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INTRODUCTION

The life and woks of Matteo Ricci (1551—1610) have long
been regerded as outstanding and exemplary in the field of cultural
adaptation and missiology. He has been considered a modern pioncer
in recognizing the inherent value of the indigenous cuiture and
tradition, and adapting it to Christianity. Through the Jesuit
missionary policy of “becoming Chinese” Ricci sought to bring the
gospel of Christ to China, This meant that Ricci and the Jlesuits
decided to ally themselves with Confucian doctrine and practice,
and thus become Confucian literati or gentlemen-scholars. In their
judgment this was the best way to Christianize China.

Ricci’s critique and usc of Confucianism is the major topic of
this study. Ricci sought a distinctive type of alliance with Con-
fucianism principally because the intellectual options of Confucian
doctrine were favorable towards Christianity, and because the social
identity of Confucian literati, i.e. the intellectual and moral leaders
of the people, was decidedly advantageous. Even though such @
missionary policy was new, difficult, and demanding, it provided
Ricci and the Jesuits with a way to establish themselves within
Chinese culture and society. It also contributed to the formation of
an explicitly anti-Buddhist and anti-Taoist missiology, and opened
the way to the possibility of a Confucian Christianity. In effect
Ricci belicved that the best if not the only way to establish
Christianity in China was through the culture and tradition of
Confucianism.

The original dissertation was divided into five chapters. The
first chapter deals with an introductory exposition and a general
history of Confucianism. It begins with the original teachings
ascribed to Confucius and leads through the major historical deve-
lopment and formation of the Confucian system. It deals with the
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central Confucian virtue of jen (humanitarianism or benevolence),
the notion of heaven and its Mandate, the ideal superior man, and
the distinctive customs of Chincse rites. The historial treatment
cmphasizes the formation of a classical Confucianism and the inno-
vative developments of Neo-Confucianism. Chu Hsi and Wang
Yang-ming are singled out as the two most prominent Nco-Confucian
philosophers of the Ming period (1368—1644). This is the historical
setting for the Jesuits’ entry into China in the late sixteenth
century.

The second chapter deals with the particular historical con-
ditions when Ricci and the Jesuits came to China. The Confucianism
of the late Ming period is seen to have its own distinctive charac-
teristics. It was a period of great political and moral turmoil.
Corruption was rampant, and various forms of destruction seemed
dangerously imminent. Many reform-minded Confucian literati sought
to find salvation in a return to Confucius, There were many aca-
demies or confraternities of scholars who avidly sought to resoive
the crisis of the day. They wished to remain faithful to orthodox
Confucianism while attempting to find new and better ways to
effect a moral renewal. One such group of reform-minded Con-
fucian literti was the Tung-lin Academy. This academy was very
powerful and influential in the time of Ricci. The members and
sympathizers of the Tung-lin Academy were primarily interested
in the moral, political, and intellcctual purification and reformation
of the country. Such a Confucian program would begin with one-
self, extend to the ruling class, and reach out to the whole cmpire,
People from such groups as the ‘Tung-lin Academy were open and
Interested in the new teaching of Ricci. Many became friends, and
a few were even converted to Christienity. In this chapter we
recount how several well-known Confucian literati were attrated
and converted to Christianity,

Ricci’s contact with and critique of Confucianism form the central
subject-matter for the third chapter. Frs, Ruggieri and Ricci were
the first Jesuits to enter China under Fr, Valignano’s missionary
policy of “becoming Chinese.” As a result Ricci sought to master
the Chinese language, adapt himself to Chinese ways, and find
favorable means of introducing Christianity into China. Ricel learned
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and gradually found his way through experience. At first he wore
the robes of a Buddhist bonze as was cxpected of him. But on the
basis of his own experience, he came to realize that jt would be
better to wear the garb of the Confucian scholar and thus initially
to identify himsclf with Confucianism. In studying Chinese, Ricei
came to read the Confucian classics, This led to his radical
distinction betwecn the ancient teaching of Confucius and the
cottemporary philosophy of Neo Confucianism.  {le accepted  the
truths of ancient Confucianism, and on the basis of the Confucian
classics, he rejected the aberrations of Neo-Coufucianism. He based
his own “revisionist” orthodox interpretetion of ancient Confuci-
nism on the central doctrine of one truc God, the immortality of
man’s soul, and the nceessity of the moral sanctions of Heaven and
Hell, Ricei claimed that all these truths could be found or were at
least implied in the ancient Confucian classics. He saw anclent
Confucianism as an imperfecl cthical theism. In order to become
a complete religion it needed Christianity. Concerning the question
of Chineic rites, Ricei tolerated them but prudently added that
they should be changed,

The fourth chapter deals with the writing, publication, and
analysis of Ricci's Buok of 25 Paragruphs. Ricci’s teaching on the
practice of virtuc is presented us a general teaching of perennial
philosophy which would be agrecable to all truth-secking philoso-
phers.  [n this context the central thomes of harmony, human
limitations, and practical wisdom are discussed, Ricel directed his
teaching primarily to the Confucians in the pattern of recognizing
their wisdom and also lecading beyond it to the greater teaching of
Chrislianity.

In the linal chapter we summarize and cvaluate Ricel’s missio-
logical work by comparing the rclationship of Confucianism and
Christiunity with the relationship of Stoicism and Christianity.
The similarities ar striking, We propose that Ricei himsclf under-
stood Confucianism as a kind of Chinese Stoicism, and thus sought
to form a Confucian Christianity according to the model ol a
Stoical Christianity, Just as in Renaissance Hurope the Jesuits were
using the pagan classics of Greece and Rome as a propacdeutic 1o
Christianity, so too Ricci proposcd to use the pagan Confucian
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For purposes of clarity and precision, the titie of this excerpt has
been changed to Marteo Ricci’s Use of Epictetus.

This study would have been impossible without the assistance
and encouragement of numerous people. I can only single out a few
of them at this time. My first debt of gratitude is to my director,
Fr. William A. Van Roo, S.]J., who patiently and generously
undertook to guide me in this work; he was generous with his
time, unsparing in checking and correting my work, and most con-
siderate in offering helpful suggestions and guidelines. Special
thanks are also due to Fr. Joseph Shih, 8. J., who originally pro-
posed the thesis topic and who introduced me to Ricci’s Book of
25 Paragraphs: he was most kind in explaining the intricacies of
Confucianism and its history, especially in the Ming period when
Ricci was in China, I also wish to thank in a special way my
fellow Jesuits at the Collegio Bellarmino who in their own way
patiently and lovingly supported me in all my ups and downs. I
would like to extend my gratitude to my religious superiors in
Wisconsin and Korea who have given me the opporiunity and
privilege of doing this work.
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classics as the prolegomenon to Christianity. Ricci understood
western Stoicism and Chinese Confucianism as similer moral philo-
sophies of life used to form and educate the cultured gentleman or
superior man, This understanding is confirmed by the discovery
that Ricci’s Book of 25 Paragraphs is f undamentally a translation
and paraphrase of Epictetus’ Encheiridion. Ricci’s struggle to establish
a Confucian Christianity also led him to a new understanding of the
secular-as-sacred.

In the presentation of the dissertation we have translated the
Chinese text of Ricci’s Book of 25 Paragraphs into English, and aiso
provided the paraliel texts of Epictetus’ Encheiridion, in Section I,
C. Unless otherwise stated, any direct quotations from Ricci are in
our own English translation. The majority of these quotations, as
will be seen, are taken from Ricci’s personal account of the Chinese
mission (to be found in Pasquale D’Elia’s Fomri Ricciane) and from
his private correspondence (to be found in Tacchi Venturi’s Opere
Storiche del P. Matteo Ricci). With the aid of these works we have
attempted to understand Ricei’s mind as he grasped and formulated
his understanding of Confucianism and attempted to establish the
foundations of a Confucian Christianity. Through the different
media of two great and independent cultures, Ricci sought to
understand and express the transcuitural reality of Christianity.
The Book of 25 Paragraphs represents an outstanding example and
an historic landmark in bicultural commusication,

The excerpt printed here combines and re-arranges clements
found in chapters three and five. It begins with the discovery and
analysis of Ricci’s use of Bpictetus’ Encheiridion in the Book of 25
Paragraphs. Ricci’s use of Stoicism to teach morality to the Con-
fucians leads to the study of how Ricci understood the Chinese
Confucianism of his day. For this was the context and audience
which inspired him to form and develop his distinctive type of
missiology. Finally the study concludes with some theological
reflections on Ricci’s missionary approach. This final section places
Ricci’s attempts to teach moral philosophy and the practice of
virtue in the larger and multidimensional process of Christianization
and man’s coming to the fullness of life in Jesus Christ. The title
of the original thesis was Matteo Ricci and a Confucian Christianity.
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1. MATTEO RICCI'S USE OF EPICTETUS

A. Writing and Publication of the Boek of 25 Paragraphs

In 1605 Matteo Ricci (1552—1610) published 2 small moral
treatisc on the practice of virtue which he entitled the Book of 25
Paragraphs. He had wiritten part of the manuscript in 1599—1600,
but for various reasons it was not prepared for final publication
until five vears later.! Upon compietion of the preliminary copy,
Ricei had recourse to his usual way of preparing it for publication.
He circulated the manuscript among his friends for their comments
and corrections. After incorporating their suggestions, he wouid
prepare the text for final publication. The Jesuits did not have
permission to publish in China, and censorship was an unbearably
long and frustrating process.? Therefore, with the approval of his
religious superior, Ricci wrote his treatises in the form of letters
and gave them to his Chinese friends. They in turn took it upon
themselves to publiish his writings. Thus the problems of censorship
and publication delays were happily obviated, and Ricei’s writings
were quickly printed and disseminated among his Chinese friends.

By 1602 Ricci had written fouricen paragraphs of his Book of
25 Paragraphs. Some of his Chinese friends read the manuscript and
one, a certain Wang K'eng-v'ang, decided to include this piece of
writing in his own work, Miscellanies of the Study of Iucam. Wang
himself emtitled Ricci's contribution as Clear Words and inserted it

! Cf. Epilogue to the Book of 25 Paragraphs. Hsu Kuangch'i’s epilogue,
Feng Yingching’s preface and Ricci’s text of the Book of 25 Paragraphs is
given on pp. 21-50; henceforth will be referred to as: preface, epilogue and
text of B of 25 P.

* Tacchi Venturi, Opere Storiche del P. Marteo Ricci, 2 vols.,, (Macerata,
Italy: Filippo Giorgeti, 1913), II, 304-305. In a letter to Father General in
Rome, Ricci writes of the problem of imprimarur and publication, He tells
the general that most of the Carechism and the Chrisrian Docirine, have
been published without official permission of the ecclesiastical censors in
India, although in a way which has been approved by Fr. Valignano.
Ricci goes on to suggest that it would be better if the right of censorship in
China be given to the superior of the mission. Henceforth this work will be
referred to as Tacchi Venturi, Opere Sroriche.
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without any major changes. Wang writes: “Professor Ricci has
presented me with a treatise entitled Clear Words. 1 have copied
and inserted it in this work [Miscellanies of the Study of ITucam).”3
Hsu-Kuang-ch’i indirectly referred to this publication in his epilogue
to the Book of 25 Paragraphs when he urged publication of the
complete work rather than leaving it half-published.4

In 1604 a more polished and complete version of the Book of
25 Paragraphs was sent to Feng Ying-ching while he was in prison
in Peking. Feng was so impressed with the work that he begged
Ricei to have it published immediately. Hsu Kuang-ch’i also insisted
on immediate publication. Ricci at first hesitated because he thought
the manuscript was still quite imperfect, but finally agreed to let
them publish it as it was. By the end of 1604 Feng and Hsu both
had written encomiums in support of the author and the moral
treatise. Finally carly in 1605 Feng had it published and dissemi-
nated among his friends. Because of its popularity Feng undertook
a second printing within a few months of its original publication.
Soon afterwards it was also reprinted by a ccrtain Wang Ju-shun.®

Ricci’s treatise on morality seems to have been entitled the
Book of 25 Paragraphs either by Feng Ying-ching or Hsu Kuang-ch’i,
This title was probably chosen to compare and contrast it with the
well known Buddhist Sutra of 42 Paragraphs.s This sutra is tradi-
tionally believed to be the first Buddhist scripture written in the
Chinese language. It was originally used by the Buddhist monk-
missionaries to introduce iheir doctrines and practices in China.” In

s Helnrich Busch, “The Tung-lin shu-yuan and its Political and Philoso-
phical Significance,” Monumenta Serica, X1V (1949-1955), p. 43, footnote 152.
Cf. also Pasquale I¥Ella, S.1., Foent! Ricciane: Documenti Originali Concernenti
Matteo Ricci & la Storla delle Prime Relazioni tra I'Europa e la Cina (15679-
1615), 3 vols. (Roma: Libreria dello Stato, 1942-1949), III, 13, note 3;
henceforth will be referred to as D'Blia, F. R.

* Epilogue to the B of 25 P.

s I¥Elia, F.R., II, 178, footnote a, and 286, footnote 1.

¢ The word “paragraphs” in the title is interchangeable with “sections.”
For the translation of this text see Samuel Beal, “The Sutra of the Forty-
two Scctlons, from the Chinese, "Journal of the Royal Aslatic Society, XIX
(1862), pp. 338-349.

T According to cerlain versions of the text, an Indian monk named
Kasyapa Matanga (or She-mo-t’eng?) was the sole translator; in other versions
of the lext the translators are said to be Matanga and another Indian monk
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his preface to the Book of 25 Paragraphs Feng explcitly challenged
the readers to compare and contrast this Buddhist sutra with
Ricci's work. Feng was certain that the superiority of Ricci’s
teaching would be evident to all. To the surprise of Ricci himself,
this work proved to be very popular and much admired by every-
one. Even the Buddhists praised it. Eventually it became one of
the better literary works of China.®

B, What kind of a document is the Book of 25 Paragraphs?

While there is universal agrecment that the Book of 25 Para-
graphs is a moral treatise on how to be virtuous, it is difficult to
specify or categorize what kind of morality, or philosophy, or
even general teaching lies behind this treatise. It is difficult to
classify it as Confuclan, or as anti-Buddhist, or Christian, or even
as simply philosophical or religious. All these touch on various
aspects of the Book of 25 Paragraphs, but at first sight this work
cannot be reduced to any one over-arching philosophy or theclogy
which covers or includes them all, Ric-i himself wrote very little
concerning this moral treatise, and yet his brief remarks reveal

named Dhmaratna (or Chu Fa-lan), There are alsc various traditions as to the
exact date of its appearance in China, Some scholars hold that it was brought
over by Indian missionaries and translated inio Chinese in 67 A. D, Others
maintain that it was the product of the fourth or fifth century A.,D. There
is also a difference of opinion as to whether the sutra is a translation of a
Sanskrit original or a Chinese compilation of essentinl points of Buddhism.
Stylistically it is modelled on the Hsig-ching, Tao-te-ching, and perhaps the
Lunyu, It contains a general Buddhist teaching with indications that it is a
summary of different works. The origin, date and authenticity of the work
have been repeatedly questioned. Even though it never became part of the
official canon of Buddhist literature, its use and popularity is attested to by
the fact that it wenlt through numerous changes and interpolations during
its long history in China, Cf. Erik Zurcher, The Buddhist Conquest of China:
The Spread and Adaptation of Buddhism in Early Medieval China, 2 vols.
(Leiden: E. I, Brll, 1959), I, 29-30, and II, 429, note 62; Kenneth Kuan Shen
Ch’en, Buddhism in China. A Hisiorical Survey (Princeton; Princeton Univer-
sity Press, 1964), pp. 34-36; D’Blia, F.R., 1, 122, note 3, and II, 287, note 4.

¢ Cf, D'Blia, F.R., 11, 97, critical note, and 286-288, but ecspecially 285,
footnote 3, and 287, footnote a. In 1785-1788 Chi'ien Lung enumerated the
better literary works in Chinese. He compiled a list of 3,461 works. Among
them are Ricci’s On Friendship, Treatise on Heaven and Earth, Catechism, The
Paradoxes, and the Book of 25 Paragraphs.
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most incisively what he intended this work to be. We shall take
three passages—one from his official mission diary and two from
his private letters— and thus attempt to discover what kind of
moral treatise Ricci intended the Book of 25 Paragraphs 10 be.

Ricci describes the Book of 25 Paragraphs as a moral treatisc
which treats various problems and emphasizes man’s control over
himself. It was very well liked and received by his Chinese readers.

Father Ricci wrote twenty-five tracts on diverse moral
questions and on control of the evil propensities of the
soul. These were pamphlets which the Chinese call Opinions
or Sentences. They were read by some of his Chinese friends
before they were published and met with their whole-
hearted approval?

This brief description is part of a catalogue of descriptions of the
writings Ricci had published in China. There is little here to
specify what kind of moral treatise this is. There is a suggestion
that it is written in the form of counsel or opinion, and not in
the form of doctrine or dogma. Such a style seems 10 have pleased
the Chinese,

In a personal letter to a friend in Rome Ricci describes the
Book of 25 Paragraphs in a more nuanced way.

In this [small work] I do nothing but speak of virtue and
living well with a great interest as a natural philosopher,
but as a Christian, without refuting any sect. Thus it is
read and most gratefully received by all the sects that
exist. From all the other [Jesuit] houses they write of the
great influence that this small work alone is having
everywhere, Thus not a few who come to visit me request
with great insistence that I write other books since in
this way we give credence to the things of our religion.
In this small work I did not write any preface because
in it I speak of the contempt of the world and external

* Louis J, Gallagher, 8.J., China in the Sixteenth Century. The Journal of
Matthew Ricei: 1583-1610, (New York: Random House, 1952), p. 447. This
is Trigault’s translation of Ricci’s missionary diary. Cf. I’Elia, F.R., II, 286
289,
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things, virtutis nudae rigidus satelles as the poet says.!0

Ricci treats virtue as a natural philosopher and as a Christian
without any intention of refuting any specific sect or false doctrine.
He mentions no content as such, but only that he is treating of
“virtue and living well with a great interest,” Somehow the notions
of “virtue” and “living well” are closely related and identified,
Ricci observes that the wav of a natural Christian philosopher
scems to have won a large, diversified, and favorably disposed
audience of readers. Even people of opposing sects reacted favo-
rably to Ricci’s natural but Christian exposition on the practice of
virtue. Everyone praises and admires Ricci’s teaching. Ricci also
adds that he did not write a preface to this work so as not to
appear proud or vain. He is content to let the goodness of virtue
speak for itself, Finally it is important to note the unmistakablc
tension between natural philosophy and Christianity; Ricci treated
virtue “as a natural philosopher, 4ut as a Christian.” Ricci is aware
that natural philosophy and Christianity are not the same, and
yet they can be made to agree.

In another letter to a friend Ricci offers other observations
concerning the Book of 25 Paragraphs. He begins by contrasting the
angry rcaction of his enemics toward his Catechism with the warm
reception of all toward the Book of 25 Paragraphs.

The hatred of our enemies [in reaction to the Carechism)
was greatly lesscned by the publication of a rather small
work, our Book of 25 Paragraphs, which was not meant to
refute the other sects, but only to speak well of virtue a
little stoically, but all in accordance with Christianity, It
was received by all and read with much approval, and
they said that this is the way we ought to write the
Catechism, i.e. not to refute or dispute against their idois.!!

Besides discussing how these two works were received by the
Chinese, Ricci re-iterates the non-polemical and philosophical

' Tacchi Venturi, Opere Storiche, 11, 257. The poet is Horace and the
toxt is taken from his Episrulae, 1, 1, 17 “Virtutis verae custos rigldusque
satelles.”

W Tacchi Venturi, Opere Sroriche, 11, 263-264.
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nature of the Book of 25 Paragraphs. But now he adds that the
natural philosophy which is in tension with Christianity is Stoicism.
Somehow & Stoical treatment of virtue which is in accordance
with Christianity seems to appeal to the Chinese. Moreover since
the Book of 25 Paragraphs was primarily intended for Ricci’s Chinese
Confucian friends, we may also infer that the Stoical-Christian
treatment of virtue is somehow compatible with the Confucian
teaching on virtue.

If we look to Feng Ying-ching’s prefacc and Hsu Kuang-ch’i’s
cpilogue to the Book of 25 Paragraphs we can dctect different jf
not contrary interpretations of what kind of moral treatisc this is.
Feng suggests that the Book of 25 Paragraphs is an anti-Buddbist
work. He directly challecnges the readers to compare and contrast
Ricci’s teaching with that of the Buddhist Sutra of 42 Paragraphs.
He sees Ricci’'s new teaching on the service of the Lord of Heaven
as refuting and surpassing all Buddhist teaching on virtue.'? In his
epiloguc Hsu seems to siress the line of continuity belween the
traditional Confucian teaching on virtue and the new teaching of
Ricci. Hsu attempts to show how Ricci's new teaching safeguards
the best Chinese teaching on virtue and also goes beyond it.!?
Modern critics scem to follow either the anti-Buddhist interpretation
of Feng or the Confucian-Christian line of continuity suggested by
Hsu.* But these interpretations seem to fall short and differ with
Ricci’s own analysis and understending of his Book of 25 Paragraphs.

The single outstanding feature which all the interpreters scem
to miss or fail to take seriously is Ricci’s reference to Stoicism.
In discussing the type of morality treated in the Beok of 25 Para-
graphs, the commentators speak of a natural philosophy and the
different dimensions of Confucianism, Christianity, and even anti-
Buddhism. But they are unawarc of anything to do with Stoicism,
as if Ricci’s reference to Stoicism was not significant and as if
there was nothing in the Book of 25 Paragraphs itself which would

12 Cf, Feng's preface to the B of 25 P.

13 Cf, Heu’s epilogue to the B of 25 P.

4 Cf, I¥Elia’s F.R. 11, 97, 286-288; also Ci. Paul Rule, K'ung-rzu or
Confucius? The Jesutt Interpretation of Confucianism (unpublished doctoral thesis,
Canberra: Australian National University, 1972), pp. 115-117, 194, henceforth
will be referred to as: Rule, K’ung-1zu or Confucius?
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make it Stoical. Certainly part of the problem is that the Chinese
did not know of Western Stoicism, and the Western readers were
unable to read Chinese. It is our contention that both Ricci’s
reference to Stoicism and the internal evidence of the Book of 25
Paragraphs point strongly and unmistakeably to a fundamental Stoic
influence. This is confirmed by our discovery that the Book of 25
Paragraphs is a selected and carefully edited translation of Epictetus’
Encheiridion. Unknown to all the critical interpreters and commen-
tators of the Book of 25 Paragrapks, Ricci actually translated certain
passages of Epictelus’ Encheiridion and used this work as the struc-
tural basis of his own Book of 25 Paragraphs. Using the Encheiridion
as the basic source and inspiration, Ricei presented to the Chinese
the Stoic teaching on how to be virtuous, He presented his teaching
as general truths of perennial philosophy which in fact are agreeable
o Christianity, support the truths of Confucianism, and refute the
untruths of Buddhism. As we shall see, this demanded a great deal
of adapting and editing from a Graeco-Roman culture to the
Chinese culture while always keeping it compatible with Christianity.
The reactions of both the Chinese and Western readers attest to
the success of Ricci’s cultural adeptation since both were seemingly
unaware of what Ricci had actually done.!5 The correlation between
Ricci’s and Epictetus’ respective works is as follows,16

Book of 25 Paragraphs Encheiridion
paragraph {1 Section I
' I

XXv

no corresponding text
XXXIII

11

X1

XXII

VI

B SR B S I O FURY

'* Hsu Kuang-ch’i was aware and even asked Ricel to translate some
Western booke into Chinese. But it is not clear that he knew that the B of
25 P was basically a translation of Epicietus’ Encheiridion.

' For the following correlation of texts see pp. 26-50. The translation
of Ricci’s B of 25 P is mine, and the tranglation of Epictetus’ Encheiridion is
taken from George Long (trans.), Discourses of Epicterus with the Encheiridion
(Philadelphia: Henry Altemus, n.d.).
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10 XI

11 X

12 XV

13 XXXI

14 XLIII, XXX
15 XXXIV

16 XIX, XXXII, XLVIII
17 XVII

18 XLI

19 XXVI, X1V
20 XXXVIL (D)
21 XLIX

22 XX XIII

23 XLIL XX (D
24 XLVI

25 LI

Ricci did not hold himself rigidly bound to Epictetus’ Encheiri-
dion. Except for the first and last paragraphs, Ricci freely edited
and arranged the paragraphs to suit his own purposes. Some parts
he translated faithfully, some he paraphrased by abbreviation or
expansion, and some he composed on his own.” He retained
Epictetus’ style of teaching general truths through aphorisms and
illustrative anecdotes; this manner of prescntation was very con-
genial to the Confucian mode of learning and teaching.!® In
paragraphs 13 and 21 of the Book of 25 Paragraphs Ricci treats the
traditional five Confucian virtues and very consciously includes his
own teaching within the historical tradition of Confucianism. In
the corresponding sections of the Encheiridion Epictelus speaks of
the typical Stoical virtues and the Graeco-Roman tradition. This
cultural adaptation and transposition is done simply and unobtru-
sively. Judging from the reactions of the Chinese readers, they were
pleased with Ricci’s style of presentation and felt it was very

17 Cf. for example paragraphs 4, 5, 16, 23 of the B of 25 P, and com-
pare with corresponding sections in Epictetus’ Encheiridion.

s Compare with Confucius’ Analecrs. Cf. also the so-called lun-yu style
In Brik Zurcher, The Buddhist Conquest of China. The Spread and Adaptarion
of Buddhism in Early Medieval China, 2 vols. (Loider: E.J. Brill, 1959), I, 29-
30 and II, 429, note 62,
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much within their own Confucian tradition.!?

Ricci also corrected and amended the text wherever he thought
it suitable. As regards certain doctrinal considcrations, he changed
Epictetus’ use of the plural “gods” to the Confucian-Christian
singular notion of the “Lord of Heaven.”? Ricci also tried to
suppress Dpictetus’ philosophy of appearances while trying to main-
tain a philosophy of the reality of things which he felt was more
compatible with Confucianism and Christianity.2! But he retained
Epictetus’ Stoic model of dealing with forces, i.c. life is viewed as
striving to be in harmony with the basic forces which govern
reality.?? Ricci did not use or translate more than half of Epictetus’
Encheiridion. He delcted all the allusions 1o the Gracco-Roman tradi-
tion which would be unintelligible to the Chinese; thus he dropped
all refcrences to Socrates, Zeno, Homer, Buphrates, Caesar, Diogenes,
Heraclitus, and Chrysippus. He also deleted other passages which
he thought would be culturally offensive or improper to the Chinese;
thus he skipped Epictetus’ reforences to women bathing, having
sexual relations, and going to the theater, horserace, or gladiator
shows. *As the result of such revisions and alterations, Ricci’s text
I8 less than half the length of Epictetus' Encheiridion: twenty-five
paragraphs versus fifty-two longer sections,

Ricei’'s method and process in wrliting the Book of 25 Paragraphs
is not s0 novel as it might first appear, cven though it was un-
known for such a long time. Ricci had translated other works into
Chincse, and Hsu Kuang-ch’i refers to Ricci’s translation work at
least three limes in his epilogue. Ricei’s writings on geography,
mathematics, and other sciences were largely ones of translation.
His first major work on morality, On Friendship, was also a transla-
tion. It was a collection of maxims translated and paraphrased from
European sources, mainly from Andreas d’Evora's Semtentice er
Exempla. This work also shows a heavy Stoical influence, and it
was warmly received and lauded by the Chinese.2? Moreover Ricei’s

* CI. Tacchi Venturi, Opere Sroriche, 11, 263-264, and IXElia, F. R, II,
289, aswell ag Feng's preface and Heu's epilogue to the B of 25 P.

¢ Cf. for example tbid., paragraphs 1, 12 end 13.

# Cf. for example ibid., paragraph 9, and Epictetus’ soction V1.

# Cf. for examples paragraphs 4, 5, 11, 12, 17 of B of 26 P.

* Rule, K’ung-rzu or Confucius?, pp. 109-111,
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identification of Stoicism with Confucianism - even though it has
been ignored and unrecognized by scholars-—is an integral part
of Ricci's understanding of China. It is our contention that Ricei
saw in Chinese Confucianism and in Western Stoicism a common
“natural philosophy.” Ricci was well aware that such works as On
Friendship and the Book of 25 Paragraphs werce fundamentally Stoical,
and he also realized that the Chinese casily accepted this teaching
within their own Confucian tradition. In writing to a friend in
Italy Ricci calls Confucius “another Seneca”, and refers to the Four
Books of Cofucianism as “good moral books”2 Admittedly such
explicit and dircct links between Confucianism and Stoicism are
few and only to be found when Ricci is explaining his ideas to
fellow Buropeans? But this relationship between Confucianism and
Stoicism shows where Ricci found “common ground” between China
and Burope. As we shall see, Ricci incorporated this understanding
of Confucianism as a type of Chinese Stoicism into his whole
missiological approach.

C. Translation of the Preface, Epilogue and Text
of the Book of 25 Paragraphs and Corrcsponding
Sections in Epictetus’ Encheiridion

Preface by Feng Ying-ching:

While Heaven does not spcak, the next that follows [Heaven]
establishes a teaching through words.2® The highest men are born
ignorant and nced words for awakening. Thus even though Heaven
may not spcak, the world produces wise teachers who help people
understand. This Book of 25 Paragraphs is inspired by Heaven and

24 Tacchi Venturi, Opere Storiche, 11, 117-118.

25 Cf. also Tacchi Venturl, Opere Sroriche, 11, 57 where Ricci calls the
(neo?) Confucians Epicureans, For a discussion of the Aristotelian influence
on Ricci, sce Rule, K'ung-tzu or Confuciusi, p. 122 ff.

26 Thig sentence scems to be a comment on Confuciug’ Aralects 17:19:
«The Master said, I would much rather not have to talk. Tzu-kung suid, If
our Master did not talk, what should we little ones have to hand down to
him? The Master said, Heaven docs not speak; yet the four scasons run their
course there by, the hundred creatures, each after its Kind, are born thercby.
Heaven does no speaking!” For the background of “cstablish a teaching
through words” (li yen) see IYElia, F.R., II, 617, second column of footnote.
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is the work of Professor Ricci from the renowned far west. Bu
isn't the far west very distant in its relationship with China? This
study holds that only the service of Heaven is important, and all
peoples who come from Heaven can help one another. When they
are in danger, thcy are given assurance through the words of the
teaching. When there is no other strength, you bring love which
somchow comes from the words of the teaching. Thus the wise
men do not grow weary of continuing to teach. In general when
people become disgusted with eating ordinary food, they go to the
sea and mountains to find cspecially delicious food, even if it is
just for a change. Now this man who is carrying the food of this
doctrine has scaled the mountains, crossed the seas, and has come
to offer it to the Middle Kingdom. This food is like the special
meat of the dragon and phoenix. His only hope is to expose the
multitude of human losses and gains in order that people may see
that buman nature cannot be left uncultivated and that passions
cannot be left unbridled. This work is a great contribution for the
manner and way people should live.

Alas! While it is difficult to tcach others, it is also difficult
to listen and accept another’s tcaching! Therefore the result is that
therc are meny teachings of the Middle Kingdom. But just as those
who eat coarse food arc ridiculed by those who make wheels, so
too those who simply gather together a bundle of quotations are
probably reproved by Yu-meng.2?

This work demonstrates the symptoms?® and also prescribes
the correct remedy. If those who read this work will respectfully
exercise their minds in long and profound reflection and if they
will also appreciate the interior and depreciate the exterior as they
try to reach the virtuous life of Heaven in everything they do,
then our father Confucius’ desire to teach all men will continue

* Yu-meng is a satirical actor mentioned in Sse Ma Ch'len’s Hisrorical
Records. What {s meant here is that the people who are popular are ridiculed
for their dofects by common workers such as makers of wheels, In a similar
way the superficially learned and popular who only collect famous sayings
are also mocked by such satirical actors as Yu-meng.

*# The symptoms refer to the unfortunate situation described above where
there oxist many different teachings, and people are lefi in a quandary as to
which teaching they should foilow,
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without allowing Yu and Hsia to come back from the underworld.??
It would indecd be all the better if you could read and judge for
yourselves which of these two works is more useful and beneficial,
this one of Ricci’s or the Sutra of 42 Paragraphs by Dharmarisa,s®

1, Feng Ying-ching, have received this work and have learned
the teaching, and happily I have bencfited from it. Afterwards 1
bad it printed and given to my friends and acquaintances, 1 would
not like people to criticize me for doing it only at the hour of
metal and wood3! in order simply to relicve the interior punishment
within me. Nor do I want to be accused of not being totally
interested in absorbing this teaching. 1 do not wish to hide the gift
of this benevolent man from the west. 1 wish that all those on this
earth who are under the samc law of Heaven see where they
should go. My only wish is that those who are truly knowledgeable
will echo my sentiments and will join themseives to my heart.

Written by Feng Ying-ching

May 29, 1604

Epilogue by Hsu Kuang-ch’i:

Some time ago on my way to Mt. Sung, I saw a picture of
the Lord of Heaven which had come across the sca from Burope.
Previously T had scen the Map of the World which had been done
under the sponsorship of the Viceroy Chao [of Nanking] or tho
Secretary of the Ministry of Civil Affairs, Yu. In this way 1 came
to know about the existence of & certain Professor Riccl. Soon
afterwards I met him unexpectedly in Nanchin, and having talked
with him [ discovcred that he was a learned and accomplished
gentleman within the seas. Some time later he arrived in Peking
10 offer gifts while residing at the Palace for Guests. Within a
month all the great mandarins were inviting him to dine with them.
Since that time cvery part of the cmpire has come 1o know that
there is a certain Professor Ricci, and all the most learncd and
renowned people yearn to see him. All who have heard him speak

=@ Yy and Hsla are disciples of Confucius,

» Cf, I’Blia, F.R., 1], 287, footnole 4.

a1 The author was in prison when he wrote this Preface. He iz probably
referring to the difficult moment of being sentenced, graphically symbolized
by metal and wood.
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a little or were present at even part of his discussions have becn
content and satisfied, as if they had obtained something which they
did not have before, 1 too went to hear him and asked even more
of him. In this way 1 came to know the substance of his teaching.
I saw that what I had previously held as great and importani now
scemed only dregs and ashes and even one ten-millionth of this
dregs and ashes, for his learning extended to cverything. His
greatest teaching is sincerity.

[In general his teaching revolves around one point:] Believe
and serve the Supreme Lord magnanimously each day in such a
way that from morning until night not even one thought is lost.
As for disorderly affections and passions we say not only that
they did not touch him personally nor were ever expressed from
his lips, but even that such things did not ever arise in his heart.
He was wholly occupied in cleaning and purifying himseif in order
to arrive at what is called “tbc return to the state of integrity.”
When | had time 1 would put forth a whole series of difficult
questions and challenges, both profound and banal, in order to try
to uncover even one word which did not correspond either to his
teaching of loyalty and filial piety or which was not somehow
useful and beneficial to the human heart or social morality. But I
failed utterly! Im fact such a contrary word cannot be found in
his books, and it is strictly forbidden by the law of his rcligion.

I, who was always subject to doubt, felt at this point as if a
cloud had been dispclled and that I need no longer remain in un-
certainty. Sometimes I could even comment on his tcaching, and
everything cleared up. But when I was unable to come up with an
explanation, I would ask his advicc again. At such times I would
ask him for a number of books which hc had translated, and read
them carefully, There were many other books which he brought
with him from his country which were still in boxes and not
translated. These 1 could not read, Now that he bas come to the
capitel [Peking], he is so busy that his publications have become
less numerous.

This Book of 25 Paragraphs was written in Nanchin. During the
summer of this year [1604) Professor Feng {Ying-ching], the great
magistrate of Chu-Hsicn, asked Ricci to have it published for
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distribution among his friends. This work represents only one small
part of his teaching, yet the gencral meaning is clear. I cven made
a further request: “In the books you have with you, there is a
profound doctrine and deep meaning, as deep as the sca and as
vast as the universe. If there were others who had the same ideas
and would co-operate in translating them in such @ way that all
men would be filled with this most excellent doctrine and would
thus find their Source, and besides could also provide those other
secondary things which are useful to pcople, this would be ihe
greatest joy since the beginning of the world! Perhaps, Professor
Ricei, you have such intentions?” To which he replied: “Yes. I
had such an intention cven before you mentioned it. I have come
from the west meking a voyage of eighty thousand /. When 1
was passing through countless countries, I felt as if I were walking
on thorms. But when 1 arrived in China and saw its spirit of
benevolence and justice, its rites and music, and the splendor of
its famous and brilliant culture, it was as if the clouds and fog
disappeared and I could again sce the blue serene sky. Since that
time the famous literati with whom 1 have spoken have agreed
with me. For this reason I came to see that this teaching is uni-
versally true. But up to this timc I have not been able to translate
these books. So please wait” Thus I am not the only person who
hes been convinced of this teaching.

Alas! In the ancient times of the sage-cmperors when the male
and female phocnix were making their nest in the courtyard of
the royal palace, it was considercd a great cvent by all. And now
in the midst of such splendor therc is a most learned and perfect
man who atiracted by the splendor of our virtue has come all the
way to the imperial court to be our safeguard. How can the world
not celebrate such a tremendous occasion!

Written by the humble scholar Hsu Kuang-cl’l of Sungkiang

December 22, 1604
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Parallel Texts of Ricci’s Book of 25 Paragraphs and
Corresponding Scctions of Epictetus’ Encheiridion

Book of 25 Paragraphs

by
Matteo Ricci of the Far West
1

Somc things are in my power,
and some are not. Desire, opi-
nion, ecffort, and aversion are
things proper to me because they
all fail within my power. Pro-
perty, bonor, reputation, and
long life are not things proper
to me because their existence is
not in my power, The things
which are proper to me are easy
to do, The things not proper to
me are difficult to attain, If 1
make other things proper to me
and the things that belong to
me proper to others, then there
will necessarily be frustration
and suffering. Of necessity it
will be against nature and also
a curse for men of this world,
and cven for the Lord of Hea-
ven. But if I consider what is
proper to me as properly mine
and what it proper to others as
properly theirs, then my spirit
will be calm and my body at
peace. There will be no contra-
dictions in me, no damage what-
soever, Therefore when an illu-

Encheiridion
by

Epictetus
I

Of things some are in our power,
and others are not. In our power
are opinion, movement towards
a thing, desire, aversion, turning
from a thing; and in a word,
whatever are our acts, Not in
our power are the body, pro-
perty, reputation, offices (ma-
gisterial power), and in a word,
whatever are not our acts. And
the things in our power are by
nature free, not subject to re-
straint or hindrance; but the
things not in our power are
weak, slavish, subject to re-
straint, in the power of others.
Remember then, that if you
think the things which are by
nature slavish to be free, and
the things which arc in the
power of others to be your own,
you will be hindered, you will
lament, you will be disturbed,
you will blame both gods and
men; but if you think that only
which is your own to be your
own, and if you think that
what is another’s, as it really
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sion arises in my mind, 1 cean
immediately see it for what it
is, If it is something proper to
me, then I can immediately say:
“If I want everything to go
well, it will go well, Why be-
come needlessly perturbed!” If
it is something which is not
proper 1o me, then 1 can say:
“It does not pertain to me.”

2

Desire contains a movement to-
ward obtaining what one desires,
and aversion has a movement
away from the things one wishes
to avoid. Therefore if one fails
in his desire, he is unfortunate;
likewise he who falls into what
he would like to avoid, is un-
happy. If a man attempts to
obtain only thosc things which
depend properly on him and
avoid those things which are
properly to be avoided, then he
would never be unhappy or
miserable. But if you desire

is, belongs to another, no man
will hinder you, you will never
blame any man, you will accuse
no man, you will do nothing
involuntarily (ageinst your will),
no man will harm you, you will
have no enemy, for you will
not suffer any harm .... Straight-
way then practice saying 1o
every harsh appearance: You
are an appearance and in no
manner what you appear to be,
Then examine it by the rules
which you possess, and by this
first and chiefly, whether it re-
lates to the things which are in
our power or to things which
are not in our power; and if it
relates to anything which is not
in our power, be ready to say
that it does not concern you,

11

Remember that desire contains
in it the profession of obtaining
that which you desire; and the
profession in aversion is that
you will not fall into that which
you attempt to avoid; and he
who fails in his desire is unfor-
tunate; and he who falle into
that which he would avoid is
unhappy. If then you attempt
to avoid only the things con-
trary to nature which are with-
in your power you will not be
involved in any of the things
which you would avoid. But if





