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Introduction

This paper concerns the comparative historical research of the cultural regimes of knowledge transfer in the early modern period. It compares the cultural regimes and their relations with higher education in India, China, and Japan, which patronised or restrained the diffusion of the western scientific orientation introduced by the Jesuits missionaries in the sixteenth and seventeenth centuries. The periodisation accords with the late Ming (1368-1644) and the early Qing (1644-1911) dynasties in China, the early Tokugawa period (1603-1868) in Japan, and the Mughal Empire and southern princely states in India. 

The comparative approach of this paper accords with the recent development in theories of knowledge economy and innovation in historical analysis of the European path. That is to say, in the past few centuries the Western Europe have benefitted from its distinctive cultural regime which led to material growth from 1800: Margaret Jacob has pointed out the emergence of the inventive culture in the Scientific Revolution (Jacob, 1997). Joel Mokyr has suggested that the fruitful hybridization between practical and epistemological knowledge stemmed from a cultural and intellectual movement in the public sphere of scientific societies and printed books(Mokyr, 2002 and 2010).  

Explanatory responses then ought to be researched about the Eastern regimes. More insights yet might be gained by considering the special role that higher education institutions might have played in this equation through nourishing the mind or mentality of political elites who patronised the ‘useful knowledge’ of material production. For now, we endeavour to enquire: in the early modern India, China, and Japan, when encountering the European scientific orientations, how did their regimes interact with it? Are there to be observed differences and similarities amongst them? If so, what light can they shed upon our understanding of the wider question? In this preliminary research, the paper will firstly consider the definition of political elites in each region, then will lead to the study of the intellectual traditions in which those elites were embedded. This will be followed by the case studies of the knowledge transfer patterns of the Jesuits science and its outcomes. Comparative remarks will then conclude the paper.     
Elites as Cultural Agent

In traditional China, the people who could be characterised as members of an ‘elite’ are very diverse. After the dissolution of aristocracy in the late Tang dynasty (618-907), ‘elites’ included gentry (shi 士) who mastered Confucian studies and played important roles in local governance, and were land-holding. Their status was closely related to the levels of education they had received and their success in the civil service examinations.
 As elites were often both scholars and officials, their intellectual and political activities were intertwined (Liu, 1998: 15). This also gives rise to the question on the definition of ‘intellectuals’ within the elite group. An intellectual had acquired a record of a both outstanding scholarship and a governmental post in the central bureaucracy. His concern for universal values of the state and society could exert profound influences on trends in thoughts and public affairs (Liu, 1988: 15). Intellectuals occupied the top-rank of the elites. They often placed more weight on statecraft, while their emphasis on universal values often led them to downplay the specification in academic learning. They accordingly paid attention to agriculture, military affairs, medicine as well as mathematics and astronomy.

After the fall of the Muromachi government rule, Japan was in the warring states period for a century and a half (1467-1603). The Unification by Tokugawa Ieyasu marked the beginning of nearly two centuries and a half Tokugawa period. In the sixteenth and seventeenth centuries, social and economic (as well as cultural) prominence was in the hand of samurai military class of warlords and the Tokugawa shogunate and their followers. Pragmatic necessities of territorial management rendered the elite patronage to the knowledge of mining, agriculture, water irrigation and trading. Under the Tokugawa regime, an administrative samurai class was formed and maintained through the cultivation of discipline, military skills, loyalty and administrative skills. The late sixteenth and early seventeenth centuries saw certain level of open debates on thoughts and public affairs due to the pragmatic necessities of administration. Gradually the shogunate pushed forward the promotion of Neo Confucianism in its Ming interpretation to force its authority and political power.

Civic culture long enjoyed by wealthy townsmen and farmers in early modern Japan is well known. The freer and pragmatic culture and intellectual life of townsmen in Osaka, Kyoto and later Edo flourished through education, active printing culture and represented their economic prosperity of this period. However they have never obtained the social and political powers without the favouritism or protection of warlords, domainal lords or the shogunate. In this sense, cultural regime of the Tokugawa Japan might have rendered the intellectual independency of urban elites subordinate to administrative samurai class, at least in public sphere.

Compared to traditional China, the relation between Confucian studies and the ‘elite’ group showed more complexity in early modern Japan. Although Japan was under the long-standing Confucian cultural influence from China, the absence of Chinese-style civil examination meant that there was less direct link between this knowledge system and political prominence. In early modern Japan, social and political prominence was no doubts in the hand of military samurai (侍, 武士) class of the Tokugawa 徳川shogunate and their followers. Rank and stipend of samurai were hereditary according to their domainal duties and had little to do with the level of education or individual intellectual performance. It was in the eighteenth century that Confucian studies became recognised as useful learning in developing administrative talent of samurai (Dore, 1963). Wealthy townsmen and farmers long enjoyed civic culture in Japan. The freer and pragmatic culture and intellectual life of townsmen in Osaka, Kyoto and later Edo flourished through education, active printing culture and represented their economic prosperity of this period. Most notable Tokugawa intellectuals often sprang from this social group. Their Confucian knowledge with strong preference in practical interpretaion, under the patronisation or protection by domainal lords and the shogunate, played an important role in the diffusion of useful knowledge.

The coexistence of secular forces and several religions in the Indian subcontinent makes it challenging to grasp the hierarchy of social, economic and political powers. The lack of sources to study in particular the pre-colonial period adds further difficulties compared to China and Japan. One might however be able to have an insight into elite court circles from a glimpse into the Mughal aristocracy which sponsored, through pensions or gifts, ‘scholars, poets, theologians, physicians, painters, musicians, and dancers’, and accountants.
 The Timurid ruler Babar, who founded the empire, was keen on cross-cultural exchange, having himself straddled different cultures. His grandson Akbar was a sponsor of the practical arts and propagated co-existence of religions. He also formulated an eclectic principle of Din-i-Ilahi (lit. divine faith): a reconciliation philosophy that incorporated elements from all contemporary religions and Sufi and Bhakti ideology. Yet, the intellectual life of Mughal India was not only the making of individual kings. The ‘tripartite Muslim Asia’ consisting of Iran, Turan or Central Asia, and Hindustan, was bound together by a common elite culture, which allowed systematic and regular flow of talents and ideas within it.
 This was a diverse group—of Hindu, Islamic, Buddhist, Jain, Zoroastrian, Jewish and Armenian beliefs—consisting of political heads, intellectuals, traders, religious leaders and saints, highly accomplished artisans and officials of the Mughal and other polities. Several languages in numerous scripts were used for conversing amongst this varied group of elites.
Intellectual Traditions in the Sixteenth and Seventeenth Centuries
A Eurocentric view that the development of science in, say China, India and Japan, was the result of a reception and copying of Western science no longer sustains. In order to make feasible evaluation of the role and continued vibrant contribution of the scientific orientation that the Jesuits missionaries brought about, we need to understand the longstanding interests in natural world in Asia. 
Unlike the Euro-centric claims, the Chinese literati had a longstanding interest in natural phenomenon or in the investigation of things (格物gewu). The term gewu is originated from a Confucian classics the Great Learning (daxue 大学written ca. 500 B. C. E). The Cheng brothers Cheng-Yi (程颐1033-1107) and Cheng Hao (程颢1032-1085), the Neo-Confucian scholars, argued that ge means ‘to arrive at’ (zhi 至), and all things should contain principles (河南程氏遗书, 卷二上). For the Cheng brothers gewu meant as ‘to reach to the utmost principles of activities and things’ (穷至事物之理) (四书集注·大学章句).
 Gewu included the studies of both natural phenomenon and ethics. Principles are seen as the guidance for moral actions including the investigation of things as a kind of moral activity. But what ‘principles’ means seems quite obscure and abstract. Compared with moral principles, the study of natural phenomenon look less important, although references were made to the study of natural phenomenon in the dialogues of the Chengs and Zhu Xi (朱熹1130-1200) (see De Bary, 1975: 377; Graham, 1958: 79). For Zhu Xi, intellectual learning and self-cultivation should be combined, that is, an integrity of ‘abiding the reverence’ (jujing居敬) and ‘searching for the principles’ (xiongli穷理) (see also De Bary, 1975: 14). For Zhu Xi, knowledge should be socially and morally relevant and his commentary became the orthodox interpretation of gewu. 

The Ming philosopher Wang Yangming (王阳明1472-1529) had a different reading of gewu. He rejected Zhu Xi’s doctrine that principles could be found in things ‘outside there’, instead principles only existed in the mind, although he agreed with Zhu that gewu was a kind of moral conduct. The principles of things could not be separated from the mind (Wang Shouren,传习录, Instructions for Practical Learning). Wang then developed a study of the mind (xinxue 心学). Wang also disagreed with Zhu about the relations between ‘knowledge’ (zhi 知) and ‘practice’ (xing 行). He proposed a synthesis of ‘knowing’ and practice (zhixing heyi 知行合一). But unlike the school of Zhu, Wang’s thought was not accepted by the state as orthodox.

The school of evidential research (kaozheng xue考证学) that was pioneered by Gu Yanwu顾炎武 (1613-1682) and others in the early Qing and which flourished in the Qianlong (乾隆r. 1735-1796) and Jiaqing (嘉庆r. 1796-1820) periods especially in the Jiangnan region (including areas such as Suzhou Changshu, Songjiang, Wuxi and Zhejiang). The late Ming scholar Fang Yizhi (方以智1611-1671) and Gu shared the view that knowledge of the world could be carefully and impartially observed and verified by (textual or historical) evidence. Although they both recognised the significance of the meaning of the words as the medium for knowledge transfer thus paid less attention to the words themselves. Differences between Fang and Gu can be found in their conceptions of wu (including objective things and human affairs). For Fang, ‘things’ meant physical objects and natural phenomenon; For Gu and other scholars involved in the school of evidential study ‘things’ are understood primarily as human affairs. For them, Useful knowledge really meant statecraft or knowledge that could be useful for a properly governed empire. To pursue such knowledge, the school of evidential study was devoted itself to the historical and textual studies (De Bary, 1975: 400-401).
 

The new knowledge system in the late Ming and early Qing was driven by the purpose of jingshi zhiyong (经世致用) – that is, to govern the world through the study of the classics for utilitarian purposes. Trying to reconstruct ‘true knowledge’ or sagehood that was thought to be lost or distorted for centuries, scholars delved into the study of subjects included philology, epigraphy, palaeography. This returned to the texts of the Song dynasty which advocated the study of the practical issues related to society, politics, and economy through the exegeses of the classics so as to achieve the aims of social reform.

But they accorded the highest priority to statecraft within a framework of political ethics, and their ultimate goal was to find a proper social order and governmental format to benefit the national welfare and the people’s livelihood. That is why the knowledge of construction and expansion of canals, irrigation works and public granaries became so important for them. However, the scholarship that investigated the natural phenomenon was often considered ‘inferior study’ by the Chinese scholars and elites.

Since its import to the Heian period Japan in the tenth century, Confucianism had influenced intellectual and cultural lives of aristocrats and Buddhist monks in Japan through various institutions of education and thoughts.
 As opposed to that early pre-Tokugawa Confucian texts were confined to the reading by aristocratic scholars, Neo Confucianism had wider social influence.

Tokugawa Confucian scholars received the philosophy of Zhu Xi (Shushi朱子 in Japanese) as a synthesis of knowledge organised on three main levels: nature (the whole universe), society (political economy) and man (moral cultivation). However, increasingly interest in the philosophical foundations declined as more stress was put on political economy and moral cultivation. By mid seventeenth century, Tokugawa intellectuals came to realise that Zhu Xi’s Neo Confucianism or more idealistic and meditative Wang Yang-Ming’s ‘learning of the mind’ (Shingaku 心学in Japanese) failed to provide adequate solutions to the social reality of early modern Japan. The receptor of Zhu Xi’s philosophy in Japan was the Hayashi clan: the founder Hayashi Razan 林羅山(1583-1657) established an academy which was given financial and ‘moral support’ from the shoguns and later moved to the promises presented by Shogun Tokugawa Tsunayoshi 徳川綱吉(1646-1709) next to the Edo Catsle in 1663 (Boot, 2001) The Hayashi academy became the shogunate official institute comprising of the main Confucian hall, lecture halls, and dormitories. Those who studied at the Hayashi academy in Edo founded their own academies to teach Zhu Xi training. The scholar Kinoshita Junan 木下順庵 (1621-1698) for example taught in Kyoto distinguished scholars such as Arai Hakuseki 新井白石(1657-1725) and Muro Kyuso室鳩巣 (1658-1734). Both scholars were of lower samurai background were educated in Neo Confucian training, in Arai’s case, to develop encyclopaedic knowledge about world geography (Sugimoto, 1983: Ch. 6).   

Similar to the Ming China, the most profound criticism on Neo Confucianism came from thinkers of evidential research 考証学 such as Yamaga Soko山鹿素行 (1622-1682), Ito Jinsai伊藤仁斎 (1627-1705) and Ogyu Sorai荻生徂徠 (1666-1728). In mid seventeenth century, they argued that rationalistic and theoretical orientation of Neo Confucianism prevented effective application of real and true Confucian insights to the practical problems of man and society. Because they therefore advocated a return to the detailed research of ancient sages, this school of thought is often called the school of Ancient Learning (Kogaku古学). Ito Jinsai for example claimed the direct learning of the original Han Period and direct reconsideration of classical text through textual criticism. Jinsai stressed moral cultivation to be the centre of Confucian learning and rejected political economy and knowledge of natural world. Ogyu Sorai on the other hand advocated the recovery of true and pure knowledge of ancient saints about the state governance and its people’s livelihood. His academic interest lied in political economy but through his intense study and importantly teaching of Chinese texts, he contributed to the Japanese understanding of Chinese studies.

Trained in empirical and utilitarian tradition of Ancient Learning training, their disciples played a leading role in the seventeenth and eighteenth century ‘revival’ of scientific knowledge. This group of scholars, of samurai, urban merchant alike, increasingly identified themselves as the scholars-cum-practitioners of practical and concrete studies Jitsugaku実学. They put forward practicality and utilitarianism in both their research and practice. Also the influence of idealistic Li-Wang thoughts further provided them with moral background in pursuing practicality and utilitarianism (Minamoto 1980 :Sugimoto 1983). 

Tokugawa Confucian scholars received the philosophy of Cheng-Zhu as a synthesis of knowledge on three spheres, that is, the universe and nature (天地万物), political economy(経世) and moral cultivation(人倫). Compared its orthodox status in China, Cheng-Zhu’s synthesis was openly challenged in Japan.

The influential receptors of Cheng-Xhu’s philosophy in early Tokugawa period were Hayashi Razan 林羅山(1583-1657) and Yamazaki Ansai 山崎闇斎(1619-1682). Hayashi was invited by the first shogun Tokugawa Ieyasu徳川家康 to serve as private adviser. He established an academy in the capital city of Edo, which became the official learning institution of the Tokugawa government in 1663 (Boot, 2001). In the cultural city of Kyoto, Yamazaki taught numerous followers from all ranks by giving lectures on Zhu’s commentaries. Both Hayash and Yamazaki firmly accepted Cheng-Zhu’s dual cosmology of universe, that is, the fluid and spontaneous force and the principle of nature. Zhu’s combination of the moral cultivation and the investigation of the principle was set as the first and foremost method in this school of thought.

By mid seventeenth century however Zhu’s dual cosmology became increasingly challenged. Urban cities of Kyoto and Osaka were the important locations for intellectual and philosophical activities. Such traditional commercial centres enjoyed certain independence from political authorities and attracted people with talents of different ranks from all over the country. Commercial prosperity from late seventeenth century promoted this trend. The new philosophy of such urban environment naturally reflected the civic culture based on the active exchange of goods, people and knowledge. Ito Jinsai (1627-1705), born into wealthy townsman, studied Zhu’s philosophy as a young man but came to reject the ‘static’ and ‘dead’ principle and instead claim the liberation of Confucian learning from the investigation of principle. He firmly believed the foremost aim of gewu was to understand the workings of the force in human affairs人倫. Such was the shock of Ito’s claim that the simple application of Xhu’s universal values became no longer valid in Tokugawa intellectual history.
 Deconstruction of Zhu’s philosophy was even more advanced by Edo scholar Ogyu Sorai荻生徂徠 (1666-1728). Based on through discursive analysis of Confucian canons (経書), Ogyu criticised Zhu’s addition of the moral emphasis and claimed that the true Confucian knowledge lied in the works of ancient saints. Relevantly mastering the workings of the force, these saints (聖人) established the institutions of human livelihood and statecraft. In order to understand their works correctly, Ogyu advocated, statesmen should employ the scholars who guide them through governance. Ogyu himself served three shoguns in late seventeenth century as adviser. Although his ambition to create ‘official status’ in the central government for Confucian scholars did not achieve immediately, Ogyu’s intellectual magnitude was important. His promotion of Confucian or in fact more generally Studying or Learning(学問) led to the general recognition of their utilitarian values in politics. People of talent found employment in domainal and the sogunate offices although their authorities were mostly concerned to educational and intellectual issues but did not stretch to politics. Ogyu’s utilitarian view of human talent gave philosophical basis for the widening Learning/Studying in domainal samurai schools and intellectual academies(私塾,学問塾). They promoted the teaching of empirical and utilitarian subjects such as mathematics, astronomy, medical science, and geography.

Zhu’s propositional interest in natural phenomena did not lose its importance amongst Tokugawa Confucians. Kaibara Ekken 貝原益軒(??) interpreted Zhu’s investigation of the principle(窮理) as the investigation of the principle of things (物理の学). Kaibara, of Fukuoka domain, devoted his life as domain’s official scholar to, as well as the education of young lords, the empirical learning of natural phenomena. His scientific investigation covered wide range of issues from agricultural production, geography, material production, and botany. The Japanese Herbal (大和本草) was the most comprehensive herbal encyclopaedia by Kaibara. He developed scientific knowledge and methods through his wide contacts with scholars, practitioners, politicians, artists, and book publishers. Lived and worked in provincial Fukuoka, Kaibara travelled widely and frequently to Kyoto, Edo and Nagasaki both privately and on domain’s official duties. It is argued that his provincial experience enabled Kaibara to bring in the observation of people’s livelihood and natural phenomena into the investigation of the universe. In his interpretation of Zhu’s cosmology, the universe was the extension of the lively force which generated all kinds of natural phenomena and beings including human kind. Human kinds should learn the principle of all kinds of things in order to maintain the natural harmony: it was especially a scholar’s duty to discover the principle and write in easy vernacular language for the purpose of ordinary people(民生日用). The learning of practical and empirical knowledge was thus given relevant status in Zhu’s school of thought as well
.

The Jesuits Missionaries and the European Scientific Orientation
‘The Age of Discovery’ during the 15th and 17th centuries, which found new routes to America and Asia, helped the Europeans to sail to China and arrive on the south-east coast of China. Moreover, Christianity in 16th century Europe underwent important changes. The Roman Catholic Church was gradually facing the challenges of the Calvinists, Anglicans, Dutch Reformed and other Protestants. Under such circumstances, the Society of Jesus was founded in 1540 with the purpose to reform the Catholic Church from within and to counter the Protestants’ reforms. One of the missions for the Jesuits was to expand the influence of the Catholic Church overseas, and one important area of operation for conversion was Asia. 

In the case of South Asia, it has been argued that the making of knowledge was shaped by ‘material, economic, and symbolic transactions between indigenes and Europeans’.
 The indigenous, it seems, are often just limited to Brahmin scribes. Although there was certainly a role played by merchants, peasants, consumers and artisans in the interaction, this is something that still needs to be researched.
 On the European side of the interaction, the role of all such agents, in the transfer of knowledge, are well documented not in the least, the role of the Jesuits; to critically examine which, is the main aim of this section of the paper.  

The role and continued vibrant contribution of the Jesuits on education in India, specially in higher forms of education, in contemporary India is indisputable.
 The lack of sources to study indigenous forms of higher education in the Indian subcontinent makes it challenging to measure the character of their contribution historically. However, there are rich sources of the history of the Jesuits in India in the form of archives of the Society of Jesus, among others, letters and reports they wrote covering their activities and challenges in India.

In the 1540s, they mostly operated within the establishments of the Esatdo da India: Province of Goa and Province of Malabar, in urban centres as Goa Cochin and later on the Fisheries Coast and in Bengal. In the 1560s, they moved to the hinterlands of Bijapur and Golconda and areas surrounding Mysore and Madurai. Much later they had access to the Mughal court in Agra, Fatehpur Sikri and Delhi, first during the reign on Akbar and later Jehangir.

The strength of the Jesuits, albeit limited success in converting—which was their main aim—in the early modern period, lies in the fact that in order to communicate with the indigenous people about Christianity, they were forced to make immense efforts to learn local languages, wherever they aspired to spread the Gospel. In doing so, they created several notable works in various languages of South Asia. Notable compilations worthy of mention are Miguel d’ Almeida’s the first known Konkani dictionary, Constantius Beschi’s first known Tamil dictionary, Leonardo Cinnami’s  first known Kannada Malayalam dictionary and Johann Ernst Hanxleden’s Sanskrit grammar and dictionary and Xerome Xavier’s attempts towards learning Persian.  

There are two well documented methods in which the Jesuits attempted to convert mainly Hindus, in southern India. This comes to us from studying the Madurai Mission of 1606. Seventeenth Century South India has been defined as being “fluid”, politically and  in matters of religion and society, with various sects of Hinduism, Islam and Christianity co-existing in the segmentary states of Tiruchchirappalli, Tanjavur and Madurai.
 The situation in the previous century was comparable. The raging conflicts among the Jesuits on the method of preaching is best brought out by Županov in her Disputed Mission where she tells the story of Italian Roberto Nobili (1577 - 1656) verses Portuguese Gonçalo Fernandes (1541-1619). Nobili practiced what has come to be known as the “Italian mode” of proselytizing, i.e., of accommodation (accomodatio). This was done in areas where Portuguese colonial and ecclesiastical administration was weak or non-existent.
 Županov states that this method was understood and applied in many different ways and contexts. The fascination with this form of social interaction, often called ‘adaptation’, had a direct link with Jesuit spirituality: Loyala’s injunction to ‘find God in all things’.
 Before Nobili, Jesuit missionaries, confined largely, though not exclusively, to the coastal area of South India where Portuguese military presence underwrote their ‘spiritual’ influence, followed mostly the opposite strategy: Christianization was for them identical to Portugalization and the less there remained of the vestiges of former religious practices the better. Nobili reversed this politics of conversion, preferring instead to adapt to a Brahmanical way of life, in clothes and food. Nobili learnt about the local scenarios, rhetoric and all the additional tricks of the trade before he could effectively play the role of a Tamil ‘holy man’ and advisor to the ‘king’.


Županov summarizes that 17th century Tamil Nadu was a complicated region in which various warrior lineages challenged each other in wars and rituals, and for that reason cleared the space for religious innovation as long as it served the interest of conquest, state-building and status enhancement. Nobili, who arrived here, at the beginning of the second decade, was a stranger, but so were at least half of the local chieftains (poligars), mostly Telegus and Kannadas. When these mobile new comers, riding on their military success, decided to settle down, it was people like Nobili, Brahmans and similar ‘holy men who had to purify them of their sinful, passionate and therefore polluting, nomadic ‘forest’ existence.
  The goal was to impart to them soteriological knowledge, i.e., the path of attaining salvation. The quest was in getting them to do it the ‘right’ way: Christian instead of Brahmanical. Nobili’s aim was to proselytise the Brahmans, presuming that with their conversion the Christian message would necessarily trickle down to the lower castes.

Roberto Nobili, with his aristocratic approach, and attempts to understanding Tamil culture top-down, considered himself to be a Brahman, i.e, a learned man who had given up material possessions. His argument on the similarity between Christian priests and Hindu Brahmans was reposed linguistically, on the fact ‘that they both use a special, difficult to learn, technical and divinely inspired language—Latin and Sanskrit, the Latin of the country’.
 

Both European and Indian elite institutions, whether royal courts of the Nayakas or religious schools/ retreats (matam), encouraged literary production, the styles and forms of which varied with time, and other aesthetic projects (arts, architecture, etc.,), because these were the pillars of their own status evaluation and the constitutive elements of their political legitimacy.
  Jesuit missionaries endeavoured to appropriate, possess and control the indigenous textual and cultural tradition by compiling dictionaries and grammars, by translating and refuting non-Christian concepts, and by projecting it on a larger European theological and teleological frame. The play of differences, analogies and allegories varied with each and every epistemological move inscribed in the chessboard of time. ‘Brahmanical’ knowledge, as it came to be regularly defined, would thus resemble, oppose or configure European expectations, depending on political and geographical circumstances, and tropological transformations.
 

Županav argues that Nobili’s act of cultural translation was the result of a double move. The first was his ‘trust in the other’, to borrowed from George Steiner’s idea, that there is a meaning out there to be transferred, mapped and appropriated. The second was his conviction that, once brought into contact with others, human inventions and institutions cannot possess or sustain autonomous semantic fields. The convertability of things and thoughts is postulated as unlimited, hence, the ambiguity of Nobili’s own psychological and epistemological choices and his seemingly unstable position on the threshold of cultures.’
  

In contrast to the top-down approach is the method adopted by Gonçalo Fernandes, who was not only in age and temperament different from Nobili, but their differences in class, education and nationality, probably led to the clashes of opinion on the method of converting. Fernandes had joined the Jesuit order after a brief career as a soldier in the Portuguese Estado da India and was by all means it’s product. His method of conversion was to disassociate himself from all ways of the pagans and Portugalise them in all matters of life: religion, language, clothing, eating habits etc. With his scant theological knowledge, his only tool could be persuasion, accompanied by economic incentives, rather than theological discussions. His target group, therefore, were the non-elites.  

What transpired in the court of Jehangir between his nobles and the Jesuits has recently been brought to light in an extensive article by Muzaffar Alam and Sanjay Subrahmanyam.
 The authors, using the archives of the Jesuits as well as Persian records, bring forward a Mughal intellectual who studied the Europeans: Abdus Sattar ibn Qasim Lahauri, who could read Latin and had assisted in the production of a Persian translation of the Bible and complied works such as a summary of Sharaf al-Din Yazdi’s Guzida-yi Zafarnama (??/ History of Timur), Samrat ul-Falasifa (The Fruits of Philosophers) and Ahwal-i-Firangistan (Account of the Land of the Franks) and Majlis-i Jehangiri (Assemblies hosted Jehangir, held during the nights where intellectuals were invited to debate over several issues). Sattar’s Latin tutors were the Jesuits, in particular Jeronimo Xavier, grand-nephew of Francis Xavier. Sattar’s main task in the Mughal administration was to translate European books, not just religious and historical ones, but also others having practical  and scientific (ilmi) information, as astronomy. Sattar was commissioned to grasp the knowledge that lay locked away in Latin books and Jehangir was interested in knowing if the Jesuits would assist in the setting up of a printing press so that books could be printed in Persian.

While both the Jesuit account as well as Sattar’s account of the debates between the Jesuits and the Islamists in the assemblies of Jehangir are compared in the article and details of the theological discussions presented, what is most striking is that  when Jehangir is troubled by the constant flooding of Bengal and hears of the difficulty in crossing rivers there, what is not discussed is human suffering and different religious sanctions, Islamic or Christian, to free oneself from it. Instead, building a bridge is the measure taken and money is sent for it, not for appeasing God. 
The story of the conflict on methods adopted for conversion shows, first and foremost, to a historian interested in learning about transfer, creation, assimilation and diffusion of knowledge, that the Jesuits reached both the elites and the non-elites in the complex Indian social milieu of Hindus, Muslims, Buddhists, Jains, Jews and Armenians. While Nobili, convinced of his “top-down” approach, interacted with the Brahmins, other more ambitions, attempted to convert the Mughal Emperor. While yet others practised piety and attempted conversion, and received some success, among the littoral communities of the Fisheries Coast. 

While we have Persian sources to collate what transpired among the Jesuits and the Islamic theologians in Jehangir’s court, we have, till now no known sources that will inform us the Brahmins’ who once debated with Nobili in the villages around Madurai. We need  to know their perpective on the debates. What we know for sure is that the indigenous were not always only interested in Christianity. There was a curiosity about the ‘practical knowledge’ of the Europeans, specially in the Mughal Court. 

Moving to China, in the year 1583, arrival of Matteo Ricci (利玛窦1552-1610) in Guangdong, marks the beginning of an important phase of Christianity in China. This phase lasted for about two centuries, during which Western science, propagated by the Jesuits, appealed to Chinese intellectuals. He studied mathematics under Christopher Clavius (1537-1612) and was quite knowledgeable in the fields of mathematics and astronomy.
 Unlike their predecessors, Ricci and his followers realised that the fundamental task for the Jesuits was to counter and communicate with gentile culture, that is, to deal with Chinese intellectuals and their cultural heritage. They thus worked hard to learn Chinese language and culture as well as traditions of Chinese learning so that they could engage in a real dialogue with the Chinese people, especially the educated Chinese elites. Their strategies included: studying Confucian classics, adoption of Chinese names and adaptation of Chinese styles of living, clothes, cuisine and even rites and rituals. They also established close contact with Confucian elites and local gentry, introduced Western science and technology, translated Western scientific books and writing into Chinese and published books. For some of these they received the support of the Chinese emperors. Ricci had also won over, in the field of religious belief, many Chinese elites such as Xu Guangqi (baptised in 1611 in Nanjing), Li Zhizao (李之藻1656-1630; baptised in 1610 in Beijing) and Yang Tingyun (杨廷筠1557-1627; baptised in 1611 in Hangzhou). With the help of Xu Guangqi (徐光启1562-1633), a Chinese elite who had converted to Christianity and was the vice-minister of the Board of Rites, Ricci translated six books of Christophorus Clavius’ edition of Euclid’s Elements into Chinese (jihe yuanben 几何原本Elements of Geometry). They were published in 1607. Ricci also translated into Chinese three books on Western astronomy. 

Xu Guangqi (徐光启1562-1633) was vice-president of the Board of Rites and stood at the top of the elite. He was the author of the Nongzheng quanshu (农政全书a complete treatise on agricultural administration)
 and the compiler and translator of the Taixi Shuifa (泰西水法Water methods from the West, finished in 1612) written by Jesuit Sabbathinus de Ursis (Xiong Sanba 熊三拔). He became to advocate for ‘concrete studies’ (shixue 实学). (Shi 实could be translated into English as solid, practical or concrete.) Subjects such as agricultural administration and water control were regarded by Xu as ‘concrete knowledge’ that could bring tangible general benefits. Western learning conveyed by the Jesuits was seen by Xu as solid learning, as the way they produce knowledge could be verified by proper methods. Xu’s own work on agricultural administration reflected his experimental attitude towards the accumulation of knowledge. But for Xu, subjects such as agriculture, water control were ‘useful’ because they were relevant to statecraft and could contribute to the welfare of the state and the livelihood of the people (guoji minsheng 国计民生).
 

Translation also played an important role in the transfer of Western science. In order to overcome the difficulties of translation and to facilitate communication, the Jesuits tried to introduce their knowledge by using the classical Chinese terms that were comprehensible by Ming literati (Elman, 2005: 109). The general translation process was that a Jesuit orally translated the Latin texts and dictated it to a Chinese person, who turned it into literary Chinese terms and concepts (Elman, 2005: 111).
 So, the translation work was in fact a cooperative work done by the Jesuits and Chinese literati. Between 1584 and 1790 the Jesuits and their converts in China translated or compiled as many as 437 works in the forms of books, journal articles and manuscripts. While 57% were about Christianity, 30% of the entire publication was concerned with sciences (Elman, 2005: 111).
In the following Qing China, the Kangxi emperor (r. 1662-1722)
 himself took a great interest in scientific study. He founded a special academy for mathematics and science and encouraged officials to establish local institutions (Zurndorfer, 2009: 94-95). Kangxi was keen on the Jesuits’ scientific and technological skills. In his early reign, he took daily learning on mathematics and astronomy under Jesuit Ferdinand Verbiest (南怀仁1623-1688). The Europeans responded to such patronage enthusiastically. In 1685, Louis XIV dispatched five Jesuits who were also mathematicians including Louis Le Comte (1655-1728) and Joachim Bouvet (白晋1656-1730). Bouvet, for example, stayed in Beijing and taught the Kangxi emperor mathematics and astronomy. The Jesuits’ contribution to artillery (for example, cannon making) also met the military needs of the early Qing. Although these Jesuit mathematicians and astronomers gained the favour of the emperor, they gradually disengaged from dialogue with Chinese officials-scholars (Lee, 1991: 11). The Jesuits were also subject to criticism and denouncement from some Chinese nativist scholar-officials, for example, Yang Guangxian (杨光先 1557-1669) attacked Schall for spying and scientific incompetence in 1664.
 Through the so-called the ‘Calendar Controversy’ (lifa zhi zheng 历法之争), Kangxi supported the service of the Jesuits for the court. In 1692, Kangxi issued an Edict of Toleration permitting the freedom of Jesuit missionaries in China. But the situation changed by the ‘Rites Controversy’ (liyi zhi zheng 礼仪之争) which led to the ban on Christianity in China in 1727. 

The ‘Rites Controversy’ started from the disputes within the missionaries. Despite Ricci’s ‘accommodation’ policy the ultimate goal of the Jesuits was to evidence the triumph of Christianity through conversions. After Ricci’s death the debates within the Society of Jesus had already emerged and centred around questions such as: whether the Heaven (tian 天) had the same meaning as Deus (the Latin word for God )? Was ancestor worship a superstition and contravening to Christianity? The proselytising efforts of the Jesuits were limited as the Manchu rulers used their skills but restrained their Christian teaching.
 The ban on Christianity in the provinces was continued in the reign of the Qianlong emperor (r. 1735-1795). Neither Yongzheng nor Qianlong was enthusiastic about Western science as much as Kangxi was. Although the controversy could be seen as a failure of the Vatican to adopt a proper strategy for their missions and missionaries, the in-depth reasons were the failure of the missionaries in comprehending Chinese culture (Lee, 1991: 15). 

The Jesuits did not win as many converts as they expected. The sciences served as a lure to the intended propagation of Christianity in China. But the Chinese always drew a distinction between the scientific teaching and the religious teaching by the Jesuits. Fang Yizhi (方以智1611-71) was the first to make this distinction, although he accepted portions of knowledge conveyed by the Jesuits. He said: ‘The knowledge from the Far West which entered [China] in the Wan-li period is detailed in ‘material investigations’ but deficient in speaking of ‘comprehending seminal forces’ (quoted in Peterson, 1970: 398-399). The distinction drawn by the Chinese was due to a fundamental difference between the Chinese and the Europeans in terms of the views of universe and the Heaven. Confucian scholars served as ‘filters’ to imported Western science. They were also the medium by which the knowledge got transferred and accepted, albeit after modification or adjustments. 

It is argued that China’s first encounter with modern Western science was incomplete because of Jesuit distortions.
 For example, the Jesuits were reluctant to introduce Galileo, Copernicus and Kepler to the Chinese. From the beginning of the 17th century, the heliocentric theory was well established in Europe by John Kepler (1571-1630), however the Church still favoured the geocentric system. The Jesuits had to act cautiously and not to contravene the teaching of the Church. But still the range of scientific knowledge conveyed by the Jesuits was impressive, and I just briefly take astronomy as an example.
Astronomy was always significant for the Chinese Emperors’ legitimacy of governance as it linked the natural and social orders. But it is argued that China did not move towards modern astronomy as Islam and Europe did, as Chinese astronomy relied on empirical observations but lacked geometry (Huff, 1993: 239-240). In the Yuan (1264-1368) the Arabs and the Persians in particular played an important role in bringing new mathematical ideas to China (Needham, 1959: 372-382). From the 13th century onwards, the Chinese employed Arab astronomers in the Chinese Bureau of Astronomy in Beijing. When the Jesuits arrived in China in the 16th century, they made new calendars for the Chinese. For example, Jesuit Johann Adam Schall (汤若望1591-1666) arrived in China in 1622. He had rich knowledge of astronomy. He successfully predicted solar and lunar eclipses. In 1626 he introduced the telescope to China in his work ‘Yuanjing Shuo’ (远镜说, On the Farseeing Telescope). He also participated in the compilation of the ‘Chongzhen Calander’ (崇桢历书Chongzhen Lishu (‘Chongzhen’ is the reign-title of the Ming emperor Zhu Youjian 朱由检r. 1627-1644). After the fall of the Ming, the service of Schall was retained. In 1645 Schall was appointed Director of the Chinese Bureau of Astronomy (qintian jian 钦天监) which was led by the Muslims during the Ming and produced a new calendar, the Shixian Calendar (shixian li 时宪历). 

Transmission of the Jesuits science in Japan was strongly conditioned by the politics than perhaps even more so than in China and India. The Jesuits missionaries arrived in Kagoshima (western mainland) in 1549 with Portuguese traders at the height of the warring states period (1467-1603). The early Jesuits activities were met with surprisingly favourable treatments. In the anticipation of trading with the Portuguese to acquire European muskets and gun powder, local warlords in western mainland (Kyushu area) enthusiastically patronised the Jesuits missionaries. Oda Nobunaga織田信長(1534-1582), the most powerful warlord, also favoured them in order to counteract the aggressive Buddhist revellers. Western things Nanban 南蛮became fashionable and this no doubt promoted the rapid introduction of western techniques such as cannonry, shipbuilding, navigation, mining and metallurgy through Portuguese and later Spanish traders in this period. These techniques were soon assimilated by the local craftsmen. Under the war lords’ patronage, the Jesuits were the main transmitter of western science. They established institutions of education for various levels in mostly western mainland but also briefly near Kyoto. An estimate suggested that there were some 200 primary education schools Seminario run by the Jesuits in the 1580s (Sugimoto and Swain, 1978: 169)
. Pupils then would proceed to secondary school Noviciaso and then to a collegio in Funai (also in Kyushu) for further priesthood training. Primary education was open to the public even without the intention of becoming a Christian priest. The curriculum of collegio reflected the Aristotelian doctrines of late medieval scholasticism, and included theology, philosophy, canon law, jurisprudence, logic, natural science, rhetoric and music.
 Prier education to collegio, the seminario curriculum included Latin, history, mathematics and copper printing (Sugimoto and Swain, 1978: 189). The collegio served also as research institution of the Japanese language and culture: three Portuguese-Japanese dictionaries were published by the Jesuits and used in preparing printed translations of many Western and Japanese literatures for evangelical purpose.

The Jesuits’ initiatives to introduce the western scientific framework although it was of scholastic Catholic cosmology were the one of the strategies for winning over the Japanese for conversion. Especially the Jesuits saw keen interests in natural philosophy amongst the Japanese. Francis Xavier (1506-1552) on his way from Japan to China recommended that the missioners recruited for the Japanese missionaries should not only be “philosophers… well trained in dialectic but also well trained with cosmic phenomena because the Japanese are enthusiastic about listening to explanations of planetary motions, solar eclipses, and the waxing and waning of the moon. All explanations of natural philosophy greatly engage that people’s minds”
 Alessandro Valignano (1539-1606) also reported the keen interest in scientific knowledge such as geography and astronomy in Japan, and urged the Society of Jesuits to send more qualified missioners. Being the founder of the Jesuits education institutions mentioned above, Valignano’s probably intended to recruit such educated missioners for teaching in his collegios. His hope was not satisfied because the successor of Nobunaga, Toyotomi Hideyoshi 豊臣秀吉(1537-1598) adopted the policy of eliminating Christian missions while trying to retain the Portuguese trading. Tokugawa Ieyasu(1543-1616) after unifying the country strengthened this policy. Tokugawa government favoured the Protestant Dutch (and briefly English) traders who had little interest in evangelical initiatives. Popularity of Christianity amongst peasants had become enough threat to the newly established Tokugawa regime and after the large-scale revolt in 1637 amongst Christian converted peasants in Kyushu and the subsequent massacre, the Tokugawa government thoroughly banned Christianity in 1639. The ban on the import of books relating to Christianity and expel (and execution) of all Catholic missioners nearly completely blocked Catholic influence in Japan. The Tokugawa regime prohibited any foreign nationals from entering the country except for the Chinese traders and Dutch East India Company’ and any Japanese nationals from travelling abroad. The country went into so-called isolation period until 1858.

It is fair to say that political conditions rendered the knowledge transfer of the Jesuits science to Japan largely incomplete. Their involvement in Japan was only less than a century and the strict suppression of Christianity throughout the Tokugawa regime – ‘underground’ followers were executed – made it almost impossible to leave any significant trace of the Jesuits knowledge. This was in contrast to the rapid development of domestic reproduction of western material techniques. It is also important to mention that unlike the missioners in China and India interacted with the intellectual court elites and collaborated in producing translations of scientific works, the missioners in Japan were mostly given protection by local lords in western mainland, distant from cultural and intellectual centre of the capital Kyoto (Sugimoto and Swain, 1978:196).

After the persecution of Christianity, yet a small group of interpreters in Nagasaki kept the legacy of the western science in the form of Chinese translation of the Jesuits works. Texts on astronomy, mathematics and medicine were preserved. The Jesuits knowledge, once called Nanbangaku, gradually became disguised itself as Komogaku meaning red haired knowledge, that is, Dutch knowledge. Nagasaki became the centre of Komogaku and attracted the learners of Jitsugaku School from Kyoto, Osaka and Edo. This line of empirical and utilitarian knowledge and its followers came to play an important role in the revival of western learning in early eighteenth century under the political initiative of shogun Yokugawa Yoshimune 徳川吉宗 (1684-1751).
Conclusion

What the Jesuits transferred was not just science and technology but also a new way of teaching and learning coming from a different cultural context. From the above analysis, we could see that the patterns of intellectual interactions and knowledge transfer were determined by cultural regimes which shaped the mentality of elites who either promote or restrain the generation and diffusion of ‘useful knowledge’. The conceptions of elites were embedded in different institutional and cultural contexts of China, Japan and India. Different kinds of elites had different definitions of ‘useful knowledge’ and ways of appropriating Western knowledge because of their cosmological orientations and intellectual traditions. 

Mughal India, late Ming and early Ching China, and Tokugawa Japan were as keen to access knowledge from the Europeans as the later were to gather information of the “exotic”. The Jesuit then became an important conduit for the transfer of knowledge and their works present to us an opportunity to compare the diverse cultures on China, Japan and India.
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� ŽUPANOV, I. G. (1999). p. 238.
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