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Lexicographical questions and revealing quotations

New clues on Pi shishi zhuwang

Gabriele Tola

The article presents and analyses new materials and perspectives on Pi shishi
zhuwang [ B K 7% % (“Confutation of all the absurdities of the Buddha”),
frequently abbreviated as Pi wang. Pi wang is usually attributed to the Chinese
scholar Xu Guanggqi ):E(1562-1633), but recent studies have questioned this
hypothesis. However, while there is a variety of studies on the translations and
prefaces composed by Xu Guangqi in cooperation with Western missionaries and
scholars, such as Matteo Ricci (Li Madou F]¥5% , 1552-1610) and Sabatino De
Ursis (Xiong Sanba fi& =%k, 1575-1620), secondary literature on Pi wang is
surprisingly limited. Among these precious and rare works of secondary
literature, the focus has been correctly placed on the structure and different
versions of Pi wang to determine attribution. Less attention has been devoted to
the contents of the text, especially concerning some linguistic peculiarities in
terms of possible attribution and relevant cross-cultural interactions. In order to
provide new clues and different points of view for research on the attribution,
this article illustrates some topics that should be further investigated and new
possible keys in historical texts. It also indirectly provides new insights into the
cultural interactions that took place between Chinese converts and Western
missionaries.
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1. Introduction*

Pi shishi zhuwang 88 FE [C 56 % (“Confutation of all the absurdities of the Buddha”), frequently
abbreviated as Pi wang,’ is usually attributed to the Chinese scholar and convert Xu Guangqi #EY¢EX
(1562-1633), but recent studies have questioned this hypothesis.’ However, while there is a variety of
studies on the translations and prefaces composed by Xu Guanggi in cooperation with Western

missionaries and scholars, such as Matteo Ricci (Li Madou F[EEE, 1552-1610) and Sabatino De Ursis

'I thank the two anonymous reviewers for their precious suggestions.
* From here on shortened as Pi wang.

*Refer to section 2 of this article for detailed explanations.

233



Gabriele Tola - Lexicographical questions and revealing quotations: New clues on Pi shishi zhuwang

o —

(Xiong Sanba E =1}, 1575-1620), secondary literature on Pi wang is surprisingly limited. Among these
precious and rare works of secondary literature,’ the focus has been correctly placed on the structure
and different versions of Pi wang to determine attribution. Less attention has been devoted to the
contents of the text, especially concerning some linguistic peculiarities in terms of possible attribution

and relevant cross-cultural interactions.

2. Pi wang: title, contents, and structure

Piwang derives its name from a longstanding history of confuting Buddhism, Taoism, and other popular
religions, starting from the sixteenth century by Christian “missionaries and converted Chinese
literati” who began “a tradition of ‘awakening the misled’ or ‘rebutting absurdity’ (pi wang E#%)” (Chu
2008: 25).

The text is divided into eight sections, plus another that was added by a different author, due to
linguistic differences with the previous eight (Dudink 2001a: 115): poyu zhi wang #% %5k 2 % (“the
absurdity of the destruction of hell”), shishi zhi wang it & 2 % (“the absurdity of feeding hungry
spirits”), wuzhu guhun xiehu zhi wang & ¥ JIFR {4~ % (“the absurdity of neglected spirits and of the
lake of blood”), shao zhi zhi wang JE24K > %% (“the absurdity of burning joss paper”], chizhou zhi wang ¥
7.7 % (“the absurdity of reading mantras”], lunhui zhi wang %8> % (“the absurdity of samsara”),
nianfo zhi wang 7&{# % (“the absurdity of reading the name of Buddha”), chan zong zhi wang f#5% 2
% (“the absurdity of Chan Buddhism”), and finally bian bu feng zuxian shuo HA~Z=tH 534 (“confuting
the theory of ancestors who are not venerated”).’

In the first chapter, the author tries to demonstrate that if hell existed, it would be created by the
Grand Lord (dazhu “-A 3 ") and it would be impossible for humble humans to destroy it by the recitation
of sacred formulas. In fact, this would imply that the power of men would be greater than the Grand
Lord, which would also create discrimination between rich and poor. The first would be able to
summon monks to make religious offerings and ceremonies, helping to liberate the souls from hell,
while the poor would not have those means.

In the second section, the author tries to confute the existence of “hungry spirits,” known in

Sanskrit as Preta, one of the six realms of rebirth. The idea of feeding the hungry spirits, in order to

*See in particular Dudink (2001a; 115-124).

*For the first integral translation into a European language of the text, see Tola (2020: 235-270).
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appease them, would make the creation of hell by the Grand Lord useless; hungry spirits, in turn, served
by people, would be unwilling to leave hell, deemed logically absurd by the writer.

The third chapter is devoted to demolishing the idea that neglected spirits, i.e., those for which
nobody prepares religious offerings, become “lonely spirits:” since what heaven decides is called
nature, all spirits are governed by the High Sovereign (& |7 £ ), while hell is ruled by Lucifer (%
ZLI5FR). In this section, the writer of Pi wang also confutes the idea that blood and other liquids
secreted during childbirth are gathered in hell to create a lake of blood. The author here, as well as in
other passages of Pi wang, abundantly makes references to Confucian texts and relevant quotations to
better achieve his purposes, which were generally directed at Chinese literati and educated scholars.
For example, “what heaven decides is called nature” derives from the Zhongyong & & “Doctrine of the
mean,” one of the “Four Books” of the Confucian canon: K5 51 (“What is established by heaven
is called nature”).

The fourth absurdity shattered in the text is the burning of joss paper: either the gods see real
money in the paper or only burnt ashes—men would lack respect for them either way. The same logical
reasoning is applied to other similar ceremonial habits, such as burning images of gods or pieces of
tinfoil shaped as sycees, together with the usual adoption of quotations from Confucian classics. The
latter is exemplified by the rhetorical question, “Who am I deceiving? Maybe heaven?”—echoing the
“Dialogues,” or Lunyu &g, section Zi han 1-4%: “EafEHR » HUKFE?”

The fifth section demystifies the habit of reading the name of Buddha multiple times to obtain
desired things. Other than the usual logic and quotations of Confucian texts, this chapter also
exemplifies popular folklore and legends referenced in Pi wang, such as the melody lianhua luo 3#7{5%
(“the falling lotus™) used by beggars for requesting alms and an example of “money fever in sixteenth-
century China” (Guo 2005: 134), and the two gods Qianliyan FEHR and Shunfeng’er JIH[EH., servants
of the goddess Mazu #5tH, known respectively for their exceptional hearing and eyesight.

The sixth part in turn addresses one of the most renowned Buddhist concepts: samsara, or the
cycle of death and rebirth. The theory proposed by the author is that if samsara really existed, it would
be impossible for humanity to prosper and grow in number, since the amount of souls would be
predetermined. Given that the High Lord represents the great origin of gian and the highest origin of
kun (M EE B T REREZTTT 0 T E2SRIFIT | ), how would it be possible for him to create new souls?
Also, the logical reasoning adopted in this case is reinforced by passages from the Yijing 2 4%,
respectively hexagram qgian 87 and hexagram kun $#: KEREZTT , 2 8RBT, In this chapter, the author
also resorts to the Confucian canonical tradition to reinforce his logical statements. For example, to

prove the illogicality of the idea of rebirth, he directly quotes Mencius 7 -, section Gao zi 5, asking
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rhetorically whether a dog’s nature is the same as an 0x’s, and whether the nature of an ox is the same
as aman’s (ZRRIDR Z M2 2 M - AR 2 M N 2 MR L),

The seventh section rebuts the idea of Mahayana, a branch of Buddhism, that the recitation of the
name of Amitabha can help humans be reborn in the Pure Land. As in other sections of Pi wang, the
author confutes this idea with logical reasoning, adding quotations from a variety of Chinese historical
and philosophical traditional texts, such as Yijing, Lunyu, Daodejing #&1%4%, Zhuangzi 1, Shiji S50
(“Historical records”) and Shijing 4% (“Book of odes”), but also from more purely literary works, such
as Ai lian shuo 37 (“On the love for lotus™).

The eighth section tries to confute different Buddhist theories, particularly referencing the most
doctrinal and specific aspects of the religion; other than the usual mention of classical Chinese texts,
this part of Pi wang is full of references to stories, characters, and legends of Buddhism, as well as the
well-known paradoxes koan /\Z&, typical of Chan T tradition.

The ninth and last chapter is devoted instead to the veneration of ancestors, which is one of the
tenets of the adaptation of the Confucian tradition to Christian teachings. As stated by the author,
according to rumour, the orthodox teaching of the Lord of Heaven does not venerate ancestors; since

this has a close connection with the adhesion to the way (i.e., the doctrine of Christianity) such a topic

needed to be discussed with urgency (K T 1E# » RZEHE o JEBRAIGAEMA - SXEHEH).

3. The attribution of Pi wang: between Xu Guanggqi and other hypotheses

As mentioned in the introduction of the article, Pi wang is usually attributed to Xu Guangqi, but recent
studies have questioned this hypothesis with grounded theories. To provide a brief overview, the first
theory is that the work appeared for the first time around 1670; the second is that there are at least
three versions of it; the third is the problem of the writing collaboration between Jesuits and Chinese
converts (Dudink 2001a: 115). However, particularly pertaining to the first and most important point,
other studies place the appearance of Pi wang before 1615,° therefore confirming the attribution to Xu
Guangqi.

When analysing the question of Pi wang’s author, the historical and religious context should not
be forgotten, especially with regard to the involvement of the religious themes drawn in Pi wang in the

later Chinese Rites Controversy; the latter certainly influenced the attribution of the work in the

¢ Ziircher (2001: 159). Consult this reference for more detailed discussions about questioning the attribution of Pi wang to Xu

Guanggqi.
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decades and centuries following its composition. In fact, Xu Guanggi’s religious writings were
extensively used after his death by Jesuits, as well as in disputes with Buddhists, and there were also
contradictory accounts of his attitude towards the use of religious terms, with their consistent
implications on the Jesuit strategies of cultural accommodation (Blue 2001: 45-48).

In this section, the author would like to instead focus on sources that deal more closely with Pi
wang, briefly analysing four that directly attribute the text to Xu Guangqi, two that directly or
indirectly question this hypothesis, and some relevant linguistic elements that should also be
considered. With reference to the six sources, all were composed after the supposed compilation date
of Pi wang (Dudink 2001a: 115-116); four explicitly or indirectly refer to Xu Guanggqi as its author, and
two omit his name. Their importance is twofold: on the one hand, such sources were previously ignored
in disentangling the various issues of the attribution of Pi wang; on the other, the great majority have
been composed by “insiders,” that is, missionaries and scholars who, to different degrees, directly
experienced or were at least familiar with the history of contact between Chinese converts and
Western religious fellows.

From a chronological perspective, the first reference considered can be read in a text composed
by the Belgian Jesuit Francois Noél (Wei Fangji f§ /5 77%, 1651-1729) and the German Jesuit Caspar
Castner (Pang Jiabin E32%, 1655-1709). The work gathers different documents of testimonies on the
approval decree of the Jesuit Mission in China by Pope Alexander VII (1599-1667) and the later decision
by Pope Clement XI (1649-1721) on the Chinese Rites Controversy. Under the section Testimonia
Litteratorum Sinensium Christianorum (“Testimonies of Chinese Christian literati”), it is possible to read
one by Doctor, & primus Imperiii Minister Siu quam Ki in suo Libello impresso Pie wam, idest errorum
refutationes [...] (“Doctor and first minister of the empire, Xu Guanggi, in his published booklet, Pi wang,
i.e., confutation of errors [...];” Noél and Castner 1703: 83). Therefore, the short treatise on the
refutation of errors, Pie wam, is explicitly attributed to “Siu quam Ki” and considered by the two Jesuits
among the testimonies of faith by Chinese Christian literati.

The second text presented, illustrating the Chinese philosophical system in three parts, was also
written by Frangois Noél. In a chapter devoted to the dispute between the use of the terms Shangdi -
7 and Tianzhu X 7 to refer to the Christian god, Noél quotes the adoption of the first in the text by
Xu Guanggqi: Doctor & Imperatoris primus Minister, seu Colaus Siu Christianus in suo parvo celebri libro Pie Vam,
sic: XamTi, inquit, est hominum vivorum, & mortuorum Dominus [...] (“Doctor and first minister of the
emperor, i.e. the Christian gelao Xu in his short and famous book Pi wang, says as follows: Shangdi is the
lord of the living and dead men [....];” Noél 1711: 153). The booklet, also quoted later in the work by Noél

(Noél 1711: 156-157), is indicated as Pie Vam, another romanisation of Pi wang; Xu Guanggi is referred
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to by his surname, Siu, and the epithet Colaus. The latter is a romanisation to indicate gelao 45, a semi-
official title (Golvers 1995: 337) referring to the Grand Secretary; Xu was indeed appointed with this
position in 1632. As for the terminological controversy referred to by Noél, it is worth noting that the
contrary is true: the term Shangdi is used only once in Pi wang, while Tianzhu can be found six times.
The third reference is included in the librarian collection of the German sinologist Gottlieb
Siegfried Bayer (also known as Theophilus Siegfried Bayer, Ba Yier ({7, 1694-1738); the reference
should be dated after 1734, given the mention of this date in the passage quoted below, and before 1738,
the year he passed away. In one of the volumes of the collection, after the “contemporary

romanisation” of the title, on the cover a note handwritten by Bayer reads:

De hoc libro sic. RR.PP. Kdgler et Pereira A.1734 vii Kal. Sextiles. Liber contra sectas idolatricas singillatim
disputans, typus expressus non habetur, manuscripta autem eius exampla perrara exstant: provide aliud
eiusdem fere? Argumenti volume substituimas titulo pie vam a sin Paulo, qui sub dynasta Mim [Ming] inter
supremos Imperii Ministres claruit, sublimi stylo scriptam et ab literatis magnii aestimatum. Ly Pauli
imaginem vide in Kircheri China Illustrata ad. Pag. 114", 3. Signed at foot: “T.S Bayeri” (Weston 2018: 201~
202)

About this book, the reverend fathers Kogler and Pereira seven days before the Kalends of Sextilis
[stated] as follows. The book argues against the idolatrous sects, one by one. It does not have the
publishing house printed; other examples of manuscripts of this are very rare; therefore, we
propose another volume of the same argument, with the title Pi wang, by Paulus Xu, who was famous
among the supreme ministers of the Empire under the Ming dynasty, written in a sublime style and
estimated by great scholars. You can see a picture of him in China Illustrata by Kircher, p. 114 [...]

In this case, sin Paulo is probably a mistaken interpretation of Bayer’s handwritten note; it should read
as Siu Paulo, a reference to Paul Xu, the baptismal name of Xu Guanggi. The pie vam is indicated as
composed by him and was appreciated by the officials of the time. Other than attributing the text
explicitly to Xu Guanggqi, the mention of the Ming dynasty would put the compilation of Pi wang before
its end date, in 1644.

The following and final reference ascribing Pi wang to Xu Guangqi is the Miscellanea Berolinensia, a
text totalling seven volumes, published by the Prussian Academy of Sciences between 1710 and 1744,
In volume five, we read a letter from R. P, Ignatii Kdgler & R. P. Andre Pereyree, namely the German Jesuit
Ignatius Kegler (also spelled as Ignaz Kdgler, Dai Jinxian #{#:&, 1680-1746) and the Portuguese Jesuit
André Pereira (Xu Maode 7£#%/#, 1689-1743), sent from Beijing in 1734 to Bayer; the three are the same

people mentioned in the work before. The letter reads:
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Liber contra sectas idololatricas sigillatim disputans, typis expressus non habetur: manuscripta autem eius
exempla perrara exstant. Proinde aliud eiusdem fere argumenti volumen substituimus, titulo Pie vam a
Doctore Siu Paulo, qui sub dynastia Mim inter Supremos Imperii Ministros claruit, sublimi stylo conscriptum;
& ab literatis magni cestimatum (Bayer 1737: 192)

This book argues against the idolatrous sects, one by one; it does not have the publishing house
printed; other examples of manuscripts of this are very rare. Therefore, we propose another
volume of the same argument, with the title Pi wang, by Paulus Xu, who was famous among the
supreme ministers of the Empire under the Ming dynasty, written in a sublime style and estimated
by great scholars [...]

As evidenced in a comparison of the last two passages, they include almost the same comment, apart
from a further reference in the former to a lithography of Xu Guangqi depicted together with Matteo
Ricci, included in China Hlustrata (Kircher 1667: 114).

Finally, it should be added that the same attribution to Xu Guanggi can clearly also be found in
many works of the nineteenth and twentieth centuries, epitomised in “Eminent Chinese of the Ch’ing
Period.” In the entry composed by J. C. Yang (Yang Rujin 5,44, exact dates unknown), it is reported
that Xu Guanggqi retired to Tianjin due to illness and “wrote a number of articles, such as B2t
P’i Shih-shih chu-wang (commonly known as P’i-wang), 1 chiian, a short treatise denouncing Buddhism”
(Hummel 1943: 317).

On the other hand, other sources did not mention the author or indirectly questioned the
attribution to Xu Guanggi. An example of the first case is the catalogue of manuscripts of the French
Bibliothéque du Roi. Among the list of Libri Sinici, ex Missionariorum Extraneorum Bibliotheca in Regiam
Bibliothecam illati anno 1720. Ceetu omni volente atque ad voluntatem Regiam sese libenter adjungente (“Chinese
books, brought from the library of external missionaries to the royal library. With the consent of the
entire assembly and the pleasure of the King”), number 129 is described as Pie vam, id est, falsitas
contradictionis, seu aperta falsitas. Tractatulus contra infernum Foistarum, quem auctor omnibus modis exagitat,
quoad durationem, quoad locum, &c., Volumen 1 (“Pi wang, i.e., arguments against falsities, or blatant
falsities. A small booklet against the Buddhist hell, that the author attacks in all manners, regarding
duration, place, etc. One volume;” Catalogus codicum manuscriptorum Bibliothece regice: tomus primus 1739:
410). In this case, Pi wang is listed among the books moved to the library in 1720, and is described as a
book opposing the Buddhist version of hell, which the author tries to confute with regard to various
aspects. In the catalogue, therefore, the book is not explicitly attributed to Xu Guanggi. It is probable
that in this case, contrary to the sources consulted above, the compiler of the catalogue was not an
expert of missions in China or Chinese studies and did not know the attribution—either to Xu Guanggqi

or not—simply listing Pi wang as one of the texts of the Bibliotheque du Roi.
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A source that directly questions the authorship of Xu Guanggi is a letter written by the Jesuit
Francisco Gayosso (Hong Duliang jitfE 7=, 1647-1702) to his Flemish fellow Ferdinand Verbiest (Nan
Huairen F§1%{", 1623-1688), dated November 23rd, 1683.” Addressing the problem of some Chinese
rites for Christians, he lists a series of arguments trying to make the position of Jesuits more acceptable
from a doctrinal perspective. One of the reasons concerns the offerings to the dead, dealt with in the

second and fourth sections of Pi wang. As Gayosso states:

Sed nec obstat quod in illo libello, a nostris scripto, qui titolo praenotatur P’ie vam refellitur usus cremandi
papyros, quia ibi tantum asseritur quod cremare papyros in honorem defunctorum sit ritus vanus et futilis
(Golvers 2017: 512-13)

However, not even the fact that in that booklet titled Pi wang, written by one of ours, the practice
of burning papers is confuted, represents a hindrance, since in the text it is only stated that burning
papers in honour of the dead is a vain and futile rite)

He is therefore trying to demonstrate that, according to a book written a nostris, the burning of paper
merely does not provide any benefit for the souls, though it is not a despicable practice as to be
considered evil. The booklet referred to is exactly Pi wang; as affirmed in secondary literature, this
letter by Gayosso might imply that its author is a Jesuit (Dudink 2011: 296). However, notwithstanding
the question of the reliability of Gayosso’s words compared to other primary sources—we can also
reasonably suppose that he could have wrongly attributed Pi wang to one of his Jesuit fellows, perhaps
in good faith—the plural of “nostris” might infer a co-authorship as well (Golvers 2017: 512, fn. 1500),
not excluding the participation of Xu Guanggi.

To sum up, all the analysed passages, except two, attribute Pi wang exclusively to Xu Guanggi; it
should be noted that they were composed by insiders or those with knowledge of relations between
Chinese converts and Western missionaries, which represented the background of the Pi wang. Only
the second to last document neglects all hints to the author’s identity; this was instead composed by
one or more “generalists.” Of course, the attribution by a number of secondary sources to Xu Guanggi’s
brush is significant, but not a diriment element in this debated topic. If the attribution is incorrect, it
is possible that the error was committed without any textual verification by their authors. However,
most of these sources had never been highlighted before in the debate about Piwang. To provide further
clues, in the next section I consider two terminological aspects that may cast a brighter light on the

topic.

7 Pointed out also in Dudink (2001a: 122-123).
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4, Quotation of earlier sources: a new key for the attribution of Pi wang?

Even though the above works bring new perspectives on the question of who composed Pi wang, they
are not sufficient to determine which option is more plausible. Therefore, I would like to focus on two
pieces of internal textual information that can provide new keys to clarify the attribution issue of Pi
wang.

The first can be read in the section on “the absurdity of burning joss paper,” shao zhi zhi wang &
4K~ %. The author of Pi wang disproves the habit of burning joss paper as offerings to the dead; since
the paper was a material traditionally considered to be invented by the official Cai Lun Z%f (ca. 61-
121), it could not have been used before Cai Lun was born. Analogously, Tai Gong K%, a nobleman who
lived around the 11th century BCE and was also known as Zhou Gong Dan & /\ H, established a “system
for managing money.” Therefore, according to the author of Pi wang, before him, money did not exist.’
These historical figures are mentioned to prove that it would be religiously immoral and illogical to
consider that burning paper money only started from a certain period of time—this would discriminate
against all souls born before that date. As already seen in section 2, the strategy of logical reasoning is
indeed one of the main stylistic features of Pi wang.

However, what is important to note here is that the “system for managing money” in the passage
above is a translation of jiufu yuan fa JUFF %, which in the original text is instead reported as jiufu
quan fa JUFF SR 2. Based on manual textual research and the use of Zhongguo jiben guji ku 1 BIE A 55
[ (“Database of Chinese classic ancient books”), the latter variant of the expression appears
exclusively—regardless of before or after the presumed date of compilation of Pi wang—in the Bencao
gangmu ARE4H H (Compendium of materia medica), written by Li Shizhen ZEHF¥2 (1518-1593) in 1578.

This factor can represent an important temporal indication that could be applied to other
expressions and terms as well. In fact, Xu Guangqi was the author of an encyclopaedic treatise known
as Nongzheng quanshu 2142 (“A compendium on the administration of agriculture”). The latter was
revised and to some extent rearranged after Xu's death by a group of scholars, to be published only in
1639; it can be therefore considered “in a sense, a group enterprise” (Bray and Métailié 2001: 323).
Nonetheless, it was based on a draft by Xu, and many historians consider Nongzheng quanshu as Xu'’s
greatest achievement (Bray and Métailié 2001: 322-323). In any case, secondary literature has already
demonstrated that almost half of the Nongzheng quanshu “contains up-to-date knowledge from Ming

times such as Bencao Gangmu [...]” (Deng 1993: 86) and other texts as well. It is plausible, therefore, to

®The original passage reads: “ R AI&EJUMIRIE, RIE LAATIE S22
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suppose that if Xu Guanggqi is the author of Pi wang, he might have used the expression jiufu quan fa 71,
JiF 5272 in the latter, also thanks to his lengthy experience in arranging materials from the Bencao
gangmu for his Nongzheng quanshu. In case he was not, it is still possible to advance the hypothesis that
the other compilers of Nongzheng quanshu adopted this term based on Xu Guanggi’s draft. Of course, we
can also speculate that it was one of the editors of Nongzheng quanshu who used these characters
autonomously, but that is a rather low probability, considering that the only other occurrence is in Pi
wang.

A second term considered here is the Chinese phonemic loan in Pi wang indicating Lucifer, lujifuer
PRZ5HEER. The latter is a peculiar heterograph of lujifuer £%7%9% i, and can be found in only one work
in the time frame considered in this article:" Tianzhu shengjiao shilu X FE2Zi & §% (“Veritable record
of the holy doctrine of the Lord of Heaven”), composed by the Italian Jesuit missionary Michele
Ruggieri (Luo Mingjian ZEHAEY, 1543-1607) in 1584. The latter reads: [...]75—{ir&&& K » LH © T
LZHEE 0 EEIABHZELE RN AR (“[..] there was an angel who supervised, named ‘Lucifer.’
He was extremely clever and handsome, and particularly different from all the other angels”)." It
should be noted that this is a later version, published around 1640" and stored in the Archive of The
Society of Jesus, Jap. Sin. I-54, f. 13A, of the original text. The latter, titled Xinbian Xizhuguo tianzhu shilu
HréRPE LR EE #%, Jap. Sin. 1-189, f. 16A, analogously stored in ARSI, reports instead: [...]7 5 —{irf2%&
KA %H: TrEmgg , o EEIEBHER - TEPF KA. The phonemic loan to indicate Lucifer
here, therefore, is luzhifuluo 1% 2. which is different and appears to be based on a ‘Cantonese’
pronunciation, more so than lujifuer }&£3#54; Xinbian Xizhuguo tianzhu shilu was indeed published for
the first time in Guangzhou. Lujifuer }§ 4555 FH, therefore, was added in place of luzhifuluo 1% I I3EI% at a
later stage by the Portuguese revisers Emmanuel Diaz, Gaspard Ferreira (Fei Qiguan % #i, 1571-
1649), Jodo Monteiro (Meng Ruwang % %%, 1602-1648) and Francisco Furtado (Fu Fanji {#;Z %, 1589~

1653).

°This transcription is particularly rare and is not listed in Ke (2017: 67-76).

1°Other than Pi wang and the text analysed in this paragraph, it can be later found only in juan 24 of Chun Changzi zhi yu %%
FHEE ("Notes by Chun Changzi”), by the Qing Chinese scholar Wen Tingshi SCiE 3 (1856-1904); see the reprint Wen (1969:
1383).

"' The punctuation is added by the author of this article. The same transcription is found in the fourth juan, f. 1A, of Shengjing
zhijie ZEAL H fi## (“Direct explanation of the Bible”) by the Portuguese Jesuit Emmanuel Diaz (Yang Manuo F53§3#, 1574-1659),
stored in Fonds Chinois of the Bibliothéque nationale de France, 6722, published in 1739 by Lingbao tang 4H¥R%: “HE B 7H.2
PRAXIRE . S 5% (The head of demons is Lucifer, whose meaning is “bearer of light”). However, since Shengjing zhijie
was first printed in 1642 and its preface is dated 1636, it could not be consulted by Xu Guangqi.

12 As indicated in Wang (2016: 81-90). See also Gernet (1979: 407-416).
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Therefore, analogously to the first lexicological example presented in this section, the author may
have consulted Tianzhu shengjiao shilu, adopting its peculiar transcription of Lucifer. If we assume that
the author of Pi wang was Xu Guanggqi, such a hypothesis might be encouraged by Xu Guanggi’s personal
connection with Matteo Ricci and other missionaries, who may have provided a copy of the text. In
fact, Xu met a Jesuit for the first time in 1595 (Dudink 2001b: 401), so he would not have been able to
converse in person with Ruggieri, who left China for good in 1588 (Goodrich and Fang 1976: 1149). This
factor alone means we cannot infer with certainty that Pi wang was composed by Xu Guanggqi; if we
contemplate the theory that a Jesuit missionary wrote it, it is analogously possible that the latter
consulted the work by Ruggieri. However, considering all the factors analysed thus far, the phonemic
loan can be viewed as an additional factor to take into account for further consideration in this dispute

on the attribution of Pi wang to Xu Guanggi.

5. Indirect references and possible connections

In order to get a better outlook on the attribution of Pi wang, I finally examine other general references
to Xu Guanggi, which might help better put his work in the historical and cultural context presented,
and advance some hypotheses.

The first reference to Xu Guangqi consulted comes from the work by the Italian Jesuit Daniello
Bartoli (Ba Duli I\ 5, 1608-1685). Discussing the moral works printed by Matteo Ricci, a mention of
Xu Guanggi can be read, but not of Pi wang. Other than the Libro dell'amicitia (“Book on Friendship;”
Bartoli 1663: 522) or Jiaoyou lun 32 /<4, Bartoli mentions Le Venticinque parole (“Twenty-five words”)
(Bartoli 1663: 522), namely the text translated in Chinese by Ricci as Ershiwu yan —-+71 5, to which
“Fummocam” added a preface. The latter is a reference to Feng Yingjing JE[fE T (1555-1606), a famous
scholar and official of the province of Huguang j#&. “Fummocam” is a romanisation of his surname,
Feng, and of his courtesy name, Mugang %:[; he was a very close friend of Ricci (Hsia 2010: 260) and
Governava la Provincia d’Huquan in ufficio di supremo Giudice criminale (“he governed the province of
Huguang as a judge;” Bartoli 1663: 380). Xu Guanggi is mentioned in this respect as he added a postface
to the Ershiwu yan, a maraviglioso discorso, in commendation della legge nostra (“very brilliant praise of our
doctrine;” Bartoli 1663: 522-523). 1t is therefore not surprising that Xu Guanggqi, irrespective of the
doubt of the authorship of Pi wang, was considered to be a champion of Christianity, not necessarily
against the Buddhist religion, as there is almost no trace of anti-Buddhism in this postface. Being
renowned among Western Christian missionaries for this might have also reinforced the attribution of

Pi wang to his brush, if we accept the theory that he was not the composer.
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Such conviction could also be reinforced by another statement attributed to him, reported by the
Italian Jesuit missionary Prospero Intorcetta (Yin Duoze F%$%7%, 1625-1696) as Pu ju; cive fe."”” The latter
is a transcription of bu ru jue fo f{FE4E{#: , “supplement Confucianism and refuse Buddhism;” its
creation is attributed precisely to Xu Guangqi.' In Torcetta’s text, it is indicated in the proemialis
declaratio as a Laconismo [...] & voce & scripto (“laconism [...] both in written and oral form”). In the famous
Confucius sinarum philosophus, therefore, Intorcetta affirms that Xu Guangqi stated his refusal of
Buddhism and the integration of Confucian values both orally and in writing.

Whether Pu ju; cive fe is a reference to Pi wang cannot be stated with certainty, but it is clear that
the theory expressed in these four Chinese characters is promoted in the entire Pi wang. Other than the
quotations from various Confucian classics throughout the first eight sections, it is particularly in the
last and ninth one, bian bu feng zuxian shuo (“confuting the theory of ancestors who are not venerated”)
that more stress is put on the purest Confucian values, particularly filial piety: # R4 HIE - FEHE
Yy SERIIEE » A0AEATF © B B2 (“For this reason, while the father and mother are still alive, they
should be raised, with all the will and means." Serve them also once they are gone, as though they are
alive and living: this is a demonstration of filial piety”).

As already mentioned, however, this last section of Pi wang is considered the most controversial
and perhaps was added by a missionary (Dudink 2011: 301), not by Xu Guanggqji, or the author of the
text. It is true that the strategy of embracing Confucianism to better adapt to the need of spreading
Christianity was headed exactly by Xu Guanggi (Mungello 2019: 16), who was familiar with many
influential Catholic missionaries to China. This method is represented in Pi wang by the examples
quoted in section 2 of this article, and by the adaptation of Chinese canonical texts to Christian
precepts. This is exemplified in the closing line of the section of Pi wang devoted to the refutation of
samsara, where the author states that “[only] invocations of the Lord of Heaven ‘Do good and you will
be rewarded’ and ‘Always act properly so that happiness will live after you’ should be recited [...]”
( "{E=FEFE, > THEZRE > IRFNEF [..]). Both sayings are still used in contemporary
Chinese and are adaptations, respectively, from the Shangshu 2, or “Book of documents” (fEZ[# >

HE o fERZREZ E5: “Do good and you will receive good fortune, do harm and you will get

 Intorcetta (1687: xiii); the alleged quotation was taken up in later texts, such as Brancati (1700: 275).

4 Mungello (2001: 39-40). According to Meynard (2001: 22, fn. 10), the attribution by Intorcetta of this passage to Xu Guanggi
was due to a wrong interpretation by the Portuguese missionary Jodo Monteiro in his Tianxue lileyi KM% 2 (“Outline of
heavenly studies”).

15 As pointed out in Tola (2020: 269), the passage is adapted from the Liji ¥ 7, jitong 234 section: “4#MEEY, WHIEE”

(“From outside all means are exhausted, inside, all the will is employed”).
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misfortune”), while the second derives from Zhouyi /& %, or “Book of changes,” also known as Yijing 5

&, hexagram kun ! (f&3% % » W\ EREE: “in the families that accumulate good deeds, there will
inevitably be benefits for posterity”). It is plausible, therefore, that if this last section of Pi wang was
actually added by missionaries and not Xu Guanggi, the former might have been indirectly inspired by
the authoritative heritage of the latter, particularly the practice of “supplementing Confucianism and
refusing Buddhism,” as well as the adaptation of the first to the dogmas of the Christian religion.
Finally, I would like to put forward a hypothesis that needs further investigation. It is possible
that when composing the structure, the author of Pi wang was inspired by a work by Matteo Ricci, the
Ji ren shi pian # A\ 7 (“Ten chapters of a bizarre man”). The latter is indeed divided into ten
paradoxes, one section more than Pi wang, or two when considering the addition of the last one at a
later phase. Even if the former is supposed to be a dialogue, the structure is closer to a structured
reasoning for sustaining the ideas of Christianity (Song 2019: 58-61), similarly to the rhetorical
organisation of Pi wang. Some of the contents of Ji ren shi pian also overlap with those of Pi wang, such
as the discussion of the concept of liu dao 7<#& (“six paths or realms of Buddhism”). For example, in
chapter eight, Ricci rhetorically asks, “How can one dismiss the true theory of Paradise and Hell for the
false theory of samsara?” (‘5 =] DAl [a] 758 2 i 57 - BIEE R ~ Hk > E5mF-?), echoing passages from
the sixth section of Pi wang. Other than this, in Ji ren shi pian only six Chinese scholars in total are quoted
(Song 2019, 61); among them, Xu Guanggqi is mentioned in one dialogue, particularly in paradoxes three
and four, even if the subject was not Buddhism. Therefore, it is plausible that Xu Guangqi read the text
and was inspired by Matteo Ricci’s work for his Pi wang; further investigation might cast a brighter light

on this aspect as well.

6. Conclusions

The attribution of Pi wang is a complicated issue, mixing historical, cultural, textual, and linguistic
factors, all of which should be taken into account to better point out research perspectives and
hopefully find a concrete solution. Even though it is difficult to reach a definitive conclusion, based on
the multifaceted factors presented and examined in this article, the attribution of Pi wang to Xu
Guangqi cannot be considered wrong from a linguistic perspective, with the exception of its last
section. On the other hand, if Xu Guanggi did not compose Pi wang, as indicated by other research
mentioned, it was still intimately inspired by his tradition of “cultural cross-pollination” (Mungello
2019: 16) of Confucian and Christian elements, which influenced so many Christian missionaries, and

maybe the real author of Pi wang. We should remember that in most cases works such as the one
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described here were by definition the result of the cooperation between Western missionaries and
Chinese converts. Defining their respective boundaries is not an easy task, also considering that Jesuits
themselves at times needed to modify contents for obtaining the imprimatur. On the other hand, Xu
Guanggi was a high-level official. While the attribution to him could be determined by his prestige, the
contrary can also be considered—that is, Pi wang was perhaps not accredited to his brush due to
problems in the terminology used which, as we all know, was particularly sensitive when it came to
religious content. In any case, the hypotheses, sources, and lexicological questions presented in this
article can better integrate the few relevant studies conducted and point to new research paths to be
further explored.

In fact, the information discussed above indicates that one of the ways to reach an even clearer
conclusion on the topic is to expand the research to other texts, particularly secondary sources
published right after Pi wang, and most of all, to other linguistic peculiarities that can provide new
insights. As evidenced in section 4 of this article, the lexicological features of the text can indeed better
contribute to, and perhaps definitively disentangle, the attribution of Pi wang, together with the textual
research of section 3. All this, combined with previous studies, possible future archival and textual
discoveries, and the analysis of the personal connections between some of the actors mentioned, might
finally bring a positive conclusion to this debate, casting a brighter light on cross-cultural interactions

between Chinese converts and Western missionaries.

References

Bartoli, Daniello. 1663. Dell’historia della Compagnia di Giesu: La Cing; terza parte dell'Asia. Roma: Nella

Stamperia del Varese.

Bayer, Gottlieb Siegfried. 1737. “Commercium Sinicum.” In: Miscellanea Berolinensia ad incrementum
scientiarum ex scriptis Societati Regiae Scientiarum, vol. 5, edited by Konigliche Akademie der
Wissenschaften (Berlin), 185-192. Halee Magdebvrgice: Officina Libraria Rengeriana.

Blue, Gregory. 2001. “Xu Guangqi in the West: Early Jesuit Sources and the Construction of an Identity.”
In: Statecraft and Intellectual Renewal in Late Ming China: The Cross-Cultural Synthesis of Xu Guangqi
(1562-1633), edited by Catherine Jami, Peter Engelfriet and Gregory Blue, 19-71. Leiden - Boston -
Kdln: Brill.

Brancati, Francesco. 1700. De sinensium ritibus politicis acta. Parisiis: apud Nicolaum Pepie.

Bray, Francesca, and Georges Métailié. 2001. “Who Was the Author of the Nongzheng Quanshu?” In:
Statecraft and Intellectual Renewal in Late Ming China: The Cross-Cultural Synthesis of Xu Guangqi (1562-
1633), edited by Catherine Jami, Peter Engelfriet and Gregory Blue, 322-359. Leiden - Boston -
Koln: Brill.

246



Kervan - International Journal of Afro-Asiatic Studies 28/State of the art of Chinese studies (2024)

Catalogus codicum manuscriptorum Bibliothece regice: tomus primus. 1739. Paris: E typographia regia.

Chu, Pingyi #t V- —. 2008. “Narrating a History for China’s Medical Past: Christianity, Natural
Philosophy and History in Wang Honghan'’s Gujin yishi 74258 [History of Medicine Past and
Present].” East Asian Science, Technology, and Medicine 28: 14-35.

Deng, Kent Gang. 1993. Development Versus Stagnation: Technological Continuity and Agricultural Progress in
Pre-modern China. Westport, CT: Greenwood Press.

Dudink, Ad. 2001a. “The Image of Xu Guanggi as Author of Christian Texts (A Bibliographical Appraisal).”
In: Statecraft and Intellectual Renewal in Late Ming China: The Cross-Cultural Synthesis of Xu Guangqi
(1562-1633), edited by Catherine Jami, Peter Engelfriet and Gregory Blue, 99-152. Leiden - Boston
- Koln: Brill.

Dudink, Ad. 2001b. “Xu Guangqi’s Career: An Annotated Chronology.” In: Statecraft and Intellectual
Renewal in Late Ming China: The Cross-Cultural Synthesis of Xu Guangqi (1562-1633), edited by Catherine
Jami, Peter Engelfriet and Gregory Blue, 399-409. Leiden - Boston - K&ln: Brill.

Dudink, Ad. 2011. “Xu Guanggqi shi Pi wang de zuozhe ma? 1B & (%) AIEFIZ?” [Is Xu
Guanggi the author of Pi wang?]. In: Xu Guangqi yu Jihe yuanben %25 (JUAIEA) [Xu
Guanggi and Jihe yuanben], edited by Xuhui qu wenhua ju £ XZ{L /5, 295-304. Shanghai:
Shanghai jiaotong daxue chubanshe FJgAZ A H kL.

Gernet, Jacques. 1979. “Sur les différentes versions du premier catéchisme en chinois de 1584.” In:
Studia Sino-Mongolica: Festschrift fiir Herbert Franke, edited by Wolfgang Bauer, 407-416. Wiesbaden:
Franz Steiner.

Golvers, Noél. 1995. “The Latin Treatises of F. Verbiest, S.J., on European Astronomy in China: Some
Linguistic Considerations.” Humanistica Lovaniensia 44: 305-369.

Golvers, Noél. 2017. Letters of a Peking Jesuit: The Correspondence of Ferdinand Verbiest, SJ (1623-1688); Revised
and Expanded. Leuven: Ferdinand Verbiest Institute.

Goodrich, Luther Carrington and Fang Chaoying, eds. 1976. Dictionary of Ming Biography 1368-1644: Volume
II. New York, NY: Columbia University Press.

Guo, Qitao. 2005. Ritual Opera and Mercantile Lineage: The Confucian Transformation of Popular Culture in Late
Imperial Huizhou. Stanford, CA: Stanford University Press.

Hsia, Ronnie Po-chia. 2010. A Jesuit in the Forbidden City: Matteo Ricci 1552-1610. Oxford: Oxford University
Press.

Hummel, Arthur William. 1943. Eminent Chinese of the Ch’ing Period. Washington, DC: United States
Government Printing Office.

Intorcetta, Prospero. 1687. Confucius sinarum philosophus, sive scientia sinensis latine exposita. Paris: Apud
Danielem Horthemels.

Ke, Hui fi]#f. 2017. “Hanyu jidujiao wenxian zhong ‘Satan’ yiming de yanbian jEzEEE 2 gk ‘Satan’
S K887 [The evolution in the transcription of the name ‘Satan’ in Chinese Christian texts].
Aomen ligong xuebao JH[F9HE T 225 20/2: 67-76.

247



Gabriele Tola - Lexicographical questions and revealing quotations: New clues on Pi shishi zhuwang

Kircher, Athanasius. 1667. Athanasii Kircheri e Soc. Jesu China monumentis, qua sacris qua profanis, nec non
variis nature & artis spectaculis, aliarumque rerum memorabilium argumentis illustrata, auspiciis
Leopoldi primi, roman. imper. semper augusti munificentissimi meceenatis. Amsterdam: apud Joannem
Janssonium a Waesberge & Elizeum Weyerstraet.

Li, Tiangang 22 K4, ed. 2007. Ming mo tianzhujiao san zhushi wen jianzhu B K FZ =F A CEEF
[Notes and commentaries on the writings of three pillars of Catholicism at the end of the Ming
dynasty]. Hong Kong: Logos and Pneuma Press 35 JEE {1

Meynard, Thierry. 2001. “Chinese Buddhism and the Threat of Atheism in Seventeenth-Century
Europe.” Buddhist-Christian Studies 31: 3-23.

Mungello, David Emil. 2001. The Spirit and the Flesh in Shandong, 1650-1785. Lanham, MD: Rowman &
Littlefield.

Mungello, David Emil. 2019. The Silencing of Jesuit Figurist Joseph de Prémare in Eighteenth-Century China.
Lanham, MD: Lexington Books.

Noél, Frangois. 1711. Philosophia Sinica tribus tractatibus, primo cognitionem primi entis, secundo ceremonias
erga defunctos, tertio ethicam, juxta Sinarum mentem complectens. Prague: typis Universit: Carolo-
Ferdinandeez, in Collegio Soc. Jesu ad S. Clementem, per Joachimum Joannem Kamenicky
factorem.

Noél, Frangois and Caspar Castner. 1703. Summarium novorum dautenticorum testimoniorum tam
Europeeorum, quam Sinensium novissimé ¢ China allatorum circa veritatem, et subsistentiam facti, cui
innititur Decretum sa: me: Alexandri VIL. Rome.

Song, Gang. 2019. Giulio Aleni, Kouduo richao, and Christian-Confucian Dialogism in Late Ming Fujian. Sankt
Augustin: Monumenta Serica Institute - Abingdon: Routledge.

Tola, Gabriele. 2020. “Confutazione di tutte le assurdita del Buddha - Pi shishi zhuwang BFECZE%.” In:
Xu Guanggqi e gli studi celesti: Dialogo di un letterato cristiano dell’epoca Ming con la scienza occidentale,
edited by Elisa Giunipero, 235-270. Milano: Angelo Guerini e Associati.

Wang, Huining F£5%, 2016. “Tianzhu shilu ge banben gingkuang ji chuangzuo yuanliu gianxi K3+
BHik) ShUATE R M AWEIFE M [A preliminary analysis of the various editions, creation,
origin, and development of Tianzhu shilu]. Aomen ligong xuebao JE[JFH T E&5; 19/4: 81-90.

Wen, Tingshi SZ7E£3. 1969. Chun Changzi zhi yu 4fi'# T+ 25 [Notes by Chun Changzi]. Taipei: Dahua
yinshuguan KFEE[IEEE.

Weston, David. 2018. The Bayer Collection: A Preliminary Catalogue of the Manuscripts and Books of Professor
Theophilus Siegfried Bayer, Acquired and Augmented by the Reverend Dr Heinrich Walther Gerdes, Now
Preserved in the Hunterian Library of the University of Glasgow. Glasgow: University of Glasgow.

Ziircher, Erik. 2001. “Xu Guanggi and Buddhism.” In: Statecraft and Intellectual Renewal in Late Ming China:
The Cross-Cultural Synthesis of Xu Guangqi (1562-1633), edited by Catherine Jami, Peter Engelfriet and
Gregory Blue, 155-169. Leiden- Boston - Kdln: Brill.

248



Kervan - International Journal of Afro-Asiatic Studies 28/State of the art of Chinese studies (2024)

Gabriele Tola is a researcher at the Italian Institute of Oriental
Studies department of Sapienza University of Rome. He has been a
JSPS postdoctoral fellow at the Graduate School of East Asian
Cultures of Kansai University and a research associate in Chinese
NLP at the Department of Computer Science of Sapienza University
of Rome. He is Laureate of the Marthe Engelborghs-Bertels Prize for
Sinology and P.1. of the Prin 2022 PNRR project "CHIN-DICTIONARY
- Brollo’s Dictionarium sinico-latinum: linguistic innovations, textual
connections, and trans-cultural translation.”

Gabriele can be contacted at: gabriele.tola@uniromal.it

249



