburg. He was the first
to translate most of the Bible into Chinese and Manchu. The paper will show the attitude of Chinese Emperor and other official’s attitude to the
suppression, Did they even care about the suppression of the Jesuits? What’s of any concern to them? The second section will present a precious
letter received from Father General Brzozowski written on Sept. 25, 1806 with the help of the Russian ecclesiastical mission. Father General
Brzozowski asked whether Fr Louis de Poirot had received Gruber’s permission to rejoin the Society and to enquire about the situation of the

other fathers in China and the Chinese church. He also mentioned their attemption to enter China and the Jesuits’ situation all over the world.
Keywords: Louis de Poirot, suppression, rejoin

Author: Associate Professor, Wenhua College, Wuhan,Hubei. Email: jingjing0329@gmail.com; Tel: +86 15387025490

Pope Clement XIV dissolved the Society of Jesus in 1773. The withdrawal from China of this dynamic segment
of the missionary force exposed the church to successive waves of persecution. The Jesuits only returned to China
on June 11, 1842, twenty-eight years after the Pope revoked the suppression. Among the last Jesuits to work at
the Chinese court were Louis Antoine de Poirot (8B,5%51735-1813) who worked for the Qianlong Emperor as a
painter and a translator. This paper will focus on Louis de Poirot, who was the last remaining Jesuit at the Qing
court and was a witness to that difficult period and lived to see the restoration of the Society.

Louis de Poirot was born in Lorraine, France, in 1735 and brought up in Italy. He entered the Jesuit novitiate
in Rome in 1756 and finished his studies there. He arrived in Peking in 1770, by way of Canton, with his colleague

Fr Louis Cipolla.®V On September 29, 1771, he arrived in the capital and began his mission at the Qing Court.

The publication of the suppression of Jesuits

The suppression of the Society in China happened in two phases. The first phase took place in 1762. In that year, the
decree of the Portuguese King ordering the onfiscation of all Jesuit property and the arrest of all members of the Society
was put into effect in Macau which fell under the Portuguese authority. All Jesuits (of whom around 20 were related to

the China Mission) were sent to Lisbon. Some died at sea, others in prison. After 1762 no Jesuits resided in Macau.®

(1)  Louis Cipolla (5735/8) was born in Sicily and went to Peking in 1771. He was good at glass and crystal manufacturing. See Louis Pfister,
Notices biographiques et bibliographiques sur les Jésuites de I’ancienne mission de Chine. 1552—1773 (Shanghai: Imprimerie de la Mission Catholique,
1932), vol. 2, 965.

(2) See Liu Jingjing, “Restoration of the Jesuit Mission in Macao”, in Eilo Yu, ed. Macau-in-Coimbra 2014.: Highlights from the EACS ‘14
Conference, (Macau: Instituto International de Macau, 2015), pp.297-314
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When the Qianlong Emperor learned that the Society was no longer under the protection of Portugal, he
said:“My Jesuits do not need the protection of a Portuguese prince. It is [ who am their protector. If one were to fail, 1
would punish him but I do not want him to go into exile, or deprive my empire of men who are so useful.” R Z HB ik
ZTEFIAGTEIRE. RABKRFZREAN BALEFERANBZ  AFRARS AR RE Z AZERE
M. ) So the Jesuits were able to remain in Canton without having to fear prosecution by the Portuguese authorities
in Macau; new missionaries could go to work for the Court in Peking and replace the old. The Emperor defended the
Society against all the attacks to which it was exposed which aimed at nothing less than to exile all Jesuits.

The second phase was the execution of the brief Dominus ac Redemptor by Clement XIV (1773), which
abolished the Society of Jesus.® The brief of suppression was delivered in Nanking on 17 June, 1775. The Jesuit
bishop Gottfried Xaver von Laimbeckhoven and five Chinese Jesuits signed it in submission to papal authority.
The Jesuits in Peking, dealt with the news of the suppression differently. Some Jesuits, as early as November 1774
when they first received the informal message that the Society had indeed been suppressed, immediately declared
themselves no longer Jesuits. Critics said that they wanted to be free from the yoke of obedience and to live a
more independent life. Other Jesuits in Peking argued that they remained Jesuits until the papal brief was officially
published in Peking (in November 1775).In the meantime, disputes and confusion arose.®

At that time, the Chinese Jesuits constituted one third of the total number of Jesuits. The others were mainly
Portuguese Jesuits, belonging to the Chinese vice —Province which was under the Portuguese Padroado. Another
group were the French Jesuits, who belonged to the French Mission. They were sent with the approval of the
French King. There were disagreements among the bishops about who had the authority in Peking to publicize the
decree of suppression. Then arguments about policy and about the property that once had belonged to the Society
arose among the ex-Jesuits, and between the ex-Jesuits and the missionaries of other orders.

Before the Suppression, Francois Bourgeois (58#£351723-1792) had been the superior of the French
Jesuits in Peking. Although he gave up his position of superior when the Brief of Suppression was published, he
continued to administer the property of the French mission. This was against the letter of the Brief, which ordered
that all authority of all Jesuit superiors must cease, even in temporal matters. Some of the French ex-Jesuits who
were working in the Imperial court, especially Jean-Mathieu Ventavon (CE3E), ® Jean Joseph Marie Amiot
(32128H), © Jean-Baptiste-Joseph de Grammont (Z21##7)? and Louis de Poirot in 1775 proposed a different

way to deal with the property instead of the previous system of administration by one man. They argued that

(3) For overview of the suppression and restoration, see Jonathan Wright, “The Suppression and Restoration,” in Thomas Worcester, ed., The
Cambridge Companion to the Jesuits (Cambridge University Press, 2008), pp.263-277, and more refer to Robert Aleksander Maryks and Jonathan
Wright, ed., Jesuit survival and restoration: A global history, 1773-1900 (Leiden / Boston: Brill, 2014).

(4) See Ronnie Po-chia Hsia, “The end of the Jesuits Mission in China,” in Jonathan Wright, ed., The Jesuits’ Suppression: Causes, Event, and
Consequences, Cambridge, U.K.: Cambridge University Press, 2014

(5) Jean Mathieu de Ventavon(3E5#%1733-87) was trained as a clockmaker, and he constructed mechanical curiosities for the Qianlong emperor
and repaired clocks as well. His work so pleased the emperor that he was kept very busy and had no time to study the Chinese language. He was required
to make an automaton that could write in Manchu. He also set it up so that it could write in Mongolian. After his death, the Lazarist Charles Paris (1738-
1804) succeeded him. Zheng Cheng A8¥%: Qianlong yu Wo-bang: Yesu hui shi Wang Dahong jie shao Xiyang zhu cheng shu shi shi gou chen Bz [£E37%X
. B S TE AN BFDE SIS B #950, in: Aomen li shi yan jiu JBFIEE SLHFFE 2014, no. 11, pp. 201-205

(6) Jean Joseph Marie Amiot (#12RH1718 - 1793) was sent to China in 1750. He soon won the confidence of the Qianlong Emperor. He was a
correspondent of the Académie des Sciences, official translator of Western languages for the Emperor, and the spiritual leader of the French mission in
Peking.

(7)  Jean-Baptiste-Joseph de Grammont,(321%441736-1812), who worked at the Court as an astronomer and musician, baptized the prince of

Korea.
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property should be controlled by a board of administrators in a democratic way, and each man should have his
own savings.®

In 1780, due to disagreements, missionaries asked the Emperor to intervene. In1781, the Emperor appointed
a team composed of several officials to investigate the situation. Finally the Emperor decided that all priests,
regardless of their nationality, should handle their own property. For the position of administrator, the Emperor
considered it was inappropriate for himself. He decided that each priest, in turn, be administrator for one year. The
order was decided by drawing lots. (BRBIAFIEZ Z2RZEABTERE, MBEALAGSHE, T/EREE—
tfE. EEEEZ ABEAWREE—F, BHEREEZ. )

The arguments about policy and property were finally resolved in 1783, while the Lazaristes were
appointed to take the place of the Jesuits in the Chinese mission and Alexander de Gouvea (5 1%1751-1808)®
was appointed as the new bishop. The Lazarists and the new bishop arrived in Peking in 1785. Their arrival offered

a solution and finally established peace.

Mission at the Qing Court

In any case, in the year 1724 the old dream of converting the Son of Heaven came to an end. In spite of the
prohibition, Christianity lingered on in all provinces (or even flourished, as in eighteenth-century Sichuan), but the
role of the missionaries that were maintained in Beijing was now completely reduced to that of “foreign experts”.
Under the Qianlong emperor that atmosphere generally became less hostile, and the Emperor used the technical skills
of the foreign experts for his own luxury and leisure purposes. To a certain extent, they became indispensable to him.

After the dissolution of the Society of Jesus, the number of missionaries working at the imperial court
decreased considerably, so much so that after a few years even the Emperor became alarmed, lest he might lose
their valuable services. In 1778 an imperial edict, dated 27 October, ordered the governor-general in Canton to
look for Westerners. The order was renewed on 25 May 1781. When toward the end of 1782, two Franciscans
arrived in the Capital, they were welcomed by the Emperor with gifts beyond the customary.!?

But still, the prohibition remained in force. The persecution of 1784-1785 (usually called “the great religious
incident”, K 28) was the worst persecution up to that time."" It did not break out because of a sudden wave of
anti-Christian sentiment, but because four Franciscans ignored the prohibition and were arrested in Hubei on
their way from Macao to their new parishes in Shaanxi (October 1784). It was suspected that they were on their
way to help the Muslims in Gansu who had been revolting against the government since 1781. A search for
missionaries and Christians in other provinces followed. The arrests and trials confronted the authorities in Beijing
with Western missionaries sent from Macao to the Provinces, and with Chinese priests who had received their
education in Europe or Southeast Asia and all were working for a foreign organization (Propaganda Fide) under

the direction of a procurator at Canton. Within a year a large number of priests (including Chinese) who had been

(8)  See Joseph Krahl, China Missions in Crisis, Bishop Laimbeckhoven and his Times 1738-1787(Rome: Gregorian University Press, 1964).
Camille de Rochenmonteix, Joseph Amiot et les derniers survivants de la mission francaise a Pekin (1750-1795)(Paris: Alphonse Picard, 1915).

(9) Alexander de Gouvea(;%1-31751-1808), was born on 2 August 1751 at Evora, in Portugal. 1773 he entered the Third Order Regular of
St. Francis (TOR). Appointed bishop of the Diocese of Beijing by the Portuguese crown on 22 July 1782, de Gouvea arrived in Beijing in 1785 and
reestablished peace amongst the missionaries; disappearance of the last signs of resistance to the bulls against the rites. He did much to revive the religious
fervor among the 3,000 Catholics of Beijing. At court he held the position of mathematician and was a vice-president of the Bureau of Astronomy.

(10) Imperial Government, pp.16-17.

(11)  An extensive and well documented study, based on Western and Chinese sources, is Imperial Government (1948), pp.197-208.
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located in the provinces, were exiled to Yili (a border region in north-western Xinjiang Province) or deported to
Beijing, where they were condemned to life imprisonment (ten of them died there).('?

When there appeared to be no connection with the Muslim rebellion, de Poirot and others urged the Emperor
to release the twelve surviving missionaries from prison (November 1785) and allow them to stay in Beijing or to
go to Macao. Although this incident meant a serious setback for the underground mission in China, twenty years of
relative peace followed. One of the reasons was that lower officials no longer reported the presence of missionaries
to Beijing, because in 1785 many of them had been punished for having tolerated missionaries in their territories.'

Apparently, a last attempt was made by some missionaries in 1793, when they cleverly slipped a plea for free
proselytizing into the translated text of the requests submitted by the Macartney embassy. Qianlong’s reaction was clear:

As regards the doctrine of the Lord of Heaven that is upheld in your country, it is the doctrine that is professed
in Western countries. Our Celestial Dynasty follows the doctrine and laws that since the beginning of time have
been handed down and created by saintly rulers and wise kings; these are the constant principles followed by all Our
innumerable subjects who do not dare to be deluded by strange theories. As to the Westerners who are employed by
Us in the capital: they must stay in their churches, and are not allowed any intercourse with the Chinese people, lest
they unlawfully propagate their doctrine. Strict indeed should be the distinction between Chinese and barbarians!('9

Fr Louis de Poirot got special permission from the Qianlong Emperor which allowed him to preach to the
Han Chinese in Peking but not to the Manchus or the elite or upper class. However, for most of his missionary life,
he just was an important painter appreciated very much by Qianlong emperor.

After 1795, China was under the reign of the Jiaqing Emperor. As opposed to the Qianlong emperor who
appreciated westerner skills very much and to some extent, protected the missionaries and Christianity, Jiaqing
hated missionaries and Christianity.

The year 1805 was marked by a persecution of Christian communities in Peking. Later, more and more

decrees against Christianity and foreigners made it impossible for Louis de Poirot to do anything.

The following decree, which can sheds light on the situation®:

The people in Europe are wont to worship the Lord of Heaven, and when, as followers of that religion,
they were from the outset permitted to spread and practice the religion among themselves, and not
prosecuted for it. But if they swindle and mislead the Chinese, and in the worst case arbitrarily
appoint Chinese pastors and other title-bearers, or spread over the various provinces, this certainly

involves a serious violation of the law.

And if Chinese living in peace, are seduced and misled by them to such an extent that they propagate
that religion among themselves, and can no more escape from its deception, what is this but wild

opposition? Let us remember that this religion does not profess the worship of any god, nor the

(12) On the 11th of the 11 month (Dec.23) of 1784, an Imperial decree was addressed to the Council of State, Shi Lu, 258

(13) Imperial Government (1948), pp.164-165; cf. Kenneth Scott Latourette, History of Christian Missions in China (London, 1929), pp. 173.

(14) Da Qing Gaozong Chun huangdi shilu K /E =R EF B EE, J. 1435, £. 19b (in Da Qing liechao shilu X /EHIFASEFE, Mukden, 1937).

(15) 29th of the 5th month (July 18 1811)The emperor decreed to the Chancery that the Board of Punishments had sent the following
advice and reply concerning a memorial presented to the Throne by the Censor Kan Kia-pin, in which he proposed that special laws should
be enacted for the punishment of Europeans preaching their religion( FAIANE B ZE B LS H R W EBBRELFABELBAFEE—7). Shi
Lu, 100
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veneration of ancestors or the dead, and therefore overtly opposes the orthodox Tao, so, when the
Chinese listen to it and follow it, spread and observe it, accept its falsehoods, and put up title-bearers,
is this anything short of opposition and rebellion? If no rigorous laws are made to punish such things

on a large scale, how can these heresies be stopped, and the human hearts be kept orthodox?

Henceforth, if Europeans print religious writings, or found communities or preach, thereby poisoning
and misleading many; or if Bannermen turn to the Europeans, and become promulgators for them,
privately appointing titularies, so that the fire of error reaches the masses, then, if sure and reliable

proof'is found against these culprits, they will face immediate execution.

For propagandists who fan the fire of error, but without misleading people in great numbers and
without employing any title-bearers, the punishment to be fixed shall be strangulation, with reprieve
of execution until after the revision of their sentence. And simple followers who embraced that
religion and did not mean to apostatize, shall be given in slavery to the Solon Tartars, and it they are

Bannermen, they shall at the same time be expelled from their Banner-regiment

Andwith regard to the Europeans now living in Peking, they shall be in chargedfwith only astronomical
calculations at the Bureau for the Observation of the Heavens, for they possess no other abilities to
render service to the Government. And they who have no knowledge of astronomy, why allow them to

live here with the others and provoke trouble?

The ministers entrusted with the administration of that Bureau shall forthwith make investigation
about this, those in employ for astronomical work at the Bureau for the Observation of the Heavens
can be left in office, but the other Europeans shall be sent to the Viceroy of the two Kwang, who as

soon as a ship from their country calls at Canton shall send them back therein to their own land.

And the Europeans who remain in Peking in Government employ, shall be kept under control with
increased strictness, in order that their intercourse with Bannermen may be effectually stopped, and
the poison emanating from them be kept away from the provincial districts. Since Europeans are no
more wanted in Government employ, why should they be allowed to go there by stealth and spread
their heretical religion? Every Viceroy or Governor shall strictly examine with all his energy whether
there are any roaming about in his jurisdiction, in which case he shall immediately track them, arrest

’

them, and prosecute them one by one, in order to purify both root and stem.’

Louis de Poirot was allowed to live in Peking just because he was too old to make the long journey back to Europe.

As a painter

In 1773, the 38th Year of the Qianlong reign, de Poirot was allowed to work at the Ruyiguan ¥ EE.(9 The

Ruyiguan, where the most prestigious painters painters worked alongside the best craftmen, could be said to be

(16) Qing zhongqi Xiyang Tianzhujiao zai Hua huodong dang’an shiliao EPERFDFR EHAEEEBNEZE LR (Historical Sources in the
Archives of Catholicism in China in Early and Mid-Qing Dynasty), ed. Zhongguo di-yi lishi dang’anguan PEIEE—ESHEZEEE (First Historical

Archives of China), vol. 4 (Beijing: Zhong Hua Book Company, 2003), 4: 480.
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the Academy of Painting. The idea had originated with the Yongzheng Emperor, but the Hall was founded in
the first year of Qianlong, initially housed in the Southern Hall of the Qixiang Palace F{#¥%= in the Forbidden
City. The Qianlong Emperor, who often stayed at Old Summer Palace, moved de Poirot’s painting studio to the
Dongtianshenchu 8 X&/& garden and named it the Master Painter’s Hall (Shouxi huayuan BEfFEE=R) of the

o
=gl

Court."” In 1777 the Summer Palace was expanded, and the Emperor built the Yuanying Guan 32 &3 in it for the
Fragrant Concubine (Xiang fei &4C)."® Around 20 decrees were issued ordering Louis de Poirot to paint different
things from the survival Qing Archives. Some of his paintings are for the inner decroration of Yuanying Guan.
On April 9, 1782, a decree was issued ordering Louis de Poirot and Giuseppe Panzi'” to paint nine well-known
figures of Western stories for the ceiling of the main room of the Yuanying Guan.“?” However, they “started the
draft too slowly”, and the task was not completed by the September deadline.®? On October 8, a third decree was
issued, ordering de Poirot to paint mountains and trees instead.®?

Louis de Poirot was skilled in depicting birds and animals in a style close to that of Giuseppe Castiglione
(BBtHZE 1688-1766). Inresponse to the imperial decree, de Poirot often copied the works of Giuseppe Castiglione.®
De Poirot showed great talent in his painting Liangyun jun FRZ28&. In the 11th month of the 52nd year of the
Qianlong reign (1788) he and Panzi were ordered to prepare a scroll named “modeling Bai jun tu B 5&E* (1728,

=z o

(17) For a discussion of the Hall, see Ji Ruoxin 3T, Qianlong shiqi de Ruyiguan 8225 EAAVENEEE (The Hall of Fulfilled Wishes in the
Qinglong era), Gugong xueshu jikan #{=EiiZ T (National Palace Museum Research Quarterly), vol. 23 (3), 127-159; Mo Xiaoye B/)\t11, Shiqi
shiba shiji chuanjiaoshi yu Xi hua dong jian +t 1)\ BRI EIFEB R (Catholic missionaries in the 17th and 18th centuries and the spread of
Western painting to China) (Hangzhou: Chinese Fine Arts Academy Press 2002), 185.

(18) The Fragrant Concubine is a figure in Chinese legend who is supposed to have been taken as a consort by the Qianlong Emperor in the 18th
century. Although the stories about her are believed to be mythical, they may have been based on an actual concubine from western China who entered
the harem of the emperor in 1760 and who had the court title of Rong Fei. She was a Uyghur girl named Iparhan, granddaughter of Apak Khoja, a local
leader in the oasis city of Kashgar. Even more remarkable than her beauty was the scent her body naturally produced; captivated, the Emperor sought
her as an Imperial Consort for his harem. She was given as a gift to the Emperor and carefully escorted all the way to Beijing, washing every day along
the road in camel’s milk to preserve her mysterious fragrance.

(19) Giuseppe Panzi (BEIEIE, 1734—c.1812) was a Jesuit painter active in the 18th and early 19th century, who worked in the service of the
Qianlong Emperor. He was the last of the Western painters who worked for Emperor, together with de Poirot. Giuseppe Panzi arrived in Peking in 1773,
where the two painters replaced the more famous Fr Giuseppe Castiglione and Jean-Denis Attiret. See Lorry Swerts and Koen De Ridder, Mon Van
Genechten (1903—1974) Flemish Missionary and Chinese Painter: Inculturation of Chinese Christian Art (Leuven University Press, 2002).

(20) Qing zhongqi Xiyang Tianzhujiao, 4: 446.

(21) Qing zhongqi Xiyang Tianzhujiao, 4: 452-54.

(22) Qing zhongqi Xiyang Tianzhujiao, 4: 462.

(23) Giuseppe Castiglione (EBTHZEE; July 19, 1688-July 17, 1766) was a prominent Jesuit artist, architect, and missionary in China. Castiglione
arrived in China in 1715. His skill as an artist was appreciated by the Qianlong Emperor and Castiglione spent many years at court painting various
subjects, including the portraits of the Emperor and Empress. Castiglione’s work served as the subject for a series of “battle copper / engravings”
commissioned by the Emperor to commemorate his military campaigns. Small-scale copies of his paintings were shipped to Paris and rendered into
copperplate intaglio before being returned to China. Castiglione’s style was a unique blend of European sensibility with Chinese technique and themes.
The style was, however, modified according to Chinese taste — strong shadows used in chiaroscuro techniques were unacceptable as the Qianlong
Emperor thought that shadows looked like dirt. Therefore, when Castiglione painted the Emperor, the intensity of the light was reduced so that there
was no shadow on the face, and the features were distinct. In addition to his demonstrable skill as a painter, he was also in charge of designing the
Western-style palaces in the imperial gardens of the Old Summer Palace. Due to Castiglione’s work, Qing court paintings began to show a clear Western
influence. Other European painters followed and a new school of painting was created that combined Chinese and Western methods. The influence of
Western art on Qing court paintings is particularly evident in the light, shade, perspective, as well as the priority given to recording contemporary events.

(24) This is considered to be his finest work. The influence of Western tradition can be strongly felt both in his treatment of the horses, their cast
shadows, the suggested anatomy, the way they stand out from their surroundings, and also in the landscape, with its linear perspective, the depth of the
composition, the interplay of light and shade,and the naturalistic portrayal of vegetation. See  Nicolas Standaert, Handbook of Christianity in
China: Volume 1: 635-1800, Leiden: Brill Handbook, 2001.
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National Palace Museum, Taibei).®> The task was not completed until the 3rd day of the 10th month the following
year.?® In the tenth month of the 55th year of the Qianlong reign (Nov. 1790), the Inner Court issued a decree
saying that Louis de Poirot should follow the Emperors example in imitating Zhao Mengfu’s #8528 paintings.
The Emperor shall paint Mandarin Ducks on Sand Bar/Sandbank (Shazhu shuang yuan 7D7&E %), while Louis
de Poirot shall paint a running deer in response.?” Running Deer (Pen lu tu B REE) (193.3cm*93cm), now is
displayed in The Beijing Palace Museum. The brush strokes are detailed and the density and contrast in colour
follow the rules which give a delight in elusiveness and beautiful richness. The strokes of the rocks, trees and grass
are beautiful and detailed. The contrast in brightness gives a strong sense of reality.®

Louis de Poirot was well known for painting falcons. In 1783, a Mongol prince presented this white falcon
to the Qianlong emperor. The falcon, with its steely beak, grasping claws, and snow-white plumage, is tethered on
a stand for a realistic portrait of its ferocious spirit. Fr. de Poirot employed elements of Western painting, such as
shading, to give Chinese techniques and subject matter a sense of volume.®”

While Castiglione’s copper engravings of battle scenes to commemorate military campaigns are well known,
almost nobody mentioned that de Poirot was involved in the production of sixteen tableaux depicting the 7o
BEEE) (1747

1749, 1771-1776).6% After another series of successful military campaigns known as the Ten Great Campaigns in

Campaigns Suppressing the Jinchuan [Pingding liang Jinchuan desheng zhantu FE <) |

Central Asia, the Qianlong Emperor commissioned depictions of the battles. All these series of prints from copper
engravings (tongbanhua $IAREE) were so-called “Battle Copper Prints”. They were produced under the aegis of
the Qianlong emperor of the Qing dynasty (1644-1911) and depict his military campaigns conducted both in the
inner provinces and along the country’s frontiers.

The copper engravings of the first set of sixteen paintings were produced in Paris where at that time the
best European artisans was working at in this technique. The Chinese emperor even decreed to emulate the style
of the Augsburgian copper engraver Georg Philipp Rugendas the Elder (1666-1742), whose work was known to
him. Thus, small-scale copies of the larger paintings of Castiglione and his Peking colleagues were sent to Paris to
be transferred into copperplates, printed and subsequently sent back to China along with the plates and prints. All

following sets of copper engravings were executed in Peking by the Jesuits and their Chinese apprentices. They

(25) Qing zhongqi Xiyang Tianzhujiao, 4: 464.

(26) Qing zhongqi Xiyang Tianzhujiao, 4: 475.

(27) Qing zhongqi Xiyang Tianzhujiao, 4: 477.

(28) Pictures from http://big5.clong.com/gate/big5/lvyou.elong.com/4680293/tour/a01fef81.html, accessed on Mar. 2014.

(29) White Falcon (Bai haiqing tu E/85El) scroll(110cm*60cm), was collected in the book Shiqu baoji xubian FAZRE R EHR. Now it was
displayed in Taiwan National Palace Museum. Picture from http://www.bozoart.net/art/heqingtai/2012412/94BG.html, accessed on Mar. 2014. Shiqu
baoji FAZREE is a collection of famous Qing paintings owned by the emperors. The first series of this work, Shiqu baoji chubian, was completed in
1745 and had 44 volumes; the second series, Shiqu baoji xubian, was completed in 1793, with 40 volumes; the third series, Shiqu baoji sanbian, was
completed in 1816, with 28 volumes.Louis de Poirot’s other paintings like Yellow Eagle (Huang ying tu Z[E &) scroll, and the White Eagle (Bai ying
tu BE&) scroll (1785) also were selected in Shiqu baoji sanbian,

(30) The suppression of the Jinchuan hill people was very costly and difficult, as well as destructive. Jinchuan (literally “Golden Stream”) was
north-west of Chengdu in western Sichuan. The tribal peoples there were related to the Tibetans of the Amdo. The first campaign in 1747-1749 was a
simple affair; with little use of force the Manchu general induced the native chieftains to accept a peace plan, and departed.Inter-ethnic conflict brought
the Manchus back after twenty years. The result was the Qing expeditionary force being forced to fight a protracted war of attrition costing the Qing
treasury several times the amounts expended on the earlier conquests of the Dzungars and Xinjiang. The resisting tribes retreated to their stone towers
and forts in steep mountains and could only be dislodged by cannon. The Manchu generals were ruthless in annihilating the rebellious tribes and then
reorganized the region as a military prefecture and repopulated it with more cooperative inhabitants.Pictures see http://crossasia.org/digital/schlachten-

bilder/index/show
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differ markedly in style and elaborateness from those of the “Paris Series.” In that way de Poirot got involved
in reproductions, which were printed with copper plates engraved by the Imperial Workshop of the Imperial
Household Department.©®?

Besides those paintings, Louis de Poirot and Giuseppe Panzi cooperated on another work, Kuoerka xian
xiang ma tu BB NEE 2 F5[&l (The Tribute of Gurkhas), ®» which shows elephants and horses sent by the king of
Gurkha (Nepal) after Qianlong conquered the country. This painting is on silk, 40.8%318 cm, and displayed in the

Palace Museum, Peking.

There is a long list of inscriptions:

The 11th month of the 58th year of Qianlong, painted by Louis de Poirot and Giuseppe Panzi by
Imperial Decree

The 11th month of the guichou year of Qianlong, signed by Dong Gao E7%¢® by Imperial Decree
The 12th month of the 58th year of Qianlong (guichou), Wang Jie ££%, Dong Gao E7%, Peng Yuanrui
&2703%,%Y Jin Shisong & 142, Yu Bao E1%,C9 Hu Tuli #§E#2,47 Na Yancheng ABZEALCY praise

in all fours.

From the last painting, we can see that Louis de Poirot worked at court until 1793. He had a good relationship with

high-ranking officials.

As a translator

He was a gifted linguist with an excellent command of Latin, Chinese and Manchu. In 1785, he taught Chinese and
Manchu to four Lazarist missionaries who were sent to Peking after the suppression.
In 1793 the Macartney Embassy took place.Louis de Poirot was ordered to translate the edicts from Manchu

to Latin.®® He tried to soften the haughty attitude to meetinternational etiquette. His Latin translation with his

(31) Zhang Xiaoguang 5KEE Y, Qingdai tongban zhangong tu quanbian &5 X 8 AR B T [El 2 4R [A complete collection of the Qing victory pictures],
(Beijing: Xueyuan chubanshe, 2003), 22-37.

(32) The name used to denote the Mongol tribes north of the Gobi during the Qing dynasty (roughly corresponding to the present state of Mongolia).

(33) Dong Gao E#f, obtained the title of Jinshi in 1764, and was appointed Trainee at the Hanlin Academy. Known to the Emperor for his painting skills,
he was later appointed to the Imperial Secretariat, and was later vice minister in the Ministries of Personnel, Revenue, Justice and Works and Vice-Director of
the Siku Office. He was grand secretary of the Eastern Pavilion and the Crown Prince s Tutor, and was a member of the Grand Council for forty years.

(34) Peng Yuanrui 270}, a native of Nanchang, was a minister and scholar. He was also a composer of couplets. He obtained the jinshi degree
in 1757 and was appointed trainee and later junior compiler of the Hanlin Academy; he served as minister of works

(35) Jin Shisong s 44, a native of Wujiang, obtained the of jinshi degree in 1760 and was appointed trainee and later junior compiler of the
Hanlin Academy. He was later transferred Academician Reader-in-waiting, inspecting education in Guangdong. He was promoted to assistant minister
of rites and later transferred to the Ministry of War. In 1785 he was invited to the Thousand Senior Banquet at the Qianqing Palace.

(36) Yu Bao EfR, a member of the Manchu Plain Yellow Banner, obtained the jinshi degree in 1781 and was admitted to the Hanlin Academy. He
was famed for his talents and reached the post of vice minister of defence.

(37) Hu Tuli #A[E#€ obtained the jinshi degree in 1787 and served as minister of personnel, war, and rites.

(38) Na Yancheng ABZ X, a member of the Manchu Plain White Banner, obtained the jinshi degree in 1789 and became a member of the Imperial
Secretariat. He was admitted to the Grand Council in 1798. He was transferred as assistant minister to the Ministry of Works and then the Ministry
of Personnel and the Master Secretariat of the Hanlin Academy. He was promoted to minister of works, with titles of vice-general and minister of the
Imperial Household Department.

(39) George Macartney. An Embassy to China: Being the Journal Kept by Lord Macartney During His Embassy to the Emperor Ch’ien-lung (1793-
1794). London: Longmans, 1962.
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modifications safeguarded Britain’s national dignity. Although the translation was unfaithful to the Qianlong
Emperor’s original intent, the Emperor praised Louis de Poirot and gave him a promotion (7NmaJE#).

Louis de Poirot translated some Chinese books into Latin. Well known among them is Kangxi “Shengzu Ren
huangdi ting xun ge yan” BEE: (BB EFEES) (Kangxi Emperor’s Instructions to His Children). This
book was compiled by the Yongzheng Emperor as a record of his memories of his father’s teachings. This book
included two hundred forty-six chapters, which were compiled in two sections {Z23l| (sacred instructions) and

(E$£) (veritable record). The Yongzheng Emperor hoped this book would be remembered forever. De Poirot’s
Latin translation was printed in Paris in 1783.

Another important achievement of de Poirot was the Chinese translation of Gu-xin shengjing T 2248
(Old and New Testament) “© He made a Manchu translation too, entitled the New and Old Testament with Manchu
annotation (Manwen fu zhu Xin-jiuyue shengjing 5w X EFTELIEEE), which was never printed or published.“"
Some researchers said that the best translation is the Book of Job.*? The Bible translation probably began in 1790
and was completed in 1808. Fr Louis de Poirot wrote in 1803 to the Propaganda Fide asking to publish the Chinese
Bible, but did not get permission and was actually criticized for translating without permission. Although it was
never published, it had tremendous influence on future translations. The translator of the first published Chinese
Bible, Robert Morrison, referred to de Poirot’s work. One of the main translators of the first complete Catholic

translation of the Bible, Gabriele Allegra, went to Beitang Library and also referred to de Poirot’s translation.*

Readmission

Pope Clement XIV’s decree suppressing the Jesuits (1773) required promulgation by the secular ruler in each
area. But not all governments were willing to cooperate, especially Russia. The Orthodox monarch Catherine
the Great highly valued the Jesuits, and so Jesuits continued to exist in the Russian empire, and were active
especially in the field of education. Some Jesuits elsewhere who had not been thrown into prison took refuge in
Russia. When in 1778 Catherine the Great requested the Holy See that the Jesuits in White Russia should have a

novitiate, she received the answer that the local bishop should do as he thought best. The local bishop presumably

(40) Manuscripts in Zikawei Library. Reprinted in Xujiahui Cangshulou Ming-Qing Tianzhujiao wenxian xubian 1 2% P& 8 2 12 REE K 2 B
#& 4R, Sequel to Chinese Christian texts from the Zikawei Library, ] vols. 28-34, ed. Nicolas Standaert, Ad Dudink and Wang Renfang 1~ (Taipei
Ricci Institute, 2013).

(41) See [H&2] £HM (Kim Dongso), Zui chu Zhongguo yu Manzhou yu sheng shu yi cheng zhe He Qingtai shen fusz ¥ BlzE MM E
EREBBRMRin: Guo ji han xue EIFRNZ (International sinology) 2015, no. 3, pp. 109-120.

(42) Erling von Mende, “Problems in translating the Bible into Manchu: Observations on Louis Poirot ’s Old Testament”, in Stephen Batalden,
Kathleen Cann and John Dean ed., Sowing the Word: The cultural impact of the British and Foreign Bible Society, 1804-2004, Sheffield: Sheffield
Phoenix Press, 2004.

(43) More research on his Bible translation, see Li Sher-shiuch Z=5€£2 « Jin dai bai hua wen, zong jiao qi meng, Yesu hui chuan tong: shi kui He
Qingtai ji qi suo shi ‘Gu xin sheng jing’ de yu yan wen ti IXEFESCRHUMZ -AHEER——ABE SR REME (HMEL) WESHE
(Louis de Poirot and His Guxin Shengjing at the Linguistic Crossroads of China )”, in: Zhongguo wen zhe yan jiu ji kan PESXEHFRET] (Academia
sinica Taibei) 42 (March 2013), pp. 51-108; Zheng Haijuan 25848, “Xin chuan yu xin quan: ‘Gu xin sheng jing’ de jie jing zhi dao¥r{ES5Hi2: (&
MREZ) AR 28 ( Annotating the Bible in Mid-Qing China: Poirot’s efforts)” in: Wen bei L& (Cowrie): Bi jiao wen xue yu bi jiao wen hua L5
XESLERXUE (Comparative literature & culture) 2014, no. 1, pp. 55-84 ; and also see Song Gang M, “Ben yi yu tu yu zhi jian: Qing dai Yesu hui
shi He Qingtai de Sheng jing han yi ji quan shi’ AR’ 5 T8 78 BRERSITRERMN (RAR) NIFKIEHF (Between ‘original meaning” and
‘vernacular language’: The translation of the Bible and exegesis of the Jesuit Louis de Poirot during the Mid-Qing period)”, in: Guo ji han xue EFRX

Z (International sinology) no. 5 (Dec. 2015), pp. 23-49
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thought it best to give the Empress what she wanted. It is from the Jesuits in Russia, that the Society was later
revived worldwide.“

Fr Louis de Poirot wrote several letters to the Congregation of Propaganda from November 4, 1778,
requesting the reestablishment of the Society of the Jesus in China. Pope Pius VI had approved that the Jesuits in
White Russia could receive novices and elect a new Vicar General.

In 1802 de Poirot thought there was an opportunity to restore the Society. With the agreement of the other four
remaining Jesuits (José Bernardo de Almeida,* Luigi Cipolla, Guiseppe Panzi and Jean-Baptiste Grammont“®) in
China, in September 1803 Louis de Poirot sent an application to Pope Pius VII and the Father General Gruber
asking to join Society of Jesus in Russia “wrote a letter to the Sovereign Pontiff, Pius VII, and another to Father
General, Gabriel Gruber, demanding the sending of Jesuits to China,and their own re-admission in the Society”.*”

This application initiated a plan to continue the mission in China in 1805. Eventually de Poirot was
successful. In 1806 Gruber’s successor, the Father General Tadeusz Brzozowski sent letters to de Poirot. I cannot
find the letter written in 1803; only the letter from Father General Brozowski to de Poirot in 1806. The following

is the translation from original Latin letter®®:
29 September 1806

To the Rev. Fr Louis de Poirot or Luigi Cipolla, Peking, to be sent with the Greco-Russian priests who
are to go from Irkutsk to Peking.

1 send this letter to Yr Rev. with the Greek priests who travel from the borders of the Russian Empire
to Peking to succeed their confréres who until recently resided in that city but have now returned to
the Capital of our Empire. Yr Rev. will be able to use this same occasion to send me an answer to
my letter; and I pray again and again that you will do that. So that those priests even more willingly
offer to accept Yr Rev.s letter for myself, it would be sufficient to tell them that Prince Galitzin, the
procurator of the most great synod of St Petersburg, kindly undertook to transmit this letter of mine

to Yr Rev. and that he has allowed an answer to be brought to me by the same route.

Yr Rev. will be keen to know something of the matters of the Society: I briefly satisfy your desire.
The Superior Gen., the Rev. Fr Gabriel Gruber, who readmitted Yr Rev. into the Society, flew away
to blissful eternity, as it is right to hope, on 6 April 1809. The one who writes this to Yr Rev. was
elected to his position in the Gen. Congregation on 14 September of the same year. We are in this
Empire altogether 330 members of the Society under the protection of the Great Emperor of Russia,
Alexander I, who graciously guards us and bestows his favours on us.Other members of our Society
in the Kingdoms of the Two Sicilies were restored to their former status in a Brief of the Holy Pope

Pius VII and are already as numerous as those of us here in Russia; but in the month of July of this

(44) M.Ignot SJ, le missioni della Compagnia di Gesu di Russia Bianca(1772-1820), in Studia Missionalia, vol.60,2011, pp.319-354.

(45) José Bernardo de Almeida (H##, 1736-1812), a French Jesuit, was skilled at calendrical calculation. He baptized a Korean nobleman,
which made Christianity popular in Korea. See Pfister, Notices biographiques et bibliographiques, vol. 2, 958-962.

(46) Jean-Baptiste Grammont (Z2E#8, 1728-1805), a Portuguese Jesuit. He was appointed Director of the Department of Astronomy in 1783. He
was also a medical doctor. See Pfister, Notices biographiques et bibliographiques, vol. 2, 886-888

(47) Ibid., vol. 2, 976.

(48) Latin text from ARSI, Rissia 1021, pp.188-190
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vear 1806, they were driven away from Naples by the French who are now laying waste to everything
and have occupied Naples.The state of Europe is sad and Yr Rev. has no doubt been informed about
that by some missionaries arriving from Europe: and that is the reason why the Holy Pope cannot

confer greater favours on us however much he is anxious to do so.

While the Rev. Fr my predecessor was alive, he arranged for some assistance for you in the form
of missionaries, as our most gracious Emperor wishes to gratify the great Emperor of the Chinese
by dispatching three Jesuits with excellent knowledge of physics mathematics and sculpture; but
because no one is now allowed to go to the Chinese missions without previously obtained permission
from the Apostolic See, they remain stuck in Lisbon already for the second year: I hope, however, that
they will travel next spring. These are their names: Fr Norbert Korsak, Polish, mathematician and
physicist; Fr Giovanni Antonio Grassi, Italian from Bergamo, physicist and mathematician; Johann
Stiirmer, a German brother, sculptor. If the Lord first guides them to Canton from where they wish to
send a letter for the Fr Vicar Gen. to Yr Rev., please see to it that as soon as they reach Peking they
are well informed by you and the other old fathers of the conditions for spreading the glory of GOD
in those regions and for offering our trifling obedience to the two great Emperors. Yr Rev. will bestow
the greatest comfort on me if you, when you have occasion to do so, let me have a letter by means of
those Greeks, I mean the Russian priests, who are in Peking, for it is of great interest to me to know
about matters concerning the mission. Thus, when you write me a letter, you should first of all let me
know if you received the Rev. Fr Gruber's affirmative reply to your letter in which you had wished
Jor him to readmit you to the Society and reinstate you in your position. Next I wish to know whether
the Rev. Fr Cipolla is alive and who else and how many of the Society in Peking and elsewhere are
still;and finally I wish to know how the cause of JESUS Christ and the Holy Church is proceeding

there.

The very good Fr Bourgeois sent a quite lengthy letter to our people here in Russia more than twenty
years ago, which safely reached us here. Yr Rev. can easily write to me with the help of the priests that
I have already mentioned. Use this way so that I am able to communicate with you from time to time;
this I desire and I also ask Yr Rev. for it for the glory of GOD, and I commend myself to the prayers

of all our people, however many they are there, and to the saint.

From this letter, we can see that the Jesuits in Peking never stopped contacting the Jesuits in Russia. Fr Bourgeois
sent a letter twenty years ago in 1786. The Russian Orthodox Mission in Peking began in 1727. The Jesuits in
Peking had good relationship with Russian Orthodox and always kept an eyes on the situation in Russia.

Father General Gruber assigned the three missionaries to Peking. They began their journey in February,
1805.They crossed through Russia and Finland to Sweden and Stockholm and then to Copenhagen. They crossed
a stormy winter sea to London. From there they sent out for Lisbon and stopped off at Cork on they way. They
waited a long time in Lisbon and while waiting they studied astronomy in Lisbon and at Coimbra. Although later
they got permission from the Holy See, they could not find any ship in Lisbon willing to let them board for China.
Once more they went back to England in Nov. 1807, to make another effort to set sail, and also studied more
astronomy in London. Then they went back to White Russia to make a new attempt to get to China by way of

Tartary. But they were not successful. Eventually, Father Korsack worked in England and Father Grassi was sent
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to the United States. Father Grassi was named Superior, and Rector of Georgetown by the General. I was not able
to find any information about the Brother.

José Bernardo de Almeida died in 1805 before they had a reply from the Father General. Some have believed
that de Poirot, Grammont, Panzi, and probably Cipolla, renewed their religious vows in the re-established Society
of Jesus in 1806.

Cipolla died soon after, Panzi died in 1812 and Grammont in 1812. Louis de Poirot remained alone in
Peking, the last remaining Jesuit.

About the date of de Poirot’s death there are two different opinions. The more common view is that he died
in 1814.%” Another has it that he died in 1813. According to the archive, Louis de Poirot actually died in Peking
on December 13, 1813.6%. After he died, the Jiaqing Emperor presented him with100 silver taels. This was quite

honorable because that eminent painter Giuseppe Castiglione only got 300 liang.

Conclusion

Louis Antoine de Poirot (1735-1813) was the last of the Western painters who worked for the Qianlong Emperor
after the famous Jesuit Giuseppe Castiglione. Images play key roles in Qianlong’s construction of universalist
knowledge and in his creation of political narrative. Qianlong wove both western text and a western-inspired
painting style into a traditional narrative of imperial authority; and within that narrative, he visually represented
the perfection of his empire.Qianlong was an innovator in the use of visual technique to recreate or even
replace‘reality” and displayed even stricter control over objective “reality”. Qianlong ordered documentary-style
paintings with illusionistic effects to be made of almost all the marvellous creatures sent to the court as auspicious
signs.®) For example, Kuoerka xian xiang ma tu B3R ZE 5 F5[El(The Tribute of Gurkhas) shows elephants and
horses sent by the king of Gurkha (Nepal) after Qianlong conquered the country. The Qianlong court was also
expert at producing perspective images showing celebrations and achievements befitting a mighty empire: for
example, Two Campaigns Suppressing [Pingding liang Jinchuan desheng zhantu “FEME )| 1S B8 E]].

As a translator, he was the first to translate most of the Bible into Chinese and Manchu, he had already
translated about fifty-seven of the seventy-three books of the Vulgate. He also translated documents between the
Chinese government and foreign embassies.

As a missionary, he was only permitted to preach to the Han Chinese. He experienced the struggles of the
Jesuits after suppression, and made efforts to restore the Society. Louis de Poirot was a very important Jesuit and
a link between the Old Jesuits and the New. Even more, recent research on Christianity in China in Qianlong

persecution of Christians period and later focused on local activities®® while the research on activities of the

(49)

(50)

(51) Lai Yu-chih,I Translated by Philip Hand, “Images, Knowledge and Empire:Depicting Cassowaries in the QingCourt”,, Transcultural Studies
2013.1,pp.7-101.Originally published in Chinese under the title “Tuxiang, zhishi yu diguo:Qinggong de shihuoji tuhui [&&, S LATHE  FEHNEX
& 48,” TheNational Palace Museum Research Quarterly, 29:2 (2011).

(52) See ZhangzeSRiZ, Qingdai Jinjiao qi de TianzhujiaoB R EARIREZ, (Taibei: Gaungqi Chubanshel1992).Zhang Xianging 5& 555,
Guanfu and Zongzu yu Tianzhujiao, 17-19 Shiji Fuan Xiangcun Jiaohui de Lishi XushiB. REEREH-17- 10 CELZHNUZWEL NS
(Beijing: Zhonghua Shuju, 2009), Eugenio Menegon, Ancestors, Virgins, and Friars : Christianity as a Local Religion in Late Imperial China, Harvard-
Yenching Institute Monograph Series 69, 2010. Huang Xiaojuan, Christian Communities and Alternative Devotions in China, 1780-1860, (PhD diss.
Princeton University, 2006)
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Jesuits based on Ferdinand Augustin Hallerstein case. ¥ So the study of Louis de Poirot shed a light on the

activities of the Jesuits in late Imperial China.
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(53) Saje Mitja, A. Hallerstein —LiuSongling: The Multicultural Legacy ofJ esuit Wisdomand Pietyatthe Qing Dynasty Court (Maribor: Association
forCultureand Education Kibla, 2009); Stanislav Juzni¢, Hallerstein: KitajskiAstronomiz Mengsa (Ljubljana: Tehniska zalozba Slovenije, 2003).
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The same Origin and different Roads: the old and recent hatred
between Catholicism and Protestantism in Modern China

Jianbin Guo

Lecturer, School of Philosophy of Southwest Minzu University, Chengdu, Sichuan, China, 610041. Tel: +8618811580178, Email:
2jb858621@163.com

Abstract: In modern China, with the signing of a series of unequal treaties, there were constant disputes between Catholicism and Protestantism
in order to fight for missionary authority, missionary regions and discourse power. As a modern Catholic Chinese Jesuit, Li Wenyu (1840-
1911 ) had written many works on the relationship between the two denominations to defend for Catholicism. In the terms of the content,
most of the works are the continuation of the sectarian argument triggered by the Reformation, concentrating mainly on the discussion of

doctrines, rituals, the Bible and so on. However, few researches are concerned about new missionary issues such as Missionary cases or a type

(121) #MN&i# Sun Shangyang, “SBILMREIEER FH S 2 RHEF” Malixun shidai zaihua Tianzhujiao yu Xinjiao zhi guanxi guanlkui
[The Relationship between Catholicism and Protestantism in China in the time of Robert Morrison], 40.

(122) HFEYE Tian Yanni, (EAREEHA EREENREATSREBEHITREAATE (1807-1941 ) ) Tong wei yiguo chuanjiaoren:
jindai zaihua xinjiao chuanjiaoshi yu tianzhujiao chuanjiaoshi guanxi yanjiu [Both for Christ in the Middle Kingdom:A Research on the Relationship

between Protestant and Catholic Missionaries in Modern China], 105.
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of inseparable connection between missionaries and Western Powers and they are just a kind of passive response to other people’s queries. In
the way of Apologetics methods, he once used traditional Chinese culture to explain the doctrines of Catholicism whereas it only occupied a
little part. On most occasions, he interpreted doctrines through the Bible directly. By reviewing the relevant works of him, it can be seen that
the modern Chinese Catholicism represented by Li Wenyu paid more attention to the enmities caused by differences in beliefs or doctrines

instead of new problems arose in missionary work.

Keywords: Modern China, Catholicism, Protestantism, Li Wenyu
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The Economic Ethic in Chinese Society:
Differences from and Similarities to the Western Economic Ethic
from the Perspective of Social Cooperation®

Rui PENG

(Department of Philosophy, Humanity School, Nanchang University)

Abstract: Using game theory and transaction cost theory, religion or the religious ethic is converted to a system that provides ethical support
and interpretation for various types of social cooperation and supports their equilibrium either partially or completely. From the perspective
of the social cooperation ethic, the economic ethic of modern society may be viewed as a “partial equilibrium” that comprises the horizontal
cooperation ethic (commerce or market) and the vertical cooperation ethic (the internal power in an enterprise). In this regard, Weber strongly
interpreted the causes and processes of the differentiation and independence of the modern economic ethic of the West as “partial equilibrium”
from “overall equilibrium.” However, the economic ethic in Chinese society has been different and has always maintained a close association
with “overall equilibrium,” and its expression and symbolism have undergone a change in process from the local god of Sheji ({1 T 1, god of

state) to local Chenghuang gods (Yl FE#, city gods) to nationwide popular general gods.
Keywords: Social Cooperation, Social Cooperation Ethic, Economic Ethic, Weber Proposition Social Changes

Author: Rui PENG, Associate Professor, Department of Philosophy, School of Humanities, Nanchang University, Nanchang, Jiangxi
Province, China, 330031
Tel: +8613817696448, Email: pengrui2013@pku.edu.cn

Introduction

The economic system and religion system are important components of a society. In response to the assertion of
Karl Marx that the economic base determines superstructure, from the perspective of Western civilization, Max
Weber observed a special affinity between the spirit of capitalism and Protestant ethic, and further universalized
capitalism to the economic model of human rationality and to the proposition of modernity, in light of which, he
examined the relationship between the world’s religions and economic systems (or society).

Under this influence, with the economic miracle of East Asia, belonging to the Confucian civilization circle,
emerged in the second half of the 20th century, scholars such as Yu® and Redding® have been committed to
exploring or reflecting on the spirit of business or capitalism in Confucianism in accordance with the logic of the
“Weber proposition”. After entering the 21st century, China’s economic rise also prompted the exploration and
study of the business or economic ethic in traditional Chinese culture (primarily Confucianism) in China. The

phrase “Confucian businessmen” (occasionally “Buddhist businessmen” or “Taoist businessmen’) has frequently

(*)  This article is a phased result of the project “A Comparative Study on the Relationship between Religious Ethics and Economic Ethics in China
and the West ” (19BZJ012), which is supported by The National Social Science Fund of China.

(1) YuYingshi 5RZM, Shi yu Zhongguo wenhua =59 ES{E (Shanghai: Shanghai Renmin chubanshe, 2013 ) ; Zhongguo jinshi zongjiao lunli
yu shangren jingshen P E i HREBUCIE S AIEH (Beijing: Jiuzhou chubanshe, 2014).

(2) Gordon S. Redding, the Spirit of Chinese Capitalism. (Berlin: Walter de Gruyter Gmbh & Co. KG, 1990).
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been mentioned in academic and business communities.® However, the above efforts at research or interpretation
that vigorously explored the business ethic or the spirit of capitalism of Confucianism® (or Confucian religion)
have significantly deviated from true Chinese history and society because of the dominance of the “Weber
proposition,” largely weakening the academic significance of those efforts.

On the one hand, the pattern of religions in Chinese society is “three-religion harmony” of Confucianism,
Buddhism, and Taoism (=Z[E®4) or “diversity in unity” of Confucianism, Buddhism, Taoism, and popular
religion (Z7T—1F). Although Confucianism is the core of this complex religion structure as the organizer
and leader in Chinese history-society, the guardian and symbol of the economic ethic has focused on popular
religion (folk religion), not Confucianism, Buddhism or Taoism. For example, the worship of Guandi

(%<7 ) and Mazu (T’ien Hou, {81834 KX fF), the most all-embracing gods of trades, gods of commerce unions,
gods of business, or gods of wealth in Chinese society has long been prevalent. However, in studying the
relations between Chinese religion and society, Weber paid special attention to the study of Confucianism
but viewed Taoism carelessly as a heresy of Confucianism and completely ignored the widespread presence
of popular religion in Chinese economic fields.® It should be mentioned that Weber and his contemporary
adherents focused on the relation between Confucianism and the economic ethic and blindly adopted the path
of interpreting the relationship between Christianity (exclusivity or uniqueness) and capitalism, which seriously
deviated from Chinese historical facts.

Conversely, China’s economic production mode has generally been based on family or a clan community,®
and economic organizations other than the clan community have always been modeled into clan structures.” This
indicates that compared with Western societies, the relationship between economic system and marriage-family
system (and even other social systems such as political and religious organizations) in Chinese society has been
tangled.® Thus, the study of the relationship between religion and economic ethic in Chinese society must address
the relationships among the social systems from the perspective of the society as a whole, which is exactly the
research path emphasized by Durkheim.®

China has experienced economic prosperity in different historical periods, and the market economy has

been widely present in Chinese history.'” However, why has the economic ethic in Chinese society been primarily

(3) For example, Zhejiang University established the “Research Center of Confucian entrepreneurs and East Asian civilization” in 2006; the
Peking University Institute of Advanced Studies in Humanities sponsored five consecutive symposia on “Confucian Entrepreneurs’ Discourse” since
2013 (jointly sponsored by the Cheung Kong Graduate School of Business since 2015).

(4) Although there remains a debate in academia regarding whether Confucianism is a religion, for the sake of discussion, in this paper,
Confucianism and the Confucian religion are treated as equals.

(5) Max Weber, The Religion of China: Confucianism and Taoism, Trans., Kang Le, Jian Huimei. (Guilin: Guangxi Shifandaxue chubanshe, 2010)

(6) Maurice Freedman, Lineage Organization in Southeastern China (London: The Athlone Press, 1958), pp.13-21; Huang, C.C, The Peasant
Family and Rural Development in The Yangzi Delta, 1350-1988 (Stanford: Stanford University Press, 1990), p.44. https://libgen.pw/item/detail/
1d/620633?1d=620633

(7)  Zhuang Jifa EES K. Zhenkong jiangxiang: Minjian mimi zongjiaoshi yanjiuBEZE R Z . RIBIM BRI SEFF T (Taipei: Wenshizhe chubanshe,
2002), pp.475-6.[hereafter ZKJX]

(8) I consider marriage-family, politics, economics, and religious organization (distinguished from religion) as four important social systems
whereas “metaphysical” religion and its theological philosophy provide ethical support for social systems from the perspective of society as a whole.

(9) Emile Durkheim, The Division of Labor in Society, trans. Qu Dong (Beijing: Shenghuo, Dushu, Xinzhi sanlian shudian, 2000); Emile
Durkheim, The Elementary Forms of Religious Life, trans. Qu Dong and Ji Zhe (Beijing: Shangwu yinshuguan, 2011).

(10) William G. Skinner, “Marketing and Social Structure in Rural China, Part 1.” The Journal of Asian Studies 24 (1964):3-43; Jacques Gernet,
Buddhism in Chinese Society: An Economic History from the Fifth to the Tenth Centuries, trans. Geng Sheng. (Shanghai: Shanghai Guji chubanshe,
2004), pp.168-90.[hereafter BICS]
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expressed and constructed through popular religion rather than through the more mainstream Confucianism,
Buddhism and Taoism? What are the implications of the expression ways of the economic ethic in China for
sociological studies of religion? In this regard, researchers have not yet found the answer and may even be attempting
to seek answers in the wrong direction. There are two reasons for this situation: first, the complexity and uniqueness
of China’s religion-society configuration have significantly increased the difficulty of observing China’s economic
ethic; second, the existing research tools or paradigms are unable to offer consistent interpretations of both Chinese
and Western complex religion-society forms, so researchers accustomed to relying on the “Weber proposition” to
interpret the economic ethic of Chinese society.

Ignoring various bits and ends of arguments, the methodology and paradigm of the sociology of religion
may be expressed in two research paths: individual rationality and collective rationality (social rationality).(!V
In general, both Marx and Durkheim assumed the analytical position of collective rationality (Marx’s
collective rationality had class meaning), and Weber took the analytical perspective of individual rationality.
The functionalism and other sociological theories of religion after the 20th century may be perceived as
various efforts to bridge the gap between these two perspectives, such as the theories developed by Talcott
Parsons, Robert K Merton, Niklas Luhmann, and Jeffrey C Alexander.'” However, the particularity of religion
(or the religious ethic) is that it often presents individual rationality and collective rationality simultaneously.
Thus, the endogenous interpretation of religion requires simultaneous interpretations of individual rationality
and collective rationality, and consistent interpretations of the connotation (nature or function), diversity
and evolution of religion. With regard to the sociology of religion, it is necessary to provide consistent
interpretations of the diversity, change and path dependence of the form of religion-society. In light of
Evolutionary Game Theory, the endogenous interpretation of religion or religion-society may be regarded
as follows: “the equilibrium selected will be a function of the equilibriating process by means of which it is
achieved.”!?

Obviously, functionalism and the subsequent sociological theories of religion exhibit more or fewer
limitations in simultaneously interpreting individual rationality and collective rationality and remain unable to
simultaneously explain the diversity ofthe religion-society configuration and its evolution. Therefore, in interpreting
Chinese religion and society, which are exceedingly complex, existing theories invariably create such dilemmas
that for Western scholars and those who are familiar with Western theories, China appears to be an exception to
all existing principles.!® To address this dilemma, we adopted Game Theory, Evolutionary Game Theory, and
the Transaction Cost Theory of modern economics to try to create an analytical tool for “social cooperation” or
the “social cooperation ethic”!® that is conducive to placing different religion-society configurations on the same
comparison basis, which helps to advance sociological studies of religion.

Next, we applied the tool of social cooperation (ethic) to analyze how the economic ethic in Chinese

society is constructed in the religious structure of “diversity in unity.” We observed a vast difference between the

EA 423

(11) Peng Rui /%, “Xiandai jingjixue zai zongjiao shehuixue zhong yingyong zhi zouyi” ML EFRERB T SF PN A2 FIWN. Zongjiao
shehuixuesR B £ 54 (2016): 283-319.

(12) Same as note 11.

(13) Ken Binmore, Preface for Weibull, J. W. 1995. Evolutionary Game Theory (Cambridge, Massachusetts: MIT Press, 1995), p. 5.

(14) Fei Xiaotong BRZ3B, Xiangtu Zhongguo Shengyu zhidu Xiangtu chongjian® T PE-4BHIE £ T HH#E (Beijing: Shangwu yinshuguan.
2011), p.369.[hereafter XTZG]

(15) Same as notes 11.
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Chinese economic ethic and its Western counterpart, and both change processes can be explained within the same

framework.

Change of Economic Ethic and the Weber Proposition from
the Perspective of Social Cooperation

A Brief Introduction to Social Cooperation and The Social Cooperation Ethic

Game Theory explains that individuals will opt for “cooperation” to get out of the “prisoner’s dilemma” in
repeated games, which is one of the great achievements of Game Theory.('® Ignoring the diversity of “cooperative
strategy,” it may be simply stated that “cooperation” is exactly achieving the unity of individual rationality
and collective rationality, which has inspired us to appropriately expand the concept of “cooperation” and
introduce it into the analysis of religion and society. In economics, cooperation normally refers to synchronic
cooperation, while “cooperation” in the religious sense can be expanded to “social cooperation” that includes
both synchronic cooperation and diachronic cooperation. There are five types of basic social cooperation:
human-nature cooperation, intergenerational cooperation, vertical cooperation, horizontal cooperation, and
individual self-cooperation. In simple terms, human-nature cooperation addresses the issues of how humans
understand, adapt to and use nature and involves the cooperative relationship between mankind and the
natural world. “Intergenerational cooperation” is a type of cooperation that spans generations and is primarily
the cooperation between living individuals and those of the past (and the future) and the accumulation and
inheritance of human experience, knowledge, and moral norms between generations. “Vertical cooperation” and
“horizontal cooperation” are two types of synchronic cooperation in economics; the former may be perceived
simply as the principal-agent relationship within a system (e.g., an enterprise) or a division of labor and power
structure of a hierarchy system, whereas the latter is a market-oriented division of labor and cooperation with
characteristics of exchange and the market. “Individual self-cooperation” is the individual’s own cooperation at
different times. Thus, human activities are a “social cooperation system” that includes both diachronicity and
synchronicity whereas human society is a “social cooperative community” that includes both diachronicity and
synchronicity.!!”

Transaction Cost Theory inspires us to associate the religious ethic with the reduction of the transaction costs
of social cooperation and thus convert and decompose the religious ethic (system) to a number of types of “social
cooperation ethic.” The “Coase Theorem” demonstrates that an equilibrium forms between the market (horizontal
cooperation) and enterprises (vertical cooperation) because transaction costs always exists. In equilibrium, the
costs of the two types of cooperation are identical and they can replace each other."® By extension, within a
sufficiently long observation period, the cooperation costs of the five types of social cooperation should also

be equal, capable of reaching “an equilibrium of social cooperation”. Correspondingly, religious ethics should

(16) Zhang Weiying5&4E340, Boyi yu shehuif§ 7R 5%t % (Beijing: Beijng daxue chubanshe, 2013), p.128

(17) Asnote 11

(18) Ronald H. Coase, The Firm, the Market, and the Law (Chicago, Illinois: The University of Chicago Press, 1988), pp13-4. The economics
expression of the Coase Theorem is as follows: under the zero transaction costs condition, if the rights of the various parties are well defined, the
allocation of resources would reach equilibrium (i.e. the Pareto optimality) no matter what are the initial rights. Or, under conditions of complete

competition, private costs will be equal to social costs.
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Figure 1. Religion and society from the perspective of modern economics
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also construct “an equilibrium of social cooperation ethics” to interpret the former equilibrium (See Figure 1 for

details).

The analytical framework of social cooperation (ethic) contains core contents of the following two aspects:

(1) Social cooperation and its equilibrium occur at the level of social activities. Human activities are
broken down into five types of social cooperation that include diachronicity and synchronicity, which achieve
“equilibriums of social cooperation” due to the existence of transaction costs. The “overall equilibrium of social
cooperation” that includes all types of social cooperation is the unity or equilibrium of individual rationality and

collective rationality in the sense of society as a whole and social optimality or Pareto efficiency,'” manifesting

(19) In general, equilibrium is the optimal solution that is obtained based on the individual’s rationality, and Pareto efficiency (Pareto optimality)
is a concept that is used to refer to society as a whole. In traditional economics, it is accepted that only the equilibrium achieved under a perfectly
competitive market is Pareto-optimal whereas modern economics includes factors such as property rights and institutions in the discussion; thus, the
equilibrium is generally Pareto efficiency. Because religion (ethic) directly portrays collective rationality, for the sake of ease of discussion, the concepts

of equilibrium, collective rationality, social optimality, and Pareto efficiency are hereby used interchangeably.
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as the overall institutions of the society. Social systems such as marriage-family, economy, politics, religious
organizations, are “partial equilibriums of social cooperation” achieved by some but not all of the types of social
cooperation. Once formed, these partial equilibriums achieve partial collective rationality of social systems and
manifest as specific institutions such as marriage-family institution, economic institution, political institution and
religious (organizational) institution.®”

(2) The social cooperation ethics and their equilibrium occur at the level of the religious ethic. The religious
ethic is converted and organized into five types of social cooperation ethic, and all types of social cooperation
ethic also reach “an equilibrium of social cooperation ethics.” The metaphysical theological philosophy is an
intensive interpretation for all types of “social cooperation ethic” and “the overall equilibrium of the social
cooperation ethics.” It provides the metaphysical interpretation of all types of “social cooperation ethic” and the
“overall equilibrium of the social cooperation ethics” with consistency, self-consistency and holism. Theological
philosophy and the religious ethic system also provide the “partial equilibrium of social cooperation” of each of
the various social systems with the support of the “partial equilibrium of the social cooperation ethics,” which
manifests as the marriage-family ethic, the economic ethic, the political ethic, and the religious organization ethic.

Moreover, because cooperation strategy (game strategies) and equilibrium are diversified, Evolutionary
Game Theory further explores their stability and adaptability issues,?? which are also the evolutionary mechanism
of the “social cooperation (ethics)” and the “equilibrium of social cooperation (ethics).”

In short, using Game Theory and Transaction Costs Theory, the connotation and function of religion can be
converted into the interpretation and support system for each type of “social cooperation ethic” and “equilibrium
of social cooperation ethics,” which opens the “black box™ of religion-society relations and thus becomes a
powerful tool for static and dynamic analyses of the sociology of religion. Here, the analytical tool of “social
cooperation” and the “social cooperation ethic” allows researchers to maximally avoid the interference brought
about by subjective consciousness (for example, “Western-centrism” or “Oriental centrism”) and interprets the

diversity and change paths of the religion-society form from a more objective and rational perspective.

Economic System and The Economic Ethic from The Perspective of Social Cooperation

As the religious ethic can be converted to the social cooperation ethics and then further to social cooperation,
religious forms and social forms have an endogenous relationship, both evolving simultaneously during the course
of history.

First, with social development, the types of social cooperation are constantly diversifying; the importance
of each type of social cooperation (or cost-benefit level) is also in flux, and its corresponding social cooperation
ethics and overall equilibrium are also changing constantly. Second, with the expansion of the social cooperation
community, the diversification of the type of cooperation and the increasing clarification and sophistication of
the theological philosophy and religious ethic, some social systems (and their ethics) in the social community
will gradually split off. This split will result in the manifestation of various relatively independent institutions
and ethics such as marriage-family system, politics, economy, and religious organization. Third, as the cost-

benefit level of each of the various types of social cooperation changes, the partial equilibrium of each of

(20) Here, we distinguish between religion and religious organization (or religious system), of which religion (theological philosophy in particular)
provides ethical support and explanations for all social systems whereas religious organization (or institution) is only one of many social systems.
(21) Same as note 13.
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social system, just as overall equilibrium, will also change. In other words, the types of social cooperation
(ethic), the partial equilibrium, and the overall equilibrium are linked, mutually embedded, and co-evolving
(Figure 1).

Here, the economic system (economic ethic) has always existed in human society; however, the economic
system being an independent system, as a “partial equilibrium of social cooperation (ethics)”, is associated with
the change in the type of social cooperation (ethic) and with the expression and construction of the “overall
equilibrium of social cooperation (ethics).”

In early societies, “gift exchange” fulfilled important economic and social functions and could be considered
the economic system of the early era, which has occupied the majority of human history. Compared with the
“commodity” of the modern market economy, “gift” has a strong personality attribute as well as a strong natural
attribute or spirituality. In general, “gift exchange” means the creation and continuation of certain debtor-creditor
relationship as well as the conversion of power and obligations.®? Therefore, “gift exchange” was not just related
to the use value of the goods themselves, but was more associated with other social needs, such as nature worship
and power, in the early times. The “gift exchange” mode obviously included various types of social cooperation
such as “human-nature cooperation,” “intergenerational cooperation,” and “vertical cooperation.” Admittedly, “gift
exchange” among tribes includes “horizontal cooperation,” but this cooperation type didn’t focus on individuals,
and so was concealed by other types of social cooperation generally.

It should be noted that the connotation of “gift exchange” has been constantly changing. In the earliest
simple societies, “human-nature cooperation” and “intergenerational cooperation” were the two most important
types of social cooperation, constituting the “overall equilibrium of social cooperation.” Then, “gift exchange” also
demonstrated these two types of social cooperation; for example, the gift contained the significance of spirituality
and inheritance from generation to generation.®® Later, as the importance of “vertical cooperation” (power or
royal power) increased, gift exchange gradually contained the components of “vertical cooperation” (power). For
example, the “tribute” of the Zhou Dynasty and the subsequent “tribute system” clearly reflected the sovereign of
empire. So gift exchange was often blended with the political system although it was obviously different from the
political system. In other words, each of the various systems of society began to take shape as a partial equilibrium
but did not significantly deviate from the overall equilibrium.

Therefore, differing from pure communication function of gift exchange in modern society, the “gift
exchange” mode of pre-capitalism was an important part of social cooperation; it was not only an important
economic form but also deeply embedded in the overall system of society. In other words, the “gift exchange”
mode has not yet been fully differentiated to be an independent economic system and cannot form a “partial
equilibrium.” In this sense, gift exchange has never exited from a stage of history and has even continued to play or
has re-played an important role today in many places and societies, especially in the case of being in major crises

or incomplete markets.®?

(22) Marcel Mauss, The Gift: The form and reason for exchange in archaic societies, trans. Ji Zhe (Shanghai: Shanghai Renmin chubanshe, 2002),
pp.22-23.[hereafter The Gift]; M.Godelier, The Enigma of the Gift, trans. Wang Yi (Shanghai: Shanghai Renmin chubanshe, 2007), p.5. [hereafter
EOG]; Marshall Sahlins, Stone Age Economics. (Chicago & NY: Aldine-Atherton, Inc, 1972), p.150. [hereafter SAE] https:/libgen.pw/item/detail/
id/799657?1d=799657

(23) Mauss, The Gift, pp.25-7; Godelier, EOG, pp.216-7; Sahlins, SAE, pp.165-8.

(24) Yang, Mayfair Mei-hui. Gifts, Favors and Banquets: The Art of Social Relationships in China , trans., Zhao xudong and Sun min (Nanjing:
Jiangsu renmin chubanshe, 2009), pp.80-6.
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As the types of social cooperation are diversified and horizontal cooperation becomes more and more
important, economic system is gradually differentiates and independent from the “overall equilibrium” of the
social community. Even so, people’s perception of the economic system is also changing. In other words, the
establishment of economics is precisely the product that the economic system becomes an independent social
system. Therefore, people’s perception of the economic system is reflected in the development of economics.

In the 16th and 17th centuries, with the Grand Geographical Discovery and development in other social
areas, the importance of commerce and trade increased significantly, resulting in the prevailing mercantilist
theories. From the mid-17th century, economists such as William Petty, Adam Smith, and David Ricardo
developed classical (political) economics, enabling the study of economics to expand from circulation
areas to production areas, in other words, the value of the commodity as the core. At the end of the 18th
century, economics focused on market and price, which were dismissed by Marx as “vulgar economics”.®>
It was not until 1936 when Ronald H. Coase pioneered the study of the nature of enterprises®® that modern
Western economics gradually regarded enterprises and markets as different contractual arrangements among
individuals or elements®” and interpreted economic systems as “an equilibrium” between enterprises and
markets (Coase Theorem). Since then, economics has paid more attention to the study of institutions and
technological changes and New Institutional Economics is emerging (for example, North).?® From the
perspective of social cooperation, mercantilist only addresses “horizontal cooperation” (commerce and trade)
whereas classical political economics simultaneously addresses “horizontal cooperation” (market and trade)
and “vertical cooperation” (enterprises and production). At the end of the 18th century, economics reverted
to the emphasis on “horizontal cooperation” (market and price), regarding enterprises as self-fulfilling
production entities, and Coase turned economics back to the study of “horizontal cooperation” and “vertical
cooperation.” Afterwards, the new institutional economics realized the close tie between economic systems
and whole society (institutions). As a result, in the sense of technological, institutional, and social changes,
North regarded Marx as a pioneer to integrate the limits and constraints of technology with those of human
organization.®”

The gift exchange ethic and the capitalist (or market economy) economic ethic are quite different under the
perspective of the social cooperation ethic and its equilibrium. The gift exchange ethic contains more diverse types
of the social cooperation ethic and has not yet fully differentiated itself and become independent from “the overall
equilibrium of the social cooperation ethics.” But the economic ethic of modern society--the market economy
ethic or capitalist economy ethic, is prone to simply be regarded as only the business ethic or market ethic (the
horizontal cooperation ethic) by mercantilist and vulgar economics dismissed by Marx. Only in classical political
economics and the economics of Coase, the economic ethic is “an equilibrium of the social cooperation ethics”
comprised of the enterprise ethic (the vertical cooperation ethic) and the business or market ethic (the horizontal

cooperation ethic) whereas the new institutional economics further recognizes that the economics ethic is only

(25) Karl Marx, “Capital” in Marx/Engels Collected Works, V.1, bk 5, ed. Bureau of Works of Marx, Engels, Lenin, and Stalin (Beijing: Renmin
chubanshe, 2009), p.98.

(26) Coase, “The Nature of the Firm.” Economica, 4 (1937): 386-405.

(27) Coase, The Firm, the Market, and the Law, pp.115-6

(28) Douglass C. North, /nstitutions, Institutional Change and Economic Performance (Cambridge: Cambridge University Press, 1990).

(29) North, Institutions, Institutional Change and Economic Performance, p.132
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a “partial equilibrium” and closely associated with the “overall equilibrium of the social cooperation ethics”, in

other words, social institutions as a whole and their changes.

The “Weber Proposition” from The Perspective of Social Cooperation

Basically, the vertical business ethic is reflected in areas such as leadership, obedience, loyalty, and execution
whereas the horizontal business or market ethic is reflected in areas such as equality, honesty, freedom, and justice.
These two types of social ethic are designed to reduce transaction costs in the two types of social cooperation.
Here, the economic ethic is a “partial equilibrium” reached by these two types of ethic. Therefore, in terms of
the social cooperation ethics and their equilibrium, Weber’s interpretation on the affinity between Protestantism
and capitalism® is in fact the illustration of how the Protestantism express the vertical cooperation ethic and the
horizontal cooperation ethic and how facilitate the two to reach an agreement and to build the economic ethic of
capitalism, a type of “partial equilibrium”. Consequently, the process promotes or responds to the differentiation
and the independence of economic systems from society as a whole, forming the rational capitalism.

According to Weber, the “calling” of Protestantism and the spirit of asceticism rendered the division of labor
and the generation of profits legitimate (dissociated from morality), and the production organization process of
rational capitalism was a gradual process of “Entzauberung”.®? Weber’s conclusion can be interpreted as that the
Protestant ethic weakens the traditional “human-nature cooperation ethic” and “intergenerational cooperation ethic”
(Entzauberung) and regards vertical cooperation and horizontal cooperation as certain homogeneous divisions of
labor. The homogeneity highlights the legitimacy of both the “vertical cooperation ethic” and the “horizontal
cooperation ethic,” and reflects their consistency (the Calling and asceticism). Therefore, through the “vertical
cooperation ethic” within an enterprise and the “horizontal cooperation ethic” of the external market, the “partial
equilibrium of social cooperation ethics,” i.e., the capitalist economic ethic (spirits) is achieved. Consequently, the
capitalist economic system (ethic), as a “partial equilibrium”, gradually differentiated and became independent of
the overall equilibrium of traditional society.

Although Weber’s observation on the relationship between Protestantism and capitalism was sharp
and insightful, he failed to fully appreciate that there is a more complex inherent relation between the partial
equilibrium of economic system and the overall equilibrium of society, and that various religions-society’s
“overall equilibrium” and the changes are diverse and path-dependent. Therefore, Weber generalized his
observation on the differentiation and independent process of the modern Western economic system to a
rational economic mode and the modernity proposition. Based on this, he further examined the relationship
among various religions in the world and economics (or society). This method has great limitations and
has been questioned by many people. For example, Weber argued in “Religions in China” that the main
reason that China failed to successfully develop “rational bourgeois capitalism” was the lack of a special

religious ethic as an indispensible inspirational force.®? However, throughout history, China has always had

(30) Max Weber, The Protestant Ethic and the Spirit of Capitalism, trans., Kang Le, Jian Huimei (Guilin: Guangxi Shifandaxue chubanshe, 2010)

(31) Weber, The Protestant Ethic and the Spirit of Capitalism, p.139; Anthony Giddens, Capitalism and Modern Social Theory: An Analysis of the
Writings of Marx, Durkheim and Max Weber (Cambridge: Cambridge University Press, 1971), pp. 119-32.

(32) Yang Qingkun #FK22, Weibo Zhongguo de zongjiao de daolun 518 (P ERIZRH) FISIE in Religion in China: Confucianism and Taoism
(Guilin: Guangxi Shifan chubanshe, 2010), p. 330.
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its own economic model and economic ethic and its own processes of change that were not directed toward

capitalism in Weber’s sense.

The Horizontal Cooperation Ethic in Chinese Society and its Evolution

Early Chinese economic activities were also dominated by the “gift exchange” mode, which even plays an
important role in today’s China.®® However, after entering civilized society, in different historical periods, China
has experienced economic prosperity and developed various economic models, indicating that historically, China
have had its own economic system and economic ethic constructions as well as its own paths of change and path-
dependence. Since the economic ethic in modern society is a “partial equilibrium” comprising the horizontal
cooperation ethic (business or market) and the vertical cooperation ethic (internal power of enterprises), in Sections

29 G

3,4 and 5, we analyze China’s economic ethic in the order of “horizontal cooperation ethic,” “vertical cooperation

ethic,” and “partial equilibrium.”

God of Sheji (11##, God of state) in The Zhou Dynasty and The Impact from Mohism

From the perspective of social cooperation, the “gift exchange ethic” in primitive societies was built through clan
or tribe totem belief systems, mostly concerning “human-nature cooperation” and “intergenerational cooperation”.
During the Zhou Dynasty, the Chinese society as a whole was a natural farming economy under the clan system and
already has a fairly mature state and social institutions. In the natural economic model of the clan community, the
primary social cooperation types were “human-nature cooperation,” “intergenerational cooperation,” and “vertical
cooperation”; and the economic system was the “partial equilibrium” constructed by these three types of social
cooperation. However, the boundary among various “partial equilibriums” (economic system, political system
and the marriage-family system) was rather ambiguous, so was the boundary between these partial equilibriums
and the “overall equilibrium”. Thus, Zhou Dynasty established various institutions of politics, clan marriage, and
economy, but they were highly integrated, such as the patriarchal clan institution and feudal institution.®¥
Certainly, “horizontal cooperation” was also present in the clan economic community of the Zhou Dynasty
although it was relatively insignificant, limited to the local level or communities and lacking the characteristics of
universalism. In other words, horizontal cooperation in the Zhou Dynasty did not exhibit its own significance and
was mostly embedded in the “overall equilibrium” (overall wellbeing) at the local level. Thus, in terms of religious
institutional arrangements, the “horizontal cooperation ethic” of the Zhou Dynasty was not built independently but
was manifested in the construction of the God of SheJi, which was a symbol of overall wellbeing at the local level.
The God of She (ff, land) and The God of Ji (¥, grain) originated in the “human-nature cooperation” ethic
(and function), which were later merged into the God of Skeji to become the symbol of local communities (vassal
states in particular). The God of She was derived from the worship of the land whereas the God of Ji was derived
from the worship of grain. The emperors and princes of the Zhou dynasty had their own Gods of Sheji in their
territories, and those gods were gradually associated with the ancient characters, which were matched with the

princes in the hierarchy, some of whom might be ancestors of the princes (e.g., the people of the Principality of

(33) Yan, Yunxiang, The Flow of Gifts: Reciprocity and Social Networks in a Chinese Village (Stanford: Stanford University Press, 1996); Yang,
Mayfair Mei-hui, Gifts, Favors and Banquets: The Art of Social Relationships in China
(34) Wang Guowei TE4E, “Yinzhou zhidu lunBREHIEIL,” in Guantanglin jiSNEEE, Vol. X (Beijing: Zhonghua shuju, 1959), pp. 451-80.
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Chu were offspring of the God Zhurong); thus, the princes’ worship of these Gods of Sheji was also the continuity
and extension of ancestor worship.®® The Gods of Sheji gradually acquired multiple functions and the ethics of
“human-nature cooperation,” “intergenerational cooperation,” and “vertical cooperation,” and became symbols of
the local communities (principalities), indicating the overall wellbeing (equilibrium) of the local communities. The
“horizontal cooperation” at local level was naturally included in the local “overall equilibrium”.

With the ever-increasing significance of “horizontal cooperation” (also including “vertical cooperation”), the
social cooperation system of the Zhou Dynasty was gradually unable to meet the needs of the times. In this sense,
“the Contention of a Hundred Schools of Thought” in the period of Warring Kingdoms was a grand discussion
on issues of various types of social cooperation (ethic) and their equilibriums represented by different schools of
thoughts. Among them, Legalists (J%2) emphasized the “vertical cooperation” of royal power, Taoists focused
on the “human-nature cooperation”, and Confucians inherited the tradition and emphasized “vertical cooperation”
and “intergenerational cooperation”; the Mohists (£282X) focused on “horizontal cooperation.”

Mohists, who originated from the lower warrior class and were good mechanics and artisans, emphasized
“all-embracing love” (3% ) and believed that “God existed; that he loves mankind; and that His Will is that
all men should love each other”. They did not avoid talking about “benefit” (F!]), advocated utilitarianism,
and believed that “so-called righteousness was nothing but benefit” (X, FJt1), in other words, righteousness
and benefit are consistent and prove the correctness of universal love from the utilitarian perspective. Notably,
Mohists also advocated the achievement of universal love and harmony through the state’s political authority
and regulations, and the discipline within Mohist groups was also quite strict. The head of the group was called
“Juzi” ($8F), who had a life and death authority over all members of the group.¢® Thus, Mohism represented the
social cooperation concepts of the middle and lower non-farming strata, emphasizing equality and mutual benefits
and highlighting the “horizontal cooperation (ethic).” At the same time, Mohists also emphasized the “vertical
cooperation ecthic” that included absolute authority, which appeared to contradict the “horizontal cooperation
ethic” but in fact reflected the needs of the real society to achieve certain equilibrium by “horizontal cooperation”
and “vertical cooperation” (the Coase Theorem).

Mohists’ territoriality-transcending and universalistic “horizontal cooperation ethic” dealt a huge shock
to the traditional society of that time. Regarding this, Mencius once said, “The words of Yang Zhu and Mo Di
are spread over all the places, and the words that reach every corner of the world are always from Mo Di’s if not
Yang Zhw's.” (“hk. BBZSRBX N, K25, ANATHMYAZE. ) (Menzi Teng wengong, ZF- B AT).
However, the “vertical cooperation” within a group advocated by Mohism was not fully coordinated with the
“vertical cooperation” at the monarchy or national level and neglected the “intergenerational cooperation” of
the patriarchal system that was based on ritual culture and kinship. In addition, although Mohists mentioned the
Emperor of Heaven and the ghosts and gods, in general, they obviously ignored “human-nature cooperation”.
Therefore, Mohism underscored the “horizontal cooperation” and “vertical cooperation” within a group while
relatively weakening “intergenerational cooperation” and “human-nature cooperation” and being unable to adapt

to the monarchial “vertical cooperation”; these ideas were too “modern” for that farming society with clans at its

(35) Li Shen Z=E8, Zhongguo RujiaoshiFEE#SE Vol. 1, (Shanghai: Shanghai Renmin chubanshe, 1999), pp.36-7; Ding ShanJ LI, Zhongguo
gudai zongjiao yu shenhua kao P E SRS #1E=E (Shanghai: Shanghai shudian chubanshe, 2011), pp.45-8.
(36) Fung Yu-Lan, 4 Short History of Chinese Philosophy (New York: The Free Press, 1966), pp.49-59.
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core. Thus, despite its once great impact on traditional society, the “horizontal cooperation ethic” advocated by

Mohists ultimately faded.

Chenghuang Gods (3£, City gods) after the Han Dynasty and the Impact of Buddhism

In “Contention of a Hundred Schools of Thought”, Confucianism gave the most comprehensive interpretation
of the social cooperation ethics and their equilibrium. First, Confucianism strongly emphasized the inheritance
of the traditional ethic system, which mainly included vertical cooperation and intergenerational cooperation.
Second, Confucians proposed ethical interpretations consistent with the reality of society; e.g., Confucians’ class-
blind education (“Dao of Teaching” Jfi#8) was a breakthrough in kinship-based intergenerational cooperation,
and Dong Zhongshu’s (E{PEF) ideology of “heaven-human induction” (K ABLAZ) included “human-nature
cooperation” in the Confucian system. Third, a significant feature of Confucianism was that it viewed the “overall
equilibrium” as a physical existence (“Heaven” ) and the maintenance of the overall wellbeing of the community
as a solemn responsibility (“World View”). Based on these, Confucianism eventually attained an official religious
status in the Han Dynasty: “the Monopoly by Confucianism” (JEZ & R). Since then, various sacrificial systems
officially established and perfected by Confucianism, such as Jiaosi ((XBfBoutskirts sacrifice), Fengshan
(39## sacrifice to heaven), royal ancestor worship ceremonies, sacrificial ceremonies for the gods of heaven and
earth, sacrificial ceremonies for Confucius, sacrificial ceremonies for important loyal and valiant officials and
for folk ancestors,®” can be understood as providing ethical support for vertical cooperation, intergenerational
cooperation, and human-nature cooperation (in other words, “Shen Dao She Jiao” #3781 #, instructing people
through religion). Obviously, in the grand ethical system of Confucianism, support for the horizontal cooperation
ethic was rather weak. For example, among Confucianism’s “five relationships ethics ” (F1f€), the elaboration on
the ethic of “friend”, which represents horizontal relations, was the weakest. In fact, the “horizontal cooperation
ethic” of Confucianism remained embodied in the overall wellbeing (overall equilibrium) of the local community,
manifesting in the construction of the City god or Land God, not pertaining to kinship.

After the monarchy system of the Qin and Han Dynasties, the kinship-based relationship between the
Gods of Sheji and local communities was gradually eliminated, causing these gods to return to their natural god
attributes of the early period.®® However, with the continuous diversification of the type of social cooperation in
the local civil society, personified gods were conducive to the expression of a cooperation ethic richer in content;
thus, the personified City God and Land God came into being. The City God (or Land God) originally belonged to
folk beliefs, a nature god at the very beginning, and was gradually assumed to be human ghosts beginning in the
Han Dynasty (some believed that this belief began in the Sui and Tang Dynasties). Their functions were extended
to blessing and protecting local residents, dispelling disasters, punishing evil, appeasing ghosts, penalizing evil
people and promoting the good, supervising officials, deterring criminals, etc., thus becoming a new symbol of
the overall wellbeing of the local community. Later, to adapt to the needs of imperial politics, the City Gods was
included in the National Sacrificial Ceremony during the Song Dynasty and further became a complete imperial

hierarchical worship system during the Ming Dynasty.®” Thus, the City God gradually changed from the original

(37) Li Shen, Zhongguo Rujiaoshi

(38) Li Shen, Zhongguo Rujiaoshi, p.37.

(39) Zheng tuyou and Wang xianmiaoXBt75. EUI#, Zhongguo chenghuang xinyang PEFEEM] (Shanghai: Sanlian shudian shanghai
fendian, 1994), pp.75-124.

132



Rui PENG: The Economic Ethic in Chinese Society:Differences from and Similarities to the Western Economic Ethic from the Perspective ...

local protective nature gods to a personified social god possessing various social cooperation functions, a symbol
of the overall equilibrium of local communities. Through the overall equilibrium, the City God acquired the
function and the ethic of the “horizontal cooperation” of local communities. In particular, it is worth noting that
the human ghost manifested by the City God generally had no kinship with local officials and local residents,
or the kinship was not the focus, indicating the construction of a god that transcended local clans. Therefore,
the construction of the horizontal cooperation ethic of Chinese society changed from the God of sheji that was
embedded in kinship-based relations to the City God that was embedded in non-kinship-based relations, which
clearly had a certain universal significance although the change remained limited to the local level.

As the Grand Unification advanced, the cost-benefit level of the cross-regional or universal “horizontal
cooperation” was increasing. Coupled with technological development, horizontal cooperation became increasingly
more important; thus, the “horizontal cooperation ethic” in a universal sense (or market sense) was about to emerge.
However, Confucianism was generally regulated by its “structure of grade” (ZFF1&/5)“® and imperial politics
ethic, and the universal “horizontal cooperation ethic” has always been under certain degrees of suppression,
manifesting in the policy tendency of “prioritizing farming and inhibiting commerce (industry)” in every dynasty.
Moreover, the Taoism based on the traditional society tended to view the “horizontal cooperation” (usually an
unfamiliar force) as the factor triggering an “abnormal” social order. Regarding “abnormal” or “non-ordinary”
horizontal forces (for example, demons and devils), Taoists believed they are a reasonable part of a society (one of
the changes of Dao) and impossible to eliminate or defeat; therefore, in Taoist prayer and charming ceremonies,
they were exposed to their original forms or expelled by a divine power so that tragedies, disasters, diseases,
evils and demons were avoided or overcome, achieving peace and wellbeing in a specific community (generally
a community of acquaintances).“? Thus, regarding “horizontal cooperation”, Taoism generally promoted active
defensive thinking, rendering it difficult to effectively construct the “horizontal cooperation ethic” in a universal
sense. In fact, in the early imperial era, the greatest shock to the “horizontal cooperation ethic” of Chinese society
came from Buddhism, which had originated in India.

Although Buddhism advocates emptiness (Kong,Z), in practice, it is quite practical in that all measures can
be taken to deliver all sentient beings from torment and requires theism to construct its social cooperation ethic.
Therefore, in practice, mainstream Chinese Buddhism ultimately adopted the Nirvana Buddha-nature treatise of
“wonderful existence” (#)7) rather than choosing the wisdom of prajna (#%% ) that uses Niksvabhava (the
absence of intrinsic nature) to demonstrate that all phenomena in the world are empty“? because the former helps
construct various social cooperation ethics. Therefore, it is the “wonderful existence”, not the “emptiness”, and
the concrete “minds” and “nature,” not the Buddha as an abstract noumenon, that enable Buddhism to be better
associated with the social cooperation ethic and thus disseminated. For example, Buddhism’s early dissemination
in China was based on supernatural powers (theurgy), and its popular teaching doctrines and styles were similar
to those of China’s then Huanglao witchcraft. During the Han Dynasty, Buddhism was viewed as one of the

magic power practices,*” which suggested “human-nature cooperation”; early Buddhism had fiercely resisted

(40) Fei xiaotong, XTZG, p.15

(41) Li fengmaoZ=FEH, shenhua yu bianyi: yige “chang yu feichang” de wenhua siweif#{E 5T : —PMB5IEE"HIUERLE (Beijing:
Zhonghua shuju, 2010), pp.12-3; Fu qinjiaf8#12X, Zhongguo daojiao shiPEEHE (Beijing: Shangwu yinshuguan, 2011), pp. 92-3.

(42) TaixuXEE, Fuxue changshif=&1R (Beijing: Zhonghua shuju, 2010), pp.77-80; Lai yonghaifizK;8, Zhongguo foxing lun®EFHHIE
(Nanjing: Jiangsu renmin chubanshe, 2012), pp272-7.

(43) Tang yongtong;7FRfY, Han Wei liangJin Nanbeichao fojiao shi;X B & Fa LB Z S (Beijing: Shangwu yinshuguan, 2015), p.95.
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China’s imperial power, and the development of some extremist ideas among the lower classes of society even
triggered a series of rebellious riots by the monks,* which indicates “vertical cooperation.” However, the theurgy
of Buddhism tended to mix with witchcraft in the lower classes of society and be abused and even incite rebellions,
which were bound to subject it to the government’s suppression. Therefore, in its Chinalization process, Buddhism
gradually weakened its theurgical aspects and slowly subdued itself to China’s “imperial power” and “filial piety”
regarding “vertical cooperation” and “intergenerational cooperation”.“? However, in terms of the “horizontal
cooperation (ethic)”, the influence and shock of Buddhism on traditional Chinese society nevertheless peaked
during the Tang Dynasty.

The notion that “all sentient beings have Buddha nature”, initiated by Daosheng (355-434), was the
mainstream of China’s Buddhist connotation,“® and Huineng, the Sixth Patriarch of Zen (638-713), introduced
Buddhism to the general public, which was instrumental in breaking the hierarchy system of Confucian etiquette
and law and developing horizontal relations in society. According to Ziircher’s analysis, the monks depicted in
Gao Seng Zhuan (S1&1&Biographies of Master Monks) were mostly from the lower classes of society because
monasteries or sangha during that time assumed the functions of academic and educational institutions and had a
tremendous appeal to people of humble origin. Therefore, Buddhism made a special contribution to the destruction
of the inherent hierarchy in ancient China.“” Moreover, Gernet analyzed the relationship between Buddhism and the
economy (before and after the Tang Dynasty). First, Buddhism recognition of equality among people, alms-giving
and charity activities, industrial and commercial activities and the lending activities of monks and monasteries,
and official tax preferential policies for religion rendered Buddhism a great promoter of economic activities and
even engendered powerful financial services institutions such as the Wujingcang Monastery pertaining to the
Sanjiejiao connotation (= #{7C /R 7). Second, the expansion of Buddhist economic forces gradually affected
the entire society. For example, in the course of operations, the classes of farmers and agricultural workers moved
toward the employer-employee relationship, personal interests, and a monetary economy, which had a huge impact
on the traditional social structures that also triggered reactionary forces against the Buddhist movement. Moreover,
although the accumulation of wealth demonstrated certain charitable Buddhist behaviors, a more conspicuous
tendency was the indulgence of grandiose monastery temples and excessive overhead, particularly in the upper
classes. Therefore, Gernet argued, “ Under the T’ang, however, a new mentality, which can be qualified as
commercial, began to gain ground. It made its appearance precisely in those milieus that had shown greatest fervor:
among monks and the families of wealthy lay followers. Avarice broke down the old systems of relationships, led
to the isolation of the social classes, and hence undermined the very foundations of the religious movement”.“®

Buddhism’s appeal to people at the bottom levels of society in education and Buddhist organizations’
promotion of economic development embodied the idea of equality advocated by Buddhism and the universal

“horizontal cooperation ethic”. However, it was impossible for Buddhism to construct a type of “horizontal

(44) Ma xisha and Han bingfang #0870, #3875, Zhongguo minjian zongjiao shi PERBIZREE (Beijing: Zhongguo shehui kexue chubanshe,
2004), pp.44-8.

(45) Zhangjian3K B%, Zhongguo gudai zhengjiao guanxi shiPE B R £ S (Beijing: Zhongguo shehui kexue chubanshe, 2012), pp. 716-18,
pp.551-79.

(46) Lai yonghaiftzK;8, Zhongguo foxing lun, pp.2.

(47) Ziircher, Erich, The Buddhist Conquest of China: The Spread and Adaption of Buddhism in Early Medieval China (Leiden, Netherlands: E.J.
Brill, 1972), pp. 7-11

(48) Jacques Gernet, BICS, pp.3-5, pp. 294-99, p.305.
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cooperation ethic” that enabled its complete integration and coordination into traditional society. For example,
when individual economic organizations develop vertical cooperation structures (like employer-employee
relation), how to achieve consistency with the official vertical structure of the traditional society (imperial politics)
and the vertical structure of patriarchy (paternity or clan authority) is a dilemma. Another dilemma is when the
individual economy succeeds, how to link it to the overall welfare of the secular society rather than spend it on
extravagant and wasteful appearances. In these areas, Buddhism seemed to be at a loss, which led to conflicts
with the traditional society and governmental suppression. Regarding these conflicts, Baizhang Huaihai (?-814)
formulated the “Baizhang Commandments” (E535#1) advocating the small-size Buddhist temple model in
which complete equality among monks within a temple regardless of rank was implemented. In these temples,
all monks were required to labor together and living expenses were equally allocated, the large expenditures for
building Buddhist statues were denied, and a farming-Zen mode that was self-reliant and self-sufficient was further
developed, enabling Buddhism to adapt and return to the traditional Chinese agricultural society. Therefore, the
“Baizhang Commandments” were also considered a symbol of Buddhism’s organizational accomplishment of the
Chinalization process.“”

In summary, because the inherent tendency of the Buddhist philosophy is “emptiness” or because the
counterforce against the impact of Buddhism’s “horizontal cooperation ethic” on traditional society was too strong,
Buddhism eventually retreated and gave up the interpreting opportunities brought about by the “horizontal cooperation
ethic,” turning to adapt to China’s traditional agricultural society. Thus, in its Chinalization process, Buddhism
sequentially abandoned various ethical constructions such as “human-nature cooperation”, “vertical cooperation”,
“intergenerational cooperation”, “horizontal cooperation” and ultimately adhered to the “individual self-cooperation
ethic”, which has become its dominant social cooperation ethic. The influence of Buddhism’s “reincarnation”
and “karma” on Chinese people has been second to none, and its ritual of “soul salvation” has occupied a certain
dominant position in the Chinese funeral ceremony,®” reflecting the “individual self-cooperation ethic” supported by
Buddhism. In particular, the purpose of becoming a Buddha in Mahayana Buddhism was to deliver all sentient beings
from torment (self-delivery also delivers others), and this type of social “Great Love” that extends beyond the life

cycle also fits the ideal of realizing one’s self-value in society in traditional Chinese thinking.

Integration through Popular Gods After the Song Dynasty

Three mainstream religions, Confucianism, Buddhism, and Taoism, were all intended to provide various types of
the social cooperation ethic for Chinese society. However, during the long competition and integration of the three
religions, the dominant ethic of Confucianism was gradually reflected in “intergenerational cooperation”, “vertical
cooperation”, and the social “individual self-cooperation” whereas Taoism focused on “human-nature cooperation”
and Buddhism on “individual self-cooperation.” Thus, various social cooperation ethics after the Tang and Song
Dynasties were provided separately by Confucianism, Buddhism, Taoism, exhibiting a “menu-styled” pattern.

On this basis, under the dominance of the official Confucianism, the three religions worked together to build the

(49) Zhangjia, Zhongguo gudai zhengjiao guanxi shi, pp.778-82; Xie chongguangifi &%, Zhonggu fojiao sengguan zhidu he shehui shenghuo™
HHHEEFIEMITSEE (Beijing: Shangwu yinshuguan, 2009), pp.283-90.

(50) Timothy Brook, Praying for Power: Buddhism and the Formation of Gentry Society in Late-Ming China (Cambridge, Mass.: Harvard
University Press, 1993). pp. 99-104.
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“overall equilibrium of the social cooperation ethics” with their respective advantageous ethics in “three-religion
harmony.”

It is noteworthy that after Buddhism retreated from the “horizontal cooperation ethic”, the support from the
three religions for the “horizontal cooperation ethic” in a universal sense became relatively weak. However, the
“three-religion harmony” strengthened the “grand unification” society of imperial politics, which stimulated the
demand for universal “horizontal cooperation (ethic)” of cross-region and cross-community. As a result, since the
Song Dynasty, Chinese society has formed a unique manner of constructing the “horizontal cooperation ethic”,
which is the title-granting (#{F}) movement of popular gods jointly promoted by folk society and the central
government. Of these, the title-granting of Guandi and Mazu were the most representative.

Guandi (Guan Gong, Guan Yu) beliefs and Mazu beliefs were originally local folk beliefs, primarily
originating from the worship of “devil ghosts” or “unnatural deaths.” Soon, however, they acquired the features
and functions of the City God or community god and became the symbol of the overall equilibrium (well-being)
of'local society and included the function of the “horizontal cooperation ethic” at local level. From the perspective
of social cooperation, the reason that Guan Yu and Mazu beliefs were able to spread from the local community to
a large region and even the entire country is that from their own nature, e.g., the “righteousness” (X) of Guan Yu
and the “kindness” (%) of Mazu, they tended to build a “horizontal cooperation ethic” in a universal sense. The
god of folk worship that had the greatest potential to construct a “horizontal cooperation ethic” was most likely
to develop into regional and even national worship and thus became a universal god or almighty god (but not the
supreme god) possessing all the functions of the social cooperation ethic. Therefore, Hansen observed that the
dissemination of folk deities during the Song Dynasty was tightly connected to the development of commerce and
trade (the “horizontal cooperation ethic”).C"

Significantly different from the Mohist and Buddhist “horizontal cooperation ethic”, the “horizontal
cooperation ethic” that developed through popular religion did not conflict with traditional society. In addition, the
Guandi and Mazu beliefs originating in the folk society have enjoyed continuous title-granting from the central
government for one thousand years since the Song Dynasty, being included in official sacrificial ceremonies and
widely worshiped in folk society, and have become the nationwide worship. Therefore, after the Song Dynasty,
Guandi and Mazu increasingly became the most prominent gods of trades, gods of commerce unions, gods of
business, or gods of wealth, bringing in a particularly prosperous temple fair economy.

The rise and success of popular religion (particularly the worship of the popular gods of the general public)
after the Song dynasty are attributed to popular religion’s very special constructions: the underscoring of the
“horizontal cooperation ethic” that was commonly neglected by Confucianism, Buddhism, and Taoism through the
“three-religion harmony”. Understandably, during the Tang and Song Dynasties when the respective advantageous
social cooperation ethic of Confucianism, Buddhism and Taoism were ascertained, to acquire the stability and
disseminability of functional expansion, popular gods originating in local and folk society often created their
own images by utilizing the advantageous social cooperation ethic of Confucianism, Buddhism, and Taoism or
theological resources. For their own competitive needs, Confucianism, Buddhism and Taoism were also willing to
actively furnish these gods with theological philosophical support, for example, by bestowing titles to incorporate
the gods into their own shrine systems. Thus, the “human-nature cooperation ethic” of popular gods came most

often from Taoism, the “intergenerational cooperation ethic” and the “vertical cooperation ethic” came from

(51) Valeri Hansen, Changing Gods In Medieval China, 1127-1276, trans., Bao Weimin (Hangzhou: Zhejiang renmin chubanshe, 1999), pp2,72-.
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Confucianism, and the “individual self-cooperation ethic” came from Confucianism or Buddhism. It is worth
noting that even the “horizontal cooperation ethic” that best represented the nature of the popular gods of the general
public, despite initially originated from some qualities of popular gods themselves, the ultimate theological support
came from Confucianism (for example, the “righteousness” of Guandi), Buddhism (for example, the “kindness”
of Mazu), or even Taoism (for example, Xu Zhen Jun (FEZE) worship in Jiangxi Province). Thus, popular gods
themselves were a form of the “three-religion harmony”, highlighting the “horizontal cooperation ethic” that was
originally implied in Confucianism or Buddhism (or even Taoism) but often overlooked by mainstream (upper
echelon) society.

Therefore, the “horizontal cooperation ethic” in Chinese society after the Song Dynasty was primarily
provided through popular religion. The rise of popular gods in the Song Dynasty was an endogenous outcome of
Chinese religion and society, having an affinity with traditional society. At this time, popular gods, as independent
deities, were deficient in their own theological philosophy despite attempting to provide all of the types of social
cooperation ethic as Confucianism, Buddhism, and Taoism previously had; thus, people were more inclined to
regard the horizontal cooperation ethic as the dominant ethic of the popular gods. It is worth emphasizing that
although the “horizontal cooperation ethic” was the dominant ethic of popular religion, its source was in fact diverse.
Popular gods can come from different places, and their theological support can also come from Confucianism or
Buddhism (or even Taoism). Therefore, in Chinese society after the Song Dynasty, Confucianism, Buddhism,
Taoism, and popular religions built a broader “menu-styled” pattern of the social cooperation ethic together and

further formed the religion and society pattern of “diversity in unity” on the basis of the “three-religion harmony.”

The Vertical Cooperation Ethic in Chinese Society and Its Evolution

Olsen demonstrated that because of opportunism among individuals and “free-riders” in collective activities,
individual rationality couldn’t automatically achieve collective rationality (in other words, Pareto efficiency);
therefore, with the increasing collective scale, the emergence of organizational structure and internal organizational
power was a necessary condition for achieving collective rationality. A large-scale collective organization’s
deficiency in power structures and a “vertical cooperation ethic” will lead to the disorder of social cooperation and
the decline of social wellbeing.®? Thus, with increasing social development and division of labor, the expanding
community and various social organizations must inevitably build internal power structures and a “vertical
cooperation ethic.”

In Western societies, Christianity, which has a monopoly, has provided all types of social cooperation ethic
including the “vertical cooperation ethic”. In principle, Christianity does not deny the existence of a “vertical
cooperation ethic” within secular government outside churches, for example, “Give to Caesar what is Caesar’s and
to God what is God’s”. However, Christianity often tended to underscore the sacredness or validity of the church
organization in vertical cooperation that allowed the medieval churches to interfere their authority over secular
society, resulting in conflicts with the government over secular jurisdiction, in other words, the conflict between
religious power and political power. However, during the Protestantism era, this type of church-government conflict

gradually shifted to favoring secular organizations. In particular, the connotation of the Calling emphasized by

(52) Mancur Olsen, The Logic of Collective Action: Public Goods and The Theory of Groups (Cambridge, Mass.: Harvard University press, 1971),
p.46. https://libgen.pw/item/detail/id/397507?1d=397507
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Weber in the Protestant ethic provided a more solid foundation for the “vertical cooperation ethic” within secular
enterprises.

In Chinese society, things have been different. The Chinese imperial system originated in the early clan
system: both emperors and princes should be Da Zong (X 5=the principal wives’ eldest sons) who led other sons.?
Thus, the legality of power in vertical cooperation was mostly derived from the traditional kinship-based
intergenerational cooperation (the hereditary institution). Especially in the earliest times, vertical cooperation and
kinship-based intergenerational cooperation were even in unity, manifesting as the patriarchal institution and the
feudal institution in the Zhou Dynasty. After the Qin System replaced the Zhou System, things changed, and the
vertical cooperation originating from the kinship-based intergenerational cooperation remained intact in clan or
family in the forms of “filial piety” (2% ), “Fathers have fathers’ morals, and sons have sons’ morals” (R 2. FF),
patriarchy and clan authority. However, the vertical cooperation ethic of the imperial power of the empire
emphasized the monarch-courtier ethic: “monarchs have monarchs’ morals, and courtiers have courtiers’ morals”
(BZE. EE) or “loyalty” ({8). Although “loyalty” and “filial piety” overlap to some extent (e.g., “Xiao Jing”
Z4%), “dilemmas of loyalty and filial piety” have been widely present. Therefore, with regard to the vertical
cooperation ethic, certain tensions existed between the clan (or family) and the empire. Certainly, however,
imperial politics had the primacy and thus the overwhelming power.

From the perspective of equilibrium, Chinese imperial politics may be understood to be a “partial equilibrium”
constructed by “vertical cooperation” and “intergenerational cooperation”. The imperial power (leader) has always
been a kinship-based intergenerational inheritance whereas the bureaucratic class (executor) changed from kinship-
based intergenerational inheritance to open-styled intergenerational inheritance, in other words, Menfa politics
(M B Raristocracy politics) of early times was transformed into the imperial examination system after the Tang
and Song Dynasties. Obviously, the imperial examination system was conducive to the consolidation of imperial
politics. In the “menu-style” pattern of the social cooperation ethic, Confucianism was precisely the provider of
the “vertical cooperation ethic” and the “intergenerational cooperation ethic”. Therefore, Confucianism had a
close affinity with imperial politics, manifested in the union of politics and religion or in the union of politics and
sacrificial system.®? In this ethic and institutional arrangement, only the Son of Heaven (the emperor) had the
power to offer sacrifice to Heaven. Therefore, the “vertical cooperation ethic” of China’s imperial power enjoyed
a supreme status in both the religious realm and secular society and was exclusive and monopolistic. Similarly,
patriarchal and clan authorities were manifestations of kinship-based intergenerational cooperation, so they had in
common with imperial power and remained as a “vertical cooperation ethic” in families and clans.

However, the members of general social organizations such as associations, societies, trade unions and
business unions generally had no kinship with one another; thus, the vertical cooperation (power) relationship
required by these social organizations was different from clan or imperial politics. Because the “vertical cooperation
ethic” of imperial power (or patriarchal and clan authorities) was dominant and even exclusive in Chinese society,
it was difficult for general social organizations to construct an independent and universal “vertical cooperation
ethic” on their own, and they had to obtain assistance from the popular gods to invoke imperial power or patriarchal

and clan authority. That is, the “vertical cooperation ethic” within general social organizations could not conflict

(53) Wang guowei, Yin Zhou zhidu lun Vol.10, p. 451.
(54) Ren jiyufE4ERX, XuFfin Zhonguo rujiao shi, pp.1-7; Zhangjian, Zhongguo gudai zhengjiao guanxi shi, pp.37-43
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with imperial politics and was generally converted into clan-like power structures such as teacher-student, mentor-
apprentice or employer-employee relationships comparable to father-son relationships.

Therefore, one conspicuous function of the popular god title-granting movement was the absolving of
the tension between imperial politics and general social organizations brought about by the heterogeneity of the
“vertical cooperation ethic”. On the one hand, the Confucian government took the initiative to export the “loyalty”
of imperial vertical cooperation and the “filial piety” of intergenerational cooperation to the image of popular
gods; conversely, the local society and folk organizations took the initiative to seek the source of legitimacy of the

“vertical cooperation ethic” from central government.

The Economic ethic in Chinese Society: Construction of “Partial Equilibrium”

The Chinese Economic Ethic and Its Changes

As discussed above, the horizontal cooperation ethic in Chinese society was mainly embodied in the kinship-based
Gods of Sheji during the Zhou dynasty, in the non-kinship-based City God (or Land God) in the early days of the
imperial era, and in the nationwide popular gods in the late days of the imperial era. The horizontal cooperation
ethic was influenced by Mohism in the late days of the Zhou Dynasty and by Buddhism during the Tang Dynasty.
Superficially, it seemed that these two effects both failed; however, from an evolutionary point of view, they were
properly absorbed. For example, the non-kinship-based city gods absorbed the effect of Mohism on the kinship-
based horizontal cooperation whereas the cross-region popular gods absorbed the horizontal cooperation concept
of equality from the effect of Buddhism.

The vertical cooperation ethic in Chinese society, originally from the kinship-based intergenerational
cooperation (patriarchal and clan authorities), was subsequently increasingly reflected in imperial politics.
Because imperial power had affinity for patriarchal power (or clan power), they were the most explicit vertical
cooperation ethic in Chinese society. As a result, the vertical cooperation within general social organizations
generally followed the vertical cooperation ethic of imperial power and patriarchal power (or clan power). It
was exactly the title-granting movement for popular gods jointly promoted by the folk society and the central
government that communicated and relieved the tension of the vertical cooperation ethic between imperial politics
and general social organizations.

In modern society, the economic ethic is the partial equilibrium of the horizontal cooperation ethic (the
commercial ethic) and the vertical cooperation ethic (the enterprise ethic). From this perspective, because China’s
horizontal cooperation ethic and vertical cooperation ethic were always changing, their corresponding economic
ethic constructions were inevitable changes as well. However, unlike the case in the West, we can observe that
the official and folk society have two different types of economic systems and economic ethics in Chinese society
under the grand unification. What was discussed above only focuses on the economic ethic of the folk society.

In the Zhou Dynasty, The “Heaven” or “God” is the supreme god and a symbol of the overall equilibrium
of the society as a whole (“the world”). At that time, nationwide official economic activities were primarily the
“tribute” tax levied on the princes by the emperor.®® This type of official economic system and ethic may be

understood to be the gift exchange and ethic in the form of “tribute” under the overall equilibrium of “Heaven”,

(55) Zhou ziqiangE B8, Zhongguo jingji tongshiPEZ 5538 E (Beijing: Jingji ribao chubanshe, 2007), Vol. QinHanZ=3X,, pp. 727-47.
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only containing a very small number of horizontal cooperation components. In the sense of the economic ethic, the
“collapse of the ritual society” (LI FREE) during the late Zhou Dynasty indicated the collapse of the gift exchange
economic system between the central government and local communities. However, for local communities, the
God of sheji was the symbol of local overall equilibrium, not only containing the local horizontal cooperation ethic
but also reflecting the kinship-based vertical cooperation ethic in the feudal system. At this time, the local economic
ethic (“partial equilibrium”) comprising horizontal and vertical cooperation was embedded in the construction of
the God of sheji that reflected local “overall equilibrium”.

In the period of Menfa politics, “Heaven” was gradually suspended as a symbol of overall equilibrium.
Imperial politics as the partial equilibrium (political system) of vertical cooperation and kinship-based
intergenerational cooperation in fact fulfilled the function of the “overall equilibrium” of the entire society.
Imperial power had become a real symbol of “overall equilibrium” by monopolizing worship to Heaven. At that
time, official economic system tended to have the central government or royal franchise or monopoly on items
such as salt and iron,®® which directly reflected the vertical cooperation of the imperial power. However, in local
economic systems, the horizontal cooperation ethic was embedded in the non-kinship-based City gods, and the
administrative hierarchy of City gods also reflected the political ethic of the imperial power. Therefore, the local
folk economic ethic, as a type of partial equilibrium, was embedded in the construction of city gods that reflected
local overall equilibrium.

In the era of the “three-religion harmony” and imperial examination institution, the government strove to
construct the local overall equilibrium into a national system through the administrative hierarchy of the city gods
system. However, this approach was unable to satisfy the economic and ethical needs of over-regional folk society.
First, in the government led “three-religion harmony”, the construction of a universal horizontal cooperation ethic
was lacking. Second, because the royal franchise economy was low in efficiency and unsustainable by itself, non-
governmental forces gradually formed a national market and even became the main player in the governmental
economy (for example, water transport of grain to the Capital, salt industry). In this case, the title-granting movement
of popular gods jointly pushed by the government and the civil society that initially began in the Song Dynasty
increasingly revealed the great significance in constructing the universal economic ethic of Chinese society.

First, the construction of these popular gods was rather unique, which integrated the ethical advantages of
Confucianism, Buddhism, and Taoism; possessed a full range of social cooperation ethic structures; and became a
symbol of “overall equilibrium”. The “overall equilibrium” notably contained the universal horizontal cooperation
ethic, which was different from both the government’s “overall equilibrium” of the “three-religions harmony” that
neglected the horizontal cooperation ethic and the local “overall equilibrium” in the city gods system reconstructed
by the government’s administrational hierarchy. Second, popular gods were officially title-granted, which meant
the government officially recognized and endorsed the social cooperation ethic and equilibrium of popular
gods; thus, the two types of “overall equilibrium” (the official and folk society) reached a consensus: popular
gods were the “re-equilibrium” of the two types of overall equilibrium. Third, popular gods contained both the
universal horizontal cooperation ethic and the vertical cooperation ethic of the imperial politics (imperial power
and patriarchal or clan authority); therefore, the economic ethic (partial equilibrium) could be developed within
the popular gods although this type of “partial equilibrium” of the economy remained embedded in the “overall

equilibrium” of the popular gods themselves.

(56) Qi taoFF%, Zhongguo gudai jingji shiFE SR 5TE (second version ) (Jinan: Shandong daxue chubanshe, 2011), pp. 247-82.
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For example, in national ceremonies as of the late Qing Dynasty, among gods of historical figures, Confucius
was first, followed by Guandi and then Mazu.®” Confucius worship was officially conducted and participated in
only by Confucians belonging to an official system rather than being a popular religion. However, in the late Qing
Dynasty, after the accumulation of millennial title-granting, the final title of Guan Yu was “8 XABEHRGI_BE
ZIFEREBHABNZAEEREKT (Zhongyi Shenwu Lingyou Renyong Weixian Huguo Baomin Jingcheng
Suijing Yizan Xuande Guan Sheng Da Di)”, at 26 characters, nearly the longest posthumous title ever bestowed.®
The cumulative title of Mazu was “IFE R RIBN M _E @G B L MR Z 2R INEZR S WAz
EEBFREERSAIIKRIE SR BEE NERRIRE ZERGKXE (Huguo Bimin Miaoling Zhaoying
Hongren Puji Fuyou Qunsheng Chenggan Xianfu Xianshen Zanshun Chuici Duhu Anlan Liyun Zeqin Haiyu

Tianbo Xuanhu Daoliu Yanqing Jingyang Xizhi Enzhou Depu Weicao Baotai Zhenwu Suijiang Jiayou T ian Hou™),
a total of 62 characters, far beyond the normal rule and the longest title in Chinese history.®” In the final titles of
Guandi and Mazu, expressions of various types of the social cooperation ethic and equilibrium may clearly be
observed (table 1 and 2).

Tables 1 and 2 demonstrate that the titles of Guandi and Mazu expressed all types of social cooperation
ethic and overall equilibrium, including the universal horizontal cooperation ethic and the vertical cooperation
ethic of the imperial power (partly patriarchal or clan power). Therefore, the economic ethic constructed by these
two types of social cooperation ethic was also embedded in the construction of the overall equilibrium manifested
by popular gods. The construction of the economic ethic (particularly the horizontal cooperation ethic) through
popular religion was lacking in the construction through the “three-religion harmony” of the government and
mainstream society; thus, popular gods that were officially enshrined became the symbol of the economic ethic in

late imperial China.

Characteristics of Chinese Economic Ethic

In summary, compared with the economic ethic of Western society, the economic ethic of China and its changes
have exhibited four important characteristics.

First, under China’s social pattern of grand unification, there were two systems (one official and another
folk) of the economic ethic as a partial equilibrium, both having noticeable internal change processes that changed
with the changes in the horizontal cooperation ethic and the vertical cooperation ethic. The official and folk types of
the economic ethic have always been embedded in their respective “overall equilibriums of the social cooperation
ethic”, and their respective evolution of partial equilibriums and overall equilibriums has been synchronous. In
other words, whether it was the government or civil society, collective rationality (or overall equilibrium) has been
emphasized in Chinese society.

Second, the symbol of the official overall equilibrium has been “Heaven” or “God”, which was specifically
presented and realized through the “integration of religion and politics” of imperial politics. Thus, in the official
overall equilibrium, the vertical cooperation of imperial power was prominent while the horizontal cooperation

was relatively overlooked; correspondingly, the horizontal cooperation ethics has lagged behind in the official

(57) Xu xiaowang{RBEE, Mazhu xinyang shi yanjiulS1BE{NEHFT (Fuzhou: Haifeng chubanshe, 2007), p.237.

(58) Hu xiaoweitl/|\f5, Guangong xinyang yanjiu xilieRAENFAFT %5 (HongKong: Kehua tushu chubanshe, 2005), Vol. 4, p.522; Wang
shoukuan>T 255, shifa yanjiulis A= 9T (Shanghai: Shanghai guji chubanshe, 1995), p.6.

(59) Xu xiaowang, Mazhu xinyang shi yanjiu, p.315.
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economic ethic. Nevertheless, the official economic system has also undergone a change from gift exchange
to franchise economy and then to a market economy. The symbol of the overall equilibrium of the folk society
evolved from local Gods of S#eji to local city gods and then to nationwide popular gods, and the overall equilibrium
and economy ethic of folk society earlier manifested the emphasis on the horizontal cooperation ethic that had
undergone the sequential process of changing from local and kinship-based to local and non-kinship-based and
then to national and universalist. Notably, having been affected by Mohism and Buddhism, Chinese society after
the Song Dynasty gradually achieved the unity or re-equilibrium of the two types (the official type and the folk
type) of overall equilibrium by continuous title-granting of popular gods (for example, Guandi and Mazu were
promoted to “Heavenly Emperor” and “Heavenly Empress”). At that time, the popular gods could be viewed as
the symbol of the overall equilibrium and economic ethic of the entire society.

Third, the popular gods of the late imperial period were the product of the “three-religion harmony”, had
an affinity for traditional society, and were the economic ethic symbol of Chinese society through endogenous
development. However, they lacked a monopoly in their diversity, and the connotations of the equilibrium of
various popular gods also varied. As shown in Tables 1 and 2, the constructions of Guandi and Mazu spanned
all types of the social cooperation ethic but with different weights. Therefore, the paths and results of overall
equilibrium of the folk society were diversified and had distinct regional features. For example, in the image of
Guandi, the components of the vertical cooperation ethic were more abundant; however, in the image of Mazu,
the components of the human-nature cooperation ethic and horizontal cooperation ethic were more prominent.
This difference likely reflects the various characteristics of Guandi and Mazu that, respectively, corresponded
to the mainland economy and the marine economy. Therefore, although individual popular general gods all
achieved the unity of the official and folk types of overall equilibrium, given the diversity of popular gods, it
remains rather difficult to use a certain popular god to represent the entire Chinese society. Because of this,
although popular gods were symbols of overall equilibrium, the perception of the general public of popular gods
remained focused on their horizontal cooperation ethic and economic ethic. Many popular gods have become
nationwide or cross-regional gods of trades, gods of commerce unions, gods of business, or gods of wealth that
jointly protected the Chinese economy. But they were also simply regarded (or regarded by witchcraft) as gods
of wealth.

Fourth, superficially, the changes in the official system (including the overall equilibrium and partial
equilibrium of the economic system) have lagged behind changes in the folk system, demonstrating some kind of
slowness and conservatism. However, the slowness in the official system may avoid the serious consequences of
the differentiation and independence of the social system (such as the shock caused by Mohists and Buddhism).
Such consequences were likely engendered by folk society moving too fast, and imposed slowness acted as an
important mechanism to ensure that various types of partial equilibrium (even the local overall equilibrium) did
not deviate from the overall equilibrium of the entire society. It was only after the Song Dynasty that the local
folk society and the central government properly found the unifying approach (the title-granting of popular gods)
to achieve the unity of the two. In this sense, the official Confucianism of the central government played the
important role as the leader and organizer of China’s civilization pattern of “diversity in unity”. This role in the
historical processes of the complex interactions and evolution of the social cooperation ethic, partial equilibrium
and overall equilibrium at the official and local folk levels of Chinese society allowed addressing and absorbing
various effects, which has not only maintained the unity of the social community but also ultimately identified the

endogenous solution.
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In short, the Chinese economic ethic not only had a clear construction but also its own evolutionary logic,
having maintained both the unity of society as a whole and its diversity during the changes. Therefore, Chinese
society has not only maintained unity and integrity but has constructed the diversity of the economic system in
that unity and integrity. Here, we are able to interpret some of the features that were presented in the economic
activities in the late imperial days of Chinese society.

(1) The origin of popular gods was diverse. As the restriction of imperial politics in this regard and limited
title-granting, there remained a variety of gods that were not enshrined by the government. Some of those gods
were implicitly accepted by the government, such as the gods of various trades,® and some heterogeneous to
imperial power and were severely prohibited and even cracked down on by the government, such as the gods of
various secret religions.®” Nevertheless, economic activities and economic organizations such as trade unions,
commerce unions, firms and temple fairs (also including secret associates) in China were closely tied to popular
religions or popular gods. For example, Guandi was also an important god of many secret sects.?

(2) The fact that the economic ethic exhibited diversity and was embedded in the overall equilibrium means
that the “vertical cooperation ethic” and “horizontal cooperation ethic” in economic activities were also mixed
with the “human-nature cooperation ethic” and “intergenerational cooperation ethic”. For example, the various
feats of efficaciousness of Guandi and Mazu were existed widely. At the same time, a large number of gods with
other functions, such as gods manifesting “human-nature cooperation”, frequently appeared in economic activities
(such as commerce unions and temple fairs). Thus, the Chinese economic system was extremely tolerant of all
types of gods, and economic activities and groups were accompanied by strong religious (witchcraft) touches.

(3) Because “vertical cooperation” and “intergenerational cooperation” were generally intertwined in
traditional society, they may have been manifested both in general social organizations inexplicitly recognized
or accepted by the Confucian government and in underground secret organizations not tolerated and suppressed
by the Confucian government. In either case, the internal structures of social organizations inevitably borrowed
the value system of the “pan-familism” of China’s Neo-Confucianism, and groups that originally were without
consanguinity became a “virtual clan” through the appearance of kinship as an integrating factor.*® For example,
what the mentor-apprentice relationship simulated was the vertical cooperation between father and son, and what
the sworn brothers simulated was kinship-based horizontal parallelism. These social organizations include not only
general social organizations inexplicitly recognized or accepted by the Confucian government, but underground
organizations or secret societies not tolerated and suppressed by the Confucian government.

(4) The traditional Chinese economy was certainly a self-sufficient peasant economy; however, the market
economic activities were abundant and effective. Based on natural economy, domestic market economy size
was large and the market structure and order of the corresponding market economy was formed. Moreover, in

global trade, China was able to obtain a huge trade surplus® and without involvement in economic colonization

(60) Li qiaoZ=7¥, Hangyeshen chongbai: Zhongguo minzhong zaoshen shi yanjiufT\WBERFE | P E R R EHEHFE (Beijing: Beijing chubanshe,
2013), pp.22-3.

(61) Ma xisha and Han bingfang, Zhongguo minjian zongjiao shi.

(62) Daniel L Overmyer, Folk Buddhist Religion: Dissenting Sects in Late Traditional China (Cambridge, Mass.: Harvard University Press, 1976), p.10.

(63) Zhuang jifa, ZKJX, pp.475-6.

(64) William G. Skinner, as note 10.

(65) Andre Gunder Frank, Reorient: Global Economy in the Asian Age, trans., Liu Beicheng (Beijing:Zhongyang bianyi chubanshe, 2017), pp.108.
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phenomena as occurred Western countries. The horizontal cooperation ethics with diverse origins is powerful
support for these activities.

(5) Because of the lack of support from a consistent and universal horizontal cooperation ethic and vertical
cooperation ethic in china society, imperial politics assumed the role of organizer and keeper of the “overall
equilibrium of the social cooperation ethics”. This led to the vertical cooperation ethic of imperial power substituting
or suppressing the horizontal cooperation ethic while suppressing the development of an independent vertical
cooperation ethic within general social organizations. Consequently, although the development of the economic
system never deviated from the pattern of “overall equilibrium”, the tendency to “prioritize agriculture and
suppress commerce (industry)” has been consistently prevalent, which has postponed the emergence of business
organization and a market economy in the Western sense. Moreover, this situation also led to the involution of the
Chinese economy: surplus labor was concentrated on limited land.®® In addition, the royal franchise (or special
services) economy never withdrew from this stage of history whereas China and its client states maintained the

“tributary” trading system with the gift exchange nature.

Conclusion

From the perspectives of social cooperation and its equilibrium, we explained various characteristics and the
changing paths presented by the Chinese economic ethic and the Western economic ethic. Simply put, compared
with Western society, China’s economic system and economic ethic have always been closely associated with the
overall equilibrium, and because of this, China’s economic system has not been distinctively separated from other
social systems. Two different economic ethic models of China and the West have developed by searching for the
social optimum of their own religion-society forms, thereby becoming path-dependent.

Although Weber claimed himself a product of modern European civilization, he had some concerns
regarding the modernity and the instrumental rationality of the West.®” The underlying causes of Weber’s concern
were that the independence and differentiation of social systems (particularly economic system) will destroy the
original overall equilibrium but are unable to achieve a new overall equilibrium. In this sense, Marx’s critique
of capitalism moving to its own opposite is quite sharp, and Durkheim’s call for a return to the level of society
as a whole and advocacy for social solidarity are historically insightful.®® Since the 20th century, faced with
the various problems and calamities of Western society brought about by modernity, such as environmental and
economic crises and wars, many Western scholars such as Claude Lévi-Strauss followed Durkheim’s path to find
solutions in a “primitive society”, largely because “overall equilibrium” is one of the most profound features of
the “primitive society.” In other words, it is more likely for a “primitive society” to reach “overall equilibrium”
because of the limited types of social cooperation. However, China is a “complex society,” even more complex
than Western societies. Economic system (the economic ethic) tightly linked to and inter-coordinate with the
“overall equilibrium” which has always been the focus of the government and the folk society throughout the

change process, demonstrating that Chinese religion and society have embodied rich, unique and effective content

(66) The Peasant Family and Rural Development in The Yangzi Delta, 1350-1988, pp.11.
(67) Max Weber, Academy and Politics, trans. Qian Yongxiang#% 7K #¥(Guilin: Guangxi shifan daxue chubanshe, 2010), p265-70.
(68) Emile Durkheim, The Division of Labor in Society.
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and logic. Therefore, taking the perspective of social cooperation to view the differences between China and the
West would inspire us to reflect on many more aspects of this phenomenon.

First, civilization or the social cooperation community is diverse, and the evolution of any given
civilization is endogenous and path-dependent with regard to its own “overall equilibrium”. Various types of
social cooperation and “partial equilibrium” (and changes) in the society are associated with and dominated by
the “overall equilibrium” (and changes). This also reminds us that exchange and integration in a civilization may
lead to failure if we only borrow or introduce a single social system, such as a political or economic system, but
ignore social cooperation and its effective integration or consolidation at the level of overall equilibrium (for
example, the temple economy of Buddhism during the Tang Dynasty). Moreover, when encountering internal
challenges or shocks from alien civilizations, a civilization should respond and absorb under the framework of
“overall equilibrium” so that a new “overall equilibrium” may evolve. Therefore, in the face of internal or external
changes or shocks, a vigorous civilization must coordinate and adapt at the three levels of (official and folk)
social cooperation, partial equilibrium, and overall equilibrium. For alien civilizations, a localized adaptation or
correction process is inevitable.

Second, from the perspective of subliming the Western experience to universal theory, it may be a mistake to
assume that the evolution or change in Chinese society was backward; for example, the Chinese economic system
(the economic ethic) has not been fully differentiated and independent and has not completed the “disenchantment”
mentioned by Weber to become “rational” capitalism. However, from the perspective of the “overall equilibrium”
of a social community, such a statement may be dogmatic and imprudent. First, from the perspective of diversity
and the path dependence of overall equilibrium, we cannot assert that the evolutionary path of one civilization is
bound to move toward the situation that has been presented by another civilization. Second, when various types
of civilizations in the world have fully formed an unprecedented community of human destiny on a larger scale,
it would indicate that a completely new type of “overall equilibrium” should be the common vision of the future.
Therefore, various civilizations should learn from each other, draw on their respective strengths, and achieve
the construction of a new global “overall equilibrium” with their own path dependence and their own “overall
equilibriums” although the final appearance is not yet accomplished and cannot accurately be predicted. In this
sense, in the long process of pursuing the new global “overall equilibrium”, the inconsistent endogenous paths and
paces of various civilizations as well as the resulting unpredictable conflicts are major difficulties and dilemmas
that are facing the world.

Third, the root cause of the problems engendered by the modernity of the West is that various social systems
cannot effectively reach a new “overall equilibrium” after their independence and differentiation. Here, the Chinese
history sample, which emphasizes the coordination of social cooperation type, partial equilibrium and overall
equilibrium, may demonstrate particularly important universal values. As far as the economic system (ethic) is
concerned, in Chinese history, after successively resolving or absorbing the internal shock from Mohism and the
external shock from Buddhism, the coordination of the economic system and overall equilibrium was achieved
through the special structure of popular gods. Certainly, modern Chinese society has been greatly affected by
Western civilization (Protestantism in particular), and if Chinese society is able to continue to effectively resolve
and absorb the shock in accordance with its own endogenous path and construct a new social cooperation ethic
system and overall equilibrium, then this process will be extraordinarily significant.

Fourth, instrumental rationality is more inclined to relate to specific types of social cooperation and partial

equilibrium whereas value rationality is more inclined to relate to overall equilibrium. Relative to the other social
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systems such as marriage-family system and political system, economic system are “partial equilibrium” that are
easier to differentiate and easier to become independent. Therefore, among the humanities and social sciences,
economics always behaves the most rationally (instrumental rationality) and has been involved in studies on other
social systems and the entire society in an “economics imperialist” manner. However, even the New Institutional
Economics has embarked on examining the complex relationship between economic system and the entire society,
it still always being generally conducted from the partial perspective of the economy. The history of changes in
the Chinese economic system (ethic) shows complex interactive relationships and coordination among social
cooperation, partial equilibrium and overall equilibrium; and interpretations from the economic perspective alone
have significant limitations. In this sense, studies on the relationship between the economy and society should not
ignore Marx’s political economics and Durkheim’s perspective of society as a whole. From a wider perspective,
historical samples of China and West have the own meaning in learning from one another.

Finally, needless to say, many arguments made in this article remain inadequate, some too simplified and
requiring dedicated extended discussions. Moreover, the methodology and investigation described here are only
tentative and exploratory, and their arguments rely heavily on some pre-assumptions without adequate proof. For
example, whether the substitution of various types of social cooperation is present and if so, how, is related to
whether and how the overall equilibrium or partial equilibrium of social cooperation can be constructed. That is
crucial to the conclusion of this study and cannot be offered with strong evidence here. Therefore, we hope to have

opportunities to conduct in-depth studies in the future.
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Introduction

Indigenization is an important topic for the study of ethnic minorities’ Christianity in Southwest China. Most of
the existing studies describe indigenization as a two-way interactive process of collision, conflict and integration
between Christianity and the culture of the specific ethnic minority under its influence. Such two-way interaction
has produced some in-depth and focused researches on the process of cultural blending of Christianity and the
culture of ethnic minorities. However, considering the interlaced distribution pattern of the ethnic minorities in
Southwest China and the social and cultural reality of them being closely interrelated because of their interaction
and mutual influence over a long period of time, the two-way interaction mode seems too idealistic to reflect the

real process of Christian indigenization.

(1) Fund Projects: 2017 National Social Science Fund Major Bidding Project, Research on the Problems of Rural Christianity under the
Background of Sinicization of Christianity in China (No. 172ZDA231); First-class Discipline Construction Project of Ethnology of Yunnan University;
2020 Project of National Religious Affairs Administration, Research on the Practice of Sinicization of Christianity of the Cross-border Ethnic Groups in
Yunnan and the Existing Problems (No. FX2004D); 2018 National Social Science Fund Project, Research on the Multi-religion Interaction in Regions
between Southwest China and the Neighboring Countries and its Influence on the Construction of the “Belt and Road” (No. 18CZJ027). INBE
E 207FEERAREABHINEEEHTELER THRNEBHOBMR (MBEHS 1 172DA231 ) ; ZRAFREF —RFREERM
B 2000 FERRAESERGAMNE TRBE ERGEAEHPE B R AGFEDBRE” (MBS  FX2004D ) ; 2018FERHINES
DR “hERAMSEUERRAKESTRAGHAEN —H— B BRI TR (MBS : 18C21027).
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Funeral culture is an important embodiment of and a carrier for a people’s traditional culture. The change
of funeral culture can reflect the change of the religious belief of the people and the change of their core culture,
too. The Lahu people was originated from the ancient Di and Qiang ethnic groups and are now mainly populated
in Lincang and Pu’er of the Lancang River Basin in Yunnan, and there are a few living in the nearby prefectures of
Xishuangbanna, Honghe and Yuxi. According to the 2010 National Population Census, there are now over 485,000
Lahu in China.® At the beginning of the 20th century, Christianity was introduced to the Lahu people China, and
quite a few converted to it. Around 1950, the number of Lahu Christians accounted for 10% of the total population
of the Lahu at that time.®

Taking the Lahu among those ethnic minorities in Southwest China who are greatly influenced by
Christianity as an example, the study of the funeral ceremonies® of the Lahu in G County of Lincang is conducted
to analyze the changes of the Lahu funeral culture and the causes behind, so as to reflect the multiple-interaction

characteristics of Christian indigenization in Southwest China.

A Funeral Ceremony of M Village of G County, Southwest Yunnan
An overview of M village

G County is an autonomous county of ethnic minorities, but the population of Han is the largest. Among the
ethnic minorities, Dai and Wa are the most populous, while the Lahu population ranks the third. M village is
mainly populated by Dai and Lahu. The Lahu live in the upper part of the village, and there are 40 households
and the population is over 180. The Dai live in the lower part, and the number of households and the population
are basically the same as the Lahu group. There is a path in the middle marked a clear separation between the two
groups. M village was formed around the 1950s with only a few Dai households. In 1957, three Lahu households
moved from another village and settled around those Dai people after obtaining their permission. Later, due to the
arrival of their relatives and marriage with other villages, the Lahu population grew larger and larger. They moved
to the mountain slope, eventually forming the village pattern of the Lahu living in the upper and the Dai living in
the lower.

There are altogether 14 groups of villagers in the administrative village which M belongs to. Except the
Lahu group of the upper M village and one Han group, the other 12 groups are all Dai. During the People’s
Commune Movement, the Dai and the Lahu worked together. Lahu villagers above 50 years old or so can
speak Dai language, and Dai villagers of the same age can also speak the Lahu language. After that, since the
beginning of the household contract system, the two ethnic groups have been working separately until now.
The younger generations can only communicate with each other in the local Chinese dialect and only know
a few words of the other’s language. The Dai live in the lower and flat part and occupy more land, two mu (a
unit of area) per capita; The Lahu live in the mountain and have only a few land for upland rice, one mu per

capita land.

(2) http://www.stats.gov.cn/tjsj/pcsj/rkpe/6rp/indexch.htm.2020-06-10.

(3) EZEZ HAN hunxue, (EBHSmmPHER) Jidujiao yu Yunnan shaoshu minzu [Christianity and Ethnic Minorities in Yunnan], (F2P
Kunming : = AR L AR Yunnan renmin chubanshe [Yunnan People’s Publishing House], 2000), 87

(4)  The study only focus on the Christian Lahu villages and involves the non-Christian Lahu villages only when it is necessary. And the funeral

ceremony discussed refers only to those of the normal death, not those of the abnormal death.
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The villagers depend mainly on planting of sugarcane, tobacco and corn. Since 2010, the number of young
people working outside in other provinces has increased year by year. In addition, the Lahu villagers are also
famous for weaving bamboo baskets, which are often purchased by Han and Wa traders. Almost every adult in the
upper village can weave baskets. During the slack season, every household would weave baskets at the gate from
morning till night. When the upper village used up their bamboo, they would buy some from the Dai people in the
lower village for 20 yuan a piece. Before 2010, there were no intermarriages between the two groups. Now a Dai
man married a Lahu woman and live with her in the upper village and a Lahu woman married a Dai man and live
with him in the lower village.

The Dai villagers believe in Theravada Buddhism and had once built a temple, which was demolished due to
the lack of monks. Therefore, the villagers usually go to temples not far from M village. The Lahu villagers believe
in Christianity and there is a church with 8 clergy. Among the first three Lahu households to move in, two were
Christian before moving in, and the male owner of one household was the “Boguan” (a Lahu Christian pastor) of
the original village. Christianity in the original village was introduced by William Young, an American Baptist
missionary, and some others before the foundation of PRC. In the 1980s, as the Religious Freedom Policy restored,
the Lahu villagers began to restore their Christian faith gradually. At that time a man named Zhake who knew Lahu
written language and had learned in a Bible school in Myanmar returned China to seek refuge in relatives and
got married in M village. The villagers thus learned the Lahu language and hymns around the fire pit in his house
until the first church of M village was built in 1985. According to one deacon, excluding those under 18 years old,
almost all families of the upper village, except a very small number, believe in or believed in Christianity. More
than eighty people were baptized, and about fifty were “serious believers”, that is, those who were baptized and
still attend church and take communion. However, when the church celebrate Thanksgiving and New Year’s Day,
the whole upper village, Christians and non-Christians, will make contributions and join in. A speech-impaired
Dai girl and her mother in the lower village often went to church. When there is a wedding or a funeral, the upper
village and the lower village also invite and dine with each other or go to offer condolences. Prior to the 1990s,
both the Lahu and Dai villagers of M village were cremated. The cremation site is located not far from M Village
in the “cremation field”. Although the cremation fields of the upper village and the lower village are connected

together, there is a clump of bamboo in the middle as a separation marker.

A Funeral Ceremony of M Village

On January 5, 2020, an elderly woman of the upper village died. Born in 1933, she was in her 80s. In addition, she
has been ill for nearly a month and has been unable to eat anything for nearly a week. Her family has been prepared
for the fact that she would pass away soon. It had been nearly a month since her two daughters, who were married
and live in the very distant Shandong province, returned to the village to take care of her. During the time she was
in serious illness, her eldest son invited two coffin masters from another village to make the coffin for her. And
her second daughter-in-law went to the market to buy white cloth and clothes for her. At about 8 o’clock on the
night, she fell into a dying state. Her granddaughter was sent for the village “Sala” (a Lahu preacher or teacher).
Her sons and daughters had been watching her all night long for several days, but she still kept her eyes open.
Thus the village “Sala” was invited to pray for her, though she was not a Christian herself. The “Sala” came and
said prayer in Lahu which means: if the old lady was doomed to pass away, please God take her away; if she can
be healed, please God heal her.
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After the prayer, the old lady closed her eyes at about 9 o’clock. Her family set off firecrackers immediately.
Her sons and daughters scrubbed her body with some artemisia branches, cut off her hair, and dressed her with
Lahu clothes prepared in advance, of which the buttons were cut off. The body was then placed in a white cloth
bag sewn beforehand. The coffin were placed in the main room and before putting the body into it, the inside was
swept with artemisia branches. Then, the body is placed in the coffin, head inward and feet outward. Inside the
coffin were two new suits of clothes and some torn money. When the coffin was closed, a red blanket was put over
it, and then a red quilt cover over the blanket, both newly bought. A bundle of obcordate raspberry root stalks is
placed on the outer surface ready for use in the burial. In front of the coffin was a red plastic bag which contained
an earthen pot, two bowls and a pair of chopsticks used by the old lady during her lifetime. Everything she had
used, including clothes, bed, sofa, electric stove and curtains, was taken into the yard and put into a pile. Besides
there were a new bamboo table and a new bamboo pack basket. The former was requested by the old lady herself,
and in the back basket were her slippers, sickles, and a newly made Lahu bag.

Hearing the sound of firecrackers, the villagers understood that the old lady had passed away and came to
her house one after another. That night they kept a vigil at her house. Some of them sat around the coffin in the
main room, drinking, smoking and chatting. Some were chatting around a brazier in the courtyard; others chatted
around the fire pit in the kitchen. The old lady’s family, mainly her youngest daughter and her second daughter-
in-law, discussed about the menu for the next day in the kitchen. The number of dishes must be single, not double.
That night, the villagers at the vigil were served chicken porridge.

The burial was on the second day. The coffin still stood in the main room, head inward and feet outward.
Someone placed four cigarettes at the foot of the coffin. The villagers kept coming to pay their respects, leaving
some cash on the surface of the coffin. An old Dai lady of the lower village came and immediately squatted down
on the right side of the coffin, holding a small square piece of white cloth in her right hand and a pair of white
wax sticks in her left hand. She raised the wax sticks above her head and then placed them on the surface of the
coffin. The white cloth was put over the coffin, facing the old lady’s head. Then she took out some money and put
them under the white cloth. While the Dai woman were doing all this, an old Lahu man by her side spoke a few
Lahu words saying that the money would be used to buy the old lady water on her way. In the yard, the old lady’s
children and grandchildren were busy placing all her things into a tractor. Among the items were nine thin green
bamboo sticks, about 1.2 meters in length. It is said that the bamboo sticks were to be used as walking sticks for
the old lady. In front of the yard, some villagers had killed a pig and a cow and were shedding their hair. On the
other side, seven or eight villagers were helping to cook food.

The burial was planned to start at 11:00 o’clock, but for some reason, when it was the time, her eldest son
refused to allow the coffin to be carried out of the house, insisting it be held until 15:00 o’clock. Someone advised
him that there was no reason for such a late burial, and that it would be inconvenient to do the burial and entertain
the guests at the same time. The old lady’s three daughters stroked their tears and tried to persuade their brother,
but he persisted. It was under the harsh rebuke of the village head, he finally gave in. The coffin was immediately
carried out into the courtyard and a very big and thick bamboo was tied to it, still with the head turned inward and
the feet turned outward. At this point, the coffin was clearly visible with a white cross painted in the middle of the
top. The eldest son led three or four men in front of the house, burning a fire of chopped bamboo and dry wood,
doused it with gasoline, and lit a torch made of bamboo pieces. A total of five people carried the coffin up, her two
grandsons in front, there in the back, the old lady’s youngest son-in-law, the tomb master invited from the other

village and one villager of M village.
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The eldest son led the way with the torch, and the other people followed him carrying the coffin, which
passed over the fire and out of the yard. Her daughters, daughters-in-law, relatives and other villagers followed
carrying her belongings. The tractor carrying all the large items at the end. Close to the cemetery, the torch was
thrown on the roadside under a bush of bamboo, where all the belongings were lit, and the coffin continued to
move forward. Arriving at the cemetery, the coffin was place next to the grave dug in advance by the village church
clergy and a few other villagers. The old lady’s grave was just next to her husband’s. Her husband died in 2013
when only a rectangular earth grave with a door of three stones was built. Before the burial, one guy went down
into the pit and placed three round sticks respectively in the front, the middle and the back. Another guy took the
bundle of obcordate raspberry root stalks, which lay on the coffin, and made a symbolic sweep of the pit.

Then the coffin was lowered into the grave with the help of a rope. Her youngest son-in-law went down into
the pit, and took up the red blanket and the red quilt cover on the coffin, and people beside the grave took them and
spread the four corners over the grave. The eldest son also went down into the grave. They opened the coffin and
adjusted her head and body. Her eldest son took a 100 yuan note out of his bag, tore it up a little and put it in the
coffin. Her children and grandchildren gathering around the grave offered money to the coffin. The money from
the previous condolences was also placed in the coffin. The white cloth bag was lifted to reveal the upper part
of the body, and the children could take the last look at her. After the coffin was covered, the square white cloth
brought by the Dai lady was still spread on the cover facing the old lady’s head, and the blanket and quilt cover
were removed. After the two guys climbed out of the grave, the old lady’s children, grandchildren and relatives
squatting by the sides of the grave grabbed earth with their left hands and spilled onto the coffin, then some people
began to dig earth with a hoe to fill in the pit. Everyone present left at once except the diggers. After the earth was
covered and pressed, the youngest son-in-law took the earthen pot, the bowls and the chopsticks out and put them
in front of the grave. He then broke the bottom of the earthen pot with a sickle, and offered her a cigarette and a
glass of alcohol.

Everybody left, and everything, including the sickle, remained in front of the grave. When they returned
to the door of the old lady’s house, the fire was still burning, and behind it was a basin of water with artemisia
branches soaked in it. People returned crossed over the fire, washed their hands in the basin, and entered the house.
The night, the villagers kept a vigil at the old lady’s home. Two old men who smoked and drank in the main room
took out their gourd pipes and played with them.

On the third day, a tomb was built and the tombstone was set up. “If we don’t do it on the third day, we can
only do it on the Tomb-sweeping Day.” Under the lead of the two tomb masters, the old lady’s younger brother,
sons, grandsons, daughters, son-in-law, daughter-in-law, and one or two relatives and villagers, kept on working
from the morning until dinner time and finally finished the tomb and tombstone. It was a couple tomb for the old
lady and her husband. The tombstone was completely of Han style, not only with the images of a red sun, dragon
and phoenix, but also with the Chinese respectful titles for the dead. The names of children and grandchildren were
inscribed on the stone according to their positions in the family and their ages, except for those of the two devout
Christian daughters-in-law. It was difficult to tell whether it was a tomb for a Han or a Lahu without the traditional
“Za” (the Lahu name used for males) and “Na” (the Lahu name used for females) in the names.

The two tomb masters were from another Lahu village, one was Han and the other Lahu. The Han master
was born in Mengku of Shuangjiang County, and his wife was a Lahu. Under his influence, the family of his wife
became the first Lahu family in their village to build a tomb and set up a tombstone. In his view, “To build a tomb

for the deceased old is to show our filial piety to them and they will bless their children and their future generations
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so that they can buy a car and a house and live a good life.” Among those who help was one clergy of another
Lahu village, who said he did not approve of the tomb building and tombstone erection, but had to help because
his father-in-law was the old lady’s younger brother and his younger brother was her son-in-law. Before leaving,
I heard people murmuring to the deceased as they walked, “Your house was built, and now you can go in peace.”

“Be happy, be united!”

The Changes of the Lahu Funeral Culture and the Causes behind

The above is just a common funeral ceremony of Lahu villages in G County. However, it not only contains both the
discontinuities and continuities of traditional Lahu culture, but also shows the existence of Christian culture and
the surrounding peoples’ cultures explicitly and implicitly, showing the distinct characteristics of cultural hybridity
of the Lahu funeral ceremony. The following is a further analysis of the changes of the Lahu people’s funeral

culture and the causes behind based on the literature and the author’s fieldwork records in G County.

From “no funeral nor burial” to the parallel practice of cremation and burial

The funeral tradition of the Lahu people underwent a transition from “no funeral nor burial” to cremation,
and then to the parallel practice of cremation and ground burial. Historically, the Lahu had been in the state of
hunting and migration for a long time, and they had no fixed residences, nor did modern funeral activities and
ceremonies develop. A local Chronicles of Qing Dynasty recorded, “Luohei (Lahu)...once someone deceased,
held no funeral or burial, left directly and chose to live elsewhere.” After the 17th century, experiencing the
process of “regionalization” and “feudalization”®), the Lahu developed from a migratory hunting people to a
settled agricultural people and gradually developed their own funeral culture.

Cremation is one of the characteristics of the Di and Qiang culture.® The Tibetan, Yi, Naxi, Lahu, Hani,
Pumi, Nu and other ethnic groups that are originally related to Qiang also have the cremation custom, which are
still practiced in some areas.” In the history, cremation was practiced universally among the ethnic minorities in
Southwest China. During the Ming and Qing Dynasties, cremation was gradually reduced as the rulers strictly
prohibited it. In particular, during the Reign of Emperor Yongzheng of the Qing Dynasty, due to the large-scale
implementation of the reform of bureaucratization of native officials and the establishment of official structures,
the economic and cultural exchanges between ethnic groups increased greatly. Under the influence of the Han
funeral culture, most ethnic groups changed to earth burial. In the late Qing Dynasty, ground burial became the
main method of burial in Southwest China. Still, cremation prevailed in areas where Qing rule did not extend
directly. The parallel practice of cremation and burial has become a tradition of the Lahu funeral culture in

Southwest China.

(5) ETQIAN Ning, ([B¥-#48 BBER—HI# iR RBE 1551 5T 4T) Esha-Fozu Yesu—Lahuzu de zongjiao xinyang yu shehui biangian
[G’ui Sha-Buddha-Jesus—Religious belief and social changes of the Lahu people], {BA8EL L) Siviang zhanxian [The Ideological Front],1997(04),
32-39.

(6) Z=EFLI Kunsheng, { \BEE S MRIBESEE) Cong Yunnan kaogu cailiao kan DiQiang wenhua [Analyzing the Di and Qiang culture
from the Archaeological materials of Yunnan], (BA8&%k) Sixiang zhanxian [The Ideological Front], 1988(04), 61-66+60.

(7) XBZEFUIDENG Honglie, {SEETEZEILNILHE) Qiangzu sangzang liyi luelun [On the Funeral Rites of Qiang], (tEFREREFATT) Shijie
zongjiao yanjiu [Studies in World Religions], 2012(06), 158-167.
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In G County, non-Christian Lahu villages practice both cremation and ground burial; Christian villages
practiced only ground burial. In addition, the cremation custom is still very strong in some villages far away from
the towns and maintaining traditional Lahu religion. M village used to practice cremation, but after the restoration
of Christianity in the 1980s, the village began practice ground burial instead of cremation until now. LS, who died
in 1992, was the first to be buried in M Village. The villagers planned at the beginning to bury him in the cremation
field of M village, but was revisited strongly by the Dai villagers who practice cremation. Some Dai villagers
even held machetes waiting there, threatening to kill if the Lahu villagers dare to bury LS there. Things got so
uncontrollable that the police were called out. LS was not buried in the cremation field but a piece of land specially
shared by the family of the village “Sala”. In January 2020, I was able to see his grave covered in wild weeds and
miscellaneous trees. It was a rectangular mound of earth about 30 centimeters above the ground, with three stones
in front to form the tomb door, and a wooden cross at the back. However, exposed to the sun and rain for so long a
time, the transverse wood of the cross could not be found, and the Lahu words on it disappeared completely. Since
1992, M village changed to practice burial for all villagers, no matter Christians or non-Christians.

N village is a Lahu village near the county town. The villagers briefly embraced Christianity around 2000,
but soon abandoned it due to the lack of guidance and their weak faith. Now only one household in the village
adhere to the Christian faith, and they go to the village church to attend service on Sunday. The village practices
traditional cremation. In January 2020, when I was doing fieldwork in the village, an old man in his 70s passed
away. N village has been relocated, and the cremation field is still in the original site. The old man had been ill
for a long time and had told his family before he died that he wanted to be buried in his sugarcane field. So, after
he died, the “Moba” (Lahu spirit master) “threw eggs” in his sugarcane field and chose a place to cremate him.

From practicing cremation to practicing cremation and burial in parallel, in addition to the above mentioned
strong government ban and the influence of Han funeral culture, there were also changes brought about by
Christianity. There were both cremation and burial for the Lahu people in Banli village of Donghui District,
Lancang County. After Christianity was introduced, the “Sala” said, “The soul belongs to God, while the body
belongs to earth, so it should be buried in the ground. Cremation is not healthy...” and ground burials have been
practiced since then.® Before the founding of PRC, the Lahu in Nuo Fu village, where the Lancang Christian
center was located, practiced ground burial without building tombs, and with a “Sala” praying before the funeral.
©® Regarding why Lahu Christians should practice ground burials, Lahu Pastor L of G County also explained that,
“Christians, no matter in what way we die, are buried in the earth. It is what the Bible says, ‘you are dust, and to

dust you shall return’.”

The coexistence of “cross-erection” and
“tomb-building and tombstone-erection”

In addition to the parallel practice of cremation and burial, “cross-erecting” and “tomb-building and tombstone-
setup” also appear at the same time in the Lahu funeral culture. The cross is a symbol of Christianity. At the

beginning of the 20th century, Christianity was introduced into the areas where the Lahu populated in China, and

©®) (PEIVERBEHE=AREEZNMAT) BIT%REZ 5= Zhongguo shaoshu minzu shehui lishi diaocha ziliao congkan xiuding bianji
weiyuanhuiZg, (HIthEFE=FAELIAE (—) ) Lahuzu shehui lishi diaocha (yi)[ A Social History of the Lahu People Volume 1],  (35ZBeijing :
&t AR %t Minzu chubanshe [The Ethnic Publishing House], 2009 ),73.

9) Ibid., p32.
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some of them converted to Christianity. The Lahu Christians have gradually accepted the cross as a status symbol
and thus it has become part of their daily life. In the funeral ceremony of Lahu Christians, the practices of “holding
a cross to lead the way” and “erecting a cross behind the tomb” have appeared. Sala J of Village B says, “In the
past, it was a torch to lead the way in the funeral ceremony, and a cross has been used instead after we converted
to Christianity.” The cross is usually inscribed in red paint Lahu words like “The road of the Cross, Rest in the
Lord”, and sometimes the name, the birth and death dates of the deceased. After the funeral, the cross was left to
stand behind the grave.

The Lahu funeral culture has also been influenced by the Han funeral customs. A typical example is the
practice of building a tomb and setting up a tombstone, and there are also practices of tomb visiting, kowtowing
and sacrificing on Tomb-sweeping Day. Among the Lahu Christians of G County, there even appears the practice
of carving both dragon and phoenix pattern and the cross on the tombstone, as well as the practice of building a
tomb with a tombstone setup and setting up a cross behind the tomb in the meantime. The practice of building a
tomb with a tombstone setup in G County first appeared among the Lahu living around the township. M village is
only one kilometer from the township, and the first household to build a tomb with a tombstone was in 2012 there.
In addition to the dragon and phoenix pattern carved on the tombstone like those of the Han people, a bright red
cross was also carved onto it just in the center of the dragon and phoenix pattern. Although no cross could be found
on the tombstone set up for the elderly by another household in 2015, there is a wooden cross standing behind
the tomb. There are four households to build tombs and erect tombstones for their deceased family in M Village.

The same phenomenon appeared in B village, another Christian Lahu village, about 10 kilometers away
from the township. Sala J’s family is the first household to do so for the deceased elderly. His mother died in 2009
and his father in 2011. In 2012, the family built them a tomb and erected a tombstone, at the same time a cement
cross was built behind the tomb. In addition, there were three other households to do so in the village. However, G
village is with higher altitude and the farthest distance from the township, and a Christian Lahu village, and there
has been no such practice so far.

T administrative village is directly subordinate to the town where the county seat is located. The Lahu
in this village are even more influenced by the Han in funeral customs. One Sala of the village said, “Since
the 1990s, more and more villagers have been visiting the graves of their deceased family on Tomb-sweeping
Day, both Christians and non-Christians. Non-Christians would bring food (chicken killed and cooked, tobacco
and alcohol, pork, fruit, etc.), incense, fake money, etc. at the grave after offering and eating, then leave, while
Christians just pull out weeds and repair the graves. In 2000, some Lahu households began to build tombs
and erect tombstones for the deceased, just like the Han people, Christians and non-Christians alike. The main
concern was the will and the economic ability of each household. The Lahu tombstones are also carved with
Chinese characters. Now the whole village erect tombstones.” Thus it can be seen that to build tombs and erect
tombstones has now become a funeral custom for the Lahu people in G County. Furthermore, among the Lahu
Christians, the practice of combining tomb-building and tombstone-erecting with the cross-erecting has also

appeared.

The discontinuities, continuities and hybridity of Cultures

What behind the parallel practice of cremation and ground burial and the coexistence of “cross-erection” and

“tomb-building and tombstone-erection” are the discontinuities, continuities and hybridity of traditional cultures.
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“Soul-sending” and “Soul-separating” are important rituals of the Lahu traditional funeral ceremony. “The
Lahu people believe that after the normal death of an elderly, the most important thing is to make arrangement
for the soul’s destination and to provide the soul with the materials necessary for his/her production and living,
otherwise the soul will return home and cause illness and other misfortunes to the family.”!? In the funeral
ceremony mentioned above, things such as to put the torn money into the old lady’s coffin s to “buy herself water
to drink on the road”, to incinerate all articles and tools of production used by the elderly, as well as the bamboo
table and back basket that she loved, to slaughter chickens, pigs, cattle and other livestock, and to leave an earthen
pot, bowls and chopsticks in front of the grave, were done in order to “send the soul” in a better way. While in
order to “separate the soul” successfully, the children and grandchildren must use their left hands to grab and spill
the earth, and those who returned from the cemetery had to step over a fire and wash their hands in the water with
artemisia braches before entering the house. All these can be regarded as the continuities of the traditional Lahu
culture.

In addition to preparing the above materials for the dead, in order to better “send the soul”, in the traditional
Lahu funeral ceremony, a “Moba” should be invited to recite the traditional funeral songs for the dead to guide
his/her soul. The main content is to send the soul from the place where he/she now lives to the land of their
ancestors to reunite with them one site by another along the migration route.!' The Lahu people believe that, for
the person who dies a normal death, “his soul must be sent back to the underworld where his ancestors live to be
reunited with their souls, which is the highest ideal of soul destination for the Lahu people”."® This kind of “soul-
sending” ceremony is very common among the ethnic minorities in Southwest China, which is related to their
frequent migration experiences in the history. In fact, it reflects a soul concept of “souls returning to the origin
of the ancestors”. However, there is no “Moba” in M Village, nor is any part of the funeral ceremony mentioned
above related to the return of the soul to the land of ancestors to be reunited with their souls. Discontinuities of the
traditional culture are therefore quite visible.

Those discontinuities are closely related to the introduction of Christianity. After the conversion, based
on the requirements of Christianity, Christians will inevitably make changes to the original funeral rites. For
Christians, believing in Christianity means eternity for the soul, after the body perished, “the soul goes to God, and
the dust returns to dust”. According to Pastor L of G County, when a Christian Lahu died, the pastor or preacher
will go to the deceased’s home to pray for him/her and comfort his/her family. Before the prayer, people present
sing a memorial hymn. After the prayer, the coffin would be carried out to the cemetery. There, people sing a hymn
for meeting again and the pastor prays again, then after finishing the burial, the funeral ends. Prayers and hymns
have replaced the traditional funeral songs and elegies for the dead. The old idea of the soul returning to the land
of ancestors and living in the world of the dead as the living persons was replaced by the Christian idea of “dust
returning to dust” and “the soul going to heaven”. In other words, the concept of “the soul returning to the land of
the ancestors” was replaced by the Christian concept of “the soul going to heaven”. That’s why the villager who
showed me the first earth grave in M village had no qualms about stepping on the grave, which to Christians is

nothing but dust and the soul has long since reached heaven.

(10) BUREeHI EEA EZ R % Zhengxie Lancang Lahuzu zizhixian weiyuanhui {HI# %52 ) Lahuzu shi [Lahu History], (EREKunming :
= R H AR FE Yunnan minzu chubanshe [Yunnan Nationalities Publishing House], 2003), 240.

(11) Ibid., p360.

(12) Ibid., p367.
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Those discontinuities also have something to do with the influence of surrounding peoples’ cultures. In the
above funeral ceremony, the children of the deceased hired a master to “build a house” (build a tomb and erect a
tombstone) for her, hoping to be sheltered by her. This is obviously influenced by the ancestor concept of the Han
people. It can be said that the past concept of “the soul returning to the land of the ancestors” has been replaced
by the concept of “the soul residing in the tomb”. As a result, the practice of “feeding the deceased” or visiting the
grave on Tomb-sweeping Day or Chinese New Year, has become increasingly popular. An old man in T village
described to me that, “The songs sung when someone died would start from his life from the birth to the death,
(his soul) to the place of Yan-Wang-Ye (the king of Hell in Chinese mythology), and go on to guide the souls of
the living persons back to the table side.” The change of sending the soul to “the place of Yan-Wang-Ye” instead
of “the place of ancestors” reflects the change of the Lahu funeral custom under the influence of the Han concept
of funeral.

Hence, we see strong hybridity of the Lahu funeral culture. Most of the children of the deceased lady are
Christians or had been Christians. Thus, although the old lady was not a Christian herself, her funeral was mixed
with elements of Christian culture. Those obviously seen include that the village “Sala” was asked to pray for her
before she passed away, and a big white cross was clearly seen painted on the top of her coffin. While the facts
that the two daughters-in-law with strong Christian faith chose not to have their names carved onto the tombstone,
and the clergy who usually dominate the Christian funerals only played the role of ordinary villagers in digging
the grave, and even the tradition of ground burial of M village, all implicitly revealed the presence of Christianity.

In the funeral ceremony, the use of coffin, the sacrifice of cooked rice, alcohol and cigarettes, the eldest
son’s authority shown in his insisting on postponing the burial time and his carrying the torch to lead the way, and
the building of tomb and the setting up of tombstone on the third day, were all obviously influenced by Han funeral
customs. As for Dai culture, there seems to be no trace of the influence of the Dai culture, except for the Dai lady
carrying white cloth and wax sticks. As a matter of fact, the communication between the Dai and the mountain
peoples was much earlier than the entry of the Han people, and the entry and of Christianity. The Lahu must have
absorbed a lot of Dai culture elements in their funeral customs and thus records about the funeral customs of
different ethnic minorities in Southwest China show great similarity. Not to mention M Village, a village of Dai
and Lahu, the villagers themselves may not be able to tell the difference clearly. The Lahu funeral culture is a
mixture of their traditional culture, cultures of the surrounding peoples and Christian culture, which shows great
hybridity of many cultures mixed together.

In the words of the Lahu villagers of M village, “It’s not the Han custom, nor the Lahu custom. We cannot

tell what it is! ”

Discussion and conclusion: the multiple interactive characteristics
of Christian indigenization reflected in the change
of the Lahu funeral culture

The change of cremation and ground burial being practiced in parallel, the change of erecting a cross and at the
same time building a tomb and setting up a tombstone of typical Han style, and the change of the traditional Lahu
concept of “the souls returning to the land of the ancestors” being replaced by or mixed with concepts of “the souls
going to heaven” and “the souls residing in the tomb” show that the form and content of Lahu funeral culture are

both different that of the past. It is not a complete rupture of the traditional Lahu culture, but continuities go hand
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in hand with ruptures. It is not from a single cause, but many causes including changes due to the conversion to
Christianity, and changes because of the interaction between the Lahu and their surrounding ethnic groups. As a
result, the funeral culture of the Lahu people shows great hybridity.

Seeing Christian indigenization in the ethnic minority areas of Southwest China from the changes of
the Lahu funeral culture, we can say that the process of Christianity entering the ethnic region and colliding,
conflicting and integrating with the culture of the ethnic minorities is also part of the process of the changing of
the ethnic minority’s culture. It is not the complete assimilation of one culture to another. The change of the Lahu
funeral culture discussed above is not the complete Christianization of the Lahu culture, and vice versa. This
process is not the two-way interaction between the so-called foreign culture and the ethnic minority’s culture. In
addition to the discontinuities and continuities of traditional Lahu culture and the introduction of Christianity, the
above-mentioned change process is also influenced by and mixed with the cultures of the surrounding Han and Dai
peoples. Therefore, it can be said to be a process of multi-cultural interaction and integration in essence.

In a word, Christian indigenization in the ethnic minority areas of Southwest China is not a two-way
interaction of Christianity and the culture of a specific ethnic minority, but the multiple interaction and fusion of

Christianity, the culture of the ethnic minority and cultures of the surrounding peoples, especially the Han and Dai.
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THAR
(LBSEBAZRERZFAILREZR, 200081 £55)

BE: ZETENHAE, BRZUTNMRDKNEETEPRFER, REFRLUEANAE, AUHERDWASCEIRENRE.
ZFEURFHEAZL, BTRFRUFIANER, BEPANMRMRRZLIENPARNZ SN KXW RAFEIFERTH
R, WIMKANZSERRERBNAE, AXRETHRKANHavrutaZSARIRIC AT . AXMEEHavrutaz >ik&
FN ASEEE, SitiHavrutaSPARE X, WA ER. RSN, BNR R AR ZEHFE IR PRTHHFARIUTAL
. RIEAXHNBI, EMTHNEBBERER T, UIHERSENMEIAFROZRAE . DIREMNHAENIREZFRANR
SNNSIEE, AR —IRB KA B IIAIM R BB HBES| AHavruta® >J%, DUBEHFENEB TR, EEEF. HHIBLENEL.

RWE AR ; Havruta; IKENFESDE;

fF #F: TERAE EBIEEREEAZFANZRBZ RN, £FFE L. Bt EEsmIOXKAEBERE3905, 200081,
BB FHB%E : 124489556 @qq.com. EBiE : 17702129856

EZMHRGIHERD, MRAWCEE ZSHT AAM. MRAEEZEAOSLER3.5%, £ HERHADSLENR0.2%. AMUTE
EE, AIEBUE. b, SRl AR, HIoEE, fIBUMZRETIBEAEENUE. FAAAEHNESHEAHIMNES R
EHRIRERBEPRLT SR TH20%. AM—MHEKSEEFSESARALR (Organization for Economic Co-operation
and Development, OECD) T2000F & EMFAEHR FREAFIMANNAENITIEPISA (ErZ 4TINS ) iU &5l
FZHEBHRIEPNREFHE, ZFEMBES=FH#1T—R, RERFEE2009F2MZME N, ZI2018FHSM T4R. MM
HERMUEIIWHEBWLE, BRL BEMES. PE. BA. E%E%D%?]Di)ﬁ?iilﬁPISAENUW“%ZHF%%(R‘fﬁii M:EZF. SRIE)
« NEREMTUFE, UBISIZENTFELBHAZEES. MIDNUMERWHHEIEESER. B, BIIARZED, 2HARE
R TIRRANCIE S ? UEREICTEHH R AL BRRNE R, E“*ﬁf;’(?ﬁlﬂﬁé/ffitﬁﬂﬂ’]?f?f? INRGHTEXEEIAS, B
AN B AREEMAISICAERINE T HMRAVRE, EMIINEZr0E R MM, FHOTRIMPISAHTH=TUNIFIE : 5.
HEAMBSEEME TN AR R ERMANR AN AN, ZUTES FEPXNBTESEMMUZINELL, BWMIRAREE
—FINE, RXERTZERN OIS BEMLAXBLE. FRZUTEZUISTHNIZ2EERNITN R, WEMEBRENONTEFRE
WEANDETT. RIBAS2021FPISAFSIE "AliEtEB4E" MANTIEREZ.

xRl HENES), PE. AR, sSEMHMNKEFEEEPISANNH Y HHF &R

FEEINE | 2006 2009 2012 2015 2018
Ex R|M|[S |R|M[S |R|M[S |R|M|S |R|M]|S
thE - - |t |1 |27]6 [10]1 |1 |1
HA 15(10(6 |2 (9 |5 |4 |7 |4 512 |16]6 |5
55 [E 1 |4 [11|8 |4 |6 |5 |5 (7 |7 |7 [11|10]|7 |7
NI -l -5 2 (43 (2 |3 |1 |1 |1 |3 ]2 |2
Pl 40 (40 (39 |38 4242|3441 |41 (37(4040 (38|41 |42
SHERY 57 65 65 70 78

RIERGEZFTEIFSRRARENBREEEREO

(1) https://www.oecd.org/pisa/
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Havruta¥ AN A X A RNELZE S A, ZARAERSEE Havruta FASEFXHS5HHEE
FIES  MANXNKHSEEUEZIHREAINIE. HavrutaFZ AT ERRTERRNMAA, NREFX(
BEARRE) . (FBHD MIBA (ZL) TR, &iOHavruta SPEHA TR LEWMIFLWE I RS, KR
TRKAZIHEZOWFASINE. HavrutaF SDEAZFAM KNG BRNRBIAZISHHENTTE, Z
TEBREMEEA, BEROEHEMNBEREIIA. AN TRXARWHHavrutaZ AR DR EENR
FARANRE. AWM AAZESTTERETNFR, Bl Havruta® SLEBICHITIRIY. AXME R Havruta
FIARYINNAEET S, SEHavrutaZSANEX. WRER., BASSEH, UERR—IEZH
HavrutaZ A HFE A R PRUR IS K.

HavrutaZ SEREIASMAFEILR

fEAHavrutatFAF AR RIEH TR, BYPEMN,. HHEE. ESFFAERUEHEHABEFZAIE
R IRHMWMRRSZIHTER N HEHPTINENZMUIE. PR TEREZ “Havruta” FS8XE”
RWFE 3R, 2AIAFIRERN (“‘Havruta”F I A E 22 B LOMEFIFIPHN AN ENE) . =&
221 ORI K N Havruta” N ZSNE) X TH AR TEHAR BB NAZEXNEBE) . INTHAT)
d, EWHIFINS4E, ENRYEDAIMBL Hevruta (HavrutaFHevrutaE AR SCEAE L) B2 EETHE
HIZESCHAT)S . AT E 765 FMIEX104%R, BIIANI4RKE. HENXHavrutaZ AN TR
T2012%F, ZEHEREFESTE, HEEZRAFNCSAZN AP FRENLRRES.

(—) ERRFHavrutaZ>ER0T 5

X EA TP “Havruta” M @R EFATBRBIECRMNOREI =B XE, HEERZFX “Havruta” &5
FARBTAREREL, BRERSEZAEXE. FIRE (2019 ) BT Havruta”F 755N RERIZRHP
TOMEHFINPRENERER  MEBHSLIENRA DT ENBR R LD M 2R IFEE DR E L T
H, ORHERE (2016 ) WA AN Havruta” NESASHEMTHHE 77 AMEEBANAKELTIEEHKEH
BREFRHE, BHFSINHavruta"HNESNE, ARINNZESARERFTARNCSERLE. OXTF (2019 )
ERIAFET LA 7 “Havruta”NE>NE, AN “Havruta”NESEZ—MmiERB LR . 5K
F (2016 ) EARPEXRSHAXRENEE SN ENEIFRAAL RN AT RPSEMRE THRAH
BLE-DIANCAEMA S KERBLE . OERNFARFRNZEENRINMFRIFERD, EENRFESE
M AMEEX VIR, RAENRLBRRVNNRAZLER, IR KBAX KR GENZEITELTH
RBESHPIRTS.

) FE&. R®EE. Z=NIF Yinling. Xunana. Ligangping: (Havruta”#37AE=12 RHP O MEFIFIIP AN BN EWZE) Havruta
xuexifa zai jizhenke hushi xinfei fusu peixun zhong de yingyong jiazhi yanjiu, (FSINEFHFE) Zhongwai yixue yanjiu [ Chinese And Foreign
Medical Research ], No.17.6 (353= Beijing: 2019 ), 100-101

3) RER. SWE. R/N#EWu guizhuo. Lv limei. Nong xiaoxian: (XXM K A“Havruta”=( 3 >)7%) Qian tan youtairen “Havruta”shi
xuexifa, (¥ B ) Jiaoyu [Education], No.5, (XKJR Taiyuan : LUFAEAREEED shanxi chuban chuanmei jituan [shanxi publishing media
group ] 2016 ) ,295

(4) AT Liuning, (RTEHEAREXE LHFEXHEBE) Guanyu changshi kaizhan “hai wo ta”shi jiaoxue moshi de sikao, (FE
#F)ll) Zhongguo peixun [China training ], No.5(355R Beijing: B EHR T 1Z1IIFAHR M2 & #h 5 Zhongguo zhiye peixun he zhiye jiaoyu xiehui, 2019)
, 50-51

(5) 3KF Zhangping, (F1T:81E BELH —PEZHAI—IR) Pingxing luoji sizhe wudi-zhongguo yao bu de yike, (IEAEWIEIE)
Beida shangye pinglun [Pku business review], No.l (353 Beijing: 36T AZ H AR #1 Bei jing daxue chubanshe [Peking university press],2016 ),
106-113
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(Z2) EShRTHavrutaZ LA R

BRIESNFEN R EEE P EHavrutaZ AN SUEF SN AR, NTIBICHNAREZED TR
KBEWFE LB, Jeong Seonyeong (2015 ) IR ARFEHIHAMERFNEHIA, BT 14F6NFEBRNTE
#ZHavrutalEF — MM ELINC AN R EHWINCEE N DB ABENREMTEGIA, BiEFRN
ARCFIE R L, IBERAE . R ORE XANE X DA IR ZEEET]. ©Kang, Ji-na (2016 ) 385 X85
EEM3B/NEEDRUEBFNIESIA, XEEAHavrutaZ SLEREIT A O Z S EITRIER R AL
EREEBHE, WRENHEARSENEIHRER LV BEAHTEMTESIE. PEsty Teomim Ben-Menachem#]
Zohar Livnat (2018 ) #3210 HavrutaTUXiE, XILARKAZHERR (BARE) XARHTOIMAANSSEEE
FIRGEMAELL WEZRHAEEE R Mo e WBH, HARMBNIESZRs5EW M, OREIZF
RERHHBFINFIEZBUNMEBNERZREBWMIZF SN —EZE. Rebecca Shargel (2019 ) X
AR —FRFZEFAMANR, KIVERHavrutaF SNERS P HRITENRNFRARES, FE TS RN R
HE, BREFEEATFENSSRXND M FEARERK. @Mindy M. Gold (2019 ) #Hid 7# FHavruta® >
EMXAMEE UFENSFUNHERZANEMTMESEAFZINE N, HESH 7 EFUMNZRE. O0rit
Kent (2010 ) PUL K Z BN AE AR AERANTICHN RHITNE, 24 S HavrutaF>)E NS5 G NF
BEBMMSE, R THavrutaFE IR, FHE4E T HavrutaF S IBICHMAAL T SRGTR . HHS5ETE.
X FSE =87, FEM T Havruta® SHARNNERNFER I, (VElie Holzer (2011 ) XtHavruta® ;%
MERZE. &1, BRMNERTENREUM F5E, HNB TN KIEMRIELSFSIELL. PO0rit Kent
HMAllison  Cook (2012 ) W—PIILAMIEF R L A —F I IR 7RIS )X AR Havruta
ERBFENER, ZERZHEN. IIAMSEEMA. MANXMHAFEAMEERTHA—H, tiEH
TEBEMAR/NEA, (DAliza Segal (2013 ) WEEAXRFZHVHABSNEH TR LI Havruta = > ENFIE
SMBREZEFERE, HREVAFNBARR, AR IANHavrutaZ SN EEARREABRAS = FNHIFS
#HEAT{TH. 9Oh Daeyeong (2014 ) B HBOEN MR ACIRUERNH S EERMUEILE. stliE
ME%E., BENEE. SHEUEMAREMS CR. OSEIASEP50%5E P T Havrutatt KB F P RIHT
K. BN NP ZEPIRBICHRRAMTIERRBESIHTHIE. EPOrit KentZF AHavruta® SERIE I E
M5 IR EZNFEZ—,

(6) Joung Sunyoung & Choi Hyun Jung, The Effects of Online Discussion Activities based on Israeli’s Havruta Style on Discussion Ability and
Social Problem-Solving,(Seoul : The Korean Association for Educational Methodology Studies,2015), vol.27 No.1, 59-61
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(=) IRRIIA LT

IMEBNEANMAERR, FEUN AR  —EREXNZURANARNMFETESZ, WRIANHES
EhTHE. MEMRBNMAE, ARMNPITELRAABENZITAMEBRFE. —2EINIBHRE
EPTHIUEAE, EPRABTFENARMOD TN HavrutaF SER TR L E N ARZIWTLIEN R, M
FENLXBEZZNMRME T Havruta 2 >PAR T — ARBIEHE SRR FE. =2EMRFF RIS Havruta®
STERNEIRM A B U RSN B SFELFR, FHHavrutaZ SHEER KA B PHIN FSEE LR
BR. HavrutaZ>LARNERZENNKNE B ABEAIDEM, HavrutaZSLTEEARKARERZ
SARMARERAANCE T REMESH, RINAREGERTARES. ARER. ARREMAR
RAGSMEMEIE, XPNOEGSEARMIRELENAITSE. AR TEML ERENEE.

—HavrutaZ3AERNERE AT E X
(—)HavrutaZ>LARERLATZ X

AT MR HavrutaF AR EBMAEAREEN, FEBBEHNIBRZFEIENAR. REZFREX
HavrutaZ SLAME TEX, X TFHavrutaZ SARERIGBESEARBA NI, ZESNEANNZES
HIRITIEES), FEEAEBESZOEICNEEYERMERIE TURTT S T FTROE M _E45 55 M
MRE. RIFERFMIRGE, Hi)BHavruta BIEEPRFEREPE, BEBEEHECEARLERZ
HZ X, Havruta NERF EXRBIR, SRONSXNMER". “KHEHEX, ZEERTIASED,
FARIE® <o (AR) ERMER. ZENSNZRERKARNHENARYESHIVAE, WA—HLEH
WO, XE, WEFMAHECH A RXFS. OHavrutalIFBERIERRp0, MIERNBR” 2 ERNHBEXRIE
Aeman”, BMAKMEREI 0 R2EZEERBRIBLO(ZL) W (DME) . SR MER) E, &
ZXNFRBUEARE, dEEAH. KMk, UMREHERESERNERZE.

(Imic) 20:11 TRUBIIRARIBESME—A, BREBLHH.
(BR) 4578 IREE AN, REFEE. FRIE, 280, RERHER, MEBEREEE.

(16) BEFRUESAMANZNRT. EMENNRZEAKIES, ENESENE. HEESNEY. NEREMERE, BRESH
AR, RRESHEEHE. LTSN, ERFWangjingping, (EIBESFHIE) Deyu yuyanxuejiaocheng [Linguistik fur germanistikstudium ]
. (dB3R Beijing : INBHZF ST L AL Waiyu jiaoxue yu yanjiu chubanshe [Foreign language teaching and research press] ),2003.4

(17) THE—MIBAHCRE, BTEXE, FHACRE (PXEFERAT=1E. W=1F, [REIE. WhEE) 2MADRARNES, 1
ERAXZEHHENFAANES, REANAZBHFEENTCHMKANBERE, MATHNEIES (BREE ) IEMUESHE. —
REFNNNREEZLIXTESEE. BETINKEER, SHERRKEMOHMEIERL. RIEEEEREE:  hitps:/baike.baidu.com/
item/%E9%98%BF%E6%8B%89%E7%B1%B3%E8%AF%AD/9710484?fromtitle=%E4%BA%9A%E6%8B%89%E5%A7%86%E8%AF %
AD&fromid=8545656&fr=aladdin

(18) HEKEBEALA3 000FNALBTINREFER, RAUNANERLERENESZ—. HEKEENTERNSHERRNEDY
M FERRRZANNEAT (RE1BY) WEX P, BEIFOHLRIFFRABPEENTHERKE FMENRVENES, SEHMEM
AUEINERES. HEKBEZARANEIE. BRANWBLERFERETLUEMRI3000ZFR]. MANE LNEEZEHHAZAFMERX
BIERTRN, MRANZZE— (BEHH) EERERE BLONER)MEREEREERN. NI00ZFAFE, SZNHERBERETRA
WE(E, ARBERBNRTEHEREP—LEBROAN, FREECAENY R IFOETBUTITNNE. 1948FEsIER T HE%K
BRAMEBIEE. S0:BtliRuan xiang, (INFLERAFERENE SXIB 7 AR 1515 B2 ) Waijiaoshe jianming xibolaiyu hanyu—hanyu
xibolaiyu cidian, (=78 Shanghai : E38IMEZ B ARFE Shanghai waiyu jiaoyu chubanshe [Shanghai Foreign Language Education Press ] ),2007

(19) OritKent, Interactive text study and the co-construction of meaning: Havruta in the DeLeT Beit Midrash, ~(Doctoral dissertation, Brandeis
University ),2008
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(FR) 119:63 AR, FIRUNEIA, FHESHMIEH.

(B 1.7 FOOFRERR, KIRERF, REMUKE, FELAESFREN HOUERE
HHFEZL, FEEERMOAR?

(R 8:13 IRIXFEEEPH, EHEBEFTMRNBEE, KIREX NS, @

(Z) HavrutaZ>ERIE X

EHERNBUFETIL, AEHEFTRALNEZESREAPIE, THEIRERISHE (Shema )
o CONMAEHREMHMLAZENRASEHRHAZS (5T (BERQR), R (EARE) SHALZH
XA ZNGEHTER—BERRERN. PR XA HavrutaF A S ERER K BHBRETNARRE,
AL HEABHERRHARANAE /AKX (EE) . (TH) . (BARE) DURAERERIIL KL L
B, HERD. ARSI X RFEITE,

TER—FAERF FEHZ U Havruta ™ SHAZ X B BTSN A AR ZE, HavrutaZFSLARMNEZF ST E
PIRIZEFNATICERT, EZERE FANZS—2AK. BAGHLE—EE, —BRRXE,
WIEXAWEN, BRI APRERNARTERPE JZROE. Orit  KentIAAREHavrutafz = A
THAER, BEANTAEEMERD, EPS5HKENIENSEZR0. FAXKESIN—PH
I, HavrutaZ2SPARNZEIZRHE 7HEAERE, dUNCEE250s, RIENARER. FAEZF
SIEAZBEEE KRB, OZF S ES20 70 FHEN S 1FF SIS (Cooperative  learning)®
A—EWANZY, FARZAMETEFEFEIIRESSENRE. REFINAWREMARIH2E]6
BRRAR. MEREWIRIEAEMNSFESIRICEBREN D A=IPRE  S/FEE. WNZFMD
fME. Havruta=>LEAMEIRICEMPRSHEAEEEHENELIZA . BENFTOAERA, EEE
Nt EEBHavrutaZ AR BT EERLAH@Z2RWAILEEI L, FEFEAZER=EHAZMIEINE
DeLeTEY—&70, LIKRMUBI (MAKHBRTE) RZZEBNSEH ZNHATEMABAZINSEHNEN
. FE2012FH EHavrutaZSARRICH NN A AHEZFOM AR R, EASEHBTREAY
—ZIREE. PRI NA N Havruta 2 SAGFES B AT 2R BILIZESIE RPN, RERHEFES
BERH, WE—ZINARAHR-RO-EIZ-INE-ENFEITR. FEINAZEFTHRMCE, B
B AR X2 PEFERPENAE, BRBEXARZEIMOILIZEMHavrutaZ >4,

HavrutaZ SERVH L ERTISEME S 12
(—) HavrutaZ > AZMmMER

HavrutaZ SEMNMMBRZZFENER. RFHHavrutaF S FIRT I A S X I KB AR 5-
WE-FE-AHERE R, REEAZEIHE—LHARN LB ANES. TR IFAZEINARE 7

(20) FUETSO(AEAEE) (IBL)

(21) RIBHB(Shema): RIEM KK AREBFIBWE X (Baric) 6:4-9. 11:13-21; (REIC) 15:37-41

(22) OritKent, A Theory of Havruta Learning, (Journal of Jewish Education,2010 ), Vol.76 No.3, 215-216

(23) BfFEF>(cooperative learning) @201 4E  70FRFIET EE, HETOFRPHAE0FRPHIEIREHERN—MEBFIEMN
SHMHFEICSHRE. ATEENSREANHLROEBESS, NERESFENZWAS, RAFEEARFIFAMRREAEINE
E, RUSIETHREENRT, ARASAREIRBFBIESRKBY—, RAEANECH I EXREEZNEANNAFLE. B20EHL0
FHR 0FRY 1, REMEATEEFINMASER, HIETRFNAR. SIS0 B, XE® Chen qiv Liu rude, (X
KB NIEE) Dangdai jiaoyu xinlixue [Contemporay Psychology of Education] , (35 Beijing : IbFRITSEAZ HARFE Beijing shifan daxue
chubanshe [Beijing Normal University Publishing Group] ),2007
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Abstract: China pays attention to test-oriented education and emphasizes the role of a teacher as a knowledge distributor. Thus, the classroom
teaching is mainly based on the injection of knowledge, while our public education is lacking in setting general education courses for Arts and
Humanities. Taking competitive advancement as the core, our students complete the independent learning model in the traditionally competitive
way and emphasize the accumulation of personal knowledge to increase personal competitiveness. This article studies the Jewish learning
method, that is, the Havruta learning method theory. This article starts from investigating the initial application scope of the Havruta learning
method. Then it gives the definition, constituent elements, deployment and implementation of the Havruta learning method. Meanwhile, it
demonstrates how to set in the process of teaching to make use of the teaching method. According to the research, we suggest that it is rather
necessary for us to introduce the Havruta learning method in order to promote the students” moral education, cultivate their wisdom, and
establish the way of critical thinking, especially under the current test-oriented education for schools that uses competitive individual learning
as a means of entering a higher education, extracurricular tutoring classes that focus on strengthening test-oriented classroom knowledge, and

utilitarian families that blindly pursue scores.

Keywords: Study of learning methods; Havruta; Partner learning method

169


mailto:124489556@qq.com




International Journal of Sino-Western Studies, Vol. 22, June, 2022
EF5AFEMmFHE2 285,202 2F6H
DOI: https://doi.org/10.37819/ijsws.22.183

On the Much-Debated Remarriage Case of Li Qingzhao

Liu Xiaoyi

(School of Literature, Shandong University)

Abstract: This article examines Li Qingzhao’s much-debated remarriage case. Rumor had it that the preeminent female Ci lyric writer once
remarried to a corrupt minor official Zhang Ruzhou after her husband’s death. However, by closely studying Li’s biographical records and
evidence unearthed by Qing textual researchers, we argue that Qingzhao was attacked primarily because of her satirical literary criticism; she

was simply ill-tolerated by a male-dominant society.
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Introduction

Li Qingzhao Z/588 (styled Yian 5%, A.D. 1093- 1136?), of the Song Dynasty, was one of the greatest Ci
writers of Chinese literary history. By the voluminous works she bequeathed to this world, she had attained
considerable fame. Nonetheless, her literary criticism, as was of a satiric style, had been ill-tolerated by
the male-dominant society. A sizable group of Southern Song scholars and their disciples, often with scorn,
recorded that Li Qingzhao had remarried to a corrupt minor official Zhang Ruzhou 5K;% £ after her husband’s
death. These records are often seen in sketchy notes. Due to the “weedy and scrambled” EZ¥nature of the
Song sketchy writings, represent-day researchers tend to deposit little faith on the creditability of these works,
if not directly labeling them “fake.” The situation calls for later scholars, especially those of the Qing Dynasty,
to use textual criticism to defend her. Their impetus came mainly from an orthodox notion that an elite woman
like Li Qingzhao, in a rigid new-Confucian society like the Song, should not and would not choose to remarry
at all.

This author, too, is inclined to believe that the Southern Song statements about Li Qingzhao’s remarriage
were misleading and mistaken. Still, this judgment does not come from the ground of ethical consideration. It is
now a well-established view that the Song people were relatively open-minded to women’s chastity issues, while
the Ming and Qing societies did impose strict moral codes upon women. To put it simply, verifying Li Qingzhao’s
status as a chaste widow will not result in any emotional fulfillment for this author. The zeal of Qing textual
researchers in purging Qingzhao from the so-called “stigma” of remarriage is not shared by this author, for she
does not see this event, should it have happened, as a “stigma.” The study only intends to render some historical
facts regarding the argued case.

Nevertheless, this author should like to unearth the underlying mechanism to impose moral judgments upon
Li Qingzhao from a cultural perspective.

Hardly upon any English resource this paper can rely. Two crucial English works on Li Qingzhao, Hu Pin-
Ch’ing’s Li Ch’ing-Chao and Kenneth Rexroth’s Li Ch’ing-Chao: Complete Poems, both deal with her literary
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achievements and talk very little about the remarriage case. Therefore, this paper will primarily reference Chinese
sources, and pay attention to the discrepancies in her biographical records.

This paper is divided into three parts. The first gives an outline of the life of Li Qingzhao; the second traces
the origin of the slanderous records about her remarriage; the third examines the gender issues in traditional

Chinese society, especially that of women’s remarriage.

Family Background and Conjugal life

Li Qingzhao was born to a prestigious official family in Jinan¥®, Shandong province, in 1083. Her father Li
Gefei Z1&7F (styled Wenshu 3Zi)), Minister of Rite L3R 5BB, was a Jinshi degree holder as well as a classicist.
The literary grace demonstrated in his essay, The Renowned Gardens of Loyang 7&PAE1C, earned him fame and
celebrity in the Song elite circles; he engaged in literary correspondence with Su Shi 7345, one of the greatest poets
of the Song. Qingzhao’s mother, nee Wang, who also composed poems and essays, was the granddaughter of the
Zhuangyuan YRJT scholar Wang Gongchen £ #t/=. Both her parents being erudite and lettered, Li Qingzhao, the
first and the most favorite child of the couple, was provided with the best education available to a girl in Song China.

The reformative measures initiated by Wang Anshi %, Prime Minister of Emperor Shen Zong
fBZR, caused a fierce bipartisan rivalry which was later to be known as China’s worst dynastic strife. A steady
member of the Conservative Party and antagonistic to Wang Anshi’s Reformative Party, Li Gefei nevertheless
married his beloved 18-year-old daughter to Zhao Mingcheng #XBB, the third son of Zhao Tingzhi EX#E7, a
backbone figure of the Reformative Party. In 1102, the second year of the wedding, Zhao Tingzhi was promoted
to the office of vice-Prime Minister, his boss being the notorious Cai Jing 227R. Meanwhile, Li Gefei and 16
other conservative officials were expelled from the capital. In the climax of the political struggle, righteousness
and concern for her father goaded Qingzhao to write a series of poems to admonish her father-in-law. One of
them reads: “Your fingers are eager while your heart chills” % F 8] #0\ O] 2. This statement shows Qingzhao’s
integrity and political awareness.

The marital life of Zhao Mingcheng and Li Qingzhao was delightful. They loved each other so profoundly
that any temporary separation was unbearable. Qingzhao wrote a sizable amount of Ci poems to express her
affectionate yet sentimental feelings when her husband was away from her; some became classics as love lyrics.
The young couple were deeply devoted to poetry, painting, music, and antique collection. The following is an

attempted translation of her account about their harmonious life, quoted from her Jinshi Lu Houxu %A FEFF:

My husband was twenty-one then, studying at the Imperial Academy. Neither the Zhao nor the Li
family was wealthy. We modestly led our lives. On the first and the fifteenth days of each month,
when leave of absence was granted, my husband would pawn his clothes for five hundred copper
coins to buy fruit and rubbings of stone inscriptions from the market Xiangguo Sanctuary 1HE<F. He
brought them home, and we’d take delight in studying the rubbings while eating the fruit. We called
ourselves the People of Ge TianL, the Ancient Ideal Land& XK ZE.O

In 1121 Mingcheng was appointed to be the Magistrate of Laizhou 3, and then to various local magistrate

posts in Shandong. He continued to exhaust his stipend to enlarge and enrich his collections.

i Qingzhao “Jinshi Lu Houxu £AREEL,” in Li Qingzhao Ji Jiao Zhu Z 5B ERE, ed. Xuechu Wang ,176-77.
1)  Li Qingzhao “Jinshi Lu H EARFEEL” in Li Qingzhao Ji Jiao Zhu ZEBERERE, ed. Xuechu Wang (1979), 176-77
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A national catastrophe befell Northern Song Dynasty in 1127. The Jurchens, who had long been menacing
the Empire from the north, looted the Song capital Bian Liang 7KZ2, captured Emperor Hui Zong >R, Emperor
Qin Zong AR and the majority of the Royal family. The rest migrated south of the Yangtze. This year Mingcheng
went to Jiankang #2 % (present-day Nanjing MR ) to take care of his mother’s funeral, bringing with him the
most valuable portion of their collections. Before long, Qingzhao was also forced to flee to the south because
the Jurchen troops began to plunder Laizhou. Antiques, curio, and paintings went up in flames in the amount of
ten storage rooms. In 1128 Mingcheng was appointed to the office of the Magistrate of Jiankang but soon got
dismissed. In 1129 he was dispatched to Hu Zhou #. On his way to the new post, he fell sick. About one month
after Qingzhao managed to travel to his side, in the August of 1129, he died. After Mingcheng’s burial, Qingzhao
continued to flee south, following the route of the fleeing court. She encountered numerous annoyances and
frustrations, most of their collections scattered or stolen during the journey. In 1132, the second year of Shao Xing
4B IF, at the age of 49, she finally settled down in the temporary capital Lin An i (present-day Hang Zhou

HLMN). It was during this year that the most argued case of her supposed remarriage happened.

The Controversial Case of Qingzhao’s Remarriage to Zhang Ruzhou

Although the quantity of her Ci writings remains overwhelming, Li Qingzhao was, unfortunately, not a prolific
prose writer who continuously narrated her personal experience in detail. Apart from the Jinshi Lu Houxu, the
postscript for her husband’s Critical-Analytical Studies of Metal and Stone Inscriptions, she penned very little on
her life after she fled to the South. The insufficiency of her autobiographical details, along with the vagueness of
Song dynastic history, availed an opportunity for sketchy-note writers to distort specific facts about her.

Of the Southern Song scholars who delivered the remarriage story, Hu Zi #81F, Zhao Yanwei X2 IJ, and
Li Xinchuan Z/\f&, were the earliest and should be held most responsible. The rest simply adopted their versions,
sometimes reiterating the entire statements.

Hu Zi’s Shao Xi Yu Yin Cong Hua 22882 M1E was completed in 1149 (the 18th year of Shaoxing Z33%
-+ J\£E), by which time Li Qingzhao probably had already died.® Hu’s note reads:

Among recent-year literary women, Li Yi’an 25 %had written many elegant words. Unfortunately,
Yi’an got remarried to Zhang Ruzhou, and they soon broke up. Her Letter to Qi Chongli BE=%LE
7Rreads: “I was deeply disgraced to be matched to this deteriorated little man at this advanced age.”
RUBWM S, BZZE{R 2 N1, None of those who had read this passage could refrain from

laughing at her.”®

In the same book, Hu Zi attacked Li Qingzhao’s bitter literary criticism. He even quoted Han Yu’s poem to

denigrate her as “a ridiculous bug who overestimates its ability to shake a great tree.” It #F R AN, TIRABHE®

(2) The year of Li Qingzhao’s death is still uncertain. Zhou Mi %% noted in his Hao Ran Zhai Ya Tan J&#A7 M that at the Duan Wu Im“F
Festival of 1143 (The 13" year of Shao Xing Z33%+4=£F), Qingzhao submitted to the Southern Song court a Ci poem, “Tie Zi Ci"15F-13, which was
the last seen of her works when she was alive. By the time she was 61, and after that, no voice of her had been heard of. Li Qiqing and Zhou Mi, Wen
Zhang Jing Yi (1975).

(3) “ENEA, BENENESR, MZESG.. SLBEEKLHE, KIKRE, B (BR) SELER: RUERBZBSR, REZHEGZ
TP, BELAEZ. “Hu Zi, Shaoxi Yu Yin Cong Hua B8 P2 MIE (Taibei: Shi jie shu ju, 1961). Vol. 60.

4) “SETEQRE, ERHEE, T—%E. ek, EFAEN. KESEBEBEK, URNERE. B2H: FREILRE,
MRS . WIFREAN, TRABE. Ibid, 11, Vol. 3.
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She always pinched on defects (of other Ci masters of the Song), and none ever escaped her censure.
Her remarks were unfair, and I don’t think I agree with her. She might feel that she was so consummate

that she should be regarded as the only Ci master.®)

Two other works came out in a later time: Zhao Yanwei’s Yun Lu Man Chao = 2 %) in 1206 (the 2™ year
of Kaixi of Ning Zong’s reign T5RFT#& _ £F) and Li Xinchuan’s Jianyan Yilai Jinian Yaolu 2K LIRAFER
7 around 1253 (the Bao You Reign of Emperor Li Zong ¥25R E 1R LEE]). Obviously, Qingzhao did not live long
enough to witness the initial appearance of these attacks. The fact that she died without an heir or close relatives
enhances the chance that these statements didn’t get corrected even they were mistaken.

Yun Lu Man Chao made public the letter of Li Qingzhao addressing Mr. Qi Chongli Z52%L, a remote
relative of the Zhaos and a crucial politician in the settled court of Southern Song. If the letter were not fictitious,
the following information should get our attention:

1. LiQingzhao got remarried to Zhang Ruzhou because of the pressure from the Southern Song government.
2. The marriage lasted for 4 or 5 months, during which time Zhang had verbally and physically abused her.
3. Li Qingzhao initiated a lawsuit against Zhang and pleaded for a divorce, which was granted, but she was
also imprisoned for nine days.
4. Under Mr. Qi’s help, she was spared of further detention, for which she was highly appreciative.
She felt ashamed about the whole thing.

According to Jianyan Yilai Jinian Yaolu, Zhang Ruzhou was a minor military official convicted of guilt because
Li Qingzhao raised a lawsuit against him. She accused him of appropriating funds.® As a result, an imperial edict
was conferred concerning this financial crime: Zhang was sent into exile, his name removed from the official list.
But, strangely enough, neither their divorce nor Qingzhao’s imprisonment was recorded.

However, we have plenty of reasons to suspect the credibility of these documents. First, from all the existing
works of Qingzhao written after 1132, the year of her supposed remarriage, there was no hint that she had lost
her status as “the Zhao’s widow,” the term she always used to address herself. Secondly, from the works of her
contemporaries, we find no clue that she had remarried. For example, Zhu Xi %5 E, the Neo-Confucian master
of Southern Song, once commented on Qingzhao, praising her literary expertise without mentioning her marital
status. For all his famous intolerance towards women’s remarriage, should Qingzhao fall in the category, Zhu Xi
would not have talked about her in an appreciating manner.

Xie Ji 1)K, son-in-law of Mr. Qi Chongli, in one of his articles in 1141(the 11® year of Shao Xing Z3¢+
—%F), came across Li Qingzhao and her writings. He addressed her as “Zhao’s wife, surnamed Li”#X < AZ). By
the time Li Qingzhao was already 59, she was still known to the world as “the Zhao’s widow.” If Mr. Qi Chongli
had handled her divorce case personally, how could his son-in-law, obviously on familiar terms with Qingzhao,

not know it at all?

(5) Ibid.

(6)  Zhao Yanwei, Yunlu Man Chao Z=EE)2%), 15 vols. (Taibei: Shang wu chubanshe, 1980).

(7)  LiXinchuan, Jianyan Yi Lai Xi Nian Yao Lu 23X SR HFZER, 4 vols., Guo Xue Ji Ben Cong Shu. (Shanghai: Shang wu yin shu guan, 1937).

®) “HERENRBEEFHIRILABRE, ULAZEZTRINEZEEHABL . EEHAIHLAFERE, BRE, WNEE. +BCHE
TE. X, BIFL, sEATIE, BSSLEL. “Ibid. Vol. 58.

9) “BLTAZE, S5HL. E(MNX) B 'BHED, NESZNE,; BEEE, REEZER. ' AAORZIE. Xie i

Si Liu Tan Chen T9753# 42, vol. 1 (Taibei: Taiwan shang wu yin shu guan, 1983).
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According to the Song code, a widow was required to mourn her deceased husband for three years before
getting remarried. Zhao Mingcheng died in the August of 1129, while the supposed divorce of Li Qingzhao and
Zhang Ruzhou happened in September of 1132. Given that the marriage lasted for 4 or 5 months, Qingzhao must
have gotten married to Zhang around the April or May of 1132, by which time the requirement of the “three-year
mourning period” = Z Fwas not fulfilled. Although the “three-year mourning period” requirement sometimes
did slacken, it was unlikely that Li Qingzhao, daughter of the Minister of Rites and daughter-in-law of the Vice
Prime Minister, should risk breaking the law at her advanced age of 49.

We learn from Jinshi Lu Houxu that after Zhao Mingcheng’s death, Qingzhao was greatly perplexed
by a slanderous charge that her husband and she once had a piece of precious jade kettle sent to the court
of the Jurchens. Should the forged accusation, known as “Yu Hu Ban Jin”(ETEME, “contributing a jade
kettle to the Jurchen court”), prove true, Qingzhao could have been executed under the charge of treason.
Mr. Qi Chongli, then an influential minister, helped Qingzhao remove the charge; the latter was then very
grateful to him. She wrote him a letter, thanking him for clearing her name and saving her from the potential
imprisonment.

We only have scattered information about how this letter and Mr. Qi’s reply were initially written.
The two letters seemed to have provided her opponents an excellent opportunity to slander her. How ideal
to have something written in her own hand to reveal a failed marriage! It would serve best to ruin her
reputation. After all, for a woman in traditional China, nothing was more serious than losing her chastity.
Therefore, on the content of Qingzhao’s original letter, they tampered and kept the format untouched to
retain some fidelity.

Qing scholar Yu Zhengxie BI11E* pointed out that the writing style of Letter to Qi Chongli was ungraceful,
mixed with erotic vocabulary. Considering the flourishing colloquial literature the Southern Song witnessed,
it might be reasonable to surmise that the original forger, while forging the letter, may have had some erotic
romance set in his mind. He did not mind borrowing clichés that Qingzhao would not have used in her writings.
Yu Zhengxie also pointed out that Li Xinchuan, author of Jianyan Yilai Jinian Yaolu, had been previously found to
be a forger of historical documents. Not only did he falsify the account about Han Zhongmiu #5782, but he also
once counterfeited an article under the name of Xin Qijix¥F &,

That Li Qingzhao had received intensive attacks after her death might be attributed to various reasons, the
most important one being her lampoons to her literary peers. For example, she teased the new Jin Shi scholar
Zhang Jiucheng5K /LA by quoting his famous “the laurel fragrance is flowing”#&F 2N &, causing the latter and
his Jin Shi classmates to be deeply annoyed.

Under the prevailing social context “women’s virtue lies upon her ignorance” ¥ T4 &2, the more
talented a woman, the more she might be seen as lacking virtue. That Li Qingzhao was not defamed on her literary
enterprise, but the side of her marriage status, indicates that a tightening patriarchal ethos was picking up in the

Southern Song.

(10) “E=EEVMBABREILE, XEST, PREGFE, BTRENA.. . ELEEXMURAFES, XebB/NE, EEEAXE,
7. BEFAFE s2O0MEES, ERXPE, BRECH, REH. XHHEENS, REEFAEFEEHESEE, WSS
L EWESIH. ” Yu Zhengxie, “Yian Jushi Shi Ji BZEIELE,” in Gui Si Lei Gao Z2E2E%5 (1957).

(1) “KFEBUWHR, A EFUE ZE. RBREFXMB 2, B BIEAFN=2, HFREKNM. ~Lu You, Lao Xue an Bi Ji EF &
212, vol. 2 (Beijing: Zhonghua shu ju, 1979).
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Women’s Remarriage and Morality

Numerous records, legal and historical, show that Song women enjoyed a significant degree of freedom in

remarriage. Patricia Ebrey, in her The Inner Quarters, remarks on the air of tolerance:

It was perfectly legal in Song times, as earlier and later, for a woman whose husband had died or
to divorce her to marry again. Remarriage was undoubtedly the younger the widow, the fewer her
children, and the greater the difficulties posed by staying where she was. Remarriage of widows was
probably more common lower down on the social scale, but it certainly was not confined to the poor

or uneducated.'?

Despite the abovementioned, Ebrey acknowledges that an “emotional force of feelings against it” still
existed. In the light of the social climate to disgrace remarried women, she comments, “Many felt that there was
something intrinsically shameful, impure, or demeaning in leaving the family they have entered through marriage
to enter a sexual union with a second man.”(?

This was precisely the opinion most premodern scholars held towards Li Qingzhao. Having been discussed
by historians, literary critics, and moralists for almost a millennium, her remarriage case had evolved into an
intensified controversy about educated women. Readers and literary critics alike were more interested in poking
around her anecdotes than appreciating her writings; moralists cannot wait to denounce her for her “moral blemish.”

Accordingly to Song scholar Wang Zhuo £ ¥3:

From the perspective of literary grace, (Li Qingzhao) was undoubtedly the Number One among
women of our Dynasty. But, unfortunately, after Mr. Zhao’s death, she remarried someone and got
divorced from him through a lawsuit. As a result, her integrity in her later years was diminished...

I never know any elite woman, from the highest antiquity on, has been as shameless as she was.

Cai Yan 22E£ (styled Wen Ji 3ZH8) of the Eastern Han dynasty, another talented woman of Chinese history,
married three times during her life, the second time as the consort of the Vice Attila® ¥ 7c 53 . After giving birth
to two sons with the Vice Attila, she was taken back to China by Cao Cao, the then hegemon, and was remarried
by the latter to a man surnamed Dong Z. She devoted the rest of her life to completing historic works unfinished
by her father Cai Yong 2 &, an erudite historian. Ming scholar Lang Ying BS¥# compared the deeds of these two
talented women and lamented, “(Qingzhao’s virtue) was far away from that of Cai Yan!”.!> Lang Ying delivered
a tirade to present his logic: Cai Yan’s second marriage was forced; leaving her “barbarian” husband to return to
China, she made herself worthwhile to the writing project of Han history, which somehow alleviated her “blemish”
of the third marriage. In contrast, Qingzhao’s supposed remarriage and divorce were seen as no more than a

laughable stock.

(12) Patricia Buckley Ebrey, The Inner Quarters: Marriage and the Lives of Chinese Women in the Sung Period (Berkeley: University of California
Press, 1993).

(13) Ibid.

(14) “EAXFEAN, HEXRE—. ¥, BEERX, LMEH. BHTRFHELE... BEEBZREAEAR, RNMUIEYmEE
. "Wang Zhuo, Biji Man Zhi E38}E75 (Shanghai: Shang wu yin shu guan, 1927).

(15) “I8ME, AZBEJLAIEL | “Lang Ying, Qi Xiu Lei Gao £1835%8, Di 1 ban ed., Li Dai Bi Ji Cong Kan (Shanghai: Shanghai shu dian chu ban
she, 2001). Vol. 17.
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Concluding of this paper, we shall like to turn to a certain modern view on this much-debated case. Li Ao, a

Taiwanse scholar of radical inclination, in his textual research on the same topic, once commented:

For a woman (like Li Qingzhao), getting remarried or keeping her widowhood was merely her
business. Nobody has the right to assault her in the name of moral terms, to say nothing making
slanders. There is nothing wrong with getting remarried. However, if she did not get remarried but

was rumored so, the whole matter was entirely wrong.('®)
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XAEK . ME S IEE AR
——Ff (ARJL) R

(P
CGRRAESTIREEPR 038, 461000EPH, DHE)

RE : ETEXURRBNRERMMBR—FHXEES, fE7—R—ERMIEESHWEUANXHRE, NMAEL T LA
HBASERIR. BT EMBENR Y BURELGZINBRIBERAR, B 'AFTEEE/LF" 2980 "IH", XESERXMEM
ERUMBUAXHBIE RN —TPIEAM M ER AMAEE, #E T FAMBNABEE. BT ZHENENHAYE, ESEPERE
B TEE. B REERERA IMET" XRENNEN MK —, MEAZ AMER. TRRIRNERUUEMZHNESR; —,
BIRAR, MiEH. BERZLRREROXEZZNRTNES. MAREAKRN/NE (4)L) , BH—HRH5—1, JIEMFEH. BXSA
BRI S T SUEMPRER, Wil T AE=ZAMPERZANES, FLARGMX LR Hit ST LF : S AN BN EHE/
ZEIMFK, FEHBAMRTERE, SRR, ZTFENREZE.

REIE: (R)L) SUBER Rk =3
B XJERR, ORI BRIREUR
B8 FiB%E : Liuguangyao06@163.com

1

TEIRIEETE 25,5 (Stephen.King ) /R X ZRRVIF SIZEB S ( HERTERIFIS) (The Shawshank Redemption )2,
FARLERINAL SN, BRI /A, BIEHE. XE5%8A5, BHENAZEZH. EHENZEMAYS
MZIMEZBERER, thREBHEEMMOILL . aE—DAMMEENEMERASMEE RN, THKZ
BHBERMZE, MAERRZPHLTNAERIRD, BIRTHMEER, 2 LHBRERERERRS
B AR XA, MINEHIREERE ? BPxEE THEPRMM S AR, BRIMMESEBNEF, of
E— MAEEEPHEEASME N EHAWER, WrSHEREIREMSUE, BSUErriSERkmAT 2N
OJZZHESYEIORERE, —MEEZNE SR BRI, IBAtMARIRealsE. I scIiE?

2
FIABY /NG (ZE)L) OB EAR, WEHENGRZEGRS)L, MEXE—DAW ! ABZ1952FK, MEHs
20 (136 ).

3
) LB EESE —F A RTINS LRR B R FPENFE (137), BXBFERK, £i)L4A
BE=M %, XEEXRNXE. WECMIHAAMEZN, BRWIRIES, BTHAATAL. HHBEL

(1) “XERBMBZRERMBELREE—RWRPRY - thii XFRIFATH  BETRME EK - BIEANIERE N EK - R RK
H¥E BUEsZ-CZMHEEH-
2) BT/ A Shi- (ZJLY Duor [Flower] ,ZHXU¥#E Liu Guangyao + ZEEF Zhang Zhiyuan X4 (fH3E%) Shenxue meixue
[Theological Aesthetics ] No. 6 (L8 Shanghai : ;8 =BX33[E Shanghai Sanlian Shudian [Shanghai Sanlian Publishing House ] ,2018) ,132-
172 - IFR T/ MGG I RBETLUE SRS - FBESELA -
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JIIRBEEE=MZE, T2EEBKRE” (137 ). XFPEBZEFREE (F.M.Dostoevsky, 1821-1881 ) “R
HROEEHSUERIME—8  AREREBEHE. OBZ=8FF)lL, NAXILBTNEE. AER?2EN
BEMNBABRNEE, AEREZE=REFEPHNEAMEE?MEAZ=ABFEARME <FTTWL, 4
TU”, MSEITTIWMINE. ST A AMEZRRTXASE. BEAGHRFERELIEHFE9X S
B?EUEHEBERZ FEFEL, RL VESEFEEOIE?EHE=2IFT N ILWES, BMAH
SENMHRANECH —RBIRRTERIFRE” (139), —ZNM—ZFEHMAES | XTEAZ=RZARN
ZEME” “RKEHE=2MZE, PIRL (137). BRNEZPOIER . ERINEERELEE, B
ERINE. ®=E, BEZAMNZRHH—R (147 ). ZFEMSUEBRER, BAIEEN—IEE,
BRAENANERING : B4 LERE=1) I FREFESERXES AR (165 ), MINtECSHE=
Big, ADENANABZ=ZMA, JIFABASBXEEBESSTEZEZ=WHRILNKE, EEEER
THHNBRES, XU ERRNE U TIIBESEALE (167 ). S PIHBFAEEERTEZOLL
FEIE, BMAGERFEELETF, NIBRRIZMRKAFPRRAZOME, 8 LE 7HRRR, Fa)L1
R5BZ=1TAI (164 ) . EEERFTALXI/ITECREE TS, REZ B EMiIEIXTREE. &
JLMBERE 75 A28, BRTER. B RN U AEMMENERS. K. &8, BEAat/LE
fE—E I TEZE=NIEEDH, SEMET (169 ) ?ZRIWBHEN THRILE, EELX/IIMWEFEME
AIETHI (136 ) . MARNARXE”, MAIREATFETHILNTT U (152 ) B?FIAXLEASKEHZE
(NZESL) LRUSRZE . L7

4
BRKERE=. N&JLAERE, mNSHERE,. BEESMITESURTH, ERE=-— 8=
MAE”. B, BE=ZMNEERISMHNNXIE. BE=RI2FZAKTY, FEW/NZESBASARMIT .

5
BE=X(tEMMRREIE  MHB/MHaN, NEECaFUaN, JESHEMEN. B,

6

ERSM, BE=MNUNERFANEBIAENR. BE=8LR—XKRE, S—FEFGEHHER T, FHE
PNER. MXR THXRBEESABERE ASMIEYNRIE. tiBEE. IBRE—FME,. BFEE
HOZFRRIEZE, B=— ZR—MSEZE. MtNZE. @hMS ?WaE=RxFA4 L35>
, SAEELUMURE 2V NRPEZE=FIENSBEAIRIUFFHNEN N ETEEFNMRHEN, DEUE
NOREMADBR., FAE7E. AHEIL, E5EE, da. “HE. sk, HERE-ZIMBEHT 2R
Z, BEREX/IEEREHENEEEKNENTER (162). MIPLETHERNFEREE, BIX
FENAHAFREMERERLNRLEEREL, BE=SHELDARELR)LERTE N FAARRNZMER
BrEEDHMER, UANBHNEE—AXAEAZMGUE” ?BRAME T =DLF BIM—F
BEME, ZSit—DA. MRGER)LEMEIUAFMENRR, SHNIERIUREBHN, BWILADHIN

3) (REICBRZEKRETEZE) 55+F%E - Fei.Tuosituoyefusiji Quanji [The Complete Works of Fyodor Dostoevsky ] No.15, (- FHIS{E
R5E) - Kalamazuofu xiongdi [The Brothes Karamazov] i {$#{€ Zang zhonglun i¥ (AZX X Shijiazhuang : JT1tH B L hR$L Hebei jiaoyu
chubanshe [Hebei Education Press]) - 399-405 °

@) OFE/MEBRZ-IEW) - Shijing. Xiaoya.Gufengzhishi.Beishan [Shijing.Xiaoya. The Tenth of Gufeng. North Moutain] 2 &
FFEChen Zizhan: (&2 EAE) Shijing zhijie [ShiJing Traslation and Notes] » (_Ei8Shanghai : 8 B XZHhf#L - Fudandaxue chubanshe

[ FuDan University Publishing House], 1983 ) - 1773 -

(5) AKTai [St. Matthew]27:24-26.
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Xyei B : MESIEERIE

TEXAWFFHRINE. BE=EF K. IR K> ? REZEANEEXR, N2 NIRRT
24897 (137 ) B (zhang ) ZK, BIMIEA—HHNENNEEMMEARPHEZ“K (chang ) "8 ? BN Z K
(zhang ) fREE TIAVEE Z“K” (chang ) . BUNET, HWNER, REMRSRE, BABE=XL.

7

XM EARRAZBE=QEN, tREZAE. QIEZBARXERE. BUENEERMIF(S. &
ME) BR BRMRRENY, BRONAREREY, BBEXARGAXRE, BRAKEERT . £#HEF
¥, Rz £, BEXZ L, ESXMRAR. SKMEHMER EROMRAYE, EE rSANZ ARG
NIRE, BT FBARMBEZK (chang ) MAA—FKZK (zhang ) WER. MBEZE=X{ttzHEBHEMEE/
FEMISIE, BSEMMABNELILEMS, SMMBEXIEARENIRRAEE IERER“RLL.

8

2%, NEMNEARNSE, TRAEFEZUSUENZMERGUA. ARRAREANZANERLBERE
B, EMERBLRENTELR. EHAE, BANLZARENELIAZATEERN, RIFARTEER
AT 2.

BEZENE, ATARFENESN, BUENXURENADIEREFN—RE, TIEENTR3
¥, FREASMY. BUAMNNHSLNBERR, EXNAHENMIUaE TR TMEL. RARATSM
B, SHMNNEL. £FEFEASMN. BUBMNENNTA. IF2B£LTIE, (5.FIME)GE T8
RUERL IS L. BLNETEXUSN R WKRF/EH, SETBORSUAR B NIkF/4E
), HEAR. BEEMEENAI, NEMEMNSHEACATGRIMRLAER. BEX. . BL. X
£, RKFZEMET“BRFREERARE, ABRAR/BLYN BLMBILXEME . X, —hH, &
EEBUROERMRFEWESBNKFENZEN, SAMLERE FENNE ; 5—HE, B SHE
HNME, REERETRMOYSLRESZ KM% KXE, MR NWESTL.

9

XtF, BEUSBSUHENSBINNZMERNE, B HEEME, EIEMER L, XMEEL, —EHHNTE
N NEMRSEMR. RNREZERA[INENERZERABMELGEXRE, BEZERRIEAR
RO ZBIRABINE UBNA SR DME™. XRFRRARECNEE, BXR. BEaA—ENE
TLEEEIR, NMESEPAREMLERAMERNZNEA. LBA. (B FEME) SSTARXFIEMN
WECEEZ, BUAE . BUAKRE, MouBEEZMBGZ, BT, JRHEHASE,

10

) LOAERET A 7 X HFROEMBATE. BE=BERt/ T ERER T BEER, REMNEZEN
EPX RN ENE. iR, JEME. WA 7R, BUaNANMERFTEMTEZR, EET
MENMER TRESE, BUESSIINEFEK, TERNMBREZEMIERZRE. BE=EMN&NIL, B
BRNNET”, AR, BREIDTILNENEESEZIBMESE r—it, EMNSEIaNNZE—.

11
ASmlE, BUOSNARF4EZMYRT. FEAENNE. MRBERN. iHtaEdt. ARSI, &
PR ANERE. ORNEBZEBRAEMFTENPEGZHMR, RENMERSHRIDBNBHEREE N

(6) BlChuang [Genesis]3:10-11.
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FERIBUAE”, Pe BZEBRETERIA 7 BN LA ZENLTH A 2/ RPARAIRIER . O/ AXE—
MET  EREXIIBENEIILARKZDPERA, RRASS RN LR B NBROKNBF SRR
i, WIBA—EZH TR BB (140 ), TETRIEABHZEY. BE=MNKRILFEEHF M
MRLNERBHITEREAR, AKBFEFRREE, BEETHNEIREK/LZHOMER. AE=X
PHEZZEERHNES, TAIRESTNRI/LBOESEN. NN, R ZIEAERN
BREELETAERRN. XEHINILIERE, ATL2RE=XN4)IHERETRR FFEAENSTETIL. 2
FIREBNEREBZ"RIZA, MIRPHUARRIRLAZE. BE=FR 7 REZMHHNET,
EEEF IV T—RZo%, ERIXAMNEE ESZNE—H. BT L SRER, 2B&)IEGE
FEIL, AEXILEHBEZE, Doaraff)l, EgThREAIEEZREENRIE/ LN IR
v I, R I FRBNNANE. FIE, FABINHE, t—ENBaE=FNX. RERETER/LA
BB, MELNEE, AMEERAENEERTERZSHES. KR TEBRNEMIRAS N, B
HraRamgarE, T M. ZMPEAMNBNANESBZ=FFAENENEE, XMPFEN
RHERONRE, i) LEE MBS MEEHTENEM, B 2/ VIFANFEMNER!

12
WA, 45) LRI Z B O ? B 1SR E FAVTIAE ?

13

TIFBRENARZREM FAE=ZNR/L, NEAERMNEAZEEH. AEHBAWAEZE=WHER
7, IEFERIAROERERE=_X—H=8W/" (168 ), B=IX/|BNIHIEENBE=HIRE, 3%
BABBUBZE=MIRF", MELK) L TIEWEHERBRYUTHR (169 ), WHINEARSHIEAER.

14

BEXKILAR, BHAMASZMHPBENSBENRZREARLREE, MENEZZREERERERE, Bl
HEXMNEXR DA BEINEHEICHABSANRZR. NRESNENRRAZXIEMHRERS, BLER
REARETNSZNENFEEZFAERNAEME, WEZEMARBERE. SHEXMPREES
M REZEA.

’

15

WHASHENAE=, RXWMNEFTITFNEERRRA. S HPERUENENNMELN—X, 3H5A
RSB NBLE D AR E B (hEISRINEN = B AR L il TR B FHARI SR IR
TN, BRARE=AMNZELR H ORI R, “F—REBE=AZTHA" (137),
AERNBEZE=—EARLN/ NS FFRREEL, “EERERNtEE (152). BHrIIRANKSTEEM
EEMERZR, NRABEMES)BFOLERE. NBE=ZRERMZF K/ILERE=XTZRE, &
NE—1, BRE=SSERMIAMEE, —#a—8. XNAE=—NWRMRZXREROLREE. BIHZ
L[IEARAR, MIFR DRI MIENBEEX DS, SHANEZEMNS, BFHR, TRIER, &
WERE, FIEAR, B, ETREIE, REREFEFZZAE. AT RENS)LIBE=2, ®X

(7))  [E)VEMIAFIE B4F75ET [mei] Nina Polikan .Sitelaosi [Nina Pelikan Straus] : (2B ZEBRHETE SLZ MBI , Tuosituoyefusiji yu
nvxing wenti [Dostoevsky and Women Question], SREK3ZSong Qingwen. JRZElWen Zhexian &, (& Changchun : SMAREART Jilin
renmin chubanshe [Jilin People Publishing House], 2003 ), 124-5.
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EMRIRRIAS) LRETE, AWS)LHEMIRE, REMENGS/ I IMEHIER LR, B, 88, &c.
AENE, EARE, HEBAE, RAXMFERIEREN, SHR/VFELRAR.

16

A, NHFD, EEXPREME, EREHSEE=—EN rWRSNEUEME S ERIRZERIE,
st 2 MMAHER G BEFER. BRE4. BREZNAME. XRE. FH, BNrREBZH,
PEEZH. RNOYMETE, BETEONERBEPBHE, OBRNRAESBEZE=2&NENE
£ REMNA, BRELELR, “BERITBREBXEBRNBEN SR, UFEAFEN“L, B
AR EE, FRAZ=RHITRERRE, AELUBKNHEILEINWABNE. BHER BE
—BER NI RERBIOAY. NE—FaEILSREER, BRNARUBRA AR, G —EER
i EERMIZI F TFRBRN, GENAINIE 1, HRERNERE=LIRESERZRRIEN
SHIRENVIEAINEM LRSI, #EKTTELTRNEHI FED (132), MIYEHR S
BIRARRAMBEE. SHMBXEXHBER LANZAE=MENIETADHE—H, TENFZEK
EEN-BRESHHE" BE=—FRR&".

17

EIE, MRRESHXFRE REFS (HE"AT=, REBKRSAMHERNKE, SWEBHE-H/ZR-E
R[IEEMBIRE, R, REXRMT FZXMENNBAOERNSRAELIRTNES. DHEEFEIEK
WREZMBNEM. RAZMNERE S, MHNEMRLARHEFRER, BIWISRHHEFRER, EIEE
BEARATLTNEBREEEDERNSE. BHANBECEL S, MEBITAEKE, REMFAERN
INRER, BRSBTS MFHFEL, LHHNEEESHAnR? tERMHEaEx s, EY,
mASEARE BT, AN —FFHE 1T I FEL. BN IIFREEN LTI E=ESR
M EERARERRE S, RAEBHAEEIENES1TELPH " EREE, HEESEN, RED#
MNBRFEEBRN FEAGE, BHEEM LN +FRAGHAXSBERMATHNBRN—1F, S
SHBEARKRE” (132). WBLESHBHFEIAFTEEBNIA, BHREENTFZROTFRARMHE —FPRI0T
ARSI RENAS T IERENG, HAtSTEES EENBCHNERE?

N

18

KEOAZHEEHMRN. AANBENRRZRROE, KEEBH, £ RBNEEN ... AR &
HINBEE". (HERFF IHRKEEEMR, AMAEAN, M, BERREELIEAE, EEME I
5, BERMMABNER. KESH_THLHEANEZR, BEXHA/REHR (N.Berdyaev, 1874-1948 )
, 2ERYINER, “BEEMELFES”. WNIEARRLKIROE, KUTEEH, REENSL I
FERMER,; AR TEEH, HtSERNAERNRFRRVZERENE, BT 7REER.

(8) #EFLaozi [Laozi], No.40. ST IEM Yu Peilin : (EMHIAREEZ—FF) Shengming de dazhihui——Laozi, [Great Wisdom of
Life——1Laozi ], (A ZK EShijiazhuang : ;735 AR E R+ Hebei renmin chubanshe [Hebei Renmin Publishing House], 1988 ), 78.

(9) #EFLaozi [Laozi]l, No.l. Ibid, 3.

(10) #8Lu [St.Lukel, 4:18-19.

(11) [#]PI/RFEEBK Bieerjiayefu [[Russia] Berdyaev] : (RHIEHM L) Moshilun xingershangxue [Eschatological Metephysics ]
(3B &Zhang Baichun &, J5&Beijin : I E A5 H AR #E Zhongguo chengshi chubanshe [Zhongguo City Publishing House 1, 2003 ), 114.
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19

BHEARNEMA. 5ZAE, KIILE2REOEZINIERBIHIRN . MERILE—RELHBRN
T, MESNEARBZNABRNHERN. FAHEFEESEERLHA/ LS. EHIAY X Shkt>,
BRMARSN/ NE R AR IR ER . ZFpIM2RE 74 LmZRIRIR.

20

RN ZEMER, M, REESAMEAXN(137), KA =FEEZ=RREXTPZF
FE. REARKSE, KUV FARNEEREHNE, PEREREAE, BUERZRETEN, REE
SXERRNRENEBBRREREIASME, XEERAW T AR TEIHERBEBRNTEEES
PRFHRNERER, XERRRBM TG, 8. MR, R55. &35 (139%5) (MO, £H
ENEBEHORKE. IAM. &iEL, BEEAXNM. AEY, ESTHEORENTE. XENREZRA
B REEEMXESERARE XIENEAARE, MEXNEHNTWR, HAEERIR. MARK. B
GEHBERNKASEmR. BRBEIFRBHHR, FIAFARSEBRZRFELTER, BRABEHRTLE
7w, BERSLHEESMHEE. MSEEEXEEREANN)LNES, ASEHTLEFEHERITEMIS?

21
XMERNFABRN KB —REBHE, FS—RITFPDEIEZRIZFHENHNEERS:

"MRBREAMB I EQAWRE RE 7K, tABEEMERLM, ISEMANST. RA
MEZOABRNELRD, BE—FF XM FRER, HHAR rEmiERMEX S F 3. i
FPEARBEBEEMR 7 MR AROP, S ECH/\WEMKIE r—HYeEL. tEIER
L. o, R NEOMETE R, IWEHNS S, BEEEANERIBE 7. /NITRIR
SILMAZ ER0— LI ERITELE Y FPa0E)LIE FER. RAF—TIEZEDH
BLERTRR. it AHNERXBEIEZTA, RANBRERIRE, B —EFEVEEXFRIE
ZE8." (145)

22
EYREERFERE, RTERVANEE, BRORBELENANEBANEER. MESIw. tmtET
RIS T VBN AERANAB AN, MERFRERERERE. RENEERHSE, &)LEATH TN LS
MERES, MHREAW ETHRENER. EB—Z, &K)—RELEESTRH TS LEHFHRN, EFHW
R—RMEZ5RX) WREE. BATELNHEEL)LZEHARRE@ERE, OME—1ERE THIR
BNER. IRE CHEEES. BE, B4, EXREBE® . OREHRNA)L, SAETEXRRES
B TE5EFEN?2“ NS EFAZESTANBARZNMUBENEEZS, MEEsTEED, HaTiEmE
Ky, ... [EBEHPN2NTZERPHRI. REEEHPMNERTS EFNIAEXEIMS
. <PIBIIN, RENT I OO@EAXNIT RN LIENAREREX LI, BESFt2EN EHF<X
BHRE? ARIEAZNFHNARE. ZRTEEFEBE?EN, =45 (W.AMozart, 1756-1791 ). 1235
(L.v.Beethoven,1770-1827 )...... HERNENBER. FMEEE? (4)L) WRITX R, olAX
RUZNEREZIE!

(12) [##%] H.A.5/RE=EPK H.A Bieerjiayefu [[Russia] H.A.Berdyaev] : (i EESHHTEE) Jingshen wangguo yu kaisa wangguo [The
Kingdom of Spirit and the King of Caesar] (ZE& BIERK An Qinian. Zhou JingboiF, #TyNHangzhou : I AERH AR Zhejiang renmin
chubanshe [Zhejiang Renmin Publishing House 1, 2000, )18.

(13) E8Shen [Deuteronomy] 6:4-5.
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23
BNRA)ENZEFNERFTHROMNBEEER, RTE, REARNE, SEXRPRRIGENERNA
£, 2H8/UBERABMATNUTRERNE, “tINRAEZENHRZIIERN” (145 ) . BAXE
EEAUNOEFRAYNEY, EEX/IERNER, BEERLH. REIRIOMNEER”, L HIBN
BRICHWER, WEUSALRYOZ ? AN OBEBENESD R, MU AMIBRAMESZ REWAIT
A, Wyt BERXEE* &)L, SAEENERPRENTA. DEOEBENTER. BEXSENAR
B ? i ) — e E RRERITEEEANE 1!

24

FEA)ILXE, WRAEXEZEMWEM. YRXENEZEESAHEZEENBENZEANAEN, MELHEENET
ANFRRENALtEESE. REZESEREFEE. RRZEREBSLMEEABTZAE, SERAARORE
B, EIMEBAMNOE. 20— REREKR, RESEEERESS LEIBBNGEE, EBRAR
BHRMEEES LB TECHEE, ESECHERZ ANS LERI TECHEF TEECHBERED
FHES LI TECH ERAER N, EEAaER. X0, LFELR, ARBR, AS5LFE
ANFH, XELRKE, LHFEALXBAMEEHRANMRN, AMERE AN EBHNEE?SIAEN, AN
ERHE, FHSYE FARFHS2NHEN, BAMNE? IMEH, MIUBRE. RENES, tENA
RENZEEE? HKE. RESEE L +FRM, BBEZR/R (D.Bonhoeffer, 1906-1945 ) EE_ERZERT, HAR
8. T (S.Weil, 1909-1943 ) ER R & PEFHEN, AESWRSBSEMAENFER? EXREEP, &
JIINKEZENE, SHXENIMEBRERMYBENE —BRE, FARTEMEZF 7T EFWAFAX
EHER. NaEiE?

25

2R, 4L ERZNES2ITHEMESYEMERNNIE. WEENSENEEERtENE? I FERZE
SHTERNENSESREMRERIR, ASIEMISMEERER? ) LRSS ¢ SUEEERR
BERDF T BIFNREAEZYERNTEYL, SZEE—ZENABFARMNLASERSENSFAER. &
BERMUBEFRET (152 ), BRGESESR, LRI B8 (RF¥WH) EHE), mEBNETIHE
K, REREE(158 ) . ZMEN. BIRFRESERSUERALL. ) 2R B R=IEREA—RAY,
AL E—ith B A2 thS LRSS, tARRIMS £, thevEmmiAMEE, MitsEmmALR (158
). BATEBARNESDZE, HHRER, SRILEE, MR- RREIBE=NEHE, W—HEts
5 2R, 53R, EANRAITRE (ZHRIZBINOE L), BBEHE. MK FTRIMEMIORZIER,
ZEWHRRBEEZREMZ R, EE—RMItREREAEN, MRASBIBCEALIaE 026
MEMPNEA, IEH, SRWICEMHNPIIEARY, NREHEEER BE LHSRERNBHRFIME
EWBR (154 ). RERHUMIERFER FER, FERIIMRETSHNBFE XEIEL (EHRIZE
ShERE ) B AMEERINE E, HRVO EALERSSE, HEBEEHASNM. REWRHANEFH, 20
ELBELOLE. RRREERBRER, ROMBHREER..... "BEXE, ORER. tHZ2RBEPH
Z20) AR, ERBHOASAAATRS ) ERSRIFRIIE—ZURT OB R S — it — R
B, (EETRIRBIMOEE L) MEMEOURIN D E Y =B, MtaIRE B —2£Y=rER. ~ (167 )

26
IbfE, #JUBSEARIEBCRERSE, EFRFRRMAAI(167), BEXELER, &F2IF, ZNED
Brf. “MEELBR TSR F&EEIR?, MBS, Wikkss, X&ER, RERENFLKN
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R TED . W—TVRRE, —HRERR, “RERAIENERRK LR  RONEREFHER, B
BASEIIRFEKAT......” (168 ). &) MENBELREBREE, ERFRNEZIR, FSEESFHIX
JLETRAITER, ELSHNRREENAE, —REBRERFRAKR. XUB0, SREELSHBAE Y
HZEMEELTRE 5L, HERD; —RERNETE L4 LB, WERWEREFRIE, &=
BERTRECHEANASEREM. &) BHE-RIAZEFIEZOABENS K—F, REECH/WE
R B T —Ee M, EREMREN L VIREE.  (172)

27

AIEY, ZR Y, BEY. X(EMERRIE, SN HIEALS?
tFIE.

28

AEERIRAZREEETREI—X, BESREBNRE—XK, BABRNHN. ERAENEMEHNE
TRFAEXEMB Lt EN—RORBH, KERE. BHUTBAHIFEHRERZNE, BHEEZEN—ED.
REMNMUSEERER? REZEERIRMNER. REBEEHRFET. BIREBEEESEREZER /=
Ko ERUTREABHINHFEEETHNFIR—K. XMEHTTITFRIEEN UEMPARR, SXHT,
WEON, BERFR. NG, XELERT, BRNAZHHAZETNFR, ZREANEZE, SEX
WERPE., “FOBMITEMRTF TR M IERZNE, ENBITARFNREFFMET E XM, 8
BA, RFEWEP, RAU—EAEMBEC“BTE, RPR NN, BUENEL, KXTEEMEPFER
ZBRNE YRR, EHEBLM—X.

29

BEAER  EXTRERWRSUEMRAGE, &)L, FER, MIEXRE?UE—FEG?
fiflB“S28, MRARIF 2K, BAEHERE, BMER. ‘EZRECHANNEE, R
RFMIIZBEX, BBBXE, EARFMIBLREE. REEEK, ARFiiBE AR —SUK
Z, ARrEEEARE®. BE. (5.FIME) NBUAMFUBER. REARE, KEEMIF. BHIFE
EO—NBLEZEMKRE, XPEEREFRNZEFANNEIAR. “AZFURTEEE/LR, &«
CXCOOFERNE®,. MERESSAEEXILE 2IKBI/REIRR, “LHEEHEE”, OBHRE TAZ
AN (S518) T, MEMBELUSHLHE. BEXFIEXRE, FREFZIENABE B ? BRZE
MER, BIFRRHZARRRRE, EREEBHIMZRE L. XFEME7ILE”, TAFA, REFTELHIE
AMSZE, BEANKE—AXIEMR. —MHBEXE, AEBME. MERAZAARNLE, BRIHRER
e z2 R ABFRIZARRE, EQSar! BIEATUEA, @GUER?

30
B, &)L BERRBE. thilEi CrEAZMtINE.
h ETXERAIL, TEAZE!

(14) BlChuang, [Genesis], 2:23.

(15) #71Al&Yang Bojun 4% : (ZF1¥E/E) Mengzi yizhu [Traslition and Notes of Mengzi] (353RBeijing : P EH/FZhnghua  shuju
[Zhnghua Publishing House 1, 1980), 191.

(16) [f] H.ABI/REEBX [Russia] H.A.Bicerjiayefu [[Russia] H.A.Berdyaev] : (iF#EESEHHMTE) Jingshen wangguo yu kaisa
wangguo [The Kingdom of Spirit and the King of Caesar] (ZE= BIEK An Qinian. Zhou Jingboi¥, #iNHangzhou : 3T AREARIE
Zhejiang renmin chubanshe [Zhejiang Renmin Publishing House ], 2000, )18.
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31
Bith ERERMAILXAE 2=, MilEEEX L, MiAXE.

EAEAtIIFARRTRXENSS, FAtiE%L. BE. B8 8%, 73515, #BHINR
. BR. BB REFDXRE, MAXCHRNEES. 289, tINEEXRL, £LEHEE.

o2, ERNEERRSFIN?EAZECENN ? IFEFIREEFRNER, VFETFR
INE?RIREHXREE, “XMER LGRS ES. SRILAXMRORENIFREYE, IERT7S—ME
FHEFmFEZACURER. EXMRERAUERENSHEAIMRZELN. AZ, FENNEA
ERS— MR, EQBREFROERE". (OXEMARTE, UIRABBEEMTEENES, AREIX
E#ERNEZFE KIU—MmER]—MeE, ZaERE!

Culture Prison: The Redemption Within Two Walls
---An Interpretation of Ashi’s Duor

Guangyao Liu
Emeritus Professor,

Hubei Wenli College, Xiangyang, Hubei Province, P.R. China
Email: Liuguangyao06@163.com

Abstract: Based on the gender metaphor of man-woman difference, the cultural concepts of “home-country isomorphism” and “the unity of
male and female” have produced one hidden trend and one manifest trend that have overlapped and formed a piece of political, cultural and
educational fabric. In this way, an unsurpassable culture prison is established. The gender metaphor of man-woman difference exterminates the
spiritual and emotional elements within conjugal union, namely, the “rare” in “How rare it is that human is different from beasts”, thus makes
the political, cultural and educational system an inhuman and oppressive system, which has caused human sufferings full of tears and blood.
Due to the double closedness of this system, it is impossible to transcend it once being placed in it. The transcending force can only come from
outside the fabric: first, it comes from the constant influence of enlightenment to awaken the consciousness of humanity and subjectivity within
human persons; second, more fundamentally, it comes from the listening to the holy voice from heaven, which is the final source of spirit and
freedom. The short novel “Duor” by Ashi is like an epic, which heavily, peacefully and shockingly describes the cruelty within the culture
prison, narrates the agony of the ones unfortunately have fallen in it. Sadly but solemnly and holily, this novel reveals that suffering comes from

the love for spirit and freedom, and suffering is the way human persons defeat suffering, obtain redemption and finally reach the heaven of love.

Keywords: Duor, Culture prison, Music from Heaven, Suffering, Redemption

(17) [#]E.BI/R%=EBX [Russia] N. Bieerjiayefu [[Russia] H.A.Berdyaev] : (BFIAIR) Ziworenshi [Self-Realization] (E7K4E Lei Yongsheng
B, HEMGuilin : [TFTEAZ E AR$EGuangxi shifandaxue chubanshe [Guangxi Educational University Publishing House], 2001 ), 27.
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Notes for Contributors

1. International Journal of Sino-Western Studies (1JS )is published semi-annually every June and December
by the Nordic Forum of Sino-Western Studies (members from Finland, Sweden, Norway, and Denmark) and
sponsored by the University of Helsinki, Peking University, and Jilin University. It covers areas in

Humanities, Theology, and Chinese guoxue (National Studies),

Practical Theology and Sino-Western Views on Church and Society,

Chinese and Western Classics and the Bible,

History of the Church and State in the West and in China,

Comparative Religious and Cultural Studies,

Reviews and Reports on Academic Conferences.

2. The types of work we prefer to publish:
a. Research Articles: Original articles related to the topics mentioned above.
b. Book Reviews: Reviews on books or articles that are related to our themes.

c. Academic News: In-depth reports on conferences or other academic news related to our themes.

3. 1JS welcomes the submission of texts throughout the year; it is required that the text is original and has not been

previously published.

4. The text can be written in Chinese or in English. An English article should have a Chinese abstract, and vice
versa. The length of a Chinese article should be between 8,000 and 12,000 Chinese characters, including footnotes.
An English article should have no more than 12,000 words, including footnotes. A book review or a report on

academic news is usually limited to 3,000 words. Exceptions will be decided separately.

5. Articles should follow the following format:
a. Both a Chinese and an English title, the author’s occupation, position, and contact information; see the
Article Submission Cover Page.
b. A 200-700-word abstract and the maximum of 5 keywords in English and Chinese should be included.
c. Full information on publications should be included in the footnotes.
Footnotes must follow the style stated in our Footnote Format and Requirements. For the purpose of an
anonymous review, please refrain from revealing the author’s identity in the article; when citing the author’s

own work, please refrain from using the first person pronoun.

6. Please submit two paper copies of the article by mail and one in an electronic form through email. The electronic
file should take the Microsoft Word format.

7. Article submitted to 1JS will be peer-reviewed first by the editorial committee, then by two scholars of a relevant

field, and if necessary a third scholar will be invited to review. The author will receive the decision within three
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months after submitting the article. The editorial committee has the right to ask for a revision of an article and will

thereafter decide whether the article will be published.

8. The author shall agree to authorize 1JS the right to the reproduction of the article either electronically or in print.

9. The author is solely responsible for the content of the article, and any viewpoint expressed therein does not

necessarily reflect the opinion of 1JS. After publication, 1JS reserves the copyright of the article.

10. The author will receive two copies of the IJS in which the article is published, no fees or royalties are paid to

the author.

Please send your article or suggestion to:
Editorial Committee
International Journal of Sino-Western Studies,
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Email with attachment to: ijjofsws@gmail.fi
Tel. + 358-40-836-0793

www.SinoWesternStudies.com
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Footnote Format and Requirements

— + BM|General Principles

1. XERNE(EDE), NXEZEBRXINE.
Use continuous footnotes from the start to the end of your article.
2. —fiER T, SIRINSCBGERIMMIRS, BASITEL.
Use original literature when the reference is in a language other than the article, a translation of the
citation is not required.
3. XBIEXEASHH "SEH" .
Independent bibliography is not required.
4. FRSIRRIREDERSKESS. HHE. AE.
Please use authentic, accurate, and standard literature references.
5. IBNEESIZEITNA.

We use English as an example of all the non-Chinese languages.
— ~ 737l Detailed Rules

1+ E&Monograph :

HEHIRZ Huang Baoluo, (CXIBFARBZE) Hanyu xueshu shenxue [Sino-Christian Academic Theology] , (353
Beijing : SR XL H h#t Zongjiao wenhua chubanshe [Religion and Culture Press], 2008 ), 155 -159.

Paulos Huang, Confronting Confucian Understandings of the Christian Doctrine of Salvation: A Systematic
Theological Analysis of the Basic Problems in the Confucian-Christian Dialogue, (Leiden & Boston: Brill, 2009),
88-89.

2 ~ #5Z Compiled works :

LHA% Luo Mingjia. EfR%Z Huang BaoluoE 4k, (BEERHEFEIL) Jiduzongjiao yu zhongguo wenhua
[Christianity and Chinese Culture], (3t3R Beijing : PEIERIZH ML Zhongguo shehui kexue chubanshe
[Chinese Social Sciences Press], 2004 ), 155,

Miikka Ruokanen & Paulos Huang, eds., Christianity and Chinese Culture, (Grand Rapids & Cambridge:
Eerdmans, 2010), 3.

3 * i¥Z Translated literature :
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4 ~ SNZFRH SIS Chinese literature in non-Chinese articles :
Liang Qichao, Gushu zhenwei jigi niandai [The Genuinity of Chinese Ancient Books and their Dates], (Shanghai:
Shangwu yinshuguan [The Commercial Press], 1923 ), 20.
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[The Personal Identity of Christians], 5K&% Zhang JingE%s: (BMIABSE W&, SE. BIE) Shenfen
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ZJRE Li Chichang, "BXAFIEKRE  BARFPEEEREZE(FIFR" Kuawenben yuedu celue: Mingmo
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Religion, vol. 34, (2004), 271.
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Nonproliferation Review, vol. 8, no.2, 2001, p. 43, quoted from Michael Wesley, “It’s Time to Scrap the NPT,”
Australian Journal of International Affairs, vol. 59, no. 3, (September 2005), 292.
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