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Introduction

This paper will investigate the meaning of what could be called “the idea of
the equation of Islam with Confucianism”, in which the Islamic thoughts and
Confucian ideas were conceived as the same. The investigation will be done
through measuring the gap between the Islamic God and tian X or Shangdi 17,
the Supreme God in Confucianism on the basis of the transliterations of God
within Islamic manuscripts written in Chinese. By so doing, the paper will also
examine the attitudes of Chinese Muslim literati toward the translation.

It was Muslims living in Nanjing and Yunnan who were central figures
during pre-modern periods to cover themselves with the production of Islamic
materials in Chinese. They spoke Chinese as their mother tongues and believed
Islam. It was certainly Chinese society where they lived, in which Muslim was
minority. What sorts of problems they faced when they tried to express their own
belief in Chinese amongst such circumstances? How the confrontation of Confu-
cianism and Islam within a self evolved? Through this investigation, we will keep
these questions in mind, too.

Chinese Muslims started to write Islamic ideas in Chinese from the middle
of seventeenth century. Zhengjiao Zhenquan \E#E7E (The Real Commentary on
True Teaching; 1642, Nanjing) by Wang Daiyu £, which this paper will deal
with, is one of the earliest material of the kind. About forty years prior to the
compilation of the text, Matteo Ricci (FJ3%) , belonging to the Society of Jesus,
wrote Tianzhu Shiyi KF93% (The True Meaning of Lord of Heaven). In order
to make matters clearer, the paper firstly surveys on the translation by Ricci and
its problems.
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The True Meaning of Lord of Heaven by Ricci renders the Creator, or the
Dominator of heaven and earth, and all things as “Tianzhu KF”. One of the
earliest usage of this particular term can be found in Shiji%2iC(Records of the
Historian), as one of the “bashen /\fli, eight deities”. However, it is too underes-
timating to adopt this term indicating one of the eight deities for the Creator who
should be only and sole existence. Moreover, the term had seemingly not used as
an ordinary word after the Records of Historian. Under these circumstances, the
term 7ianzhu in Ricchi’s translation could have been newly created to indicate
“Lord which art in heaven”, rather than following the instance in the Records of
HistorianV. Tt can be considered that generating a new term Tianzhu would have
acted as a manifestation of the idea which had not existed in China. However, in
order to make a nonexistent new idea understood, one has to explain it through
existent concepts. Thus, The True Meaning of Lord of Heaven gives tian K
(Heaven, Nature) and Shangdi 1.5 (Lord of High) as instances, and explains that
the tian here is not the visible one indicating the sky in terms of heaven and earth,
but that it corresponds with Chinese Shangdi. The text claims that it is the
Shangdi seen in classics such as Shijing ## (Classic of poetry), Zhouyi &%
(Classic of changes), Liji fLit (Records of ritual) and Shangshu 1% (Venerated
documents) and thus nothing to do with 7aiji XM (Great Ultimate) or /i B! (prin-
ciple) in Neo-Confucianism. After all, Christianity was identified to be a teaching
close to Confucianism (Chapter 2 in The True Meaning of Lord of Heaven).

Nonetheless, there are some gaps between Tianzhu in the usage of Ricci and
Shangdi and tian in Chinese usages. Firstly, Shangdi and tian rarely have nature
of being the Creator. Secondly, the Creator and the created creatures are unmistak-
ably distinguished in Christianity. Meanwhile, Shangdi and tian are undistinguish-
able from the created beings, since it is on one hand a cosmic order and an
activity principle, on the other hand, however, it is also an internal command
existed within the all beings. Concerning inseparability, it is the third gap that
Chinese did not conceive the visible sky and the tian as the cosmic order and the

1) It is also said that this is an influence from Japanese translation. See Chen Yin Bli3#%. “Kirisuto Kyo
Yogo “Tenshu” ni Tuite—Sono Seiritu ni tuite no Kosatu 3 FEH M [RE] 1220 T - 2O
DWVTHELE (About the Term “Tianzhu” for Christianity-The Survey on Its Formation”. In
Kokubunngaku [E]3C%7 (Japanese Literature). Vol.907-, 2006). In either case, the term could not

have been familiar to the ears of current Chinese.
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activity principle differently, because both of them were expressed identically as
tian. Fourthly, tian is wuxin (s (without heart) and thus it does not attempt to
do anything intentionally. Meanwhile, the Creator in Christianity does have clear
will. Finally, Shangdi is not the sole being, although it is the highest being. On
the other hand, the Creator in Christianity is the only and sole being. Confucians
who tried to keep out the Christianity tilted with the above mentioned points.
Similarly, Yunqi Zhuhong ZHi#k7, a Buddhist monk, criticized the Christianity
by saying that if Tianzhu were the Shangdi, there is no need to mission the Chris-
tianity in China again, since it would indicates that the Christian Creator had
already been recognized in China in the old days.

1. How to transliterate and how to interpret the God in Islam?

Meanwhile The True Meaning of Lord of Heaven puts Tianzhu for the
Creator, Chinese materials on Islam transliterate the God as “Zhenzhu ¥.73- (True
Lord)”, “Zhenzai ¥.5% (True Ruler), “Zhuzai F5¢ (Lord Ruler)” or “zhu F
(Lord)”. Amongst these, the one which is used the most is Zhenzhu, the True
Lord. In terms of the meanings in dictionary, Zhenzhu is a common noun to des-
ignate a wise lord or the emperor. Thus, it is apparently an Islamic characteristic
to employ this particular term for the implication of the god at the highest rank.
Meanwhile, Zhenzai of which fountainhead is in Zhuangzi #F and Zhuzai which
is originated in Xunzi #j¥ are the terms to indicate the ruler of the heaven and
the earth or the administer of all the things and beings. Differently from Tianzhu
or Zhenzhu, Zhenzai and Zhuzai originally contained nuances of ruler-ship. In
addition, Islamic people do not use a word meaning the sky, when they indicate
their God. After all, God in Islam was originally not connected with the sky.

Now, we will take Zhenjiao Zhenquan 1F-#¥.3 (The Real Commentaries on
the True Teachings; 1642. Nanjing) by Wang Daiyu 1§58, Qingzhen Zhinan i
HJ§® (The Islamic Compass; 1683. Yunnan) by Ma Zhu i and Tianfang
Dianli KJj3#L ( The Rites of Islam; 1709. Nanjing) by Liu Zhi #I%¥, amongst
the representative writings by Chinese Muslims. The paper will outline how they
explained the god and how they understood the Chinese traditional ideas such as
tian and Shangdi.

1 In the case of Wang Daiyu Ef&&
Wang Daiyu’s The Real Commentaries on the True Teachings translates God
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as Zhenzhu B3 in the chapter of zhenyi E— at the beginning®. The text begins
by stating as follows: “Zhenzhu is the only sole [beings] and there is nothing
comparable. It does not have the beginning, it originally existed and it exists
without commands.” In comparison with the fact that Zhenzhu is zhiyi 1k—
(which indicates the sole being completely transcendent over this whole world),
the later part of the chapter further mentions as follows; “Although it is said that
Taiji K% engendered liangyi Wifk (i.e. yin ¥ and yang W), and liangyi engen-
dered sixiang W% (four forms), this Taiji is countable number, one. Although it
is also said that the foundation which is one brings about many other phenomena
and many rules result in one foundation, this foundation which is one is also
countable number, one. It is also said that wuming % (the nameless) is the
beginning of the heaven and the earth while youming % (the named) is a
mother of all things and beings. Yet, these are also countable number, ones.” It
indicates that the conception for the origin of all the things and beings seen in
Zhouyi 8% (The Book of Change), songxue % (Song Learning), Buddhism
and Daoism is the one in terms of number (i.e. the countable one which is the
being still linked with this world). It further designates that such traditional
concept is inferior to the idea of Zhenzhu.

Moreover, Wang Daiyu confutes in the chapter for sizhen L5 (Similar with
Islam) by taking the ideas of Confucianism as a similar teachings with Islam.
First, he criticizes tian and Shangdi. He claims that it is strange that the two rulers
exist, by taking Shangshu wi# (The Book of Documents) and the Book of
Change. (The following paragraphs are made by the author.)

The Book of Documents states “[one has to] respectfully follow the
haotian 5K (the Great tian) and properly serve for Shangdi everyday”.
But what would be answered if one asks where that great tian emerges
from and where Shangdi comes from. There is yet no generally accepted
opinion. Probably, classics would have been ruined at the event of burning

2) There is another term to indicate the god in The Real Commentaries on the True Teachings, which
is zhenyi ¥—. According to Jin Yijiu &HA. Wang Daiyu Sixiang Yanjiv FASSLTRRZE (The
Study of the Thoughts of Wang Daiyu). Minzu Chubanshe E:J#EIkE, 20084, Zhenzhu is the god
as the object of belief, whereas Zhenyi is the god as the object of ideology. Thus, when the text
discusses about the attributes of the god, it is Zhenyi to be used. Also, while the god as a Creator is
represented by the term Zhenzhu, the god manifests itself is called Zhenyi. Ibid. pp262~271.
Although this paper did not deal with this matter, it is the point we should discuss.
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books on the Chinese classics and burying Confucian scholars alive
carried out by Qin dynasty. Although Confucians during the Song dynasty
made a great effort at collecting the remained classics, they seemingly cut
and added onto texts. Perhaps, the whole pictures of Xiao 2%, Shun %,
Zhou Gong i Zhou Gong and Kongzi L+ had not become clear.
In addition, people in the East region regard the Book of Change as the
ancestor of literature and make use of its theory when they observe a
person, which, however, does not theorem neither. This is the reason
people who study it often have different theories. For instance, [Qiangua
iz (Hexagram Qian) means] “the Great Qian supervises the tian” and
[Shuoguazhuan FHEMZE (Remerks on certain trigrams) explains this hexa-
gram as] “ the sovereign and the father”. On the other hand, [the same
Remarks] also says “di comes from Zhengua 525 (Hxagram Zhen)”. For
this statement, Ziyangshi #£/JC (i.e.Zhu xi &%) interprets as “di is the
Ruler of the heaven and the earth”. After all, there is no collective view
on this part, although this is an important section. The truth is only one.
If there are two truths, one of them is not right. If the understandings
mentioned above were both right, it would mean that there are two rulers.
Which on earth is right?
The first paragraph inquires the indistinctness of origin of Haitian and Shangdi,
which apparently links with the statement “The truth is only one. If there are two
truths, one of them is not right.” in the following paragraph. In other words, it is
a criticism against the existence of two ideas of Haitian and Shangdi. It is,
however, noteworthy that this part only points out that tian and Shangdi cannot
stand in row. Tian and Shangdi themselves are not denied here. The focus of
disapproval in this paragraph is put on the disagreement of opinions. In connec-
tion with this matter, Wang Daiyu’s view on history is important. He considers
that thoughts of so-called Chinese sages were not clear. He thinks it is directly
because The Book of Documents(Or Shijing #§#& (Book of Poetry) were burned
at the event of burning Chinese classics and burying Confucian scholars alive,
and is indirectly due to these classics were biased by the scholars on Song
Studies. Such concept of his can be understood further understood as follows: If
there had not been the event of burning Chinese classics and burying Confucian
scholars alive, or if Confucians during the Song dynasty could have restored the
teachings of ancient sages into original state, there would not have been “two”
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“rulers”, at least. It seems that Wang Daiyu does not conceive the event of
burying books and burying Confucians important. This assumption can be carried
out by the instance mentioned in the second paragraph for The Book of Change.
According to him, the problem of whether the Ruler is Qian (as Qian represents
the tian) or di comes from the comments by Zhuxi who interpreted and stated
that “di is the ruler of the heaven and the earth”, rather than from the internal
inconsistency in The Book of Change it self. After all, through the relationship
between Taiji KM (the term appears in Jicizhuan %% (Appended Remarks)
in The Book of Change) regarded as the source of universe and the Shangdi, Wang
Daiyu points his critical spear on the cosmic theory amongst the Song studies in
which they regard the Taiji as /i B. In the following parts, he states as such;
If Shangdi was delivered from Taiji, it indicates that 7aiji is ranked
superior to Shangdi.
Then, why we should serve for Shangdi, instead of for Tuiji? And if one
says that Shangdi is the Taiji, what is the source of the idea? Could it be
possible that ancient people hid such theory and did not transmit?
Also, there are many people who regard 7aiji as /i, and the comments
on Taijitu KK (Figure of Taiji) says “li is not a material”. Without /i,
there would be no materials. This is why Zhou Dunyi A% believed /i
is the source of materials®. Li indeed exists in advance of materials.
However, it cannot be independent and invariably depends on something.
It is as if the meaning and concepts of writings have already existed in
one’s mind before they are written on the paper, but a person who com-
pletes the composition of the meanings and concepts by imagining them
is always necessary. Thus, 7Taiji is the /i of the heaven and earth and all
the things created by the Zhenzhu, the True Ruler, and after its creation,
the heaven and earth and all the things started to form their shapes.
Firstly, he proves Taiji and Shangdi cannot stand in row. The shift of themes from
tian to Taiji parallels with historical changes in theories, from Cheng Mingdao ##

3) 1t is seemingly that this discourse does not directly indicate Zhou Dunyi. These two phrases, how-
ever, are found in the second chapter of The True Meaning of Lord of Heaven by Ricci. Here, Ricci
criticizes the idea of the Song Studies which regards taiji which is equivalent with /i is the source
of every being. Moreover, he also makes the same criticism with Wang Daiyu about Shangdi.

Therefore, it is highly possible that Wang Daiyu has read The True Meaning of Lord of Heaven.
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HiiE’s idea of “fian is [i” to Zhu Shi’s “Taijji is [i”. The beginning part saying
“Shangdi is delivered from Taiji” comes from Appended Remarks of The Book of
Change, which says “ therefore, Change (%)) contains Taiji, which engenders
Liangyi, which engenders sixiang , which engenders Bagua /\# (Eight Tri-
grams)”. Since Eight Trigrams (one of which is Hexagram Zhen) is delivered
from T7aiji after several steps, that the Hexagram Zhen engenders Shangdi surely
indicates that Shangdi comes out from 7Taiji. And if so, it is strange to serve for
Shangdi instead of Taiji. Here, Wang Daiyu denies the existence of the supreme
beings in relationship with Shangdi and Taiji. 1t is, however, the denial of the
supremeness of Shangdi, but not the existence of Shangdi itself. The following
statements do not deny the existence of 7aiji itself, either. Here, he refuses to
understand 7aiji as /i and to conceive the idea to see the /i as the source of every
thing. To say more strictly, he does approve to see Taiji as i, but opposes to view
li as the ruler of everything.

How can we understand his point of view from the history of thought?
Owing to the proclamation by the Song studies to regard tian or Taiji as li, fea-
tures of ruler-ship, absoluteness and transcendent-ness surrounding tian or Taiji
were removed. Thus, the ground of existence was established within individual
self. According to Mizoguchi Yuzo, “that tian is /i means that cosmic natural
phenomena which include events in the human world exist in a certain rules,
which is a new concept of cosmic nature recognized by human rationalism®”. He
further states is significance as “to have made an aspect of ruler-ship in tian, in
other words the idea of law, come to the fore by avoiding its aspects of “author-
ity”, “commanding”, “transcendent” and “absoluteness”.””” Meanwhile that Wang
Daiyu acknowledges 7aiji as Ii indicates that he further sets up an absolute being
with law, although he regards the law is by itself immanent in each self. Before
the Song dynasty, tian was surely considered as ruling, absolute and transcendent
being. This is why Wang Daiyu criticized Confucians during the Song dynasty,
by recalling the ideas of sages, such as Yao and Shun. Nonetheless, the tian before
the Song dynasty and what Wang Daiyu calls God have decisive differences. If
human rulers do not govern righteously, tian reprimands them by causing the

4) Mizoguchi Yuzo {# 1=, Ito Takayuki #4012, Murata Yujiro # H# 8. Chiigoku toiuShiza
L9 BlEE (The Viewpoint called China). Heibonsha - FLkk, 1995. p. 11.
5) Ibid. p.44.
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natural disasters and so forth so that they can inspect their policies and change
them for the better. In other worlds, tian concerns about this human world. On
the other hand, what Wang Daiyu calls the god does not have anything to do with
this world, as having been mentioned. Here, we come across with his delicate
matters. Wang Daiyu does not fully deny the supreme beings like Haitian and
Shangdi respected by ancient sages, though he refuses to see them identical with
the god. This is the reason he does not employ the word “fian” for the translit-

eration of the god, differently from Christian translators.

2 In the case of Ma Zhu
Now we will see the Ma Zhu’s case. First of all, it should be noted that Ma
Zhu also transliterate the god as “Zhenzhu ¥3:” in his The Islamic Compass® .
He also uses the term Zhuzai which, however, is used to mean “to preside over”.
Citing the poem of Muslim knowledgeable man in the first juan %, The Islamic
Compass starts its main arguments from the second juan. At the beginning of the
second juan, the text explains the teachings of Islam. The thirteenth passage in
the explanation shows an interesting dialogue. Heard that the human beings
started from Adam, a man asks a question; Why people has been divided into hui
o] (Islam) and Han # (Chinese teachings), although the origin of human beings
was one? For this question, the text answers as follows.
Since the creation of the heaven and the earth, along with the growth of
population, teaching has spread over the four directions. The farer it
spread, the more differently it was understood. Thus, people were divided
into those who follow and those who go against. It is depends on if those
people are wise or not. Wise men always act righteously and in a dignified
manner, whereas unwise men are unfair and vulgar. As this place is
located several ten thousands /i East from Tianfang KJE (Mecca), it was
eight thousands years after the Adam when Fu Xi Rz started to educate
people. Why should we suppose that people before the Fu Xi were all
ignorant and that it is only after Fu Xi that people here started to establish
teachings? Although before the birth of Fu Xi, the right teaching had
become unclear, there had been a teaching to serve for Shangdi, which is
similar to Islam. Nonetheless, due to the emergence of xuan % (Daoism)

6) The number of usages is as follow; Zhenzhu (27), Zhenzai (2), and Zhuzai (7).
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and shi B (Buddhism), Shangdi became not to be considered. Then, Bud-
dhist started to call their Buddha as zun %i(noble).
Although it is unclear the situation in which if at the time of Fu Xi there had been
a teaching to serve for Shangdi which is similar to Islam by chance, or if the
teaching had been transmitted from Islam, there had been a teaching analogous
to Islam, which is equivalent with sizhen mentioned in The Real Commentaries
on the True Teachings by Wang Daiyu. Ma Zhu, however, puts the two lined
commentary for this term Shangdi to say that Shangdi in Daoism and Buddhism
share the same name with Shangdi in The Book of Poetry and The Book of
Documents, although they are different in contents. Identical with Wang Daiyu,
Ma Zhu points out that the act to serve for Shangdi is resemble to Islamic teach-
ing, however, he seemingly values Confucian ideas of Shangdi affirmatively, by
denying Daoist and Buddhist ideas of it. It is, nonetheless, unclear how Ma Zhu
understood Shangdi. This matter will be revealed in details in the following third
juan. According to Xiaojing F##% (Classic of Filial Piety), Zhou Gong JEZ
respected the progenitor of the state Zhou, Houji fi#%, and thus he worshipped
Houji along with tian, at the same time, he worshipped his father Wen Wang
along with Shangdi in Mingtang W%, For this statement in the classic, Ma Zhu
mentions as follows.
On one hand, the text says tian, while on the other hand, it says Shangdi.
However, tian and Shangdi are not the same. Tian is what is created and
what is created belongs to youxing #J% (what has a form). Di is who
create (which is said 7323 in the original text) and the Creator is
wusheng &7 (the soundless). The soundless is you # (being) without
start, whereas what has a form is being with start. Being without start can
create being with start, while being with start cannot create what does not
have start. I suppose that being without start can create all the things
amongst the heaven and the earth, and the heaven and the earth are stabi-
lized by those what does not have start. It can make all the things under
a realm changed, and a nation decays and rises because of it. It is also
capable to nourish every animal, and animals are able to perceive owing
to it. It also holds a power of life and death over every being, and life
exists and vanishes because of it. It also rewards and punishes over every
goodness and badness, and right and wrong are praised and looked down
upon due to it.
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Here, Ma Zhu regards Shangdi as something without the beginning, which one
cannot grasp with sense or consciousness. Furthermore, this passage shows that
he supposes it to have created the heaven and the earth, control the fate of the
state, nourish the animals, hold the power of human nature and life, and reward
and punish human activities. It is, at a glance, the god”. On the other hand, he
understands tian as something to have been created. Yet, Ma Zhu explores further.
Conceiving Shangdi as the Creator, he additionally examines its relationship with
tian by taking The Book of Change, which is also referred by Wang Daiyu, as an
instance. The content of Ma’s investigation is almost the same with Wang Daiyu’s
criticism. In brief, the hexagram Zhen is a part of 7aiji. Since the Shangdi is born
from this very hexagram, Shangdi should be positioned after the tian (i.e. houtian
%K) and it cannot have anything to do with the change from wuji 4 to Taiji,
which precedes the hexagram Zhen. Thus, who on earth is able to make this
change happen, is his conclusion for this matter® . As seen above, Shangdi cannot
be the Zhuzai, the Lord Ruler, when we understand it in the context of The Book
of Change. This is why Ma Zhu investigates about tian again.

At the beginning of this third juan, Ma Zhu claims that if one reads
Zhongyong Wi (The Doctrine of the Mean) , one can think ming @3 over from

7) In the edition made from the wooden carved, two letters to form Shangdi stick out, which are dealt
with as equally as zhenzhu.

8) In comparison with the criticism of The Book of Change by Wang Daiyu we have discussed above,
it becomes clear that Ma Zhu’s arguments develops and explores that of Wang Daiyu. However,
different from Wang Daiuy, Ma Zhu thinks highly of the Song Studies at the point that they
revived Confucianism. The ninth passage in the second juan points out that Buddhism and Daoism
have gained power because Confucianism has never explained about the pre and posthumous mat-
ters. It further criticizes Buddhism and Daoism (on the points, for instance, that they renounce the
world and do not render the filial piety for their parents), while states about the Song Studies as
follows.

It was a great occurrence that Neo-Confucianism during the Song dynasty emerged to make
the supreme way clear and to keep ignorant teachings away. Unfortunately, however, Ming-
ming W4y (Bright Order) of Zhenzhu (i.e. the god) nor the truth revealed by Zhisheng %5 (The
Supreme Sage, i.e. Muhammad) have not been transmitted yet.
The point which should be valued for the Song Studies is that they have keep the Buddhism and
Daoism, which are ignorant teachings, away, at the first place. Then what does “to make the
supreme way clear” indicate? Although there would be several possibilities, one amongst it could

be that the idea of “Tian is /i, of which phrase is quoted in the following discussion.
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the point of xing 1%, understand tian from ming, and think about zAu, because of
the tian. This claim of his comes from the following statements seen in the clas-
sics; Confucius at the age of fifty knew his “fianming KAy (Providence) and said
“it is no use for praying once one received a sin from tian” (Lunyu it (Ana-
lects)); Zi Si T/, the grandson of Confucius mentions in The Doctrine of the
Mean that “It is called xing 1k which is an command from fian”, “[The way of
the heaven and the earth...] can engender all the beings endlessly, only because
it is the one”. In other words, Ma Zhu has a premise that one can recognize zhu,
on the ground of tian, although it is not equivalent with the Lord. On the basis
of such premise, he examines the idea of Shangdi which is similar with that of
tian and concludes it is a “zhu to create”. Yet, it is still not the God, as there are
inconsistencies when we understand Shangdi in different contexts. This is what
we can interpret from the flow of Ma Zhu’s arguments so far.

It should be noted, however, that the term zAu appeared above is not the term
to indicate the god. The god is persistently referred by the term Zhenzhu and the
term zhu without the term zhen merely specifies to rule or to control, or something
that rules or controls. That is to say, “think about zAu, because of the tian” means
that something rules this world owing to fian or to conjecture the existence of
such being. Therefore, “zhu to create” is, in the first place, not equal with the god.

Now, Ma Zhu takes up tian for discussion again. He says as follows;

Any of above mentioned statements does not understand the tian in Con-
fucius’s word. What he called fian is not the one which hangs over all the
beings, but the one which creates the heaven and the earth and every
being. This is what Confucius said “it is no use for praying once one
received a sin from tian”.
Tian in Confucius’s saying of “it is no use for praying once one received a sin
from fian” and that in the term tianming which he finally understood at the age
of fifty are also the one which creates the heaven and the earth and the all the
beings?. Ma Zhu further says as follows:
I suppose that there is nothing more sacred than fian amongst the beings
that control the all the beings. There will be nothing better than /i when it

9) Might “zian what is created” quoted above from The Book of Filial Piety be the tian in brackets
which indicates that it is understood so in the context of this particular classic? The arguments

around here are rather difficult to understand.
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reaches the extreme. Otherwise, nothing would start even if we talked

about the ming or xing, and tainming cannot be xing.
The idea of “tian is li KFZHPE” is an important theme which was originated in
Chen Mingdao of the Northern Song dynasty, which was inherited by Zhu Xi and
evaluated into that of “xing is /i TEH#I”. Meanwhile Wang Daiyu only accepts
the theme of 7aiji is /i, Ma Zhu affirmatively agree with the idea of nature
emerged in the Song studies. He considers that there is nothing more sacred than
tian and higher than /i, though tian is not the most supreme beings. He further
states as follows;

I suppose that 7aiji is engendered from wuji and thus 7aiji is based on

wuji. Wuji is a great ability while Taiji is the original seed for every being.
The idea of “Taiji which is wuji” has become the fundamental being and /i, after
the emergence of the Song studies. Here, however, the wuji and Taiji are inter-
preted individually and understood as that wuji is “the great ability” which indi-
cates the power of the god while the Taiji is the seed for everything which is
created by the power. Being the power of “the god”, both the wuji and Taiji are
included within the god. The structure to place the god upon wuji and 7aiji and
to regard wuji as the power of the god while doing 7aiji as every being is indeed
parallels with that of Wang Daiyu!”. After all, Ma Zhu conceives tian as the
creator of every thing and /i which is the rule, but he also regards the rule inferior
to the god.

Having observed the arguments in the third juan, Ma Zhu also considers
Shangdi as “zhu to create and tian as “zhu of every being” which “create the
heaven and the earth and every being”. Yet, neither of Shangdi or tian is not the
true zhu, which might be because of they have relation with this world, as Wang
Daiyu suggests. Statements in this third juan, however, does not clearly deny that
tian is “the true zhu”. On the contrary, both Shandi and tian can be interpreted as

the god, if we read this without protesting.

10)  For details, see Hori’ike Nobuo Jiithfs 5. “Mukyoku to Taikyoku—Ou Taiyo to “Muhanmado noShin-
sei” AR & RKM—FNE L [ 20N < Fok ] —(Wuji and Taiji—Wang Daiyu and “the Numinous-
ness of Muhammad™)”. In Sogaku Seizan—Isuramu karaYoroppa made RFVaili—4 A5 Lrt 9 —
v /3% C— (Gradual Shift of the Song Studies toward West). Grants-in-Aid for Scientific
Research for the periods of sixteenth to nineteenth year of Heisei. (Fundamental Studies B. Reports

for the Outcome from the Research).
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Then, what intentions does Ma Zhu have to bring about Shangdi and tian
here?

In this third juan, qiuli %% (extreme /i) , Ma Zhu assesses Confucianism
and says that “Confucianism understands the reasons, but their discourses are
confused”. The reasons that Confucianism understand would indicates their idea
that there is a transcendent and absolute being which rules the heaven and the
earth and every being. Then what Ma Zhu designates by saying “their discourses
are confused”? It would indicate that Confucianism has several the ideas paral-
leling to the god, such as Shangdi and tian, and these are not unified. On this very
point of solo and only state, Shangdi and tian are inferior to the god. That Shangdi
and tian are not the god would be because of the plural existence of applicable
ideas, but not of the connection with non-metaphysical realistic world of every-
thing'V.

If so, Confucianism and Islam should be understood the same if Confucians
would have thought of either Shangdi or tian. In terms what “Confucianism
understands the reasons, but their discourses are confused” would indicate, the
distance between Islam and Confucianism is quite close.

3 In the case of Liu Zhi

Finally, the paper will look into the case of Liu Zhi #%. There are two
characteristics concerning this person. Firstly, the rendition of the god, which had
almost always been described as Zhenzhu, becomes multiple including Zhenzai
and Zhuzai besides Zhenzhu. Secondly, he compares the god to Shangdi and tian.
It is these two points that should be taken out attentions.

Concerning about the first point, Tianfang Xingli KJik¥E (The philosophy
of Islam; 1709) employs the terms Zhenzai and Zhuzai, instead of Zhenzhu'?.
The usages of Zhenzai and Zhuzai are different in this text. While the former
indicates “the situation in which the god manifests himself”, the latter signifies
“the situation in which the world has not yet emerged or the god has not mani-
fested himself”'¥. The usage of Zhuzai is thus a distinctive treatment to be used

11) 1t further indicates that it stands on the same line with the discourse to see the Taiji cannot be stand
in a row with Shangdi, which is disapproved by Wang Daiyu.

12) There are three examples in the commentaries by Hei Mingfeng HHSJE\ (all in the forth juan).

13) For details, see Aoki Takashi, Sato Minoru, Nigo Toshiharu ed. “Yakuchit Tenho Seili Maki no Yon

151



Cultural Reproduction on its Interface

at the matter if the god exposes himself or not. Therefore, it is uncertain if Liu
Zhi’s other composition than The Principles and Nature of Islam (including books
written by other authors than Liu Zhi) also employ this particular term, Zhuzai,
in such accord. Indeed, this term tends to be used to indicate to control, as we
will see below.

In The Rites of Islam (1710), all the terms of Zhenzai, Zhenzhu and Zhuzai
are employed. There are, however, differences in usages, when we examine
closely. Firstly, Zhuzai is generally used as a verb to indicate “to control” or a
noun to signify “something which controls”, as seen, for instance, in “there invari-
ably exists Zhenzhu who controle (i.e. Zhuzai) the world” (the firth juan). This
term appears only once in the main text'¥. After all, the term Zhuzai is never
used in a sense it contained in The Principles and Nature of Islam in this very
text. It would be more appropriate to say that The Rites of Islam rarely takes the
situation in which the god has not yet manifested himself into account, as this
text attaches the importance on the explanations of rites, whereas The Principles
and Nature of Islam emphasizes philosophies.

Then, what are the differences between Zhenzai and Zhenzhu? The first juan
of The Rites of Islam starts with the statements which says there is only Zhenzhu
without a form or a shape which does not occupy any place at the very beginning
of the world when any of the being has not appeared. The second juan of the text,
which is named the chapter of Zhenzai, explains about Zhenzai. The term Zhenzhu
first appears only once in the commentary in the first juan, and it reappears in the
double lined commentaries at the end of the second juan five times. From the
third juan, the term starts to appear also in the main text which gradually takes
over Zhenzai in terms of frequency in usage'®. After the fourth juan on, the term

FUERJPER DY (The Commentary on The fourth juan of The Principles and Nature of Islam”. Tn
Chiigoku Isuramu Shisé Kenkyii W E{fHT M SUMIEZE (Studies in Chinese Islamic Thought). Vol. 1,
2005. pp. 70~72.

14) It appears only in the third juan. There are two instances in the fifth and sixth juan in the meaning
of “to control”.

15) There are three instances of Zhenzhu while none of Zhenzai in the main text. Meanwhile, there are
four instances of Zhenzhu whereas three of Zhenzai in commentaries. Regardless of the contents as
well as not distinguishing whether the terms appear in the main text, commentaries or double lined

commentaries, the number of usages of each term can be summed up as the following graphs.
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Zhenzai hardly appears and it becomes the term Zhenzhu which generally indi-
cates the god. The first juan of the book talks about the origin of Islam, while the
second juan exemplifies attributes of the god. Both juan can be understood as
accounts from the standpoint of the god. In other words, these juan account the
world which can be formed no matter if human beings exist or not. Meanwhile,
the third juan deals with matters of cognition when human beings recognize the
god, and the forth juan explains confession of the faith by human beings. In other
words, these juan stand on human side and concern how human view the god.
The remaining juan after the fifth juan discuss the various ways of various rites,
which certainly talked from the standpoint of human world. After all, it can be
said that Zhenzai is a metaphysical rendition at the situations which are separated
mainly from human, whereas Zhenzhu is a name in the human world where we
live.

In his Tianfang Zhesheng Shilii K77 %32 926% (The Real Records of Supreme
Sages of Islam: 1724), Zhenzhu appears the most (as the sentence such as
“Zhenzhu remonstrates and says” appears frequently). The term Zhenzai is
employed a little in a usage concerning about metaphysics, while Zhuzai hardly
appears and if it appears, it indicates “to control”. Also, Zhenjing Zhaowe H.3ilH
% (Displaying the Concealment of the Real Realm; the date of composition is
unknown), which is the translation of Lawda’ih composed by Jami (d.1492) shows
twelve instances of Zhenzhu, one example of Zhuzai and no Zhenzai.

In short, The Principles and Nature of the Islam uses the term Zhuzai and
Zhenzai to indicate the god before and after his manifestation, when it argues
about the god in the metaphysic world. It does not employ the term Zhenzhu. On

%1 %2 %3 K4 | &S %6 %7 %38 %9 | %10
Zhenzai
o 10 36 4 1 3
Zhenzhu
ey 2 2 24 14 9 4 1 1 1 1
Zhuzai
e 5 1 56 13 2 1 1 1

Bl | &12 | K13 | K14 | K15 | &le | K17 | K18 | &19 | %20
FLSE 5
g 7 9 1 13 1 6 3
F

In addition, there are eleven instances of Zhenzhu in the latter chapter.
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the other hand, the god is generally rendered as Zhenzhu in The Rites of Islams
which explains rituals and other books of Liu Zhi. Zhenzhu is a term to indicate
the god in ordinary usage, whereas Zhenzai is the word used in the arguments
concerning about the property of the god. At the time of compilation of The
Principles and Nature of the Islam, Zhenzhu has lighter connotation than Zhenzai
which has lighter connotation than Zhuzai, in terms of the heaviness of nuance.
In this sense, The Rites of Islam which relatively deals with the non-metaphysical
real world is enough only with zhenhu and Zhenzai. Yet, the term Zhuzai is used
as a general verb to mean “to control”, it indicates that Liu Zhi himself does not
often use the very term as the same connotation as the word has in The Principles
and Nature of Islam. Or perhaps, he signifies the god who does not have anything
to do with this world with the term Zhenzai, expresses the ability of Zhenzai as
Zhuzai and employs Zhenzhu for the manifestation of “zhen”zai’s “zhu”zai in our
human world, by taking the characters from both words.

Now, we will see the second point. The third juan of The Rites of Islam starts
by saying that Just like a craft work always made by craftsmen, there should be
the lord creator who created this world. This juan investigates what or who the
lord is, by comparing the Chinese ideas. The text claims that any of Laozi,

CLINT3

Buddha, tian or Ii is not “true” “zhu”, although people like to compare them with
it. First of all, Zhenzhu is not a human being. Human beings are what is created
and cannot avoid life and death. Tian is also a created object being a companion
to di, the earth. Li is the meaning attached to what is created. Zhenzhu surely
exists, although it does not have a form or a shape, which creates the heaven and
humans, and makes /i and ¢i & circulated. Therefore, Laozi, Buddha, tian and /i
cannot be Zhenzhu.

Nonetheless, in the commentary at the end of the main text, Liu Zhi says as
follows, by giving seventeen instances of the usage of Shangdi in Confucian clas-
sics such as The Book of Document, The Book of Poetry, The Book of Change
and Chungiu %%k (Spring and Autumn Annals), and also quoting comments by
Confucians during the Song dynasty.

I suppose what The Book of Poetry and The Book of Documents call
Shangdi could have been what Islam calls Zhuzai and [as written in these
Confucian classics]sanhuang wudi =217 (Three Augusts and Five
Thearchs) hold Shandi in hearty awe. Shangdi used to have been rendered
as tian... Tian would indicate di 7. It does not mean the blue sky.
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He regards Shangdi in The Book of Poetry and The Book of Documents is some-
thing comparable to Zhuzai in Islam. It further designates tian is also identical
with Islamic Zhuzai. However, the original statements of his uses the term you 4%
(like, similar, as if) which withholds the decisiveness. Also, these two Chinese
ideas are compared with the expression of Zhuzai which would not indicate the
god itself in accordance with its usage in The Rites of Islam. In short, Liu Zhi
tries to distinguish Islamic god from Chinese Shangdi after all, through subtle
expressions. Having mentioned earlier, this comments was put at the end of the
third juan, in a form of double lined commentary. Since it is not stated either in
the main text or the single lined commentary, he declares his opinion quietly.

It could be this point in which we can observe the discourses amongst
Chinese Muslim intellectuals. Islamic god is different from Shangdi or tian. The
more one learns Islam through reading the original texts, at the same time,
becomes familiar with Chinese traditional thoughts, the clearer the differences
between them would be. The relation between the god and Shangdi and tian has
already been pointed out by preachers from the Society of Jesus. It has also been
pointed out by Confucians and Buddhists through discussions that there would be
problems if we regard the god in the same light with Shangdi or tian. 1t is highly
possible that Muslim intellectuals also knew such circumstances. Nonetheless, the
dogmatic god and Shangdi and tian as ethos would have been conceived similar
or identical for ordinary Muslims living in China. Moreover, Muslim intellectuals
might also have put themselves resident in such ideological climate. If so, the
complete denial of the idea to see the Islamic god similar or equivalent with
Shangdi or tian would have been the rejection of self or the community including
the self.

It is probably because it is in The Rites of Islam that Liu Zhi asserts the
similarity of the Islamic god and Shangdi and tian, despites that he does know
their differences. This text is an article mainly explains the daily rites. Meanwhile
The Principles and Nature of Islam exclusively discusses about the philosophy
on the basis on the theory of creation of the all the beings. Therefore, close
examination of the god is evolved in The Principle and Nature of Islam. Indeed,
The Principle and Nature of Islam compiled almost spontaneously with The Rites
of Islam does not bring up the similarity between the god and Shangdi and tian.
In this aspect, The Rites of Islam is a book written to point to ordinary Muslims.

No matter what intentions Liu Zhi has, one whose mother tongue is Chinese

155



Cultural Reproduction on its Interface

would understand that Islamic god is identical with what Confucians call Shangdi

by reading above statements. He further states as follows.
However, the nature of di is not explained in details, and after the Confu-
cius and Mencius, people only called it as tian rather than di. For this very
reason, undistinguished and unwise people took it for granted that tian is
real sky, without achieving the supreme height of reason of di...It was
only the Song dynasty that the meaning of tian and di became clear when
Chen Yichuan says “di is the Zhuzai, the ruler of tian. It is called as tian
in regard of it having a shape, while it is called as di in terms that it rules.”

Ma Zhu’s evaluation of Confucians in the Song dynasty, saying “[they had] made

16> should have included Chen Yichuan’s view on tian.

the supreme way clear

What is important is that it was considered that China in ancient time repre-
sented by The Book of Poetry and The Book of Documents also had the idea of
god similar to that in Islam. Ma Zhu also recognized this notion, but it was Liu
Zhi who states it more clearly. This is extremely well expressed in this preface
for The Principle and Nature of Islam in which he mentions “I was hit upon the
fact that Islamic articles are the same with the teaching of Confucius and

Mencius.”

2. The Discourse to See Islam and Confucianism Identical and That to
See They Have the Same Origin

Although the indication of similarity between Islam and Confucianism has
already existed at the time of Wang Daiyu, it was mainly concerned about the
morality and ethics. For instance, Wang Daiyu says in the chapter for Wenda Jiyan
M4 S (Note of Words in Catechism) of his The Real Commentaries on the
True Teachings, that “Since xiushen 164 (moral training), gijia A% (setting the
household right) and zhiguo (G (ruling the state) in the way of Confucius and
Mencius are the same with our teaching, there is no need to argue recklessly about
the right and wrong of them”. Ma Zhu also states in the eighth juan of The Islamic
Compass, that “There is no difference between the teachings of Islam and Con-
fucianism. Although only five pillars consisted of ren 7% (Confession of faith), /i
fL (divine service), zhai &% (fasting), ji # (donation) and you i# (pilgrimage)
would have some Islamic tastes, others are identical. Both teachings do not make

16) See the footnote number 8 above.
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practitioners not to get married to abandon the human ethics, let them to shave
beard, moustache and hairs, or prohibit meat-eating, as Daoism and Buddhism
do.” However, it is peculiar of Liu Zhi who clearly states that Islam and Confu-
cianism share the similar ideas of god. Declared that not only the ideas of moral-
ity and ethics, but also the concept of god are almost equivalent, there would
hardly be differences between Islam and Confucianism. Then, however, there
would be no need to explain the Islamic thoughts in Chinese deliberately. Thus,
the concept to see the Islam and Confucianism equivalent confronts Muslim the
matter of their identities.
The foundation of this concept to regard the Islam and Confucianism equal
is the idea that these two teachings had the same origin in which Islam and Con-
fucianism are considered to have been the same at the very ancient time or at the
periods of Confucius and Mencius. Such ideas to regard Islam and Confucianism
sharing the same origin or to see them equal transmit to the later Muslims. For
instance, in the preface written by Yu Jie @44 for The Principles and Nature of
Islam Yu Jie states “I only love the knowledge of Islam, of which studies are
completely irreconcilable with the Buddhism, while of which philosophy agrees
with Zhou Lianchi J&#i% in its depth.” Similarly, the preface by Lu You FE#fi for
The Rites of Islam says “The teaching of Islam is not strange at all, which agrees
with the teachings of Chinese sages in its reasons or ways for men to proceed”.
Moreover, the preface by Ma Anli (1859) for Sidian Yaohui W#%:4% (Essence of
Four Canons) mentions as follows.
In the first place, the great Dao, the Way has originally comes from tian
and people have worshipped fian and associated with tian by following it
since the age of Yao and Shun. ... [What this texts says] “the great ability
is in perfect harmony” is just the same with [what The Book of Poetry and
The Doctrine of the Mean say] “there is no sound or smell in the upper
tian”. Also “angels represent” is equal with [that The Doctrine of the Mean
states] “the labor of guishen WAl (spiritual beings) act upon all the
beings”, while “to respect and awe Zhenzai” is the same with [The Book
of Poetry’s] “to serve for Shangdi visibly” and [The Book of Documents’s]
“to reflect the [tian’s] clear order on oneself.”

Ma Anli (and probably his teacher, Ma Dexin HfE#i as well) considers god

identical with tian and Shangdi. Moreover, in the preface (1878) for Zhutian

Dazan jijie LR KEEHEM (Variorum to the Great Compliment of Blessing Tian)
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by A Rifu i H%?, he starts writing that “Confucianism and Islam are the different

streams sharing the same origin, people have been regarding the respect for tian

as the first principle, since the ages of Fu Xi, Yao and Shun'”. At the latter half

of this preface, he exposes the grief of his teacher, Ma Dexin.

Incompetent scholars and people with less discernment stick to the form
when they concern about fian and do not understand the ruler-ship when
they concern about /i. This is why they regard Islam as heresy, turn it away
and take no notice of it. On the other hand, Muslim people often follow
old and surface costumes, forget about the reasons of supreme height and
call Zhenzhu by the name of tian in order to avoid the use of real name

17)
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Ma Anli goes on to mention as follows.
...Although there have been several books for our teachings so far, they were either knowing Islamic
canon very well but not knowing Confucian reasons well, or having read Confucian texts but having read
Islamic canons. About a thousand years after [the birth of Islam], the Liu Jiclian in Jinliang 4P (today’s
Nanjing) has composed a book.. The content of ideas are subtle, the words contains expansion and it uni-
fies the Islam and Confucianism into the one teaching. He is exactly the genius of East and West. There
are also Wang Daiyu and Mazhu both of who have written books. However, their choices are not enough
and their statements are not detailed. As for Teachings on Keys of Slowness and Swiftness and its kinds,
words and sentences are obscene and thus these are not adequately called books. As for Huihui Yuanlai
[ [l Ji 3 (The Place Where Islam Come from) and Qingzhen Zhengxue i ¥L1E%* (The True Study of
Islam) and their kinds, these are merely reckless remarks based on the self-righteousness and they are
nonsense without any ground...
Here, we can observe his claims that it is necessary to have the knowledge on Islam(Arabic and
Persian languages) as well as that on Confucianism (Chinese language) as if they were pair of
wheels; Liu Zhi’s work is the best amongst successive works on Islam and Wang Daiyu and Ma
Zhu’s works follow his. (This can be an evidence that Ma Dexin and Ma Anli also value the cre-
ations of abridged editions of The Real Commentary on True Teaching and The Islamic Compass); Criti-
cism on the circulation of books which are not able to call the books adequately and etc. This
discourse of Ma Anli could have been a moment to make Wang Daiyu, Ma Zhu, Liu Zhi and Ma
Anli’s teacher, Ma Dexin called Four Great Chinese Muslim Intellectuals in the later periods.
It is Ma Bolians’s Teachings on Keys of Slowness and Swifitness which is disapproved here, though
the book in question is the torchbearer for the activities of translation during the periods from the
end of the Ming to the Early Qing, as the paper will discuss later. Also, Liu Zhi has visited Ma
Boliang in Ji’nan to ask for teachings. Thus, he should have given certain influences on Liu Zhi
concerning about the translation job. It is what Ma Boliang himself recognizes that “the words and
sentences are obscene as criticized by Ma Anli. However, when we consider what this book and
this person played in history, Ma Anli’s disapproval is too cruel. Or was there any other elements

that made Ma Anli to state “not being adequately called a book”?
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of god. They do not know that tian is after all the Zhenzhu and Zhenzhu
is after all Shangdi.
It is interesting that common Muslims avoid the real name of Zhenzhu and use
the term fian instead. It not only shows that Zhenzhu has become established as
the term to designate the god, but also indicates by the fact they employ the term
tian for Zhenzhu that people do compare Zhenzhu with tian'®, no matter if Ma
Anli (and Ma Dexin) do criticism and correction or not'?. It is apparent that such
conception to regard Islam and Confucianism equivalent firmly permeated even
after the start of the twentieth century®’.
Explanation of Islamic ideas in Chinese language started by distinguishing
it from Confucianism like Wang Daiyu and Ma Zhu did. Especially in the case

18) The criticism by Ma Anli is probably for that people regard Zhenzhu as identical with blue sky.
However, considering the multiple meaning contained in the letter tian(tian as the blue sky, as the
Ruler and as the principles and rules), it could be greatly possible that zian representatively called
by people for zhenzhu has contained the same meaning that what Ma Anli claims as tian.

19) Li Yuhua #:813¢ and al. ed. Zhongguo Isilan Jiaoshi W EIHYiBi#5 (The History of Chinese Islam).
(Zhongguo Shehuixue Chubanshe H[EI#E2 A7 IR . 199848 ) explains this Variorum to the Great
Compliment of Blessing Tian as follows.

The greatest characteristic of Variorum to the Great Compliment of Blessing Tian is to have transliterate
what Islam calls zhenzhu into tian... It was only the scholars on Islam who obey the Qing government,
such as Ma Fuchu J515%) and Ma Anli [5%4L, to translate Zhenzhu as tian --- Zhenquan Yaolii BL3%%:
§% (The Pivotal Records on Real Commentaries) and Zhinan Yaoyan 457 %: 5 (The Pivotal Words for
Compass) are the arrangement of the representative works by Wang Daiyu, Ma Zhu and Liu Zhi.
Regardless of the matter how far these arranged books correspond with their originals, still we have to
say that the aim of arrangements was related with political requirement to pander to Qing government.
(Ibid.pp. 593 ~ 594.)
Although it would have been true that there were political requirements, it was an outcome of ten-
dency started before or after Liu Zhi to regard the god as tian or Shangdi, and thus it was not an
attitude quite unexpected. Moreover, it can be observed that at least by the time of the compila-
tion of Variorum to the Great Compliment of Blessing Tian, such conception has rooted amongst people.

20) Matumoto Masumi AR . ““Kindai” no Shogeki to Unnan Musurimu Chishikijin—Sonzai
Yisse Ron no Huhe Shisiso kara Kindai Kokka Kikaku no Esunikku Aidentitt he <itAt>offiig s =
B A A DTN — AP 0B B S RERIME DT A= v 7 - T4 72T 4 74~ (The
Impact of “Modern” and Muslim Intellectuals in Yunnan—From the Universal Thoughts of the Idea
of Single Nature of Existence to the Ethnic Identity in Modern National Standard)”. In Reports of
the Symposium for the Cooperative Studies of the Institutes for Human Culture. Urashia to
Nihon—Kyokai no Keisei to Ninshiki 1—5 > 7 & HAR—BR O & %i# (Eurasia and Japan—
The Formation and Recognition of Borders). 2008.
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of Wang Daiyu, it was the strict refusal of other teachings. When we consider the
impact that he discourse which can be said to have been “discovered” by Liu Zhi
to see Islam and Confucianism sharing the same origin or equivalent on later
periods, what Liu Zhi has done could be “an incident” rather than “a discovery”.

3. The Viewpoint for Transliteration

What makes Liu Zhi to “discover” that Islam and Confucianism have the
same origin? Now, we will think about the matter of translation. As well known,
Qur’an, the holy book of Islam is the revelation of god given to Muhammad, and
it has been considered that it should not be translated as it was given in Arabic.
Therefore, the translation of this holy book is done through an expedient that
translation is a commentary?". As the translation of Qur’an has been dogmati-
cally restricted, the statements about the Islamic thoughts in Chinese started in a
form of writing depending on holy books such as Qur’an and Hadith. Most parts
of Wang Daiyu and Ma Zhu’s works are their writings, although there are a few
translated sentences. Meanwhile, Liu Zhi translates Lawa’ih by Jami (d.1492)
under the title of Displaying the Concealment of the Real Realm and The Real
Records of Supreme Sages of Islam is considered as the transliteration of the
biography of Muhammad by Kazarlini. In addition, main texts of The Rites of
Islam is also said to bethe translation of “Tianfang Lifa Shu RKJ)itLiEE (The
Book of Methods for Rites in Islam)”2?.

What would interest us is the view point of Liu Zhi toward transliteration.

For instance, in the explanatory notes for The Rites of Islam®, it says that “This

21) It was the sixteenth year of Minguo (1927) when the whole translation of Qur’an was published in
China. The translator is a Han Chinese named Tie Zheng #%$F and the book is not directly trans-
lated from Arabic original but it was a secondhand translation, under the title of Kelan Jing W Hi#%,
from Japanese translation by our Sakamoto Kenichi J{Af— (entitled as Koran Kyo 23— %
(Sutra of Coran)). Since Sakamoto’s translation itself is a secondhand translation from Rodwell’s
English transliteration, Chinese version is indeed a third-hand translation. The genuine whole trans-
lation from Arabic original was Gulan Jing Shijie TiWi#¢7U# (Translation and Explanation for
Coran) by Wang Jingzhai £##77, which was completed in the twenty first year of Mingguo (1932).
The title of Wang Jingzhai’s translation considers that this book is commented by Qur’an.

22) In accordance with the self preface in The Rites of Islam.

23) Lieyan BIF is today’s Fanlie L, the explanatory notes. The Principles and Nature of Islam and
The Rites of Islam contain Lieyan, whereas The Real Records of Supreme Sages of Islam is attached

with Fanlie. These are not included in books by Wang Daiyu and Ma Zhu. Amongst the articles in
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book is a translation into Chinese of what is originally written in Islamic lan-
guage. However, there are some parts that cannot be transliterated. The parts
where the original article states the facts and explains reasons can be allowed to
be translated. On the other hands, personal names and location names cannot be
translated”. That is to say, proper nouns such as human and location names are
not possible to be transliterated, but narrations of things and events and explana-
tions for truth are possible for translation. Similarly, the explanatory notes for The
Principles and Natures of Islam states “All the meanings of words in this book
based on Islamic canons. However, there are some parts difficult to transliterate
into Chinese, and I had no choice to use different letters for those difficult parts.
Although letters are different, their meanings are definitely correct”. Would that
“to use different letters for those difficult parts” indicate to use different term in
the case there is no one term for corresponding word in a sense of one-term-by—
another-term? Still Liu Zhi claims even if he is forced to use different term, its
meaning definitely matches with original meaning. It should be the following
viewpoint for languages that enable such way of translation.
Letters in East and West are, although their shapes and sounds are differ-
ent, the same in meaning and context. On translating, all the content will
be clear by considering meaning on the basis of letters. Regardless of the
differences in letters, there is no way that meanings would not match. (The
explanatory notes for The Principles and Natures of
Meanings comes out from sentences which is piled up by letters can be the same,
although the shape and sound of letters are different in East and West. After all,
it is the idea that the /i are the same despite of the alterations on surface, such as
form or sound. We may find the influence from the Song Studies in this idea.
Anyway, the statements in the explanatory notes for the Rites in Islam we have
seen above are quoted as it is in Zhengong Fawei ¥Hj%EM (Issuing the Subtlety
of True Merit) by Yu Haozhou #4:{# with the preface by Yuan Guozuo = I[%ljif:
in 1793, and Tianfang Zhengxue KJj L% (Right Study of Islam) by Lan Xu #
H9 in 1852. Thus, Muslim intellectuals after Liu Zhi apparently consider that the

my hands, Issuing the Subtlety of True Merit, The Vital Way to Returning the Truth, Right Study of
Islam are other examples attached with Lieyan. Expect for Right Study of Islam, the term Lieyan
would possibly be employed more for the translated works. The survey on how the term Lieyan is

used can be another interesting theme.
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translation is fundamentally possible.

On the other hand, Liu Zhi himself admits in the explanatory notes for The
Real Records of Supreme Sages of Islam that “I tried to transliterate into Chinese
here. Nonetheless, for some parts where it is difficult to make Chinese correspond
with original text, I forced the sentence at least to make sense.” He further con-
fesses in the chapter for Zhushushu ##ik (The Statements for Writing) in the
same text that “The learning of Islam is difficult and its translation is far more
difficult.”. As he discloses, the operation of putting Arabic or Persian materials
into Chinese is by no means an easy task. Reminiscing statements to tell us how
difficult the transliteration can be found here and there amongst the translated
works before Liu Zhi. For instance, Ma Boliang H{f1 K, the attributed teacher of
Liu Zhi says in his preface for Jiao Kuanjieyao ¥ %: (Teachings on Keys of
Slowness and Swiftness; 1678) as follows.

We live in the land of Han i, and our language is that of East land. We
have different reasons and customs [from Arabic people]. This is why
there are many those who lose [the meanings of] texts in canons while
few those who know the dogma well... I have tried to compile an instruc-
tive book, which is also difficult. Without Chinese language, we cannot
obtain the understandings from people at the first place, whereas articulat-
ing only in Chinese language, we cannot make it corresponding with
Islamic dogma...I apologize that there are several transliterations that are
vulgar, words that are inappropriate and terms that are incorrect. I request
the readers to read this book not to harm the meaning of a phrase by being
captured by a letter or the meaning of the whole by being taken by a
phrase [as Wanzhang shang J3% 1. (The upper chapter for ten thousands
sentences) in Mencius.|
As he mentions that “there are different reasons” between Islam and China, here
we cannot observe the idea to see the Islam and Confucianism equally. Here is
the confession of incompetence, which would be too honest, on facing to a dif-
ferent language. Not to this extent, Sha Qiling 25 (around 1630-1710) who
translates Ashi “at al-Lama ‘Gt composed by Jami into Zhaoyuan Mijue WATCHFR
also states in its preface as follows.
I have just translated this book now, I couldn’t help remaining that trans-
literations of sentences are bad-mannered, translations of poems are

artless. I tried to make the sounds of East and West corresponding and not
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to make mistakes in contents. However, was I indeed able to have trans-

mitted its words? Could I have really written for it?
“To make the sounds of East and West corresponding” would indicate translitera-
tion of sounds. It does not seem to have only been modesty for his own transla-
tion. Also, Wu Zungie fH#22 said that “I translate this into Chinese on the basis
of the meanings and contents of the original text, but I did not make any rhetoric
or embellishment” in the preface of his Guizhen Yaodao )it ¥. %28 (The Vital Way
to Returning the Truth; 1672) which is a translation of Mirsd al-ibad by Najm
al-din Razi (d.1256). He further states in an explanatory notes that “main texts
are old-fashioned, profound and simple. Therefore, I focused myself to make the
meanings clear. I dare not to use any rhetoric, but I would not like to be criticized
for this point.” Thus, he defenses himself not have made any rhetoric, which
could be another testimony to tell us the difficulty of translation.

As we can observe from the distress of translators seen above, translation
itself was not easy at all. Even the possibility of translation could have been
doubted. We cannot find the idea to see the Islam and Confucianism equivalent
there. Yet, there was a need to enlighten people those who have lost the teaching
of Islam, through translation. Above mentioned Ma Boliang, after having con-
fessed his inability, emphasizes that Teachings on Keys of Slowness and Swiftness
is a guide book for those who have lost the dogma, by stating in another preface
that he writes again, entitled as “inevitably” that “I have written this now by
forcing myself, but how could it be merry work? It is really inevitable.” The
discovery of the idea of Islam and Confucianism are equal could have been hap-
pened when translators become to believe that translation are indeed possible
which could have been turned out when the accumulation of such activities on
translation have surpass a certain extent. That the translation is possible can only
become possible with the presupposition that the words that correspond with the
meaning and contents of original terms to be translated exist in the vocabulary.
Thus, what Islam has should exist in China.

Without doubt, the Chinese Muslim translators have lived in the social and
cultural context in China. As having been pointed out, the denial of Shangdi and
tian signifies that of themselves. Thus, it was customary for common Muslims to
use the term tian by avoiding the term Zhenzhu because of the awe. Islam and
Confucianism are both internal for themselves. (although Liu Zhi tried to preserve
his Muslim identity by stating that Islam and Confucianism are still different,
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though they are both internal for himself.) It is not indicating that the belief in
possibility for translation is only sole conditions which made the idea of Islam
and Confucianism equivalent discovered. It just proposes that the activities of
translation would have worked consciously to connect the Islam and Confucian-
ism.

What guarantees this idea of Islam and Confucianism are the same was the
conception to see that the Islam and Confucianism have the same origin in which
it is believed that people of the east land worshipped the object similar to the god,
such as Shangdi and tian in the ancient time. This conception itself would have
been a fantasy, but it is factual that Shangdi and tian were worshipped in the east
land which is, thus, grounded on the Chinese tradition. What further supports this
conception is, however, the Islamic teaching to tell that all the human beings starts
from Adam who was created by the god. Therefore, the claim observed in the
idea to see Islam and Confucianism as the same can be lead by keeping Muslim
identity.

164



