
Monographs
of the

Society for

Asian and
Comparative
Philosophy,

no. 4

Discourse on the "Natural

Theology of the Chinese
Gottfried Wilhelm Leibniz

Translatedby Henry Rosemont, Jr. and Daniel J. Cook

C



_iir ft"/
r*”

, _i_

'

L 7*7^
.

vr^ 1

;^r'.'filTSI

i ^*^64 f|J /w—»C

*C~f*fi.Jn J.j L rr^U ,

\
Sl*—^ ..•»‘2".t‘-r£':’‘

f. (XlL^^.i^v^cLr
f

^J.,.
> .

£ Ib^ «••'/ jtLO'h'pJi jty
*+» M&4&.

r> 7 1

' • '
* o;

4 ce*p ^V—V w

pfftpjpuf?: np<-
fJoW/r ''^jZ r

lms*^ tzfc.
'

'V*X*W-» Ift ’i

U>- C°
•*•/ V ’S' **.'•••/

DISCOURSE ON THE NATURAL THEOLOGY OF THE CHINESE

Gottfried Wilhelm Leibniz

Translated, with an Introduction, Notes and Commentary

by

Henry Rosemont, Jr.

and

Daniel J. Cook

MONOGRAPH NO. 4 OF THE

SOCIETY FOR ASIAN AND COMPARATIVE PHILOSOPHY

1977



INTRODUCTION

I . Background of the Discourse

If Erasmus of Rotterdam was the "Universal Man" of the

late 15th and early 16th centuries, Gottfried Wilhelm Leibniz

was a major candidate for the title two hundred years later.

He not only studied, but wrote original works on subjects as

distinct as geometry and biology, geology and theology, and

metaphysics and statistics; his doctoral dissertation topic

was jurisprudence; he was one of the foremost mathematicians

of his time, and a famous philosopher whose fame has endured;

and he was all of these while engaged in a long and active

public career.

It is well known that China was among his many interests.

He studied Chinese civilization throughout his adult life, and

from the late 1680's until his death in 1716 his studies were

fairly detailed, not merely exotic diversions. A significant

amount of his correspondence was devoted to China, and several

of his correspondents were among the most knowledgeable Euro-

peans of his day on the subject of Chinese affairs. One of

the relatively few of his writings on any subject published

during his lifetime was his "Preface" to the Novissima Sinica
i

( Recent News from China ), issued in 1697 and again in 1699.
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A part of his interest was ecumenical; he wanted to bring

together the several European countries into one Christian

body, and he believed the goal would be realized sooner, and be

more enduring, by including other major civilizations such as

Russia and China in the expanded human community. But China

was not only a means to an end for Leibniz, for he had a high

regard for Chinese accomplishments in and of themselves, suffi-

cient to think that China had much to teach Europe. In his
2

"Preface" he wrote:

[IJf we are their equals in the industrial
arts, and ahead of them in contemplative
sciences, certainly they surpass us (though
it is almost shameful to admit this) in
practical philosophy, that is, in the pre-
cepts of ethics and politics adapted to the
present life and use of mortals.

From the "Preface" alone, however, we will not learn

about Leibniz's ideas on Chinese philosophy and religion in

detail, because the bulk of the Novissima Sinica is more a

catalog of current events dealing with China and the opening

of trade routes than it is a serious sinological treatise.

Further, although Leibniz regularly discussed Chinese thought

in his correspondence, the discussions were usually only a few

paragraphs in length. Not until the last year of his life did

he set down his views on Chinese thought systematically, in

a long letter written to one of his later correspondents,

Nicholas de Remond, a French Platonist and the head of the

Councils of the Duke of Orleans. In correspondence written

the year before, Remond sent Leibniz two works on Chinese

3

religion written by Catholic missionaries, and asked the philo-
3

sopher ' s opinion of them. Leibniz's reply is the document

translated herein. It is usually referred to as the "Letter

on Chinese Philosophy"; Leibniz himself, however, referred to

the text as a "Discours sur la Theologie naturelle des
4

Chinois," which provided the title of this edition.

Even by Leibnizian standards (and he was a prolific cor-

respondent), the reply is a long one: over 14,000 words.

The main topics discussed are the Chinese conception of God,

universal principles, spiritual substance( s ) , souls, immorta-

lity, and the correlations between Leibniz's binary mathema-

tical notation and the I Ching , China's oldest book of divina-

tion. In these contexts he also discusses his own famous

views of pre-established harmony, entelechies, primary and

secondary matter, and God. Further, he both states and shows

what he considers to be the proper method of philosophical

argumentation and demonstration in the Discourse , and, along

the way, makes repeated references to Greek philosophy, the

early Church fathers, and to history, both Western and Chinese.

The length and sophisticated content of the Discourse thus

make it a significant element of Leibniz's corpus, especially

when it is remembered that he wrote it in his 70th year; it

must be taken as a statement of the mature and considered re-

flections of the author.

It may therefore seem unusual that the text was not trans-

lated for two and a half centuries. A German edition did not
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appear until 1966, and the present work marks its first pre-

sentation in English. Part of the reason for this neglect

must lie in the fact that the Discourse was written in French,

which has remained a fairly common research language for scho-

lars. Moreover, the text is by no means unique in being un-

translated; many of Leibniz's works remain available only in

the French, Latin or German in which they were originally

written.

But there are more substantive reasons for the neglect of

this document. First, while Leibniz had many insights into,

and understanding of, the history and nature of Chinese

thought, the Discourse should not be the only work read on the

subject. By the end of his life Leibniz was probably as well

versed on China as any of his contemporaries who had not ac-

tually been there; nevertheless, the Discourse contains mis-

takes, ranging from chronology, to authorship, to the meanings

of key Chinese philosophical and religious terms and ideas.

Most of these mistakes, of course, were not original with

Leibniz (he knew some characters, but could not read classi-

cal Chinese); rather did they come from the missionary writings

which formed the basis of much that he learned about China,

especially Chinese thought. These missionaries were the

ground-breakers of sinological studies in the West, guaran-

teeing that they would make mistakes even without the handi-

cap of bringing a strong Christian perspective to bear on the

non-Christian culture they were studying. If those mistakes

5

are now seen easily, the ease is due in no small measure to

the growth of scholarship that followed the early missionary

cultivation of the field.

Still another reason for neglecting the Discourse might

lie in the difficulties it presents to translators. In the

first place, Leibniz refers often and at length to the mission-

ary writings, making it necessary to devote almost as much

time and energy to the latter as to the Discourse itself.

Cross-reading of this kind is particularly important for as-

certaining the references to Chinese texts and authors, and

for determining responsibility for misspelled or mistrans-

lated Chinese terms, wrong dates, or clearly inadequate inter-

pretations. Second, Leibniz wrote at times in non-standard

French, occasionally with archaisms and often with unusual

sentence constructions; while he wrote in a legible hand, he

made deletions and additions at the top of pages, at the bot-

tom, along the sides, and anywhere else he could squeeze in a

6

needed word or two. Third, the transcription of Chinese terms

by Leibniz (and by the missionaries) is an orthographer '

s

nightmare. The original Chinese characters are not given in

the works consulted by Leibniz, and the missionaries were not

consistent in their systems of transliteration. Further, the

context of a passage usually does not make obvious which

Chinese terms are being transliterated, so that the various

Roman alphabetic spellings necessitate guesswork at times.

An illustration of these difficulties is seen in the Discourse
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when Leibniz refers to a "Vuen-Wang" on one occasion, to a

7

"Vuen Vuang" on another, and to a "Ven Vam" on still another.

In transliterating from Chinese into an alphabetic language

consistency and precision in the use of letters and marks is

essential, but all three quoted terras refer to the same per-

son, King Wen, founder of the Chou Dynasty (1122-256 B.C.).

There is yet another reason, perhaps the most important,

why the Discourse has not received more attention from schol-

ars: the vision of Leibniz for a close understanding and com-

munication between China and the West has not yet come to pass.

The growth of knowledge of Chinese culture in Europe and the

U.S. has not been matched by a similar growth in its dissemina-

tion, especially at the public level; and the respectability

of narrow specialization in the academic disciplines provides

a ready-made excuse for all but China scholars to profession-

ally ignore the world's oldest continuous culture, inherited

by one quarter of the human race. Nowhere else is this more

true than in academic philosophy, where interest in the present

document should be the greatest. If Leibniz's writings on

logic, philosophy of science, and epistemology have been pub-

lished in several editions, with many articles and commentaries

on them, the attention reflects the concern of contemporary

philosophers with logic, philosophy of science, and epistemo-

logy. If the philosophy and philosophical arguments of the

Discourse are virtually unknown, with little written about

them, then that, too, reflects something; and the reflection

7

is not flattering. In this light we would do well to heed

the prophetic remark made by Leibniz in a letter to Peter the

Great in 1716. If we do not actively promote understanding,

exchange and communication between the Chinese and ourselves,
8

he said,

It will follow that when the Chinese will
have learnt from us what they wish to know
they will then close their doors to us.

The Discourse on the Natural Theology of the Chinese should

thus be read by serious students of Leibniz, because of what

he said therein; and it deserves a wider audience as well,

because it represents the culmination of one gifted man's

efforts to keep a Western foot in the door, and to open it

wider so that we might all look in.

1 1 . Sources of Leibniz's Knowledge of China

Almost totally ignorant of China for a thousand years,

Europe began to receive a trickle of information about the

"Middle Kingdom" again at the close of the 13th Century, begin-

ning with the publication of the journals of Marco Polo and

his brothers. Nevertheless, knowledge of China was still mini-

mal in Leibniz's Europe four centuries later; there were few

translations of Chinese texts, the language was considered

exotic, communications were poor and infrequent, and myths about

the country and its peoples abounded. For his information on

China Leibniz was thus obliged to rely heavily on Catholic
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missionaries, who had been proselytizing in the country for

a little over a hundred years.

The five men most responsible for Leibniz's views on

China were Claudio Grimaldi (1638-1712), Matteo Ricci (1552-

1610), Nicholas Longobardi (1565-1655), Antoine de Sainte-

Marie ( 1602-1669), and Joachim Bouvet (1656-1730). Four were

Jesuits, the fifth (Ste. Marie) a Franciscan; all of them had

spent considerable time in China, knew the language(s) well,

and consequently were as well acquainted with almost all

facets of Chinese civilization as any other Europeans of their

time.

Although Leibniz had some familiarity with China early in

9

his life, his mature study of the country and its culture can

be marked as beginning in 1689, when he met Claudio Grimaldi

in Rome. Grimaldi was born in Northern Italy, and took

priestly vows when he was nineteen. Entering China as a mis-

sionary in 1669, he soon found his way to the court at Peking,

and, with Ferdinand Verbiest S.J. ,(1623-1688), served as a

diplomatic aide to the Chinese emperor and became active in

the Jesuit mathematical and astronomical endeavors at court.

After seventeen years there, Grimaldi returned to Europe, and

met Leibniz at Rome in 1689.

Following their first meeting, Leibniz addressed thirty

questions about China to Grimaldi in a letter written in July
10

of the same year. The questions ranged from the industrial

arts to botany, from chemistry to military weapons; they

9

reflect Leibniz's encyclopaedic mind, but also show that at

the time of writing he was not well versed in Chinese geography

,

history or culture. Even at this early stage of his sinologi-

cal development, however, Leibniz displayed the concerns that

motivated his later studies, concerns which he makes explicit

in the "Preface” to the Novissima Sinica and in the Discourse

:

the importance of learning about China for Europe's benefit,

and the desire to increase Chinese receptivity to European

ideas and artifacts — both concerns having as their goal a

closer cooperation, understanding and intercourse between the

two civilizations.

In answering Leibniz's questions Grimaldi disparaged to

some extent — not entirely accurately — Chinese astronomical

abilities, which probably formed the basis of the philosopher's

fairly low opinion of the current state of natural science in

China.
1

Leibniz had a high regard for Grimaldi; partly because

of the latter's scientific skills, and partly because of Gri-

maldi's close association with Verbiest. The latter was also

a competent scientist, but more important for Leibniz's poli-

tical concerns, was also influential at the court in Peking.

For these reasons, Leibniz and Grimaldi remained in corres-

pondence for several years after Leibniz returned to Hanover,

and both Grimaldi and Verbiest contributed to the Novissima

Sinica . Grimaldi's influence on the philosopher was not,

however, confined to describing Chinese flora and fauna, the

missionary also held definite views about Chinese philosophy
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and religion, views first put forth by the most famous mission-

ary to China of the 16th and 17th centuries: Matteo Ricci.

The first Catholic mission in China was started by Ricci

shortly after he arrived in the country from Macao in 1583.

He remained in China until his death in 1610, and very few

missionaries before or since have learned as much about the

12

culture of the peoples whose conversion they sought. Ricci's

command of spoken Chinese was excellent, matched only by his

skill in writing the difficult classical language. He wrote

literary essays which, from the standpoints of classical

learning, stylistic elegance and historical scholarship, were

virtually indistinguishable from the essays written by the

most prominent Chinese scholars and officials of his day.

Ricci's journals were published posthumously in 1620 under

the title On the Propagation of Christianity Among the Chinese
,

with editions in Latin, Italian, German, French and Spanish.

The journals show Ricci's significant understanding (and appre-

ciation) of Chinese customs, rituals and traditions, and argue

for the compatibility of these elements of Chinese civiliza-

tion with the basic beliefs and practices of Christianity.

He excoriated popular Buddhism and Taoism, but cultivated the

literati (Confucians) that he met, whom he believed to be con-

vertible to the true faith because he also believed the classi-

cal texts which they revered could be shown to express ideas

consonant with Christian doctrine. More pointedly, Ricci

saw — and the later history of missionary activity in China

11

showed the clarity of his vision — that those classical texts

were a basic ingredient of a three raillenia old cultural tradi-

tion, which was not about to be abandoned by intelligent

Chinese just because it was denounced by Christians, no matter

how scientifically knowledgeable, or courageous, or pious

those Christians might be. As a consequence, Ricci advocated

what came to be known as the "accommodationist” position with

respect to the conversion of the Chinese: tolerance for their

ancient writings, their ritual observances and practice of

ancestor worship, incorporating all of these into the Chris-

tian faith in China.

Although Ricci died before Leibniz was born, the latter's

admiration for the scholarly Jesuit is clear in the Discourse
,

and it is Ricci ' s accommodationist position that Leibniz defends

and advances therein. Opposed to this position was Father

Nicholas Longobardi, who succeeded Ricci as the head of the

China Mission. Longobardi believed that the ancient Chinese

were materialists, and the moderns atheists; so that conversion

to Christianity required the renunciation of traditional

Chinese beliefs (largely Confucian). Unlike his predecessor,

Longobardi did not cultivate the Chinese literati to any great

extent. He believed that the basic tenets of Confucianism,

to which all educated Chinese paid at least minimal homage,

were flatly incompatible with Christian doctrine, and he set

down his views in De Confucio Ejusque Doctrina Tractatus (here-
13

after cited as the Religion Treatise ). This work was
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probably written about 1600, but not published until after the

death of Ricci, and it was not translated into French until

1701, well after Longobardi's death. The views expressed in it

were influential in undercutting Ricci's sympathetic approach to

Chinese conversion. The Religion Treatise is one of the two

works sent to Leibniz by Remond, and Leibniz's criticisms of

Longobardi's views are a major component of the Discourse .

Although Longobardi was one of the few Jesuits who disa-

greed with Ricci, most of the missionaries of other orders

attacked the accommodat ionist position, for political if not for

theological reasons. Prominent among them was the Spanish

Antonio Caballero, known also as Antonio Caballero a Santa

Maria, or, as Leibniz referred to him, Antoine de Sainte-
14

Marie. This Franciscan, born in 1602, first went to China

from the Spanish mission in Manila in 1633, and left three

years later to take the anti-Ricci position to Rome. He re-

turned in 1649, and remained in China until he died in Canton

in 1669. Shortly before his death Sainte-Marie wrote about

the Chinese Mission, but the Spanish manuscript now appears

to be lost. The French translation of the text was entitled

Traite sur quelques points importants de la Mission de la

Chine (hereafter the Mission Treatise ). Published in 1701,

it was the other text apparently sent to Leibniz by Remond.

Like Longobardi, Sainte-Marie believed the ancient

Chinese to be materialistic (and superstitious), and their

successors devoid of spiritual views; therefore he, too,

13

advocated the need for total renunciation of China's tradi-

tion as a necessary condition for Christian conversion. Thus,

Leibniz is no less critical of Sainte-Marie than Longobardi

in the Discourse , and directs many of his arguments specifi-

cally to the Franciscan.

The position of Ricci with respect to converting the

Chinese came to be the dominant one among the Jesuits, but it

did not prevail in Rome. Opposition to this position was

voiced by a few Jesuits, and by many Franciscans and Domini-

cans. The arguments lasted almost 150 years, and the "Rites

Controversy," as it was called, was settled once and for all

against the Jesuits by Benedict XIV 's Ex quo singulari of 1742

The anti-Jesuit forces "won" the Rites Controversy, but "lost"

the conversion of the Chinese; how much the loss was to be

felt outside the Vatican will probably never be known. Had he

lived that long, Leibniz would have been bitterly disappointed

at the papal decision; in a letter written in 1710 he said:

"In the Chinese controversy which is raging at Rome today, I

15

favor the Jesuits and have for a long time. ..."

The last of the five missionaries who exerted a strong in

fluence on Leibniz's views of China was Joachim Bouvet, one of

the first French Jesuits to go there. Like Verbiest, Bouvet

had access to the throne, and was a tutor of the K'ang-hsi

Emperor's children. He entered China in 1688 and remained

there for nine years, returning to Europe in 1697 to raise

support (money and more missionaries) for the China Mission.
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He had read the first edition of Novissima Sinica
,
and sent

Leibniz a copy of his recently published "Historical Portrait

of the Emperor of China." Leibniz published the "Portrait"

in the second edition of Novissima Sinica ,
and the correspon-

dence between the two continued for awhile after Bouvet re-

turned to China in 1698. The most significant exchanges of

letters took place from 1700 to 1703, after which Bouvet

stopped writing, probably due to the pressures of his work in

Peking. Leibniz's last six letters to Bouvet went unanswered,

which must have troubled the philosopher because of the intel-
16

lectual excitement generated by their earlier correspondence.

Bouvet thought on a grand scale, much more a philosopher

than philologist. He conveyed many original (and sometimes

far-fetched) ideas about Chinese history, language, and reli-

gion to Leibniz, three of which are reflected in the Discourse .

First, Bouvet believed that the legendary early ruler Fu Hsi

("Fohi" in the text) had produced a notation for describing

all of science, a notation exemplified in the basic trigrams

18

of the I Ching (see p. 20). These trigrams are made up of

combinations of solid and broken lines, but their scientific

and mathematical significance was, according to Bouvet, lost

on later Chinese, who simply saw the trigrams and their exten-

sions, hexagrams, as part of a system of divination. Second,

after learning of Leibniz's work in binary arithmetic, Bouvet

was able to translate the notation of Leibniz into the tri-

grams, as proof of his first claim. Leibniz's excitement at

15

Bouvet's letter describing the parallels can easily be ima-

gined, for the philosopher held firmly throughout his life the

belief that reason was all-persuasive, and if used by every-

one, would eventually bring everyone to the true faith, i.e.,

Christianity. By thinking that the Chinese of 4500 years ago

possessed a mathematical notation similar to his own — which

was useful for the exemplification of the principles of reason

— Leibniz not only found support for his arguments that the

ancient Chinese had natural religion, but he was also able to

believe, thanks to his faith in reason, that the conversion of

the Chinese would proceed apace once it was demonstrated to

them that later generations had simply lost the true principles
19

set down by Fu Hsi.

The last major idea of Bouvet's which is reflected in the

Discourse is more fanciful. Bouvet believed that Fu Hsi was

not Chinese, but a manifestation of the "Lawgiver," akin to

Hermes Trisraegistus in the West; indeed, on the basis of some

questionable etymologies and arguments Bouvet even tries to

show that Fu Hsi and Hermes Trismegistus were one and the
20

same. Further, according to the French Jesuit, the ancient

form of the Chinese language shows a relationship to ancient

Hebrew, and to the hieroglyphs of the Egyptians. Bouvet

promises to document these speculative claims in later letters,

but the documents are not forthcoming; the correspondence

from Bouvet's end stopped at this point. Yet despite what

must have been keen disappointment at having his later letters
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go unanswered Leibniz gave credence not only to Bouvet's

views on the trigrams of the I Ching and binary arithmetic,

but to the Jesuit's views on the ethnicity of Fu Hsi as well;

although Bouvet's influence is seen most clearly in Part IV of

the Discourse , there are suggestions in the earlier sections

of the text that the founders of Western civilization (i.e.,

the "Patriarchs") passed on their traditions to the Chinese in
21

the dim past

.

Leibniz's mature knowledge of China thus came primarily

from men who saw the country, its peoples and its culture

through the filter of their own culture, a situation that was

exacerbated by their avowed purpose in going to China: to

gain converts from the former to the latter. But their biases

notwithstanding, these men learned much of China, and the

three who advocated moderation and accommodation Ricci, Gri-

maldi and Bouvet — came not only to have an appreciation of

the Chinese heritage that was uncommon among Europeans, but to

transmit that appreciation to Leibniz as well. As a conse-

quence, Leibniz was opposed to the position of Longobardi and

Sainte-Marie, whose acquaintance with Chinese philosophy and

religion was not matched by any enthusiasm for it, and who

therefore argued that the Christian faith must supplant, and

not supplement, indigenous Chinese beliefs and practices.

Believing that this position was fundamentally mistaken, Leib-

niz wrote the Discourse as a rebuttal to the historical and

theological arguments put forth by the two missionaries in

their treatises.

17

The rebuttal rests largely on Leibniz's own philosophi-

cal ideas, and his own view of Chinese intellectual history,

which caused him to distinguish sharply among and between the

ideas of the ancient Chinese, and the Chinese encountered by

the missionaries. In order to place the manifold temporal

references in the Discourse in their proper context it is

necessary to outline the order of development of Chinese

thought, and Leibniz's views thereof.

Ill . The Chinese Intellectual Tradition

For purposes of understanding the arguments in the Dis-

course, the history — real and legendary — of Chinese thought

must be divided into three discontinuous ages: 1) the era of

the sage kings, from the 29th through the 12th centuries,

B.C.
; 2) the period of Confucius and his classical successors,

from the 6th through the 3rd centuries B.C.
;
and 3) the

"modern" period of Neo-Confucianism, with its criticisms of

Buddhism, beginning in the 11th Century A.D. and continuing to

22

Leibniz's own day.

The Methuselah-like reigns attributed to them suggests

that the earliest legendary rulers of China were just that:

legendary. There is no evidence — except for the legends,

written millenia later — that China was a major civilization

circa 3000 B.C.
,
the time period in which Leibniz (via Bouvet

and others) places Fu Hsi and the oldest strata of the I Ching .
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often translated as the Analects
;

Leibniz

refers to it as the "Lung Iu," "Lun Iu" and the "Su Luin Iu. M
).

The book is a collection of brief conversations between the

Master and his disciples, but other parts of the work may have

been written down a full century or so after Confucius died.

Many other writings have been attributed to him, and he is

supposed to have edited some of the classics; but it is now

widely held (as it was not during Leibniz’s day) that the only

solid text for ascertaining the Master's views is the Lun YU

.

Most Western interpreters of Confucius, and not a few

modern Chinese themselves, portray China's First Teacher as a

thoroughgoing rationalist, agnostic in religious matters if

not downright atheistic. There is much textual evidence for

this view, some of which is not-too-enthusiastically cited by

Leibniz in the Discourse . Such a portrayal, however, can be

overdrawn; the "this-worldl iness" of Confucius notwithstanding,

there are also significant passages in the Lun YU which show

that he was at least occasionally concerned with less ration-

alistically-oriented issues. Thus, he is supposed to have

lamented that "Heaven had forsaken him" in one passage,

believed that Heaven had given him a special mission in another,

and in still others he was troubled by the fact that neither

in his dreams nor his observations of natural phenomena had he
32

been given a "sign" that he would be successful in his efforts.

Such other-worldly concerns, however, are not the kind

Leibniz sought in seeking comparisons with Christian doctrine.

27

Interpreters of Confucius may never agree on the extent to

which he focused on the secular over the sacred, or the magi-

cal, but they all agree that he was neither a metaphysician

nor a theologian. The Lun YU discusses ethics, rituals, cus-

toms, socio-political issues, and aesthetics in some detail,

but there are no discussions of first principles, God, primary

or secondary matter. Reason, and so forth; there are no dis-

cussions, in other words, of the major issues Leibniz dis-

cusses in the Discourse . It is for this reason that Leibniz

refers somewhat less to Confucius himself than to his legend-

ary predecessors, or later followers, the descriptions of whom

can be more easily read as having Christian and/or cosmolo-

gical implications, at least by stalwart readers.

The most famous successor to Confucius was Mencius, who

lived one hundred and fifty years later (ca. 372-289 B.C.).

- 33

In the book -7 that bears his name, Mencius elaborated

the views of Confucius, and while he did discuss some of the

concepts taken up by Leibniz, for the most part the "Second

Sage" of Confucianism shared the non-metaphysical and non-

theological perspective of his predecessor.
3U

Not until the Li Chi ( /f^ ), or Records o f Ritual,

do we find a Confucian text that begins to link ethics and

socio-political thought with cosmological speculation (and

even in this book the speculations are not lengthy). The Li

Chi was probably made up in its present form during the 2nd

Century B.C., and the 49 heterogeneous chapters which comprise
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it treat topics ranging from the details of social etiquette

to ontology. The book is fundamentally concerned with cus-

toms, rituals, morals and manners; one can find in it the proper

form of address to one's in-laws, sacrifices to be made by the

emperor, detailed instructions for bathing one's parents, and

so forth. Some of the chapters, however, attempt to link

these ceremonial duties with the place of human beings in the

universe, and two of these chapters were singled out centuries

later as worthy of especial study: the Ta Ustleh ( ^ ),

or Great Learning
, and the Chung Yung ( ) , or Doctrine

35

of the Mean . The latter work is quoted several times by

Leibniz in the Discourse
, as coming from Confucius; almost

surely it was written by some disciples(s) of his disciples,

but it is an authentic early Confucian work. In any event,

these two short works, together with the Mencius and Lun YU
,

are the "Four Books" to which Leibniz also makes reference in

his text. Taken together, these four works can be read a

variety of ways, but their basic thrust is clear, and can be

summarized succinctly by taking the lines from Pope: "Presume

then not God to scan // the proper study of mankind is man."

In summary, while classical Confucianism is correctly

characterized as religious and philosophical, the religion

is civil, and the philosophy ethical, aesthetic, and socio-

political. The very early ritual practices (of the Shang and

early Chou) inherited by Confucius and his followers were

originally derived from supernatural beliefs, but
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those beliefs, while never repudiated, were nevertheless not

widely discussed by the educated during the period in which

he lived. No matter what his own personal views with res-

pect to the supernatural may have been, Confucius saw that

those links with the rich cultural past were too important to

be lost in a secular age, and he therefore devoted his ener-

gies, as did those who followed him, to preserving those cul-

tural links by placing them in a social and humanistic con-
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text. With their steady focus on tradition, customs, ritu-

als, rites and so on, the early Confucians laid claim to being

the guardians and transmitters of the Chinese heritage. It

is for this reason that ever since the classical period, re-

ferring to a person as a Confucian often meant little more

than that he was a typical member of the literati.

The third period of Chinese intellectual history signifi-

cant for reading the Discourse begins over a thousand years

later. After many centuries of being eclipsed by the Bud-

dhism imported from India, the Confucian classical texts under-

went thorough re-examination in the light of the changes in

Chinese thought brought about by Buddhist doctrines, and by

the changes in political and cultural patterns that accompanied

China's growth as an empire. This re-examination marked the

beginning of the period of Neo-Confucianism, and many of the

philosophers mentioned by Leibniz in the Discourse were forma-

tive of the renewal of the classical tradition: Chang Tsai,

the Ch'eng brothers, and especially the encyclopaedic
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Chu Hsi (1130-1200). Taking some passages from the _I Ching

from the Mencius
, Chung Yung

,
and from other classical texts,

the Neo-Confucians constructed a metaphysical system in which

to place the older Confucian concerns with moral, social and

political questions. Where the classical Confucians discussed

primary obligations, the Neo—Confucians discussed primary

principles; earlier critiques of benevolence and righteous-

ness were followed by critiques of ether and matter; and

whereas the classical texts placed great emphasis on describing

the details of ritual sacrifices, the Neo-Confucians described

to whom and why the sacrifices were being made. This is not

to suggest that the Neo-Confucians distorted fundamentally the

views or writings of their forerunners. On the contrary,

they used their metaphysics to justify the earlier Confucian

way of life; spiritual self-cultivation could not proceed

without fulfilling one's many obligations to family and

society

.

Neo-Confucianism came to dominate Chinese intellectual

life until the 20th Century. By the time of the Ming Dynasty

the history and philosophy of China as interpreted by Chu Hsi

became required reading for everyone, the Chinese examination

system being based on Chu's writings and commentaries on the

classics. In 1422 a major compendium of classical texts, with

the commentaries of Chu Hsi and many other Neo-Confucians,

was compiled. It was called the Hsing-li ta-ch'Uan shu

( ; hereafter cited as the Compendium ) ,

3a
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and is the Chinese source most often quoted in the Discourse
,

as it was by the missionaries Longobardi and Ste. Marie.

The form of the Compendium is partially responsible for the

fact that at times, Leibniz attributes views to philosophers

of the ancient period which were actually the views of the

Neo-Confucians. The anthology contains materials that span

twenty-three centuries, and neither Longobardi nor Ste. Marie,

who quote at length from the Compendium
,
always make clear

whether they are citing passages from a classical text or from

a commentary thereon. Indeed, parts of the Religion Treatise

and the Mission Treatise suggest that even the two mission-

aries are not always sure whom, or what, they are quoting;

this is especially true for Longobardi, who erroneously attri-

butes much of the compilation of the Compendium to scholars
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of the 10th Century B.C.

The resurgence of Confucianism did not, of course, lead

to the demise of Buddhism, nor of Taoism, the second major

philosophical and religious tradition indigenous to China.

In Chinese religion, however, the several belief systems were

not as sharply demarcated, or as exclusive, as Western reli-

gious sects have tended to be. Depending on the locale, the

common people adopted different, but equally rich and complex

admixtures of beliefs, rituals, heroes and deities drawn from

Confucianism, Taoism, and Buddhism, sufficiently rich and

complex that sorting out the distinguishing features of each

school of thought was (and continues to be) a difficult task.
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Moreover, by the time Father Ricci arrived in China to found

the first mission, there was a strong syncretic movement among

the intelligentsia as well, with many efforts being made
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philosophically to merge the "Three Schools into One."

This syncretism would leave Confucianism intact as a political,

social and moral code, adding to it substantive elements of

Buddhist and Taoist metaphysics, theology and liturgy.

But at the same time (early 17th Century), there were

many Chinese literati who were not religiously oriented at

all. They kept the official state and familial observances

prescribed by the Confucian classics, but were otherwise en-

tirely secular, having little use even for the metaphysical

pronouncements of the earlier Neo-Confucians . It is partly

because of the views of such men that Longbardi
,
Ste. Marie

and other missionaries concluded that the Chinese had to

abandon completely their own ways of thinking if they were to

become true Christians. Leibniz did not hold these latter-

day secular Confucians in very high regard, made clear by the

epithets -- Modern Atheists." "Sceptics." and "Hypocrites"

— by which he referred to them in the Discourse .

In summary, it is essential to appreciate the peculiar

role played by Confucianism in shaping Chinese thought, culture,

and daily life as well. As a philosophy, with religious over-

tones, Confucianism was the dominant belief system among the

literate for most of the last two millenia. And because

governmental officials were drawn from the ranks of
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the literate, Confucianism came to be the offical state ideo-

logy as well as the major intellectual force in China. More-

over, because Confucianism celebrated tradition, with all

its rituals, familial obligations, ancestor worship, etc., it

was exemplified in the lives of most traditional Chinese

commoners, who were thereby Confucians by practice even though

they had no first-hand acquaintance with the philosophical or

the traditional texts. Confucius, then, was not simply one

philosopher among many; his defense and enhancement of the

early Chinese heritage caused him to be seen as the symbol

of Chinese civilization, and he was consequently revered even

by those whose views were different (Taoists and Buddhists),

and by those who could not read the writings which contained

those views (the common people). Thus, the spirit of Confu-

cianism was reflected strongly in the writings and actions of

Confucian philosophers, and in addition, it thoroughly per-

meated the entire fabric of Chinese culture.

Although Leibniz occasionally attributes a correct Con-

fucian view to the wrong Confucian, and at other times attri-

butes views to them which no Confucian held, he did appre-

ciate the significance of the Confucian tradition in China.

Like Father Ricci before him. Leibniz also appreciated that

no other belief system would have an impact in that country

unless it came to terms with the country's intellectual heri-

tage. He therefore wrote the Discourse
,
attempting to pour

41

some Christian wine in Confucian and pre-Confucian bottles.
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IV - Outline and Structure of the Discourse

For the most part, Leibniz describes his position and ad-

vances his arguments in the Discourse clearly enough to be

followed without undue difficulty. Nevertheless, a brief over-
view of the work may be useful, because the several historical,

philosophical and political issues at stake were not as

clearly delimited by Leibniz as a modern reader might desire,

owing in large measure to the fact that he was not only out-
lining his own views, but responding to the views of others.

The Mission Treatise and the Religion Treatise both make
the same arguments with respect to Chinese thought. Accord-
ing to Fathers Longobardi and Ste. Marie, resemblances between
Chinese and Christian concepts were only superficial, especi-
ally on issues basic to Christian theology: 1) the nature of
God. and spiritual substance(s)

, 2) the existence and quali-
ties of spirits, and matter; and 3) the immortality of the
human soul. In the opinion of the missionaries the ancient
Chinese thinkers were, at best, materialists: and even this
much could not be said for their modern counterparts, who
were simply atheists. To support their position Longobardi
and Ste. Marie cited passages from classical texts, passages
from commentaries thereon, and they also quoted at length
contemporary Chinese intellectuals (some of them Christian
converts) with whom they had spoken. This evidence was
placed (according to Leibniz) *

in a Scholastic philosophical
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framework, from which their negative theological conclusions

are generated. And these conclusions in turn generate a more

political one equally negative: because Christian doctrine

is incompatible with Chinese thought, the conversion of the

Chinese can only proceed by having them abandon altogether

their intellectual and cultural heritage in favor of Revealed

Christian truth.

The Discourse on the Natural Theology of the Chinese is

an attempt to counter this position philosophically, and at

the most general structural level should be read as an argu-

ment modus tollens . The conclusion — that conversion of the

Chinese requires abandonment of a 3000 year-old intellectual

tradition — must be false; therefore the premise(s) from

which the conclusion follows must also be false.
43

There are four sections in the Discourse
,
the first

three of which contain Leibniz's detailed replies to the mis-

sionaries’ claims that Chinese thought is fundamentally incom-

patible with basic Christian doctrines. He first argues

(Part I) that the Chinese do indeed have a close conceptual

analogue to the Christian concept of God, and spiritual sub-

stance. In Part II, which is almost half of the manuscript,

Leibniz maintains that spirits and matter in China are con-

sidered and treated in very nearly the same way angels and

matter are considered and treated in Christian Europe.

Throughout Parts I and II, Leibniz's arguments regularly take

the form that first, Chinese thought is compatible with his
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own philosophy; second, his own philosophy is compatible with

Christianity; therefore Chinese thought is compatible with

Christianity. Part III is devoted to making a similar case

for the compatibility of the Chinese and Christian concepts

of the human soul and its immortality.

Together the first three parts comprise over nine-tenths

the Discourse . Part IV appears to be more or less an

appendix to it, the subject under discussion being an exposi-

tion of Leibniz's binary arithmetic, and an analogue with it

claimed by Leibniz and Bouvet to be found in the trigrams of

I Ching . Part IV is not, however, an appendix. On the

contrary, it is an essential ingredient of Leibniz's most

fundamental argument, and it must be seen as such in order to

appreciate Leibniz’s overall view of the nature, history and

development of Chinese thought.

He accepts, for the most part, the claims of Longobardi

and Ste. Marie that many educated Chinese of his own time were

atheists. But, he insists, these moderns have "strayed,

from their own antiquity" (§1). If we focus instead on the

classical texts, he says, "I find [them] quite excellent,

and quite in accord with natural theology. ... It is pure

Christianity, insofar as it renews the natural law inscribed

on our hearts" (§31).

To be sure, there are important theological issues on

which the classical texts are silent, and even the most

of Chinese philosophers, Confucius, is occasionally in

famous
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"error." But this only shows, Leibniz believed, that we

have not gone back far enough in the relevant cases. If we

return to the era of the sage-kings, "we could uncover in

the Chinese writings of the remotest antiquity many things

unknown to modern Chinese and even to those commentators

thought to be classical " (§68; emphasis added). The I Ching

is one such book, according to him, and if we read it care-

fully, what we will uncover is the fact that "the ancient

Chinese have surpassed the modern ones in the extreme, not

only in piety. . . but in science as well " (§68a).

The crucial term in this quote is "science," which is why

Part IV is crucial to the Discourse : "it concerns justifica-

tion of the doctrines of the ancient Chinese and their

superiority over the moderns" (§69). Remember that Leibniz

acknowledged the theological weaknesses of modern Chinese

thinkers, but maintained that the ancient texts — some of

them pre-Conf ucian — strongly suggested a natural theology-

consonant with Christianity, and thereby worthy of European

respect. What better way to establish that respect than to

show that the most ancient authors of those texts not only

had theological ideas similar to Christian theology, but also

developed pure mathematics to a point which had only been

reached in Europe during his own lifetime? Leibniz believed

(as did Bouvet) that while binary arithmetic was not the

"universal characteristic" he had long sought, it was never-

theless the basis of natural science. If he could show,



38

therefore — to post-Galilean Europe — that his mathematical

notation had been prefigured 4500 years earlier in China,

Leibniz would have a very strong case for denying the conclu-

sion of Fathers Longobardi and Ste. Marie, and for advancing

his own view of the proper method for engaging the Chinese in

ecumenical dialogue: show them the truth, but not simply by

quoting from the Bible and giving them telescopes; show them

also how both theological and scientific truth could be read

in their most ancient writings. (This argument also provided

Leibniz with an explanation for the silence of Confucius on

some important theological issues, and his "mistakes" on

others; he, too, had occasionally lost the meaning(s) of the

writings of his predecessors, and therefore could not be,

relied upon uniformly as the ultimate authority on, of or
47

for Chinese thought.)

Seen in this light, Part IV of the Discourse can be read

as the coup de grace to the anti-accommodat ionist position with

respect to China. The text breaks off abruptly, and although

Leibniz continued to write for the remaining months of his

life, he never returned to the Discourse to finish it. The

evidence suggests, however, that philosophically, the manu-

script may be substantively complete, and that Leibniz had

accomplished what he had set out to do: provide a sophis-

ticated philosophical and theological framework in which the

ecumencial movement in China could go forward.
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V. The Manuscript and Its Translation

During the later years of his life Leibniz maintained an

intensive and extensive correspondence with Remond. The text

now known as the Monadology was originally a letter written

to the latter in 1714, and a little over a year later Leib-

niz began composing the Discourse
,
addressed to the same cor-

respondent. In a letter dated 27 January 1716 Leibniz wrote
ue

that he had completed the work, but two months later wrote

to Remond again, saying, "I need more time to finish completely

my discourse on the natural theology of the Chinese." He

never found the time, and the Discourse was never sent.

This translation is based on the original and only draft

of Leibniz’s autograph, to be found in the archives of the

Niedershchsische Landesbibliothek in Hanover, West Germany,

Us. XXXVII, 1810, -1, entitled (by a later archivist) Lett re

de Mr. Leibniz touchant les Chinois . No fair copy of the

draft is extant, and several of the sixteen folio pages are

frayed, making certain passages either illegible or incom-

plete. For this reason it has been necessary at times to rely

on the earliest printed edition of the Discourse
,
which is

found in C. Kortholt
,

ed., Leibnitii Epistolae ad diversos

(Leipzig: B.C. Breitkopf, 1735), II, pp . 413-494. In the

same volume Kortholt also includes the Religion Treatise of

Longobardi ( pp . 89-164) and the Mission Treatise of

Ste. Marie (pp. 268-412) — complete with Leibniz's footnotes

on them -- which are the editions of the missionary texts
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FOOTNOTES TO THE INTRODUCTION

1. Donald F. Lach, trans.. The Preface to Leibniz* NOVISSIMA SINICA ,

hereafter referred to as Lach (1). His edition is based on the 1699

printing.

2. Lach (1), p. 69.

3. The two texts discussed by Leibniz in the Discourse were written by

Fathers Longobardi and Ste. Marie, to be taken up in detail later in this

Introduction. In his letters to Leibniz of 1 April and 4 September 1713,

Remond mentions the Longobardi work, but not Ste. Marie's, mentioning

instead Nicholas Malebranche (1638-1715), who wrote A Dialogue Between a

Christian Philosopher and a Chinese Philosopher: On the Existence and

Nature of God (Paris, 1708). Receipt of this latter work is acknowledged

by Leibniz, even though it is never cited in the Discourse. Leibniz

must have received the Ste. Marie text from Remond as well however, because

he acknowledged it in a letter of 4 November 1715: "It would now remain

to speak to you sir, of the natural theology of the Chinese literati,

according to what the Jesuit Father Longobardi and Father Antoine de

Ste. Marie, of the Minorite order, report to us thereon in the treatises

which you have sent me, ..." Remond' s letter of 1 April is in Gerhardt

III, p. 640; the letter of 4 September, Ibid . , p. 651; Leibniz's letter

of 4 November, Ibid . , p. 660. An English translation of Malebranche '

s

Dialogue has recently been completed by George Stengren of Central Michi-

gan University.

4. In his letter to Remond of 27 March 1716. Gerhardt III, p. 675.

Similarly, in a letter of 13 January 1716 written to Bartholomew des Bosses

5.

J., with whom Leibniz corresponded in Latin, he referred to his manu-

script as a "dissertationem de Theologia Sinensium naturali." Gerhardt

II, p. 508. From his earlier correspondence with des Bosses it is clear

that Leibniz knew something of the works of Longobardi and Ste. Marie

before receiving them from Remond, because he mentions reading reviews of

them in 1709. See Gerhardt II, p. 380-81.

5. See p. 40.
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6. The Frontispiece in this edition is a copy of Leibniz's folio page 1

verso, reproduced from the copy of the entire manuscript provided through

the courtesy of the G.W. Leibniz Gesellschaft in Hanover.

7 . In §34, §58 and §68 respectively.

8. Translated in Wiener, p. 598.

9. Lach (2), p. 439.

10. A copy is in the Grimaldi-Leibniz file, Leibnizbrief

e

330, #3-5, in

the Niedersclchische Landesbibliothek with the date of 19 July 1689. The

correspondence between Grimaldi and Leibniz has not been published; for

a fuller discussion of the contents of their letters, see Mungello,

Chapter 4, and Lach (1), pp. 11-12 and passim .

11. Fn. 10. A fuller account of Western astronomy in China is in Sivin.

12. Joseph Needham, for example, calls Ricci "one of the most remarkable

and brilliant men in history." Needham, vol. 1, p. 148.

13. Translated in French as Traite Sur Ouelques Points de la Religion des

Chinois ; see p. 11 below. Referring to the works of Longobardi and Ste.

Marie as the Religion Treatise and the Mission Treatise , respectively, was

first done by Mungello, and the same abbreviations are retained here to

facilitate cross-references with his work.

14. About Antoine de Sainte-Marie nothing is known. His name cannot be

found in other materials pertaining to Leibniz (except as the author of

the Mission Treatise ), nor in French biographical dictionaries, nor in

Catholic dictionaries and encyclopaedias. There are several references,

however, in these works to a Spanish Franciscan named Antonio Caballero,

who is also called therein Antonio Caballero a Santa Maria. The dates

and activities given and described for Caballero correspond precisely

with those that must be assumed for Ste. Marie on the basis of statements

and dates found in the Mission Treatise . Moreover, the epitaph in Can-

ton included in Caballero's most detailed biography reads (with thanks to

our student Freddie Vasquez for assistance with Spanish passages):
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A. R. P. F. ANTONIO A S. MARLA

ORDINIS MINORUM, MINISTRO ET PRAEFECTO VERE APOSTOLICO

AB EXILIO CANTONENS I AD COEL ESTEM PATRIAM EVOCATO

ANNO M. D. C. L. XIX.

— which suggests strongly that Caballero and Ste. Marie were one and

the same. The biographies of Caballero do not, however, specifically men-

tion his writing the Mission Treatise , so there remains some room for

doubt. See Sinica Franciscana , vol. II, p. 329, and the New Catholic En-

cyclopaedia under "Caballero."
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17. Several commentators have implied that the isomorphism of his binary

system and the trigrams of the I Ching was discovered by Leibniz and trans-
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Hsi's trigrams, Leibniz hoped to strengthen Father Bouvet's theory that

the I Ching was a key to all the sciences." There is certainly some sup-

port for this view, for Leibniz himself said as much. In his letter to

Tsar Peter, for example, he said: "The new and marvelous discovery I have

made, namely, the secret of deciphering the old characters of the famous
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18. See also Waley (1).
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Monsieur [Remond]

:

[I • Chinese Opinion Concerning God ]

§1 I have taken the pleasure of looking through the books

you sent me on Chinese thought. I am inclined to believe

that the [Chinese] writers, especially the ancient ones,

make much sense. There should be no difficulty in granting

that to them despite the opinions of some of their own modern

writers. It is comparable to the Christians, who are not

always obliged to follow the meaning which the Scholastics

and later commentators have given to Scripture, the Church

Fathers or the ancient laws. A fortiori
, concerning the

Chinese, where the Monarch, who is the leader of all sages

and the living embodiment of the law, appears to reveal

national expressions of ancient doctrines/ Therefore the

• Leibniz's reference to the Chinese monarch here and two sentences

below is to the K'ang Hsi ( J%{ $1
) Emperor, who reigned from 1662-1722.

During Longobardi's time, China was suffering from the internecine wars
that eventuated in the overthrow of the Ming Dynasty (1368-1644). The
new Ch'ing, or Manchu Dynasty (1644-1911), brought a new stability to

China, reflected in the length of K'ang Hsi's reign: 61 years.
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grounds upon which Father Nicholas Longobardi (successor to

Father Ricci, founder of the mission to China) most often

supports himself in order to combat the accommodat ionist ex-

planations of his predecessor, namely, that the Mandarins

did not take such ancient writings seriously (something which

made for considerable difficulty in Ricci's time), are no

longer valid today by authority of this prince and many

knowledgeable members of his court. One should therefore

profit from so great an authority. It is the proper way of

correcting quite subtly, without appearing to do so, those

who have strayed from the truth and even from their own

antiquity. This shows that one should not be put off ini-
2

tially by such difficulties and that Father Martinius and

those who are of his opinion, have done wisely to follow the

advice of Father Ricci and other great men, and to maintain

these explanations in spite of the opposition of Father

Emanuel Diaz, S.J.,
3

Father Nicholas Longobardi, S.J., and

Although the Emperor exercised firm control over the government, he was

an excellent scholar and patron of the arts. Leibniz was very impressed

with the K'ang Hsi Emperor, as his flattering remarks here and in the

"Preface" to the Novissima Sinica make clear. See Lach (1), esp.

pp. 71-74.

2. Martino Martini (1614-1661), a Jesuit missionary in China. His

trip to Rome (c. 1650) was influential in obtaining official papal sup-

port for the Jesuit (Ricci's) position on the Rites Controversy.

3. Like Longobardi, Emanuel Diaz (1574-1659) was one of the few

Jesuits who had little use for Chinese thought and ritual practices. He

wrote on astronomy for the Chinese court.
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of Father Antoine de Sainte-Marie Franciscan, and in spite of

the contempt of several Mandarins. I t would be enough for

the explications of the ancients simply to be sustainable be-

cause the opinions of modern Chinese appear to be ambivalent.

But to examine these things more closely, these explications

can, in fact, be more than sustained by the texts. I speak

here only of doctrine and will not examine ceremonies or wor-

ship, which require longer discussion.

§2 Initially, one may doubt if the Chinese do recognize,

or have recognized, spiritual substances. But upon reflec-

tion, I believe that they did, although perhaps they did not

Tecognize these substances as separated, and existing quite

apart from matter. There would be no harm in that with re-

gard to created Spirits, because I myself am inclined to

believe that Angels have bodies; which has also been the

e

opinion of several ancient Church Fathers. I am also of the

4. I.e., passages from Chinese texts translated and quoted in the

treatises of Longobardi and Ste. Marie.

5. A theme developed further in §40 and §41.

6. The existence of the Devil and "fallen" angels is explained by sev-

eral early Church Fathers as showing that certain orders of angels must

possess some sort of material body, and thus, not being essentially

good," are capable both of good and evil. For example, Origen, De

Principiis . I, v, 1-3; St. Justin (Martyr), The Second Apology , 5. St.

Justin is quite explicit, calling the Biblical manna "angel's food” (Dia-

logue with Trypho , 57). St. Augustine speculated that God communicates
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opinion that the rational soul is never entirely stripped of
7

all matter. However, with regard to God, it may be that the

opinion of some Chinese has been to give Him a body, to con-

sider God as the Soul of the World, and to join God to

matter, as the ancient philosophers of Greece and Asia have

done. But in showing that the most ancient authors of China
e

attributed to the Li, or first principle, the production

corporeal actions through the medium of angelic bodies ( On the Trinity .

Ill, x, 21) and that the bodies of evil angels never die ( Enchiridion .

XXV, XXVI). Lactantius also believed that angels and human souls are of
a heavenly fire — following Psalm 104.4. See §63.

7.

In §47 below, Leibniz states that there are an infinity of animated
or ensouled substances, below as well as above the soul of man. The
superhuman souls or spirits are called "genii," or more traditionally,
angels. No soul, whether animal, human or superhuman is ever entirely

separated from a body, even if it is a very subtle or ethereal one (§14,

20, 63), or, in a religious sense, made up of celestial fire or ether
(§63, 64; see fn. 6). There are no "totally separate souls , nor genii
without bodies. God alone is entirely bodiless." (Monadology . #72).
Leibniz is always quick to note that this does not mean that a soul is
nothing but an accidental collocation of material atoms (§21) or merely
the epiphenomenon of some changing and perishable material substratum
(§60; cf. Plato's doctrine in the Phaedo ) . For the reason why Leibniz
held the view that "the rational soul is never entirely stripped of all
matter," see fn. 135.

8.

Li
» Principle, Reason." In §14 Leibniz discusses the ety-

mology of this term. See fn. 44. For a history of the development of
this concept in Neo-Confucianism, see Wing-tsit Chan.
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9

itself of the ICi, or matter, one need not reprimand them,

but simply explain them. It will be easier to persuade

their disciples that God is an Intelligentia supramundana ,

and is superior to matter. Therefore, in order to deter-

iine whether the Chinese recognize spiritual substances,

one should above all consider their Li^, or order, which is

the prime mover and ground of all other things, and which I

believe corresponds to our Divinity. Now it is impossible

to understand this [correspondence] with reference to a

thing purely passive, brutish and indifferent to all, and

consequently without order, like matter. For example, in-

ternal order comes not from wax itself, but from whoever

forms it. Also, their Spirits, which they [the Chinese]

attribute to the elements, to the rivers, and to the moun-

tains, represent either the power of God who appears through

them, or perhaps (according to the opinion of some of them)

,

they represent particular spiritual substances which are

endowed with the force of action and with some knowledge,

although they attribute subtle and ethereal bodies to them

like the ancient philosophers and [Church] Fathers attri-

buted to geni

i

or Angels. That is why the Chinese are

like those Christians who believed that certain Angels

9.

Ch'

i

^ , "Ether," "air," "breath," "force," "matter." Originally

used to denote the elan vital in human beings (as, e.g.^in the Mencius )

,

ch'j was developed by the Neo-Confucians as the complement (matter/force)

li (form/principle).
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10

govern the elements [of earth] and the other large bodies;

which would be an obvious error, but which would not over-

throw Christianity. During the time of the Scholastics,

one did not condemn those who believed, with Aristo tle, that

certain intelligences governed the celestial spheres. Those

among the Chinese who believe that their ancestors and great

heroes are among the Spirits, come rather close to the words

of our Lord [Matt. 22:50] which suggest that the Blessed

resemble the Angels of God. It is then important to con-

sider that those who give bodies to the genii or Angels,

like the ancient philosophers or early Fathers, do not there-

by deny the existence of created spiritual substances, for

they accord rational souls to these genii endowed with

bodies, as also men have them, but souls more perfect be-

cause their bodies are also more perfect. Therefore, Father
u

Longobardi -- and Father Sabbatini who is cited by him --

10. For example, Origen, whom Leibniz mentions below in another con-

text (§60) believed that God appointed certain angels to administer the

natural elements:

For we say that the earth bears the things which are said

to be under the control of nature because of the appoint-

ment of invisible husbandmen, so to speak, and other gov-

ernors who control not only the produce of the earth but

also all flowing water and air. Contra Celsum , VIII, 31.

11. Sabatino De Ursis, S.J. (1575-1620), a colleague of Ricci and Longo-

bardi in Peking. He wrote the first treatise on the Chinese calendar

in a Western language, which is translated in D’Elia.
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should not conclude from the fact that the Chinese appear to

attribute bodies to their Spirits, that they do not at all

recognize the existence of spiritual substances.

§3 China is a great Empire, no less in area than culti-

vated Europe, and indeed surpasses it in population and

orderly government. Moreover, there is in China in certain

regards an admirable public morality conjoined to a philo-

sophical doctrine, or rather doctrine of natural theology,

venerable by its antiquity, established and authorized for

about 3000 years, long before the philosophy of the Greeks

whose works nevertheless are the earliest which the rest

of the world possess, except for our Sacred Writings. For

both of these reasons, it would be highly foolish and pre-

sumptuous on our part, having newly arrived compared with

them, and scarcely out of barbarism, to want to condemn

such an ancient doctrine because it does not appear to

agree at first glance with our ordinary scholastic notions.

Furthermore, it is highly unlikely that one could destroy

this doctrine without great upheaval. Thus it is reason-

able to inquire whether we could give it a proper meaning.

I only wish that we had more complete accounts and greater

12.

This reference to a 3000-year old doctrine of natural theology,

coupled with Leibniz's high admiration for the trigrams of the I_Chin£,

suggest that it is probably this classical text to which he is al-

luding.
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quantity of extracts of the Chinese classics accurately trans-

lated which talk about first principles. Indeed, it would

even be desirable that all the classics be translated

together. But this not yet being done, one can only make

provisional judgments. Father Longobardi, S.J., Director of

the Mission of China -- following Father Ricci (who was the

first to go there) -- lived in China a great many years until

his death (being nearly 90 years of age), and he recorded,

in an incompletely published work, many passages of classi-

cal Chinese authors, but with the intent of refuting them.

Since this makes those passages much less suspect of having

been embroidered by him, I believe that what I might extract

from them in order to give a reasonable meaning to the au-

thoritative dogmas of China would be more reliable, and less

subject to the suspicion of flattery. In addition, I will

appeal here and there to what Father Antoine de Sainte-Marie

,

of the same opinion as Father Longobardi, has added to them.

§4 The first principle of the Chinese is called Li (2: 13),

that is Reason
, or the foundation of all nature (5: 32), the

most universal reason and substance (11; 50); there is nothing

greater nor better than the Li (11 : 53). This great and uni-

versal cause is pure, motionless, rarefied, without body or

shape, and can be comprehended only through the understanding.
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From the Li^ qua Li_ emanate five virtues: piety, justice,
13

religion, prudence and faith (11:49).

§4a Father de S. Marie, who also lived a long time in

China and has also written against Chinese doctrine, says

in his Treatise on Some Important Points of the Mission of

China that their Li^ is the law which directs all things and

is the intelligence which guides them (p. 62). It is the

Law and universal Order, according to which Heaven and

Earth have been formed (p. 65); the origin, source and
14

principle of all which has been produced (p. 72). He notes

that the Japanese said to the missionaries that all things

proceed in their very beginning from the power and virtue of

is

the Li. As Father Luzena, S.J., cited by Father de Sainte-

Marie (p. 68) records in his History of the Arrival of Father

Francois Xavier to Japan (Book 8, Ch. 2), the Li. is sufficient

13. Longobardi gives no transliterated Chinese terms here, and is not

quoting from the Compendium . The reference must be to the vm ch'ang

( ’jj-T )
-- "5 constant [virtues]" -- of the Confucians: jen ( ),

"benevolence," "human-heartedness" ;
t ( ) ,

"Righteousness, "justice";

11
(^ ), "ritual," "rites," "worship," "etiquette"; chih ( ^ ),

"wisdom," "knowledge"; and hsin ( ) "sincerity," trustworthy."

14. On p. 71.

15. Fr. Joao de Lucena S.J. (1548-1600), an early biographer of St.

Francis Xavier.

16. One of the most famous missionaries to Asia, St. Francis Xavier S.J.,

(1506-1552), established missions in Goa, Japan and Macao. He planned a

nussion to China, but it never materialized. He was canonized in 1622.
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unto itself so that the world has no need for another diety.

Thus, according to the Chinese, the Li_ is the sole cause

which always moves Heaven, throughout the centuries, in a

uniform motion. It gives stability to the earth; it endows

all species with the ability to reproduce their kind, this

virtue not being in the nature of the things themselves and

not depending at all upon them but consisting and residing

in this Li^. It has dominion over all; it is present in all

things
,
governing and producing all as absolute master of

Heaven and Earth (p. 75). Father de Sainte-Marie adds:

see the Chinese texts in their Philosophy Kingli (I believe
17 is

it should read Singli), Book 26, p. 8.

§5 In the 14th section of his work (14: 74), Father Longo-

bardi compiles the qualities which the Chinese attribute to

this first principle. They call it (par excellence) the

Being, the Substance, the Entity. According to them, this

substance is infinite
, eternal, uncreated, incorruptible

and without beginning or end. It is not only the principle

of the physical basis of Heaven and Earth and other material

17. The Compendium . See Introduction, pp. 30-31.

18. Following this paragraph was a section struck out which reads:

After all this, why not simply say that the Li is our God?
That is, the ultimate, or if you wish, the primary ground
of Existence and even of the possibility of things; the
source of all good which is in things, the primary intelli-
gence which was called by Anaxagoras and other ancient
Greeks and Latins, NOUS, Mens.
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things, but also the principle of the moral basis of vir-

tues, customs and other spiritual things. It is invisible,

it is perfect in its being to the highest degree, and it

19

is itself all perfections.

§6 The Chinese also call it the Supreme; or, as Longo-

bardi says, they call it the Summary Unity because as in

the number series, unity is the basis, yet is not itself a

member. Also, among substances, the essences of the uni-

verse, one of them is absolutely unitary, not at all capable

of divisibility as regards its being and is the principal

basis of all the essences which are and which can exist in

the world. But it is also the aggregate of the most perfect

multiplicity because the Being of this principle contains
20

the essences of things as they are in their germinal state.

We say as much when we teach that the ideas, the primitive

19. According to Leibniz, "perfection" refers to any attribute or es-

sential property of a thing which makes it a "perfect" example of what

it is. Something is "perfect in its being" if it is wholly and com-

pletely itself, i.e., has all the properties or perfections necessary

to its essential being. God is Himself all perfections (by definition)

and, containing all these perfections in the highest degree, is the

cause of them in other beings.

20. Following the words "Longobardi says . . .," up to "germinal

state," Leibniz is quoting the former directly, except that all empha-

ses are Leibniz's, and he has interpolated the emphasized phrase "the

most perfect multiplicity." The expression "Summary Unity," which

Longobardi refers to frequently, is t 'at i ( ^ ), "Great One."
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grounds, the prototypes of all essences, are all in God.

And conjoining supreme unity with the most perfect multi-

plicity, we say that God is: "One and all things, one

containing all; all things embraced in one; but formally,
21

all things as its perfection."

§7 In the same section Father Longobardi mentions that

the Chinese say that the Li^ is the Grand Void
,

the immense

capacity (or Space)
,
because this universal Essence con-

tains all particular essences. But they also call it the

sovereign plenitude because it fills all and leaves nothing

empty. It is extended within and without the universe.

These matters (he says) are dealt with thoroughly in the

Chung- Jung (one of the books of Confucius) from Chapters
22

20 through 25. In the same way we explain the immensity

of God: He is everywhere and everything is in Him. So

also Father Lessius has said that God is the place of

21. Unum omnia, Unum continens omnia, onmia comprehensa in uno, sed

Unmn formaliter, omni eminenter .

22. Chung Yung is about, but not written by, Confucius. The claim of

authorship comes from Leibniz himself, not from Longobardi. The ex-

pression t'al hsii ( )
— "Great Void" or "Great Plenum" — was

originally a Taoist and Buddhist term. It. came into Confucian parlance

with Chang Tsai 5^^, (1020-1077), who used the term to denote ch'l

in its uncondensed form, as pure ether, without form. While formless,

the t'ai hsii nevertheless existed, and Chang's usage of the term was

designed to combat the Buddhist view of non-existence.
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things, and Mr. Guirike, inventor of the vacuum machine,
23

believes that space pertains to God. In order to give

an appropriate sense to this, it is necessary to conceive

of space not as a substance which possesses parts upon

parts, but as the order of things insofar as they are con-

24

sidered existing together, proceeding from the immensity

of God inasmuch as all things depend upon him at every

moment. This order of things among themselves arises from
25

their relationship to a common Principle.

23. Leonard Lessius (1554-1623) was a Flemish Jesuit active in doc-

trinal disputes within the Church. Otto von Guericke of Magdeburg

(1602-1686) performed an experiment in 1654 involving the creation

of a vacuum by pumping the air out of hemispherical containers.

Leibniz mentions this experiment (as well as Torricelli's in 1643,

where he emptied the air out of a glass tube by means of mercury) in

his correspondence with Clarke (Fifth Paper, If 34). Leibniz, like the

Aristotelians and the Cartesians, did not admit the existence of a

true void and often used their arguments to support his views. Ibid .

24. In his last years, Leibniz often used this same language to

describe the nature of space (e.g.. Ibid . , If 29). Leibniz believed

that he had sufficiently demonstrated that space cannot be real or

absolute, but is purely ideal, i.e., the perceived mutual relations

of co-existing things. Space is "only an order of things, like time,

and in no sense an absolute being." ( Ibid . , Fourth Paper, Postscript;

Parkinson, p. 220.) For Leibniz's many arguments — direct and indi-

rect — against the reality of space, see the Leibniz-Clarke Corres-

pondence, Third Paper, Iflf 3-5; Fourth Paper, IHf 7-11 and Postscript;

Fifth Paper, ##27-29; 33-47.

25. According to Leibniz, God not only created all, but sustains and

governs through "pre-established harmony." See §14 and fn. 48.



66

§8 The Chinese also call their Li^ a globe or circle . I

believe that this agrees with our way of speaking, since we

speak of God as being a sphere or a circle whose center is

27

everywhere and whose circumference is nowhere. They call

it the Nature of things, which I believe corresponds to our

26. Represented by the Yin-Yang symbol (3 * called t ' ai-chi fig

the "Supreme Ultimate." This is a basic term in Neo-Confucianism, to

which Leibniz refers. The light part of the symbol represents yang , the

dark, yin (see Introduction, p. 20). For the Chinese, these forces are

complementary and not antagonistic, indicated in the symbol itself: each

side penetrates the other, and each contains an element of the other with-

in it. Longobardi discusses the relationship of t'ai chi to yin and yang

at some length (e.g., 5:31, 32), and Ste. Marie does too; but Leibniz

makes no mention of yin and yang in the Discourse and does not discuss

t 'ai-chi in detail.

27. Leibniz uses this same image for God in his Principles of Nature

and of Grace, Founded on Reason (1714) , #13. Loemker says that "Leibniz

may have learned [of it] from Pascal, or from the German Rosicrucians

and theosophists." (II, 1203) More specifically, Leibniz's actual

source may well be Nicholas of Cusa who devotes many passages to expli-

cating this image. In turn Cusa, or perhaps even Leibniz himself, might

have learned of this image for God from the Hermetic tradition. In

their edition of Cusa's works, E. Hoffman and R. Klibansky quote a pas-

sage from "Hermes Trismegistus" written in language identical to that of

Leibniz's. "Deus est sphaera infinita, cuius centrum est ubique; circum-

ferentia nullibi." Liber XXIV philosophorum , prop. 2. Cited in Nicolaus

Cusanus: De Docte Ignorantia , p. 104, notes on lines 1-3. Also see

Wittkower, p. 28, n. 2. Leibniz often used notions and images of Cusa in

his writings, including the notion of each creature mirroring every other

as well as God, the latter "mirroring" being Cusa's explanation of God's

immanence as well as an excellent example of the Microcosm-Macrocosm mo-

del that Leibniz used. See fn. 136.
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28

saying that God is the Natura Naturans . We say that Na-

ture is wise; that she does all for an end and nothing in

vain. The Chinese also attribute to it truth and goodness

as we attribute it to Being in our metaphysics. But ap-

parently for the Chinese, just as the Li is Being par excel-

lence so it also possesses Truth and Goodness par excellence.

Father Longobardi adds that the author (I believe he means

Confucius, author of the Chung- Jung )

3
proves his statement

by referring to 18 passages from other, more ancient authors.

§8a In conclusion: Father Longobardi notes that the

Chinese also attribute to the Li all manner of perfections,

so that there can be nothing more perfect. It is sovereignly

spiritual and invisible; in short, so perfect that there is

nothing to add. One has said it all.

§9 Consequently can we not say that the Li of the Chinese

is the sovereign substance which we revere under the name

of God? But Father Longobardi objects to this (14: ,8 ff.).

Let us see if his reasons for doing so are sufficient. I_

imagine (he says) that someone could believ e that the

28. Natura naturans is a scholastic term used to distinguish the ac-

tive, creative power of nature, viz., God, from natura naturata,

created nature of substance, viz., the world.

29. Longobardi 's citation is ambiguous. See fn. 22.
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Li is our God because one ascribes to it those qualities

and perfections which are appropriate only to God. However
,

do not let yourself be dazzled by these specious names under

which a poisonous doctrine is hidden. For if you penetrate

to the very heart of the matter, to its very root, you will

see that this Li is nothing other than our prime Matter .

The proof of this is that on one hand they ascribe to it

grand perfections while on the other they ascribe to it

grand imperfections as our philosophers do with respect to

prime Matter . I have recorded the actual words of Father

Longobardi and will examine them with care, for it appears

that he is wide of the mark.

§10 I will first respond in general to the Father's com-

ments: if the Chinese have themselves forgotten so much

that they speak in a manner which appears so contradictory,

one should not be assured thereby that the 1A of the Chinese
31

is prime matter rather than God. Initially, one should

30. All emphasized sentences are a direct quotation from Longobardi,

except that after "Li," Longobardi has "or Tai-Kih," which Leibniz has

omitted.

31. As Leibniz says below (§12), prime matter is purely passive, cap-

able only of receiving motions or shapes from an active power (e.g.,

forms or entelechies) and is hence incapable of the active powers

ascribed to the I^i. Without being informed with a soul or entelechy

or some sort of power of activity, matter is never a genuine or complete

substance according to Leibniz and can be known only in abstraction from
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suspend judgment and see which of the two opinions is the

gore plausible and whether there is not a third one as well.

One should also see if they do not ascribe to the Li_ more

of the attributes of God than the attributes of prime mat-

ter and if the first of the two doctrines does not have more

in common with the rest of their doctrine. For my part, I

fear that the good Father Longobardi, already prejudiced

tgainst Chinese doctrine, has himself been "dazzled" by the

writings of certain Mandarin Atheists, who have ridiculed

those who wish to draw consequences from the doctrines of

their ancestors in order to establish the Divinity, Provi-

dence and the rest of natural religion. One should no more

trust the obviously strained interpretation of such people

than one would trust those of an Atheist in Europe who would

try to demonstrate by passages pulled out of context, from

Solomon and other holy authors, that there is no reward or

32

punishment beyond this life. And if by misfortune

Atheism should prevail in Europe and become the doctrine of

the most learned -- as there was a time when Averroism al-

most prevailed among the philosophers of Italy -- then if

missionaries were sent to Europe by the sages of China and

it. Loemker, I, 560, n. 79. Secondary matter (see §23) refers to the

oatter of individual bodies subject to the various laws of physics

(e»g., inertia, resistance, etc.).

32.

Ecclesiastes 9:2-5.
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a passage from Lactantius concerning the first principle,

where this author, after having cited the ancient poets and

philosophers, says that all these opinions, although un-

certain, establish providence under the names of Nature,

Heaven, Reason, Spirit, Fate, Divine Law, which all amount
88

to what we call God. Father de Sainte Marie then adds

that the Chinese recognize only a material principle

divided into small parts. In this it seems to me that the

good Father is being misled by a strange prejudice which

comes to him not from classical authors but from the dis-

courses of some modern impious ones who, in China as else-

where, see themselves as skeptics in order to set themselves

above the people.

§28 What the Chinese speak of as the most magnificent

after the Li_ or the Taikie is the Xangt i , that is, the

King-on- high , or rather the Spirit which governs Heaven.

Having come to China and remaining there for some time,

Father Ricci believed that one could take this Xangti to

mean the Lord of Heaven and Earth; in a word our God, Whom

he also called Tien- chu

,

the Lord of Heaven. In China, it

88. The Divine Institutes , Book I, Ch. 5.

89. T' ien-chu ^ , "Heaven's Lord." This was Ricci's term for

"God," although he was willing to allow the ancient Chinese terms t *ien

and Shang ti to be translated in the same way. After the conclusion of

the Rites Controversy — in which these terms were an issue — only

T' ien-chu could be used by the Catholic missionary translators for "God."
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is by this last term that one usually refers to the God of

the Christians. Fathers Longobardi , S. Marie and others

who do not sanction calling God Xangti are satisfied with

the name Tien-chu
,
although in effect the two terms signi-

fy almost the same thing in Chinese -- keeping in mind the

force of the terms "King-on- high" and "Lord of Heaven."

The main question is, whether the Xangti is an eternal

Substance or a mere creature for the Chinese. Father

Longobardi admits (2: 13) that the text (from the original

books) seems to say that there is a royal sovereign named

Xangti who lives in the palace of Heaven from which he

governs the world, rewards the good and punishes the wicked.

But on the same page, the Father presents the views of

other ancient interpreters who attribute these same quali-

ties to Heaven, or to the universal substance called Li .

But far from being detrimental to those who give the name

of Xangti to our God, the term serves them marvelously.

For the L_i is eternal and endowed with all possible per-

fections; in a word one can take it for our God, as I have

shown above. Thus if the Xangti and the Li^ are the same
90

thing, one has every reason to give to God the name of

Xangt

i

. And Father Ricci was not wrong to claim (Longo-

bardi 16: 84) that the ancient philosophers of China recog-

nized and honored a supreme being called Xangti , King-on- hi gh

,

90. This is Longobardi' s claim.
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as well as subordinate Spirits -- his ministers -- and that

in this way, they had a knowledge of the true God.

§29 The Chinese say yet other great and good things of

Heaven, of the Spirit of Heaven, of the order of Heaven,

all of which are most fittingly said of the true God. For

example, they say (17: 99) the order of Heaven is the being

of sovereign goodness which is imperceptible. And they

call the Li^ (14: 77) the natural order of Heaven
, insofar

as all things are governed by weight and measure and con-

form to their condition through the operation of the Li.
92

This order of Heaven is called T ien - tap
, and according to

Father de Sainte Marie (p. 69), Confucius in the Chung-Jung

says that the Tien-tao is the same as the Li, the deter-

minate order of Heaven in its course and its natural
93

operations. Consequently, according to the account of

Father Longobardi (15: 81), the universal or primitive sub-

stance qua the state it possesses in Heaven is called Li

91. Bouvet went further; according to him, the ancient Chinese, through

the Patriarchs, had a knowledge not only of the true God, but of His

triune nature as well. (Letter of 4 November 1701.)

92- T* ien-tao
, "Heaven's Way."

93.

Again, Leibniz appears to have misread Ste. Marie's text here, which
reads: "Confucius, in the same place, speaking of the T'ien-tao, which
is the same as the Li . . . ." Ste. Marie thus makes the two Chinese
terms synonymous, but does not ascribe this view to Confucius. See also

fn. 87.
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(that is to say, order or reason). And the Li^ (14: 76) is

called an object in Heaven because the first principle, al-

though it is present in all objects of the world is itself

primarily in Heaven -- which is the most excellent object

of the universe -- where its efficacy is most apparent. And
94

in Book 2, Chapter 5 of the Lun-Ju, it is said of the Li

that this principle is of an incomparable essense and that

this principle is of an incomparable essence and that there

is nothing equal to it. So too the same praises are given

to Heaven, and therefore these praises can be reasonably

understood as being given not to matter, but to the Spirit

of Heaven or the King-on-high. So must Father de Sainte

Marie be understood when he says (p. 13) that the absolute

and supreme divinity of the Chinese literati is Heaven.
95

§30 Here is how Father de Sainte Marie quotes a Chinese

doctor in speaking of the Xangti (p. 74): "Our Chinese

94. Because li does not occur in the Lun Yu, it is difficult to ascertain

what Leibniz and Longobardi are citing. Lun Yu 2: 5 discusses rituals,

the Chinese term for which is li ^ ,
homophonous with li

, "Princi-

ple." The homonymy might have confused Longobardi, Ste. Marie, and/or

Leibniz, but it would not have confused any literate Chinese. Moreover,

there is no passage in the Lun Yii which treats of the "incomparable"

nature of the other terms with which li was often equated, except possibly

for 8: 19. Mungello suggests (Ch. 5) that it is a reference to 5: 12,

wherein it is said that one of the things Confucius refused to discuss

was "Heaven's Way," — i.e., T'ien-tao .

95. Ste. Marie then goes on to describe Confucius as the Chinese Minerva.
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philosophers, examining with great care the nature of Hea-

ven and Earth and all things of the world, recognized that

they were all good and that the Li^ was capable of containing

them all, without exception, and that from the grandest to

the smallest they possessed the same nature and the same

substance, from which we conclude that the Lord or God

Xangti is present in each thing, with which it is really

one. For this reason, we should preach to men and exhort

them to flee from vice which would dishonor and soil the

perfections of the Xangti
;

to follow his justice, otherwise

this would offend sovereign reason and supreme justice; and

not to injure any beings because this would outrage the

Lord Xangti
, soul of all created things." This passage

shows that according to its author, the Xangti is the uni-

versal substance, sovereignly perfect -- ultimately the

same as the Li^. One cannot sanction, however, the state-

ments of this scholar (apparently modern) who would make the

Xangti into the soul of things as if it were of their essence.

§31 The ancient sages of China, believing that the peo-

ple have a need for objects in their cult which strike their

imagination, did not want to propose to the public the

reverence of the Li or of the Taikie
,
but rather the adora-

tion of the Xangti, of the Spirit of Heaven, meaning by this

name the Li or the Taikie itself, which manifests its power

105

%
principally [in Heaven]. At times the Hebrews also attri-

bute to Heaven that which pertains to God --as for example
97

in the Book of Maccabees -- and they have considered God

the Lord of Heaven; for this reason, they were called

Coelicolae ["heaven-worshippers"] by the Romans: qui / Nil

.
90

praeter nubes
, et coeli numen adorant . Further,

Aristophanes, wanting to make Socrates odious and ridiculous

in the eyes of the Athenians, makes the people believe that,

contemptuous of the Gods of the land, [Socrates] reveres

Heaven or the clouds (which the ignorant confound) ; this

96. This is a particularly obscure passage, which does not seem to make

sense without the interpolated phrase. Even with it, the translation

is tentative.

97. God is referred to as "Heaven" (OURAN(5S) often in the Book of

Maccabees. For example: I, 3: 19, 4: 10, 24, 40, 55; 9: 46; 12: 15;

16: 3; also in II Maccabees: 7: 11; 9: 20. He is also called "Sover-

eign in Heaven" or "Sovereign of the Heavens."

98. The quote is from Juvenal's Satires , V, 14, 97: "They worship

nought but the clouds and a god of Heaven." There is no evidence that

the Romans referred to the Jews as Coelicolae . The verb colere has two

meanings: "to dwell (inhabit)," and "to worship." In the former sense,

the Romans used Coelicolae to refer to their own gods: "Heaven-dwellers."

(The editors are grateful to Mr. John Tagliabue for the information in

this footnote.)

• . . il adoroit le Ciel, ou les nuages, ce que les ignorans con-

jondoient , . .
. " Given the plot of The Clouds , and the thrust of

Aristophanes' attack on Socrates therein, the text should read "which

confound the ignorant." But the French phrase underlined above is clearly

to be translated as "which the ignorant confound."
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Tien Xin (Longobardi, Preface, p. 6) or simply Xin (8: 44),
117

or rather Kuei - Xin (St. Marie, p. 89). Father Longobardi

notes (8: 44) that by the word Xin ,
the Chinese mean pure

rising spirits, and by Kuey
,

impure or descending spirits.

But that does not seem an exact interpretation, since Father

de S. Marie (p. 89) quotes the words of Confucius: "Oh,

the rare virtues and grand perfections of these celestial

spirits Kuei - Xin ! Is there any virtue superior to them?

One does not see them, but by their actions they are made

manifest. One does not hear them, but the marvels which
118

they never cease to effect speak enough." Confucius also

says (recorded on p. 91), that we are not able to conceive

in what manner the Spirits are so intimately united with us;

117. T* ien-shen ^ , "Heavenly spirits," and kuei-shen ^ ,

"ghosts and spirits," the general term for inhabitants of the spirit

world. Kuei is properly "ghosts," connoting troubled, and mischievous

entities, often demons. Shen has only favorable connotations, referring

to pure and intelligent spirits. Both terms are often used to refer to

the human souls (see fn. 153), and Leibniz, taking his cue from Ste.

Marie and Longobardi, distinguishes "subaltern spirits" from human souls

more sharply than most Chinese would have done. See §57ff. for

Leibniz's treatment of the human soul. "Genii" has been used by most

sinologists of the last century as translation for the Taoist hsien

"immortals.

"

118. The quotation is from the Chung Yung XVI, 1-3, where it is attri-

buted to Confucius.
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thus we cannot be hasty in honoring them or serving them or

offering them sacrifices, for although their operations are

secret and invisible, their benefits are visible, effective
119

and real

.

§37 With such clear statements from a classical author,

it seems to me that the missionaries of whom Father de S.

Marie speaks (p. 90) have had good reason to compare the

Spirits or the genii to our Angels. Father de S. Marie

recognizes that the Chinese regarded them as subordinate to

Xangti . universal and supreme Spirit of Heaven (p. 89), and

he compares them (p. 96) with the ministering or inferior

gods of the great God of Seneca, and of St. Augustine when

he was still a Manichean, as recorded in his Confessions

[Book VII, 7]. These missionaries have thus believed (with

good reason, to my mind), that the most ancient Chinese

philosophers, and Confucius after them, have had knowledge

of the true God and of the celestial Spirits who serve Him,

under the names of Xangti and Kuei - Xin . I say this because

the ancient Chinese philosophers seem to ascribe to them a

particular concern for defending and protecting men, cities,

provinces and kingdoms, not as if they were the souls or

the substantial forms of these things, but as if they were

pilots of vessels -- what our philosophers call assisting

intelligences and forms. And it is necessary to admit that

119. Ibid ., XVI, 4-5, and XVII, 1-3.
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the words of Confucius and other ancient authors carry the

120

meaning sensu maxime obvio et naturali . There is a great

likelihood that these [Chinese] expressions, so close to the

great truths of our tradition, have come to the Chinese

through the tradition of the ancient Patriarchs.

§38 Father de Sainte Marie opposes only those interpre-

ters who are called classical, but who are in fact much

later. The great Commentary on the original books called

Ta-Ziven , and the compendium of philosophy called Sing-Li

m
(1: 11) or what Father de Sainte Marie calls the Taciven

Singl

i

were compiled, according to this Father, by royal

order over 300 years ago, so that one may consider them as

modern. And their authority concerning the true sense of

the ancient texts is no greater than the authority of an

Accursius or a Bartolus concerning the explanation of the

meaning of the Edictum perpetuum of ancient Roman juris-

prudence, which one has found today to be often quite

120. "In a maximally obvious and natural sense."

121. The citation (and transliteration) here is to Longobardi, not

Ste. Marie. The former's description of his sources (1: 11-12) is not

clear, so that Leibniz might well have been confused by the separation

of the names Ta-Ziven from Sing-Li , which together comprise the

Compendium . At times, Ste. Marie also reverses the title, calling it

the Taciven Singli . See Introduction, pp. 30-31. See also Mungello.

117

122

removed from these commentators. It is like several views

which the Arabs and Scholastics have ascribed to Aristotle,

which are far removed from the true sense which the ancient

Greek interpreters gave to him and which modern interpreters

have recovered. And I believe myself to have shown what
123

Entelechie means, which the Scholastics scarcely understood.

§39 Thus the authority that Fathers Longobardi and de

Sainte Marie ascribe to Chinese moderns is only a scholastic

prejudice. They have judged the later Chinese school as the

medieval European school (with which they are preoccupied)

would have us judge them, namely to judge the texts of the

divine and human Laws and of ancient authors by their own

122. The form of the Edictum — the decree outlining the jurisdictional

procedures, which was issued by each ancient Roman magistrate upon

entering his office — was finally stabilized about 130 A.D. by the

jurist Salvius Julianus at the instigation of the Emperor Hadrian. This

Edictum Perpetuum ("Perpetual Edict") , alterable only by the Emperor him-

self, became an object of legal study in the Middle Ages, even though

the original text was lost and its contents known only through commen-

taries. Both Franciscus Accursius (c. 1182-1260) — last and greatest of

the Glossators of the Bologna school of law — and Bartolus of Saxoferrato

(1314-1357) , teacher of law at Perugia and the most famous of the so-

called "Commentators" or "Post-Glossators," dealt with the Edictum Per-

petuum in their writings. Both were paragons of medieval jurisprudence

lor later generations, though for Leibniz, they are examples of the in-

adequacy of medieval legal studies, given the advances in understanding

Roman law in his own day.

123. See fn. 46.
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sacrifice to the great rivers and grand mountains; the lords

offer five sacrifices, etc.,

§52 The same author asks further, "When one sacrifices

to Heaven, to Earth, to the mountains and the waters; when

one offers up and slaughters [animal] victims; when one

burns pieces of silk; when one offers libations of wine;

is all this done only in order to demonstrate the heart's

good intentions, or indeed because there is an Air (a

spirit) which receives the offerings? If we say that

nothing comes to receive what is offered, then to whom are

we sacrificing? And what is it on high which inspires us

with awe and which leads mankind to make sacrifices and to

be fearful? If we also say that he descends in a cloud-

chariot, it will be a great deception." It seems that this

Author wanted to hold a position midway between the skepti-

cism of the unbelievers and the crude imaginings of the

people. He desires that one recognize and honor spirits,

but that one not believe them existing in such a manner as

the imagination may represent it.

§54 [Chu Hsi] also seeks a relationship or sense of pro-

portion between the Spirit to whom one sacrifices and he

who sacrifices. That is why the Emperor must sacrifice to

the King-on-high or the Lord of Heaven, and thus he is

135

called Tien Zu, ^ son of Heaven. Princes and Dukes sacri-

fice to the protecting Spirits of the five ways of life.

Scholars sacrifice to Confucius in the schools of the

Universities. This relationship also requires further

that each person sacrifice to his ancestors. From this,

[Chu Hsi] wants to indicate that the Spirits govern ac-

cording to order and aid those who conform to it. Whereas

Father Longobardi concludes from these passages (12: 65)

that Spirits are made up only of air and matter, the Chinese

Author actually suggests the opposite.

§ 54 a I have also found another rather charming line of

reasoning against idolators in this Chinese Philosophy.

The scholar Ching-Lu explains the Chung-Jung of Confucius

(Book 28, page 37) -- as reported by Father Longobardi him-

self (12: 60) -- saying that it is quite stupid to ask for

rain from wooden and earthen idols, which are inside

Temples, while neglecting the mountains and the waters, that

is, those things whose vapors produce the rain. He sug-

gests that reverence should be grounded on reason, by ob-

serving the relations and proportions between things; only

then is it acceptable to the spirits, or rather to the

146. T'len tzu "Son of Heaven."

147. Ch'eng I 4S. (1033-1108), was a famous Neo-Confucian philo-

sopher. The reference is not to the Chung Yung , but to Ch'eng I's com-

mentary thereon in the Compendium , from which Longobardi is translating.
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§55 This father goes into further detail (p. 95). Ac-

cording to him, the Chinese ascribe to the very exalted

Xangti ,
and to all the other Spirits, Kuei-Xin , the gov-

ernance of the world. The former governs as a sovereign

Lord who inhabits Heaven as his palace, and the latter

govern as his ministers, each overseeing the position

which has been entrusted to him: the Sun, moon, stars,

clouds, thunder, hail, storms and rain; earth, mountains,

lakes, rivers, crops, fruits, forests, and the grass;

humans and animals, houses, doorways, wells, kitchens,

furnaces and even the most unclean places; and still others

oversee war, the sciences, medicine, agriculture, naviga-

tion and all the technical arts. Each Chinese takes for

his Patron a spirit to whom he prays, whom he invokes, and

to whom he sacrifices in order to be treated favorably.

Each also renders to his ancestors the same obligations

rendered to familiar and domestic spirits; [non- f ami 1 ial

]

dead are treated as strangers. They pray to Confucius and

his most renowned disciples as the Spirits who preside

over the Schools and the sciences. The Father adds that

the Chinese are like the Stoics, who pictured a material

God suffused throughout the Universe in order to move it,

and to govern it with other, subaltern gods. But I find

nothing which prevents us from finding here a spiritual

God, author of matter itself, displaying His wisdom and

power in brute things and served by intelligent spirits

139

similar to our own angels and souls. And one could thus

say that the average Chinese, like the pagans, multiply

individual spirits beyond measure and need, while wise men

content themselves with a belief in the Supreme spirit

and in his ministers in general, without assigning them

fixed ministries.

§56 I said at the outset that I did not want to examine

to what extent the manner of worship of the Chinese could

be condemned or justified, and that I only wanted to in-

vestigate their doctrines [end of §1]. It seems to me

(to bring everything together) that the intent of their

sages was to venerate the or supreme reason -- which

made itself visible and operative everywhere -- be it

directly in brute objects where intelligence is appropri-

ate only to their author, or be it through lower spirits,

serving as ministers (with whom virtuous souls are associ-

ated). The very same sages wanted attention given to

objects in which the supreme wisdom appears more particu-

larly, and that each one render homage in the prescribed

ways to the objects appropriate to his station. The

Emperor will render homage, and defer, to Heaven and

Earth; the great Lords to the great bodies which have an

influence in the production of food (such as the elements,

the rivers, the mountains); the scholars to the spirits

of great philosophers and legislators; and everyone to the
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virtuous souls of their families. Father de S. Marie (p.

25) records an outstanding passage, where the Chinese
in

interpreters tell us that two characters -- Ty Chang

are uttered to honor one’s ancestors. Here is their expla-

nation: when the Emperor sacrifices to his ancestors, he

must elevate his spirit and reflect upon the creator from

which his first ancestor is descended, and address his

sacrifice to both of these united. (And not as if they

were equals; this is, I believe, how one should understand

it.) Father S. Marie here adds that the ancient interpre-

tation of these characters says the same thing; that the

letter T_i signifies that, in sacrificing to their ances-

tors, worshippers relate through their sacrifices to the

origins from whence they came and to which they will return

at death; always careful, however, of the order of prece-

dence of ancestors. In other words, the souls of the an-

cestors are regarded as subaltern spirits to the supreme

spirit and universal Lord of Heaven and Earth.

151.

Although Ste. Marie does not cite a source, he is probably making

reference to the Li Chi chapter (Legge, vol. I, pp. 223-25) in which the

sacrifices of the Emperor and nobles are specified. Four of the major

sacrifices related to the seasons, and those for summer and autumn

were named tl 7*^7 and ch’ang
, which were later used together as

names of the highest ancestral sacrifices. At times ti was used this

way alone, as in Lun Yu 3: 10 and 3: 11. In neither of these classical

texts, however, is it mentioned that the names of these sacrifices were

to be uttered while performing them.
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[III. Chinese Opinion Concerning the Human Soul, its Im -

mortality, Rewards and Punishments ]

§57 We have spoken of the First Principle, author and

governor of things, known under the name of the Li, Taikie

or Xangt

i

, according to the Chinese, and then of his
1S2

ministers, the subaltern spirits called Xin , Tunxin
,

Kuei-Xin . To complete their theology, one has to speak of

human souls, which -- when they are separated from gross

bodies -- are called Hoen by F. Longobardi (8: 44), and

more often Ling-Hoen (Preface, p. 6 and 2: 19). Sing-Hoen

152. This is the first (and only) mention of "Tunxin" in the Discourse .

The term does not occur in either Longobardi or Ste. Marie, and there

is no close analogue for it in this context. The two most likely can-

didates are: 1) t'u-shen ^ ^ ,
"spirits of the earth," which Ste.

Marie writes as "Tv Xin" (pp. 77 and 122); or 2) ch ' iin-shen ,

the "hosts of spirits." This latter term occurs in the Shu Ching chap-

ter discussed by Leibniz in §45. The pien sacrifice (fn. 133) was

offered to the ch’ iin-shen .

153. Hun ^ and ling-hun ^ •
The hu£. is the spiritual element

of human souls, as opposed to the p
1

o . or material element. The

p’o did not leave the body at death, and if the deceased was properly

buried and sacrificed to thereafter, the material soul would remain at

peace in the grave with the body, while the hun became a shen ,

spirit, and aided descendents. If the body was not properly cared for,

however, the p ’o left it and became a kuei (ghost), and caused mis-

chief. Ling-hun is another name for the spiritual soul, but more spe-

cifically connotes the active power, efficacy, and sphere of influence

which the spiritual soul had with respect to the descendents of the
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side. It is said in the same book that these kings,

rising from the earth to Heaven, and descending from Hea-

ven to earth, can favor and abet the Kingdom as its patrons

173

and protectors.

§66 The worship of ancestors and great men instituted

by the ancient Chinese can indeed have for its goals, to

display the gratitude of the living as they cherish the

rewards of Heaven, and to excite men to perform actions

which render them worthy of the recognition of posterity.

However, the ancients speak as if the Spirits of virtuous

ancestors, surrounded by the aura of glory at the Court of

the Monarch of Universe, were capable of obtaining good

and evil for their descendants. And it appears by this at

least that they have conceived of them as continuing to

subsist

.

§66a It is instructive to see how they explicate this

matter. According to the account of Father de S. Marie
174

(p. 21f f . ) ,
Confucius makes the Emperor Xum author of

172. This is Ste. Marie's interpretation of the same Shih Ching pas-

sage cited by Leibniz via Longobardi in §58. The "author” referred

to below is Chu Hsi.

173. Leibniz is quoting Ste. Marie directly, except for the paren-

thetical remark.

174. Shun. See fn. 129.
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the Ancestor worship (Chung- Jung, Chpt. 17); this Emperor

was the fifth after the Foundation of the Monarchy (ac-

cording to the Tung-Kien) -- i.e., the Royal Chronology,

or Universal History, one of the classical texts). Con-

fucius praises him in the extreme and attributes the

prosperity of the Empire to the worship he instituted and

also Ch. 78, in which he proffers the ancient kings as

models for posterity. He also says towards the end of this

chapter that anyone who understood perfectly what the wor-

ship of Heaven and Earth comprised, and the proper reason

for sacrificing to his ancestors, would be able to assure

himself a peaceful prosperity and a wise government through-

out the kingdom with as much certainty as if he held them

177

in his very hand.

§67 It is true that the Chinese scholars speak neither

of Hell nor of purgatory, but it is possible that some among

175. The Tzu-chlh t'ung-chien ,
known as the Compre-

hensive Mirror , is a major history of China written by the famous scholar

and statesman, Ssu—ma Kuang <T] ^ , , (1018—1086). It is not clear

from Longobardi 's text that he has used this work, however. More proba-

bly he was using the T'ung-chien kang-mu iff) Jfa. 0 »

Outline of the Comprehensive Mirror — an abridgement" of Ssu-ma Kuang s

work by Chu Hsi.

176. Ste. Marie and Leibniz have 78 here, but it should be 19.

177. This well known example can also be found in Lun Yu 3: 11, and in

the Li Chi (Legge, vol. II, p. 272).
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them believe or have believed at other times that the wan-

dering souls which prowl here and there in the mountains

and the forests are in a sort of purgatory. We have al-
178

ready spoken of these wandering souls. Without making

too much of a comparison between the opinions of the Chris-

tians and the pagans, one could nevertheless say that

there is something approaching this in the life of St.

Conrad, a Bishop of Constance, whose biography is published
179

in the second volume of my collection, where it is re-

corded that he and his friend St. Udalric discovered souls

in the form of birds condemned to the waterfalls of the

Rhine which they saved by their prayers. So too, perhaps,

according to some of these Chinese literati, ancient or

modern, souls deserving of punishment become spirits

destined to lowly stations, guarding doors and tending

kitchens and furnaces until they have expiated themselves.

We are not sufficiently conversant with the doctrine of

the scholars on these matters to go into detail about them.

178. In §58 and §64a.

179. Scrlptore9 Rerum Brunsvicenslum . Hanover: N. Foerster, vol.

II, 1710, pp. 7-8.
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100 r

IIV
r^nrprning the Charact er s which Fohi, Founder .of

.H. Chinese Empire, use^LH is Writing and Binary

Arithmetic ]

568 it is indeed apparent that if we Europeans were well

enough informed concerning Chinese Literature, then, with

the aid of logic, critical thinking, mathematics and our

Banner of expressing thought -- more exacting than theirs --

we could uncover in the Chinese writings of the remotest

antiquity many things unknown to modern Chinese and even to

other commentators thought to be classical. Reverend

Father Bouvet and I have discovered the meaning, apparently

truest to the text, of the characters of Fohi, founder of

the Empire, which consist simply of combinations of un-

broken and broken lines, and which pass for the most an-

cient writing of China in its simplest form. ^There are 64

figures contained in the book called Ye Kim, that is, the

Book of Changes. Several centuries after Fohi, the Emperor

Yen Vam'
K

and his son Cheu Cum, and Confucius more than five

17-18 22. See also fn. 79

180. Fu Hsi. See the Introduction, pp-

from the text.

m. “king wen; this time the spelling is Bouvet’s. "Cheu C-n

is Chou Rung £ , the Duke of Chou and King Wen s brother,

was one of Confucius' favorite culture heroes.
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centuries later, have all sought therein philosophical mys-

teries. Others have even wanted to extract from them a

sort of Geomancy and other follies. Actually, the 64

figures represent a Binary Arithmetic which apparently this

great legislator [Fohi] possessed, and which I have redis-

covered some thousands of years later.

§ 68a In Binary Arithmetic, there are only two signs, 0

183

and 1, with which one can write all numbers. When I com-

municated this system to the Reverend Father Bouvet, he

recognized in it the characters of Fohi, for the numbers 0

10u

and 1 correspond to them exactly if we put a broken line

for 0 and an unbroken line for the unity, 1. This Arith-

metic furnishes the simplest way of making changes, since

there are only two components, concerning which I wrote a

small essay in my early youth, which was reprinted a long

185

time afterwards against my will. So it seems that Fohi

183. At this point Leibniz wrote, but then crossed out the following:

"I have since found that it further expresses the logic of dichotomies

which is of the greatest use, if one always retains an exact opposition

between the numbers of the division."

184. At this point, Leibniz wrote, but then crossed out the following:

"provided that one places before a number as many zeroes as necessary

so that the least of the numbers has as many lines as the greatest."

185. In a letter to Remond in July, 1714 Leibniz wrote about: "a lit-

tle schoolboyish essay called 'On the Art of Combinations,' published in

1666, and later reprinted without my permission." Gerhardt, vol. Ill,

p. 620. See also Loemker, vol. II, pp. 1067-68.

159

^ insight into the science of combinations, but the

Arithmetic having been completely lost, later Chinese have

no t taken care to think of them in this (arithmetical, way

tod they have made of these characters of Fohi some kind of

symbols and Hieroglyphs, as one customartly does when one

h3s strayed from the true meaning (as the good Father

Kirker has done with respect to the script ^of the Egyptian

obelisks of which he understands nothing, . Now this

Shows also that the ancient Chinese have surpassed the mo-

dern ones in the extreme, not only in piety (which is the

basis of the most perfect morality, but in science as well.

I

569 Since this Binary Arithmetic, although explained in

the Miscellany of Berlin,'
57

is still little known, and men-

tion of its parallelism with the characters of Fohi is

found only in the German journal of the year 1705 of the

late Mr. Tenzelius
,

” I want to explain it here - where it

u Mum 1A80) a German Jesuit scholar interested

186 Athanasius Kircher (1601-1680), a oerma

r— .
--—• -

with inventing the magic lantern. n
. as

saying that Kircher corresponded with Leibniz about China as

r Hindis colurnnarum in serie numerorum progression. Arlth

tocaeVadlce expressorum/ by P. Oanglcourt, in

^ I (1701) ,
336-376. This and the Tenzel article cited below (fn.

i88> were both instigated by Leibniz himself. See Uc ^
188. "Erklarung der Arithmeticae binariae

<77777777
,ww Oder Fort set zung__

der__Mgngtlichetb_Unterredungen__einiger__gu
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every period and facet of religion in America,
i he twenty-seven essays reprinted in this vol-ume have been selected with perception and
discrimination as a representative sample of
the revisionist interpretations of recent
scholarly analysis.

For one who wishes to keep abreast of the
continuing ferment in the field of American
religious history, there is no better place to
begin than with this collection of essays. The
book should also be highly useful for more
formal instructional purposes, the essays serv-
ing as starting points for discussion of differ-
ing interpretations and understandings of the
role of religion in the American past.

Winthrop S. Hudson
Colgate/Rochester/Bexley Hall
Rochester, N.Y.

Discourse on the Natural Theology
of the Chinese

, by Gottfried Leibniz
(ed. by Henry Rosemont, Jr. and
Daniel

J. Cook). University Press of
Hawaii, Honolulu, Hawaii, 1077. Pn.
187. $5.00 (paper).

This book is one,facet_qf Leibniz’s lifelong
concern to promote harmony, and it is a
natural complement to his concern for re
u_n 1,1,1 between the Christian cT^TdgOorn
just before the close of the Thirty Years War,
he was only too aware of the immense de-
structiveness that can be engendered by re-
ligious controversies. For many years he
worked for reunion between Lutherans and
Catholics, and when that grand plan failed,
he turned his energies toward a reunion of
Lutheran and Reformed churches. He be-
lieved that church reunion was imperative,
not only to prevent war that can grow out of
religious differences, but more positively, to
help control the new discoveries that were
beginning to be uncovered by the sciences of

' his day. Although he himself was a part of

j

the scientific revolution, he was deeply aware
that its potential for good could only too

j

easily be turned to wreak havoc on civiliza-

,

tion unless it was directed by a moral and
1

religious vision of the universe.
Reunion could not be sought merely for

expediency; a reconciliation of doctrine was
essential. Here Leibniz’s diplomatic brilliance
is at its best. For reunion was not to

be based on a joint sta tement _or confes-
Mon ol the Christian churches: that would
be deferred for a council at some fu-
ture dale, perhaps centuries distant. For the
time being, a union would be effected by a
statement by onjy one party . Leibniz offered
such a statement in a document which edi-
tors have entitled Theological System. It

was a statement of the way a Lutheran would
subscribe to the major articles of Christian
belief and worship, as informed by the dog-
matic pronouncements of the Council of
Trent. The Roman Church had only to
agree that such an interpretation of Christi-
anity was permissible

; that is, that a person
and a church of that persuasion could be ad-
mitted to the Roman Church. It was recog-
nized that the Theological System would not
be the way a Catholic would express the
faith; but a Catholic could allow others to
express it in this way and could recognize
them as members of the Catholic Church.
This promising plan won the support of the
Lutheran faculty of Hclmsted University and
a papal representative, Spinola, but the en
tire venture w'as shipwrecked by less irenic
people on both sides.

Leibniz's search for harmony, without the
compromise of doctrine, is evident in his
Discourse on the Natural Thcology of the
Chinese. In it he sought to reconcije not
Christian cn urcKes^ but Ch r istlamty^ tcT a
imiTChrisTian civilization. The ~im mediate
cause forthe Discourse^was the missionary
effort in China, especially by the Jesuits.
Leibniz had personal contact with one of
these missionaries, and correspondence with
others. He became a warm supporter of the
accommodationist position in the controversy
over the China mission. Put briefly, the issue
was whether the entire cultural heritage of
the Chinese was incompatible with Christi-
anity and hence must be abandoned by a
convert to Christianity, or whether the Chi-
nese heritage

,
properly understood, waTcom-

patible with ChristladutTlTml Tn neetfdnTv of
supplementation by_revenled theoIoi^T Leib-
niz argued fdT7he~LiTter position on The
bas's of information and Chinese texts sup-
plied by the Jesuits. He reasoned that the
present-day learned class of China may in-
deed give an atheistic interpretation of their
own heritage, as the negative wing of the
Christian mission in China claimed, but this
class should not be taken to be the spokesmen
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lor the tradition any moVc than contemporary
philosophers filled witji materialism should
hc ,J*cn as spokesmen for traditional Christi-
anity In addition, even Confucius is not the
rock -bottom of the Chinese philosophy, but
midway between the most ancient sources
ml the contemporary literati. It is thus neces-
sary to look at the most ancient doctrines;
and it then becomes evident that the Chinese
heritage at its roots is not atheistic. It indeed
lias a view of God, universe, and souls that
in agreeable on essentials with Christian
natural theology. The mission to the Chinese
'hus does not need to try to uproot these
people from their own culture, which is
thoroughly impregnated with Confucianism,
"ui to recall the Chinese to recover the deep-
tsl part of their own heritage, which Con-
tucus himself ignored and did not impart to
i he Chinese. Their own heritage was to be
die basis for receiving the Christian revela-
tion.

7 Ins text is w elcomed then for many rea-
M,ns

;

but especially by us today who are
,US[ beginning to become aware again of our
nved to come to terms with the great civiliza-
1,0,1 u( China, and indeed our need in Chris-
"•"m V of a theology of other faith. Leibniz's
•>wn vision of truth and of Christian truth is
°”c t0 wh,ch we need to be exposed; for he
KJ'es us a basis for thinking about people
•'hen to us, without renouncing the best in
our own heritage. Without more imagination
I, ul flexibility of thought we oscillate be-
i"cen a thoughtless permissiveness and a
ngitl dogmatism.
Hus particular edition is the first transla-

,lon 1,110 English. It has a most helpful fifty,
p.ige introduction, without which a person
gnorant of China would be hopelessly lost
ml extensive textual footnotes that guide the
ion -philosophic reader. The key Chinese
I I

.

traders are g.ven for the professional, and
index is provided for all. As a bonus, the

hiors have g.ven us a photo of a page of
-e original manuscript. They arc to be con-
’’ atulated on making the text available to us
such a useable and profitable form.
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Diogenes Allen

Kingdom and Community : The So-d J1 orId of Early Christianity
,
by

,lin G;l
tfer * Prentice-Hall, Inc., Engle-

uod Cliffs
» N.J., 1975. Pp. 158. S6.95.

New- intellectual stimuli are not always
greeted with enthusiasm. Challenges to long-
held, often unacknowledged assumptions
can be troubling, for after they have been
,ssl,cd nothing can be the same again. Soci-
ologists and anthropologists, motivated by
careful study of other religions and societies,
have issued such basic challenges to our un-
derstanding of religion. Their observations
and questions are finally infiltrating the disci-
plme of early church history, one of the last
bastions of narrowly historical studies. Stu-
dents of New Testament Christianity will no
longer be able to ignore the social dimen-
sions of early Christian religious experience.
Such interest in the social context of early

Christianity is, of course, not new. Most stu-
dents of the New Testament have recognized
the importance of Graeco-Roman as well as
of Jewish influences on the early believers in
Jesus. There has, however, been little atten-
tion to the relationship between mythology
or religious symbols and those social real-
ities—a relationship which has attracted the
attention of sociologists like Peter Berger
and Thomas Luckman ami, more recently,
Mary Douglas. Form criticism was born
when students of the Bible borrowed tech-
niques developed by students of oral tra-
ditions in pre-literary cultures. It now ap-
pears that students of early Christianity
are to profit again from contact with other
university departments.
John Gager’s little book clearly and co-

herently raises some of the questions that the
next generation of biblical students will have
to answer. Given the variety of religious al-
ternatives in the Graeco-Roman world, what
really distinguished Christians from others?
In what sense was the Christian movement
millenarian, based on a conviction that the

great cataclysm of history was at hand? Who
were the people attracted by the new move-
ment and why did they join? In what sense
did the world sketched by Christian stories
and symbols provide security to believers
and to what extent did it challenge their
experience? Why did Christianity succeed?
Mich questions have been asked before, yet

one cannot help but be struck by the impre-
cise way in which they have been an-
swered Systematic study of other culturesand religions has greatly contributed to our
understanding of the way religious symbols
relate to the whole life of a group. Religion


