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INTRODUCTION

A FRIEND FROM AFAR

I n 1595, when an upstart player named William Shakespeare was writing a fantastical comedy in English verse called A Midsummer Night’s Dream for the London stage, on the opposite side of the globe, in the southern Chinese city of Nanchang [image: image], an equally remarkable man named Matteo Ricci was composing an essay on friendship in the formal diction of classical Chinese. Ricci called his essay simply You lun [image: image] (Essay on Friends), a title that would later be changed under the influence of one of Ricci’s many Chinese friends to the more resonant Jiaoyou lun [image: image] (Essay on Friendship), the name by which it is known and loved by Chinese intellectuals even today.

For many readers, Matteo Ricci needs no introduction. To anyone with a high-school education in China, he is also instantly recognizable by the Chinese name that he chose for himself, Li Madou [image: image]. As a talented scholar with an extraordinary memory and a gift for languages, as the most eminent cofounder of the Jesuit mission in China (which Saint Francis Xavier had struggled in vain to establish shortly before his death off the coast of China in 1552), as the first European to gain access to the imperial Forbidden City in Beijing, and as the first European to have his writings included in an imperial anthology (including this essay on friendship), Ricci has become almost legendary as a figure who braved apparently insurmountable odds in order to forge meaningful cultural connections between Europe and China. Even as a Christian missionary whose chief aim was the saving of souls through baptism and conversion, Ricci has been admired—and also severely criticized—for his attempts to adapt or “accommodate” Christian teachings to Chinese cultural expectations in addition to spreading secular European knowledge related to cartography, mathematics, astronomy, mechanics, philosophy, music, and visual art. After a dozen tumultuous years in southern China, Ricci was still five years away from obtaining permission to visit the imperial court in Beijing at the time that he wrote this essay on friendship, but his intelligence and his familiarity with the Confucian classics along with his dignified bearing had already begun to earn him influential Chinese friends of the scholar-official class. The essay would win him many more.

In fact, the staggering popularity of the essay was to play a crucial role in all his subsequent missionary efforts by establishing Ricci’s reputation as a Western sage whose unusual teachings were worthy of consideration. Within a year of its composition, Ricci wrote in a letter to Rome: “There are so many people who ask to see it and to transcribe it that I never have any copies on hand to show.”1 The same year, in 1596, a local official from a nearby town who had become a great friend to the Jesuits decided to have it published without Ricci’s knowledge.2 (Ricci stressed this point, since the Jesuits were not allowed to print without approval from Rome, which could take years, but in the same letter he also praised the friend’s good soul for doing so.) Within the next five years, two other editions were independently printed, in 1599 and 1601, by two other Chinese friends, also without Ricci’s permission or knowledge, thus quickly turning it into the late Ming equivalent of a best seller. In a letter of 1599, Ricci wrote: “This Friendship has earned more credit for me and for our Europe than anything else that we have done; because the others do us credit for mechanical and artificial things of hands and tools; but this does us credit for literature, for wit, and for virtue.”3 A decade later, in 1609, when Ricci was compiling his journals for later publication in Europe, he reported that the essay still “astounds all the kingdom” (fa stupire a tutto questo regno), that it had been repeatedly printed both in Beijing and in other provinces with great applause from all scholars, that it had made for him many friendships and caused him to be known by many important people, and that it had already begun to be quoted in important Chinese books.4

Ricci probably knew that as early as 1602 about a third of the essay had been excerpted with slight revisions to the style in Wang Kentang’s [image: image] (1549–1613) influential anthology Yugang zhai bizhu [image: image] (Pen Notes from the Lush Ridge Studio).5 But the extraordinary popularity of the work is demonstrated by its repeated anthologizing in full or in part by other Chinese writers after Ricci’s death, including such authors as Wu Congxian [image: image] (1614), Chen Jiru [image: image] (1615), Jiang Xuqi [image: image] (1616), Feng Kebin [image: image] (1622), Zhu Tingdan [image: image] (1626), and Tao Zongyi [image: image] (1646).6 In addition to all these versions, Ricci’s friend and former collaborator, Li Zhizao [image: image] (1565–1630), prepared what has long been considered to be the definitive edition (although it bears some of the latter’s emendations) in a multivolume anthology of Jesuit Chinese writings printed two decades after Ricci’s death as the Tianxue chuhan [image: image] (First Writings of Heavenly Studies, 1629).7

Most impressively of all, the whole of Ricci’s work (lacking only the proem) was reprinted in the first of the great imperial libraries, or congshu [image: image] (collectanea), of the eighteenth century, the Gujin tushu jicheng [image: image] (The Compendium of Ancient and Modern Books and Illustrations, hereafter TSJC) in 1725. Ricci had written brief commentaries to a number of maxims using the half-size characters normally reserved for scholarly exegesis on classical texts, thus cleverly creating for his text the look and feel of an instant classic. At the end of the essay, however, the editors of the TSJC write: “Note: Since the Essay on Friends is literature from the Western Regions, the explanatory comments are extremely difficult to understand!” ([image: image]). To be sure, the commentaries rarely do more than repeat the main idea of the maxim, but a couple of them are genuinely original attempts at cultural synthesis. Yet just as interesting as the inclusion of the essay in the TSJC is the essay’s exclusion, half a century later, in 1773, from the even larger imperial collectanea, the Siku quanshu [image: image] (Complete Writings of the Four Treasuries, hereafter SKQS), perhaps because of a shift in attitudes toward the Jesuits, or perhaps because discourses on “friendship” were increasingly criticized as covert expressions of anti-Manchu factionalism.

Ricci’s work also seems to have become standard reading for subsequent Jesuit missionaries in China, probably as a classical language primer; and its continued popularity seems to have been the motivation, some fifty years later, in 1647, for another gifted Italian Jesuit, Martino Martini, to write a sequel to it: Qiuyou pian [image: image] (Pamphlet on Gathering Friends). The fact that Martini’s treatise is several times longer, heavily didactic, and much more explicitly religious in content may partly account for why it has been almost completely forgotten, in contrast to the enduring success of Ricci’s original.

Considering its unique status as the first work by a European to be included in Chinese collectanea, Ricci’s essay has been strangely neglected by non-Chinese scholars, partly perhaps because its central theme of friendship has attracted less interest among missionary and intellectual historians than the theological and philosophical content of Ricci’s later Chinese masterwork, the Tianzhu shiyi [image: image] (The True Meaning of the Lord in Heaven, 1603). Indeed, the essay is so little known in non-Chinese scholarship that it is often incorrectly described in studies of Ricci’s life and work as a dialogue in imitation of Cicero’s famous treatise on friendship from the first century B.C.E. In recent years, however, cultural historians have begun to recognize how important friendship was as a topic of great interest to late Ming intellectuals, who wrote about it almost obsessively, which suggests that Ricci was attempting to participate in, and to benefit from, a discussion that was already taking place in China.

BACKGROUND AND COMPOSITION

Born on October 6, 1552, just a couple of months before Saint Francis Xavier’s death, Matteo Ricci grew up in Macerata, an important provincial center in central-eastern Italy and one of the Papal States; attended the newly established Jesuit school there in his youth; and then initially studied law at La Sapienza, in Rome, at the insistence of his father before choosing to pursue the study of theology and mathematics at the Jesuit colleges in Rome and Coimbra, Portugal. He departed from Lisbon in 1578 for the four-and-a-half-month journey to the mission in Goa, where he continued his studies for the next few years, except for a brief period in 1580 in Kochi (Cochin), in southwestern India, where he was ordained. Two years later, Ricci was sent to the Portuguese-Chinese port city of Macao to begin learning Chinese. After less than a year, in September 1583, Ricci entered China proper in the company of Michele Ruggieri (1543–1607), another Italian Jesuit several years Ricci’s senior who had begun to study Chinese a few years earlier. Ruggieri had made a few unsuccessful forays into the Chinese mainland before he finally managed to secure permission from the governor of the city of Zhaoqing [image: image], in the southern province of Guangdong [image: image], to establish a house that would be the Jesuits’ first foothold in the ancient kingdom.

It is humbling to consider that before entering China in 1583, Ricci had spent less than a year studying Chinese, without any of the aids now considered essential to modern language students—bilingual dictionaries, pronunciation CDs, workbooks, and the occasional video—but in the intervening dozen years before he first drafted his essay on friendship, Ricci’s knowledge of the language had increased to a level that any student would envy; and he did it while struggling along with a handful of fellow Jesuits to establish a stable mission in southern China amid mistrust, suspicion, and mild persecution from the local residents. This is not the place to recount those stories, but it should be noted that only five years after arriving in Zhaoqing, Ruggieri returned, in 1588, to Italy and never went back to China—an enormous loss to the mission—and the following year, Ricci and his confreres were evicted from their newly built house, which was seized by a new viceroy, who offered them a token payment in compensation (which Ricci refused). The sensible Chinese laws directed at controlling corruption and favoritism by transferring local officials to new posts every few years unfortunately proved to be a challenge to the Jesuits, who found that their permission to keep residence was as impermanent as the appointment of the official who granted it, especially in a climate of general distrust toward foreigners.

After a difficult period of uncertainty, Ricci finally secured, the following year, an invitation to resettle in Shaozhou [image: image], a city slightly to the north of Zhaoqing, thus beginning another brief residence marked by cultural and missionary successes as well as trials in the form of harassment from neighbors. Then, in 1595, Ricci ambitiously made his first attempt to reach the imperial court in Beijing, traveling northward through Nanchang (the capital of Jiangxi [image: image] Province) to the former southern imperial capital, Nanjing [image: image]. But as fate and the Chinese bureaucracy would have it, Ricci was refused permission to travel any farther northward and even to remain in Nanjing, which forced him to retrace his steps to Nanchang, where—as he recounts in his proem to the essay—he decided to stay.

A Princely Gift

In Nanchang, Ricci attracted the attention of Jian’an Wang [image: image] (the Prince of Jian’an Commandery), a distant cousin of the emperor, to whom Ricci presented his essay on friendship as a gift.8 From the description in Ricci’s proem, it seems that, after the prince had banqueted Ricci one evening at his estate, the conversation turned to the topic of friendship—as it was likely to do among male intellectuals in this period—and the prince seems to have expressed a desire to know more about what Europeans thought about the topic. According to Ricci’s proem, he then went home, gathered everything that he could remember from his youthful studies of classical literature about friendship, and wrote the essay for the prince. We now know that Ricci seems to have jogged his memory about those youthful studies with the help of a sixteenth-century Latin “commonplace book” (a sort of Renaissance Bartlett’s Familiar Quotations), Sententiae et exempla (Wise Sayings and Illustrative Anecdotes), compiled by the Portuguese scholar Andrea de Rèsende (1498–1573)—or Andreas Eborensis, as he is known in Latin—the fifth edition of which was published in 1590, just in time to be sent to China for Ricci to use.9 It would be too cynical to doubt the veracity of Ricci’s anecdote altogether, since Ricci’s journals confirm that he visited the prince on multiple occasions, presented him with a number of gifts, and received from him many favors. It seems clear that, by almost any definition, they were friends. And yet there is more to the story.

One year after the composition of the essay, in a letter to the Jesuit superior Claudio Aquaviva in Rome (Nanchang, October 13, 1596), Ricci writes: “Last year, as an exercise, I wrote in Chinese several sayings On Friendship, selected from the best of our books; and since they were from so varied and eminent personages, the literati of this land were left astonished, and, in order to give it more authority, I wrote an introduction and gave it as a present to a certain relative of the king’s, who also has the title of king.”10 The essay thus evidently began as a mere translation exercise, which was much admired by the Chinese scholars to whom he showed it; only afterward did Ricci add the proem, with its anecdote about Jian’an Wang, “in order to give it more authority.” Three years later, in a letter to Girolamo Costa, in Rome (Nanjing, August 15, 1599), Ricci writes:


And because Y[our] R[everence] asked me for several things from here, I will send you enclosed herein certain sayings about friends that I wrote four years ago now in the province of Jiangxi at the request of a relative of the king’s, who lived there, who has the title and state of a king but without his own kingdom, and together with this I will send you the translation in Italian; but it cannot have the grace of the Chinese language, because I accommodated myself in every way to them, and, where it was necessary, I changed several things in the sayings and sententiae of our philosophers, [and] some things I took from our Christian writers.11



Ricci’s tale thus gradually evolved as he decided to promote the literary fiction recorded in the proem itself rather than the less appealing story about recycling a composition exercise. (Note that Ricci says he “accommodated” himself, and that he is sending a “translation in Italian”—points to which I return in the next two sections.)

Nevertheless, Ricci certainly presented his essay as a gift, even if he did not begin writing it as a gift. In 1609, a year before his death, Ricci set about redrafting the diaries, mission records, and memories of nearly three decades in China into a formal narrative in Italian that he clearly intended for publication, the most obvious sign of which is that he constantly refers to himself in the third person. In these “journals,” Ricci reports that the essay was one of two books that he presented to the prince, which pleased him more than any of his other gifts—the first of which was an illustrated description of the world, the nine celestial spheres, and various mathematical demonstrations: “The other was a treatise On Friendship, in which, pretending [fingendo] that the same King asked the Father [Ricci] what they had heard in Europe about friendship in the form of a dialogue, the Father furthermore answered him with everything that he was able to gather together from our philosophers, saints, and all authors old and new. And he made a work that even now astonishes the whole kingdom.”12 In that fingendo, Ricci openly acknowledges the innocent literary pretense of having invented a brief conversation in his proem in which the prince requests such a work on friendship, which is consistent with the story in his first letter—and the prince seems to have been delighted by it.13

Uncomfortable Accommodations

When Ricci sat down to compose the essay, even after a dozen years of intensive language study, he was still relatively new to writing in Chinese. With the exception of a collaboration with Ruggieri on a Chinese catechism and perhaps also an abandoned early draft of the opening of Euclid’s Elements (which would be completed years later with the help of the high-ranking convert Xu Guangqi [image: image] [1592–1633]), Ricci’s only other formal writing in Chinese had been the long captions on a wall-size world map. (According to his journals, however, Ricci himself considered the essay to be his first work in Chinese.)14 Hung on the wall of the Jesuit house for all guests to see, this mappamondo astonished Chinese visitors both because it provocatively suggested that China was not exactly at the center of the world and because it included so many countries and place-names far beyond the confines of China that nobody had ever heard of before. For the first time, they were introduced to such exotic-sounding places as Luoma [image: image] (Roma), where there lived the leader of a religion followed by all the countries in the West; a peaceful island called Ai-er-lan [image: image] (Ireland), which had no poisonous snakes or toads; as well as a huge landmass at the southern pole where very large parrots were said to live.15 As a corrective to the typical story of how the Jesuits brought Western science, mathematics, astronomy, and cartography to the “unenlightened” Chinese people, it is helpful to be reminded on occasion that, as men of the seventeenth century, the Jesuits had certain limitations of their own, from anatomy to astronomy, including not least of all a papal injunction to adhere to a geocentric cosmology (which some quietly disobeyed).16

Ricci created multiple versions of the famous mappamondo and eventually had it published. Years later, the emperor would request a personal copy of the wall-size version, which Ricci made himself.

Thus it is notable that the first two Chinese works that Ricci undertook were essentially secular: Ricci mentions “God” in only two of the one hundred maxims on friendship (maxims 16 and 56). One prominent historian of the China mission, David Mungello, sees these choices as strategic: “The choice of the accommodative theme of friendship by Martini, and before him by Ricci, signifies one path which the Jesuits cultivated to Chinese literati souls.”17 In other words, Ricci’s essay was an early implementation of the controversial Jesuit strategy of accommodation—that is, the adaptation of the practices and teachings of Christianity as much as possible to local cultures without losing the essence of the doctrine. Accommodation also took the more mundane form of adopting the dress, etiquette, and, of course, language of a local culture in order to proselytize more effectively. It should be noted that the debates over missionary accommodation, especially in China, extended a century beyond Ricci’s lifetime, and that within years of his death they would explode into the so-called Rites Controversy. The issue at stake was whether the universal Confucian rites of paying respects to images of family ancestors and even to Confucius himself were a form of pagan worship, and therefore to be banned from practice among Christian converts, or whether they were simply a secular expression of respect to one’s forebears and philosophical teachers and therefore to be allowed. Late in life, Ricci seems to have come around to acknowledging that they were truly a form of worship, which would have immensely complicated the Jesuits’ proselytizing efforts, but his fellow Jesuits posthumously suppressed Ricci’s comments on the subject. In the end, the pope finally decided against “ancestor worship,” which dealt a severe blow to the Jesuit China mission.18

In 1595, however, Ricci was still looking for new accommodative methods. Thus one way of understanding the motivation of Ricci’s essay on friendship is as an effort to accommodate in the broadest sense—to establish a common ground for cross-cultural understanding, respect, and goodwill; or, as we might also say, to make friends—in order to pave the way for proselytizing. And even if this view seems to underestimate the potential personal interest that Ricci may have taken in wanting to make Chinese friends for the sake of genuine friendship, it would be naive to think that he did not have the ultimate goal of converting souls in mind when writing it.

It would also be misleading to imagine that Ricci wrote the essay absolutely and entirely by himself, since the Jesuits always had the assistance of hired native Chinese tutors in polishing the style of their prose, in addition to help from one another. Considering that Ricci seems to have begun the essay as a translation exercise on a popular topic, its composition would seem to differ from Ricci’s later collaborations with Xu Guangqi and Li Zhizao in translating extremely technical works of mathematics and astronomy, in which the labors of interpreting, translating, and composing were probably more evenly divided. But it is important to stress that almost everything the Jesuits did was collective and that many of the Chinese scholars who quoted or printed Ricci’s maxims revised them, even if only slightly, in a further stage of collaboration. These ideas are helpful to bear in mind as a corrective to the familiar notion of the unique genius working in isolation (which is no more true of Ricci than of Shakespeare). And we should consider the very existence of those early Chinese translations of European scientific works to be a testimony to cross-cultural friendship itself, since without it, they could never have been done.19

TWO MANUSCRIPTS, TWO MATTEOS

One of the long-standing mysteries about the essay on friendship is a puzzling manuscript apparently dating to the late sixteenth century: it contains a loose Italian translation that is strangely oblique and sometimes slightly inaccurate of only seventy-six of the full one hundred maxims, all written in a single unidentified hand that is certainly not Ricci’s. Now conserved in the archives of the Pontificia Università Gregoriana (hereafter PUG), this manuscript was long and incorrectly assumed to be the missing enclosure mentioned by Ricci in his letter (August 15, 1599) to Girolamo Costa. For lack of a better explanation, the translation was published in Italy in 1825 as Ricci’s own.

At the turn of the new millennium, however, during a project at the British Library (hereafter BL) to catalog and photograph the rare manuscripts formerly owned by Frederick North, the fifth Earl of Guilford (1791–1827), a manuscript was discovered in North’s collection that appears to be the missing manuscript that Ricci had originally enclosed in his letter. It was acquired by the library in the early nineteenth century, but somehow it had never come to the attention of Ricci scholars before the Guilford project. The BL manuscript is written in Ricci’s own distinctive hand, and it includes both the Chinese text and Ricci’s own Italian translation (a more accurate version than that in the anonymous PUG manuscript), along with romanized pronunciations alongside every character. The Italian sinologist Filippo Mignini, the first to study the new text, argues that the newly discovered BL manuscript was the direct source for the strange translation in the PUG manuscript, and that the latter translation was an attempt by someone in Italy to adapt the style and content of Ricci’s translation to make it less “Chinese” and more palatable to Christian European readers.20 In fact, a close comparison of the BL manuscript with the original Chinese text shows that Ricci had already made certain concessions to European or Christian ideas in his own Italian translation there, so the paraphrastic PUG manuscript actually represents an adaptation of an adaptation. Indeed, the dynamics of translation are particularly evident in this dizzying constellation of texts insofar as the PUG manuscript is a translation at four levels of remove: it is an anonymous Italian version of Ricci’s Italian version of Ricci’s Chinese version of Eborensis’s Latin version adapted from a Latin or Greek text, sometimes by way of Saint Ambrose or Saint Augustine. These transformations at every stage are worthy of extended study.

The BL manuscript is also interesting as a snapshot of an early draft of the essay that is very close, if not identical, to the version that Ricci must have presented to the Prince of Jian’an Commandery. Sometime between 1596 and its republication in the edition of 1599 (now lost) or 1601 (the earliest extant), Ricci decided to add twenty-four new maxims in order to bring the total up to a perfect one hundred. (See “Texts and Variants.”) In the process, he seems to have returned to his copy of Eborensis’s Sententiae et exempla for another dozen aphorisms and to have pillaged his memory for the rest.

But perhaps the most fascinating single feature of the BL manuscript as an early draft of the essay is the way that Ricci identifies himself in the colophon, not least because it sheds light on his early accommodative strategies, but also because it indicates that there were at least two major lines of transmission for the essay. In Feng Yingjing’s [image: image] (1555–1606) edition of 1601, which is the recension later used by Li Zhizao for the standard 1629 collection of First Writings of Heavenly Studies ([image: image]), the colophon reads, “Compiled by the moral scholar from the Great Western Ocean, Li Madou” ([image: image])—where the term xiushi [image: image] suggests a scholar in training who is devoted to moral self-cultivation.21 The colophon to the BL manuscript, however, reads, “Compiled by the mountain recluse from the kingdoms of the Far West, Li Madou” ([image: image])—where the term shanren [image: image] (literally, “mountain man”) refers to a particular type of sage that enjoyed great popularity as a self-designation among freethinking literati in the late Ming.22 Even though the term was clearly meant to invoke the Han and Song eremitic traditions of Daoist sages in seclusion, in practice the shanren of the late Ming were not strictly reclusive but were, on the contrary, frequently entertained as guests in the homes of important people (such as a cousin of the emperor).23 To be a shanren was more an attitude than a style of living in seclusion or in poverty—an attitude of intellectual and aesthetic refinement, and of critical detachment, often against the Confucian norm. Indeed, as the great Li Zhi [image: image] (1527–1602) wittily wrote at the time, the only thing that distinguished a shanren [image: image] (mountain recluse) from a shengren [image: image] (sage) was that the former was lucky enough to be able to write poetry and unlucky enough not to be able to expound the classics, whereas the latter was exactly the opposite.24

In the mid-1590s, in what is now a well-known change of missionary tactics, the Jesuits made a crucial decision to alter their accommodative strategy by styling themselves as Confucian literati—that is, as intellectuals in the scholar-official mode. Initially, the Jesuits had adopted the style and clothing of Buddhist monks as socially and spiritually closest to their own religious practices, and even used the Buddhist term seng [image: image] (priest) to describe who they were and what they did. But Ricci and his confreres eventually became dismayed not only by the disdain with which Buddhist monks were held by many influential people, but also by the passion of Buddhist believers, who seemed devoted to a whole range of superstitious beliefs, convincing the Jesuits that this was the religion that they would most need to oppose if their efforts at widespread conversion to Christianity were to be successful.25 The BL manuscript, of 1595–1596, corresponds precisely to this period of changing tactics and thus captures a more or less forgotten moment in the history of the mission. In short, between the Jesuits’ initial use of the Buddhist seng throughout the late 1580s and early 1590s and their use of the Confucian xiushi by the turn of the century (later to be replaced by the more common shenfu [image: image] [spiritual father]), the BL manuscript records Ricci’s short-lived and more or less forgotten attempt to fashion his public identity as a shanren, or the popular late Ming version of a Daoist sage.

And yet it did not go unnoticed at the time. In the engraver’s preface to Ricci’s essay in Chen Jiru’s famous literary anthology of 1615, Zhu Tingce [image: image] (fl. 1610) writes: “From what I have seen of what Mountain Recluse Li has gathered together, the benefits of friendship are great!” ([image: image]).26 Zhu takes it for granted that Ricci is a shanren. Indeed, the version of the essay reprinted in Chen’s anthology bears an authorial colophon that reads “the mountain recluse, Li Madou” ([image: image]), which suggests that the anthology is closer to Ricci’s original text than the standard 1601 text (in which shanren does not occur) and that the engraver is taking his clue directly from Ricci. Thus it seems that two parallel textual traditions evolved, embodying two slightly different versions of Ricci: the familiar tradition as passed down through Feng Yingjing and Li Zhizao, which seems to represent Ricci’s sudden and complete shift from a quasi-Buddhist priest to a Confucian-style scholar, and the other tradition stemming from Ricci’s earliest drafts presenting him as a shanren, which appears to have reached a significant Chinese readership in the seventeenth century who knew him as such.27

Nor was the idea of shanren confined solely to the colophon, since Ricci’s proem shows signs that he was also subtly fashioning a slightly mystical Daoist identity there, from his initial “choice of residence” in Lingbiao (bushi [image: image] suggests a careful decision akin to divination, another meaning of bu [image: image]) to his recognition from a distance that West Mountain must be the “dwelling place of sages” (Ricci surely knew that it was the location of a major Daoist temple, Wanshou Gong [image: image] [Palace of Longevity]), and including his mysteriously feeling compelled to live there (“I could not depart,” [image: image]). Moreover, Ricci hints at the mountain recluse’s emblematic form of reflective retreat when he uses the term tui [image: image] (to retire, withdraw) in describing how he gathered these sayings on friendship for the prince.28 In Ricci’s Italian translation in the BL manuscript, he writes: “I, Matteo, gathered myself for several days in a secret place and gathered everything that I had heard” (Io, Matteo, mi raccolsi per alcuni giorni in luogo secreto e raccolsi tutto quanto avevo udito).29 Ricci “gathers” both himself and what he had learned in an artful bit of parallelism, but when he embellishes tui [image: image] (to retire) by adding “for several days in a secret place,” it is clear that he had imagined a sort of eremitic retreat. We should not make too much of the fact that Ricci also calls his “Doctrine of Friendship” a you dao [image: image] (or “Dao of Friendship”), since the dao of Daoism is properly used for any such system of thought or organized way of doing something, including a religious teaching like Christianity. But all these shades of meaning are potentially lost if we do not recognize Ricci’s (at least temporary) self-fashioning as a shanren. Indeed, a number of Chinese intellectuals who had heard of Ricci and his writings used other terms with distinctly Daoist connotations to describe him, including dao ren [image: image] and dao zhe [image: image]–the first of which, as Ricci notes in his journals, even the Jesuits themselves sometimes found it convenient to use in describing themselves to Chinese people in the early to mid-1590s.30

But the BL manuscript is also interesting for a single, telling mistake. Ricci notably begins the essay with a flourish of Sinocentrism, introducing himself as: “I, Matteo, from the Far West” ([image: image]).31 After all, Ricci had witnessed the astonishment of Chinese visitors at his eccentric mappamondo—and so placing Europe at the far western edge of the world must have seemed like a good place to start making friends in the Middle Kingdom.32 But in his Italian translation in the BL manuscript, Ricci renders the opening words of the essay as: “Io Matteo dall’ultimo oriente” (I Matteo from the Far East).33 The mistake is a typical scribal error—a momentary slip as Ricci’s eye moved from one page to another in the act of copying—and yet the slip reveals the power of the “Far East” as a structuring idiom and concept. (You can take the Jesuit out of the Far West, but you can’t take the idea of the Far East out of the Jesuit.) Moreover, his manuscript opens in the middle of the work as it is currently bound, so that to face its opening double pages is to stand at a forking path where the Chinese text leads off to the left and the Italian text leads off to the right: where two Matteos—a “Matteo from the Far West” ([image: image]) and a “Matteo from the Far East” (Matteo dall’ultimo oriente)—beckon the reader in their respective opposite directions.34

Indeed, that chiasmus or crisscrossing of languages and assumed identities may be the perfect emblem for the challenge of reading this Sino-European essay. With its combination of excerpts from classical and patristic sources along with a few uniquely Chinese bits of Ricci’s own creatively thrown in, the essay can be read either as a European text translated into Chinese or as a Chinese text composed by a European—it is often difficult to decide which—since at different times it seems one, the other, and both. It is interesting that modern critical responses have tended to split along these very lines into two culturally delineated camps, although naturally there are exceptions to the rule. Non-Chinese scholars have tended to view the essay as a Chinese translation of European originals from such familiar authors as Aristotle, Cicero, Seneca, Plutarch, Herodotus, Augustine, Ambrose, and even Erasmus. In this approach, the work is understood merely as a preliminary step in the Jesuit missionary strategy of accommodation, which actually leaves very little to say about the content. Chinese scholars, however, have mostly concentrated on the content of the essay, which they have tended to view as a personal expression of Ricci’s own ideas on friendship combined with other characteristically European or Christian notions that are then sometimes juxtaposed with ideas derived from the Confucian classics, usually with the conclusion that Ricci made friends because his ideas on friendship mostly agree with those of the Confucian tradition—just as Ming readers generally seemed to think. What makes reading this text so challenging and so intriguing is the necessity of taking both paths at once, or at least both paths by turns.

I have not devoted a separate section to European ideas about friendship partly because they are very well represented by Ricci’s maxims themselves, and partly because a nuanced treatment is beyond the proper scope of these introductory observations, but a few comments may prove helpful. The ideal of friendship as it was known in the medieval and Renaissance periods in Europe, as largely derived from classical texts, is succinctly summarized by Reginald Hyatte:


Perfect friendship exists only between virtuous men who love virtue in one another for its own sake; amici veri [true friends] are like a single soul in two (or, sometimes, more) bodies; they have all possessions in common, and their affection is reciprocal; their characters, tastes, and opinions are in complete agreement; while growing closer to one another in intimacy, they also grow in virtue and wisdom that benefit others besides themselves; vera amicitia [true friendship], one of the greatest gifts of the gods to man, is worth pursuing and even dying for; it requires a long period of maturation and testing; it lasts for a lifetime and even beyond life; and finally, there are exceedingly few, if any, living examples to which to refer. True friendship has as its primary object not another person but perfect wisdom, goodness, and beauty, which are essentially friendly, benevolent, and beneficent. True friends love these qualities, which they see reflected in their partners.35



This idealization of friendship resurfaces throughout Ricci’s essay as a formative principle of many maxims, both positively and critically.

One of the aims of this edition is to encourage the sort of nuanced comparative analyses that will articulate the transformations and clashes of such ideas both within and across historical periods and cultural traditions. There is a rich harvest to be gathered here for classicists, sinologists, and comparatists to come.

The remainder of this introduction is devoted largely to the single most important oversight in past studies of the essay—its place in the intellectual and historical context of what one historian has called an “explosion of friendship discourses” in the second half of the Ming dynasty centered around “a cult of friendship among educated males.”36 Everybody, it seems, was talking about friendship at the end of the sixteenth century, especially in southern China, where Ricci was living. In other words, it may not have been that Ricci’s ideas on friendship were so very novel to the Chinese, but that the topic itself was perfectly chosen to take full advantage of this intellectual—and political—trend among the educated class. To put it another way, writing such an essay at such a time was the perfect way to make friends among the elite. With this in mind, it comes as no surprise that when Ricci’s friend Feng Yingjing had the essay printed in 1601, he recommends it in his short preface as a great way to make friends: “On Friendship, with its total of one hundred passages, may serve as an introductory gift when desiring to make friends” ([image: image]).37 In light of its enormous popularity, it was no doubt used for precisely that purpose in the late Ming.

THE GOLDEN AGE OF FRIENDSHIP

It can be no mere coincidence that the topic of Ricci’s first book in Chinese happened to be enjoying a vogue among the educated elite so great that, as the historian Martin Huang puts it, “the late Ming might be considered the golden age of Chinese male friendship,” during which some of the “boldest statements and most sophisticated theories of friendship were produced.”38 Ricci’s work not only benefited from that wave of popularity, but also was swept up in and became a part of those statements and theories. In addition to having been almost immediately reprinted in collectanea, it was even made one of the primary sources for an anthology on friendship by Zhu Tingdan, whose title—Guang you lun [image: image] (The Expanded Essay on Friendship)—seems to play on Ricci’s own title.39 Zhu quotes Ricci’s essay fifteen times in the first section, on origins of friendship ([image: image]). Ricci himself notes in his journals that when he met the “famoso letterato” Li Zhi [image: image] (1527–1602) in Nanjing in 1599—that legendary iconoclastic intellectual, a sort of Chinese Giordano Bruno—Li Zhi was so enamored of the essay that he had several copies made for distribution among his students.40

To put it simply, Ricci must have known that friendship was hot. And since he had spent the previous four years working on a translation of the Confucian classics, he must have had a fairly good idea about what the Chinese textual tradition had to say on the topic. We cannot know for certain, however, whether he knew anything about the surge of contemporary writings on friendship (he does not mention them) or whether he had any sense that his strange European maxims would be welcomed by the spirit of the age precisely because so many other thinkers in the same region had been boldly redefining that very Confucian tradition on friendship for decades, sometimes in revolutionary ways. The key cultural and institutional factors here were the influence of jiangxue [image: image] (philosophical debates) and the prevalence of the jianghui [image: image] (debating societies), which had first been made popular by the Neo-Confucian School of Mind (Xinxue pai [image: image]), founded by Wang Yangming [image: image] (1472–1529), and by its local offshoot, the Taizhou [image: image] school, founded by Wang Gen [image: image] (1483–1541).41 Historians agree that the precipitous rise of late Ming discourses on friendship was closely related to the resurgence of these debating societies—more or less egalitarian gatherings convened at academies or remote temples in which men would live together for months at a time, fraternizing and engaging in intellectual debate.42 Once popular in the Song, the jiangxue mode of learning became a widespread phenomenon in sixteenth-century China, especially in the south. The men who frequented these societies were forming friendships, to be sure, but what changed the nature of friendship, Huang observes, was that “their sheer eagerness to discourse on friendship and their bold and innovative rhetoric elevated friendship to a moral high ground that it had never occupied before.”43

In her study of the social culture of the Yangming School of Mind, the Taiwanese historian Lü Miaofen identifies three recurrent themes that arose out of the Ming debating societies and that generally defined the essence of friendship: (1) spiritual reliance ([image: image]), or the necessity of friends’ relying on one another for the cultivation of virtue and learning; (2) material assistance ([image: image]), or the importance of friends’ rendering financial or political support when necessary; and (3) the ideal and practice of seeking friends from all corners of the land ([image: image]), or the importance of searching for true and worthy friends as far away from home as necessary and at any cost.44 All these ideas have their origins in classical texts, but they took on renewed currency in the late Ming in the culture of the debating societies. The success of Ricci’s essay was undoubtedly buoyed by all three of these preoccupations, since all three are expressed therein, often through the circuitous route of a Greek or Roman notion transmuted into a Counter-Reformation value, sometimes via a medieval Christian reformulation and then recast in quasi-Neo-Confucian terms. First, Ricci shows a constant concern with moral questions in his selection of maxims (no great surprise, considering his vocation). Second, Ricci includes a couple of classical-Christian platitudes on the sharing of wealth between friends, which are well represented in Chinese quotations of the essay. Third, and not least: Who had traveled farther in search of worthy friends than the bearded sage from the Far West, Ricci himself?

These three thematic areas of cultivating virtue, sharing wealth, and questing for friends will be discussed in each of the following sections, but it should be stressed at the start that they do not exhaust the discursive field on either the Chinese or the European side. As Lü also describes, the two intellectual obsessions of the Yangming School of Mind that seem to have permeated all philosophical discussions of friendship at the time were (1) a rethinking of the nature of the traditional “five cardinal relationships” ([image: image]), which could have iconoclastic and potentially revolutionary consequences, and (2) a reevaluation of the Neo-Confucian axiom that “all things form one body” ([image: image]). Ricci’s essay contributes absolutely nothing to these two discussions—evidence, perhaps, that he was not trying to adapt his maxims fully to Chinese interests, or perhaps simply that he was cautious about entering into those tricky debates. Ricci’s lack of engagement with these issues, however, did not stop some Chinese scholars from reading them into his essay anyway, as we will see in the pages that follow.

The Struts and the Cart: Supporting Virtue in Friendship

One way to approach how Ricci’s essay may have bridged the cultural gap between European and Chinese notions of friendship is to examine the hints of how Chinese scholars originally seem to have understood the work. Consider, for example, the response by Li Zhi’s famous friend Jiao Hong [image: image] (1540–1620) in his “Gucheng dawen” [image: image] (Dialogues from the Ancient City) when answering a question posed by one of his debating society friends, Jin Boxiang [image: image] :


He [Boxiang] also asked: “When I am at the society, chaotic thoughts do not arise; but when I leave the society, I cannot prevent them from returning. Why is this?” The gentleman replied: “Who taught you to leave? The ancients said: ‘One relies on friends to support one’s virtue just as the wheel supports and the cart rely on each other. Separate them, and it is hard to move a single step.’ Master Li from the Western Regions says: ‘A friend is a second I.’ His words are wondrously strange but also just.”

 

[image: image]
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The integration of quotations here is extremely illuminating. The central idea of this passage is that the cultivation of virtue requires the support of friends and that friends are to be found in the debating society: Boxiang’s mistake is to assume that he could take his learning with him on his solitary way. The quotation from the “ancients,” which carries the main thrust of Jiao Hong’s answer, is the second half of one of the most frequently repeated aphorisms on friendship, which was attributed to Zengzi [image: image] in the Analects: “The honorable man relies on culture to make friends, and on friends to support his virtue” ([image: image]).46 The gloss on this passage by the great Song philosopher Zhu Xi [image: image] (1130–1200) was foundational to the jiangxue cult of friendship: “One engages in ‘philosophical debate’ [jiangxue] in order to make friends, and the benefit of the Way becomes clear; one selects the best [friends] in order to strengthen one’s humanity, and one’s virtue progresses every day” ([image: image]).47 Jiao Hong thus quotes the second half of the line from the Analects and cleverly expands it with an etymological play on the word fu [image: image], a verb meaning “to support” but also more anciently a noun for some kind of supporting piece on either side of a wheeled vehicle. He does this by quoting a set phrase (chengyu [image: image]) for the idea of “mutual support” ([image: image], “as the cart and the wheel supports need each other”), which includes the ancient meaning of the word fu, and he then extends the metaphor further with the conclusion that one cannot proceed a single step in the virtuous life, as in a cart, without such “supports.”48

Having cited a Confucian classic, Jiao Hong then reinforces his point by winging forward two thousand years to the newcomer from the “Western Regions” with a quotation of the first half of the first maxim from Ricci’s treatise (“A friend is a second I”), which goes on to say, “I must therefore regard my friend as myself” ([image: image]). Thus, in a stunning gesture, Jiao Hong quotes half of each of the two most influential statements on friendship in the Chinese and European traditions and combines them as if they were perfectly consonant and complementary. Jiao Hong praises Ricci’s maxim as qi [image: image], which means something between “strange” and “beautiful,” and as dang [image: image], which could mean “correct” or “appropriate.” But as even the comparison of Jiao Hong’s partial quotation with Ricci’s full maxim shows—let alone as it originally appears in Aristotle’s Nicomachean Ethics or in its Latin rephrasing in Eborensis’s collection—these are clearly not quite the same ideas. In the European tradition, the notion of identity indicated by the “second self” carries a sense of equality and mutual respect between friends: it has nothing directly to do with a reliance on friends for the cultivation of virtue. Indeed, the phrase that a friend is “half of myself” ([image: image]), which Jiao Hong omits from his quotation (perhaps because it was a little too qi for him), alludes to the famous myth attributed to Aristophanes in Plato’s Symposium of an imaginary origin for humankind in which all people had four arms and four legs and were later split into two halves, forcing them to spend their lives in search of their missing half. In the classic definition from the second-century C.E. lexicon Shuowen jiezi [image: image] (An Explanation of Graphs and Analysis of Characters), which quotes an ancient gloss on the Book of Rites, it is said: “Those who have the same teacher are companions; those who have the same will are friends” ([image: image]).49 For Jiao Hong, it seems that the identity of the di er wo [image: image] (“another I” or “the second me”) is understood in a context where one is working side by side with one’s companions and friends to cultivate virtue. Indeed, Edward Ch’ien notes that Jiao Hong at times expresses “a strong element of egalitarianism which had been growing in the Wang Yang-ming School of Mind, especially among Chiao Hung’s fellow members of the T’ai-chou school,” which makes his appropriation of this maxim less surprising.50 But the nuances are worth stressing, because even though Jiao Hong selected this maxim from Ricci—which is perhaps the most representative maxim in the entire essay of the European discourses on friendship, and certainly the best known in the Renaissance—Jiao Hong seems to have meant something quite different from how Ricci would have understood the same passage. And although it is not difficult to imagine that Ricci would have agreed with Jiao Hong’s sentiment, he may have been puzzled by that particular allusion in illustrating the point.

One Rich and One Poor: The Righteousness of Sharing Wealth

The sixteenth century in China saw a surge in philosophical thinking about social organization and the distribution of wealth, which undoubtedly reached its pinnacle, however ill-fated and brief, in the social experiment of He Xinyin’s [image: image] (1517–1579) to reorganize the clan structure of his hometown of Yongfeng [image: image], in Jiangxi Province, into a single commune, which sounds like something straight out of Thomas More’s Utopia (1516), as well as to found a school called the Collective Harmony Hall (Juhe tang [image: image]), which was organized on similar principles.51 An important figure in the Taizhou school, He Xinyin was an unconventional social thinker who was instrumental in reshaping late Ming ideas about friendship, especially in the debating societies. Even though his lasting impact on Chinese social and intellectual culture seems to have been minimal, his thinking made a significant impact on other nontraditional thinkers of the period, such as Li Zhi. The idea that friends ought to render material aid to one another, in the forms of both money and influence for preferment, became a commonplace for discussion, often with the lament that it was an ideal infrequently realized.

Considering the importance of this discourse, it is notable that among the three short pieces that the late Ming writer Xu Bo [image: image] (1570–1642) devotes to friendship in his pen notes, two cite the maxim in Ricci that adapts a similar idea about the sharing of wealth in the Nicomachean Ethics:52


FRIENDSHIP

The European Li Madou wrote The True Meaning of the Lord of Heaven, which people have been reading and discussing, and also The Essay on Friendship which especially cuts to the truth of human affairs. There he says: “In ancient times, there were two men walking together, one who was extremely rich, and one who was extremely poor. Someone commented: ‘Those two men have become very close friends.’ Dou-fa-de retorted: ‘If that is indeed so, why is it that one of them is rich and the other poor?’” He also says: “If you see that someone’s friends are like a forest, then you know that this is a person of flourishing virtue; if you see that someone’s friends are sparse like morning stars, then you know that this is a person of shallow virtue.”

 

[image: image]

SHARING WEALTH

I have lamented that, among friends, there is no friendship that involves sharing wealth. All the sages were wise, but I choose Master Yan and Yuan Xian as the wisest. Yan lived in a humble alley with a bamboo scoop for his food and a gourd for his drink; Yuan Xian would eat nine times in thirty days, you could see his elbows when he grasped his lapels, and he had a clay pot for a window and a rope for a door hinge, his poverty was also so extreme.53 But at the same time Zigong, who was wasteful to the point of selling off his wealth, and who was still the richest man in the states of Cao and Lu, nevertheless assembled a spectacular horse team and carriage to visit Yuan Xian.54 There was also Gongxi Hua,55 who extravagantly rode the best horses and wore the finest clothes, and yet at that time he could not share with his two sons even a little. Without experiencing poverty, even a wise man has difficulty recognizing the virtue of sharing wealth through to the end of his life. It is thus excellent that Li Xitai [Ricci]56 in his Essay on Friendship says: “There was a poor and a rich man. Someone said: ‘They’re friends.’ Someone else said: ‘If they are called friends, why is one poor and the other rich?’”
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Citing two of the most popular maxims from Ricci’s essay (95 and 61), Xu Bo first suggests that the sharing of wealth is an exemplary ideal among friends, who will be attracted to one another in large numbers (like the trees of a forest) if they possess virtue; but he then goes on to lament that this ideal has never been realized even among Confucius’s disciples. The second piece is typical of the rhetoric of writers quoting Ricci, beginning with a series of classical Chinese sources that clearly convey an idea, and then using one of Ricci’s maxims at the end for a sort of punch line to clinch it. (The message in Xu Bo’s piece is, of course, as much about the usefulness of poverty as about the importance of sharing wealth.)

Ricci’s maxim 95 is all the more striking since it repeats another maxim in the essay that expresses exactly the same idea, maxim 29: “The material goods of friends are all held in common” ([image: image]). Indeed, Ricci was so intent on stressing the idea that he repeated maxim 29 verbatim as the commentary to maxim 95. Popularized by Erasmus as the first in his blockbuster collection of adages, the idea comes straight out of Aristotle’s Nicomachean Ethics (and ultimately from Pythagoras and Plato before him)—“The proverb says ‘Friends’ goods are common property,’ and this is correct, since community is the essence of friend-ship”—but the immediate classical source for the little story in maxim 95 and the identity of the mysterious Doufade [image: image] have long eluded commentators.58 The BL manuscript, however, offers a rare clue. In his Italian translation there, Ricci renders the name as “Teofrasto,” which is probably meant to refer to Aristotle’s chief disciple, Theophrastus (b. 370 B.C.E.?), who wrote a lost treatise on wealth.59 Apparently, Ricci fabricated the anecdote of maxim 95 and attributed it to Theophrastus in order to make the most of this European analogue for a value commonly held among Chinese writers on friendship, even if it was not widely practiced at that time either in China or in Europe any more than it is now. Ricci evidently decided that it was more effective to dramatize the idea with a story and a bit of dialogue—worthy of Theophrastus, who was famous in the Renaissance for his collection of Characters vividly depicting every type of personality—and Ricci seems to have calculated well, since Chinese writers invariably cite the longer version of maxim 95, even if they feel compelled to make it shorter. If Erasmus influenced his emphasis of the idea, he left no trace of it.

The ultimate classical locus for the idea of tongcai [image: image] (sharing wealth) is the Analects 10.15: “When a friend presented a gift, even if it were a carriage and horses, unless it were sacrificial flesh, [Confucius] would not bow” ([image: image]).60 More specifically, the source for the idea is Zhu Xi’s gloss on this passage, which Ricci would surely have known, because the Jesuits relied on editions with Zhu Xi’s commentaries to study the Confucian Four Books:


Among friends there is the righteousness of sharing wealth, for which reason he would not bow even for something as great as a carriage and horses. If it were sacrificial flesh, only then would he bow, in order to show respect to their ancestors just as if they were his own relations. This passage records Confucius’s [notion of the] righteousness in friendship.
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Zhu Xi’s commentary has an important precedent in the Han historian Ban Gu [image: image] (32–92), whose Confucian classic Bai hu tong [image: image] (Discourses in the White Tiger Hall) may even have provided Zhu Xi’s phrase: “The relationship between friends and the proper way of the five constant virtues entail the righteousness of sharing wealth, which is the idea of relieving the poor and helping those in distress” ([image: image] [image: image]).62

Ironically, the very same classical source, the Analects, was apparently used against Ricci almost two centuries later when the work was excluded from the SKQS, as we can infer from the description by the editors of the Siku quanshu zongmu tiyao [image: image] (Synopsis of the Combined Index of the Complete Writings of the Four Treasuries, 1782, hereafter SKTY), who cite the very same two maxims quoted by Xu Bo among their four quotations from Ricci’s essay. Since this important bibliographic record has never been translated into a European language before, I offer it here in its entirety:


ESSAY ON FRIENDSHIP, IN ONE VOLUME

Composed by Matteo Ricci, in the jihai year of the Wanli period [1599]. Matteo Ricci traveled to Nanchang and discussed the philosophy of friendship with the Prince of Jian’an, as a result of which this compilation was presented as a gift. His words are not deeply unreasonable, and as such most speak about benefit and harm, and are both commonsensical and contradictory mixed together by halves, such as: “The harm from a friend’s excessive praise is greater than the harm from an enemy’s excessive blame.” This conforms to reason. He also says: “If one has many intimate friends, then one has no intimate friends.” This shows a profound understanding of the nature of things. He even says: “If one sees that a man’s friends are like a forest, then one knows that his virtue is flourishing. If one sees that a man’s friends are sparse like morning stars, then one knows that his virtue is thin.” This teaches the whole world to make friends indiscriminately. He also says: “If two people become friends, one should not be rich and the other poor.” This [shows that he] only understands the “righteousness of sharing wealth” but does not understand the ancient rites: only mourners share wealth;63 it does not generally apply to all friends. To share wealth as soon as people became friendly with one another would make the rich love without making distinctions, and the poor likewise band together for profit. How could this be the teaching of the Doctrine of the Mean? Wang Kentang, in his Pen Notes from the Lush Ridge Studio, says: “Master Ricci gave me a copy of the Essay on Making Friends. It is delightful the way he expresses it!64 [It gives pleasure to the suffering, and far surpasses Master Mei’s Seven Stimuli.]65 Even though he has a deep familiarity with Chinese language and literature, it is fitting that we not stop there; therefore I did a little cutting and revising to the essay.” Thus the book was punctuated and edited by Kentang.
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According to Zhu Xi’s commentary on the Analects, Confucius found it unnecessary to express gratitude for gifts from friends since he took it for granted that friends ought to share their wealth with one another; and he further explains that when Confucius bowed for sacrificial flesh, he did so out of respect for the ancestors to whom the flesh had been sacrificed, not for the gift itself. The SKTY editors, however, invert the sense of that passage by suggesting that the “righteousness of sharing wealth” refers only to the ancient rites that govern the sacrifices made during a period of mourning and not to friendship at all—an interpretation that severely limits the scope of gift culture and the bonds that may be created by it. The other maxim that Xu Bo had admired is likewise turned up-side down, so that a multitude of friends is no longer proof of someone’s virtue but rather a sign of indiscriminate socializing.

Why the sudden shift in judgment? A degree of anti-Jesuit sentiment may be involved, but the shift seems primarily to reflect an in-creased sensitivity in the eighteenth century to the potential dangers of friendship. Considering the paranoia over dissenting factions and the active suppression of coalitions of friends among the elite under Manchu rule, we should not be surprised to see that a work commissioned by and dedicated to a Manchu emperor would be cautious about a treatise on friendship written by a foreigner.67 It is especially revealing that the SKTY editors judge Ricci’s popular essay to be “not deeply unreasonable” when expressing ideas that may limit friendships (criticizing friends and keeping their number to a few), but Ricci comes under criticism when praising a multitude of friends or the kind of sharing that may form bonds of indebtedness among congenial groups of wealthy and powerful individuals. Indeed, by breaking down the sharing of wealth into two separate groups, the poor and the wealthy, the analysis in the SKTY suspiciously echoes the famous essay by the great Song scholar-official Ouyang Xiu [image: image] (1007–1072) on factions, dismissing groups of self-interested petty men as unstable while recognizing the power and durability of friendships formed among junzi [image: image] (cultivated gentle-men) with common goals—a possibility that the Qing government found genuinely threatening.68

In the second half of the Ming, as Lü attests, the influence of Wang Yangming’s School of Mind, and especially that of He Xinyin and the Taizhou school, popularized the ideal of rendering material aid to friends—an ideal that was based on classical texts but also represented a rethinking of priorities, in particular about the place of friendship among other social relationships.69 In the early sixteenth century, Nie Bao [image: image] (1487–1563) summarized the ancient virtues and responsibilities associated with friendship thus: “Friendship to the ancients [meant] demanding goodness, supporting humane virtue, regulating faults, and sharing wealth” ([image: image]). In short, friends support with virtue and also with money. Li Zhi held the same ideal and expressed grave disappointment that so few were willing to make sacrifices for He Xinyin when he was in trouble late in life. As Lo Yuet Keung notes, the dramatist and connoisseur Gao Lian [image: image] (jinshi 1581) lamented, in his Zunsheng bajian [image: image] (Eight Discourses on the Art of Living, 1591), that friends in economic distress were treated as strangers in his day, and urged the sharing of wealth, even to the point of wishing “that there would be a Buddhist savior such as the first Chinese Chan patriarch Damo [image: image] [Bodhidharma] coming from the West to save China so that friendship could become what it should be.”70 But this is precisely where we must throw up our hands in defeat when trying to speculate about Ricci’s methods, influences, and motivations. We know that Ricci knew the Confucian Four Books, but we have no evidence at all about how much he may have learned from his Chinese tutors or from contemporary literature about the debating societies and their preoccupation with friendship. All we can say is that they were unquestionably factors in the warm reception that the essay received, whether or not Ricci deliberately attempted to fulfill contemporary expectations about the topic.

Friends from Afar: Seeking the World’s Best

Among the most memorable words in the entire Confucian canon are the following lines, which open the Analects:


The Master said: “Is it not a pleasure to learn and then to practice often what one has learned? Is it not a joy to have friends come from afar?”
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These lines could hardly have been lost on one who had not only studiously translated them into Latin but had also come from afar himself, on a sea journey lasting over four months. The two ideas are presumably related: we study to make ourselves more virtuous, and we are pleased when friends visit us from afar to help us in the process of learning and improving our virtue. Ricci probably also knew the passage in Mencius that expands on this idea of the necessity of traveling in order to cultivate virtue with the help of distant friends (in James Legge’s famous translation):


The scholar whose virtue is most distinguished in a village shall make friends of all the virtuous scholars in the village. The scholar whose virtue is most distinguished throughout a State shall make friends of all the virtuous scholars of that State. The scholar whose virtue is most distinguished throughout the world shall make friends of all the virtuous scholars of the world.
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In short, one travels farther for the better friends. But what Ricci may not have known is that what first appeared in Mencius as an ideal of selectiveness in seeking suitable companions later found expression in the debating society culture of the sixteenth century as the imperative to leave one’s home and family from time to time in order to engage in philosophical debate with like-minded intellectuals in remote locations. This passage from Mencius was frequently quoted by Ming intellectuals in their discussions of friendship, including Luo Hongxian [image: image] (1504–1564), Feng Congwu [image: image] (1557–1627), and Gu Xiancheng [image: image] (1550–1612)—and it was especially important to Wang Ji [image: image] (1498–1583), in whose writing, as Huang puts it, “traveling and making friends are inseparable activities.”73

Moreover, as Lü puts it, for many scholars of the late Ming, the notion of “the best scholars under heaven” ([image: image]) was more than just an ideal: it was a practical way of life.74 Both Lü and Huang describe the recent work of historians showing that the booming trade economy of the Ming combined with a strong infrastructure to increase the ease of travel on an unprecedented scale, for both business and leisure.75 In short, as Huang argues throughout his study, the Ming became a traveling culture, and the importance of this new way of life to the renewed value placed on friendship was continually reenacted by scholars who participated in the debating societies.

Ricci makes it no secret that he has come from afar. Let us recall the opening line of the essay:


I, Matteo, from the Far West, have sailed across the seas and entered China with respect for the learned virtue of the Son of Heaven of the Great Ming dynasty as well as for the teachings bequeathed by the ancient kings.

 

[image: image]



The ingredients are all there: he has come from afar (the “Far West”) looking for learning (wen [image: image]) and virtue (de [image: image]). And yet one cannot help but feel that Ricci is not exactly laboring the point here. If Ricci was in-deed trying to hint that he had traveled from the Far West as among the best scholars under heaven in search of the best scholars under heaven, he did so very modestly. But it is also possible that Ricci was doing nothing of the kind, and that it was his friend and “publisher,” Feng Yingjing, who in his own preface picked up the unintentional connection and stressed it for Ricci’s readers:


Master Xitai [Ricci], in an arduous journey of 80,000 li, has traveled eastwardly into China in order to make friends. Because his understanding of the way of friendship is deep, he is urgent in his entreaties and steadfast with his companions; and he discourses on the way of friendship in surprising detail. Ah, isn’t it great what friendship binds together!
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Without actually alluding to Confucius or Mencius, Feng makes the connection clear by stating what Ricci himself never explicitly says and would probably not have said, since it was not strictly true: that Ricci has come to China from across the world in order to make friends like any other devotee of debating society culture. Indeed, the prominent historian Nicolas Standaert observes that one of the objections voiced against the Jesuits in Chinese writings was that they had not really come from thousands of li away, as they claimed, and that such claims were merely a strategy for gaining respect.77 Nonetheless, even if Ricci did not try to style himself after the Mencian ideal, readers in the late Ming could not help but see him thus—whether or not they liked what they saw.

Filling the Gap: Friendship Among the wulun

In his discussion of anti-Jesuit writings in Chinese, Standaert identifies a criticism even worse than the Jesuits’ supposedly lying about their origins: “The most serious criticism against the Jesuits was that they did not enter into the five basic human relationships (wulun [image: image]): they do not marry, therefore they neglect the relation of husband and wife ([image: image]); they leave home, thus the relationships with their parents ([image: image]) and brothers ([image: image]) are broken; and by leaving their country they lose the relationship with their ruler ([image: image]), so that only the relationship with friends ([image: image]) remains.”78 To be sure, the most surprising feature of Ricci’s essay when read in a Ming intellectual context is that, whereas Chinese writings on friendship are almost obsessively concerned with the status of friend-ship among the wulun, Ricci nowhere mentions these relationships. The omission is all the more surprising since Aristotle, in book 7 of the Nicomachean Ethics, also compares friendship with the relationships of father and son, ruler and subject, and husband and wife, a text Ricci must have known well since he independently drew a few ideas from it that do not come by way of Eborensis’s commonplace book. One is tempted to speculate that Ricci may have intentionally steered away from the topic altogether in order not to be embroiled in controversial debates about the wulun challenging the status quo, or perhaps even to avoid drawing attention to his own strategy of seeking to advance the mission by making influential friends—a tactic that could have come under criticism as the sort of favoritism or corruption all too prevalent in the period. Whatever his motivation may have been, his complete avoidance of the wulun did not prevent others from reading it into the essay anyway.

In a watershed article, Hsü Dau-lin has argued that the fundamental social concept of the wulun was first mentioned not by Confucius or his immediate disciples, but two generations later in Mencius, and that it was not even defined as it is currently understood until the Song dynasty, when the Neo-Confucian school drew on certain Han writings from the Yin-Yang school and redefined what had originally been the two reciprocal relationships of duty between father and child and that between ruler and king, and expanded them to the current configuration of four hierarchical bonds and one egalitarian bond.79 Be that as it may, there has been an emerging consensus among historians that friendship has always been considered dangerous either to one’s self or to the Confucian order represented by the other four relationships. David Nivison’s early work has shown how anxiety about political factions under the Qing was aroused by groups of elite men whose rhetoric of friendship unnervingly echoed that of Ouyang Xiu’s 1044 essay on factions, in which the idea of tongxin [image: image] (common heart-and-mind) applies to both friends and political allies.80 Norman Kutcher has demonstrated that ideas about friendship have always been seen as a threat to the stability of the other relationships, from their first appearances in early Confucian writings to their full-blown discussions in Song Neo-Confucian writing.81 And Joseph McDermott has argued that Zhu Tingdan’s 1626 anthology on friendship—Guang you lun, which cites Ricci more than a dozen times—was actually a covert criticism of a corrupt court and bureaucracy, and of a disengaged and ineffective emperor, by means of its sustained emphasis on the bond of friendship over the bond of sovereign and subject.82

From a comparative context, we could observe, as Alan Bray has pointed out, that the chief difference between traditional European conceptions of friendship and our modern sense of friendship is that whereas we now think of friendship as a positive and private matter, formerly “friendship was dangerous because it signified in a public sphere.”83 Beyond the well-known idealistic discourses in philosophical writings, one’s “friends” represented one’s power of influence in a continuum of spheres from the family to the state. Broadly speaking, then, traditional European notions seem to have been much more similar to traditional Chinese ideas than our modern notions are. But the fundamental differences appear along the fault lines of the wulun. In sixteenth-century Europe, friend had a readily available metaphorical function encompassing a variety of relationships, including even that of a suitor or a lover in addition to that with family members, and could be used even to describe one’s relationship with God (something more or less inconceivable in Chinese discourse); within the traditional structure of the wulun, how-ever, friendship stood apart from them all as radically different.84

Admittedly, sometimes Chinese discourses on friendship take on an apparently rather conservative cast, such as in the opening remarks of the Song dynasty writer Li Zhiyan [image: image] (fl. 1228–1268) in his piece Pengyou [image: image] (Friends):


“The honorable man relies on culture to make friends, and on friends to support his virtue.” The one who befriends another befriends his virtue. When they are very close, they hold each other’s hands and speak what is in their hearts, which must certainly cause the relationships between sovereign and subject, father and son, older brother and younger brother, and husband and wife to be manifested purely in complete correctness. This is the first righteous principle of friendship.
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(Note the quotation from the Analects.) This passage clearly indicates that friendship is subordinated to the other four relationships and that its proper aim is their cultivation and stability, but one can see how easily a subversive reading could suggest that friendship is primary and that its foundation and form will determine the other four relationships in whatever way virtue dictates. Indeed, as a nonhierarchical bond, friend-ship always posed the problem of definition and categorization in relation to the other four, and that tension seems never to have been far from the minds of Ming writers on the subject. Consider this ancient anecdote from Liu Xiang’s [image: image] (77 B.C.E.–6 C.E.) Shuo yuan [image: image] (Garden of Stories), as retold by the great Ming essayist Zhang Dai [image: image] (1597–1689) in his Ye hangchuan [image: image] (Night Ferry):


“When a friend is right and the prince disagrees.” King Xuan of Zhou was about to have his minister Du Bo executed, but he was innocent of any crime. Bo’s friend Zuo Ru remonstrated with the king on nine occasions, but the king would not listen. The king said: “You are contradicting the prince and following friends.” Bo replied: “If the prince is right and one’s friend disagrees, then the prince should execute the friend; if one’s friend is correct and the prince disagrees, then it is proper for the friend to depart from the prince.” The king executed Du Bo, and Zuo Ru died.
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The anecdote pits the relationship between friend and friend against the relationship between prince and subject—and it cuts both ways. It raises the possibility not only of corrupt and even revolutionary coalitions between friends who are so devoted to each other that they would repeatedly remonstrate with a ruler, and even die (of a broken heart, it seems) at the other’s unjust execution, but also of the sort of tyrannical authority that may incite the forming of such alliances (Du Bo’s innocence makes this point clear, even if the story seems to stress the futility of resisting power, at least through direct remonstrance).

But even when far from the seditious, a number of Ming intellectuals were actively involved in challenging the social and political status quo in many different ways. Wm. Theodore de Bary has observed that in Li Zhi’s encomium of He Xinyin, in Fenshu [image: image] (A Book to Be Burned), Li writes that “of the five Confucian relations,” He “discarded four and kept only the relation between friend and friend”; and that when Li praised He at this moment “he was also speaking for himself,” since “in his discussion of human relationships Li attached the greatest importance to the relation of friendship, which for him tended to supersede all others.”87 The audacity of this idea is the very inversion of the traditional hierarchy, which always places friendship beneath the other relationships, even when it is considered a necessary supplement.

Huang’s survey of late Ming figures associated with debating societies shows how crucial discussions of this sort were to the formation of that culture and to the cult of friendship. Huang notes that Gu Xiancheng, an influential member of the Donglin [image: image] (Eastern Grove) movement and an active participant in philosophical debating, even went so far as to favor debating societies as a place devoted to friendship and its well-known virtues over the dangers of the “family (jiating [image: image]) with its cozy and indulging atmosphere as a place where one could easily experience moral degeneration (zui yi duoluo [image: image]).”88 For Gu, friendship was the model for the other four relationships, another inversion of the traditional hierarchy with potentially radical implications.89 Huang also de-scribes a passage on friendship by “a relatively obscure late Ming scholar” named Gu Dashao [image: image] (b. 1576), who, in a work called Fangyan [image: image] (Daring Words), claims that friendship is based on zhenxin [image: image] (true heart), whereas the relationships of father and son and sovereign and subject are based on renqing [image: image] (common sentiments and social conventions) and mingjiao [image: image] (Confucian teachings on social order and ritual), respectively, concluding that “friendship is the most important because it possesses the ultimate power of transcendence (it never dies since it comes from the heart) that the other two traditionally important relationships do not have.”90 Regardless of whether Ricci knew about such discourses, it is notable that in the one place where he veers closest to the topic, maxim 50, “Friends surpass family members in one point only …” ([image: image]), Ricci seems to have emphasized the “only” (wei [image: image]), since his source for this maxim in Cicero does not have that qualification.91 Ricci’s formulation is far from the daring words of Gu Dashao’s in expressing a similar sentiment.

Yet, despite Ricci’s avoidance of these issues, once again Chinese readers seem to have read the essay as a contribution to these discussions. We saw earlier how Feng Yingjing began his preface to the 1601 edition by marveling that Ricci had traveled 80,000 li to make friends; Feng’s very next words are:


Between sovereign and subject, there must be justice; between father and son, there must be affection; between husband and wife, there must be difference; between older and younger brother, there must be order. How, then, could there be no friendship?
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As vapid as the point may be, Feng quickly offers the obligatory connection of friendship to the established discourse on the wulun, as Ricci himself had failed to do. Others, however, do it with more panache.

It may be an indication of how completely Ricci’s essay has been isolated from studies on Ming friendship that two of the most accomplished historians of the topic have both discussed a notable passage from Zhu Tingdan’s Guang you lun without recognizing that it had been excerpted from a preface added to Ricci’s essay written by the famous editor and preface writer Chen Jiru when he reprinted it in his celebrated collectanea in 1615.93 The philosophical terms of Chen’s preface render it rather difficult to understand, but because of Chen’s prominence as an editor, and because it has never been translated before, I offer it here in its entirety (the passage excerpted by Zhu Tingdan is in italics):


SHORT PREFACE TO THE ESSAY ON FRIENDSHIP

That which stretches out becomes a god; that which bends becomes a demon. In the relationships of sovereign and subject, father and son, husband and wife, older brother and younger brother, there is respectful service. The human spirit bends in the relationships of sovereign and subject, father and son, husband and wife, older brother and younger brother, but it stretches out in friendship. It is like spring moving within the flowers or the wind and thunder moving within the primordial energy. The four relationships are not complete without friendship. Surprisingly, Master Li from the western seas saw this. Although Master Li is learned in the diagrams of the three subjects94 of heaven, earth, and humanity, his studies are only to serve the Lord of Heaven. And he does not discuss at all any of the teachings of the Sinicized Buddha95 and of Laozi. But as for Heaven, who can do without people? A friend is thus the most suitable companion for a person. Zhu Mingchang,96 from Zuili,97 who has the attitude of the ancients toward making friends, engraved this book, which truly can fill in what Zhu Mu and Liu Xiaobiao did not provide. We should each place a copy at our side in order to warn those who make friends like flocks of crows assembling.

By Chen Jiru, [or] Zhongchun.
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Chen depicts friendship here as an essential supplement that completes or “fills in the crevices” (mifeng [image: image]) among the other four relationships, just as Ricci’s essay makes up for or mends (bu [image: image]) what is missing in the sayings on social relationships in the works of such ancient writers as Zhu Mu [image: image] (100–165) and Liu Jun [image: image] (462–521).99 High praise, indeed, despite what feel like reservations about Ricci’s emphasis on the heavenly. But the praise of friendship is even more intense than that.

The opening line of Chen’s preface makes an abstruse allusion to Zhu Xi’s Zhongyong zhangju [image: image] (Annotations on “The Doctrine of the Mean”), in which Zhu Xi explains that when both kinds of qi [image: image] (material energy) are present, then the gui [image: image] (demons) have a yin [image: image], or female, essence, and the shen [image: image] (gods) have a yang [image: image], or male, essence; but that when there is only one kind of qi present, then it becomes a shen when it moves forward to perfection and stretches out, but it becomes a gui when it doubles back and retreats, even though both are still of a single substance ([image: image] [image: image]).100 In other words, the “bending” required of the four hierarchical bonds likens them to demons, as opposed to the free-flowing qi found in the godlike friendship. By omitting that opening line from his quotation of Chen’s preface, Zhu Tingdan obscures the full sense of the metaphor (although it is, admittedly, rather difficult to grasp anyway), which bases its analogy of the place of friendship in the wulun on the fundamental forces of material energy in the universe. What remains of the metaphor still makes a certain sense, but what is perhaps most striking is Chen’s claim (also omitted by Zhu Tingdan) that “Master Li …saw this” ([image: image]), attributing to him an understanding of the cosmic significance of the interrelations of the wulun that is really not comparable to anything in Ricci’s essay. (And the idea is compelling enough to Zhu Tingdan as a reader for him to quote it on page 3 of a four-volume anthology on friendship, even though he cuts the mention of Ricci.) In other words, whether Ricci actually tried to accommodate European ideas about friendship to what he thought might appeal to Chinese readers, his essay was nonetheless inserted into a preexisting discourse on friendship, notwithstanding fundamental differences between the two.

Even more surprising, perhaps, is that the Jesuits did not take the hint. Half a century later, when Martino Martini wrote his sequel to Ricci’s popular text with his own treatise on friendship, he expanded at great length on a number of ideas but made no effort whatsoever to integrate any of his new work into the ubiquitous Chinese categories of the wulun. As in Ricci’s case, it was left to a Chinese friend to do it for him, one Zhang Anmao [image: image], who gives the work a proper opening with a preface that begins: “Four of the five relationships are founded by heaven, leaving only friendship to be founded by people” ([image: image] [image: image]).101

In the late twentieth century, a wonderful discovery was made in a manuscript collection in Saint Petersburg of two private and probably never-published prefaces from the seventeenth century on Ricci’s essay and Martini’s longer treatise.102 Both these fascinating prefaces also explicitly situate the Jesuit texts in relation to the wulun. Translated by Giuliano Bertuccioli in the excerpts that follow, the first preface, by Shen Guangyu [image: image] (jinshi 1640), treats Martini’s essay alone; it begins:


Friendship is what is conferred upon us by God and therefore is one of the five relationships. The five relationships mutually complete and interpenetrate each other, but friendship does so more completely and in greater depth. So indispensable is friendship to the others and such is the value of its example that we can never express it in words, never finish reading it in writing, never conceive it with our mind. If we were to examine the relationships of sovereign and subject, father and son, husband and wife, elder and younger brother one by one, we would soon discover that friend-ship is superior to all, as its Way is incommensurably great and singularly splendid [[image: image]].103



The praise of friendship rivals the most radical redefinitions that we saw earlier in the likes of Li Zhi, He Xinyin, and Gu Dashao. The second of the unpublished prefaces, by Liu Ning [image: image] (ca. 1625–1715), was written for a private copy of both essays bound together; it begins:


I have copied together and given the place of honor on my desk to the “Essay on (Making) Friendship,” written by Mister Li Xitai [Ricci] and the “Treatise on (Searching for) Friendship,” written by Mister Wei Jitai [Martini], so that I can read them aloud. These two gentlemen, who have abandoned their country and left their relatives in search of friends ninety thousand miles from home, can be said to be sincere and trustworthy…. If the four relationships do not find rapid completion they will not find their right place in the future. This is why friendship is so important [[image: image] [image: image]].104



In both these cases, as in so many others, the Jesuit discourses on friend-ship are seen to contribute to the valorization of friendship over and above the other four cardinal relationships in a formulation setting it against those four in order to improve them by compensating for their inherent deficiencies. (Note also that Liu stresses the great distance that Ricci has traveled to make friends, in the Mencian tradition.) As we saw at the beginning of this section, considering that the Jesuits conspicuously failed to meet the strict Confucian expectations of respecting the other four relationships (at least by a hostile judgment), Ricci may well have thought his position too hazardous to enter explicitly into debates that he knew to be critical of the relationships that he and his fellow Jesuits had supposedly abandoned. But Ricci’s apparent refusal to adopt the terms of this discussion may demonstrate only the limits of his accommodative practices, or perhaps simply a desire to present classical European wisdom rather than to dabble amateurly in relatively unknown territory.

MATTEO SAYS: TRANSLATING THE MASTER

The interpretative challenge Ricci’s essay poses arises out of the difficulty of the genre itself: How does one read a collection of more or less translated maxims introduced by an autobiographical proem? The two parts seem contradictory, almost mutually exclusive. As adaptations of the writings of other people, such maxims would seem to be impersonal while having been chosen, presumably, to echo the sentiments of the author; and yet, as so many separate items, they seem to resist narrative coherence while at the same time appearing to suggest a kind of story to be read between the lines. Moreover, Ricci presents all his maxims with no attribution whatsoever, which may be one reason that so many readers (especially Chinese scholars) seem to want to discover in the be-loved essay a window onto the mind of this famous friend to China, and why European scholars (most of whom are Christians or even Jesuits themselves) have tended to dismiss the essay less warmly, as a derivative, secular text, a mere pastiche of common authors.

In his popular hagiographic biography, Vincent Cronin describes the essay, in a turn of circular logic, as the very emanation of Ricci’s amicable character: “Ricci prized nothing in life so much as seeking and making friends spontaneously. Time and again he had been hurt when his overtures had foundered on the rock of xenophobia. By writing such a work he fulfilled his own affectionate nature and hoped to dispel one of the chief obstacles to missionary progress. The book took the form of a dialogue.”105 In other words, Ricci wrote this essay—in “the form of a dialogue”—because he loved to make friends, the proof of which is that he wrote this essay. Among the various misconceptions about the relatively unknown essay frequently repeated in scholarship, some are inconsequential and easy to dispel, such as that it contains differing numbers of maxims or that it was reprinted in collectanea in which it does not, in fact, appear.106 But the idea that it is a dialogue is so frequently repeated and has become so commonplace that most readers who have heard of Ricci’s essay on friendship probably believe that, as one of the most prominent historians of Christianity in China once put it, “Ricci wrote a dialogue in imitation of Cicero’s treatise De Amicitia.”107 The relative unavailability of the text before now has undoubtedly contributed to this misconception, but there is more to it than that, I believe; and the explanation of how this idea arose sheds light on the interpretation—and translation—of the essay.

As I mentioned in a previous section, Ricci invented a slight literary fiction for his proem in which the Prince of Jian’an Commandery expresses a desire to know more about European ideas on friendship. In his journals, Ricci comfortably admits that he was “pretending” (fingendo) to have had such a conversation, but his fellow Jesuits evidently felt some anxiety about the story. When Nicolas Trigault prepared Ricci’s Italian journals for posthumous publication in 1615 by heavily editing them and translating them into Latin, Trigault added a parenthetical statement: “Father Matteo pretended (as indeed Cicero had done in his Laelius) to be questioned by the king.”108 In a subtle defense of Ricci’s pretense, Trigault thus reminds readers that Cicero himself had invented a similar fiction for his treatise on friendship. Later, when Louis Gallagher translated Ricci’s journals into English in the 1950s for what is still the most widely available version, not only did he use Trigault’s Latin version (which added the parenthetical reference to Cicero) instead of Ricci’s original Italian, but he also silently removed the conspicuous word pretended, so that it reads simply: “like Cicero in his Lelius, Father Matthew is being questioned by the King.”109 Thus through a series of slight mistranslations, Ricci’s essay (as if by his own declaration) has been transformed into a dialogue like Cicero’s. But, in fact, Ricci had described only the pretended request from the prince as a dialogue, not the work as a whole, which is, of course, a series of maxims. Indeed, in Chinese terms, the essay is a zalun [image: image] (miscellany treatise), a collection of excerpted passages with a perfectly typical short preface explaining the circumstances of their preparation—just as it was classified in the early eighteenth century by the editors of the imperial collectanea TSJC.

If the consequences of this series of slips were merely the occasional misreporting of the genre of the work, it would hardly be worth mentioning; but the misconception seems to have had a profound influence on the assumptions of readers, contributing to the belief that the essay is a personal expression of Ricci’s own ideas about friendship. Indeed, when the modern Chinese translator of Ricci’s complete works, Luo Yu [image: image], translates (rather freely) the description in Ricci’s journals just discussed, he makes the predictable next misstep: not only does he plainly say that “the book was written in the form of questions and answers” ([image: image]), but he also says that “it consists entirely of the views of famous people both ancient and modern, with the addition of opinions from the Catholic Church fathers, and even Master Ricci’s own personal thoughts” ([image: image] [image: image]).110 Luo is supposedly translating or paraphrasing the same passage in Ricci’s journals here, but the interpolation of Ricci’s “own personal thoughts” comes entirely out of Luo’s imagination of what the essay must contain.

In a Chinese context, this association of a dialogue with the personal thoughts of a master is undoubtedly reinforced by the example of the Lunyu [image: image] (Analects)—that famous collection of conversations with Confucius consisting of questions and answers, traditionally believed to have been posthumously gathered and recorded by his disciples. Moreover, when Ricci’s essay appears in the early collectanea of the Ming and Qing, the proem is usually cut, which is where Ricci explains that the work is compiled from the sayings of others; and most of those collectanea begin with the phrase “Li Madou says” ([image: image]). In a recent article, one modern scholar even introduces every quotation from Ricci’s essay with the archaic formula “Master Li says” ([image: image]), making him sound very much like Confucius indeed.111

In a European context, however, the confusion is undoubtedly due to the fact that the most famous treatise on friendship during the Renaissance really was written in the form of a dialogue: Marcus Tullius Cicero’s (106–43 B.C.E.) Laelius de amicitia (Laelius on Friendship), which consists largely of an extended discourse punctuated by very short prompts from other speakers. In that work, Cicero gives evidence of the elusive nature of the genre by explaining in his own preface that he has invented a conversation with Gaius Laelius (fl. 204–160 B.C.E.), who was famous for his heroic friendship with Scipio Africanus (235–183 B.C.E.), in which he has attributed to Laelius a combination of Cicero’s own ideas on friendship mixed together with those of Laelius himself as they had been reported to him by Laelius’s son-in-law decades after Laelius’s death. Reading Cicero’s dialogue, it is thus impossible to know which ideas were originally Laelius’s and which Cicero’s. Ultimately, the question thus comes down to one of the most elementary and irresolvable questions of literary hermeneutics: Exactly how much of the meaning of a text can we at-tribute to the author’s own experiences, beliefs, and intentions; and how much should we attribute to literary fiction, convention, the influence of other sources, or even our own needs and desires?

Interestingly, the desire to view the essay as an expression of Ricci’s personal sentiments seems to be the very method of one of the only critical studies of the work available in English by a Chinese scholar, which appeared in the premier journal of sinological mission studies, Monumenta Serica.112 The author begins by claiming that the essay must surely reveal “Ricci’s prior frustration and lack of Chinese friendship,” since, at the (fictional) prompting of his princely host, Ricci (as the author argues) would have “selected passages and aphorisms that would seem fitting to his personal experience in China thus far. Hence, it is understandable that Ricci seemed to look at the essay as a personal ‘dialogue’ between him and his host.”113 (Note how the ideas of personal expression and the dialogue form are intertwined.)

The author of this study then recounts an incident from the journals in which Ricci felt betrayed by someone he considered a friend (a local official who later distanced himself from Ricci when the Jesuits fell under general suspicion), after which the study proceeds by quoting maxim after maxim, followed by a hopeful assertion that each one must express how Ricci felt about friendship, such as the following:


Although Ricci claimed that he was merely culling from Western sources on friendship, his emotive presence in the project was strongly visible. Occasionally he would even include his personal experience of negotiating with Chinese people in the essay. For instance, he says in one passage, “I once met a worthy friend by chance, even though the meeting was brief as slapping each other’s hands, it was nonetheless beneficial to me, because he was affined to my aspiration to goodness.” It is not clear to whom Ricci referred in this passage, but it is possible that it was someone he had met in China.114



The wishful thinking that such a reading method expresses is that Ricci’s essay arises directly out of his contact with Chinese people. But the impasse that the essay presents is of how to know whether a particular pas-sage reflects Ricci’s “emotive presence” or his “personal experience,” or whether, on the contrary, he simply thought that Plutarch had a particularly pithy passage worth paraphrasing. The implications are serious, since the assumed context of Ricci’s “personal experience” here skews the interpretation and translation of this maxim (number 68), which I translate in more general terms:


If, by chance, I happen to encounter a wise friend, even if we only clap hands once and part, it is never so little that it does not reinforce my will to do good.

 

[image: image]



The grammatical and syntactical structures of classical Chinese are per-missive enough that both these translations are linguistically defensible (the past tense of a particular action or the present tense of a universal condition), but the divergent results arise from completely different assumptions about the context, function, and intention of Ricci’s text. These differences explain why the other translation strangely reverses the action of the final clause, so that instead of the speaker having his “will to do good” augmented or reinforced ([image: image]) by the friend (as I render it), in the other version it is the friend who is “affined” to the speaker’s “aspiration to goodness.” Ricci is thus imagined as walking the streets of Nanchang spreading his gospel of goodness with high fives.

It is more likely, however, as the classicist Sofia Maffei has pointed out in her supplementary work on Ricci’s sources, that the maxim is derived from a section of Plutarch’s Moralia, “To Discern a Flatterer from a Friend,” that was well known in the Renaissance.115 The passage in question describes true friends as those who do not strain to ingratiate themselves, but who instead express their friendship casually (here quoted from the famous 1603 translation of Philemon Holland [1552–1637]): “And verily as friends many times when they meet one another in the street, passe by without good-morrow or god-speed, or any word at all between them; onely by some lightsome looke, cheerefull smile, or amiable regard of the eie reciprocally given and taken, without any other token els, there is testified the good-will and mutual affection of the heart within.”116 Of course, Ricci has adapted Plutarch’s “cheerefull smile, or amiable regard of the eie” (that is, a wink) to a dizhang [image: image] (clapping or slapping of the palms), perhaps in order to make the quick greeting more plausible to Chinese readers. But, more important, Ricci has changed the idea of a quick but sincere expression of friendliness to the idea of how one’s moral resolve can be strengthened by a brief encounter with a wise friend. In a sense, Ricci has made the idea from Plutarch more intelligible to his Chinese readers insofar as the ideal of Chinese friendship was one of mutual assistance in the cultivation of virtue, as I discussed in a previous section. Fortunately, since this maxim is among the original seventy-six of his first draft, it appears in the Italian translation Ricci drafted and sent to Rome, as it survives in the recently rediscovered British Library manuscript, as follows:


Every time I meet a good friend, even if it be no more than for the space of a slap of the hand, I never fail to perceive something useful for increasing my virtue.

 

[Tutte le volte che mi accosto ad alcun buon amico benche non sia piu che per spatio di una battuta di mano, mai lasciai di udire alcuna cosa utile per aumentare in me la virtu.]117



However “authoritative” (by definition) Ricci’s translations are, we must bear in mind that they still offer but one among what are sometimes multiple possible meanings—one, in particular, that seems intended to direct his fellow Jesuits in Europe toward concepts that will be easier for them to understand or accept—which consideration should urge us to be cautious in our approach to those translations; but in this case, it seems safe to say that Ricci also seems to have envisioned the maxim in more general terms, rather than as a recollection of an actual encounter with a Chinese friend.

All this is not to insist that Ricci never felt dissatisfied with the behavior of those he called friends, or that he never wrote a maxim that expressed his true feelings or experiences about friendship—indeed, it is almost impossible not to see a few of them in that light (for example, see maxims 26, 27, and 74). But we must beware of a wholesale transformation of the essay into a biographical work, even while toying with those possibilities, not least since it will affect how we translate and interpret the text.

CONCLUSION: FRIENDS NEAR AND FAR

In conclusion, let us return, in the opening lines of the Analects, to the singular joy of having a friend visit from afar: “Is it not a pleasure to learn and then to practice often what one has learned? Is it not a joy to have friends come from afar?” As I mentioned in a previous section, Ricci seems not to have tried very conspicuously to make use of these lines to style himself as one of the best scholars of the world searching for friends among the other best scholars of the world, even though at least some Chinese readers clearly understood his comments that way. Nevertheless, it is certain that Ricci took note of Zhu Xi’s commentary on that very passage, which repeats a gloss of Zengzi’s explaining that yue [image: image] (happiness) is felt within the heart, whereas le [image: image] (joy) is primarily expressed outwardly ([image: image]).118

This detail is important because it explains an otherwise mysterious opposition in maxim 54 (my italics): “When vulgar friends meet, their joy is greater than their happiness; and when they part, they have a lingering sense of unease. When virtuous friends gather, their happiness is greater than their joy; and after they depart, there is no feeling of shame” ([image: image] [image: image]). The difficulty of this maxim is that it hinges entirely on the difference articulated by Zengzi and Zhu Xi between le [image: image] (joy) and yue [image: image] (happiness) as exterior and interior pleasures, respectively. Ricci’s own translation in the British Library manuscript shows that he had precisely this distinction in mind: “When lowly friends are together their exterior happiness is greater than their interior” (Gli amici triviali quando stanno insieme la allegrezza exteriore he maggiore che l’interiore).119 In creating this maxim, Ricci evidently took this classical lexical opposition in Zhu Xi’s commentary and combined it with the following passage from Plutarch (again in Holland’s translation):


An honest man taketh no lesse joy and comfort in his friends, than a lewd person in flatterers…. The onley way to distinguish them a sunder in this point, is to marke the drift and end of the delectiation both in the one and the other …; the whole worke of a flatterer, and the onely marke that he shooteth at, is alwaies to devise, prepare and confect, as it were, some play or sport, some action and speech, with pleasure and to do pleasure …wherease the true friend doing alwaies that which his dutie requireth, many times pleaseth, and as often againe he is displeasant.120



In other words, the difference between enjoying oneself with true friends and enjoying oneself with flatterers is the difference between the occasional and moderate enjoyment of proper pleasures (balanced with occasional but necessary displeasures), in the case of the former, and, in the case of the latter, a single-minded aim to pursue nothing but pleasure at all costs. Nothing in this passage from Plutarch suggests inward or out-ward pleasures, which are formed entirely out of Chinese lexicography and which lend it the exquisite aphoristic and allusive quality of classical Chinese.

Ricci’s fusion of Plutarch and Zhu Xi is nothing less than brilliant—the creation of a truly transcultural textual moment that moreover implies a subtle commentary on the language of the Analects insofar as it inverts the values of le [image: image] and yue [image: image], in which the “joy” or “outward pleasure” (le [image: image]) of having a true friend come from afar in Confucius is inferior to the “happiness” or “inward pleasure” (yue [image: image]) of Ricci’s true friend, which is equivalent to the first and highest pleasure of study and practice in Confucius. Yet this maxim of Ricci’s does not make the short list of a single Chinese writer who excerpts the work in essays or collectanea. In other words, despite Ricci’s attempt in this instance to move closer to a Chinese way of thinking and writing, the effort apparently never appealed to Chinese readers. (Perhaps they found it too casual a use of Confucian terms, or, on the contrary, too ordinary.)

Likewise, when Ricci cleverly plays on the etymology of the two characters for “friend” in maxim 56, Chinese readers seem not always to have been very impressed. Jiang Xuqi (fl. 1601–1631) was interested enough in this maxim that he makes it the first of thirteen he quotes from Ricci in his own essay on friendship (1616), but Jiang quotes only the maxim proper, dispensing altogether with the inventive translingual etymological play in Chinese found in the commentary, which Ricci had deftly integrated with his translated aphorism from the Epistles of Cassiodorus (490?–585).121 From a transcultural perspective, Jiang omits the best part. Wang Kentang does not seem to have objected to that part, since he includes the commentary when he quotes the maxim in his collectanea, but then he changes Ricci’s “Lord on High” (shangdi [image: image]) in the maxim to a more naturalistic “heaven” (tian [image: image]), thus eliminating what would have been to Ricci its most important single element, one of the only two instances in which he mentions the divine in the essay.122

In other words, it seems that the best of Ricci’s efforts to write something uniquely blended of Chinese and European ideas were either rejected or misread by Chinese contemporaries. And this, perhaps, is the inevitable fate of such an intercultural text—to be misrecognized as familiar when the ideas are truly strange, and to be rejected as strange when the ideas are meant to be familiar—where communication, when it does happen, is as accidental as bumping into an old friend on a distant voyage, or just as surprising and as welcome as making a new one.
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AN ESSAY ON FRIENDSHIP IN ANSWER TO
PRINCE JIAN’AN (LORD QIAN ZHAI)

Composed by the European, Li Madou

 

I, Matteo, from the Far West, have sailed across the seas and entered China with respect for the learned virtue of the Son of Heaven of the Great Ming dynasty as well as for the teachings bequeathed by the ancient kings. Since the time that I elected the place of my lodging in Lingbiao, the stars and frosts have changed several times. In the spring of this year, I crossed the mountains, sailed down the river, and arrived in Jinling, where I beheld the glory of the capital of the kingdom, which filled me with happiness, and I thought that it was not in vain that I had made this voyage.

But my long journey was not yet at an end. I sailed back to Yuzhang and moored my boat at Nanpu. I cast my gaze upon West Mountain, and I was delighted by its wondrous elegance and lushness. I thought to myself that this land must be the dwelling place of sages. Wavering for a little while between returning and staying, I finally could not depart. So I gave up my boat and took up residence there.

[image: image]

Thus it was that I went to visit the Prince of Jian’an Commandery. I am grateful that he did not despise me, but permitted me to greet him with a deep bow. He sat me in the place of the honored guest, and there was much wine and merriment. Then, the prince came over to me, took my hands in his, and said: “Whenever there is a traveler who is a gentleman of virtue who deigns to visit my realm, I have never failed to host him and to treat him with friendship and respect. The nations of the Far West are nations of virtue and righteousness. I wish that I could hear what their discourses on the way of friendship are like.” I, Matteo, thus withdrew into seclusion, and from the sayings of old that I had heard since my youth, I compiled this Way of Friendship in one volume, which I respectfully present as follows.

[Note for the e-book edition: The English translation and original Chinese of each maxim are linked to each other by the numerals that introduce them.]

1

My friend is not an other, but half of myself, and thus a second me—I must therefore regard my friend as myself.

2

Although a friend and I may be of two bodies, within those two bodies there is but one heart between us.

3

Mutual need and mutual support are the reasons to make friends.

4

A devoted son will keep the friends that his father has made just as he inherits his father’s wealth.

5

When life is peaceful and without trouble, it is difficult to distinguish the true from the false friend. Only when difficulties arise do the true feelings of a friend reveal themselves. For in a time of crisis, true friends will draw closer, and false friends will become increasingly scarce.

6

If an honorable man with great accomplishments has no exceptional enemies, then he must have excellent friends.

COMMENTARY: If you have no exceptional enemies to admonish you, then you must have excellent friends to support you.

7

Before making friends, we should scrutinize. After making friends, we should trust.

8

Even the wise mistakenly judge their own friends—as more in number than they are.

COMMENTARY: Fools falsely boast in order to appear to have friends when they actually have none; the wise, however, are mistaken in their reckoning: their friends are not numerous, but in fact few.

9

A friend who gives a gift to another friend and expects something in return has made no gift at all, but is no different from a trader in the marketplace.

10

Friends and enemies are like music and noise, which are distinguished only by harmony or a lack thereof. Harmony is therefore the basis of friendship. With harmony, slight things grow to greatness. With discord, great things shrivel and fail.

COMMENTARY: If music is the orchestration of harmony, then noise is the lack of harmony. The harmony of friends is like music. The discord of enemies is like noise.

11

In times of trouble, the only thing that makes me happy is to see the face of a friend. Since this is so, either when troubled or when rejoicing, is there any time when a friend is not a benefit? When I am distressed, a friend decreases my distress. When I am joyous, a friend increases my joy.

12

The hatred that makes us inflict injuries upon enemies is deeper than the love that makes us bestow kindnesses upon friends. Is this not evidence that the world is weak in goodness and strong in wickedness?

13

Since human affairs cannot be foretold, friendship is difficult to rely upon. Today’s friend may later change into an enemy, and today’s enemy may also change into a friend. So how can we not be vigilant and cautious?

14

A friend who is tried and tested only when I am in the best of situations is one who cannot be relied upon.

COMMENTARY: We use only the left hand when taking the pulse because the left hand is for situations that are not the best.

15

I think without sadness about friends who have died, for when they were alive I held them as if I could lose them. And now that they have passed away, I think about them as if they were still alive.

16

Each person cannot fully complete every task, for which reason the Lord on High commanded that there be friendship in order that we might render aid to one another. If this Way were eradicated from the world, humankind would surely disintegrate into ruin.

17

Only the person to whom one can completely divulge and express one’s heart can become the truest of true friends.

18

Only when our virtues and ambitions are alike will a friendship be solid.

COMMENTARY: The old word for friend [image: image] is simply a double another [image: image]. The other is another me, and I another other.

19

Proper friends do not always agree with their friends, nor do they always disagree with their friends, but rather agree with them when they are reasonable and disagree with them when they are unreasonable. Direct speech is therefore the only responsibility of friendship.

20

Having a friendship is like curing an illness. This is because the physician who honestly loves the sick person must certainly hate the sickness and, in order to cure that sickness, will hurt the sick person’s body and embitter the sick person’s mouth. The physician cannot endure the sick body of a sufferer, so why should a friend endure the vices of their friends? Admonish them! Admonish them! Why pity their recalcitrant ears? Why fear their knitted brows?

21

Praise from one’s friends and insults from one’s enemies can never be completely trusted.

22

Friends with friends—in all places and at all times—are always the same. Truly, near or far, in private or in public, face-to-face or behind one an-other’s backs, there will be no difference in their speech and no difference in their feelings.

23

A friend who does me no good is like an enemy who does me no harm.

24

The harm that is done by a friend’s excessive praise is greater than the harm that is done by an enemy’s excessive calumny.

COMMENTARY: If a friend praises me, I may become self-conceited. If an enemy slanders me, I may become more cautious.

25

Those friends who think of one’s wealth and power will withdraw and disappear when that wealth and power are gone. They will say that since they no longer see the reasons for which they began the friendship, their feelings of friendship have dissolved.

26

The stability of a friendship is both tested and revealed by the instabilities of my life.

27

If you would become my true friend, then love me out of affection; do not love me for material things.

28

Whoever makes friends thinking only of personal profit without also considering the benefit of a friend is nothing more than a merchant, and cannot be called a friend.

COMMENTARY: The dishonorable man makes friends like a usurer: he merely calculates how much the interest is.

29

The material goods of friends are all held in common.

30

The value of a friendship lies in the intentions of those who make it. In this day and age, how many have befriended one another strictly for their virtue?

31

The things for which friends should forgive one another have limits.

COMMENTARY: If a friend commits a fault, and it is only very small, one may countenance it. If a friend does something morally wrong, that is a serious matter, and one must discard that friend.

32

If the pleasures of a friendship exceed what is morally right, it cannot be a long-lasting friendship.

33

 If we tolerate the vices of a friend, then those vices become our own vices.

34

That which I can do myself I must not expect a friend to do for me.

35

Among the ancients, friend was a venerated name, but today we put it up for sale and make it comparable to a commodity. What a pity!

36

Friends are closer than brothers because friends call one another “brother,” whereas the best of brothers become “friends.”

37

The value of friendship in the world is greater than wealth. There is no one who loves wealth for wealth’s sake, but there are those who love friendship strictly for friendship’s sake.

38

These days, since friends are speechless, and flatterers have become eloquent, only by keeping my enemies am I able to hear words of truth.

39

If I should happen to be injured by a friend, I do not merely regret the injury, but I regret even more that the injury came from a friend.

40

If one has many intimate friends, then one has no intimate friends.

41

If I am constantly fortunate and never suffer misfortune, how can I distinguish a true friend from one who is not?

42

The Way of Friendship is broad and vast. It includes even men of base quality who make their living as bandits. They, too, must gather into gangs in the semblance of making friends, and only then are they able to practice their trade.

43

If we regard our friends as ourselves, then those who are distant will seem near, those who are weak will seem strong, those who are in trouble will seem fortunate, and those who are sick will seem cured. What more is there to say? Even the dead will seem to be still alive.

44

If two of my friends have a dispute in my presence, I will not act as their arbitrator for fear that one of them may consider me an enemy. If two of my enemies have a dispute in my presence, I might act as their arbitrator, for certainly one of them will consider me a friend.

45

Since a promise made even to an enemy must not be broken, how much more so a promise made to a friend! Faithfulness to friends goes without saying.

46

The obligation of friends extends as far as virtuous conduct will allow and no further.

47

If my friends are few, then few are my joys; and few are my worries, too.

48

An old friend is a great friend, one who should not be abandoned. If, for no reason, you change old for new, you will soon regret it.

49

With friends that we already have, we can deliberate and decide upon all matters together—but first we must deliberate and decide upon our friends.

50

Friends surpass family members in one point only: it is possible for family members not to love one another. But it is not so with friends. If one member of a family does not love another, the relationship of kinship still remains. But unless there is love between friends, does the essential principle of friendship exist?

51

Only business enterprises undertaken with friends can succeed.

52

To be a friend to the friends of your friends and an enemy to the friends of your enemies is the basis for a profound friendship.

COMMENTARY: Since my friends must be virtuous and benevolent, they will know whom to love and whom to hate. This is why I rely upon them.

53

If you do not support a friend in a crisis, then when you fall into a crisis yourself there will be no one to help.

54

When vulgar friends meet, their outward pleasure is greater than their inward happiness; and when they part, they have a lingering sense of unease. When virtuous friends gather, their inward happiness is greater than their outward pleasure; and after they depart, there is no feeling of shame.

55

I can be on guard against other people, but how can I be on guard against my friends? Rashly doubting a friend is a great transgression against the Way of Friendship.

56

The Lord on High gave people two eyes, two ears, two hands, and two feet so that two friends could help each other. Only in this way can deeds be brought successfully to completion.

COMMENTARY: The word for friend [image: image] in the ancient seal script is written as [image: image], which is two hands: things are possible with them, and not possible without them. The other word for friend [image: image] in the ancient seal script is written as [image: image], which is two wings: only because birds have them are they able to fly. Did not the ancient sages thus regard friendship in the same way?

57

A world without friends is a world without joy.

58

If you treat your friends with dishonesty, at first you will seem to have fooled them, but after a time your dishonesty will be revealed, and they will become friends who dislike and despise you. If you treat your friends with sincerity, at first you will only seem to exhaust your heart, but after a time your sincerity will become trusted, and the benefit will be the respect and admiration of your friends.

59

If I am first poor and lowly and later become rich and important, I must not abandon my old friends, for the new ones may approach me only for power and profit; if I am rich and important and later become poor and lowly, then I must not rely on my old friends, for the new ones may be drawn to me because of virtue and righteousness. If my friends are first poor and lowly and later become rich and important, I must pay attention to their feelings for fear that if I wish to become close friends, they may distance themselves from me; if my friends are first rich and important and later become poor and lowly, I must increase my respect for them for fear they may prevent me from distancing myself by doing so first, and I may thus find myself distanced against my will.

60

What sort of age is this—this age of ours? Smooth words beget friendships. Direct speech begets resentment.

61

If you see that someone’s friends are like a forest, then you know that this is a person of flourishing virtue; if you see that someone’s friends are as sparse as morning stars, then you know that this is a person of shallow virtue.

62

The honorable man makes friends with difficulty; the petty man makes friends with ease. What comes together with difficulty comes apart with difficulty; what comes together with ease comes apart with ease.

63

If friends who are normally on good terms one day run into a small financial loss and forthwith become adversaries, then the reasons for their having become friends was not right. If a friendship is formed for the right reasons, then profits will be divided, and losses will be shared.

64

Someone who comes to see me in my hour of glory only when invited, and who comes to see me in my hour of trouble even when not invited—now, that is a friend.

65

Most things of this world are of no use by themselves, but only begin to be beneficial when combined with others. How could people be the one exception to this?

66

The taste of a great friendship is something that one savors all the more after one has lost it.

67

If someone lives in a dye shop and is intimate with dyers, he will be near the taint of the dye, and it will be hard to avoid polluting his body. If someone makes friends with wicked people, he will constantly see and hear shameful things; he will undoubtedly grow accustomed to them; and he will defile his heart with them.

68

If, by chance, I happen to encounter a wise friend, even if we only clap hands once and part, it is never so little that it does not reinforce my will to do good.

69

The aim of making friends is none other than this: if my friends have more goodness than I do, then I must learn from them and adopt their habits; if I have more goodness than they do, then I must teach them and improve them. Learning in order to teach and teaching in order to learn are mutually beneficial. If their goodness is not worthy of studying and adopting, or if their wickedness cannot be changed, why should I exhaust whole days together with indecent pastimes and vain shadows?

COMMENTARY: A friend who is of no benefit is a thief who steals time. The loss of stolen time is much greater than that of stolen money, for money can be regained, but time cannot.

70

Suppose there is a man who has no great faith in this Way, and whose cultivation of virtue is moreover still in danger, his heart still struggling and undecided over whether he will manifest goodness or enter into shamefulness. In order to lay open and resolve his doubts, to nourish his virtue and save him from an imminent fall, I believe that there is nothing better than an excellent friend, because whatever I constantly hear and constantly see gradually sinks into my breast until I suddenly understand it all at once—truly, such a friend is like a living law that reproves me with goodness. How magnificent the honorable man is! How magnificent the honorable man is! Sometimes even without the use of speech, and even without the show of indignation, his virtuous authority can prevent immoral actions.

71

If you cannot rely on me as a friend, then we are both flatterers.

72

The ritual of friends’ praising one another is easy to perform. Helping one another, however, is difficult for friends. Because this is true, the great majority of friends are moved by the singing of their praises, but they forget the virtuousness of those who help them. Why is this? The reason is simply that one shows my strengths, while the other shows my weaknesses.

73

If one person does not love the other, then the two cannot be friends.

74

It is a great disappointment to learn suddenly that someone is no longer a friend just as you are about to rely on that person.

75

In seeking out the new, beware not to neglect the old.

76

A friend is the riches of the poor, the strength of the weak, and the medicine of the ill.

77

A country can do without a treasury, but it cannot do without friends.

78

A gift from an enemy is worth less than a beating from a friend.

79

A world without a friend is like a heaven without a sun, like a body without eyes.

80

Since friends take a long time to seek out, since we seldom find them, and since it is difficult to keep them, it follows that whenever it is difficult to see them, you must remember them in your heart.

81

If people truly understood the benefits of friendship, then surely every time they walked out the door and met others they would make an effort to make one new friend, and only then would they return home.

82

The friend who flatters is no friend, but merely a thief who steals that name and usurps it.

83

That friend whom my prosperity has attracted will most certainly be driven away by my misfortunes.

84

Once a friendship is made, do not let your mutual feelings of friendliness break even once—for that feeling, once broken, can be pieced together temporarily but only with great difficulty made whole again. When jade wares have been glued back together they are unsightly, shattered easily, and of little use.

85

The intention of the doctor is to use bitter medicine to cure a person’s sickness; the goal of the flattering friend is to use sweet words to seek a person’s wealth.

86

If you cannot be a friend to yourself, how can you be a friend to another?

87

The wise will seek to distance themselves from frivolous friends, and will also remove themselves gradually and not break with them suddenly.

88

Trying to make friends with everyone is complicated. In the end, avoiding people’s hatred is enough.

89

If someone who is not your friend trusts you, then you must not cheat that person, for cheating that person will have the same effect as hating that person.

90

A lasting virtue is the ideal nourishment for a lasting friendship. There is nothing that people do not eventually grow sick of over time. Only a complete virtue will fully stir our humane sensibilities even after a long period. Virtue is admired even by our enemies. How much the more so by our friends!

91

King Li-shan (an ancient imperial monarch of the Far West) took control of a critical situation by personally entering a great battle—at which moment one of his ministers stopped him, saying: “This is dangerous! How will Your Majesty be able to save himself?” The king replied: “You protect me from crafty friends and open enemies—these, I can defend myself against!”

92

King Li-shan hoped to make friends with a wise scholar named Shannuo, and sent ahead a messenger to present him with a gift of several tens of thousands in gold. Shan-nuo angrily said: “If the king would bestow gifts like this upon me, what kind of person must he think I am?” The messenger replied: “No, Master, it is not so. The king knows you to be incorruptible. That is why he offers this.” To which he answered: “If this is so, then I will also maintain the appearance of my incorruptibility.” And he indicated that he would not accept it. Historians conclude the story by saying: “The king wanted to buy the friendship of the scholar, but the scholar would not sell it.”

93

At a time when King Li-shan had not yet assumed his imperial position and had no state treasury, he generously gave to others all the wealth that he gained. The king of an enemy state who was extremely wealthy and who did everything in the service of filling up his own treasury mocked him, saying: “Where is your lordship’s treasury?” To which he replied: “In the hearts of my friends.”

94

Many years ago, there was a man who treated his friends very well and who was so abundantly generous that he finally depleted his family property. Those around him asked: “When your wealth and possessions have all been given to your friends, what will you have left for yourself?” To which he replied: “The savor of having been generous to my friends.”

COMMENTARY: In another version of the story, he replies: “I will still have the desire to be generous to my friends.” The thoughts are different but equally beautiful.

95

In ancient times, there were two men walking together, one who was extremely rich, and one who was extremely poor. Someone commented: “Those two men have become very close friends.” Hearing this, Dou-fa-de (a famous sage of antiquity) retorted: “If that is indeed so, why is it that one of them is rich and the other poor?”

COMMENTARY: That is to say, the possessions of friends should all be held in common.

96

Once upon a time, there was a man who asked a friend to do something unethical, but when the friend refused, he said: “If you will not agree to do what I ask, what good are you as a friend?” To which the other replied: “If you ask me to do what is unethical, what good are you as a friend?”

97

An ancient king of a land in the West had made friends with a scholar and feasted him sumptuously in the capital, considering him to be a wise and virtuous man. Yet as the days passed and the king received no remonstrance, he dismissed the scholar abruptly, saying: “Since I am human, it is impossible for me not to have faults. If you do not see them, then you are not a virtuous scholar. If you do see them but make no remonstrance, then you are not a virtuous friend.” This ancient king acted this way for not having received remonstrance for his faults. What do you suppose he would do if he were among the people of today, who disguise their faults with adornments?

98

In Shi-di-ya (the name of a country in the north) there is a custom that one may be called wealthy only if one has many friends.

99

Ke-li-suo (the name of a king in the West) was an ordinary man who gained a great kingdom. When a wise man asked him what his ultimate aim was in striving to gain a kingdom, he replied: “To bestow favors upon my friends, and to take revenge on my enemies.” The wise man said: “It would be better to bestow favors upon your friends and to use your enemies with kindness so as to turn them into friends.”

100

When Mo-wo-pi (a renowned ancient scholar) cut open a large pomegranate, someone asked him: “Master, what things would you like to have as numerously as these seeds?” To which he responded: “Faithful friends.”

COLOPHON

Compiled by Li Madou, a mountain recluse/scholar-disciple from the Far West, in the twenty-third year of the Wanli Emperor, on the ides of the third month of the yiwei period [1595].
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