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I ntroduction

Accommodation is the label frequently applied to Jesuitiongsy policy in Ching.
Probably the most famous Jesuit in the China mission,ade@bler of the accommodation
policy, was Matteo Ricci. His reputation rests on his temsand effective use of cultural
accommodation in the efforts to convert the Chinese tot@hity. Hsia believes that this
was because he understood that any dialogue betweenscutuel only bear fruit on the
basis of equality and mutual respédthe first phase of missionary efforts by the Society of
Jesus entailed: the recrutment of Confucian elis;ommodation to Chinese lifestyle and
rituals; and indirect religious propaganda which combinedsi@im teachings with European
sciences and arts in order to attract the educated Chitdsaever, | propose that the fruit
of the policy of accommodation grew not from equality and ahutespect, but from the
systematic control of information presented to the Chibsmugh forms of

misrepresentation and manipulation.

The Jesuits’ desire to spread Christianity became distorted by their desire to be
accepted by the Chinese elte. They saw this as the@atioducing the highest possible
number of converts, hoping that converting the ruling clasesuld result in Christianity
being imposed as a state religbMargeting the upper echelons of Chinese society in their
conversion attempts would have been virtually impossiblehéomissionaries if they did not
capitalise on opportunities to impress the Confucian schdilis. meant using practices of

dissimulation to present themselves in a particular wadys#ictly controlling the

1 Mary Laven, Mission to China: Matteo Ricci and thessuit Encounter with the East (London: Faber and
Faber, 2012), p. 18.
2 Ronnie Po-chia Hsia, Matteo Ricci & the Catholiissilon to China, 1583610 A Short History with
Documents (Indianapolis: Hackett Publishing, 2038)yiii.
3 Eugenio Menegon, Ancestors, Virgins, and Friars: €fainityasa Local Religionin Late Imperial China
(Massachusetts: Harvard University Press, 200928p.
4 Laven, p. 43.
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information about themselves and Europe that was passediontd revisit the
historiography of the accommodation policy, linking this to tleealdirse on early modern

European dissimulation and its uses as a tool for survival.

Most religions agree that lying is a sin, yet in earyjdern Europenvhen society was
possessed by religious fervour, teling lies and Iving avége cultural phenomena of
everyday life> Religious dissimulation, inwardly or secretly adhering to refigion while
outwardly practicing another, was by far the most extenfsive of forgery® The Jesuits did
not exactly practice this in China, yet they made usgissimulation as a tool in order to
ensure the success of their mission. The policy of acodation relied on
misrepresentations and manipulations necessary to mals#a@lty more acceptable to the
Chinese elite. However, | do not wish to simply rename thenamodation polcy as a
policy of dissimulation through misrepresentation and maatjoul. Others have examined
the policy of accommodation as the sharing of informationvdsst two culures, and
understood adaptations to missionary teachings as cutarsiattions. My focus is slightly
different. | analyse the Jesuit rhetorical strategyir thetions and how they controlled
information. An object which combines the control of inforiolat misrepresentation and
manipulation is Matteo Ricci’s world map, which is both an integral part of the policy of
accommodation and a key to understanding how it functioned.md@bewil be closely

analysed in this light in chapter three.

5 Miriam EliavFeldon, ‘Introduction’, in Dissimulation and Deceit in Early Modern Europe, eyl Miriam
Eliav-Feldon and Tamar Herzig (London: Palgrave Midan, 2015), pp. 1-8 (p. 1).
6 Eliav-Feldon, pp.1-8 (p. 2).
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This dissertation focuses on the early Jesuit misslo@hina, from the first
expeditions of Michele Ruggieri nto mainland China in the 1580s to Matteo Ricci’s death in
1610. Rubiés states that the development of the accommodatioy ipdihe Eastern
missions and the later rites controversy can be roughifedi into three phases:
experimentation and approval (1575-1610); resistance to onitici$10-1675); and collapse
under massive assault (1675-170#koncentrate on the first phase, when the policy was a
process of trial and error. Matteo Ricci was not the fourtdehe accommodation policy but,
particularly in light of the departure of Ruggieri for Romel588, he has been thought of as
the father and leader of Chinese Christiafitlf.was Ricci who spent the next twenty years
fine-tuning Jesuit missionary tact®sThis is also the period where the earliest of the
missionary texts written in Chinese were produced, arstuolying how the texts change in
their approach to attracting the Chinese, t is possible eédheechanges in the polcy of
accommodation. Ricci and Ruggieri published their firstnait at a Chinese catechism in
1584, only two years after they entered China, although it beisibted that Ruggieri was
the lead author of this documéft.There was then a break in publications as problems in the
mission were encountered and strategies had to changsedied wave of publications
took place in the latter half of the 1590s, when Ricci publisi@al Friendship in 159%
treatise on Memory in 1596; and the compilation taken fronGiieek Stoic philosopher
Epictetus caled Twenty-five Sayings in 1599These were part of the experimentation of the
accommodation policy, as Jesuits searched for the best wHsatd the literati. The results
of this can be seen in the writings from the last decade of Ricci’s life, when experience had

set the policy of accommodation in stone. During this tifneret were three more editions of

7 JoanPau Rubiés, ‘The Concept of Cultural Dialogue and the Jesuit Method of Accommodation: Between
Idolatry and Civilzation’, Archivum Historicum Societatis lesu, 74:147 (200287280 (p. 244).

8 Laven, p. 69.; Laven, p. 72.

9 Laven, p. 67.

10 Laven, p. 140.

11 laven, p. 141.



Ricci’s map of the world, and a translation of A Treatise on the Consbelfatin 1605 Ricci
published his definitive work on the Christian doctrine, TheeTvleaning of the Lord of
Heaven. 1607 saw the publication of the Six Books of the Elements laf,Eard in 1609
Ricci published both an edition of the Isoperimetric FiguresTan Discourses of the Man
of Paradox, which was based on conversations and debates hihhaaraus scholars
throughout his life in Chin& These texts were all crucial to the Jesuit policy of

accommodation and their aims to appeal to the elte nedatiltofficials!3

Created in 1540 by Ignatius Loyola, the Society of Jesusheawdst dynamic
religious community of the sixteenth centifyA key difference between the Jesuits and
other religious orders was their investment in educalitis was highly significant to the
accommodation policy carried out in China, but more genettaityeant that the missionaries
themselves were well-educated and thus poised to partidipéte Republic of Letters
Throughout Europe, Jesuit teachers were in great densaieiralearning, doctrine and
discipline won repeated invitations from ruling elites talelisth colleged® Other religious
orders, like the Dominicans, generally received a ratheoweand abbreviated education,
which focused on Thomistic dogmatic and moral theology. Thene wot trained in scientific
subjects, rhetoric or phiosophy, which were an integral qfdahte Jesuit curriculurh! The
Jesutt missionaries were also far more prolfic inghklishing of letters, travel accourdgsd

natural histories on the overseas missi¥ntaven suggests that the lack of monastic

12 |bid; Ronnie Po-chia Hsia, A Jesuit in the Forl@dCity: Matteo Ricci 1552:610(Oxford: Oxford
University Press, 2012), p. 269.

13 Laven, p. 43.

14 Hsia, A Jesuitin the Forbidden City, p. 10.

15 Stephen J. Harris, ‘Jesuit Scientific Activity in the Overseas Missions, 1540-1773°, lIsis, 96:1 (2005), 719
(p. 78).

16 Hsia, A Jesuitin the Forbidden City, p. 11.

17 Menegon, p. 57.

18 Harris, pp.71-79 (p.76).



community support was made up for by a group therapy of letimgwior the close knitt,

but far fung, community of Jesut.

The benefit of the scale of Jesuit communications andtatitohs for a historian is
that there is a large corpus of extant writings. Ricci’s journal, written during the last two
years of his life in China and entited Della Entratbad€ompagnia di Giesu et Christianita
nella Cina is essential for studying this period as it isonlgt a record of his voice, but also
an edited piece of propaganda to publicise the mission throughwape. After his death,
Ricei’s journal was edited and published in Latin by fellow Jesuit Nicolas Trigault in 1615
under the title De Christiana Expeditione apud Si{asgreat contribution to this field
came in March 2016, with Ronnie Rtxa Hsia’s work Matteo Ricci and the Catholic
Mission to China: A Short History with Documents. In this work Hsia tianslated not only
a wide collection of Jesuit letters and excerpts from Ricci’s Chinese publications, but also
official Chinese documents and many letters betweere§thiiiterati and Buddhist clergy.
Hsia’s translations are the first in a European language for many of these text. This has

widened the range of scholarship available to non-Chinpsaking scholars.

Riccr’s map, annotated with Chinese characters describing the mhabitants and
products of the various countries, reveals the centratstesf the missionary strategy. The
Chinese characters were translated by Lionel GiegHer Geographical Journ#d.He also

translated the prefaces written by the literati elite, who attest to the accuracy of Ricci’s

19 Laven, p. 14.
20 Hsia, Matteo Ricci & the Catholic Mission to Chifa viii.
21 Timothy Billings, ‘A Jesuit in the Forbidden City: Matteo Ricci 1552-1610 (Book Review)’, Renaissance
Quarterly, 64:3 (2011), 981-983 (p. 982).
22Ljonel Giles, ‘Translations from the Chinese World Map of Father Ricci’, The Geographical Journal, 52:6
(1918), 367-385; Lionel Giles Translations from the Chinese World Map of Father Ricci (continued)’, The
Geographical Joural, 53:1 (1919), 180
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work.23 Giles’ translations were essential to this study as it is possible to examine precisely
what Ricci presented to his target audience, as well atshehstressed or omitted. In an
extensive article, ‘Recent Discoveries and New Studies (1938-1960) on the World Map in
Chinese of Father MatteRicci’, Pasquale M. D’Elia provides an invaluable investigation

into the various editions of the Ricci map, offering compasisofitheir contents as well as
suggesting origins for many of the Chinese aspects of Ricci’s work. There are four editions of
Ricci’s world map, each one slightly revised and re-printed thousands of times in CRHiha.
There are no extant copies of Ricci’s first or second editions of the map, but from other
sources and research carried out in the first halfeofilentieth century, they can be
reconstructed® On all the editons of the map, the only aspects tratgelul significantly
were the various prefaces of literati and some textustripions of the various countries. In

my discussion of the map, | focus on the third edition madgeiimg in 1602.

This dissertation intertwines elements of religiousitogeaphic, scientific and
intercultural history as wel as material culture. Sdvergs have already examined a
combination of these themes. Hiiing Chen’s article ‘The Human Body as a Universe:
Understanding Heaven by Visualisation and Sensibility in Jesuit Cartography in China’ was
key to understanding how religious concepts were conveyedglthnmaps. She argues that
Jesuits embedded relgious meaning into the iconography irohthes which were used as
visual materials to embody the teachings of mathematidsastronomy® This argumen
complements that of Luci Nuti whay her article ‘The World Map as an Emblem: Abraham

Ortelius and the Stoic Contemplation’, shows how maps can function as manifestations of

23 Giles, pp.367-385 (p. 371).
24 pasquale M. D’Elia, ‘Recent Discoveries and New Studies (1938-1960) ewtlorld Map in Chinese of
Father Matteo Ricei’, Monumenta Serica, 20 (1961), 82-164 (p. 120).
25D’Elia, pp.82-164 (p. 85).; D’Elia, pp.82-164 (p. 88).
26 Hui-Hung Chen, ‘The Human Body as a Universe: Understanding Heaven by Visualisation and Sensibility in
Jesuit Cartography in China’, The Catholic Historical Review, 93:3 (2007), 5125f. 521).; Chen, pp.51552
(p. 520).
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moral and religious thought. This can clearly be seen in the Ricci map. Chen prowes
excellent overview of the dominant Chinese cartographigddss highlighting the difference
between the centripetal Chinese grid pattern, whichdamtea central focus, and a western
grid pattern that was centrifugal, aiming at expansion andndtiom?® In local Chinese
gazette maps, the central government buiding would be ehlavgale the marginal areas
would appear diminished, even neglected, showing where tificaigoe lay in the Chinese
mind-set?® The difference between Chinese and European cartograghies was essential
for my analysis of Jesuit misunderstandings and theiographic control of informationni
chapter three. For a broader background to Jesuit activity in Europe, Mordechai Feingold’s
Jesuit Science and the Republic of Letters was extremely uBefnfold supports the view
that the Jesuits harnessed their intellectual endesaoueligious and poltical end8.His
book paints a picture of Jesuits taking part in potentiallytiberediscussion and not being
afraid to act outside conventional orthodoxy. The Jesuits imgrded with social and
religious conventions to aid their religious messagen git®voking controversy by trying to
introduce up to date teachings in their scientific les$brUgo Baldini argues that the
scientific training of at least some of the missionathasl to be sufficient not only to perform
certain tasks but also to attach credit to their religicaching®? He goes so far as to state
that the mathematical sciences were considered iresttain for apologetic purposes and

propagandd?

27 Lucia Nuti, ‘The World Map as an Emblem: Abraham Ortelius and the Stoic Contemplation’, Imago Mundi
55 (2003), 38-55 (p. 50-51).
28 Chen, pp.517-552 (p. 580
29 Chen, pp.517-522 (p.531).
30 Mordechai Feingold, ‘Jesuits: Savants’,in Jesuit Science and the Republic of Letters, edvbydechai
Feingold (Massachusetts: MIT Press, 2003), pp. 1p493).
31 Feingold, pp. 1-45 (p. 27).
32Ugo Baldini, ‘The Academy of Mathematics of the Collegio Romano from 1553 to 1612, in Jesuit Science
andthe Republic of Letters, ed. by Mordechai Feingdthssachusetts: MIT Press, 2003), pp. 47-98 (p. 54)
33 Baldini, pp. 47-98 (p. 69).
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The view of Jesuits being unafraid to experiment with eptscof orthodoxy is
reinforced by the historiography on dissimulation. In Waylsyiofg: Dissimulation,
Persecution, and Conformityin Early Modern Europe, Perez Zagorin der@sgtiat the
issue of dissimulation long antedated the sixteenth rgeimtudiscussions between Christian
moral phiosophers, and that a culture of dissimulation wag#icant realty in sixteenth
and seventeenth century Eurdelon R. Snyder, in Dissimulation and the Culture of
Secrecy in Early Modern Europe, explains that the widely held @f personhood at this
time was that the mind was, or ought to be, secret, hidden, avthdand well-defended.
Thoughts were inscrutable and masked in impenetrabldowia they could be read by
others only if one chose to open up and reveal the inner \gsrkifithe heart and mifd. In
the Christian tradition, dissimulation was not a sin ame circumstances it could be
necessary and praiseworffy.Of particular use in understanding Jesuit dissimulati@as
Stefania Tutino’s article ‘Between Nicodemism and ‘Honest’ Dissimulation: The Society of
Jesus n England’, in which she analyses the use of dissimulation as a political tool by Jesuit
missionaries to survive in a Protestant country. Sheaatpees that categories such as
conformity and orthodoxy should not be considered as fixed abstoaletianbut should be

interpreted as fiuid and ever changing concépts.

Maps are powerful visual sources, but can present difisultvhen trying to approach
them systematically and analytically. One book whichieseh this is Jerry Brotton’s A

History of the World in Twelve Maps. He shows that problems dé sparspective,

34 Perez Zagorin, Ways of Lying: Dissimulation, Petggon, and Conformity in Early Modern Europe
(Massachusetts: Harvard University Press, 19901,2p.Zagorin, p. 13.
35 Jon R. Snyder, Dissimulation and the Culture air8ey in Early Modern Europe (California: Univeysif
California Press, 2009), p. xiv.
36 Guido Dall’Olio, ‘Beyond Simulation: AnEnquiry Concerning Demonic Possession’,in Dissimulation and
Deceit in Early Modern Europe, ed. by Miriam Eligeldon and Tamar Herzig (London: Palgrave Macmjillan
2015), pp.130-141 (p. 133).
37 Stefania Tutino, ‘Between Nicodemism and ‘Honest’ Dissimulation: The Society of Jesus in England’,
Historical Research, 79:206 (2006), 534-553 (p).535
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orientation and projection are constant to all map makeosigifiout history, but the
responses are specific to the map maker’s particular culture38 Brotton uses small details on a
map as part of a reflective process to examine the wideridadt and societal context of the
map’s creation. This is extremely effective and sets an excellent example of how to analyse a
map as a product of the contemporary influences surroundiighiist Brotton does not deal
with Ricci’s map, he does provide comprehensive coverage of Gerard Mercator’s world map

of 1569, which was one of Ricci’s sources for the creation of his own map.3°

Mary Laven’s book, Mission to China: Matteo Ricci and the Jesuit Encounter with
the East, examines the specific relationship betweenslesuilt local Chinese, and also a
more general relationship between East and West. Her appsoamh-chronological,
faciltating a greater scope for analysis of thematic pofte raises an interesting discussion
of gender and sexual identity in relation to the oppositionvdest eunuchs and Jesuits.
Laven concludes that the conspicuousness of eunuchsines€lsociety and the prevalence
of debates of filiality intensified anxieties over what it was to be male, and that Ricci’s
writings reflect these uncertainti#®.Also valuable was her study of Michele Ruggieri, who
has been somewhat eclipsed by Ricci in the historiogrdplloyving the mission. Itis
arguable that Ruggieri led the way in gaining insigitgl learning about Chinese cultdie.
He was the principle author of the first Chinese d¢edget and had written several Chinese

verses in the Confucian traditiéf.

38 Jerry Brotton, A History ofthe World in Twelve Ma (London: Penguin Books, 2013), p. 13.
39 Brotton, p. 218; Giles, pp.19-30 (p. 28).

40 Laven, p. 193.

41 Laven, p. 75.

42 Laven, p. 74.



Ronnie Pochia Hsia’s biography of Ricci, AJesuit in the Forbidden City: Matteo
Ricci 1552-1610, makes use of both European and Chinese sourcesptelensibly cover
every part of Ricci’s life n China. He translates and analyses some of Ricci’s most important
works, assessing their role in the Jesuit policy and hey ¢omplemented Confucian
wisdom. Hsia adopts a chronological order, with each chapter ébewmeend a location
where Ricci Ived and recounts his interactions wittallet figures and other events that took
place during his residency. Hsia particularbgubes on Ricci’s relationships with various
scholars, and the Jesuit policy to appeal to the lterati.nkie the high number of visitors
that the Jesuits received in Beijing to the scholarsgdibie final jingshi examination, who
distracted themselves by visiting the famous siteseot#ipital. The Jesuit residence had
opened as a museum of curiosities, with maps, books, astrolabesntgjaglobes and other

marvels to capture the gaze of the Ming ruling €lites.

The policy of accommodation was almost entirely a Jestérgise and not
undertaken by any of the other Catholic religious ordersex&elent comparison of Jesuit
and Dominican processes of evangelisation can be found @ni&ulylenegon's book
Ancestors, Virgins, And Friars: Christianity as a Local Religion irellatperial China. His
primary focus is the Dominican mission in the lattef bathe seventeenth century and into
the eighteenth, but the comparison is still very intergsas the Dominican friars in Fuan
province in the 1630s were adamant in their opposition to aricetsta#s among the
converts** This work provides a view of the climax of the China missand the tensions

over the rites controversy that eventually fractured/i@ny Dominican friars were forced to

43 Hsia, A Jesuitin the Forbidden City, p. 268.
44 Menegon, p. 2.
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leave China as they refused to accept the conditions of ¢heedef the Emperor Kangxi:

that all missionaries had to adhere to the Jesuit positio@hinese rite$>

One historian who focuses on the problems of the accommodabiimy and argues
that there was a fundamental incompatibility betweemd@sm and Confucianism is
Jacques Gernet. His work is important for this study as he m®last the early mission was
an exercise in seductidh. Gernet examines the linguistic and phiosophical outlooks of both
missionaries and the Chinese, stating that differemgubges express, through different
logics, different visions of the world and nmhHe argues that the differences between
Chinese and European culture ran deeper than religiahatinhere were differences in social
forms, and moral, political and phiosophical tradittions. Al piaets that make up
Christianity — eternal soul and the perishable body, kihngdom of God and they eacitid,
and the incarnation- were all more accessible to the inheritors of Greek thotigan to the

Chineset8

The ultimate aim of this study is to readdress the eatfithe mission. The Jesuit
mission to China is remembered as a triumph of humansiiniga eloquence and cultural
synthesig'® Harris references the missionaries’ skill in cross cultural intimacy, linking it to
their care in learning languages, attention to custordsthendesire to win the trust and
confidence of the indigenous peopl@sThe Jesuits were perceptive regarding the poltical
and social conditons in China, their policies aimed atirggisocial acceptance with the final

aim of converting the populace. They realsed that thestasay to meet their aims was to

45 Menegon, p. 10708.
46 Laven, p. 21.
47 Jacques Gerng€hine et Christianisme [China and the Christiandiip A Conflict of Cultures], trans. by
Janet Lloyd (Cambridge: Cambridge University Prd§85), p. 2.
48 Gernet, China and the Christian Impact, p. 3.
49 Laven, p. 199.
50 Harris, pp.71-79 (p.76).
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employ a clear strategy ofdltontrol of information through misrepresentation and
manipulation, as otherwise their mission would not sucdeetil. demonstrate this by using
the discussion of dissimulation to underpin my argumentirdman my understanding of the
Jesuits’ strategy in their presentation of themselves, actions towardssptpeblished

writings and the style of their teachings.

The first chapter of this dissertation examines howJ#®lits chose to present
themselves and their religion when they frst eote@hina. It considers how dressing as
Buddhists was key to being accepted as religious figures,olauthis disguise resulted in
misunderstandings about their identity that utimatehgenmined their missionary enterprise.
The second chapter analyses the attempts by the JXesutgatiate themselves with the
literati, and discusses the misrepresentations and maigpslasurrounding git exchange in
early modern diplomacy. The third chapter centres aroundaiie modern cartographic
traditions of Europe anChina, specifically analysing Matteo Ricci’s world map. This
chapter compares contemporary Chinese and European cartajragiyles, before
investigating the world presented by Ricci to the Chineggopose that his map controlled
geographic and cultural information to misrepresent Europe.folimth chapter studies the
information control employed by the Jesuits in their compadiins back to Europe,
showing how they had to balance between justifying theie@aace of Confucian rituals by
arguing that they were the vestiges of ancient momothewnhist stil showing that they were
trying to spread true Christianity. This chapter concludi#is an analysis of Jesuit esoteric
teachings and how information and knowledge about Christiamdts carefully regulated and
hidden from the majority of Chinese so as not to detertéinatii upon whom the Jesulits

depended.

12



1: Presentation of the Self

The seeds of the policy of accommodation were planted aetwening of the
mission as the Jesuits chose how to present themsaheetheir religion to the Chinese.
Their presentation was grounded in the control of informatidth dissimulation through
misrepresentation and manipulation necessary for thesaiaf the mission. This chapter
examines how the mission to China was shaped by the engeerof the Jesuit mission to
Japan, and investigates the first presentation of theres¢hat the Jesuits chose to adopt:
Buddhist monks. The Jesuits disguised themselves as BuBiébiatise of their desire to
blerd into local culture. I will apply theories on dissimulation to the Jesuits’ actions and
consider how Jesuit misrepresentations and their mistateling of the nature of Chinese
religious beliefs meant that, during early contacts, iGd#tese people had no clear idea as

to the Jesuits’ true identity.

The historical discussion of Jesuit accommodation inaCkirdominated by the figure
of Ricci. However, the polcy did not begin with him and meitlalid the history of the Jesuit
mission to China as the first Jesuits arrived in 1355 major problem for the Jesuits was the
law that no foreigner could reside in China, and they dnewexperience from other missions
to tackle thi? The Jesuit Visitor to the Far East, Alessandro Valignaas, been called the
founder of the policy of cultural accommodatk¥nHis thinking was shaped by his
experience of the Japan mission, which he first visited5i79. His missionary directives for
Japan reveal that he saw the best path to conversion theiggnooth blending of
missionaries into the social fabric of the host cultifte. stated thateven if the local lord and

many of his vassals become Christians, avoid drawing iatteby destroying his temples

51 Hsia, A Jesuitin the Forbidden City, p. 59.

52 |bid

53 Hsia, Matteo Ricci & the Catholic Mission to Chifa 65.
13



and engaging in similar repugnant acts’.>* He supported the destruction of pagan idols but
insisted that they ‘should be gathered and burned in secrecy little by little.” The aim of this

was to prevent people from saying that ‘[the Jesuits] bring destruction and desolation to
everything.” Of particular interest is Valignano’s directive that ‘when preaching the Gospel,
we should avoid mixing in European customs not needed for the salvation of souls.’

Valignano led the cultural accommodation policy, and displayedvwareness of foreign

culture by stating that

those of our customs that run contrary to Japanesentustd not only be rejected but wil also
cause the rejection of the Gospel itself [...]. Unless they are clearly against divine law, we should
follow the Japanese way in all these thifigs.

He set a significant precedent for allowing cultural custéonsontinue among converts as
long as they were not explicitly against Christianct#®ys. This policy of presenting

carefully selected information was expanded upon by fidarerations of Jesuits causing

problems such as the Chinese rites controversy.

The Jesuit mission to China was shaped by the experinte Japan mission. This
is evident i Ricci’s journal where the awareness of the need to blend into society and not
cause a disturbance is an ever-present theme. AftdrellidRuggieri and Francisco Pasio had
been expeled from Zhaoging in 1583, Ricci and Ruggieri petitiavfadials for permission
to return Significantly, ‘neither in this request nor in any other way was any mentiwaae of
Christanity [...] for fear it might interfere with the one thing necessary, namely, to remain in

the Kingdom.” Attempting to justify this unusual Statement, Ricci argued that the Chinese

54 Alessandro Valignano and Alonso Sanchez: Two lesews on evangelisation in East Asia, 1584, in
Matteo Ricci & the Catholic Mission to China: A Shélistory with Documents ed Ronnie Po-chia Hsia ¢ip
68.
55 Alessandro Valignano and Alonso Sanchez: Two Jesivs on evangelisation in East Asib581-88,pp. 65-
68.
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were particularly averse to the preaching of new laws as previously ‘civil tumults and
sedition have been caused by gathering a following of conspirators,” all “‘under pretext of
preaching a new law.’®® The mission began with the insightful cultural obseswathat it
would be necessary to conform to Chinese societal norms to ggtetcgiving rise to a
policy of manipulation and control of information, misrepreatmh of the missionaries
themselves, and misunderstandings about the other clitumeboth the Chinese and the

missionaries.

In the late thirteenth century, Franciscan preachs had been well received by the
Mongol regimes of central Asia brought back their inifieports about East Asian religions.
These reports on prayers, meditation, texts and saintghtrguite accurate, aroused little
interest in Europe and the information was not folowednugny consistent wa/. The most
widely known sources of information about the Far East wedieval travel accounts,
particularly those of Marco Polo and John Mande®flldnformation about systems of
religious belief in China available to the Jesuitshén 1580s was mostly out of date and, in
the case of that supplied by Mandeville, ficttious. PreviSBpsnish and Portuguese
missionaries from the Dominican and Augustinian ordeited/isChina in the mid-sixteenth
century and composed lengthy ethnographic accounts. Howesse, rtfissionaries never
penetrated the higher echelons of society as the Jesuitd do, so their accounts only
contained observations of common culture. Of particularesteto these early missionaries
was the nature of local religion. Martin de Rada, who eht€f@na in 1575, composed an

ethnographic repoiih which he described religious customs and the types of local ‘friars’

56 Matteo Ricci, China in the Sixteenth Century: Tloeichals of Matthew Ricci, 1583610 trans. by Louis J.
Gallagher, ed. by Nicholas Trigault (New York: RamdHouse, 1953), p. 142.
57 Jonathan D. Spence, The Memory Palace of Matteci Riondon: Faber and Faber, 1985), p. 101-102.
58 Laven, p. 67.
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that he encountered in Chif®aAnother focus of these early missionaries was appraibieg
potential for, and obstacles to, conversion among the populaspaiGi#a Cruz travelled in
Guangzhou from 1556-7. He notédt ‘there is a very good disposition in the people of this
country for to become converted to th#hf’®© He was comforted that Chinese dietary forms
would not draw them towards Islam: ‘among all the meats [the Chinese] esteem pork most, it

is impossible for them to become Moors. 61

The frst Jesuit missionaries to enter China welgnge on either outdated and
sometimes fictitious information, or more recent inforomatihurriedly gathered by
Dominican and Augustinian missionaries who spent vewy tithe in China. Consequently,
the Jesuits had little concept as to what the systerbelieff were, and they significantly
misunderstood a vital part of Chinese religion: its syecnediture. People could be devout
Buddhists or Taoists and simultaneously adhere to some @ankgachings. The sects were
not exclusive and in the late Ming period Confucianisns permeated with Buddhist and
Taoist idea$? Furthermore, Confucianism and Buddhism should not be seepasie
doctrines, as Buddhism in China had become more Taoist ares€Hinan Indiafé Whilst
early modern Christianity was committed to conversion amdiigmantling of idolatry, the

Chinese took a more syncretic approach to religion and, providedh#ére was no threat to

59 The Relation of Fr. Martin de Rada, in South Chimthe Sixteenth Century: Being the narrative€afeote
Pereira, Fr Gaspar Da Cruz, Fr Martin De Rada 15505ed C. R. Boxer (London Hakluyt Society, 1953),
pp. 241-310 (p.308).
60 The Treatise of Fr. Gaspar da Cruz, in South Chirle Sixteenth Century: Being the narrative€afeote
Pereira, Fr Gaspar Da Cruz, Fr Martin De Rada 155D5ed C. R. Boxer (London Hakluyt Society, 1953),
pp. 45-240 (p.217).
61 The Treatise of Fr. Gaspar da Cruz, pp. 45-24@1p).
62yu Liu, ‘The Dubious Choice of an Enemy: The Unprovoked Animosity of Matteo Ricci against Buddhism’,
The European Legacy, 20:3 (2015), 224-238 (p. 236).
63 Gernet, China and the Christian Impact, p. 78.
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social stability, considered their spiritual lives to backad by the additon of new

devotional strand®

Two thausand Chinese people were baptised during Ricci’s life. Most of these were
uneducated people who had not disassociated themselves froimougoBuddhist
custome® In 1592, Ricci described a recent convert who was considered apiitodls
man. Before bcoming a Christian, this man had ‘never [eaten] meat or fish or eggs or similar
food, but sustainjed] himself orgetables,” as well as meditating ‘in the manner of the
Gentile sects.” According to Ricci, this convert believed thHai become Christian meant
leaving the world and becoming a hermit.”6¢ The missionaries had misunderstood the fact that
religious belief in China could be far more unique and ind&idthan was possible in early
modern Europe. The new convert was merely sampling Ofrptactices and forming his
own spirituality by selecting the aspects he liked andiiggothose which he did not. The
effect of this composite approach to religion was that theitdecompeted in what Menegon

refers to as a religious market, trying to offer the benefittheir religion above the othérs.

Keeping the cultural conceptual barriers in mind, itsresting to examine how the

Jesuits first presented themselves to the Chinese:

We are religious men who serve God, the Lord of Heamahcome from the Extreme Welst, ], on
account of the reputation of the good governance of CWitgawish only to remain here, where, free

64 Laven, p. 66.
65 Laven, p. 209.
66 Excerpts from letters written by Riccito Gene@hudio Acquaviva, Shaozhou, November 15, 1592, and
Januaryl1l5 and 17, 1593, in Matteo Ricci & the @éithMission to China: A Short History with Docuntsred
Ronnie Po-chia Hsia pp. 6%.
67 Menegon, p. 68.
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from the noise of commerce and other secular things ioablawe could build a small house and
chapel and spend the rest of our lives serving%od.

There are several significant elements in this qootafio start with, finding a Chinese term
for God was very difficult for the missionaries. They lodatethin the Confucian classics
references to the ‘Sovereign on High’ and used the term Shang€i.This word was a pre-
existing term within the Confucian cannon and so carriedgmceived Chinese theological
notions, from which the Jesuits could not always sepamaie dwn teachings. The Jesuits
also tried to translate their idea of God as Tianiitelly meaning the ‘Lord of Heaven’.”®
Yet again, this caused difficulties as the term was tddoen the Buddhist vocabulaf. The
inability of the Jesuits to express their religious ideasew and original forms that were not
burdened by pre-existing religious connotatided to several other misunderstandings. In the
mid-1580s provincial governor Chen Ragreed with Ruggieri that Tian, meaning heaven,
was omnipotent and just. They did not have a common vocabulabjingnthem to
distinguish between various religious concepts such as teedife between God and

Heaven/2

To try to define themselves, the Jesuits adopted and adaptedsBuddhinology,
which permeated almost every facet of the mission fterimdeption. This resulted in
cultural misunderstandings as, to the Chinese, in thelech the Jesuits appeared to be
Buddhists. This was compounded by the fact that the Jesatsdeessed as Buddhists, an

instance of their desire to control and manipulate infoonato ensure the survival of the

68 Excerpts from the relevant passages of Della ¢éatva the missionary work of the Jesuits in Zhaggiheir
relationship with their mandarin patrons, and Ricci’s scientific work ,in Matteo Ricci & the Catholic Mission to
China: A Short History with Documents ed Ronnie dhia Hsia pp. 683.
69 Gernet, China and the Christian Impact, p. 25.
70Yu Liu, ‘The Complexities of a Stoic Breakthrough: Matteo Ricci’s Ershiwu Yan (Twenty -five Paragraphs)’,
The Journal of World History, 24:4 (2013), 823-8¢¥. 832).
"1 Liu, pp224238 (p. 234).
72 Hsia, A Jesuitin the Forbidden City, p. 76.
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mission. The statement that theyme ‘from the Extreme West” was an ambiguous

description at best, but the Jesuits manipulated the phrasggéss that they came from the
western-most country the Chinese knew: Irdid&Ruggieri wanted the Chinese to identify the
Jesuits with the region from where monks and sacred dmctonce came to Chidd. They
also asked to distance themselves from Masmart of the policy to tryo appear peaceful
and reassure the Chinese that they would not upset ldmedaf the state. Most Chinese
considered the Portuguese uncivilised and uninterestedhinesgé culture. Ruggieri and Ricci
were desperate to present themselves different to theglseu traders whom the Chinese

saw as ‘bellicose men.’”®

Ruggieri was the first to put into practice the policycaifural accommodation
designed by Valignant He was advised by the official Chen Rui in Zhaoqing to dress
Buddhist monk for his arrival in 1583. This is most likely beedDben Rui beleved the
Jesuits to be a sect of Buddhism due to the ambiguity of languitgevhich they described
themselves. However, the Jesuits then buit on thisndesstanding with deliberate
misrepresentations. the preface to Ruggieri’s 1584 catechism, the Tianzhu Shilu or The
True Record of the Lord of Heaven, he employed the Buddhist termreeaging monk, to
refer to himself, and even used the fact that he hadopséyw been in India to develop the

presentation of himself as an Indian mdnk.

73 Excerpts from the relevant passages of Della ¢atwa the missionary work of the Jesuits in Zhaggtheir
relationship with their mandarin patrons, and Ricci’s scientific work , pp. 6163, D’Elia, pp.82-164 (p. 85).
74 Hsia, A Jesuitin the Forbidden City, p. 80.
75 From another letter of Father Michele RuggiedniMacao, the twenty-fith of January,84in Jesuit
Letters rom China 15884 ed Howard M. Rienstra (Minneapolis: University ofnilesota Press, 1986), pp.
21-22.
76Yu Liu, ‘Adapting Catholicism to Confucianism: Matteo Ricci’s Tianzhu Shiyi’, The European Legacy, 19:1
(2014), 43-59 (p. 44).
7 Ibid
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Liu chalenges the idea that the Jesuiisloption of Buddhist dress was plain
dishonesty and deception. He argues that Ricci knew he haghtbiblto avoid antagonism,
and that the recognition of this need motivated him tanassa persona that at once
explained and somewhat concealed who he really’alke actions of the Jesuits should not
be considered as dishonest because dissimulation was a contgntpagpean cultural
phenomenon that came in many nuanced layers, of whicipuiagtions and
misrepresentations were a part. Ricci grew up in Itaipeatime of Balthassar Castiglione
and Giovanni Della Casa who were authors of conduct literata genre which provided
detailed instructions on dancing, jousting, laughing and speaking. laveadure of disguise,
where everyone was an actor, shaping their behaviour an@nttheir status in the theatre of

the world?’®

The discourse on dissimulation was most prominent in theslgteenth and early
seventeenth centuries. A culiure of self-control offeretividuals emotional and mental
guidance in atime of spiritual uncertainty and widespreadoil, folowing the schisms in
the churcl¥® Religious affiliation was the major cause for dissimulation, and the Jesuits’
religious affiliation was certainly not clear to their@se®! They dissimulated their identity
by using manipulation and misrepresentation as tools to meiptitansiton into Chinese
society. Tutino states that two forms of dissimulationtexisn the early modern period. The
first form was offensive dissimulation. This was reconueeh to, and employed by, rulers as
a poltical tool. Machiavelli advocated dissimulation as diregie, effective and sometimes

necessary technique for acquiring and maintaining p&e. stated that ‘it is necessary

78Yu Liu, ‘The Preparation for Proselytizing: Matteo Ricci’s Treatise on Jiao-You-Lun (On Friendship)’,
Mosaic, 43:3 (2010), 167-183 (p. 168).
79 Laven, p. 21.
80 Snyder, p. 43.
81 Eliav-Feldon, pp.1-8 (p. 1).
82 Tutino, pp 534553 (p. 534).
20



[...] to be a great pretender and dissembler,” and ‘he who seeks to deceive will always find
someone who will allow himself to be deceived.’83 The second form of dissimulation was
defensive, defined as a necessary falsehood in the faepre$sive Church or state
persecution. In times of religious persecution, concealmeaidissimulation of one’s faith
became essential for survidl. This is the category of dissimulation that bettertfits Jesuits
in China. Unlke the Jesuit mission to England in 18&0s, which struggled in a country
ruled by a Protestant queen, the Jesuits in China haaptiem of being entirely open and
truthful about the nature of their presefigelhe syncretic nature of Chinese religious belief
meant that there was no need to dissimulate. Howevedethéts in China behaved very
similarly to their counterparts in England, disguising seaes through their dress and
wearing lay clothes when they were not celebratingEtieharist or hearing confessiéh.
Tutino states that the Jesuit hierarchy was primadycerned about the safety and
preservation of its members, and that the strategy of concealing one’s identity was aimed at
securing the survival of the missionarfésin China, the Jesuits saw that the best way to
ensure the survival of the mission was the smoothratien of the missionaries into society,
and so they dissimulated and blurred their identity througiniepmesentations and

manipulations to achieve this end.

Key forms of Jesuit dissimulation were their choice okslreise of Buddhist
terminology, and lack of information they provided about wiiey came from. This
dissimulation, coupled with the deceptive resemblances het@kestian and Buddhist

practices, meant that the Jesuits were almost gntnslunderstood by common people. At

83 Niccolé6 Machiavelli, The Prince onthe Art of Pawed. by Cary J. Nederman (London: Duncan Baird,
2007), p. 130.
84 Tutino, pp.534-553 (p.535).
85 Tutino, pp.534-553 (p.537-538).
86 Tutino, pp.534-553 (p.539).
87 Tutino, pp.534-553 (p.540).
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this societal level the confusion between differengioels currents and influences was even
greater, the level of spiritual individuality amongst camnpeople meant that they did not
adhere to any clearly defined religidisThe distinctions between Christian and Buddhist
doctrines were realy only clear to the Jesuits and aftenthe mid-1590syhen they
discarded Buddhist dress, they were not always perceivedtam@nother than eccentric
Buddhist monks. The Jesuits tried to stress the differeaté®eir teachings to Buddhism, but
historically, many Indian masters and Chinese schooladdidlsm trying to reform
commonly held practices, asserted their own differencesorgidality. This meant that the
Jesuts were merely seen as the latest sect promogéirgotn understanding of Buddhist
texts8° The Jesuits attempted to integrate smoothly into Chisesiety by adopting the
appearance of a culturally familiar religious group. Unfataly, they had a flawed
understanding of the nature of Buddhism, misrepresented eliesisin order to assist their
integration into society, and struggled to express them teachings as the terms they chose
almost all had their roots in Chinese theology. In theings and in their style of dress, the

Jesuits appeared to be Buddhists.

Misunderstandings about Jesuit identity were assistetiebgesthetic similarities
between Christian and Buddhist practices. Ignoring his piegies of himself and his order,
Ricci explained that Jesuits were often mistaken for Buddhists ‘because they were celibates,
had a temple and recited prayers at stated hours.” Ricci attempted to down-play the level of
similarities between his own practices and Buddhism saying, ‘the resemblance of some of the
functions performed by the Fathers and by the priests @himese temples caused the

people to apply the same name to things that were altogether different.’%® However, there

88 Gernet, China and the Christian Impact, p. 65m&e China and the Christian Impact, p. 75
89 Hsia, A Jesuitin the Forbidden City, p. 93.
90 Ricci, The Journals of Matthew Ricci, p. 28809.
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were far more similarities than Ricci would have caceddmit. On the surface, both
religions share a celbate clergy with monastic vows, war robes and engage in
ceremonial chants, and both hold a liturgical calePHan addition to this, there are far
deeper analogies. Both religions preach of individual saivadéind warn of retributions to
come. They also both declare their scorn for human sendetbeaworld as causes of

attachments detrimental to salvatin.

The missionaries reacted to the similarities betweashidBism and Christianity
through a religious conceptual framework of confrontatiorn wWie Devil. Ricci stated in The
True Meaning of the Lord of Heavdimat ‘the Devil wishes to deceive people so that they
will follow him.”®3 An example of this perceived trickery was in 1585 when Briggi
travelled to Shaoxing hoping to set up a new mission base tHerand his companions were
mvited into a Buddhist temple, which they entered ‘i order to criticise them for worshipping

false gods.” It is recorded that:

Here our fathers saw how the devil counterfeited the amries of the holy Catholic Church and
mimicked them so effectively that Father Antonio de Almeida, [...], would easily have been deceived

into thinking that the painted lady holding the dnag@nd the moon under her feet could have been an
image of the Queen of Heavén.

This shows how the missionaries processed everything meugtth their religious
understanding of the world. They would have been very gamilith the doctrine about the

Antichrist and the mirroring of Christian practices tokirand deceive humantity.

°l Laven, p. 212.
92 Gernet, China and the Christian Impact, p787-
93 Matteo Ricci, Thelrue Meaning of the Lord of Heaven (T’ien-chu Shihi) trans by Douglas Lancashire and
Peter Hu Kuo-chen (Taipei: Institut Ricci, 1985),245.
94 Account of Ruggieri’s encounterwith Buddhist monks during his travelsin the winter of 1585-86 to Zhejiang,
in Matteo Ricci & the Catholic Mission to China:Short History with Documents ed Ronnie Po-chia higia
59-60.
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This image, mistaken by Aimeida for the Virgin Mary, veae of the aspects of
misunderstanding between the two cultures. The Bodhisatte@mpassion in Chinese belief
was called Kuan-yin, one of the best-known examples of Buddhign goddesse® Yu has
noted that during the years 1400 to 1600 the cult of Kuan-yin betanye established in
China, and so was at its height of popularity during thly dasuit missiof® Confusion
arose from the fact that the classical iconography of Kamamlepicted her holding a baby
boy on her lap, making it very similar to iconography of thgiWirand Chid?’ The stylistic
similarity between the icons was increased becauserdfismen commissioned to carve

Christian images came from the same communities tbaluped images of Kuan-yif.

Gernet states that the assimilation of the Chrsstito the Chinese mind-set as
Buddhists was instantaneous. During early contactsChimese behaved towards the
missionaries in the same manrasthey behaved towards Buddhist monks. Laymen provided
oll for lamps, alms to feed the missionaries and grantedcame for their land. Simiarly,
literati made presents of sticks of incense, bowed beforeimades and asked the
missionaries to officiate at their funeral ceremordesBuddhist and Taoist monks @%iThis
misidentification of the Jesuits can clearly be sedaheanactions of the Prefect of Zhaoqing,
Wang Pan. Ricci’s journal records that when important magistrates wish to favour someone,
they send ‘a framed wooden frontispiece.” In 1583, Wang Pan sent the Jesuits two
frontispieces for their Zhaoqing residence mscribed with characters reading: ‘Church of the

flower of saints’ and ‘People coming from the holy land of the West.”100 Hga explains that

95 Chuin-fang Y, Kuan-yin: The Chinese Transformatid@valokitesvara (New York: Columbia University
Press, 2001), p.;lMenegon, p. 313.

96 YU, p. 258.

97 Ibid

98 YU, p. 259.

99 Gernet, China and the Christian Impact, p. 74.

100 Excerpts from the relevant passages of Della ¢atoa the missionary work of the Jesuits in Zhaggjiheir
relationship with their mandarin patrons, and Ricci’s scientific work, pp. 6163.
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Ricci ignored the Buddhist significance of the charactand Ruggieri interpreted the first

expression as a reference to the Virgin Mary, fower ef3hints'0!

Owing to the syncretic nature of Chinese religious feglieeligions were often
evaluated according to their effects. The common people hagason to reject the new cults
and rituals that the missionaries proposed to them, as pehegpws/ould be more effective
than the old one¥? For the Chinese, placing a misunderstood and misrepresented
Christianity into their conceptual framework meant compaiinio Buddhist and Taoist
styles. Baptism seems to have been generally regardethagical medication, ftting into a
long local tradition of charmed waters, over which segelisswere uttered. In fact, Holy
Water was given the name of shengshui, a term found in BudatiisTaoist tradition&’3 To
the Chinese, to whom Latin was unknown language, th@nasges appeared to chant
magic words, pour watemahildren’s heads in hospitals and chase the devil out of the soul
of an embryo inside its moth&t? Importantly though, here the missionaries were
psychologically at one with the people they were trying toednboth beleving firmly in
demonic possession and the powers of holy wétershe accounts of various Jesuits
throughout the mission are full of references to tistorative powers of Holy Water. For
example, n Nanjing, in which the Jesuits settled in the late 1590s, one man ‘lay sick for six
whole years.” After a vist from Father Giovanni and studying some of the Christiaatrine
the man was baptised and ‘the saving water of the sacrament cleansed both his soul and his

body.”106

101 Hsja, Matteo Ricci & the Catholic Mission to China 62.
102 Gernet, China and the Christian Impact, p. 83.
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Another task undertaken by the missionaries was exorditis referred to a variety
of activities from chasing away ghosts to curing fitsepilepsy°” Missionaries throughout
China, from all orders, readily accepted the role of exorasts healers, which talied with
their own theological understanding of evil’s presence in the world. They saw Chinese ghosts
and spirits as manifestations of the D& Missionaries were usually called upon to
perform exorcisms after Buddhist and Taoist methods had. falidristians rejoiced at this as
‘[the Chinese] realised that the power of God worked so readily where all the efforts of the
Chinese exorcists amounted to nothing.”19° A successful exorcism would support the
missionaries’ claim of the superiority of the Christian God. For example, one convert burned

all his idols and the missionaries saw that the Desnged the burning in a peculiar way.

Whenever [the convert] attempted to boil rice, the risappeared and there was nothing left but a
pot full of water, as black as ink. He [...] was given a crucifix to keep in his home, and that was the
end of the evil spirit of the kitche'®

Converts promoted this image of success, boasting of tbacgffiof Catholic rituals.
The insertion of priests into local society fitting irdo already established role helps explain
their acceptance by the Chinese despite their foreigim.brigMenegon makes this point
about Dominican missionaries, but it is also applicabldhaalésuits: through effective
exorcisms and other religious displays they could begin teedothe population. In contrast,
Gernet argues that while Christian exorcisms werestimes seen to be more effective than
traditional ones, they were stil fundamentally the s#mmg. The missionaries may have

celebrated, but the substitution of Christian for Chindtsials was not necessarily proof of a

107 Gernet, China and the Christian Impact, p. 89.
108 Menegon, p. 208.
109 Ricci, The Journals of Matthew Ricci, p. 545.
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111 Menegon, p. 208.
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true change in mentali? In the mind of the Chinese people, a Christian exorcisnid cou
replace a Buddhist or Taoist one without the slightest changencepts. The missionaries
believed that the veracity of Christianity was proven hbyopming successful exorcisms, and
that they were disproving local superstitions. However, easyhcretic nature of Chinese
religious belief was not fully appreciated by the missi@sa they misunderstood that
common people could ask for their help and believe in the poweinfmethods, whilst

simultaneously believing in the efficacy of Taoist and Bigddfituals as well.

Laven states that European-style miracles were easdlynilated because of the
Chinese belief in divination, demons, supernatural healind) their votive practices at
shrines and temples. In addition, she notes the way thahithcles transcended language
barrierst1® This is important in order to understand the way in wiiigh Jesuits were
received by the Chinese. Laven then also argueshttse imiracles buit bridges between the
two cultturestl4 | would like to propose a slightly different interpretation. Thsuits and
Chinese did find common ground in their belief and understgndf miracles, but this
means that these transcultural bridges were buit opletammisunderstandings. The
missionaries condemned common Chinese superstitions bdt faisee that they themselves
were reinforcing the very beliefs they objected oBy fulfilling Chinese preconceptions of
exorcists, the Jesuits became part of these supessttina did not challenge them. Gernet
questions whether the radical change in people’s minds, that true conversion implies, did in
fact take placé!® Mental frameworks could accommodate Christian ideas witbegtarting

from traditional concepts. The Christian way of honouringestiacs was not completely
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novel; Buddhism had for centuries propagated the idea of pryrgand the related tradition
of death rituals to ensure the smooth rebirth of the detéas&he Jesuits conformed so
much to Chinese concepts of religious healers and expmpsttally on purpose and
partially due to an accident of aesthetic similaritiégt the vital difference that the Jesuits
wanted to stress between religion and superstition vesganby the people they hoped to

convert.

Aside from their abilties as healers and exorcists, omeur about the Jesuits that
persisted throughout the early mission to China wastlbkat were alchemists. The Chinese
believed that ‘mercury can be changed into siver by the application of a certain héihws
only found in foreign countries’.11® The Chinese knew that the Portuguese purchased great
guantities of mercury from China, and took it to Japan; aftesh they returned in boats
laden down with silver coins. From this the Chinese aded that the Fathers practiced
alchemy, ‘since [the Chinese] saw them lving honestly, askings af no one, and engaging
in no business.’11% The rumour of alchemy was a result of one of the fornesiit
misrepresentations and the control of information, nambgir tontact with the Portuguese
in Macao. The significant fact is that the Jesuitstaa to distance themselves from the
perceived barbaric nature of the Portuguese, whose mantrad®fn the South China Sea
was essentially piracy. Macao provided the Jesuits witheyntm sustain themselves but the
Jesuits hid this transaction, not wanting to appear to be tatamgy from a foreign power or
proft from piracy. As no source of income was obvious, it wgsdl for the Chinese to

assume that the Jesuits were creating $kfeiThe missionaries and their most committed
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folowers acted almost as a secret society within Chilinghithe relations they maintained

abroad because they knew Chinese poltical authoritiesdvimmidispleasetf!

The misconception of them being alchemists brought t#hétsea great many
folowers and Ricci publicly spoke out against the pursuitiobeany, acknowledging that
many of his supporters wished to learn its seéfétShe reputation for alchemy was both a
help and a hindrance, it caused several problems for ti#s Jest it also made people very
curious about them. Spence goes as far as to suggesticthamight even have hinted that he
possessed special powers, as he once told another Jesut ttaadht it the lesser evil to
confess to being an alchemist than to confess that theg fivancially dependent on
Macao!2® In Shaozhou in 1589, Ricci met a man named Qu Rukui. He hachtteted to
the Jesuit by the stories of alchemy, but would become one of Ricci’s greatest friends and
have a significant impact on the Jesuits’ self-presentation. Qu had been thrown out of his
family and had lost his entire heritage ‘the furnace of alchemy’.1?4 Initially, Qu ‘kept it a
secret that his chief interest was dabbling in alchemy.’'?® Ricci, recognising his intellectual
potential, began to tutor him in mathematics and astronamg, slowly taught him about the
Christian religiort?6 The result was that Qu ‘gave up the evil practice and applied his genius
to more serious and elevated science.’*2” Whilst the reputation for alchemy was a problem for
the Jesuits, this was one instance where it benefitech tremendously. It was Qu Rukui
who, in 1595, knowing the inferior social status of Buddhistggl advised Ricci to shed the

Buddhist persona, and re-identify as a scholar of the Canfuibératil?®
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The aim of the Jesuits’ policy of accommodation, from their arrival to the mid-1590s,
was to seamlessly blend into the local society and not provikesty through aggression
towards any aspect of local culture. However, the Jesuits’ attempts to accommodate Chinese
customs were based on their misunderstandings of the wdtBudhism, as well as the
manipulation of information and misrepresentation of tkedms in describing where they
came from. This was then compounded by their inability toraep#heir own teachings from
Buddhism, since they relied on its terminology, and thenterstanding of the Chinese
people who were generally unsure as to who the Jesuitsaweér@hat they were trying to
achieve. The Jeslitglissimulations ensured that they began blending into ladtate; but
because of the misunderstandings and misrepresentationsndéh@nd fused with rp-
established roles in Chinese society and performed taskseha expected of holy Buddhist
or Taoist preachers. The policy of accommodation meant that the Jesuits’ identity was lost in

the confusion surrounding the presentation of their self.
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2: M aterial Friendship

If you would become my true friend, then love me out féaion; do not love me for material
things12®

This chapter focuses on the Jesuits’ second self-representation: literati scholars. It
examines why the Jesuits chose to target the Confeditenin a campaign of friendliness
and gift presentation. Also, this chapter considers the ssigigsato the Wanli Emperor, and

the misrepresentations and misunderstandings of the gifts

Throughout medieval and early modern encounters, one faagcmucial in
European dealings with China: trade in commodities and axdiaropean understandings of
China changed with the transformation of global treeAfter the maritime voyages of
Zheng He from 1405-33, Ming China withdrew from sea trade béfer@eriod of
Portuguese expansidfit By the early sixteenth century the push and pull addtisnism and
expansionism moved China towards the centre of Europeatioatiéd Europeans were
desperate to trade with China, which the Portuguesdyfinanaged in 1557 by securing a
base in Macaé33 However, in an interesting example of cultural transactivhist European
merchants were buying Chinese commodities in Macaogthds) were utlising European

commodities and scientific instruments to ingratiate dadvas with Chinese elites.

129 Translations from On Friendship, the first Chinesek written by Ricci in Nanchang (excerpts) , imiteo
Ricci & the Catholic Missionto China: A Short Hisy with Documents ed Ronnie Po-chia Hsia pp883-
130 Laven, p. 7.
131 Benjamin Z. Kedar and Merry E. Wiesniéinks, ‘Introduction’, in The Cambridge World History Volume
V: Expanding Webs of Exchange and Conflict 500-€E500 CE, ed. by Benjamin Z. Kedar and Merry E.
Wiesner-Hanks (Cambridge: Cambridge University 8r@915), pp. 1-40 (p. 4).; Laven, p. 8.
132 gaven, p. 9.
133 |pid
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The recommendation that the Jesuits present themmsab/dterati instead of
Buddhists came from Qu Rukui. The Jesuits had been awanete outset of the mission
that the literati held the majority of power and influericeMing society, and tried to court
their support through flattery, the presentation of giftd appealing to them as intellectuals.
In some of Ricci’s first letters, he wrote that the literati officials ‘enjoy such esteem,” that
‘they are ke gods on earft#* It was significant for the Jesuits that the rulingss of China
held its position not because of inherited priviege or wehlih,from scholarship and
intellectual agility tested in rigorous examinatidfis. This perception of the Chinese
government determined the central tenet of Jesuitomessy strategy after 1588 and their
expulsion from Zhaoging. The Jesuits targeted the lit@mationversion efforts as the most
powerful element in society, but also communicated with therfellow intellectual$®
There were similarities between the Chinese civil service exams and the Jesuits” own
education: both intense and highly competitive. The Jesaitddwhave identified with the
cut and thrust of male careeriéfi. A significant part othe Jesuits’ reputation in Europe
rested on their grueling education system. English Gat@tgory Martin visited Rome in
the 1570s and was impressed by the walded education received by the Jesuits: ‘in one
house, there is an whole universiti€ learning and lessons. [...] Hast thou seen in Oxford
wreten over the Schoole doors, Metaphysica, Astronomica, fRiale@nd so forth? So it is

here within one College.’38

Whilst Jesuit education centred on Christian teachingpedially those of St. Thomas

Aguinas, there was also a humanist element in whictiofigisfeatured prominently. The

134 Ricci’s letters from Macao to Martino de Fornari and Claudio Acquaviva, February 13, 1583 ,in Matteo
Ricci & the Catholic Mission to China: A Short Histy with Documents ed Ronnie Po-chia Hsia p. 53.
135 aven, p. 132.
136 L aven, p. 134.
137 |bid; Laven, p. 136.
138 Gregory Martin, Roma Sancta 1581, trans. by Ge®m@er Parks (Rome: Edizioni di Storia E Letterafu
1961), p. 162.
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Constitutions of the Society of Jesus, which St Ignatius ctedplia 1550, demonstrate how
the Jesuits considered secular learning: ‘since the arts and natural sciences [...] dispose the
mind for theology, and serve to perfect its knowledge and application [...] let them be treated
with whatever diligence is proper.’13? Itis significant that the Constitutions stipulate that
logic, physics, metaphysics, moral science aathematics will be taught ‘in so far as it

helps toward the attaining of our proposed end.’*40 This was to be vital for the Jesuit mission
in China as there were major differences between ttgp&an and Chinese education
systems. European intellectuals celebrated oratory véhéineaChinese were far more
impressed by the written wotd! However, because the Jesuits were well trained in the
scientific subjects, they could establish a transclitlrarned dialogue with the people they

hoped to convert.

The Jesuits” aim to communicate with the literati as fellow intellectuals involved a
multifaceted approach, within which lay misreprese ntatiomanipulations and
misunderstandings. In 1595, the Jesuits shed their Buddhisesslagrew their hair and
beardsand also wore silk habits without which they would not be ‘considered to be the equal
of a Magistrate or even one of the educated .&¥43sThe Jesuits justified this approach
towards conversion by arguing that the Chinese were ‘slow to take a salutary spiritual potion,
unless it be seasoned with an intellectual flavourtg). The intellectual flavouring that the
Jesuits’ settled upon was that of scientific knowledge. They made sure to praise Chinese
learning, and present their own as enhancing already soboldrship. In his translation of

Euclid’s Elements of GeometyRicci stated that ‘T have seen that [in China] there are many

139 “The Constitutions of the Society of Jesus (Part IV)’, trans.Mary Helen Mayer, in St Ignantius and the Ratio
Studiorum, trans. Mary Helen Mayer and A. R. Balll. by Edward A. Fitzpatrick (London: Mcgraw-HilloBk
Company, 1933), pp. 46-118 (p. 101).
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scholars and works on geometry, but | have not seen any fentintheoretical work 44
Ming China was a culture that venerated the writteardvand the social status of literacy and
scholarship— books were immensely popul® The Jesuits exploited this extensive print
culture to their advantage.hdy could ‘more easily propagate our holy Christian religion with
books that can travel everywhere without hindrance; books reah people, more often,
than we can, and can provide greater detail and precision than we can orally.”14¢ Also, whilst
Chinese language differed in its spoken pronunciation fiegion to region, the written
characters remained constant. This meant that thésJeeuld address a wider audience with
greater accuracy than would otherwise have been poSSibdn additional benefit of print
culture was that it allowed the Jesuits to further robr@ind manipulate information and the

presentation of themselves.

When the Jesuits began dressing as Confucian schodgralélo changed the way
they signed their work so as to better appeal to Chineses. t@$teese scholars had several
names and a proper name was ‘never used except by a superior or when one names himself or
signs his signature.” These scholars, therefore,had ‘an added and a more honourable name,’
which was used by all others. The Jesuits had alwaysluated themselves and signed their
work using their own names and ‘to the Chinese this was [...] quite unrefined.” In response,
the Jesuits adopted honauames for themselves ‘so as to make it appear they always had

it.’148 When Ricci adopted Confucian garb he socially translaiedeli into Li Madoul4®

144 preface by Ricci on the Chinese translation ofiilend on his collaboration with Xu Guangqi (1608)
Matteo Ricci & the Catholic Missionto China: A Stiblistory with Documents ed Ronnie Po-chia Hsia pp
109110.
145Hsia, A Jesuitin the Forbidden City, p. 257.
146 Excerpts from a letter by Ricci to Francesco Paike-provincial in the Japan Jesuit mission, feelry 15,
1609 in Matteo Ricci & the Catholic Mission to Chin& Short History with Documents ed Ronnie Po-chia
Hsia pp. 11922
147 Laven, p. 14142
148 Ricci, The Journals of Matthew Ricci, p. 178.
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The Jesuits planned to spread their scientific teaclingslater their religion through print
culture, and it seems possible that by adopting honour-namgsattempted to remove

European connotations of their doctrines aiding their acoeptato Chinese culture.

Social acceptance was a crucial condition for the Jesuits’ mission.’0 To prove their
intellect and be accepted by the lterati it was not enaoglisplay European learning, they
needed to engage in debates on Confucian doctrine. Trans@tnfycian texts into
European languages meant that the Jesuits could seumiyathd offer their own
interpretations to impress scholars, but perhaps more imppritwel searched for
assimilable doctrinal points that they could use to promoteti@hity. Ricci said that
Alessandro Valignano ordered him ‘to translate [the Four Books] into Latin in order to help
me prepare a new catechism in [Chinese].’*%! A knowledge of Confucian texts brought the
Jesuits great respect from the literati, as shown irserigdon of Ricci by a Shaozhou
scholar. The scholar was asked by a magistrate if Riceiwedl versed in the classics. They
visited Ricci and quizzed him on the Book of Poetry and the BbGkhanges. The scholar
records that ‘[Ricci] knew all the texts,” and the magistrateaid ‘we each study one classic
and [Ricci] knows both; have we not made ourselves ridiculous in his eyes?’1%2 The imperial
Ming civil service examinations required candidates fewessays on the Four Books, and
then select one of the Five Classics as their spgcidlte Book of Poetry and the Book of

Changes were the most popular texts to be selgttetl detailed knowledge of the whole

149Kevin N. Cawley, ‘Deconstructing the Name(s) of God: Matteo Ricci’s Translational Apostolate’,
Translation Studies, 6:3 (2013), 293-308 (p.)296
150 L aven, p. 106.
151 Excerpts from letters written by Riccito Gene@audio Acquaviva, Shaozhou, November 15, 1592, and
Januaryl5and 17, 1593, pp.&®-
152 Excerpt from a description of Ricci by a MandairirBhaozhou, written ca.1592, in Matteo Ricci & the
Catholic Mission to China: A Short History with Daments ed Ronnie Po-chia Hsia pp.761-
153 Hsia, Matteo Ricci & the Catholic Mission to China 76.
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Confucian cannon was vital for the Jesuits’ i therr aim to connect with the literati and won

them a great deal of respect which they then buit upoogh social networking.

The presentation of gits was fundamental to Jesuitegyran China and they were
convinced that providing the correct gits for Chinese thaskey to their enterprisé?
Father Cabral recorded that literati visited the Jesuit house to see ‘some things of Europe
which to them are unusual and strange,” and that ‘this gives us the opportunity to deal
familiarly with them.’1%® There was a slow but significant shift in the presiemtaof gifts
throughout the early mission to China. When the Jefugtspresented gits they mainly gave
explicitly religious gits, whist secular novelties dascientific curiosities were secondary
offerings. When visiting a Buddhist temple, Ruggieri and MAlmepresented the monks with
‘some copies of the catechism in [Chinese], in which the falsity of the i#otonfuted 56
Ruggieri composed the 1584 catechism for the literati becaansg of them wanted to know
more than just the Ten Commandments and soatkehm ‘refuted some points of sects of

China and explained the main doctrines of the holy faith’.1%7

Relgious texts were common gifts at the start of tiesiom but the Jesuits came to
realise that European commodities and scientific item® wemore interest to the Chinese,
and therefore more useful in aiding social networking. ItRaggieri who discovered the
importance of contracambio, the exchange of gifts as a niechdor smoothing cross-

cultural relationg>8 This is illustrated by one of his first important cutuinteractions that

154 Laven, p. 111.; Spence, p. 179.
155 From a letter of Father Francesco Cabral, Portegueom Macao, on the eighth of December, 1584, in
Jesuit Letters from China 1588%ed Howard M. Rienstrap.2528.
156 4ccount of Ruggieri’s encounter with Buddhist monks during his travels in the winter of 1585-86 to
Zhejiang, pp. 5%0.
157 Excerpts from the relevant passages of Della ¢atva the missionary work of the Jesuits in Zhaggjiheir
relationship with their mandarin patrons, and Ricci’s scientific work , pp. 6163.
158 aven, p. 85.
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took place in 1582, when the missionaries were stil confinelllaicao and trying to get
permission to settle outside the city. The local proving@alernor, Chen Rui, was ordered to
expel westerners from the peninsula. He summoned thegweheads of the Portuguese
community, the Bishop of Macao and Captain Major, to meet hiZzhawoging!>® They were
unwilling to leave the relative safety of Macao and sagh@ho appointed Michele Ruggieri
to represent the Bishophoping that he would be able to obtain permission for a permanent
residenceé and Mattia Penella, the City Auditor, instead of the Graéajor. Worried that
Chen Rui would interrupt trade, and to compensate for tileror status, they presented
him with gifts which ‘they knew were specially prized by the Chinese.” This collection

consisted of ‘cloth of pure silk, [...] pleated garments, crystal mirrors and other such

novelties, valued in at more than a thousand gold pieces’.160

The meeting with Chen Rui went very wel, no doubt helpgdhe gits. Penela
returned to Zhaoqing soon after to tel Chen Rui that itiiepded to present him wih
beautiful ‘mechanism made of brass that struck the hours without anyone touching it.”61 The
offer of this gift is particularly noteworthy because wHeui heard about the watch he
invited Ruggieri to come and see him and bring the wondgaldbet. Ruggieri noted that the
watch ‘pleased [Rui] very much as a thing of ingenuity and completely new to China.’162 The
significance of this lay in Rui’s letter which proved to be ‘an official document granting the
Fathers public authority to build a house and church in the city of Canton.’163 This was their
first real chance to leave Macao and enter mainlandaChind it happened because of the

gift of a watch. From this very early cultural trangactthe Jesuits began to realise that

159 aven, p. 38
160 Ricci, The Journals of Matthew Ricci, p. 136.
161 Ricci, The Journals of Matthew Ricci, p. 137.
162 From a letter of Father Michele Ruggieri, Nea pmiifthe seventh of February, 1583, from the Ci@ludo
ch’ing, in Jesuit Letters from China 15&3ed Howard M. Rienstra pp. 1%
163 Ricci, The Journals of Matthew Ricci, p. 138.
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secular commodities would prove far more useful than redgioatechisms in courting the

friendship of lterati officials.

Watches and clocks were especially popular gits withCthieese because of their
novelty. Ricci stated that the Chinese had few instrusndort measuring time and that they
all “fall far short of the perfection of our instrunte’1%4 Clocks were recurring items in
Jesuit git presentations, and a key element in winninpe€d favourd®® China’s clock
making industry had declined after the fall of the NemthSong in 1127 and not recovered.
Therefore, incense was generally used for time marmagess it burns at an even régé.
Thus a clock would have been a rare exotic luxury item t&tisese. Europe in the 1570s
and 1580s, however, was experiencing a clock making revolutiotingeso a great increase
in the sales to the middle classes and not just théSficA clock would have a very different
value in European and Chinese markets. Laven refehistag the mutability of worttf8
This was highly significant and | believe that it allowde Jesuits to further a policy of
misrepresentation. They controlled the information abouibih of various items to
misrepresent the value of their gits, knowing that th#&€3e would attribute great worth to
the gifts and misinterpret the level of Jesuit gengrodihe Jesuits exploited the dawning
world of globalisation in the late sixteenth and eadyenteenth centuries by misrepresenting
the value of commodities. This was not just limitedcléeks but also to ‘triangular glass
prisms, mirrors, some beautiful vestments, linen cloth, dmak-glasses and many glass

vases; [all] necessary to make acquaintances and [...] oil the wheels of social progress’.169

164 Ricci, The Journals of Matthew Ricci, p. 23.
165 Spence, p. 180.
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Venetian glass triangles are another example of thebiiyt of worth. They were
relatively cheap in Europe but could be sold for a high pnidkel East, and the Jesuits used
them repeatedly in git exchange8. In 1595, Ricci was traveling by river with the vice
minister of war, Sun Kuangowards Beijjing. Ricci’s boat overturned and Sun Kuang,
deciding to continue the journey on land, considered serigicwj back to Shaozhdy?

Ricci bribed Sun’s secretary with a glass prism, saying that ‘he had intended to give this glass
to his hero,[Sun Kuang],” but promised it as a gift if the secretary would take him to

Beijing.l’2 The secretary believed the prism to be a precious jewedraaaed to help Ricci
travel as far as Nanjifd? The value with which the Chinese viewed glass prisms
demonstrated by Qu Rukui, who, after receivinge of the famous triangular glass prisrns,
put it in a siver case and decorate@ith an inscription [...] that this gem was a fragment

of the material of which the sky is composed.’174

The prism was an object of value to Qu because of ity; ritrivas an expensive item
in China. The Jesuits’ misrepresentation lay in their control of information about the price
that the prisms were acquired for in Europe. Qu was not almasg the Chinese in referring
to the Jesuits’ prisms as pieces of the sky. This was a propaganda triumph as the Jesuits were
trying to accommodate Chinese veneration of the heamenhristian belief in the Lord of
Heavent’® It is also significant that a common European commodity heag) associated by
the Chinese with the heavens meaning its perceive® vahs even greater. The Jesuits
ingratiated themselves with powerful lterati scholysmeeting them as fellow intellectuals,

and their letters frequently mention friends they mald.583, Francesco Pasio described his

170 L aven, p. 70.
171 Hsia, A Jesuitin the Forbidden City, p. 142.
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optimism about being able to obtain a license tenter the mainland because of ‘our
familiarity and acceptance by the Gentiles.’1”® In addition to presenting themselves as
intellectuals, the Jesuits climbed the Chinese sailelr by wooing the literati with
elaborate gifts, the worth of which was often misunderstoodubtly manipulated by the

Jesuits to further their ends.

A fascinating example of material exchange was the prdpasbassy to the
emperor, and the list of items selected to win his favobe fifst European embassy to the
Emperor of China was proposed by the Spanish in 1580 but ultimatety because of
fierce Portuguese resistance. The idea of an embagpatsth for a few years, but was
revived in the late 1580s after a period when the missienavere harassed in Zhaoqing,
their mission house attacked and Ruggieri falsely adca$ adultery.’”” When Valignano
learned of the ‘turbulent state of affairs,” he tried to discover ‘some new means by which they
could acquire more prestige.’1’® He concluded that the most appropriate method seemed to be
an ‘Apostolic Delegation to the King of China [...] equipped with gifts and authorised by
letters from the Popé’® Ruggieri was chosen to return to Europe with a list of gifid
organise a Papal embassy to China. It has been arguedugjgserRwas chosen because he
was old and a bad linguist. Liu even states that Ricci geain#éo persuade Valignano to send
away his senior coleague, so that he could assume goeatenl of the missioA8?

However, it seems far more likely that Ruggieri was ehdsecause of his experience and
reliability. Whilst he may have struggled to speak the language, Ruggieri’s skills in reading

and writing Chinese were, in fact, impressive and he bitidated many high ranked

176 From a letter of Father Francesco Pasio, Bolognlesawenty-seventh of June, 1583 [from Macao], in
Jesuit Letters from China 1588%ed Howard M. Rienstra pf9-20.
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Chinese friend$8! Also Ruggieri was ltalian, unike most Jesuits in @&ina mission who
were Portuguese, and he had good contacts in Italy thalt @iduthe organisation of an

embassy8?

The list of gifts drawn up by Valignano and Ruggieritigiagly secular8s It is a
noticeable change from earlier in the mission whengitigand Almeida were presenting
refutations of Buddhism, or translations of the Ten Commantim The Jesuits had learned
to select gifts which made them appear as foreign irtiediésc and connoisseurs of material
tems rather than missionaries. When religious imdgased part of the proposed dgifts,
Valignano insisted that they be confined to cosas alegragpy lhings and exclude
representations of the Passi§h.This was not exclusive to the China mission. In writing
about Jesuit missionary dissimulation in England, Tutiades that the missionaries had
behave with allegrezza modesta or restrained cheerfulnéey. shiould be able to handle a
conversation about hunting or other non-religious mattes,ifahe person they aimed to
convert proved fond of gambling or dancing, then they should coagpiyiuch as possible
without themselves committing a $#f. It was this perceived laxity in the Jesuit missionary
approach that Blaise Pascal would attack in his work The RaiaVietters, written from

1655-6. He wrote that Jesuits were so prepared to adapt that

when they happen to be in any part of the world whereldctrine of a crucified God is accounted
foolishness, they suppress the offence of the crossraadiponly a glorious and not a suffering Jesus
Christ. This plan they followed in the Indies and inrah#®

181 aven, p. 74.
182 Laven, p. 74¢5.
183 aven, p. 996.
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Between them, Valignano and Ruggieri compiled a list oftyvene gits for the
emperor, each intended to showcase European sophisticatioachmoldgy as well as flatter
Chinese taste’$’ In this category were hybrid objects: Flemish locks adowiéd Chinese
characters; Venetian stained glass with lions, serpantsdragons; cloth decorated with
flowers in coloured hues favoured by the Ming cé®ftThe European objects were selected
to impress with beauty and preciousness: strings of coradrsni and decorated reading
desks; or ilustrated architecture books and picture historig@pas and emperors designed

to conjure up a life beyond the reach of the Chihése.

The choice of the Jesuits to turn towards more sectisy thiegeby misrepresenting
themselves through minimising the missionary aspetttesf identity, can be seen in the fact
that only two of the twenty-one gits held any religiosignificance: an ilustrated manuscript
of the New Testament; and a collection of religious painfiftysEven these explicitly
religious gits would probably have been viewed in a puredulge context: the manuscript
would have been indecipherable to most Chinese, and thegsiwould have been
appreciated as visual spectacles rather than for tb@ogcaphic meaning. If the paintings
were seen as religious, owing to the confusions over Jasniity that stil persisted, the
painting of the Madonna and Chid was probably misunderstood to eyguawWhist this
attempt at an embassy failed, it demonstrates that shésJevere prepared to exploit the
centralty of material exchange to early modern diplomacy pesent an almost entirely
secular collection of gifts, knowing that these would hanege success than purely religious

onest®!
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After several failed attempts the Jesuits finallyersd Beiing in January 1601. This
was not the grand entrance imagined by many Jesuity. Wée not welcomed in as
missionaries bringing in the saving word of Christianibyt as a tribute-bearing delegation
just like any other barbarian nation. Itis important to wtded the historical context of
tribute and gifts being presented to the Ming court. Céingslitical structure and belief
rested on the idea that everyone who was not Chinesenaxivilised barbarian, and that
the emperor ruled all under heaven. Therefoiiebagbarians were theoretically the emperor’s
subjects, even if they did not live in China, and so wouldl $@n tribute'®2 The tributary
system asserted and sustained Chinese claims to pddigirhacy; it was an expression of
a heavenly mandate and the emperor’s morally grounded right to rule.1®3 Smith uses the term
guest ritual to refer to the tribute system, as it wasayptormal acknowledgement of
power that often lacked true convicton behind the gestfigits.1°4 This was something
that obviously irritated the Jesuits. They resented Hetiged in the Hostel for Barbarians
compound, sleeping on the floor in mere stables with othetelr bearers from far poorer
countries that bordered China, whose gifts were not wordctioh of what the Jesuits had
brought!®> Clearly the Jesuits would not have gained entry tanBeif they had presented
religious texts and refutations instead of European coma®dits gifts. It took all their
networking, combined with misrepresentations and manipulatomémb the Chinese social
ladder far enough to be accepted as representatives of a battiauignbearing nation

recognising Chinese superiority. They were not the bangéreligious truth.

192Richard J. Smith, Mapping China and Managing tbeltlv Culture, Cartographyand Cosmologyin Late
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194 Smith, p. 55.
195 Hsia, A Jesuitin the Forbidden City, p. 209.
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Two themes are striking in the events surrounding the Jesuits’ tributary mission to the
emperor: the mainly secular nature of their gifts Wlitir reluctance to state that they were
religious missionaries; and the differences betweanpean and Chinese perceptions of
worth and misunderstandings about various items. Like theadriigt of gifts that Ruggieri
and Valgnano prepared, the gits presented in 1601 were mostgites for the Chinese.
There were three religious paintings, a breviary, a decocatedix; but also a copy of
Abraham Ortelius’ Threatrum Orbis Terrarum, a large mechanical clock and & gatad
sized one, two prisms, mirrors and glass vases, a clavichonihoeeros horn, two sand
clocks, and European belts, fabrics and cBifsThe Chinese admired the realism of
European paintings but there were misunderstandings abathatacters whom the
paintings were supposed to depict. The We&al&) Emperor and his mother, the empress
dowager, knew nothing about Christianity and mistook ChrisBdoidha, and the empress
dowager offered daily incense and prayers before the Madodnahdd which she took as a
novel representation of Kuan-yi/ The emperor understood so litle about the Jesuits that
when he saw paintings of Ricci and Pantoia, he declaredhthdearded men were very

obviously Muslims.o8

Communication with the Wanli Emperor was a difficult proc&ss several years he
had been engaged in a dispute with his officials abouubsessor and had essentially gone
on strike. He refused to go to imperial ceremonies and onlwitiethis eunuchs and
concubines. Furthermore, if an official died or resigned lenattfused to appoint new

onest®? He kept himself in almost total seclusion and all ngessavere delivered via
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eunuchg® The Jesuits were reluctant to reveal the religiogjsect of their mission, asking
the eunuchs to tell the emperor that ‘their own great desire was to live and die in [Beijing],

and that they wanted nothing else of him.”201 When entering Beijing, the Fathers were
‘deliberately slow, in beginning to spread Christianity, for feat the novelty of it might
arouse suspicion and impede their immediate purpossiabfishing a residence.’?92 Stating
that the Jesuits wanted to minimise the religious r@abd their identity might seem
paradoxical, especially as one of their gifts was a brevidowever, it appears that this was
never intended to be a gift and that Ricci was uncomfortabtgving it away. In 1600, the
missionaries were waitting to be granted access to Beimugthe eunuch Ma Tang had their
possessions searched for more gifts. Subsequéintlyddition to the statues and the clocks,
and the triangular glass prisms, [Ricci] had to give ispnicely bound Roman Breviary, the
clavichord, and a copy of ‘The World Theatre’ by Ortelius’.2°% The tone of this passage in
Ricci’s journal suggests that he was never intending to present these gifts to the emperor. It
also appears that Ricci and the other missionaries wmnding to give the emperor a copy
of Ortelius’ Theatrum Orbis Terrarum, which is highly significant when plopularity of
Ricei’s map, and its use as a gift, is considered. Melvin and Cai state that Rci’s reasons for
not including the breviary, Ortelius’ map and clavichord are uncleat®* However, | propose
that he Jesuits wanted the Chinese to see only the world map made by Ricci, as Ortelius’

map contained none of Ricci’s misrepresentations and manipulations, which wil be analysed

in detail in the folowing chapter.
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Gifts saved the Jesuit mission. On several occasiorastatiswas only averted by a
timely gift. When they finally did get permission to eénBeijing, and then live there, they
were not being welcomed as religious missionaries, but esames. The Jesuits had spent
almost an entire year in virtual imprisonment just idatBeiing until the emperofsuddenly
remembered a certain petition that had been sent in to him” and said ‘where is that clock that
rings of itself?°205 It was this whim of the emperor’s that allowed the Jesuits into Beijing, and
they were only permitted to stay because they alone koemtdcorrectly operate and
maintain the clock®® When it first failed to function, the emperor senbithte Jesuit house
to be repaired and crowds formed to see it. Upon hearing this, Wanli issued an order ‘that in
the future the clock should not be taken out of the palacethand the clock needed
attention the donorshsuld be called to the palace to take care of it.” This was a propaganda
trumph for the Jesuits who ‘spread about a story of the good will of the King towards the
Europeans.’?%’ Being able to present themselves as representativesiviifation with
technological and scientific knowledge to offer was the rodestit successé%® Harris
explains thathe coherence of the Society’s overseas science depended upon the Jesuits’
abilty to retain the traditional meaning of Scientia aswaedge of God and intertwine it
with the emerging meaning of Scientia as knowledge ofaitiHowever, it was as
members of a Renaissance chuilisation, not as Christilias,the Jesuits in the sixteenth

century accomplished more in China than their medievadigmessors!?

Europeans setting up residence in the forbidden city ah@eiyas momentous in the

history of the mission, but also in the history of earydern cultural contact between

205 Ricci, The Journals of Matthew Ricci, p. 369.
206 | gven, p. 173.
207 Ricci, The Journals of Matthew Ricci, p. 3323.
208 Rubiés, pp. 237-280 (p.256).
209 Harris, pp.71-79 (p.79).
210 Rubiés, pp. 237-280 (p.261-262).
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Europe and China. Gifts gained the Jesuits entry intinddeand, because some of these gifts
required maintenance, they had ensured permission to mesh city. People knew they
were foreigners, and some even knew they held a diffeedigiom, but no one considered
them missionaries whose sole purpose was to spread a foetigmn. The Jesuits’ aim to be
accepted into Chinese society had led them away fronurtidarhental point of their being in
China. They succeeded in identifying with the scholaeselby presenting themselves as
scholars and builders of scientific and musical instrumefitis representation undermined
their missionary enterprise as they were perceived tabaeled mathematicians, astronomers
and clock buiders, not religious preachers. This can clesrlgeen by reading the work of
Nanjing writer Gu Qiyuan. Writing in 1598-9, he stated fRati had composed the Tianzhu
Shiyi (True Meaning of the Lord of Heaven) and Shilun, which Hsia issyseference to
Ricci’s work Ten Discourses of the Man of Paradox, but significantly Gu @iateessed

that, whist these texts have ‘many novel sayings,” Ricci was ‘more skilled in astronomy and
mathematics.”?1! It is quite clear that most Chinese regarded thetdessimechanics and

scholars, not missionaries.

The Jesuits were aware that their residency dependdéeiomeing useful and
interesting, and knew how quickly their novelty could wear Bfr example, once the initial
recital of European music to the emperor had been completed,whs never any further
request from the eunuchs for more clavichord lessons anarg/ musical demonstratio A
The Jesuits, therefore, had to maintain their novelty gntb tingratiate themselves through
material tems. Their plan to identify with the lteraducated elte was a success and,

through wooing them with gifts, they created a network ghf manked contacts to help them

211 The Nanjing writer Gu Qiyuan's description of Rifra.159899), in Matteo Ricci & the Catholic Mission to
China: A Short History with Documents ed Ronniedhia Hsia pp. 9%4.
212 Melvin and Cai, p. 580.
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more frmly cement themselves in China. However, ewehid network of friends they
misrepresented themselves. They exploited the widespreadccydiime in China by adopting
honour names to help the dissemination of their teachihg. JEsuits were aware of how the
value of material items changed as they travelled sed this to their advantage, giving the
Chinese gifts like prisms that were easy to attai&urope but would be viewed as
extraordinary in China. Their choices of gifts were aistably secular, even the relgious
themed ones, ke paintings and statues, were appreciatdwifoattistic value rather than
religious content, as well as often being misunderstood as fegimgsentations of Buddhist
detties. The Jesuits were so relieved when they wekgedl into Beijing, that they did not
want to do anything to endanger their presence there. Tiie wes that, through their
actions, they were misunderstood to be scholars who were Babehist or held a similar
religion, rather than missionaries who also were knowledgeabout scientific subjects. It is
particularly interesting that Ricci was unwilling to give up his copy of Abraham Ortelius’
Theatrum Orbis Terrarum, as geographical knowledge was one thintfe that the Jesuits
most wanted to share with the Chinese, to showcaselghring and skil in cartography.
However, this was because Ricci’s map of the world was a carefully constructed piece of

propaganda that relied on subtle misrepresentations andufaéioins to achieve its end.
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3: Images of the World

Matteo Ricci’s map is one of the most famous artefacts surviving from the early Jesuit
mission to China. Itis seen to epitomise the accommodatiocy:pstharing European
knowledge that the earth is spherical; and appealing testhitastes by placing China at the
centre. The question raised in this chapter is whelleemap should be regarded rather as an
example of Jesuit propaganda. By comparing early modern EurapdaBhinese
cartographic traditions, | ain® demonstrate that the Jesuits’ belief that they were introducing
new astronomical knowledge and mapping techniques was bagdeeiramisunderstanding
of the societal role and purposes of maps in China. Theechapicludes with a close
analysis of Matteo Ricci’s map, examining what he tried achieve and the manipulations and

misrepresentations he employed.

World maps allow historians to study a culture’s conceptions of the other, and provide
important information about the colective self of theieators?1® Maps vary greatly and
different cultures hold different priorities in preseotadil styles. The impact of Jesuit
cartography in China, especially the manipulations ancejpnssentéions in Ricci’s map,
should be understood in the context of the differences bet@irase and European
cartographic traditions. One of the most famous medievadpEan maps is the Hereford
Mappamundi (See Figure 1). It is an encyclopedic vision af vlie world looked like ta
thirteenth century Christian, reflecting contemporargolbgical, cosmological,
phiosophical, poiltical, historical, zoological, and ethnographicefsél* Christianity

reluctantly embraced geography, owing to the inexact agdeveeferences to locations in the

213 gmith, p. 50.
214 Brotton, p. 84.
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Bible.215> Therefore, medieval European cartography was based on tia@Hhti®ological
understanding of the world and biblical history, rather #waphasising geographical
accuracy and scientific methodologfé8. The main catalyst for change in European

cartography wathe rediscovery of Ptolemy’s Geographia in the early fiteenth century.

The fiteenth century withessed the rebirth of a@dsknowledge. In cartographical
terms, the secular, measured, projected and scaled maps propédettdoy in the second
century CE were set against the allegorical, non-raétrioedieval mappaemungfi’ Ptolemy
used a grid of geometrical lines of longitude and latittmigroject the earth onto a flat
surface?!® The reason for the absence of longitude and latitudeedieval European
cartography was the loss of Ptolemy’s Geographia which had been kept in Constantinople
untl scholars, fearing the Ottoman threat, began topeked works out of the cif§A°
Humanism and veneration of classical knowledge defineeatye modern period, and the
field of cartography was no exception. Whist the Herefordopdanundi and its
contemporaries drew on the Roman and early Christian auibharonfrm their religious
understanding of creatioealy modern maps reached further back to the Hellenistic world of

Ptolemy?20

An excelent example of this is the world map of 1507 by Makmidseemuller (See
Figure 2).This map, based on Ptolemy’s model, had a much better geographical projection

than medieval mappaemundi but also, ke many of its cpataries, reproduceBtolemy’s

215 Brotton, p. 91.
216 Chen, pp.517-552 (p. 542).
217 The History of Cartography. Vol 3, Cartographttie European Renaissance, ed. by David Woodward
(Chicago: University of Chicago Press, 2007), p. 6.
218 Brotton, p. 11.
219 Evelyn Edson, Maping Time and Space: How Medidlapmakers Viewed Their World (London: The
British Library, 1997), p. 9.
220 Brotton, p. 152
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errors and showed a geocentric view of the unv&sePtolemy’s authority was still evident

in 1570 when Flemish cartographer Abraham Ortelius launetieat is commonly thought of
as the first atlas, the Theatrum Orbis TerrafdfOrtelius paid tribute to Gerard Mercator,
describing him as Ptolemy’s counterpart and the major geographer of modern times.?%3 Both
Mercator and Ortelius produced various maps with which ddaRicci would have been

familiar, and which served as a basis for his own world map.

Unlke the vast and disparate social and cultural tahwxe of the Graeco-Roman
world in Europe, which gave birth to a variety of competinggioeis and political
environments, pre-modern East Asia was shaped by one unieamgpirk: the Chines&?

China had a highly sophisticated bureaucracy and its @bliaeology rested on the idea of
China as the central kihngdom under the hea¥#n€&€hinese interest in the outside world was
imited to the use of the imperial tribute system alreddgussed and there was no religious
incentive to extend their influence. Neither Confucianiean Buddhism require the spread of
belef as a divine duty, unike Christianity and Islam. Téisefliected in a cartographic

tradition focused on the establishment of boundatedraditonal Chinese maps were
generally not drawn to scale and their makers were offevlass and artists rather than
trained technician®’ These artistic-scholars saw their productions as parfasfer

intellectual and cultural enterprise which embracednsei, phiosophy, art, lterature,

religion and particularly histod2® By combining aesthetics, cosmology and history, Chinese

world maps often blurred the distinctions between actuat] lin space and imaginary,

221 Brotton, p. 154.
222 Nuti, pp.38-55 (p. 39).
223 Nuti, pp.38-55 (p. 41).
224 Brotton, p. 119.
225 Brotton, p. 120.
226 |pid
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idealised spac#® These works had a limited practical value, instead thepogarwas to
generate an emotional response from their audi&fc&he places depicted in Chinese maps
were designed to provoke powerful reactions, it was of littioitance as to whether the
places were real or mythologic&k A fact misunderstood by the Jesuits was that, despite a
long tradition of sophisticated geographical and cartogrdpbkicholarship as well as foreign
exploration and conquest, the outer world was largely uniapoiib Chinese cartography.
The force behind European cartography was the interestpinring the whole world in a
single ordered image, ignited by the voyages of discovery thentate fiteenth century
onwards?32 Early modern Chinese cartographers made choices to depiabtld in terms of

how their audience wanted it to appé&#tr.

The Jesuits noted that to the Chinese a map of China amag of the world were
essentially the same thing. The Jesuits understoodothis a combination of Chinese
ignorance and self-superiority. Ricci says that Li £Zhizeho would become one of highest
ranked converts in the history of the Jesuit China amissin his youth‘[published] an
excelent description ahe entire Kingdom of China [...] which to him meant the entire
world.”234 Li was later ‘surprised at the limitations of his own work, when he came upon a
map of the world, as made by Father Ricci’?3%> The annotations on Ricci’s map report that Li
was convincedof the veracity of Ricci’s work, as it was based ‘on an immutable is,’ and
acknowledged the ‘narrow scope of his own previousap.’?36 An example of Sinocentric

cartographyis the Amalgamated Map of the Great Ming Empire or Da MingyHTu, from

229 Smith, p. 85.
230 [pid
231 gmith, p. 86.
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the late fourteenth century (See Figure 3). China dtesinthe landscape of the map as the
Sinocentric assumption of universalistic overlordship hihesdistinction between a map of
China and a map of the woAd’ The poiltical beliefs of the Ming dynasty, in relation to
inferior barbarian states, can clearly be seen in thaidimid depiction of Africa and the rest
of Eurasia. To Europeans, famiiar with an emphasis on geligal accuracy and precision,
these maps probably seemed outdated. The Jesuits celebrafact that they could show

the Chinese the correct depiction of the world, and challemgkaic Chinese beliefs.

In Jesuit writings, the Chinese were always amazeHulypean maps, and instantly
admitted the errors of their own cartographic tiait Ricci’s journal records that when the

Chinese saw the size of their country as depicted imdgs (See Figure 4.1)

the ignorant ones began to ridicule and scorn. Buethaze learned, seeing the beautiful order of the
nes of latitude and longitude, of the equinoxes, topics, and the five zones, with the customs of
the different countries and the whole wofidl of different names [...], which gave credit to this
novelty, could not but believe that all of this wagh.?38

It is tempting for historians to be drawn to teleological intgdion and view the Jesuits as
providing more advanced cartographic techniques and new geiogiafphmation to an
ignorant Chinese audiencea conviction held by the Jesuits themselves. They adlish the
propaganda of the Chinese admitting that the Jesuit charts ‘really did represent the size and

figure of the world,” and that scholars, like Sun Kuang, examined Ricci’s map ‘in an effort to

memorie this new idea of the world.’23%9 However, whilst the Jesuits celebrated the fact that

they were teaching new techniques to the Chinese,hdek\actually misunderstood the

237 Smith, p. 56.
238 Excerpts from the relevant passages of Della ¢atva the missionary work of the Jesuits in Zhaggjiheir
relationship with their mandarin patrons, and Ricci’s scientific work , pp.61-63.
239 Ricci, The Journals of Matthew Ricci, p. 167.; ®icThe Journals of Matthew Ricci, p. 301.
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ideological purpose of Chinese cartography, and not recogrisekiffete nces to the

contemporary European tradition.

It was common knowledge to the Jesuits that the Chindieseldethe world was flat.
However, this was also misunderstanding about Chinese science. Ricci’s journal reports
that the Chinese ‘could not comprehend [...] that the earth is a globe.”24? All editions of
Ricci’s map aimed to correct the traditional belief that the world was arsgplain
composed mostly of Chinese territories. The annotations on the map state that ‘the real shape
of the earth is spherical,” and Ricci aimed to demonstrate this by ‘[drawing] two
hemispherg’ one of the north and the one of the south ‘so as to give some idea of the real
shape of the earth.” (See Figure 4.2¢! Before 1585, Ricci had made three terrestrial globes
for Wang Pan, the prefect of Shaodfifig. At the time he believed that these were the first of
their kind in China as, before his arrjvathe Chinese had never seen a geographical
exposition of the entire surface of the earth,” either as a globe or a map.?4® In 1623, the Jesuit
fathers Manuel Dias the younger and Nicolo Longobardo cteatietailed terrestrial globe.
The explanatory legend on this globe also shows their comoearhallenge the idea that the
earth was flat*4 What Ricci, as well as Dias and Longobardo, misunderstood haagheir
creations were not the first terrestrial globes in &hiand Chinese astronomical knowledge
was more advanced than they realised. The first taattegisbe had been made in China in
1267 when Chinese scholars became acquainted with the astednamd geographical

knowledge of the Arabs present at the imperial c¢dfrRicci himself was confronted by

240Ricci, The Journals of Matthew Ricci, p. 167.
241 Giles, pp.367-385 (p. 369).
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evidence of previous globe construction in the College oleS& Mathematicians in Nanjing
in 1600. He was shown several astronomical instruments, imglug globe from the

thiteenth century Yuan dynastf

As for teaching the Chinese that the earth was ripttifie Jesuits were unaware that
Chinese astronomers were writihng of the sphericity oktih in the second century BCE.
In addition to this, the Buddhist textual canon which waveysd through Indian conduits
contained texts on scientific subjects, including Gredédomsmy?4® Whist mathematical
astronomers used ecliptic as well as equatorial coordinatke telestial mapping, Chinese
cartographers saw no reason to project them onto the?€afthis was because traditional
Chinese world maps were cultural statements about thd, wather than accurate
renderings. Therefore, geographical realism was not impéttarfto the traditonal Chinese
cartographer in a society where majesonstrated China’s political power and authority it
was of little importance whether the earth was flatpbiescal. Chinese maps served a
variety of purposes, whilst some were practical educatios, totlers were a means of
asserting territorial claims and depicting the percendd detween the heavens and the
earth?°1 Schooled in the European cartographic tradition, the Jekditsot comprehend the
fact that the Chinese could know that the Earth wasisphdaut stil depict it as flat. It was
not lack of skil or backwardness that determined the natuteadifional Chinese

cartography>?
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The Jesuits did not introduce globes to China, nor did thep tha Chinese that the
earth was spherical. What Jesuit cartography offerednexasgeographical knowledge and a
more scientific approach towards cartography based on maiteimatecision. The
missionaries probably believed that they were usherircartographic revolution in China.
This can be seen in the words of Ricci’s fictitious Chinese scholar from The True Meaning of
the Lord of Heavenwho is so impressed by western mapping techniques and Ricci’s map
that he states that ‘there is not the slightest error in it.”2°3 Everyone to whom a copy of Ricci’s
map was presented seemed to rejoiceeding its truth. One scholar ‘esteem[ed] it so much
that he [kept] the print with him, not wanting anyone tonleabout it except those to whom
he slowly [presented] it.”>4 However, the Jesuits did not have the impact they belieVee
popularity of Ricés map with scholars was probably down to its intrinsic novelty and
exoticism, rather than revolutionary cartographic tegles. At the height of Jesuit power in
the seventeenth century they helped create more nagtibally accurate local maps, but had
little long term mmpact on world maps. Ricci’s map exerted little influence on Chinese
cartography. Chinese world maps produced after the presetiee Jafsuits continued to
depict the world traditionally with foreigners existing m@aausly on the fringes of the
Chinese Empire, and whole continents as tiny offshore islandsonsequential additions to
China’s landmass. Not until the late nineteenth and early twentieth centuries was

mathematical precision considered a cartographic end fniitsghina?5°

Mapping the world and reporting on the social customs aftigbitants was an

essential precondition of the Jesuits’ accommodation policy and the sharing of information.256

253 Ricci, The True Meaning of the Lord of Heaven248.
254From a letter of Father Matteo Ricci, Maceratéie,thirteenth of November, 1584, from the cit@afnton
in Jesuit Letters from China 1583%ed Howard M. Rienstra pp. 26.
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Therefore, it might seem strange that Ricci introducedhipulations and misrepresentations
into his map. However, his purposes become far clearer \nbedeta of sharing geographic
mformation is considered along with Ricci’s desire to depict Europe in a particular way. The
poltical thought behind missionary mapping was that a rét@mgy of the rigor and precision
of Western mathematics and astronomy could reinforce uthersty of Christianity; if the
missionaries displayed accurate knowledge of the visibledwibeir claim of expertise about
the unknown regions of Heaven and Hell would be suppéttethis is an aim of Ricci’s

map, but | propose that he also aimed to manipulate the imae wbrld presented to the
Chinese in order to show that Europeans and European oufreenot a threat. In its
discussion of Ricci’s map, this dissertation refers to the Beiing example of 1608eent

Kunyu Wanguo Quantu meaning the Universal Map of the World and @st@pfri

Ricci was certainly capable of making a map up to contempaary modern
European standards. At the Jesuit college, Ricci had atdairsufficient knowledge of
mathematic$ as he was‘the disciple of Father [Christopher Claviui Rome.’2%9 Clavius
(1538-1612) was a remarkable mathematician and one of the espsicted astronomers in
Europe. One of the results of his work was that mathematidsnatural phiosophy were
granted a place in the Jesuit curriculkfth. The Ratio Studiorum, states that the professor of

mathematics should lecture on the elements of Euclichléat when the students had become

257 Jacques Gernet, ‘Christian and Chinese Visions of the World in the Seventeenth Century’, Chinese Science, 4
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more alept, ‘add something of geography or of the sph&¢teln examining the accuracy of
Ricci’s map, the implications of Clavius having been his tutor are highilynificant. Ricci,

also a talented mathematician, was drawn towards the sdoj@wy his education. Clavius
was famous for inspiring his students with his own origivark, particularly astronomical
observations and geographical calculatiéfdsUnder Clavius, students learnt to use
astronomical and cartographical equipment to calculate eclipseé measure the position of
the sun to determine longitud&s. Geometry enabled the imagination of celestial space and
thereby faciltated the process of cartography, which wpanrgling in the sixteenth

century264

Ricci created his first map in 1584 after mandarins shaawemterest in a chart
hanging up in the Zhaoging mission house. Laven quest@sssumption that this was a
map of the world, saying that it could have been a famouseqolpfe by Mercator or
Ortelius, but Ricci lamented in 1585 about the shortage of bodis possession and was
grateful to receive a copy of Ortelius’ Theatrum Orbis Terrarum in 1608. From this, Laven
concludes that it is unlikely that the Jesuits had daabh volumes in their possession early
in the mission and so the map was probably a cheaper andumctienl navigational
aid 265> However, | believe that whist the exact authorship efrtiap is uncertain, it was
undoubtedly a map of the world. In two different translation of Ricci’s journal there are
references ta world map being on the wall in Zhaoqing: ‘the Fathers had in their hal a map

of the world’, and ‘hanging on the wall of the reception room in the Mission House,” there

261 ‘The Ratio Sudiorum of 1599, trans. A. R. Ball, in St Ignantius and the Ratio Studiorum, trans. MagjeH
Mayer and A. R. Ball, ed. by Edward A. Fitzpatrifkondon: Mcgraw-Hill Book Company, 1933), pp. 1254
(p. 175).
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was ‘a view and a description of the entire world.”26¢ The world map in the mission house
sparked a great deal of interest. Wang Pan the Pref@ébaofiing ordered Riccio translate
all the annotations of the map since he wanted to print and circulate it in all of China.’287 To

Ricci, this was an opportunity to continue networking with litbeati by presenting himself
as an able mathematician and cartographer, but also an ojypdduntroduce cartographic

propaganda to the Chinese.

The most striking aspect of Ricci’s map is the arrangement of the continents: Europe
is consigned to the upper northwest corner; the Americatineain occupies the eastern half
of the map; whilst the Pacific Ocean, with China omiestern edge, dominates the centre
(See Figure 4.1). The geographical arrangement clearlprdnates that the map was
designed for a Chinese audience. Howetler foundation of Ricci’s mapping method is the
Ptolemaic model, and his sources were from the forefronarlyf modern European
cartography®® Baddeley believes that placing China in the centreneaa cartographic
innovation, but that Ricci copied a European map, shifting ldiee galong the equatorial line
untl China occupied the place he desi#&UThis is supported by Ricci’s journal which states
that he was ‘obliged to change his design,” and ‘[omit] the first meridian of the Fortunate
Islands.” This enabled ‘the Kingdom of China to appear right in the centre.’?’% Ricci made a
further accommodation to Chinese tastes by presentingifdinenation on his map through

annotations rather than images.
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To determine the @t of Ricci’s misrepresentations, it is important to understand
which European maps he was using as his main sourcebpwanke departed from them.
Heawood states that there seems no reason to look beyond itie ongps of Ortelius and
Mercator for he main sources of Ricci’s map.2’t Wallis and Grinstead also suggest that
Ricci’s insets of the polar hemispheres seem to have been inspired by Petrus Plancius.?72
Ricci appears to have relled mainly upon Ortelius for lagdvmap, especially in the oval
projection adopted’3 However, as there is no complete accord with any singteli® map,
it is probable that Ricci used his own discretion in compiligy map, drawing on Mercator,
Ortellus and Plancius as his main sources, and occagiam@albulting general geographical

literature274

It has been stated that the aim of Jesuit maps was tieeasbceptance of their
teachings by demonstrating their technical and cartoigedpbkils. In addition to this, the
textual information that adorns Ricci’s map was derived from both European and Chinese
works?27® One of the most important Chinese sources that Ried fms his mapping of
China was Guang Yu Tu. Printed in 1555 this was a revised méap wfork ofanearlier
cartographer, Zhu Siben (1273-1333Riccis use of Chinese sources ensured that his
audience would find familiar geographic and ethnographierstits about the world within
the map. It is probable that Ricci hoped his accommodation itesehtastes would
encourage literatto accept his misrepresentations and manipulations of Europdare and
geography. These were: the claim that Europe was pearefulinited in the Catholic faith; a

choice of map projection that distorted Europe; a slight elamyadf the western lattude of
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mainland Europe; and a significant manipulation of the &amaind the Black and Caspian

Seas.

The Jesuits knew the delicate situation in whicly theerated, and needed to present
an image of Europe that would most appeal to the Chindse Hiie annotations on Rits
map describing Europe are designed specifically to achiesaith They claim that all
countries in Europe ‘follow no heterodox doctrine, but are reverent adherents of the holy
Christian religion,” and that the Pope is ‘revered by all.’2’7 In the late sixteenth and early
seventeenth centuries, this was quite simply not tke. dehe purpose behind this claim was
to convince the Chinese that Europe was peaceful, sopbdtiead worthy of respect and
interest. This desire to control information and be the solyrce of knowledge about Europe
accessible to the Chinese, is shownMalignano’s insistence that other religious orders
should not be allowed into Japan or China. In 1558 Valignano wroteilip Pof Portugal
saying that the attempts of other Catholic orders to &ia made the mission more
dificult and would cause embarrassment because the mandaoiuld react with distrust®
The Jesuits wantetb keep the ilusion of a unted Church and prove the vera€itheir
teachings, which would be questioned if the Chinese knewuteextant of European
sectarianism. Valignano argued that the success ofiis®on required complete uniformity
of doctrine so as to exercise a degree of cultural cérifroh demonstration of the unity of
Europe would prove that further contact with Europeans anddhtinuing integration of the
missionaries into Chinese society would not upset thendmlaf state. The image of a united
European Christendom presented by Ricci was aimed at dravparallel in the Chinese

mindset between the achievements and learning of Chames&uropean civilisation. This
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was the simplest form of manipulation for Ricci to employ,tpdrecause the Jesuits had full
control over this information as the Chinese had no atbarces of information about
Europe with which to oppose his statements, and also becaelEiton no geographic

misrepresentation.

Two sections of Ricci’s map are particularly mteresting to examine when considering
geographic misrepresentation: his depiction of Europe; ardnthearound the Black and
Caspian Seas. An analysis of these areas in the light of this extract from Ricci’s journal

reveals some aspects of his propaganda.

When [the Chinese] saw on the map what an almostiteiirstretch of land and sea lay between
Europe and the Kingdom of China, that realisation seletoediminish the fear our presence had
occasioned. Why fear a people whom nature had plactd away from them, and if this geographic
fact of distance were generally known by all the Chinés® knowledge would serve to remove a
great obstruction to the spread of the Gospel througheukingdont2®

This extract demonstrates that Ricci was aware ofe€éirsuspicions about Europeans and
that a geographic demonstration of the distance betwedwdheould alleviate some of this
mistrust. Itis impossible to know how the areas of Europe tendlack and Caspian Seas
were depicted on the first two editions of Ricci’s map, but I would like to suggest that, by the

time of the third edition in 1602, Ricci had purposely, on theshzfsio new geographical
knowledge, differed from his sources of Mercator, Plancius Catelius and manipulated
geography so as to increase the distance between Europe igand| ®klieve this to be the
case because there seems to be no other reason, aside fipmatnag and controling the
information that Ricci knew would appeal most to the Chinémehim to have departed from

his sources in key areas. The Jesuits wanted abovengd, tho be successful in their

proselytising mission and turn souls towards Christianityaia which in Reformation

280 Ricci, The Journals of Matthew Ricci, p. 1668.
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Europe, justified all manner of mea®. In this case, the practice of dissimulation and
selecting certain information to either disguise or mdalipuwas essential to Jesuit

Successes.

Ricei’s depiction of Europeis markedly different from his sources. On his map,
Europe appears stretched, as wel as smaler and lescaignifnestling in the upper left
corner. The section of the 1569 Mercator map which displaysndjeity of Europe as well
as North and Central Africa, does not appear to differ greatiy & modern map covering
the same region (See Figure 5.2). The boot shape of Italyais arhd well defined, as is
Greece with its many islands. All the countries witBiarope are in roughly proportionate
size to one another, and the western most edge of Europe anlideedrom Ireland to Spain,
falling just short of the longitudinal line of ten dege@his is very similar to two Plancius
maps of 1590 and 1594 (See Figure 6.1). Whist they adopt a slightiserdifferojection,
demonstrating the sphericity of the earth by presentiag tivo hemispheres, both maps also
mark Europe’s western most edge on the longitudinal line of ten degrees (See Figure 6.2).
Ortelus world map from the Theatrum Orbis Terrarum similarly places Ireland and Spain

just short of the longitude of ten degrees (See Figure 7.2)

Riccr’s Europe, in comparison to his sources, appears inaccurate and elongated from
east to west. This is partially due to his choice of projeds, in al maps, distortion
increases as the view moves towards the periphery. As Ricci’s map is not Eurocentric,

Europe appears distorted and diminished. However, even wheas ¢aissidered, Ricci stil
extended France and Spain to the west so that Spain rgedtabe longitudinal line that its

shares with Ireland on the other maps, and instead ssetotvards the longitudinal line of

2811 gven, p. 26.
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West Africa (See Figure 4.2). The extension of France gaih % a relatively small
adjustment in itself, but because of the extra distortion caused by Ricci’s choice of projection,
Europe appears diminished in its north to south extension, laasvabngated away from
China towards the west. Ricci’s placement of China in the centre of his map was primarily
aimed at conforming to Chinese tastes. However, it alseddis purposes because
elements of misrepresentation, manipulation, dissimulagioch distortion were all part of the
policy of accommodatio. The map’s oval projection, combined with China’s location in the
centre, allowed for a greater distortion of Europe’s north to south, as well as east to west

extensions.

Cartographers make choices about how every detail of tiagis m presented as well
as what they include or ori#? It is striking that Ricci’s depiction of Europe, as well as
seeming diminished and elongated, is far less accurétedelineations of the countries than
compared to his sources. Italy’s distinctive boot shape is hardly recognisable and Greece
lacks any hint as to the intricacy of its coastine (Sgere 4.2). Ricci had access to maps
that displayed Europe’s countries in great detail, but his map provides only a rough idea of
their relative positions. This is because he was noested in sharing any accurate
information about Europe to the Chinese, geographic or otkenide only required a rough
image to accompany his propaganda statements which eemtk important aspect of his
representation of Europe. This is clearly shown in t@tations that cover the map where
far less information is provided about Europe than other phtte world?83 The Europe
that Ricci presented to the Chinese was a peaceful dged um devotion to the Popeit bore
little relation to the true poltical condition. Therefore, the exdetpe of Europe was of little

mmportance on the map, just that it existed. The only area of Ricci’s map where geographical
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accuracy was particularly important was China itseipws by the fact that the geography of

China is decidedly superior to that of Eurépe.

Ricci demonstrated Europe to be peaceful through his aonstatthich
misrepresented the religious diversity and poltical tessiohearly modern Europe. The
depiction of Europe on the map as diminished and distant frona,Glias caused partly by
his choice of projection, and partly by a slight extension efilropean landmass to the
west. A more significant extension was Ricci’s adjustment of the geography of the land
around the Black and Caspian Seas to further distance fihinaEurope. On the Mercator
map of 1569, the western edge of the Black Sea lies on theudongit line of fity six or
fity seven degrees (See Figure 5.3). This matches botbilBlanaps, as well as being
almost identical to Ortelius’, who places the Black Sea’s western edge on a longitude of
roughly fifty eight degrees (See Figures 6.3 and 7.3). On this point, Ricci’s map conforms to
his cartographic predecessors, and all four map makers tagtetbere existed a longitudinal
alignment between the west coast of the Black Sea aratahgust to the east of the Cape of
Good Hope (See Figure 4.3). Ricci’s deviation becomes evident when the eastern edge of the

Caspian Sea is examined.

The maps by Mercator, Plancius and Ortelus are al, brapaigking, in agreement
as to the position of the east coast of the Caspian Seae ®tethator map it falls on a
longitude of around ninety nine degrees, which is aboutwajf between Oman on the
Arabian Peninsula and India (See Figure 5.3). Ortelius comdgtirsMercator almost exactly,
as does Plancius on his world map of 1590 (See Figures 7.3 and 6.3)sPlamsed his

representation of the Caspian Sea in his 1594 map, suggdsinthet longitudinal line falls

284 Giles, pp.367-385 (p. 378).
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within the Arabian Peninsula itself (See Figure 6.3). Ricci’s map, however, is significantly
different. If his longitudinal line is folowed southwardestead of being near the Arabian
Peninsula, it roughly equates with Sri Lanka (See FiguB). This extension can also be seen
if the longitudinal lnes that span the Black and Cas@eaas on the maps are counted.
Mercator, Ortelus and Plancius depicted the whole aresingvabout forty degrees of
longitude, whilst on the Ricci map it is around fity éSeigures 5.3, 7.3, 6.3 and 4.3). This
strange and seemingly unfounded decision makes the positimangfcentral Asian cities
highly peculiar. The enormous lateral extension of tleekBhlnd Caspian seas means that the
space available for the countries in that area is hifjnited. Tibet, for instance, is almost
entirely crowded owt®® This choice only makes sense when Ricci’s desire to distance Europe

and China from each other is considered.

The Jesuits misunderstood fundamental elements ofaraditChinese cartography.
They underestimated the scientific knowledge that alreaabged within China and believed
that they were introducing revolutionary and precise mgpfachniques. In reality, Chinese
mapping methods remained relatively unchanged and thésJbadi little long term impact.
It is highly significant thaRicci was unwilling to give up his copy of Ortelius’ Theatrum
Orbis Terrarum to the imperial eunuchs in 1600, as this would tadermined the
information control in Rici’'s own map. Ortelius did not place China in the centre asol
Europe appeared larger and more significéiat in Ricci’s map. Ortelius’s map also did not
include the manipulations of a slight westward extensiokRuadpe, or a large eastward
extension of the Black and CaspiagaS These interventions were intended to increase the
distance between Europe and China, demonstrating thatwhserao need to fear a miitary

or cultural intrusion into ChinaRicci’s map did not share accurate geographical knowledge

285 Giles, pp.367-385 (p. 383).
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with the Chinese; Europe was indistinct and the anmbtdescription about it was
propaganda intended to aid the integration of missionariesChinese society. The map was

key component of Jesuit misrepresentation and manipulatiamfomhation about their

homeland.
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4: Hidden Knowledge

Misrepresentations and manipulations were essentialstii eiccess in China.
However, they had to prove to their superiors in Europe libsgtwere promoting orthodox
Christian practices. This chapter examines esotegpects of Jesuit teaching in China and
how they misrepresented their own actions and policiespiorteeto Europe, justifying their

changes and their presentation of themselves.

Reformation Europe was gripped by relgious tension and tfivaton. The
Council of Trent (1545-63) was intended to end the schism i€Hiech, but resulted instead
in Christian Burope’s permanent division.?86 Throughout Europe orthodoxy and heterodoxy
were intensely debated, with many Catholic thinkers wbitiat abandoning orthodox ways
would weaken Christian Europe. Theodor Loher wrote in 1535 ther Wneece became
schismaticit ‘was cast away by God, [an]l into the hands of the Muslims.”?8” He stated
Christianity hadbecome ‘tainted by all manner of dissent, sects, and heresies.’288 Hsia
compares the Catholic Church during the Reformation to a&fidied by the contagion of
Protestant heresies, and the Jesuits as its blood vesstekng life and energd#® However,
Feingold shows that Jesuit scholars in Europe were oftem angkadventurous in their
discussions despite the dangers of such exchanges, bspeitiaheretics2?® The Jesuits
were criticised from within and outside the Church fairtteachings and wilingness to bend

the rules of orthodox3?! Prominent in these attacks wBkise Pascal’s, The Provincial
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Letters,which delivered a permanent blow to the order’s reputation and to their casuist

teachings:92

The Reformation led to crises of conscience caused bgssiee and conflicting
demands for oaths of allegiance from various leaders. @gswias the study of cases of
conscience and moral diemn#&8. Jesuits were closely identified with this practice amede
criticised for it, as well as for probabism and mental regien?4 The Jesuit with whom
Pascal debates in The Provincial Lettefss to probabilism as ‘the very A, B, C, of our
whole moral philosophy.’?®> The Jesuit explains that ‘an opinion is called probable when it is
founded upon reasons of some consiitefrA and that the authority of a ‘learned and pious’
man is ‘entitled to very great consideration.” When Pascal asks how to choose between two
contrary authorities, the Jesuit replies that ‘[a man] has only to follow the opinion which suits
him best.”?%¢ Pascal depicts probabiism as the hypocritical art of dageiwonscience for the
pursuit of personal interesgnopinion supported by many Catholics as well as Protestdnts.
Mental reservation and equivocatiovere aimed at concealing or dissimulatitig truth
without incurring the sin of lying. Equivocation entaildae tuse of words or expressions with
a double meaning different for the speaker than for the heAtlegreadviental reservation
was an untrue statement followed by an unexpressed additile mind which made it
true2°® The example of mental reservation provided by Pascal is that a man may swear ‘that
he never did such a thing (although he actually did itgning within himself that he did not

do so on a certain day, or before he was basrpng as the words ‘he employs have no such
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sense as would discover higaning.’?%° The justification behind mental reservation was that
God would know the reserved mental part and understand the true meaning of the person’s
utterance’?® The fractured nature of Christianity in Europe, and ¢leeif on orthodox
teachings, forced the Catholic Church to demonstrate toifdethal and external critics that
its missionary efforts were conducive to the expansioa genuine form of Christiani§p!

The Jesuits were at the centre of this as they doohindie evangelisation of South and East
Asia 392 Facing criticisms of laxity and hypocrishey had to justify their actions and show

they were teaching Christianity in a way which would ppraved of in Europe.

The extent to which Christianity could be adapted to the allind social traits of a
local civilisation was a matter of contention in EurépeThe accommodation policy was
folowed by Jesuits in China, Japan and India. Audacious adaptatiowed the
missionaries to implant Christianity beyond the narrowtdinaf the thalassocratic sphere of
Portuguese influence established in Asia after Vasco d@&4d498 voyage® However,
simple success in implanting Christianity into otherucett did not fully justify to those in
Europe the changes that were made to the faith. Alit Jeserbooks were edited by the
secretary of the Society, who enlisted others in tramglatbbreviating and censorif).
These editors wanted to describe a triumphant and cultusaghgrior Christianity, whereas in

realty the missionaries were writing of the necgsstta cultural transformation of European
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Christianity into a Chinese settif@f This led to misrepresentations, justifications and often
censorship being used in the reports that returned to Eukogthing deemed not to be of
beneft to the public, or hard to understand, was edited oybrapdganda inserted. Jesuit
letterbooks were not pieces of disinterested historical sshipla but rather tools used to

promote interest and support for their missionary endea®¥durs.

This propaganda can be seen clearly in missionary textsc99, when the Jesuits
were presenting themselves as literati and publichcisntg Buddhism, Ricci and a famous
Buddhist preachetXuelang Hong’en, held a heated debate which Ricci recorded in detail He
stressed that Xuelang, ‘differed from the other Buddhist clerics in being a great poet,
intelligent, andlearned in the doctrines of all the sects.’3%8 The propaganda stressing thehtrut
of Christianity is obvious from Ricci’s description of Xuelangs ‘fantasy.’3%° It is then
reported that ‘all of Nanjing spoke about this dispute,” and that ‘the father debated the famous
Buddhist monk and was victorious.’319 The early missionaries to China had great difficulty in
explaining why the Gospel had to be accommodated to Chinesee.céiiepaganda lke this

was necessary to appease prevaiing European attitudesiabfarat cultural superiorit$t!

The Jesuits misrepresedt Confucianism in their letters back to Europe in order to
justify their accommodation to its styles, and their aflgwconverts to continue practicing
Confucian rituals. The Jesuits’ missionary strategy was centralised around forming close

friendships with the literati for the purpose of social adeament. They did not want to
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allenate these potential assets through anti-idolatngpaigns. The Jesuits chose to describe
Confucianism to Europe as a distinct and separate doctrineBiodiathism or Taoism, which
was actually belied by the syncretic nature of Chinedgious belief in the late Ming period.
They, therefore, engaged in discussions with those Gamfuavho rejected the late Ming
syncretism with Buddhism, and focused on ancient Confueis31? One such scholar was
Zhang Huang. In a letter to Duarte de Sande, Ricci said that Zhang was considered a ‘master

of the doctrine of the literati,” which ‘is very similar to ours because there is nothing about
[Buddhist] beliefs and only treats virtues and ethics in this life.”’313 This in itseff was not a
complete misrepresentation as Confucianism is not a relgimd the Jesuits had found
evidence for this within Confucian texts. For instanceThe Analectst states that ‘the

Master never spoke of the supernatufal,], or gods and spirits14

The misrepresentation lay in the statement that tiwere clear divisions between
Buddhism, Taoism and Confucianism. In a letter to Pasio, Ricci stated that ‘there are three
sects in this realm: the most ancient, the lterads &ways governed China; the other two are
idolatrous, [...] and are always combated by fierati.’31> However, the Jesuits actually
knew the level of individuality and syncretic belief &mig in China, and that many
Confucian literati were also Buddhist. Not only had they tmetPrefect of Zhaoqing, Wang
Pan,who was a devout Buddhist, but Confucian texts also teach that ‘the noble-minded are
alFencompassing, not stuck in doctrines. Little people ark studoctrines316 The Jesuits
presented clear distinctions in order to justify thegn@liiness towards the literati, whose

approval was needed to live in China. Ricci stated that Confucian ethics ‘are almost entirely
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in concordance with ours,” and justified to Pasio why he ‘praise[d] the literati in [his] books,’
saying that ‘doing so allowed me to use them to confute the other sebtiivkefuting the
Confucian text$31’ This is also clear in The True Meaning of the Lord of Heaven, vihere
ficttious Chinese scholastates that ‘the superior men of my country too are vehement in

their dismissal of Buddhism and Taoism and have a deep hatred of them.’318

The Jesuits aided their misrepresentation of Confuciaras a separate doctrine by
reporting back to Europe that the literati supported theirkattan Buddhism, selecting the
views of those who did and presenting them as representsitthe entire class. An example
was Feng Yingjing, a ‘distinguished member of the class of the literati.’31° He and Ricci
became friends and remained in contact even duringy’ F@nprisonment for opposing the
eunuchs?® Feng wrote an endorsement for The True Meaning of the Lord of Heehien
stressed the enmity between Confucianism and Buddhism: ‘[Buddhists] inflated their talk as
if Buddha was higher than our Six Classitd He also published Ricci’s On Friendship, this
was particularly useful to the Jesuits because indrg seventeenth century missionaries
were not permitted to publish any works. Ricci circumventexptiocess of seeking
authorisation from the ecclesiastical censorstayining Valignano’s approval for his
practice of having his Chinese friends publish for #itnRicci did not reveal to these friends
the possible censorship of his personal writings, wanting tootdhe knowledge of the

organisational link between the Jesuit mission andgfgrgpotentially aggressive, European
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powers. He exploited the Chinese custom of friends publishiitipgsr for one another to

skirt censorship problesd23

The Jesuits’ justification for allowing some literati converts to continue Confucian
practices was that Confucianism was an ethical rakiaer pirtual doctrine. They
highlighted similarities between Confucianism and Chngga such as the Confucian
principle of reciprocity: ‘never impose on others what you would not choose for yourself,*324
Jesutt reports back to Europe avoided any mention of the dogiomas shared by
Christianity and Buddhism, and misrepresented those ofdratiliwho were not opposed to
Buddhism. In 1608, Buddhist layman Yu Chunxi wrote to Ricehen I read your
comparisons of heaven and hell, it seems you have not fligpedgh the books [of
Buddha].”325 He continued that whie the Confucian classics arehyaf citation there are
‘many places in the Buddhist sutras that are harmonidths yaur teachings. Yet, without a
casual reading, you attack them.” He concludes that Ricci’s work ‘is no different from
Buddhist teachings!’32® Jesuit misrepresentations of Confucianism helped nmirtpproval

for their mission from their superiors as well as ansigeuropean critics.

One argument put forward by the Jesuits, with implicatidor both the China and
India missions, was that monotheism once existed in pesged down from the chidren of
Adam, and this could be rediscovered by studying the writihgssiahAantiquity. Urs App,
in The Birth of Orientalism, refers to this as the Ur-tiawit the attempt to revive an ancient

original teaching that has been forgotten or adaptedradition movements arise during
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times of doctrinal rivalry or when new religions or refommvements want to establish and
legitimise themselve®’ A common characteristic is a tripartite scheme of a gollge, a
period of degeneration and then a time of regeneration. Bweng to renovate an Ur-
traditon need to define an original teaching, identify dtaes of degeneration, and present
themselves as agents of regenerati§nThe Jesuits argued that genuine monotheism had
existed in a relatively pure state in China until ihee of Confucius. Their missionary role,
therefore, consisted in reawakening the old faith, documenting its “prophecies” regarding

Christ, identifying its fulfilment as Christianity, and exading the causes of religious
degeneration such as idolatry, magic, and superstition.vasiges of ancient monotheism,
such as Confucian rituals, were permitted to continue becte Jesuits strived to reinterpret

their ancient writings as Christidf?

Feng Yingjing’s endorsement reflects this Jesuit interpretation. According to Feng the
Lord of Heaven is Shangdi, the God on High, referred to in tigsicdh texts which say:
‘fear God on High,” ‘help God on High,” and ‘serve God on High.”330 Both the Jesuits and
their converts claimed that Christian ideas had previoasisted in China, they argued that
‘our Lord of Heaven is the Sovereign on High mentionedenancient [Chinese] canonical
writings. 331 However, there was a difference in their approach. krdetb Europe or their
superiors, the Jesuits justified their attempts to regenean Ur-tradition by comparing
Chinese civilisation, to the civilisations of Europeatiqaity which were so admired by
Renaissance scholars. In one letter, Ricci statedrdmat antiquity, the Chinese have

folowed the natural law more exactly thanour countries.” He claimed that Chinese idols
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were less destructive than those of the Egyptians, Gesek&®omans, and reinforced the
point that the books of the literati, ‘which are the most ancient and most authoritative,

describe no worship exceptrfthat of heaven and earth and its lord.”332

The Jesuits” Chinese converts, on the other hand, referred to more recent evidence of
Christianity existing in China. In 1623, a buried Tang dynast§e was discovered with
annotations apparently written by a Christian monk in 78&.stkle provides a history of
Nestorian Christianity in Chin&3 It inspired two ofthe Jesuits’ most famous converts, Li
Zhizao and Xu GuangqLi wrote that the literati ‘have grown familiar with [the Jesuits’]
virtuous doctrinesand practices.” However, he added that there are doubters who ‘criticise
[Christianity] as a newdoctrine,” when it had been ‘propagated [in China] for nine hundred
and ninety years!’334 Xu Guangqi wrote that the stele proved that ‘the religion of Heaven has
been known in China for more than one millennium and is not newly invented.” He used the
fact that it dated from the Tang dynasty to support therengu that Christianity is
‘harmonious with a prosperous reign.’33% The discovery of the stele was problematic for the
Jesuits. They could not use it in celebratory propaganda apdgince Nestorian
Christianity was deemed heretical, and neither could teeyit uo help their missionary
efforts in China as they would have to explain about tbsen nature of Christianity. This
last point would undermine the image of a united Europethibgtwere trying to present and

make their attempts to keep other Catholic orders out of @himtess.
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A Christian past, or at least a monotheistic Ur-traditioxstieg in China was the
basis for the Jesuits’ justification for trying to lead the Chinese back to amc@anfucianism,
which then validated their propagation of Catholic#fnRicci’s emphasis on the Ut-
traditon shows that what he really wanted to proreiga China was the Judaic basis of
Christian theology, that of a Father God. Ricci searchedr&ane biblical themes in the
Confucian canon which could have been shared by both cultures before China’s alleged
divergence. Liu treats the Jesuit search for anommotheism in Chinese texts with
skepticism saying that it never served much more thaatiaal cover for Christianit§3’ In
this way, it functioned as a misrepresentation back to Eumpestify the necessary change
towards Judeo-Christian theology, rather than the wtaothodox, designed to ensure the
success of the mission. In addition to this, Liu statestliese is no evidence that Feng
Yingjing or Xu Guangqi ever truly endorsed Ricci’s monotheistic reading of Confucian
texts338 This is supported by Rubiés who believes the Jesuits assmmmodation
opportunistically, as a temporary measure rather than ag-&elon acceptance of cultural

diversity33°

To wed Christianity and Confucianism through a monotheistietradtition, the
Jesuits needed to provide a link between Chinese history einawn understandings of
biblical history. This manifested itself in the hijacking of the other culture’s history and
embedding it into a biblical scenafit? The Jesuits knew some Chinese history and were
‘accustomed to use the authority of [Confucianism] to their axvlantage, by commenting

only on what happened since the time of Confucius, who bade five hundred years
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before the coming of Christ.”341 The Jesuits could not reject Chinese historical marsat
without alienating the lterati. To help them draw pdgsalletween biblical history and the
Chinese annals, which would then need to be justified riopgy the China missionaries
made use of Septuagint chronology. This particular readingolofbihistory added 959
years tathe world’s age, meaning that the date for the start of human history preceded that of
the Chinese annalé? This revision of biblical text brought the Jesuits mackicism, as it

opened the possibility of challenging biblical authott.

Such actions were at the root of Jesuit misrepresematnd paradoxes. In China
they made maximum use of European classical heritagenkimg| together stoicism with
neo-Confucianism, whilst simultaneously in Europe theyewdghly selective anti-Erasmian
humanist$#4 It seemed baffing to European readers that the Jesuild concurrently
mantain that ancient Confucians believed in one God, whisuing that Confucian rituals
were purely seculd*® The Jesuit misrepresentation of Confucianism as a sesthlaal
code, distinct from Buddhism and Taoism, was necessary to app#iesein Europe.
However, their desire to combine Chinese annals and bibistiry had to be supported
through the use of unorthodox chronology, which made Europeassogutihe validity and
orthodoxy of their actions. It is clear from the discussiengvhich Jesuits in Europe were
wiling to engage, and their use of dissimulation, cagusitd probabiism that they were not
afraid to experiment with notions of orthodoxy to spread theiist@m message. It was this
readiness to experiment that created the need to performnaiiglact, constantly justifying

their actions, which could only last for so long.

341 Ricci, The Journals of Matthew Ricci, p. 448.
342 App, p. 34.
343 Rubiés, pp.237-280 (p. 265).
344 Rubiés, pp.237-280 (p. 257).
345 Rubiés, pp.237-280 (p. 275).
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The Jesuit aliance with Confucianism was based onmirggsehemselves as
educated scholars and rejecting Buddhist and Taoist idethe dasis of rationality. The
True Meaning of the Lord of Heaven scorns Buddhist teachings asefanta®l superstitions.
Ricci, in his voice as the Western scholar, dismissesBildelhist belief in reincarnation as
ridiculous as it would introduce ‘great confusion into the rules governing human relations.’346
He argues that as Buddhists do not kil animals in cageatt®ethe reincarnations of parents
or friends, ‘how can they bear to yoke oxen to the plough to till their fields?” Farming was
essential to life and could not be abandoned, nor the useughtdemimals avoided. This
proved to Ricci that ‘the assertion that men can be transformed into animals cannot be
believed.”34’ From the mid-1590s onwards, the writings circulated by thdtsles China had
a strong humanistic, rather than religious orienta¥i8nThe connections formed with the
literati through rejections of Buddhism and reasoned argismevere highly useful to
securing the Jesuits an expanding network of powerfuldgighat they could rely on.
However, what made them successful was also their wesaKhaough the approach of
complete rationalty and logic, the Jesuits backed themsdit@sa corner and made it
difficult to discuss Christian mysteries or revelatiéts. This meant that the Jesuits had to
outwardly dissimulate and misrepresent their religion by daelnonstrating its moral and
ethical teachings, with the additional notion of the Jufaither God. Simultaneously, they

had to control knowledge of the miracles and revelations petbrby Jesus as esoteric

teachings reserved only for the Chinese who had alreaiyerted.

346 Ricci, The True Meaning of the Lord of Heaven2p17.
347 Ricci, The True Meaning of the Lord of Heaven2p5.
348 Willard J. Petrson, ‘Learning from Heaven: The Introduction of Christianity and other Western Ideas into
Late Ming China’, in China and Maritime Europe 1500-1800: Trade, Settlenbiplomacy, and Missions, ed.
by John E. Wills (Cambridge, Cambridge Universirgds, 2010), pp. 78-134 (p. 94).
349 Lju, pp.167-183 (p. 180).
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It is clearly stated in Ricci’s journal that when ‘going anywhere in China, for the
purpose of spreading the Gospel [Ricci] had always to cohieatention, on first
acquaintance.”3°? The Jesuits knew that miracles of the Christiarh, fais well as the miracles
being performed in China by the missionaries which \a#iracting converts from the
common people, would not appeal to the literati whom the Jesuiided3>! The intentions,
which Ricci had always had to conceal, can be seen in dme dfeams. He met a stranger,
who asked him if he thought he cotighroot an age-old religion and replace it with a new
one?’ Ricei’s journal records that he had always kept this ‘ultimate design an utter secret.”3%2
This passage is interesting, not only because Ricci igtiadnthe fact that he kept his
missionary role completely secret, but also because ithexe mention of a synthesis
between Christianity and the Ur-traditon of ancient masth. The Jesuits were highly
successful in cultivating the friendship of the Confuckarati, and became well respected
for their knowledge and scientific capabilties, but had taudisgmany elements of their
religion through misrepresentation and manipulation. €selirwas that many lterati were
bewidered by Jesuit activities in China. This is sunssar succinctly by scholar Li Zhi,
who in 1599 wrote ‘I have no idea why [Ricci] is here.” He wondered whether Ricci wanted
to ‘use his teachings to change our Confucian learning, buystiva would be sily353 The
Jesuits’ esoteric practices and manner of conversion meant that Li Zhi had no knowledge of

their western teachings.

The most famous proselytising text from the mission is Ricci’s The True Meaning of

the Lord of Heaven. The starting point of thisrk was Ruggieri’s earlier catechism The

350 Ricci, The Journals of Matthew Ricci, p. 270.
351 aven, p. 221.
352Rijcci, The Journals of Matthew Ricci, p. 273.
353 etter bythe Chinese dissident and scholar Litdha friend, in which he describes his impressioiRicci
(ca. 1599), in Matteo Ricci & the Catholic MissitmChina: A Short History with Documents ed RonR@-
chia Hsia pp. 89.
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True Record of the Lord of Heaveért A significant difference between these texts isr thei
dealings with the itricacies of the Christian faith, and Ricci’s reliance on misrepresentation
through esoteric teaching. In B&icci wrote that Ruggieri’s catechism had been ve
received and that it ‘presented all the things necessary to be a Christian,” refuted the

‘principle sects of China,” and outlined ‘the Ten Commandments, the Pater Noster, and the
Ave Maria.’3%% For his later work, Ricci retained the scholastic ratiemaliof Aristotle and
Thomas Aquinas to discuss the existence of God, the immgriafithe soul, the distinctions
of humans from plants and animals, and the divine judgewiegdod and evil after deat®
Elements that Ricci neglected to cover in his own workcgthwhiad been articulated by
Ruggieri, were the Apostle’s Creed, the Sacraments, the Ten Commandments, the Lord’s
Prayer and Ave Maria. The discourse which existed in Ricci’s work which was absent from

Ruggieri’s was the detection of a monotheistic Ur-tradition357

Ricer’s deletion of certain doctrinal points was designed to present a Christianity
based on ethics and rational argument. He stated thatdfienaries needed a new
catechism ‘since the other which was composed in the beginning, has not succeeded as well
as it should.’3%8 The change from Ruggieri’s catechism to Ricci’s was justified back to
Europe by Trigault, through his editing of Ricci’s journals. He stated that Ruggieri’s text was
written when‘[the missionaries] were inexperienced, awith the help of interpreters,” so
‘was revised, augmented and re-editecf®® In reality, all the wood blocks of Ruggieri’s work

had been destroyed on Ricci’s orders in 1594 as he had come to despise the Buddhist

354 Lju, pp.43-59 (p. 45).
355From a letter of Father Matteo Ricci, Maceratéise thirteenth of November, 1584, from the cityafnton
pp. 2425.
356 Lju, pp.43-59 (p. 45).
357 Liu, pp.43-59 (p. 45).
358 Excerpts from letters written by Riccito Gene@éaudio Acquaviva, Shaozhou, November 15, 1592, and
Januaryl5and17, 1593, pp.&®-
359 Ricci, The Journals of Matthew Ricci, p. 448.
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terminology within it26° The new catechism, with its esoteric teachings, factisea greater
extent on what Christianity was not, rather than wheias: the teaching of the Lord of
Heaven ‘has nothing to do with the doctrines of voidness and nirvana [...], but is concerned

only with leading men’s minds, through sincerity. 361

The Jesuits adopted arcane teaching styles because #w\that the crucifixion and
resurrection of Christ would be intellectually repugnanmany Confucian%? For this
reason, Christ is conspicuous by his absence in The True MegzirimeyLord of Heaven.
When he is mentioned, his entire life is summarised #lnoa single paragraph. The
Western scholar states that the Lord of Heaven ‘descended to this world Himself to save it,’
and that ‘His name was Jesus [...]. He established His own teachings and taught for thirty-
three years in the West. He then reascended to Heaven’.362 The Western scholar provides
little information about Jesus, saying only that he ‘showed many signs and His actions greatly
surpassed those of all othelinga’364 In the very brief description of Christ, what is most
interesting to examine is the end of his time on earth.akicension to heaven involves no
suffering on the cross, and merely happened ‘in broad daylight ata time clearly forecast by
Himself,” once ‘His work of preaching was complete.”’36® This description departs from
biblical history as the Jesuits knew the literati would take kindly to a God ignominiously
put to death for violating the laws of his courif§. This degrading execution did not fit the

image of Christianity they were trying to present.

360 aven, p. 200.

361 Ricci, The True Meaning of the Lord of Heaven3§0.

362 Rubiés, pp.237-280 (p. 240).

363 Ricci, The True Meaning of the Lord of Heaven449.

364 Ricci, The True Meaning of the Lord of Heaven45pl.

365Ricci, The True Meaning of the Lord of Heaven4§3.

366 Gernet, China and the Christian Impact, p. 227.
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More detailed information about the life of Jesus andntie¥ workings of
Christianity was reserved for catechumens and convéigsalbridged description was all that
was advertised to the Chinese. Peterson states thatwRisajjuite explicit about this aspect
of his work3” The True Meaning of the Lord of Heaveas ‘chiefly adapted for use by the
pagans,” because ‘it was thought that the neophytes would receive sufficient religious
instruction from the catechism lessons they attendezhtashumens, and from the frequent
exhortations they attended, after their conversion.’368 Therefore, Ricci’s work, which
publicised Christianity to Chingconsisted entirely of arguments drawn from the nhktura
light of reason, rather than such as are based upon the authority of Holy Scripture.’369
Consequently, Christianity was misrepresented by the caftiolormation through esoteric

teachings; only certain assimilable aspects of tligiorel were allowed to be published and

circulated among the Chinese.

One of the first Jesuit catechisms in the Far East samposed by Alessandro
Valignano in 1586. This was a textbook used by every aspiringonasgi to Asia and
student in Jesuit schodi&® The True Meaning of The Lord of Heaven was partially modelled
after Valignano’s catechism and partly after Ruggieri’s, but with Ricci’s own esoteric slant
applied. It was not a catechism in the traditonal senta ptaeparatio evangelica: a way to
entice the rationalist upper echelon of Chinese sodwetydh the refutations of the
corrupting religions of Buddhism and TaoidM. Ricci justified his approach by arguing that
he was attempting to establish a firm foundation of knowlealgeut Christianity. It

represented an introduction to the Christian undersigndf the name of God, with the

367 peterson, pp. 78-134 (p. 95).
368 Ricci, The Journals of Matthew Ricci, p. 448.
369 |bid
370 App, p. 10.
371 App, p. 22.
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assumption that a fuller explanation would be sought flemJesuit$/? To use App’s

phrase, Ricci’s catechism was not yet the Good News itself, but a first step towards it.373
Removing certain elements from Christianity to redude its Judaic theological basis and
divorcing it from the strict European interpretation was the only way the missionaries’

religion would be accepted. This was demonstrated to the Jegus interaction they had
with the leader of a Jewish community in China who tey a few years after setting in
Beijing. The Jewish community had become assimilated inioe€#h culture, their leader had
already achieved the first level of the literati exatibns. He had read a Chinese book about
the European visitors and, learning that the Jesuits ‘believed in only one God,” concluded that
they must follow ‘Mosaic Law.’374 The Jewish man was so distant from the European
interpretation of the Judeo-Christian tradition thatlilenot understand the difference
between the two Abrahamic religions and “knew of no such word as Jew.”37® To survive in
China the Jesuits had to reinterpret their teachingsadaption of monotheism among the
Chinese elite was the main aim déd&®s catechism, as a full conversion to Christianity

among most lterati would be impractical to achieve. If a agioe to monotheism based on
Judeo-Christian theology could be achieved, this could be repgmatkcto Europe as the

successful spread of Christianity.

Concealment in Jesuit teachings was essential so as detet the Confucians upon
whom the Jesuits depended for support, whist stil serviegptinpose of educating people
about Christianity. As a result of the emperor’s disinclination for administration, the official

reply to their request to live in Beijing was ‘not forthcoming.’376 The Jesuits never received a

372 Cawley, pp.293-308 (p. 303).
373 App, p. 22.
374 Ricci, The Journals of Matthew Ricci, p. 107.
375Ricci, The Journals of Matthew Ricci, p. 108.
376 Ricci, The Journals of Matthew Ricci, p. 593.
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confirmation of their right to ive in Beiing, and so needwgh ranked supporters who could
aid them if there was ever an attempt to expel them.piiteess of trying to attract lterati,

and then revealing esoteric teachings to individual@ted into the faith was slow.

However, it was a perfect representation of early moderist@h honest dissimulation: the
reserved Christian individual possesses a precious inneroolyr revealed to a select féw.
Whilst effective, esoteric teachings left the Jesyien to criticism from Europe. In The
Provincial Letters, Pascal protests about the Jesuiomigsi China where the Jesuits advised
those converts who had received more instruction in bnist@&n faith than the uninitiated,

to disguise their religious devotions. Pascal records that the

permitted Christians to practice idolatry itself, witle @id of the following ingenious contrivance:
they made their converts conceal under their clothemage of Jesus Christ, to which they taught
them to transfer mentally those adorations which thegeneed ostensibly to [their idol&1®

The Jesuits walked a fine line between appeasing Confligeati, which would
alow them to remain in China, and justifying their actitmasck to their critics and superiors
in Europe. The Jesuits tried to link a reduced Judeo-Christhical and moral teaching with
an Ur-tradition of ancient monotheism that they readtinto Chinese classics. Ricci was
aware that converting the literati to European Chrisfiamiais impractical. The aim of his
catechism and the Jesuits’ strategy was for an adoption of monotheism, which could be
regarded as Judeo-Christian in disguise. This was a pi@agamiroach as it would form a
basis for later conversions to Christianity. The Jesuitsedrghat Buddhism was a damaging
addition to Confucianism that arrived in China after Empédag of the Han dynasty heard
of the teachings of Christ in the west and sent ambassan a mission to search for

canonical writings, ‘midway these ambassadors mistakenly took India to be ther goal, and

377 Snyder, p. 52.
378 Letter V, pp. 3647.
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returned to China with Buddhist scriptures which wees tbirculated throughout the

nation.”379

The removal of Jesus from Ricci’s work made it inevitable that his own evangelical
effort would be questioned in Eurog#. The Jesuits tackled this through careful selection of
information to be transmitted to Europe as propaganda. WhendRiosied a high ranked
scholarefficial an ornamented crucifix, the literatus ‘stood in silent admiration,” and said ‘it
surely is not the image of any merely mortal being, Asdroom is no fitting place to expose
the image of the Lord of Heawv and earth.’381 The Jesuits presented educated men as being
stunned by Christian artefacts and swayed by their dpmeer. This propaganda avoided
the necessity of explaining that many of their teachivgse secret. Esoteric teachings were
essential tahe mission’s survival but ultimately could not be sustained. Rubiés chalenges
Gernet, arguing that it was not fundamental cultunabrnmensurability that hampered the
mission. Rather, as the Chinese literati learnt @atstian Revelation involvedconcepts
quite different from Confucian phiosophy, the majority hale liwvish for it. It is significant
that Ricci introduced the Incarnation, but not the Restion, in The True Meaning of the
Lord of Heaven, and that his work is one of Christian apolsgetis he knew otherwise his

teachings would not be accepféd.

379 Ricci, The True Meaning of the Lord of Heaven4p3-455.
380 ju, pp.167183 (p. 180).
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Conclusion

If you look at their intentions, examine their motivasd scrutinise what brings them contentment
how can people hide who they are? How can theywhltethey really are’®

The Jesuits” motives in China were often unclear to the Chinese because of the
practice of dissimulation and esoteric teaching. In additle,ways in which they attempted
to achieve their aims earned them criticism from Eurgssential to their successes was
their policy of accommodating themselves to Chinese aesthiinguage, rituals and
mannerisms. Without these changes, they would have fmleourt the literati elte upon
whom they depended for support to continue living in China. Ther oftdlers that tried to
enter China had nowhere near the success of thesJbsahiuse they did not pursue a policy
of accommodation. The Dominicans struggled in their esttympts to enter China because
of opposition from the Jesuits and the suspicions of the @l#eghey remained concerned
with maintaining ritual purity and patrolled their commuestifor suspicious activities; their
vision of Christian life, in comparison to that of the lssuiad more rigid obligatio¥8> It is
significant that the Jesuits, despite accommodating thessséb Chinese tastes and sharing
scientific and geographic knowledge, were highly selecatth what they chose to share.
The polcy of accommodation was not based on complete openndms Jastits knew that
certain aspects of their culture and religion would eg&ahe literat. Accommodation was,
therefore, founded upon the rigorous control and manipulatiomfoofiation backed up by

tactical misrepresentations, al aimed at gaining aaoeptby the Chinese ruling classes.

When the Jesuits first entered China, they were diess®uddhist monks to tty

ensure they were accepted as relgious figures intoe§inisociety. This disguise was

383 Confucius, p. 13.
384 Menegon, p. 58.; Menegon, p. 56.
385 Menegon, p. 58.
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intended to translate their identity into a Chinese cantéswever, because they struggled to
truly express their own teachings pre-existing Chinese terminology, their identity was not
completely understood. Many of the Chinese thought thaletbeits were alchemists, which
brought them a great deal of attention. This misconceptias avesult of Jesuit secrecy and
dissimulation as they wanted to disguise the fact kiegt were financed by foreign powers.
The Jesuits thought that they proved the veracity oftéiggion through successful

exorcisms but, to the Chinese, seemingly successfulti@hrisxorcisms did not necessarily
disprove the effectiveness of Buddhist and Taoist ritudiis Was because the syncretic
nature of Chinese religious belief simply incorporated Stidonity into its framework, rather

than being replaced by it.

The Jesuits changed their garb from Buddhist to Confuciaasdvhen they realised
that monks held a lower status than the educated lit@ratconnect with the ruling eltes, the
Jesuits worked on building a network of high profile friends bgeming themselves as
scholars and bestowing gifts upon those they wished to impféey controlled information
about certain gits to increase the perceived worth oétibess. They also dissimulated their
missionary motives by emphasising European learning aodhssifip. The result of this
disguise of their missionary identity is that they @vanderstood to be scholars and
technicians rather than missionaries. The Jesuite kghly selectivein the nature of their
gifts, as well as the information they presented to theeSe about them. This is clearly
shown by the fact that Ricci was reluctant to give up a copy of Ortelius’ map, which revealed
certain information that was either irrelevant to teud cause or which they wanted to

disguise.

88



Reports to Europe, that the Chinese were immediately isgaieby the accuracy of
European maps, assumed a propaganda value that was basedesnitheisunderstanding
of the purpose of traditional Chinese maps. The differencesede Chinese and European
political thought were manifested in ther cartographic practices. Ricci’s map, while based on
some of the most famous works from the European cartogragldtion, departs from them
in certain key areas as part of the strategic attempintdavour with the highest ranked
Chinese. Ricci’s map exemplifies the central aims of Jesuit adaptations and manipulations
and showcases the vision of the world that Ricci wantedetept to the Chinese. Europe is
shown to be peaceful and united in one common belief, whichpolisally and religiously
inaccurate. In addition to this, the choice of an oval projedtr the map, combined with a
slight westward extension of Europe and a large geograpmputagion of the land around
the Black and Caspian Seas, resulted in an elongated emehglg narrowed Europe that is
distanced from China. These manipulations were, like alitlaccommodations, designed to
demonstrate that Europe and Europeans were peaceful atletbaloption of European
sciences, and eventually religion, would only serve teas® the prestige of Chinese

civilisation.

As a whole, the Society of Jesus was experimental ineitkoufs. It invested more in
education than most religious orders and became a major power ¢ultural interactions
between Europe and the Far East. The Jesuits chose imaovatys to tackle the problems
of proselytisationas they knew that attempting missionary activitie€lina in a traditional,
iconoclastic manner would meet great resistance. Tlag perceptive as to the structure of
Chinese society and so all their adjustments to thersseinel their religion were aimed at
ingratiating them with the literati. This highly sussil polcy was faced with one
significant problem: justifying Jesuit policy to critics aswuperiors in Europe. The Jesuit
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mission to China was vulnerable because of the contets lm$torical moment. Europe was
gripped by religious divisions and confrontations, pewple’s actions were under constant
scrutiny. Therefore, dissimulation became widespread gw®usli authorities tried to police

notions of orthodoxy.

Interestingly, however, it was also a period when people tlwotigeurope were
experimenting with their own notions of conformity. In paséventeenth century England,
the term Church Papists was used to denote people who dhiinkothiat attending
Protestant services was necessarily incompatible witiyy lzegood Catholié® The Jesuits
also tested the limits of their own teachings. OneiafiR maxims in On Friendship states
that ‘the harm that is done by a friend’s excessive praise is greater than the harm that is done
by an enemy’s excessive calumny.’387 This phrase is taken from Erasmus, who had been
severely criticised by Ignatius of Loyola and was genenadit considered appropriate
material for Jesuit readers. Ricci was not imited inwmtings by strict orthodox but
sought the fullest range and most significant and efieajuotations’® Had the Jesuits not
been obliged to report back to Europe and explain their actiogserits probable that China
would have been a very proftable missionary ground. Thgeinad Christianity presented to
the Chinese had been carefully constructed and editectsid tesonated as much as possible
with Confucian doctrine. They wanted to ensure that tmyd convert their Chinese
audience, who were culturally and religiously diverse sophisticated, into a general and
overarching Judeo-Christian version of monotheism. This n@asssary as the mysteries and
revelations of Christianity would have seemed lke superstto most Confucians. The

Jesuits avoided advertising these aspects of Christiamibyigh esoteric teachings. The

386 Tutino, pp.534-553 (p. 535).
387 Matteo Ricci, On Friendship: One Hundred MaximsdoChinese Prince ed. and trans. Timothy Bilings
(New York: Columbia University Press, 2009), p..101
388 Spence, p. 150.
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pragmatic solution of preaching Abrahamic monotheisfaunded upon the Judaic notion of
a single Father God, salvation and afterlfavas one aspect of the accommodations,
adjustments and manipulations that were vital to Jegcitesses in the late sixteenth and
early seventeenth centuries. However, these eventlallyo the rites controversy that ended
the mission in the early eighteenth century as tBeitdecould no longer maintain the balance

between effective policies and appeasing their criticEuiope.

In this dissertation, | aimed not to dismiss such ideasllieg8i statement that Ricci
wanted to establish a common ground for cross cultural uadeéirsy, respect and goodwill
to pave the way for proseltising, but to toyapply a more nuanced analysis to tRéfnl
believe that Ricci and other Jesuits formed many di@selships with locals within China
and that there were many instances of true crossatuliiteraction. | also attempted to show
that they were never completely open or honest about thesisend that this was a
necessity for the survival of the mission. The equalifyhe mission has been chalenged
before, most notably by Jacques Gernet, who focused on the intolitpaof Christianity
and Confucianism. | have tried to place the mission in dingegt of the contemporary
complexities surrounding orthodoxy and honesty, so as to appreegbeatimatism of the
Jesuit approach and the disguises they employed. | hope tddwmemstrated this by
integrating the discourse on early modern dissimulationitam@pplication as a means of

survival into the historiography of the early Jesussioin to China.

One of the first objects that drew me towards investigathis field was Matteo
Ricei’s map. A further aim of this dissertation wasdhallenge the conception of Ricci’s map

asa gift of European geographic and astronomical knowledge. |asaicarefuly

389 Bjlings (ed. and trans.Dn Friendship, p. 12.
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constructed piece of propaganda relying on geographic manipulatid the control of
information about EuropeMy belief that the map was a delberate misrepresentation
furthering the Jesuits’ political aims is founded upon Ricci’s deviations from his sources, as
well as the manipulation he employed in describing thegadliand religious climate of
Europe. | have examined the intercultural, cartograpbigious and scientific history of the
mission, as well as elements of material culture, wipecific focus on dissimulation and
Jesutt rhetorical practice. Much has been written omulidgtion in early modern Europe as
a tool for either social advancement or for survival wheimgapersecution. Historians like
Tutino and Zagorin have examined the relationship betwesmdiation and conformity,
whie Snyder expanded the field by focusing on the emeggeh@ discourse on
dissimulation among the dominant social groups of the OldviRegiather than examining
the development of state security apparatus or undergrougi uligroups2® However,
these have all focused primarily on dissimulation as a Earopéenomenon. | hope to have
broadened the discussion in this field by applying the tleaifalissimulation to an early
modern Far Eastern religious mission, and showing howdtiduined in a different cultural

context.

Jesuit accommodation was a policy of essential adjustnmeate by the missionaries
for the success of the mission. It was a clear stra@ggain acceptance from the highest
levels of society, and its final goal was the conversiotheofemperor and the adoption of
Christianity throughout China. The Jesuits had to uséeil imeans in the accommodation
policy: dissimulating aspects of their culture and religibat they knew were unsavoury, and
promoting their knowledge of science and mathematics fohwthiey were so esteemed. The

Jesuit mission to China experienced many dificultiesutihout the 1580s, but once the

390 Snyder, p. Xiv-xv.
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Jesuits settled on the correct presentation of therasehr had begun courting friendships
through git presentation, they had rapid success whichonigt halted just over a century
later by the rites controversy. The successes of thye Jsuit mission to China were as a
result of their dissimulation strategy which involvec tontrol and manipulation of certain
information, and the misrepresentation of their cultanel religion. | would like to suggest
that Matteo Ric¢s world map should be seen as the product of this strategy: it presents a
depiction of Europe and the world which would be most politicalyigisusly and

geographically acceptable to the Chinese elites theyeavish convert.
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Appendix of M aps

Figure 1.: The Hereford Mappamuridi.

391 UNESCO Webpage [online]. The Hereford Mappa Mug6@7 [cited 03 August 2017]. Available from:
https://www.unesco.org.uk/wp-content/uploads/2038/&appa-flat-copy.jpf
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Figure 2.: Map of 1507 by Martin Waldseemtifié?.

392 jprary of Congress Webpage [onliné]niversalis cosmographia secundumPtholomaei toadim et
Americi Vespucii alioru[mjgue lustrationdsited 03 August 2017]. Available from:

https://www.loc.gov/resource/g3200.ct000724C/
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Figure 3.: Da Ming Hunyiu or ‘Amalgamated Map of the Great Ming Empire’.393

393 Wikipedia Webpage [online]. Da Ming Hunyi Tu [ait®3 August 2017]. Available from:
https://en.wikipedia.org/wiki/Da_Ming_Hunyi Tu#/mia¢File :Da -minghun-yi-tu.jpg
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Figure 4.1.Kinyu Wangud Qudntu or ‘Complete Geographical Map of all the Kingdoms of
the World by Matteo Ricti(Third edition, 1602).394

August 2017]. Available fromhttps://www.wdl.org/en/item/4136/view/1/}/

3%4World Digital Library Webpage [online]. Great Ueisal Geographic Map, updated 24 May 2017 [cited 03
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Figure 4.2.: Polar Hemispheres on Ricci’s Map, the slight westward extension of Spain that
stretches towards the same longitude as Africa’s west coast, and a vague outlne of Italy and
Greece
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Figure 4.3.: Ricci’s (Mis)representation of the Black and Caspian Seas in agreement with his
sources as to the eastern edge of the Black Sea, thenwedter of the Caspian Sea runs on
the same longitude as Sri Lanka
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Figure 5.1.: Nova et Aucta Orbis Terrae Descriptio ad Usum Natiga Emendate
Accommodata ofNew and More Complete Representation of the TerrestriatbeGPropeyl
Adapted for use in hligation’ by Gerard Mercator.39°
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395 Wikimedia Webpage [online]. Mercator 1569 World pJapdated 25 October 2017 [cited 03 August 2017].

Available from:
https://upload.wikimedia.org/wikipedia/commons/4Miercator 1569 world_map_composite.jpg
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Figure 5.2.: Sheet 10 from the Mercator Map depicting mainlandpEushowing its western
edge at roughly 10?96
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396 Wikimedia Webpage [online]. Mercator 1569 World pig@heet 10, updated 25 October 2017 [cited 03

August 2017]. Available from:

https://upload.wikimedia.org/wikipedia/commons/4Marcator 1569 world map_sheet 10.P

NG
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Figure 5.3.: Black and Caspian Seas on the Mercator Map rufmimy56° or 57° and
ending on a longitudinal line that falls between the Amat®eninsula and India
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Figure 6.1.: Orbis Terrarum Typus de Integro Muliis in L&siendatus by Petrus Plancius,
1590, and Orbis Terrarum Typus de Integro Multis in Locis Emeasdhay Petrus Plancius,
1594397

397 Wikipedia Webpage [online]. 1590 Orbis Terrarurarilius, updated7 December2007 [cited 03 August
2017]. Available fromthttps://en.wikipedia.org/wiki/File:1590 Orbis Teman Plancius.jpd; Wikipedia

Webpage [online]. 1594 Orbis Plancius, updated 6¢eber 2007 [cited 03 August 2017]. Available from
https://en.wikipedia.org/wiki/File:1594_Orbis_Plame 2,12 MB.jpg
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Figure 6.3.: Black and Caspian Seas on the Plancius Mapsguinom 56° or 57° and
ending on a longitudinal line that falls just off the Biean Peninsula on the 1590 map and
just within the Peninsular on the 1594 map
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Figure 7.1.: Cover Map from Abraham Ortelius> Theatrum Orbis Terraruf?®

updated 24 May 2017 [cited 03 August

398 World Digital Library Webpage [online]. Theatre thfe World

2017]. Available fronyhttps://www.wdl.org/en/item/8978/view/1/ 14/
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Figure 7.2.: Europe’s western edge on Ortelius’ map at roughly 10°
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Figure 7.3.: Black and Caspian Seas on the Ortelus Mamgufiem 58° and ending on a
longitudinal line that falls between the Arabian Pauria and India
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